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Introduction 

THE GSR: REDON’S IDEALS AND REALITIES 

 

Once upon a time, in the region that is nowadays known as Brittany, in the north-west of 

France, there lived a powerful nobleman whose name was Haelwocon. If this man, close 

advisor of the ruler of the land, had but one vice, it was his dependence on the lazy and 

luxurious lifestyle he had grown accustomed to. Haelwocon was a slave to his belly. He 

also was a drinker of wine beyond measure, and to make matters even worse, he refused 

to take advice from anybody when he was reproached, and he just laughed when called 

upon to mend his erroneous ways. In doing this, he opened himself up to attacks by 

demons, and only after such an attack had finally happened did he repent. Tormented by 

convulsions, he ordered his servants to tie him up and bring him to the nearest monastery, 

where he hoped he might find solace. Indeed, he did. Through the prayers of the monks, 

the demons were expelled from his body, “and from that day he took care to mend his 

ways and lead a sober life, and revere the holy place”. 

The story of Haelwocon is a story of redemption that has been written down in the 

Gesta Sanctorum Rotonensium (GSR), a ninth-century work that tells about origins and 

rise to prominence of the monastery of Redon, its first abbot, and the first generation of 

monks.1 As such, it is no surprise that, in this anecdote, the monastery the hapless 

aristocrat asks to be brought to, is indeed Redon. The author of the story meant not only 

to teach that it is never too late to seek forgiveness, but also to portray his monastery as 

“the most potent shrine in all Christendom”.2 The story that immediately follows the one 

                                                 
1 Gesta Sanctorum Rotonensium, ed. and trans. in Caroline Brett, The Monks of Redon: Gesta Sanctorum 
Rotonensium and Vita Conuuoionis, (Woodbridge, 1989), 106-219, at 206-213. Henceforth, references to 
this work will be made to the book and chapter so as to avoid any confusion with other editions, most 
notably the one by Jean Mabillon, in: Acta Sanctorum Ordinis Sancti Benedicti IV.2, (Paris, 1680), 184-
222, or the excerpts published as L. de Heinemann ed., Ex gestis Conwoionis abbatis Rotonensis, in: MGH 
SS 15.1 (Hanover, 1887), 455-459. In this case, the reference would look like this: GSR, 3.7. See also, on 
this edition, Joseph-Claude Poulin, ‘Le dossier hagiographique de saint Conwoion de Redon, a propos 
d’une édition récente’, in: Francia, Forschungen zur westeuropäischen Geschichte 18.1 (1991), 139-159. 
2 Julia Smith, ‘Aedificatio sancti loci: the making of a ninth-century holy place’, in: Mayke de Jong, Frans 
Theuws and Carine van Rhijn eds., Topographies of Power in the Early Middle Ages, (Leiden et. al., 2001), 
361-396, at 387. I will be using the term “author” in spite of the fact that this concept is considered to have 
had a different meaning in the middle ages than it does today. See, for example, M.B. Speer, ‘Editing Old 
French Texts in the Eighties: Theory and Practice’, in: Romance Philology 45 (1991), 7-43, at 17, where 
she quotes the Italian linguist Cerquilingi and his dictum that “l’auteur n’est pas une idée médiévale”. 
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about Haelwocon makes this point even more clearly. In it, a Frankish aristocrat, 

Frotmund, is sent on a pilgrimage as a punishment for having killed his uncle and his 

younger brother. Again, he eventually ends his pious quest for forgiveness at the 

monastery of the Holy Saviour in Redon, this time through the intercession of the relics 

of the martyred pope Marcellinus, one of the patron saints of the monks, but only after 

having extensively toured most other holy places in the Christian world. In the course of 

several years, Frotmund had visited, among others, Rome, Carthage, Alexandria, and 

even Jerusalem, only to find solace at Redon. Apparently, the sanctity and miraculous 

powers present in this monastery were not to be trifled with. 

According to the author, this was indeed the case. In the GSR, examples abound of 

the power of the relics possessed by Redon as well as the sanctity of the monks who first 

came to that place in order to serve God.3 One would expect nothing less from a 

foundation story, especially not one written at a time when the monastery seemed to 

enjoy a certain amount of very real success. After its foundation as a small, localised 

community in 832, the abbot Conwoion worked tirelessly to have his monastery taken 

seriously by local rulers, Frankish emperors, and the papacy alike, which included, but 

was not limited to the fact that the monastery initially had been dedicated to the typically 

Carolingian cult of the Holy Saviour.4 He succeeded in his efforts. In 834, emperor Louis 

the Pious granted his sponsorship to the monastery, and in 848/849 the monks acquired 

the relics of the aforementioned saint Marcellinus as a gift from pope Leo IV.5 

Additionally, after some initial struggles, Redon received many donations from local 

rulers, and had relatively quickly grown into a very real power within the region. By the 

time of Conwoion’s death in 868, everything looked as if Redon was here to stay, even 

though his demise and that of their most powerful supporters hindered its development 

                                                 
3 These relics will hardly be treated in this essay. For an insight in their cult, see, among many others, 
Arnold Angenendt, ‘Relics and their veneration in the middle ages’, in: Anneke B. Mulder-Bakker ed., The 
Invention of Saintliness, (London and New York, 2002), 27-37. 
4 Guillotel and André Chédeville, La Bretagne des Saints et des Rois, Ve-Xe siècle, (1984), at 240-243, give 
a chronological overview of the first decades of Redon’s existence. 
5 Smith, ‘Aedificatio sancti loci’, 366-369 and 385-386. See also, by the same author, Province and 
Empire: Brittany and the Carolingians, (Cambridge, 1992; paperback edition, 2006), 23-24. On the 
acquisition of the relics of Marcellinus, the most important sources remain GSR 2.10 and a charter dated to 
their arrival at Redon, in A. de Courson ed., Cartulaire de l’Abbaye de Redon en Bretagne, (Paris, 1863), 
88, charter 115: “...ipso die quando adlatum est corpus sancti Marcellini in ecclesia Sancti Salvatoris…”. 
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beyond the immediate region.6 If the monks would not have been obliged to remain 

humble at all times, they might even have felt some pride in their accomplishments.  

In order to retain this momentum, one of the monks therefore decided to commit the 

deeds of his saintly predecessors, and of the relics and even the monastery in itself, to 

parchment, to ensure that “the memory of the saints is invoked, edification of the mind is 

provided for the faithful, and honour is shown to the monks”.7 In doing so, he made a 

conscious effort to provide the community with a history that was not so much a 

depiction of how things actually were, as a textual self-portrait, meant to preserve the 

achievements of the community and consolidate their position.8 Moreover, he provided 

the generations of monks that were to follow with a template for monastic behaviour, a 

moral compass ensuring that the example set by the founding fathers of Redon would be 

truly followed and not merely remembered. It is on this hitherto underappreciated aspect 

of the GSR that this thesis will be focusing. 

Before delving further into this source, however, it should be noted that Redon did 

indeed prevail and existed until the monastery was torn down by revolutionaries in the 

last decade of the eighteenth century, leaving only part of the abbey church as a witness 

to the past greatness.9 Over the centuries, the community had weathered several Viking 

attacks, a lengthy exile, papal reforms and aristocratic interference, of which a very short 

outline is presented here. After the death of Salomon in 874, the region was torn apart by 

internal strife over his succession and even briefly conquered by the Normans. Only Alan 

I the Great (r. 888-907) and his grandson Alain II (r 936-952), managed to reconquer and 

unite the peninsula after returning from exile in England. After the latter died in 952, 

Brittany was once again divided, with the Frankish aristocracy controlling large 

                                                 
6 Smith, ‘Aedificatio sancti loci’, 370. 
7 GSR 2.prologue, “…memoria sanctorum colligitur, aedificatio mentium credentibus traditur, honor 
monachis exhibetur.” 
8 Smith, ‘Aedificatio sancti loci’, 380 and 395-396. Cf. Marco Mostert, ‘Reading, Writing and Literacy: 
Communication and the History of Medieval Societies’, in: P. Hermann ed., Literacy in Medieval and 
Early Modern Scandinavian Culture (Aarhus, 2005), 261-285 at 262-263, and John J. Contreni, ‘And even 
today: Carolingian monasticism and the Miraculi Sancti Germani of Heiric of Auxerre’, in: David Blanks, 
Michael Frassetto and Amy Livingstone eds., Medieval Monks and their World: Ideas and Realities, 
Studies in Honor of Richard E. Sullivan, (Leiden and Boston, 2006), 35-48, 40.  
9 It was not the only monastery to undergo that fate: See, among many, Julian Swann, ‘The French 
Revolution’, in: Pamela M. Pilbeam ed., Themes in Modern European History: 1780-1830 (Abingdon, 
1995), 12-39, at p. 36, or Ronald van Kesteren, Het Verlangen naar de Middeleeuwen: de Verbeelding van 
een Historische Passie (Amsterdam, 2004), 182. 
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territories, until yet another Alan (r. 1084-1112), the fourth, managed through clever 

marriage politics to unite all the regions in Brittany under his person. From then on, the 

duchy remained virtually independent until Anne of Bretagne (r. 1488-1514) married 

Charles VIII of France. The reputedly unhappy marriage made her queen of France, and 

Brittany definitively part of the kingdom. 

By then, the aspirations of Redon had dwindled in the face of the ever growing power 

of the dukes of Brittany and the reforms under Gregory VII that ended the notion of a 

system of royally sponsored monasteries such as existed under the Carolingians. Instead 

of seeking connection to the papacy through the empire and vice versa, the monks in the 

late eleventh and early twelfth centuries, and later, had to choose sides – or continue their 

policy of carefully avoiding just that.10 They managed, clinging, sometimes precariously, 

to the foundations laid in the ninth century, and even nowadays, the village is keeping 

their memory alive. Part of the resilience of this community may be attributed to the 

influence of the GSR and the clever ways the author has employed to emphasise the 

importance of remaining together, and staying virtuous in the face of any difficulties one 

may encounter. 

 

1.2 The GSR: A short introduction 

Most probably written at the end of the ninth century by a monk of Redon, the GSR 

combines common features of historiography and hagiography to create a narrative that is 

genre-defying to say the least. Upon first reading, it appears to have been written as a 

chronological account of the origins and rise to prominence of the monastery. However, 

closer analysis reveals that the GSR has been ordered thematically rather than 

chronologically. The first book reads as a coming-of-age-story of Redon itself and 

focuses on the worldly concerns of the monks, such as gaining imperial approval and 

fighting off disgruntled machtierns – Breton small-time aristocrats – who want their 

inheritance back.11 The second book then deals with the miracles wrought by living 

monks, ranging from a monk actually raising somebody from the dead to a gardener 

                                                 
10 David N. Dumville, ‘Writers, scribes and readers in Brittany, AD 800-1100: the evidence of 
manuscripts’, in: Helen Fulton ed., Medieval Celtic Literature and Society, (Dublin, 2005), 49-64, at 63-64. 
11 For a description of machtierns, see Wendy Davies, Small Worlds: the Village Community in Early 
Medieval Brittany, (London, 1988), 138-142. 
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demonstrating a fail-proof way of getting rid of a serious infestation of caterpillars, while 

the third book glorifies the deeds of two of the saints whose relics are present at Redon, 

both of whom have been procured at the end of Book II, and culminates in a dramatic 

scene where a horde of Vikings is miraculously deterred from plundering Redon. While 

some historical “facts” can be found throughout the 33 chapters, they are not there to 

provide a chronological context in the way historiography would. Rather, they usually 

serve as a catalyst for what the author wanted to convey. For example, mentioning the 

invasion of the city of Nantes by count Lambert, which took place in 851, only serves to 

provide the abbot of a nearby monastery with a pretext for fleeing to Redon – neither the 

outcome of the conflict, nor the political circumstances are mentioned any further.12 

In view of the fact that the prologue to Book 3 mentions the death of Conwoion, 

which does not occur in the GSR, is it generally assumed that the author never finished 

his work.13 Additionally, the prologue and first chapter of the first book are missing, 

presumably lost. This presents modern researchers with the problem that the intentions 

and the identity of the author will forever remain in the dark. The fact that it has been 

copied numerous times at Redon indicates that, within the community, interest in the text 

remained strong despite the omissions. This can be explained when looking at one of the 

copies, which has been divided in so-called lectiones. This indicates that, in the 

seventeenth century at least, it was used for liturgical reasons, with the separate stories 

probably being read during meal-times or even during Mass, serving as introductions or 

excerpts of sermons.14 At any rate, this seems to indicate that, despite the structure 

applied by the author to the books, dividing it in three relatively continuous story-arcs, 

the actual, day-to-day use of the GSR used mostly the individual anecdotes, although this 

is not to say that it was never read as a whole by some of the monks. 

In addition to the GSR, three more works of interest have been produced at Redon. 

One is an abridged version of the GSR with more emphasis on the exploits of the first 

abbot, Conwoion. This Vita Conuuoionis (VC) has probably been written in the late 

                                                 
12 GSR, 3.5. 
13 Another explanation may be that the final part simply was lost, but Caroline Brett argues against that 
theory based on her very thorough study of the manuscript history: The Monks of Redon, 63-90. 
14 John Harper, The Forms and Orders of Western Liturgy from the Western Liturgy from the Tenth to the 
Eighteenth Century: A Historical Introduction and Guide for Students and Musicians, (Oxford, 1991), 116-
117. 
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eleventh or early twelfth century. From the same period dates the virtually unknown Vita 

Benedicti Maceraci, about a ninth-century hermit from Greece whose relics were, along 

with the parish of Macerac, donated to Redon in 897 by Alan I Redon.15 Finally, and 

most famously, there is the Cartulary of Redon (CR), a large collection of charters 

pertaining to the monastery, dating from the ninth to the thirteenth centuries. First 

composed, again, at the turn of the eleventh century, it allows us an insight of the growth 

of Redon as well as a glimpse of the economic, social and political developments in the 

surrounding region following its foundation.16 

 

1.3 The GSR: An inside story 

Taking the CR as a point of departure, much work has already been done to study the 

‘outward appearance’ of Redon, the way the monastery set out to expand and to be taken 

seriously by its surrounding, initially hostile environment.17 For example, Julia Smith’s 

numerous articles on the subject, as well as her monograph on the relationship between 

Brittany and the Carolingian realms, have done much to shed light on the position and 

outlook of the community,18 while Wendy Davies has analysed the local dynamics of 

                                                 
15 This life, of which the only manuscript can be found together with the GSR, deserves more attention than 
it has thus far received. The only works I have been able to find that deals with this saint are the description 
of his life in J. van Hecke, B. Bossue, V. de Buck and E. Carpentier eds., Acta Sanctorum Octobris IX 
(Paris and Rome, 1869) 623-626, an abridged version of that same life in Albert le Grand, Les Vies des 
Saints de la Bretagne Armorique, (Quimper, Brest and Paris, 1901), and a 27-page booklet by the 
nationalist Breton intellectual-turned-politician marquis Régis-Marie-Joseph de l'Estourbeillon de la 
Garnache (colloquially known as Régis L'Estourbeillon), Saint Benoit De Macerac, Sa Vie, Sa Legende 
(Nantes, 1883). Incidentally, the commentators in the Acta Sanctorum consider it likely that he was the one 
who taught the monks of Redon to live according to a Rule, and not, as the GSR has it, the hermit Gerfred 
(GSR, 1.2). Le Grand thinks this is unlikely, though. Further research into this Life could perhaps shed light 
on this mysterious local saint, of which the abridged life as it appears in the Acta Sanctorum can be found 
in Appendix IV.  
16 For an overview of the processes at work in the composition of cartularies and the reasons for doing so, 
see Georges Declerq, ‘Originals and cartularies: the organisation of archival memory (ninth-eleventh 
centuries)’, in: Karl Heidecker ed., Charters and the Use of the Written Word in Medieval Society 
(Turnhout, 2000), 147-170. 
17 For a general overview of how early medieval monasteries tried to accomplish that, see, among others, 
Alan Thacker, ‘The making of a local saint’, in: Alan Thacker and Richard Sharpe eds., Local Saints and 
Local Churches in the Early Medieval West, (Oxford, 2002), 45-73; from the same collection of essays, Ian 
Wood, ‘Constructing cults in early medieval France: local saints and churches in Burgundy and the 
Auvergne, 400-1000’, 155-187. And of course Smith, ‘Aedificatio sancti loci’. 
18 Apart from Province and Empire and ‘Aedificatio sancti loci’ mentioned earlier, other articles on the 
subject are ‘Culte impérial et politique frontalière dans la vallée de la Vilaine: le témoinage des diplômes 
carolingians dans le Cartulaire de Redon’, in: ‘Les origines de Landévennec’, in: Landévennec et le 
Monachisme Breton dans le Haut Moyen Âge, (Landévennec, 1986), 129-140; and ‘Confronting identities: 
the rhetoric and reality of a Carolingian frontier’, in: Walter Pohl and Maximilian Diesenberg eds., 
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power and conflict settlement in the region around Redon in her Small Worlds and related 

articles19 Their work has shown the implications of the foundation of a new monastery in 

an already heavily contested area, and Smith has rightly identified the GSR as a way to 

“present Redon as a worthy rival to the established holy places of Francia and 

Christendom, equally potent for its lived sanctity and its relics”.20 Apart from Smith’s 

efforts, however, the GSR in itself has only sparingly been used as anything other than a 

source to complement data found in other material, and hardly ever has it been regarded 

as a product intended specifically for use within the monastery walls. This is a shame, as 

it is nothing if not a very interesting collection of stories. It certainly merits further study, 

not only of the way Redon is presented to its sponsors and detractors, but also of the uses 

the author made of certain pre-existing notions he expected his monastic audience to 

have, and how these may have influenced the way the author intended his work to be 

interpreted. 

When the author of the GSR set out to provide his community with an origin story 

that would help shape the monastic identity, he did so within living memory of the saints 

he was to tell about. However, he must have realised that this was only temporarily so. 

His concern was therefore not to present the saints’ life stories, but to use their examples, 

turn them into the stuff of legends, and thus ensure a certain degree of continuity in the 

traditions that were to reign in Redon.21 Traditions, it should be immediately emphasised, 

that cannot have already been there. As will be shown in this thesis, the primary audience 

of the GSR was not to be found in the outside world, where it would be considered a 

glorious, if propagandistic tale of growth, miracles and sainthood. It mainly consisted of 

                                                                                                                                                 
Integration und Herrschaft: Ethnische Identitäten und soziale Organisation im Frühmittelalter (Vienna, 
2002), 169-182.  
19 Davies, Small Worlds; Other works by the same author include ‘On the distribution of political power in 
Brittany in the mid-ninth century’, in: Gibson, Margaret and Janet Nelson eds., Charles the Bald: Court 
and Kingdom, Papers based on a Colloquium held in London in April 1979, (London, 1981), 87-107; 
‘People and places in dispute in ninth-century Brittany’, in: Wendy Davies and Paul Fouracre eds., The 
Settlement of Disputes in Early Medieval Europe, (Cambridge, 1986), 65-84; and ‘Suretyship in the 
Cartulaire de Redon’, in: T.M. Charles-Edwards, Morfydd E. Owen and D.B. Walters eds., Lawyers and 
Laymen: Studies in the History of Law presented to Professor Dafydd Jenkins on his seventy-fifth birthday, 
(Cardiff, 1986), 72-91. 
20 Smith, ‘Aedificatio sancti loci’, 393. 
21 Thomas Head, Hagiography and the Cult of Saints: the Diocese of Orléans, 800-1200, (Cambridge, 
1990), 102-103. 
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the monks themselves, who needed no convincing of the greatness of Redon in itself.22 

They had their aims set higher. They needed to be reminded of the qualities of monastic 

life in general, so that the community as defined by the walls of the claustrum would act 

uniformly according to the examples set by the original monks.23 Seen in this way, the 

GSR, and the presentation of Redon in it, would need a certain timeless quality. It would 

have to become a “script for future performances”, a document in which traditions are 

invented and communities imagined.24 

When the past was invoked in such a way by early medieval authors, it was done with 

an eye to the present, if not the future. Conflicts had to be quelled, and discrepancies 

between different oral traditions had to be accounted for.25 In short, past events had to be 

gathered into one coherent literary structure, taking into account the intended audience as 

well as the unintended readers.26 As this happened, a social structure should eventually 

                                                 
22 See also Dumville, ‘Writers, scribes and readers in Brittany’ 50. 
23 A similar case is made for Fulda by Janneke Raaijmakers’ appropriation of that monastery’s uses of the 
past in her doctoral thesis Sacred Time, Sacred Space: History and Identity at the Monastery of Fulda (744-
856), (Utrecht, 2003). 
24 Walter Pohl, ‘History in fragments: Montecassino’s politics of memory’, in: Early Medieval Europe 10:3 
(2001), 343-374, at 348, quoting a forthcoming article by Patrick Geary: ‘Authorship and authority in early 
medieval cartularies’. For a more general view on the role of history in shaping identity and how this still 
applies even to modern times, see Eric Hobsbawm and T.O. Ranger eds., The Invention of Tradition, 
(Cambridge, 1983), and Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread 
of Nationalism, (London and New York, 1983; extended and revised edition, 1991), and the ideas set out in 
these hugely influential works. See also Eric Hobsbawm, ‘The sense of the past’ and ‘What can history tell 
us about contemporary society’, both in On History, (London, 1997), 10-23 and 24-36. 
25 Matthew Innes, ‘Memory, orality and literacy in an early medieval society’, in: Past and Present 158 
(1998), 3-36, at 5 and 13. See also, by Rosamond McKitterick, Perceptions of the Past in the Early Middle 
Ages, (Cambridge, 2006), and History and Memory in the Carolingian World, (Cambridge, 2004). On the 
problems surrounding the relation between oral and written traditions, see also Mark Chinca and 
Christopher Young, ‘Orality and Literacy in the Middle Ages: A Conjunction and its Consequences’, in: 
Chinca and Young eds., Orality and Literacy in the Middle Ages: Essays on a Conjunction and its 
Consequences in Honour of D.H. Green (Turnhout 2005), 1-15. Michael Richter, The Oral Tradition in the 
Early Middle Ages (Turnhout, 1994), 21, for example, speaks of “two types of transmission, oral and 
written, as separate cultural manifestations”, while Mostert, ‘Reading, writing and literacy’, 265, is right in 
noting that “literacy and orality are not opposites, but complementary forms of communication”. A clear 
synthesis of the problems surrounding medieval orality and literacy can be found in Mayke de Jong, 
‘Geletterd en ongeletterd: zin en onzin van een tegenstelling’ in: R.E.V. Stuip en C. Vellekoop eds., 
Oraliteit en schriftcultuur (Hilversum, 1993), 9-31, at 27. 
26 Pierre Nora, ‘Le retour de l’événement’, in: J. le Goff and P. Nora eds., Faire de l’Histoire: Nouveaux 
Problèmes I (Paris, 1974), 210-228, at 222-227, esp. 224: “Dès lors ce n’est pas l’événement,sur la création 
duquel il est impuissant, qui intéresse l’historien, mais le double systeme qui se croise en lui, système 
formel et système de signification qu’il est mieux placé que quiconque pour saisir.” This is, of course, an 
admonition to historians just learning the tricks of the trade, but the underlying mechanism remains the 
same. See also Stuart Airlie, ‘Sad stories of the death of kings: narrative patterns and structures of authority 
in Regino of Prüm’s Chronicle’, in: Elizabeth M. Tyler and Ross Balzaretti, Narrative History in the Early 
Medieval West, (Turnhout, 2006), 105-131, at 118, quoting Hayden White: [a text] ‘…reveals such events 
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emerge, in the future, shaping the identity of a community in the present.27 In this type of 

work, then, the author would be keen on preserving the values held in the community of 

which he or she was a part, but also on inciting a reaction in the intended audience that 

would serve to consolidate an already existing sense of togetherness.28 Indeed, if a past 

needed to be constructed, it “usually was not a leisurely and self-assured tailoring of a 

perfect-fit history, but a troubled and sometimes desperate attempt to make ends meet in 

the light of adversity and controversial debate”.29 Although not exactly desperate, the 

author of the GSR also had to make ends meet, and give his community a right to 

continue to exist – by giving it a past.30 In this respect, it would not be right to regard this 

source as being a closed-off unit of information. While it may have been intended to be a 

permanent, immutable inscription, in reality any text was as much a part of a community 

as the person(s) responsible for its content.31 The writer was part of an audience, subject 

to a wide plethora of sources and traditions before he started copying, emending or even 

authoring the GSR. Concentrating on the “moment of inscription” of a text, while keeping 

an eye out for the intended recipients, offers us an insight into what at a certain point in 

time was considered worthy to become part of a community’s cultural or social 

memory.32  

While the GSR does try and define traditions by setting up role models and creating a 

history, it also defies some preconceived notions. Among these figures the notion long 

held by modern historians that their source material should fit into a genre.33 The GSR 

                                                                                                                                                 
as possessing a “structure, an order of meaning which they do not possess as a mere sequence”’, Pohl, 
‘History in fragments’, 347. 
27 Keith Jenkins, Refiguring History: New Thoughts on an Old Discipline, (London and New York, 2003), 
40. 
28 Matthew Innes, ‘Memory, orality and literacy’,13. See also John J. Contreni, ‘And even today’, 48; 
Helmut Reimitz, ‘The art of truth: historiography and identity in the Frankish world’, in: Richard Corradini 
et. al. eds., Texts and Identities in the Early Middle Ages, (Vienna, 2006), 87-103. 
29 Pohl, ‘History in fragments’, 353. Cf. Airlie, ‘Sad stories of the death of kings’, 130-131. 
30 Amy G. Remensnyder, Remembering Kings Past: Monastic Foundation Legends in Medieval Southern 
France (Ithaca, 1995), 3. 
31 Gabrielle M. Spiegel, ‘History, historicism and the social logic of the text’, in: Speculum 65:1 (1990), 59-
86, at 74: What needs to be done, according to her, is “collapsing text and context within a single, 
aestheticized, understanding of culture.” Aestheticized, of course, because history viewed in this way is 
essentially a literary endeavour: Jenkins, Refiguring History, 51. 
32 Spiegel, ‘History, historicism’, 84: “In seeing how a book is made, we see also what it is made from.”  
33 The name Gesta, was given by Mabillon when he made his edition of the text, and Michel Sot, Gesta 
Episcoporum, Gesta Abbatum, Typologie des Sources du Moyen Âge Occidental 37, (Turnhout, 1981), 
does an admirable job at defining that particular “genre”, so much that it might fit the GSR as well. 
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does not. If anything, this structure and the contents of the individual chapters suggest 

that the author was as much influenced by hagiographical conventions as he was by 

historiographical ones, and thereby created a wholly unconventional narrative, “a work of 

considerable originality and effectiveness”.34 This is not to say that looking at the GSR in 

its literary context, placing it within a fixed mould, would immediately qualify as an 

exercise in futility, but it does suggest that there may be other ways of getting to the heart 

of the matter.  

As it happens, there is one such alternative, and it has even prompted Bernard 

Merdrignac in his Recherches sur l’Hagiographie Armoricaine to treat the GSR under the 

moniker “Un cas particulier”.35 This is the way the Bible has been employed by the 

author of the GSR. While Scripture pervades the entire work much as they did almost all 

narratives in the early middle ages, the GSR stands out in that it quotes the Bible 

abundantly and explicitly, with careful mention of the source material, as a way to 

provide illustrations to the anecdotes told. Most chapters begin or end (or both) with 

Biblical quotations, which clearly are there not solely because the author wished to show 

off his knowledge of the Bible. They seem to act as signals for those listening to or 

reading the stories, tapping into what the composer of the GSR knew or expected his 

audience to recognise. These citations, read against the background of the circumstances 

under which the GSR was written, shed an interesting light on the way the work was read, 

received and interpreted by the intended audience, for whom it did seem to have acquired 

that timelessness.36 

 

The purpose of this thesis will be twofold. Firstly, to study how the author of the GSR 

used his imaginative memory to shape an ideal of a monastic community and an identity 

                                                                                                                                                 
Nonetheless, the question of genre is not really relevant to this thesis, as the intentions of the author and not 
the reception by later researchers interests us. 
34 Smith, ‘Aedificatio sancti loci’, 395. I should mention here that Sot, Gesta Episcoporum, 44, does 
characterise gesta as hailing “à la fois de l’hagiographie et de l’historiographie”.  
35 Bernard Merdrignac, Recherches sur l’Hagiographie Armoricaine du VIIeme au Xveme Siècle, (Alet, 
1985), 130-132 
36 Giselle de Nie, ‘De ‘kracht’van wat in het boek gezegd wordt: woord, schrift en teken in zesde-eeuws 
Gallië’, in: R.E.V. Stuip and C. Vellekoop eds., Oraliteit en Schriftcultuur, (Utrecht, 1993), 63-88, trans. by 
the author in Word, Image, and Experience: Dynamics of Miracle and Self-Perception in Sixth-Century 
Gaul, (Aldershot, 2003), chapter 15, notes on p. 5 that “reading was then, usually, letting oneself being read 
to”. 
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for the monks of Redon, shortly after the death of their first abbot in the second half of 

the ninth century; and secondly, how the Bible quotations employed were meant to 

influence the way the audience (i.e. the monks of Redon) would understand, interpret and 

use the idea(l)s conveyed.37 First, I will zoom in on the historical moment of inscription 

of the GSR and its context. The contested foundation of Redon and its position in an area 

right in between the Frankish and Breton spheres of influence will be treated, with a 

slight digression into the question of whether it is at all feasible to regard Redon as a truly 

“Breton” monastery. Also the reception, manuscript history, and possible influences are 

researched. In the next chapter, then, the use of the Bible in the GSR and in comparable 

Frankish and Breton sources of the era will receive further attention, before I delve into 

several paradigmatic examples dealing with the way the author imposed his vision on the 

interaction between the monastery and the outside world and on the way monks should 

ideally behave to keep Redon the holy place that it is. As such, the role of Redon in the 

narrative as such a locus sanctus, a holy place that is a precondition for all the other 

wondrous occurrences at that particular location, will be explained, as the sanctity of the 

founders is inextricably linked with the monastery itself.38 In all these cases, the clues 

that enable us to learn the author’s intentions will be provided by the Bible quotations.39 

Throughout this thesis, the ideas put forward in Marc van Uytfanghe’s Stylisation 

Biblique et Condition Humaine will be present.40 Most notably, one of Van Uytfanghe’s 

conclusions was that in many cases where the Bible is invoked by early medieval authors, 

they are actually using set interpretations given in the writings of the Church Fathers. 

This means that the influence on the GSR by, among others, Augustine, Gregory the 

                                                 
37 The term “imaginative memory” is borrowed from Remensnyder, Remembering Kings Past, where, on p. 
2, she characterises foundation stories as belonging “in the realm of what was believed to be true, rather 
than what was seen to be fiction”. 
38 See also Alan Thacker, ‘Loca sanctorum: the significance of place in the study of the saints’, in: Thacker 
and Sharpe eds., Local Saints and Local Churches, 1-43. 
39 Carlo Ginzburg, ‘Clues: Roots of an Evidential Paradigm’, in: Ginzburg, Miti, Emblemi, Spie: 
Morfologia e Storia (Turijn 1986); trad. John Tedeschi en Anne C. Tedeschi, Clues, Myths and the 
Historical Method (Baltimore 1989), 96-125, at p. 123: ‘…the existence of a deeply rooted relationschip 
that explains superficial phenomena is confirmed the very moment it is stated that direct knowledge of such 
a connection is not possible. Though reality may seem to be opaque, there are privileged zones – signs, 
clues – which allow us to penetrate it.’ 
40 Marc van Uytfanghe, Stylisation Biblique et Condition Humaine dans l’Hagiographie Mérovingienne 
(600-750), (Brussels, 1987). 
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Great, and Saint Benedict will also be taken into account.41 Even though the author was 

profoundly authentic when he elected not to follow any stylistic example, he was 

ostensibly wise enough not to commit that “cardinal sin of medieval intellectual activity: 

originality”.42 Instead, he picked and chose bits and pieces from the Bible to spice up his 

narrative, added some well-respected patristic readings, and thus pieced together a world-

view that was tailor-made to fit with the conditions present at the monastery. The GSR is 

more than just a narrative; it is a mirror for the youngsters who would need to learn what 

it meant to be a monk of Redon.  

Before we delve further into this – a further exposition of the ideas put forward by 

Van Uytfanghe will follow at the start of chapter 3 – it is first necessary to consider the 

situation the monastery was in at the moment of inscription of the GSR. How exactly did 

Redon become the local power that it was in 868? What did that imply for the monastery 

and its surroundings? What worldly worries were on the mind of the author when he 

started his literary endeavour? It is to these questions that we will now turn. 

 
 
 
 

                                                 
41 For a general appraisal of the influence of these, and other, authoritative patristic sources, on the ascetic 
ideals of monasticism (and on each other), see Karl Leyser, Authority and Asceticism from Augustine to 
Gregory the Great, (Oxford, 2000). 
42 Patrick J. Geary, Before France and Germany: the Creation & Transformation of the Merovingian World 
(Oxford, 1988), viii. As noted by Mostert, ‘Reading, writing and literacy’, 270, “Apart from the expression 
itself, intertextuality was far from new. Even the manuscripts in which medieval texts were handed down 
could be considered as so many ‘performances’ of texts that were subject to change.”. 
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Chapter 2 

SMALL WORLD, BIG ISSUES: 

THE DISPUTED FOUNDATION OF REDON 

 

Even though the GSR essentially deals only with the internal affairs of the monastery, and 

was primarily intended to be read by the monks themselves, it should not be forgotten 

that Redon, in practice, was not the small, isolated world an early medieval monastery 

should ideally be as evoked by the Rule of St Benedict. As an institution whose landed 

holdings came to rival those of the aristocracy it had to interact with, and whose well-

educated monks generally came from the upper strata of society, Redon was a powerful 

player in the political and cultural fields. Additionally, as will be shown, it cannot be said 

to have been decidedly anti-Frankish, nor strictly Breton. The small world of Redon was 

part of a bigger world whether the monks wanted it or not. Given their position in the 

region, they cannot have ignored the social, political and cultural developments that went 

on around them. Neither would they have wanted to. All the circumstances described in 

this chapter have made their mark on the community and subsequently on the 

composition of the GSR. Before attempting to understand the way the GSR have been 

written, it is therefore necessary to take a slightly more detailed look at the ways in which 

history has left its mark on the small world within the monastery walls. 

 

2.1 A State of Complicated Affairs: the Carolingians and the Bretons 

According to the account given in the GSR, when the abbot Conwoion went to the court 

of emperor Louis the Pious for the first time to plead for his support for Redon, his efforts 

were thwarted by count Ricowinus of Nantes and bishop Rainarius of Vannes, who told 

the emperor that “the place for which they are asking, in it your kingdom can be 

strengthened and upheld”,43 by which they probably would have meant that the land for 

the new foundation would be better placed under the jurisdiction of one of his fideles and 

                                                 
43 GSR 1.8: “Quaesumus te, domine Auguste, ne attendas et ne audias sermonem eorum, quia locum quem 
quaerunt, in eo potest regnum vestrum confortari et roborari”. De Courson chalks up Rainarius’ opposition 
to the fact that Conwoion had first been a canon at Vannes, and the bishop wanted his talented 
administrator back.  
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made a part of a defensive border region, a march, between Brittany and the Frankish 

realms.44 In addition to being a description of the difficulties experienced by the 

monastery, the way this initial refusal has been portrayed does reflect that the author was 

aware of the dire straits the emperor was in during the 830s, and cites it as one of the 

reasons he, or his advisors, held off the boat at first, even though this may have been 

overemphasising the strategic importance of the site of the monastery, according to the 

GSR, it took two more trips to the palace until Louis was finally swayed and made Redon 

an imperial monastery. 

On the surface, anecdotes like these do give a sense of historicity to the GSR, and 

indicate that the memory of the turmoils the Breton marcher region experienced in the 

course of the ninth century was still as fresh as ever – as were the troubles themselves, by 

the way. Whichever way one looks at it, founding a monastery at Redon in 832, and 

immediately vying for imperial sponsorship may not have seemed the brightest of ideas, 

even for contemporaries. Situated as it was on the banks of the river Vilaine, which 

served as the border between the Breton territories and the Frankish realms, it was sure to 

catch the brunt of the several factions at loggerheads with each other at the time. Of 

course, this makes for interesting storytelling. It may also partly explain the success of 

Redon in the first decades after its foundation. 

By the end of the eighth century, the Carolingian dynasty had firmly established 

itself, and their supremacy was gradually accepted, and the realm was starting to expand 

under the leadership of Charlemagne.45 The Armorican peninsula, so close and yet so 

different with its vestiges of Celtic culture and language present practically everywhere, 

was among the first areas to be at the receiving end of the Frankish expansive drifts.46 

                                                 
44 Timothy Reuter “The End of Carolingian Military Expansion”, in: Godman and Collins eds., 
Charlemagne’s Heir, 391-405, esp. 399-400, and 405, and, for a more general overview, Julia M.H. Smith, 
‘Fines imperii: the marches’, in: Rosamond McKitterick ed., The New Cambridge Medieval History 2, 
(Cambridge, 1995), at 169-189. 
45 Stuart Airlie, ‘Semper fideles? Loyauté envers les Carolingiens comme constituant de l’identité 
aristocratique’, in: Régine Le Jan ed., La Royauté et les Élites dans l’Europe Carolingienne (début IXè 
siècle aux environs de 920), (Lille, 1998), 129-143, describes the strengths and weaknesses of the way the 
Carolingians had established their reign. 
46 Noël-Yves Tonnerre, ‘L’aristocratie du royaume breton’, in: Le Jan ed., La Royauté et les Élites, 487-
504, at 488-489. This Celtic heritage of the Bretons tends to be over-emphasised, mainly for reasons of 
contemporary nationalism. Part of the argument of this thesis hinges on the assumption that, especially in 
intellectual circles, the Frankish culture was just as influential, if not more important, as the Celtic ones. 
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The Franks presented this as a reconquest, feeling that the area had always been under 

their influence, even in Merovingian times. The Bretons, on the other hand, begged to 

differ, and did so with a vengeance. In spite of several successful campaigns by the 

Carolingians in 786 and 799, the Breton aristocracy jumped at every opportunity to rebel 

or, as was the case during the crisis of Louis the Pious, side with the rebellious elements 

so as to increase their own power. Taking strategic advantage of their heavy use of light 

cavalry instead of foot soldiers when engaging in battles, and being careful to choose and 

switch allegiance, the Breton military remained a force to be reckoned with over the 

better part of the ninth century, as the Franks in Neustria were immediately aware that 

their support could serve to swing the scales in conflicts among themselves.47 

Starting in the year 818, Neustria was rife with conflicts such as these. The Ordinatio 

Imperii, issued by Louis the Pious to regulate his succession, had already caused turmoils 

that were to haunt him for an extended period. When these had eventually died down, 

Louis unwittingly stirred them up again by remarrying after his first wife had died – 

significantly, while accompanying him on a campaign into Brittany – and conceiving 

another son, whom he then appointed heir over the Neustrian lands. The appearance of 

this son, who is known as Charles the Bald, severely upset the existing balance of power 

at court and sparked a series of civil wars between 829 and 837, during which Louis was 

twice forced to do public penance.48 He weathered these storms with great diplomatic 

skill,49 however, and when he died in 840, he had become the sole emperor once again, 

and his youngest son Charles had inherited Neustria, the ever so important Frankish 

heartlands, just as intended.50 This does not necessarily mean that all was peace and quiet 

from then on. Even though Charles the Bald was eventually crowned emperor in 875, his 

                                                                                                                                                 
Cf., by Wendy Davies, ‘Suretyship in the Cartulaire de Redon’, for an example of continuing “Roman” 
(i.e. not readily identifiable as Celtic or Frankish) influence on judicial practices in the region. 
47 Jean-Christophe Cassard, ‘La guerre des Bretons armoricains au haut Moyen Âge’, in: Revue Historique 
275 (1986), 3-27. Julia M.H. Smith, ‘Culte impérial et politique frontalière dans la vallée de la Vilaine: le 
témoignage des diplômes carolingiens dans le Cartulaire de Redon’ in Landévennec et le Monachisme 
Breton 129-140, at 131. 
48 Hans Patze, ‘Iustitia bei Nithard’, 148. On the crises during Louis the Pious’ reign, see, among others, 
Mayke de Jong, ‘Power and humility in Carolingian society: the public penance of Louis the Pious’, in: 
Early Medieval Europe 1 (1992), 29-52, and her forthcoming The Penitential State, that will be published 
by Cambridge University Press in 2008. 
49 Janet L. Nelson, ‘The last years of Louis the Pious’, in: P. Godman and R. Collins eds., Charlemagne’s 
Heir: New Perspectives on the Reign of Louis the Pious (814-840) (Oxford, 1990), 147-159, at 148 and 
152. 
50 Smith, ‘Culte impériale et politique frontalière’, 130. 
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reign was by no means a peaceful or uncontested one. Starting with a traumatic battle of 

brothers at Fontenoy of 841, fraternal discord remained one of the Leitmotivs that formed 

the backdrop against which other conflicts were fought out in the second half of the ninth 

century.51 Among these was the one with the Bretons. 

Under Louis the Pious, the Breton region had acquired a relative degree of political 

independence when the emperor nominally recognised his missus, the Breton Nominoë 

(r. 832-851), as the de facto ruler of the peninsula. This was not a formally ratified treaty, 

but depended on the personal loyalty and interest of the two men involved. For Louis, it 

meant that he had one less enemy to worry about.52 For Nominoë, an able politician, who 

had fully exploited the civil war in the neighbouring areas to his advantage, it seemed to 

have been a matter of keeping the Franks out of his backyard, for example when he 

deposed all bishops in Brittany and replaced them with persons loyal to him in 850.53 

Nevertheless, it has earned him the reputation of being one of the founders of Breton 

independence.54 

                                                 
51 Best exemplified by the life and “career” of Charles the Bald, described in Janet L. Nelson, Charles the 
Bald, (Harlow, 1992). Bat-Sheva Albert, ‘Raban Maur, l’unité de l’Empire et ses relations avec les 
Carolingiens’, in: Revue d’Histoire Ecclésiastique, 86.1 (1991), 5-44, shows how one person, the scholar 
Hrabanus Maurus, lived through these turbulent times. 
52 Smith, Province and Empire, 79-80. 
53 This affair sent shockwaves throughout the Christian world and even led to the personal involvement of 
the papacy. Smith, Province and Empire, 153-156, gives a clear and thorough overview of the affair, 
including all the relevant source material. Cf. also P.R. McKeon, ‘The Carolingian Councils of Savonnières 
and Tusey and their background: a study in the ecclesiastical and political history of the ninth century’, in: 
Revue Bénédictine 84 (1974), 75-110, and GSR 2.10, in which this affair is cited as a pretext for Conwoion 
to go to Rome, where he receives the relics of St Marcellinus. However, the contents of this chapter have 
probably been added or significantly altered in the late eleventh century, as noted by Smith, ‘Aedificatio 
sancti loci’, 390, n. 18. For that reason, this chapter will not be taken into account in this thesis, as it merits 
a thorough analysis in itself. See also Bernard Merdrignac, ‘The process and significance of rewriting in 
Breton hagiography’, in: Jane Cartwright ed., Celtic Hagiography and Saints’ Cults, (Cardiff, 2003), 177-
197, esp. 193. 
54 J.-C. Cassard, Les Bretons de Nominoë, (Brasparts, 1990), 29, gives some excellent nuanced quotes on 
this ruler, although the back cover is more predisposed to describe him as ‘roi de Bretagne au IXe siecle’, 
and that readers might use this book to deepen the understanding of their identity, or to discover ‘l’âme de 
ce peuple original et conscient de l’être.’ Compare this to Hubert Guillotel’s statement that ‘Vouloir 
reconnaître en Nominoë le créateur de la nation bretonne, c’est se condamner à ne pas comprendre 
l’histoire de Bretagne du IXe siècle’, in: Guillotel and Chédeville, La Bretagne des Saints et des Rois, 
quote from Cassard’s book. Interestingly, the ambiguous political division between Neustria and Brittany is 
perhaps best explained by a description of Nominoë’s position in the GSR as “a ruler (...), who ruled almost 
all Brittany at that time, originally by the command of the emperor Louis; afterwards, however, he had 
taken over the whole province on his own account” [Nominoë principem, qui regebat illo tempore paene 
totam Britanniam, primitus ex iussone Ludovici imperatoris; postea vero suo arbitrio omnem provinciam 
invaserat]. As demonstrated in Martijn van der Kaaij, ‘De Bretonse kroon, Karolingen en Bretonse vorsten 
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In spite of initial signs of loyalty towards Charles the Bald, Nominoë quickly changed 

allegiance after Louis’ death in 840 and became one of Charles’ most dangerous 

opponents, resulting in a humiliating defeat of Frankish forces at the battle of Ballon, 

near Redon, in the year 845.55 A few months after Nominoë’s death, his son Erispoë (r. 

851-857) repeated this feat only a few miles further down the road, at Jengland. This did 

not cause the Franks to give up their attempts to subjugate the Bretons, but it did lead to a 

change of policy – if they could not be beaten, they would have to join. Attempts were 

made to thoroughly integrate Erispoë into the Carolingian corridors of power, which even 

went as far as to appoint him the bajulus of the subkingdom of Neustria, created for 

Charles’ son Louis II. This policy only spawned further revolts by the Frankish elite, 

most notably under Robert the Strong, count of the Breton March.56 

Robert, initially set back by Charles friendly behaviour towards the Bretons, profited 

from Erispoë’s assassination by his cousin, Salomon (r. 857-874), as the latter sought to 

improve his position by siding against the current Carolingian ruler.57 His ploy 

succeeded, and in 863 he and his fideles had made his peace with Charles the Bald on 

very favourable terms.58 From then on, through shrewd politicking and the occasional 

revolt, Salomon further extended his power, whilst always nominally acknowledging the 

hegemony of his Frankish neighbour. A balance of power seems to have emerged by the 

time the GSR were first committed to parchment, in the process of which a form of 

acculturation must have become visible: at first fragmented into small polities, ruled by 

regional lords and, on a more local level, the so-called machtierns, Brittany had, with the 

Carolingians as a shining example, gradually accepted the idea of being led by a single 

king.59 This process was even accelerated under the relentless pressure of the Viking 

attacks that started in earnest by the end of the ninth century.60 The first of these kings 

                                                                                                                                                 
in de negende eeuw’, in: Mayke de Jong, Marie-Thérèse Bos and Carine van Rhijn eds., Macht en Gezag in 
de Negende Eeuw, (Hilversum, 1995), 95-114, he is mostly referred to as dux in Frankish sources. 
55 Smith, Province and Empire, 87 and 96; Davies. ‘Distribution of political power’, 88. 
56 Nelson, Charles the Bald, 183. 
57 Smith, Province and Empire, 103-105. 
58 Davies, ‘Distribution of political power’, 90. 
59 Davies, ‘Distribution of political power’, 93-96. Tonnerre, ‘L’aristocratie du royaume breton’, 489-490 
and 496. For an explanation of the concept of the “machtiern”, see, in the same article, 492-493. 
60 In fact, a charter from 871 even tells how the Breton nobility prevented Salomon from going on a 
pilgrimage to Rome because they depended on him for the protection of the land. See Davies, ‘Distribution 
of political power’, 91, and CR 247, dated “in that year when king Salomon wanted to go to Rome but his 
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who seemed to have had some measure of general acceptance beyond purely military 

matters, we may remember, was Nominoë – appointed by Louis the Pious. It was 

Salomon, however, who reaped the greatest benefits and bore the greatest responsibility 

that came with this position.61 

 

2.2 A Carolingian conduit? Redon between province and empire 

The monks of Redon could not have ignored these developments, even if they had 

wanted to. Redon’s inclusion into the network of (imperial) monasteries can be said to 

have been a direct result of the turmoils wracking the Carolingian realms in the first years 

after its foundation. The account in the GSR indicates that it may have been because of 

Louis’ difficulties that he at first decided not to lend support to the new foundation, while 

two years later, in 834 it was in recognition of Nominoë’s loyalty that he did.62 The fact 

that the church at Redon had been dedicated to the typically Carolingian cult of the Holy 

Saviour indicates that it was their plan to enter into the Frankish corridors of power all 

along, especially as, for the Carolingians, the monasteries sponsored by them had long 

been veritable centres of power from which their influence was supposed to radiate in 

their absence.63 Nevertheless, the monks still had to account for the fact that they most 

probably all were of aristocratic stock, if only from the lower strata.64 They could not 

                                                                                                                                                 
nobles would not allow it for fear of the Normans” [illo anno quando voluit rex salomon romam ire sed 
principes eius non dimiserit propter timore normannorum]. Cf. Pierre Riché, ‘Conséquences des invasions 
normandes sur la culture monastique de l’Occident’, in: I Normanni e la Loro Espansione in Europa 
nell'Alto Medioevo, Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 16, (Spoleto, 1969), 
705-728, for a nuanced appraisal of the effects of these attacks, which, as he says in, ‘Les centres de culture 
en Neustrie de 650 à 850’, in: Hartmut Atsma ed., La Neustrie: Les Pays au Nord de la Loire de 650 à 850, 
Colloque Historique International, Tome 2 (Sigmaringen, 1989), 297-305, at 304, should not be 
exaggerated either way. 
61 Davies, ‘Distribution of political power’, 91-92. Salomon was even canonised and the focus of a popular 
local cult in the later middle ages: André Vauchez, ‘Le duc Charles de Blois (†1364) et le culte des saints 
rois bretons du haut moyen âge’, in: Claude Lepelley et al. eds., Haut Moyen-Âge: Culture, Éducation et 
Société, Études Offertes à Pierre Riché, (La Garenne-Colombes, 1990), 605-615, 610-611. 
62 Smith, Province and Empire, 80-82. See also CR 2, documenting a grant made by Nominoë to Redon 
“considering the quarrels and tribulations that our lord, the emperor Louis, has” [considerans querelam ac 
tribulationem quam habet domnus noster imperator Lodovicus], which according to Smith may have served 
as a catalyst for Louis to reward his ally. 
63 Mayke de Jong, ‘Charlemagne’s church’, in: Joanna Story ed., Charlemagne: Empire and Society, 
(Manchester and Mew York, 2005), 103-135, at 120-122. 
64 Carine van Rhijn, ‘Priests and the Carolingian reforms: the bottlenecks of local correctio’, in: Richard 
Corradini et al. eds., Texts and Identities in the Early Middle Ages (Vienna, 2006), 219-237, at 226. 
Admittedly, this article deals primarily with parish priests that need not necessarily live in a monastery, and 
as is written in Mayke de Jong, ‘Imitatio morum: the cloister and clerical purity in the Carolingian world’, 
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simply ignore the more localised interests of their immediate neighbours, to whom they 

were tied by bonds of blood as well as property,65 and neither could they simply ignore 

the local religious traditions that were and remained strong in the region.66 Moreover, the 

monks of Redon, with their ability to perform the liturgy, and their knowledge, among 

others, the conventions that surrounded the composition of charters, were bound to 

become a powerful cultural force in the region as well.67 Conwoion, especially, was 

rubbing shoulders with the rich and the powerful of the region, and therefore was 

probably kept up-to-date on current events as a matter of course.68 The monastery as a 

whole, however, was also quickly drawn into the larger political framework as a 

consequence of its growth, due mostly to the benevolence of local rulers, and eventually 

did become a part of an intricate set of monastic relations that stretched from the British 

Isles to Rome. 69 This most certainly included the Frankish realms,70 which would force 

them to steer a difficult course between keeping the locals happy while still aiming 

upwards and eastwards, for inclusion into the Carolingian ideal of a unified 

Christendom.71 

                                                                                                                                                 
in: Michael Frasseto ed., Medieval Purety and Piety: Essays on Medieval Clerical Celibacy and Religious 
Reform, (New York and London, 1998), 49-80, at 58, “There was a world of difference between the 
priesthood inhabiting religious communities and their ‘ordinary’ counterparts”. However, as has been 
shown by Davies, Small Worlds, 129-131 and 172, the priests of Redon did act as scribes, and even 
performed in the function of “ordinary” parish priests from time to time, signaling a possible discrepancy 
between ideal and practice. 
65 Van Rhijn, ‘Priests and the Carolingian reforms’, 228. 
66 Julia M.H. Smith, ‘Oral and written: saints, miracles and relics in Britanny, c. 850-1250’, in: Speculum 
65 (1990), 309-343. 
67 GSR, 1.7, analysed below, shows the abbot of Redon and one of his monks out in the field, apparently to 
settle disputes in a neighbouring village. Cf. Van Rhijn, ‘Priests and the Carolingian reforms’, 232. 
68 In the GSR 1.1, he is described as “…the son of a certain noble man named Conon, of the descent of the 
holy Melanius, bishop of Rennes, from the parish of Comblessac, of senatorial birth…” […filius cuiusdam 
nobilissimi est viri nomine Cononi, ex posteritate sancti Melanii Redonensis episcopi, de plebe 
Cambliciaca, ex genere senatorio…]. Cf. Smith, ‘Aedificatio sancti loci’, 367, and, by the same author, 
‘Confronting identities’, 180. 
69 Gwenaël le Duc, ‘La Bretagne, intermédiaire entre l’Aquitaine et l’Irlande’, in: Jean-Michel Picard ed., 
Aquitaine and Ireland in the Middle Ages, (Dublin, 1995), 173-188; Smith, ‘Confronting identities’, 170. 
Pierre Riché, ‘Les centres de culture en Neustrie’, 298; François Kerlouégan, ‘Les vies de saints bretons les 
plus anciennes dans leur rapport avec les Îles Brittaniques’, in: Michael W. Herren ed., Insular Latin 
Studies, (Toronto, 1981), 195-213; Dumville, ‘Writers, scribes and readers’, 53. 
70 Chédeville and Guillotel, La Bretagne des Saints et des Rois, 243, rhetorically but – in my opinion – 
rightly ask: “Dans ces conditions comment oser prétendre que l’abbaye de Redon aurait été un rempart 
contra la pénétration franque, qu’elle aurait fermé une brèche autrement fatale de la frontalière bretonne?” 
71 Bernard Merdrignac, ‘La vie quotidienne dans les monastères Bretons du haut moyen âge à partir des 
Vitae carolingiennes’, in: Landévennec et le Monachisme Breton dans le Haut Moyen Âge: Actes du 
Colloque du 15eme Centenaire de l’Abbaye de Landévennec, 25-26-27 avril 1985 (Landévennec, 1986), 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 20 

 

2.3 A culture worth emulating: the Carolingian renaissance 

Starting in earnest with the famous Admonitio Generalis of 789, further gaining 

“universalist” tendencies from the imperial coronation of Charlemagne in 800, one of the 

most important tasks the Carolingians set themselves was the unification of the Christian 

world, then considered coterminous with the empire itself. Part of this idea was simply in 

recognition of the political status quo: just like the lay aristocracy, bishops and abbots – 

especially those leading “royal monasteries” – did have a tremendous local influence. 

This influence was due both because they claimed to hold the spiritual high ground and 

prayed for the welfare of the realm.72 The authority of the emperor throughout the realm 

depended to a large extent on the loyalty of his most immediate subjects, who in turn 

made sure those under their influence would – at least nominally – acknowledge the 

emperor as their supreme ruler.73 In using their position as papally sanctioned defenders 

of the Christian faith, the emperors tried to increase their authority over the prelates by 

setting the standards to which they would have to adhere, with the added advantage that 

all their subjects from then on had the same standards to uphold.74 

Of course, it is far too easy to say that the Carolingian reform movement was purely 

meant to be a pragmatic programme to achieve the political unification of the aristocracy 

within the Frankish realms.75 Another, perhaps even more important reason for the 

reforms was the profound idea that only people who adhered to the correct faith would be 

saved in the afterlife, and, more importantly, that the emperor was by definition 

                                                                                                                                                 
19-44, 28-31, gives an overview of Carolingian influence on, among others, church architecture and the 
liturgy in Breton monastic institutions. 
72 Mayke De Jong, ‘Carolingian monasticism: the power of prayer’, in: Rosamond McKitterick ed., The 
New Cambridge Medieval History, vol. 2 (Cambridge, 1995), 622-653, at 623-624 and 651; Karl Ferdinand 
Werner, ‘Hludovicus Augustus: Gouverner l’empire chrétien – Idées et réalités’, in: Godman and Collins 
eds., Charlemagne’s Heir, 3-124, at 14-15. 
73 On the so-called Carolingian renaissance, see the excellent introduction by Giles Brown, ‘Introduction: 
the Carolingian Renaissance’, in: Rosamond McKitterick ed., Carolingian Culture: Emulation and 
Innovation (Cambridge 1994), 1-51, as well as John J. Contreni, ‘The Carolingian renaissance: education 
and literary culture’, in: Rosamond McKitterick ed., The New Cambridge Medieval History, vol. II: c. 700-
c.900 (Cambridge, 1995), 709-757. 
74 Philippe Depreux, ‘La pietas comme principe de gouvernemtn d’après le Poème sur Louis le Pieux 
d’Ermold le Noir’, in: Joyce Hill and Mary Swann eds., The Community, the Family, and the Saint: 
Patterns of Power in Early Medieval Europe (Turnhout, 1998), 201-224 at 203-204 
75 Paul Fouracre, ‘Carolingian justice: the rhetoric of improvement and contexts of abuse’, in: La Giustizia 
nell'alto medioevo (secoli V-VIII), 771-804, at, 776. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 21 

responsible for the religious practice, and the salvation, of his subjects.76 This idea 

worked both ways, incidentally. Not only was the emperor ultimately held accountable 

for the welfare of the Ecclesia, an entity made up by all the Christian souls under his 

wing,77 the faith of his people was also one of the safeguards for the continuing existence 

of the empire. Therefore, it was up to everybody involved, from the court down to every 

individual parish priest, to make sure that everybody, for example, read the same Bible 

and adhered to what should be essentially the same faith, in the same forms and at the 

same time.78 This was not just for political reasons. The welfare of the empire depended 

on it. Characterised by some as an attempt to turn the entire Empire into a giant 

monastery,79 the reform movement first and foremost served to ensure that the Christian 

people within the empire were and remained “united by a correct worship of God”80.  

This proved to be much harder in practice than it seemed in theory. Because much of 

the day-to-day implementations of the proposed reforms fell first to bishops and to the 

parish priests under their supervision, the success of the movement hinged to a 

considerable extent on the goodwill of these prelates,81 who were usually keen to 

preserve as much of their traditions as possible, and who did not necessarily view the 

diversity of the Carolingian church as a bad thing.82 The same applied to the priests and 

monks at a monastery, since their influence on the region was also considerable. It is here 

that we can see one of the advantages of the Carolingian “system” of imperial 

monasteries at work. 

                                                 
76 Van Rhijn, ‘Priests and the Carolingian reforms’, 223. De Jong, ‘Power and humility’, 51-52, even notes 
this as one of the reasons that Louis the Pious was able to climb back into the saddle after his deposition in 
833 – the people needed an emperor. 
77 Werner, ‘Gouverner l’empire’, 62-65; Matthew Innes, ‘Charlemagne’s government’ in: Joanna Story ed., 
Charlemagne (Manchester, 2005), 71-89, at 72. Cf. also Joseph Fleckenstein, Ordnungen und formende 
Kräfte des Mittelalters: ausgewählte Beiträge (Göttingen, 1989), 20, and Janet L. Nelson, Politics and 
Ritual in Early Medieval Europe (London, 1986), 54. 
78 Laura Light, ‘Versions et révisions du texte biblique’, in: Pierre Riché and Guy Lobrichon eds., Le 
Moyen Âge et la Bible, Bible de Tous les Temps 4, (Paris, 1984), 55-93, at 57-59. 
79 Werner, ‘Gouverner l’empire’ 69-70. The author immediately goes on to note – correctly – that this is a 
gross oversimplification of Louis’ ideas, however. 
80 De Jong, ‘Charlemagne’s church’, 110.  
81 Van Rhijn, ‘Priests and the Carolingian reforms’ 
82 R. Kottje, ‘Einheit und Vielfalt des kirchlichen Lebens in der Karolingerzeit’, in: Zeitschrift für 
Kirchengeschichte 76 (1965) 323-342, and Rosamond McKitterick, ‘Unity and diversity in the Carolingian 
church’, in: R.N. Swanson ed., Unity and Diversity in the Church, Studies in Church History 23, (Oxford, 
1996), 59-82. 
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Apart from managing estates, monasteries in the ninth century had one very important 

function within the Christian empire. They had to provide for the prayers of the entire 

realm, so their patrons and tenants did not have to. This is not to say that the Carolingian 

aristocracy sponsored monasteries to avoid doing their religious duties themselves, or that 

the existence of a large abbey in the region exempted everybody in the vicinity from 

attending church every once in a while, but it is a reflection of the simple fact that the 

oratores simply were better trained, better suited to provide the main spiritual care in any 

region. The prayers of the ‘soldiers of Christ’ were more effective, just as the material 

sword of the bellatores was more effective on an actual battlefield. Sponsoring a 

monastery not only meant that a family would henceforth be positively associated with 

the saint to whom they gave their possessions.83 In return, the community would offer 

their prayers and benedictions to their benefactors, interceding for them in this life and 

the next.84 

Just as the aristocracy would benefit from this symbiosis, so would the monasteries 

reap the benefits a powerful sponsor would bring – increased protection, added prestige, 

and of course increasingly rich endowments. The most powerful benefactors in ninth-

century Europe, of course, were the Carolingian emperors, whose intercession, or lack 

thereof, could guarantee the success of a new foundation, or end it right away. Again, the 

principle of do ut des, of giving and receiving gifts, applied, but in the case of imperially 

sponsored monasteries, the stakes were considerably higher. The monks did not only pray 

for the welfare of the emperor and his family, but for the welfare of the entire realm as 

well.85 As such, in order to gain such powerful patrons, it was imperative that they 

conform to the standards set at court, and played an active role in spreading these ideas to 

their surroundings – or at least, that they gave the impression that they did so. The most 

immediate effect on the monasteries themselves, and indeed a conditio sine qua non for 

obtaining imperial favours, was the implementation of the Regula Benedicti, the monastic 

                                                 
83 Matthew Innes, ‘Kings, monks and patrons: political identities and the abbey of Lorsch’, in: Régine Le 
Jan ed., La Royauté et les Élites dans l’Europe Carolingienne (début IXè siècle aux environs de 920), 
(Lille, 1998), 301-324, gives an overview of the rights and benefits of both parties involved in such an 
exchange. 
84 Barbara H. Rosenwein, ‘Perennial Prayer at Agaune’, in: Sharon Farmer and Barbara H. Rosenwein eds., 
Monks & Nuns, Saints & Outcasts: Religion in Medieval Society, Essays in Honour of Lester K. Little 
(Ithaca, 2000), 37-56, at 56. 
85 Innes, ‘Kings, monks and patrons’, 323-324. 
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rule written by St Benedict of Nursia in the sixth century, and revised, revamped and 

reformed in the ninth by Benedict of Aniane.86 

 

2.4 The making of a monastery 

Based on the older Regula Magistri, the Rule of St Benedict started out as one of many in 

the world of western Christianity.87 While it was considered it too lenient by some, it was 

relatively quickly adopted by many communities because of its moderate, humane nature 

– just as St Benedict had intended.88 Its most important aspect being total and 

unquestioning obedience to the Rule and the abbot, practically everything the governs the 

life of monks is regulated, from the quantity of food eaten at each meal to the number of 

Alleluia’s that is to be said, and when – practically everything, because Benedict 

exhorted those under his rule to remain temperate in all things.89 Added to this was the 

concept of total humility, self-depreciation to the point where a monk’s person was no 

longer its own and his identity ceased to exist. While these may seem harsh measures, 

they were deemed absolutely necessary for a monk if his prayers were to have any effect. 

Whereas the contents of this Rule and its implications for daily life in the monasteries 

that adapted it will be treated in chapter 4, it is the symbolic function and its role in the 

Carolingian reformative movement of the ninth century that interests us most here.  

Recognising the influence of royal monasteries as powerhouses of religious thought, 

Louis the Pious and his advisors realised that revitalising the Regula Benedicti (RB), and 

trying to have the monastic foundations within his realms adapt it, might be one of the 

tools to accomplish the ideal of unifying Christendom.90 The Rule, whose popularity in 

the Frankish realms had already been growing steadily since the second half of the eighth 

century, served as the ideal prototype for the Carolingians, who went at lengths to have 

                                                 
86 Leyser, Authority and Asceticism, 104-106; Mayke de Jong, In Samuel’s Image: Child Oblation in the 
Early Medieval West, (Leiden, 1993), 59. Benedictus Nursiensis, Regula Monachorum, ed. and trans. in: H. 
Rochet and E. Manning, La Règle de Saint Benoît, (Rochefort, 1980). Trans. in: Boniface Verheyen, The 
Holy Rule of St. Benedict, (Kansas, 1949).  
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in the Eighth Century, (Cambridge, 2004), 120. 
88 De Jong, ‘Carolingian monasticism’, 629-630. 
89 Leyser, Authority and Asceticism, 124-125. 
90 Fried, ‘Ludwig, Papsttum und Kirche’, 245. 
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every monastery adopt it, and live according to it in the same way.91 The correct way, of 

course, to maximise the effect of the prayers of the monks. For this reason, the reform 

movement that had already started in the course of the eighth century, culminated in the 

Council of Aachen in 817, where it was decreed that all monasteries within the 

Carolingian realm should adhere to the RB, preferably in the form given by Benedict of 

Aniane.92 Apart from the fact that monasteries sometimes, before the ninth century, had 

their own distinct set of rules, a notable feature among these other practices was the use 

of the so-called regula mixta, which was in most cases essentially a mixture of the RB 

with the insular Rule of St Columbanus.93 In addition to ensuring that the liturgy and 

conduct of the monks were correct and therefore most effective, then, the reforms of the 

ninth century also served to unify monastic practice, the consuetudines throughout the 

realm.94 In Brittany, local traditions were as strong as anywhere,95 and due to their 

“Celtic” nature, these could take on significantly different forms than those of their 

neighbours.96 Adherence to the RB, or at the very least public acknowledgment of its use 

within the walls, in due course came to mean conforming to the Carolingian ideals of 

                                                 
91 De Jong, ‘Carolingian monasticism’, 631-632. 
92 Friedrich Prinz, Frühes Mönchtum im Frankenreich: Kultur und Gesellschaft in Gallien, den 
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93 Claussen, Reform of the Frankish Church, 151. 
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Benedictine Culture 750-1050, (Leuven, 1983), 1-49. De Jong, ‘Carolingian monasticism’, 631. Alan 
Thacker, ‘Bede’s ideal of reform’, in: Wormald and Bullough eds., Ideal and Reality, 130-153, at 151-152, 
notes the role of the writings of Bede and Gregory the Great in the formulation of these ideas. Both authors 
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95 Merdrignac, ‘La vie quotidienne dans les monastères Bretons’, 34; François Kerlouégan, ‘Présence et 
culte de clercs irlandais et bretons entre Loire et Monts Jura’, in: Picard ed., Aquitaine and Ireland, 189-
207. Chédeville and Guillotel, La Bretagne des Saints et des Rois, 222. 
96 Bernard Merdrignac, ‘Bretons et Irlandais en France du Nord – VIè-VIIIè siècles’, in: Jean-Michel 
Picard ed., Ireland and Northern France AD 600-850, (Blackrock, 1991), 119-142, at 133-134 and 142; 
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unity, and it turned monasteries such as Redon into centres from which the Carolingian 

culture was spread across the region.97 

It not only meant pledging nominal allegiance to the imperial court. The old 

“alliance” between the Carolingians and the papacy could sometimes also play a role in 

this process.98 While still lacking any real power north of the Alps, Rome still had a 

powerful symbolic function, and more often than not was invoked as the final authority in 

all matters religious, regardless of the pope’s actual say in the matter.99 Building on the 

idea that there existed powerful links between the RB and the papacy, monasteries that 

adopted the Rule thereby also acknowledged the influence and importance of the papacy 

– and of the Carolingians, whose (mostly moral) support of Rome was no secret in the 

ninth century.100 The links between the RB and Rome are perhaps best exemplified by the 

works of pope Gregory the Great. Living and writing a generation after the death of St 

Benedict, his famous Dialogues, the second book of which contained a de facto Vita of 

the saint, also enjoyed a growing popularity in the Carolingian era.101 As we will see, the 

influence of both the Dialogues and the RB on the GSR can hardly be underestimated. 

Of course, it remains doubtful if much of the actual reforms proposed in this period 

have ever been as widely implemented as intended.102 Still, the ideas and ideals proposed 

by the emperor and his chief advisors must have rubbed off on the monastic world, 

including the new foundation at Redon, which has its origins in the heyday of this reform 
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movement.103 Whether for purely opportunistic reasons or because the emerging 

community truly wished to partake in the Carolingian ideal of unity, the extant written 

evidence indicates its influence. The charters, for example, go further than just recording 

that the monks would indeed devote their prayers to the imperial family. Four of the five 

earliest charters, including the one that holds the first imperial donation, mention the fact 

that the monks live secundum regula sancti benedicti – according to the Rule of Saint 

Benedict. Sometimes this clause has even been underlined or written in capitals.104 Given 

the essentially “public” nature of charters, this explicit clause seems to imply that the 

monks were eager to show the world, and especially their beneficiaries, that they were 

worth the attention by emphasising that they lived according to a Rule, and that this was 

the one written by St Benedict and officially sanctioned by the imperial court.105 If these 

early charters are any indication, they at least seem to show that the monks wished to 

convey the image that their community was willing and trying to conform to the new 

universal standard as an added compensation for the Carolingian protection they enjoyed 

early in the existence of Redon. 

Turning inwardly however, it becomes clear that the author of the GSR wished to 

imbue his readers with a sense of the same purpose. This is not only shown by the 

“factual” contents of the first book of the GSR, which climaxes in the acquisition of 

imperial protection and ends with the assertion that Louis the Pious definitely had 

influence in Brittany, and which is commonly invoked as proof positive that the 

monastery sought to be included in the Frankish world. To complement this, the GSR 

tells us not only the story of how the monks learnt their way of living according to a rule 

from a wise hermit, but also that others travelled to Redon to learn from them.106 It seems 

safe to assume that the author was thinking of the RB here. This emphasis on the Rule in 

a work that was meant to be read first and foremost by the monks themselves seems to 

indicate, among others, that Redon was willing to adopt the Carolingian unitary ideals, 

As far as the written evidence allows us to see, therefore, the community did this not only 

nominally, to obtain the prestige of being an imperial monastery. As will be shown 
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below, the main ideas contained in the RB have left a definite mark on the author of the 

GSR, and by extension on the community for whom he was writing as a whole. 

 

As a Benedictine monastery, adhering to Carolingian ideals both without and 

probably also within, Redon also played a not inconsiderable part in spreading 

Carolingian culture, in its broadest possible sense, further west, among the unruly 

Bretons. They were not alone in this. Their brethren at the monastery of Landévennec had 

already before them accepted Frankish overlordship and were instrumental in spreading 

certain aspects of the Carolingian renaissance in the region, and other monastic 

communities soon followed.107 If anything, the monasteries on the Armorican peninsula 

can be said to have become the first bridgehead for the acculturation of the otherwise 

unruly Bretons. And indeed: not only were the new regulations regarding the RB 

introduced, but eventually, other accomplishments of the Carolingian renaissance as well, 

in all aspects of society, including literary conventions.108 In terms of culture, the border 

Redon was situated on was not so much a line in the sand as an area where traditions 

from different cultures converged, with the monastery as a focal point. This new 

foundation had chosen to adhere to these new ideas, promulgated by what at that time 

was the most powerful player in the field, an empire with links with Rome and the 

pretence to unify the entire Christian world under its aegis. Doing so, the monks may 

have unwittingly aided in the conquest of Brittany by the Carolingians, which at the time 

was still fought out in very real battles over a very real border. Through their behaviour, 

and due to the fact that they constituted the local class of intellectuals, they set an 

example for the local populace, which might in the long run make them more receptive to 

Frankish ideas.109 
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2.5 An abbey on the edge 

This may well have been taken into consideration as well by Louis the Pious when he 

granted his protection to Redon. The Carolingians’ attempts at unifying his realm were, 

after all, not limited to imposing a single monastic rule on all foundations under his sway. 

Part of the ideal was also to bring together all of Christianity in one renewed Roman 

empire, so that everybody might benefit from the guidance from above, the correct(ed) 

ways to worship as set out by the circle of intellectuals around the imperial court, with 

the papal see providing the symbolic moral guarantee to these endeavours.110 To the north 

and the east of the Frankish sphere of influence, this was relatively straightforward. The 

newly conquered Saxon peoples still had to be converted anyway, so the military and 

missionary campaigns could go hand in hand. With Brittany, things were different. The 

existence of an undoubtedly Christian region which kept resisting Frankish overlordship, 

right on their border, must have been a veritable thorn in the side of the Carolingians. As 

such, the Vilaine, still the point of departure for Frankish raids into Breton lands and vice 

versa, could indeed be regarded as a self-imposed boundary per se, in much the same the 

way we view our present-day borders, and Carolingian attempts to gain influence on the 

Armorican peninsula, were as much a war of conquest, a way to keep the Breton local 

rulers subdued, as a way to eventually establish peace in the Christian world.111 Redon, 

situated in the middle of the Breton marcher region, could not have ignored these 

developments – more probably, they were caught right in the middle of them. The 

adaptation of Carolingian ideas regarding monastic rules may have been relatively 

harmless in itself. The open flirtations with the emperor were perhaps seen as slightly 

more offensive in the eyes of their immediate neighbours. Politically speaking, at the 

time Redon was founded, it may just have seemed a wise move to side with the party 

voted most likely to prevail, or better yet, to keep all options open. Right from the onset, 
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preliminary remarks’, in: W. Pohl, I.N. Wood and H. Reimitz eds., The Transformation of Frontiers: from 
Late Antiquity to the Carolingians, (Leiden 2000), 73-82, at 73; Smith, ‘Confronting identities’, 181; Karl 
Ferdinand Werner, ‘Gouverner l’empire’, 8, n.16, attributes Louis’ attempts at conquest of Brittany also to 
his desire to “succeed militarily where his father had failed”. Cf. La Bretagne des Saints et des Rois, 223 et 
passim, and Janet L. Nelson, ‘Peers in the early middle ages’, 40. 
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this meant emphasising their adherence to Carolingian ideals, while being careful not to 

alienate the local aristocracy, whose benevolence could make or break the fledgling 

community. Apart from being good Benedictines, therefore, the monks, and especially 

Conwoion, had to be excellent politicians. 

 

2.6 The local aristocracy 

Creating a monastery is no small matter. Creating an ambitious one in Brittany was sure 

to upset the existing balance of power.112 As already noted, Redon was strategically 

situated and therefore bound to attract attention from rulers on both sides of the border, 

whose allegiance at the time was hard to fathom.113 What is more, as Redon’s influence 

grew – and grow it did, at an astonishing rate considering the circumstances – and 

donations started flooding in, there were bound to be conflicts, over land and over power. 

In a time when landed property was the only property that really counted, giving 

away part of it meant more than at first meets the eye. Apart from the fact that the same 

do-ut-des-mechanics as with royal donations were at work, donating land meant giving 

away part of the family heritage, part of one’s raison d’être, and, since it was not simply 

a matter of giving away an object that could be stowed away for safekeeping by the 

recipient, people tended to remember these donations. This memory, in turn, formed the 

basis for a solid bond between the parties involved.114 People (not necessarily just from 

the aristocracy) were donating land in order to redeem their sins, as a reward for monks 

who, in praying, aided the donor’s salvation, and to become the good neighbour of the 

saint in whose name the monastery is consecrated. Their families, usually included in the 

primary deal, then entered in a complicated relationship with these monasteries, trying to 

get their family holdings back, settling conflicts over disputed donations, or simply 

                                                 
112 Smith, ‘Aedificatio sancti loci’, 365. 
113 Smith, ‘Aedificatio sancti loci’, 366. 
114 The full implications of this process are described, for the tenth century, by Barbara H. Rosenwein in 
her two works on the property of Cluny: Rhinoceros bound: Cluny in the Tenth Century (Philadephia, 
1982) and To Be the Neighbor of St. Peter, the Social Meaning of Cluny’s Property 909-1049 (Ithaca, 
1989), and more generally, in her Negotiating Space: Power, Restraint, and Privileges of Immunity in Early 
Medieval Europe, (Ithaca, 1999). Lester K. Little, Benedictine Maledictions: Liturgical Cursing in 
Romanesque France, (Ithaca and London, 1993), 223, sums it up by saying: “Giving was not alienation; it 
was neither definitive nor (…) one-way; it did not provide closure. On the contrary, it was an eminently 
social gesture; it was opening, forward-looking, and constructive”. 
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giving more land to further strengthen the bond.115 If a monastic community managed to 

convince local rulers that it had the spiritual high ground, it would usually prevail and 

grow wealthier and more powerful with each donation.116 After all, the monks were made 

partly responsible for the donor’s welfare, even in the afterlife, and their goodwill was 

dependent as much on the treatment and due reverence they received from the 

benefactor’s next-of-kin as on the initial gift. On the other hand, a donation could also 

easily lead to disputes over property that spanned the generations. The combination of 

these two contradictory social phenomena created a lasting, dynamic relationship 

between the monastic community and the family of the donor, which would tie a new 

institution into the social framework in a region fairly quickly and thoroughly. Neither 

aristocracy nor monastery could properly function without the other. 

From the extant source material from Redon, we can catch glimpses of these kinds of 

processes.117 In the first charter of the Cartulary, for example, we can read how the 

machtiern Ratuili donated the plot of land on which the monastery was first founded “as 

an alm for his soul and for his inheritance in the kingdom of God”.118 Although the 

accompanying story in GSR 1.3 adds that he did this because he was cured of a fever 

through the prayers of the monks, and that he used his extra time on earth to make peace 

among his sons, the Cartulary then shows us that his sons did have some conflicts over 

property with the monastery, but that they were all resolved peacefully and to the 

advantage of the monastery.119 Likewise, in GSR 1.1, a machtiern called Illoc is 

portrayed as petitioning Nominoë not to support the new foundation, because the land on 

which they have settled was his “by hereditary right”, implying that the monks were 

                                                 
115 Régine le Jan, ‘Justice royale et pratiques sociales dans le royaume franc au IXè siècle’, in: La giustizia 
nell’alto medioevo (secoli V-VIII), Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 42, 
(Spoleto 1995), 47-85, at 83. 
116 See David Ganz, ‘The ideology of sharing: apostolic community and ecclesiastical property in the early 
middle ages’, in: Wendy Davies and Paul Fouracre, Property and Power in the Early Middle Ages, 
(Cambridge, 1995), 17-30, for an explanation of how the monasteries justified the fact of having 
possessions – especially landed wealth – whilst simultaneously advocating apostolic poverty. 
117 As described in Davies, ‘People and places in dispute in ninth-century Brittany’. 
118 CR 1: “Id est donavit ei ipsum locum Roton vocatur quem postulabat in elemosina et pro anima sua et 
pro hereditate in regno Dei”. It is not clear whether Ratuili really founded the monastery (as well as its 
dedication to the Holy Saviour), or that he just supported Conwoion’s efforts. 
119 CR 105 (74v) and 215 (109). See also Davies, Small Worlds, 179-180. 
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frauds who had acquired the land through trickery or deceit.120 In GSR 1.5, then, the same 

Illoc decides to give up his claims after hearing of a miraculous cure having occurred at 

the monastery. This might be the way the author chose to represent a dispute between 

Redon and Illoc, which the Cartulary shows us was settled in 845.121 

Davies attributes these resolutions to a loss of influence of the families involved as a 

consequence of Redon’s foundation.122 While this may be oversimplifying things just a 

bit, it is undeniably true that its settlement and rapid growth sent shockwaves through the 

community of relatively small landowners, some of whom may not have looked too 

kindly upon a foundation that indeed had a perpetual and inalienable claim to their 

familial holdings, which may have been given away without their consent in the first 

place, or to the detriment of their inheritance. And, even though it is difficult to fathom 

the true motivations of the lay aristocracy when all extant source material is monastic in 

nature, the fact that Redon may have seemed to want to become a true Carolingian 

monastery in some ways, may have exacerbated things as well, given the explosive 

situation in the region in the ninth century. 

By the time Conwoion had died and the GSR was first written, the community must 

have been constantly aware of their sometimes difficult relationship with their 

surroundings, suffused with the discrepancy between trying to be a universally accepted 

religious institution and a locally accepted landowner.123 While this would have 

strengthened the sense of community within the monastery in the first decades of its 

existence, these disputes may have made things difficult and therefore easier to remember 

as important.124 When reading the GSR, this situation should not be forgotten, just as the 

                                                 
120 GSR 1.1: “That place which those frauds have taken over is mine, and is due to me by hereditary right” 
[Meus est enim ille locus quem illi seductores occupaverunt, et mihi debetur iure hereditario]. For more on 
the interesting use of the word “seductores” in the GSR, see below, p. 79-80. 
121 CR 88 (69v-70). Apart from Illoc, several others are mentioned in this charter, including Risweten and 
Haelwocon who also have supporting roles in the GSR (chapters 1.7 and 3.7 respectively). 
122 Davies, Small Worlds, 181. 
123 Lester K. Little, Benedictine Maledictions, 218-219, is right in noting that the author of a narrative 
source would usually present these disputes in a traditional good-vs.-evil-structure, whereas in practice, 
consensus would usually be established in a more peaceful manner. 
124 In ‘Autorité du passé lointain, autorité du passé proche dans l’historiographie épiscopale (VIIIè-XIè 
siècle: les cas de Metz, Auxerre et Reims’, in: Jean-Marie Sansterre ed., L’Autorité du Passé dans les 
Sociétés Médiévales (Brussels and Rome, 2004), 139-162, Michel Sot argues that the recent past of an 
institution usually is the driving force behind an author’s motivations, and “c’est en fonction de cette 
experience que toute l’histoire (…) est établie et exposé”. See also Nelson, ‘Peers in the early middle ages’, 
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author wanted the circumstances under which the community was forged to be 

remembered. It certainly would have influenced his mode of thought, and mutatis 

mutandis on the written product of his memory.125 

 

2.7 A grey area 

When reading the GSR, these two factors should be kept in mind. On the one hand, the 

author, even though he had spent most of his life within the monastery, came from this 

very region, and there can be no doubt that he – as well as the other monks in Redon – 

were aware of the frictions that existed between the established aristocracy and the 

Frankish newcomers. Even if the GSR had never been intended to be read by anybody but 

the monks themselves, he had to be careful not to tread on too many toes so as to avoid 

raising the ire of both his brethren or of the powerful men upon whose benevolence 

depended the welfare of the monastery. On the other hand, however, as a new foundation 

that had the RB, the cult of the Holy Saviour, and sought the aid of the Carolingian rulers, 

Redon was placed firmly within the bounds of the Frankish reform movement by its 

founders.126 Those were the ideas that formed the backbone of the curriculum taught at 

the monastery. The author of the GSR, and probably all the monks at the time of writing, 

were therefore brought up in an environment where local ties and universal aspirations 

met to create a wholly idiosyncratic identity, which has subsequently found its way into 

the GSR.127 

Actually, this is not exceptional in the least. The modern conception that one’s 

political identity is defined by the side of the border one lives on just does not apply to 

the situation Redon found itself in during the first century of its existence. From the 

Carolingian perspective, creating the Breton border at the height of their power was more 

                                                                                                                                                 
36, and Jody Enders, ‘Rhetoric, coercion, and the memory of violence’, in: Rita Copeland ed., Criticism 
and dissent in the Middle Ages (Cambridge, 1996), 24-55, at 26. 
125 Giselle de Nie, ‘Word, image and experience in the early medieval miracle story’, in: P. Joret and A. 
Remael eds., Language and Beyond: Actually and Virtuality in the Relations between Word, Image and 
Sound, (Amsterdam, 1998), 97-122. 
126 Perhaps the most comprehensive overview of this reform and the consequences of adapting it can be 
found in Josef Semmler, ‘Benediktinische Reform und kaiserliches Privileg’. This article deals primarily 
with the confirmation of Charlemagne’s old privileges by Louis the Pious as a way to consolidate his 
position, but his sponsorship of Redon, which, as a new monastery, had no privileges to confirm, may be 
seen as part of the same process. 
127 For a similar situation, see Bernard Merdrignac, ‘Folklore and hagiography: a semiotic approach to the 
legend of the Immortals of Landévennec’, in: Cambridge Medieval Celtic Studies 13 (1987), 73-87. 
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a defensive measure than anything else, a necessary evil to contain their enemies for the 

time being. Due to its predominantly military nature, it had no real, immediate effect on 

the people living there, and it quickly expanded from a theoretical line into a so-called 

marcher region, the first one to be designated as such.128 This was not a strict boundary 

between two powers, but had more in common with the limes in the late Roman Empire 

than anything else.129 Regardless of their own perception of the frontiers between their 

empire and the lands of the people beyond them,130 reality in the Breton border region 

was as vague as could be expected from such a disputed area.131 Political identity 

depended on perception, loyalty, and recognition of who was in power.132 

In spite of its disputed nature and the occasional outburst of violence, the Breton 

march was therefore quite simply one of the many interlocking and overlapping small 

worlds, that made up early medieval Europe, as demonstrated by Julia Smith in her most 

recent work, Europe After Rome.133 These worlds were not clearly defined, and certainly 

not closed off to one another. The GSR was a product of such a grey area. When reading 

it, the question whether is was written by a Breton monk or a Frankish sympathiser is 

irrelevant, even though researchers still tend to want to view it in such terms.134 Redon 

was not a strictly Frankish or Breton institution, it did not lay on the border between two 

radically separated spheres of influence. This means that the editor’s characterisation of 

the GSR as being “written from the political point of view of a Breton”, need not 

                                                 
128 Described by Herwig Wolfram, ‘The creation of the Carolingian frontier-system c. 800’, in: W. Pohl, 
I.N. Wood and H. Reimitz eds., The Transformation of Frontiers: from Late Antiquity to the Carolingians, 
(Leiden 2000), 233-245, esp. 233-234, 237 and 239. 
129 As described in C. R. Whittaker, Frontiers of the Roman Empire: A Social and Economic Study, 
(Baltimore, 1994). 
130 Goetz, ‘Concepts of realm and frontiers’, 81-82; Julia M.H Smith, ‘Confronting identities’, 169-170. 
131 Smith, ‘Confronting identities’, 182. 
132 An interesting case is made by Ronnie Ellenblum, ‘Were there borders and borderlines in the middle 
ages? The example of the Latin kingdom of Jerusalem’ in: David Abulafia en Nora Berend ed. Medieval 
Frontiers: Concepts and Practices (Hants, 2002) 105-120, in which he convincingly argues that the 
“rhetoric and reality” of the borders between Christian and Islamic territories in the Holy Land were in 
practice more determined by the emanation of authority from a centre than by the limits imposed on that 
authority by the existence of a border, simply because it was too hard to actually enforce these limits on the 
local populace. Even though the situations described are over three centuries apart, a similar argument may, 
in my opinion, be made for the Carolingian border regions. Cf. also Noble, ‘Louis the Pious and the 
frontiers of the Frankish Realm’, 335-336; Walter Pohl, ‘Soziale Grenzen und Spielräume der Macht’, in: 
Pohl and Helmut Reimitz eds., Grenze und Differenz im frühen Mittelalter, (Vienna, 2000), 11-18, and 
Julia M.H. Smith, Europe after Rome, a New Cultural History 500-1000, (Oxford, 2005), 4, who describes 
these elites as ‘those around whom power congealed’. 
133 Smith, Europe after Rome, 7. 
134 Smith, ‘Culte impériale et politique frontalière’,139. 
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necessarily be correct. The heavy emphasis placed on the importance of imperial 

sponsorship, the political situation at the time as described above, and their explicit 

homage to Carolingian ideals regarding monastic rules, all make it more likely that they 

were written from the point of view of a monk in a difficult political situation. At any 

rate, with one notable exception, the Carolingian rulers are presented as the ones who 

should be in power, which would make the Breton loyalties of the author ambiguous to 

say the least.135 For example, in the last chapter of Book 1, Louis the Pious, as we may 

remember, had just agreed to provide protection against the hostile aristocrats, is 

portrayed first as being the one who sends in his own men to conquer Brittany. The 

moment Conwoion goes to court one last time, to complain, Louis appears to be living up 

to his promise after all, calling off the people who threaten Redon and even donating 

more land. In fact, his role in this respect is quite according to what one would expect of 

him: attacking a rebellious people to bring them under his sway, while simultaneously 

protecting a bona fide monastery that just happens to be in the way. In a similar vein, the 

vision of a visiting monk who had fallen ill at Redon is telling in the way the author of 

the GSR regarded his community’s position. On his sickbed, this monk is visited by three 

saints, namely Martin of Tours, Hilary of Poitiers, and Samson of Dol. The reason for 

their visit was to pay homage to St Marcellinus, the pope who lies at Redon, which of 

course adds to the importance of Redon. Two of the three visiting saints, however, are 

directly associated with a controversy that raged in the period, over whether or not Dol 

should become an archbishopric, and separate the Breton peninsula from the influence of 

Tours.136 As for Hilary, he is known, through Sulpitius Severus’ Vita Martini as Martin’s 

teacher, seemingly adding to the importance of what would be the “Frankish” 

delegation.137 Nevertheless, they all come together at Redon, united in their devotion for 

                                                 
135 Brett, The Monks of Redon, 15, mentions “two disparaging references to ‘the Franks’” in the GSR, but 
the author’s characterisation of Nominoë’s usurpation of power on the peninsula when he wrote in ch. 1.1 
that he had “taken over” the province using the word “invaserat” seems a bit ambiguous as well. To me, 
given the general subject matter of Book 1, it is more likely that he was commenting on the struggles over 
the region in general, commenting negatively on anyone who wished to expand his power or possessions, 
especially when this was to the detriment of Redon. On the notable exception occurring in 2.10, see above, 
n. 50. 
136 P. De Fougerolles, ‘Pope Gregory VII, the archbishopric of Dol and the Normans’, in: Anglo-Norman 
Studies 21 (1998), 47-66. 
137 Sulpitius Severus, Vita Martini, in: Jacques Fontaine ed. and trans., Sulpice Sévère: Vie de Saint Martin 
1 (Paris, 1967), c. 3, at pp. 262-265. 
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Marcellinus, and all designated as “holy archbishops”, as if the author wishes to show 

that the possession of the pallium does not matter to the saints themselves – they at least 

knew what was really important. Looking for political allegiance, in short, may not be the 

most fruitful of ways to analyse the contents of the GSR. 

Rather, like any self-respecting monastery in the ninth century, Redon was situated on 

the border between heaven and earth, coping with very mundane situations while 

simultaneously trying to get as close to heaven as possible. The monks were trying to 

create a bit of paradise on earth, and they were trying to have everybody recognise, 

acknowledge and aid their efforts.138 In order to achieve this, they made use not only of 

existing local traditions to coerce the aristocracy into cooperation, but widely available 

Frankish ideas on monastic life as well.139 Both have influenced the composition of the 

GSR and both will steer the interpretation of the work attempted below. First however, 

the material aspects of the GSR will be treated briefly, as these tell us something not of 

the intention of the author, but of the reception of the work after its composition. 

 

2.8 The formation of the GSR 

Based on linguistic and other internal evidence, the current consensus is that the GSR was 

indeed written shortly after the death of Conwoion, which could well have been Redon’s 

first real ‘crisis of identity’.140 In the prologue of the third book, the author mentions that 

he will narrate the “passing of the holy abbot and confessor of Christ, Conwoion, from 

this world”. Although this chapter is actually missing, for unknown reasons, the remark 

does provide us with a clear terminus post quem for the initial composition of the work. 

As for the posterior limit, the most important arguments include the possible age of the 

author, who presents himself as a novice in the narrative, having been trained by the 

                                                 
138 Perhaps the best illustration of how an early medieval monastery was seen as a reflection of paradise on 
earth is given in the so-called “St Gall Monastery Plan”, an idealised depiction of a ninth-century 
monastery, in which the the apses of the church are described as paradisum or paradisiacum. See, among 
others,  Konrad Hecht, Der St. Galler Klosterplan, (Wiesbaden, 1997), and http://www.stgallplan.org, 
where the entire manuscript Codex Sangallensis 1092 can be accessed online. 
139 Smith, ‘Confronting identities’, 181; Davies, ‘Distribution of political power’, 98. 
140 Smith, ‘Aedificatio sancti loci’, 370. 
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saints whose miracles he has set out to describe,141 and the fact that it does end on a 

cheerful note, with a Viking attack being repelled.142 This would imply that the GSR was 

written before 917, when the monks were forced to flee the region. Neither is entirely 

convincing, but together with the abundance of incidental details – such as the names of 

bishops and the mentioning of monastic uses – and the linguistic traits in the text, it 

seems safe to assume that the archetype of the text indeed dates from the late ninth or 

early tenth century.143 Within these brackets, a ninth-century composition seems more 

convincing, mostly because of the fact that the Carolingians are presented as being in 

power, which seems to suggest that the GSR was written before their downfall in western 

Francia in 888. 

The manuscript tradition is no help in dating the composition, but it does show that 

the GSR was being read at Redon over the centuries, as all copies have been made in the 

monastery.144 The earliest extant version dates from the late eleventh century and only 

contains chapters 1.7, 2.10-3.5 and 3.7-3.9. Apart from a single, fifteenth-century folio 

with chapters 1.4 and 1.5, all other copies date from the seventeenth century, one even 

having been written after the first printed edition of a fragment of the manuscript was 

published by André Duchesne in 1636.145 In a description of Redon found in one of the 

manuscripts, moreover, other versions are alluded to, but no information is given other 

than that there were “three or four very old Cartularies” that included the life of 

Conwoion.146 Similarly, in the 1680 edition by Mabillon – who first gave the work its 

current title, as well as adding the chapter headings –mention is made of yet other 

manuscripts, one possibly dating from the tenth century, but these have all been lost. All 
                                                 
141 GSR 2.prologue, “…particularly as I knew these holy men well, who brought me up from my boyhood 
and taught me the knowledge of God” […cum praesertim illos viros sanctos bene noverim, qui me a 
pueritia nutritierunt atque in scientia Dei educaverunt]. See also 2.1, 2.5 and 3.prologue. 
142 GSR 3.9. 
143 For an overview of the editor’s argumentation, see Brett, The Monks of Redon, 7-11 and 71-83; Cf. 
Ferdinand Lot, Mélanges d’Histoire Bretonne (Paris, 1907), for an earlier attempt at dating the text based 
on prosopographical evidence. 
144 An excellent description of all the manuscripts, including stemmata, can be found in Brett, The Monks of 
Redon, 20-33. 
145 André Duchesne, Historiae Francorum Scriptores, III (Paris, 1636), 324-325. All extant manuscripts 
can currently be found in the Bibliothèque Nationale in Paris: BN nouv. acq. lat. 662 (saec. xi/xii); BN 
nouv. acq. lat. 2208 (saec. xv); BN Collection Baluze 376 (saec xvii); BN Mélanges de Colbert 46 (saec. 
xvii); BN Français 22330 (1660). 
146 This is BN Coll. Bal. 376, in which “trois ou quatre Chartulaires manuscripts très anciens desquels vous 
apprendrez la vie de sainct Conuoyon” are mentioned. The Vita Benedicti Maceraci can be found in this 
manuscript as well. 
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extant versions go back either to one of these lost manuscripts, or to one of the copies 

mentioned above.147 Since the first prologue and the final chapters are missing in all 

versions, it is highly unlikely that the original version survived into the seventeenth 

century.  

Still, the fact that it was copied over 700 years after its composition, and the fact that 

it has in that copy even been divided in chapters headed lectiones, further indicates that 

interest in the text indeed remained strong at Redon throughout the centuries, and that its 

stories were probably used for liturgical purposes, such as reading during the meals.148 

The inclusion of the dates of death of the various monks also hints that the GSR may have 

been used as a calendar of sorts, to commemorate the first generation of monks of Redon 

and possibly other saints as well.149 

Appended to all but the oldest manuscript is the eleventh-century Vita Conuuoionis 

(VC), an abridged version of the GSR focusing on the life of Conwoion rather than the 

history of Redon in its entirety.150 The VC is more explicitly supportive of the 

Carolingians, which can be explained by the later date of composition. At that point, the 

Carolingian dynasty had taken on mythical proportions.151 The roles of Louis the Pious 

and Charles the Bald in the foundation and growth of Redon are therefore highlighted in 

this narrative, to lend credence to the monastery’s claims laid out in the Cartulary that 

was also first composed in the same period. As a consequence, the few details added and 

the many details omitted tell us more about the work itself and its own moment of 

inscription than about the time it informs us about. This means that, as a representation of 

the ninth-century situation, the VC is not distinctively useful. Its use as a separate 

                                                 
147 Brett, Monks of Redon, 62. 
148 Brett, Monks of Redon, 11. Head, Hagiography and the Cult of Saints, 184-185 
149 Harper, The Forms and Orders of Western Liturgy, 51-53 and 131. 
150 Both Mabillon and Ferdinand Lot stick to the eleventh century, while F. Duine, ‘Mémento des sources 
hagiographiques de l’histoire de Bretagne’, in: Mémoires de la Société archéologique d’Ille-et-Vilaine 46 
(1918), 245-457, at 301-302, ascribes it to the tenth century due to “le caractère à la fois barbare et pédant 
de la langue”. 
151 Werner, ‘Gouverner l’empire’, 8-9. Cf. also Remensnyder, Remembering Kings Past, 132-149, in which 
she shows how the first Carolingians continue to lend credence to Aquitanian monastic foundation legends, 
even though their memory had long since faded, and, more generally, Patrick Geary, Phantoms of 
Remembrance: Memory and Oblivion at the End of the First Millennium (Princeton, 1994), and, by the 
same author, ‘Monastic Memory and the Mutation of the Year Thousand’, in: Sharon Farmer and Barbara 
H. Rosenwein eds., Monks & Nuns, Saints & Outcasts: Religion in Medieval Society, Essays in Honour of 
Lester K. Little (Ithaca, 2000), 19-36, at 21. 
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legendary origin story of Redon, however, merits its own detailed analysis, which lies 

beyond the scope of this thesis.152 

The same goes for the Cartulary itself, although, as already noted, this work has 

already been the subject of many studies. First composed in its current form under the 

abbacy of Aumod (1062-1084), a large majority of the 391 charters dates back to the 

ninth or early tenth century – 283 in total having been composed before the year 924, 

after which a gap of no less than 127 years occurs.153 Apart from being a convenient way 

to unite all the documents, which were probably kept in boxes for decades, it also served 

as an opportunity to present an institutional history of the monastery. This was not simply 

a collection of charters as an administrative tool. The way they have been ordered 

indicates that it was also meant to be an authoritative narrative, intended to show the 

glorious past of Redon – when the monks were still conversing with kings and emperors 

– and reaffirm old claims to landed property.154 As such, it does complement the story 

given in the VC and the GSR, albeit in a more “dry” manner, more easily accessible and 

comprehensible to the laity. It was probably meant to consolidate the reintegration of 

Redon into the political and religious life of Brittany after a period of economic and 

moral decline in the tenth century and early eleventh centuries, or to head off conflicts 

with new power-brokers in the region.155 Especially the fact that the dukes of Brittany 

were simultaneously regaining power after the destabilisation of the region under the 

pressure of a century of Viking attacks, meant that the monks had to pull out everything 

at their disposal to avoid losing too much property to the local aristocracy.156 One of their 

assets was their glorious past.157 

                                                 
152 Remensnyder, Remembering Kings Past, 292-293. 
153 The most comprehensive gathering of factual and analytical information on the Cartulary can be found 
in the the three-part introduction to the facsimile published in 1998: Herbert Guillotel, ‘Le manuscrit’, 
André Chédeville, ‘Société et économie’ and Bernard Tanguy ‘Les noms d’hommes et les noms de lieux’, 
in: Cartulaire de l’abbaye Saint-Sauveur de Redon (Rennes, 1998), on pp. 9-26, 27-48 and 49-70, 
respectively. Incidentally, on p. 77, they note that a comprehensive analysis of the charters written in the 
eleventh century is still lacking. 
154 Georges Declercq, ‘Originals and Cartularies: the Organization of Archival Memories (Ninth-Eleventh 
Centuries)’ 147-171. 
155 Herbert Guillotel, ‘Le manuscrit’, 22-24. See also Remensnyder, Remembering Kings Past, 215-218, for 
possibly similar situations, involving bishops, the nobility or rival monasteries. 
156 Geary, ‘Monastic memory’, 24. 
157 Of course, they could also be just following the trend of gathering information, organising it and putting 
it to writing that seemed to have started during the eleventh century: Mostert, ‘Reading, writing and 
literacy’, 276, but also, for example, Michael Clanchy’s From Memory to Written Record: England, 1066-
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Stylistically, a large number of the ninth-century charters closely mirror Frankish 

conventions, even though local practices do shine through.158 Reading this part of the 

Cartulary, it does become clear that, while Redon itself may have had a “cosmopolitan” 

outlook, the economy was very local indeed.159 By contrast, the charters written in the 

eleventh and twelfth centuries reveal an economy that was more widespread integrated 

with its neighbours: commerce is gradually picking up after the Vikings have become 

Normans and ceased to be a danger, and the Armorican landscape slowly starts to 

become urbanised.160 On the other hand, though, Brittany then was a securely 

independent, unified duchy, and the fact that the peculiarities of the Breton language have 

all but disappeared from the charters may indicate that Redon itself was perhaps more 

French than its surroundings – or at the very least more willing to adapt to a standard set 

elsewhere.161 

It is interesting to note that the Cartulary was composed in the same period as the VC, 

and that the oldest extant manuscript of the GSR was also copied then. It seems as if the 

late eleventh century was a time when the community felt the time had come to reassert 

its identity and come to terms with its past, possibly in the face of an existential crisis or 

as a reaction to changing socio-economic or religious circumstances.162 Remember, the 

GSR was also first composed as Redon felt the need to justify its continuing existence 

after the death of Conwoion. Of further interest is that the most explicit mentions of the 

Regula Benedicti in the charters occur at the same moments as these short outbursts of 

historiographical activity. We have already encountered the first of these. Of the 32 times 

the Rule is mentioned in the Cartulary, 16 are dated between 832 and 844, roughly the 

                                                                                                                                                 
1307 (Oxford, 2nd ed., 1993) and Patrick Geary, Phantoms of , who, on pp. 81-114 corners and explains the 
term “archival memory”.  
158 Noel-Yves Tonnerre, ‘Le Cartulaire de Redon’, in: Landévennec et le Monachisme Breton, 115-121, at 
118. 
159 Chédeville, ‘Société et économie’, 38. 
160 Chédeville, ‘Société et économie’, 45-46. 
161 Chédeville, ‘Société et économie’, 46. 
162 Declerq, ‘Originals and cartularies’, 159. In Susan Boynton, Shaping a Monastic Identity: Liturgy and 
History at the Imperial Abbey of Farfa, 1000-1125 (Ithaca, 2006), esp. 16-63, a similar situation is 
described in which a monastery, albeit in central Italy, chose to start on an “archival memory” by collecting 
the charters and historiographical traditions and gathering them into a Chronicon Farfense, as well as 
reforming the liturgy. In this case, her conclusion was that the monastery was asserting its independence 
from the bishop and the papacy by “reforming” their monastic identity. 
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first decade of the monastery’s existence.163 Six of these charters are roughly 

contemporaneous with the presumed composition of the GSR, ranging from 866 to 

878,164 and six others have been written between 1055 and 1095.165 If adherence to the 

Rule of Benedict was indeed instrumental in forming and justifying the community at 

Redon, this need not be a mere coincidence. Quite possibly, these were periods when the 

outside world, commonly present at the enactment of rituals connected to charters, 

needed also to be reminded that the monks were still doing a venerable job. As it 

currently stands, however, the precise implications of the way the Rule is inserted in the 

Cartulary certainly deserves further research, as does the situation under which the VC 

and the collection of charters were first written. 

The Latin used in the GSR is quite simple. This does not mean, however, that the 

author was not well educated. Though simple, it is quite elegant and practically flawless, 

and in spite of the author employing literary topoi to claim the contrary, he was at some 

points prone to engage in intellectualism.166 At two separate points, he even goes as far as 

to include Greek words and etymology.167 Yet, his education enabled the author to avoid 

any solecisms that might have betrayed him as being Breton or Frankish, while 

                                                 
163 Namely, CR, f° 1r - 2, 834 ; f° 2v - 4, 834 ; f° 3r - 5, 833 ; f° 3v - 6, 833 ; f° 4r - 7, 833 ; f° 5r - 8, 833 ; 
f° 5v - 9, 833-834 ; f° 6r - 10, 833 ; f° 7r - 12, 834 ; f° 7v - 14, 832-846 ; f° 8r - 14, 832-834 ; f° 8v - 15, 
833; f° 79v - 93, 833 ; f° 90r - 120, 834 ; f° 97r - 137, 836 and f°110r - 168, 834; f° 100r - 145, 844 
164 f° 73r - 75, 866; f° 62r - 45, 864; f° 118r - 188, 868 ; f° 119r - 191, 869 ; f° 126r - 207, 872 ; f° 117r - 
186, 878. 
165 f° 152r - 264, 1055 ; f° 165v - 295, 1081-1084 ; f° 184r - 342, av. 1050, f° 159v - 279, 1062-1079 ; f° 
173v - 314, 1095. Of the remaining four (f° 66r - 55, 859; f° 130r - 217, 895 ; f° 131v - 221, 892 ; f° de g. r 
- 347, 1144), three roughly coincide with the deaths of other abbots, although this is not nearly enough to 
assign a pattern to these. 
166 A prime example is the oxymoronic statement in GSR, II.prologue: “I do not wish to expound the life of 
the saints with high-flown prose or the sham of dialectic; to this passing world holy simplicity has been of 
more value than learned cunning. From the beginning God chose not eloquent philosophers, or fluent 
rhetoricians, but untaught fishermen (…). These words were said not to Virgil, or to Cicero, or to the most 
wise Homer, but to St Peter the fisherman”. [Non enim cothurnico sermone aut fuco dialecticae vitam 
sanctorum volo disserere; maxime namque saeculo pereunti sancta rusticitas quam docta calliditas profuit. 
Nec philosophos eloquentes, nec rhetores disertissimos, sed piscatores indoctos Deus ab initio elegit (...) 
Non enim Maroni, aut Ciceroni, aut sapientissimo Homero haec dicta sunt, sed sancto Petri piscatori]. See 
also Pierre Riché, ‘Les hagiographes bretons et la renaissance carolingienne’, 653-654. 
167 GSR I.3: ‘Vere digna etymologia nominis Roton nuncupatur, quia diverso vernat more gemmarum 
decore’ [Truly it is called Roton by a fitting derivation of the name, since it blossoms with varied beauty in 
the manner of buds]. More on this passage below, in n. 162. Slightly more worldly, in GSR I.9, mention is 
made of an “apodix, id est meretrix” [an apodix, that is, a harlot]. Brett, Monks of Redon, 84 surmises that it 
may have come from the Latin ‘podex’ (‘anus’ or ‘fundament’), while Pierre Riché, ‘En relisant l‘Histoire 
des saints de Redon’, in: Landévennec et le Monachisme Breton, 13-18, sticks to the Greek verb αποδξοµάι 
(apodixomai, ‘to receive’). 
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fluctuations in style and vocabulary indicate a learned, although not exceptionally 

talented, composer.168 

 

2.9 A word about influences 

Structurally, the GSR seems to have more in common with contemporary hagiography 

than with historiographical works, and as such, it may come as no surprise that it at 

various points closely mirrors both the Vita Martini, the first example of western 

hagiography, and the widely influential Dialogues by Gregory the Great. Any parallels 

with the first of these works are difficult to identify correctly, as there is hardly any 

Frankish vita that did not use the Life of St Martin as a point of departure, and the author 

has certainly used other hagiographical works in his writing.169 The clearest example 

would be the Vita Philiberti, a seventh-century work on the life of the founding abbot of 

the monasteries of Jumièges – in Normandy – and Noirmoutier – in the Poitou. At two 

points, the author of the GSR has borrowed from this work. One is in the description of 

the death of a machtierns who had tried to oppose Redon. He is said to have been “struck 

in the foot” and dying a few days later of the consequences. In the Vita Philiberti, the 

same fate befalls one Chrodobertus, who illicitly tried to become abbot of Jumièges.170 

The other borrowing is even more explicit. In chapter 1.3, the author gives a description 

of Redon and its surroundings as a veritable paradise on earth, and starts this with an 

etymological explanation of the name.171 This, as well as the terms he uses, has been 

copied almost verbatim from the Vita Philiberti. As the side-by-side comparison of the 

two sources, that can be seen in note 172 below shows, the differences are quite easy to 

                                                 
168 Brett, Monks of Redon, 63-64 and 71-84. 
169 François Kerlouégan, ‘Les citations d’auteurs chrétiens dans les vies de saints bretons carolingiennes’, 
in: Études Celtiques 19 (1982), 215-257, at 215-219; Thacker, ‘Bede’s ideal of reform’, 138, even notes 
that the Vita Martini has influenced Gregory’s Dialogues. 
170 GSR 1.6, “…in pede percussus tertia die incredibili plaga vitam cum tormentis finivit” […he was struck 
in the foot on the spot, so that he ended his life three days later in agony from the amazing blow]. Cf. Vita 
Philiberti Abbas Gemetecensis et Heriensis, in: B. Krusch and W. Levison eds., MGH SS Rer. Merov. 5 
(Hanover, 1910), 568-604, at 598, where Chrodobertus “ictu percussus in pede, tentum est cruciatus 
acervissima peste, ut, illo vivente, ossa de ipso deciderint et miserabilem vitam miserrima morte 
consumeret” […was struck with a blow to the foot, and a cruciating and very harsh disease spread, so that, 
while living, the bones of this man fell into ruin and the wretch’s miserable life was consumed by death]. 
His death might be considered more painful than that of Hincant, but the cause is the same.  
171 On this “topos” of the locus amoenus and its occurrence in (Breton) hagiography, see Bernard 
Merdrignac, ‘Folklore and hagiography’, 75. 
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spot.172 The author of the GSR seems to think that Roton was derived from the Greek 

word for rose, ροδον, thus justifying the etymology in much the same way as it happens 

in the Vita Philiberti. All subsequent puns on the name Gemedicum have been omitted, as 

well as the Vita Philiberti’s description of the river Seine. The implications of this 

borrowing will have to be looked further into, as it unfortunately lies well beyond the 

scope of the current study. Perhaps the author wished to demonstrate that Redon was well 

on par with this venerable institution, but perhaps it is just a coincidence that a version of 

the Vita Philiberti had found its way into Brittany, possibly after the monks of Jumièges 

had been forced to abandon the monastery following a Viking invasion in 841. The 

connection, however, may also have gone through St Philibert’s other monastery at 

Noirmoutier. 

Gregory’s influence is easier to fathom, for his ideas are present throughout the GSR, 

and some of the passages appear to have been copied directly from the Dialogues. This is 

not an illogical choice of source material. Completed in 593, the Dialogues, which take 

the form of a dialogue between Gregory, who does most of the talking, and one of his 

deacons, Peter, were written to compensate for the sorrow that Gregory felt while 

                                                 
172 The parallels are indicated in italics. 

GSR 1.3 Vita Philiberti, p. 588 
Vere digna etymologia nominis Roton nuncupatur, 
quia diverso vernat more gemmarum decore: hinc 
frondium coma silvestris, hinc multiplices arborum 
fruges, illinc placet uberrima tellus, istinc virentia 
prata graminibus, hinc hortorum odoriferi flores, hinc 
vinearum abundant butriones; cuncta undique aquis 
irrigata; inclita coespis pastui pecorum congrua 
fundens frugem laetiferam; nunc ascendens mare 
eructat, nonc ad sinum rediens aquarum impetus 
manat; compendia navium apta; nihilpaene indigens 
ex eo quicquid ministratur vehiculis pedestribus, 
plaustris equinis etiam atque ratibus. Ibi adstant in 
acie milites Christi, ubi suspirantes pro desiderio 
paradisi gemunt. 

Vere digna aethymologia nominis Gemedicum nucupatum, 
qui diverso vernat decore more gemmarum! Hinc frondium 
coma silvestris, hinc multiplices arborum fruges; illinc 
placet uberrima tellus, istinc virentia prata graminibus. 
Hinc hortorum odorferi flores, hinc vinearum habundant 
butriones, quique turgentibus gemmis lucens rutilat in 
Falernis. Cincta undique aquis miratur inclita cispis, pastu 
pecorum congrua, fundens frugem lactiferam, diversis 
venatibus apta, avium canora modolia. Sigona parte trina 
milia gyrat ter quina; bis quaterno stadio, quod non in ictus 
pristinis vergit cursum, unum tantomodo comeantibus dans 
ingressum. Nunc ascendens mare eructat, nunc ad sinum 
rediens aquarum impetus manat. Conpendia navium, 
commertia plurimorum, nihil paene indigens: quicquid 
ministratur vehiculis pedestribus et equinis, plaustris etiam 
adque ratis. Ibidem castrum condiderunt antiqui; ibi 
adstant in aciae nobilia castra Dei, ubi suspirantes pro 
desiderium paradisi gemunt, qui, gementes rorantibus 
oculis, in flammis ultricibus gemendi non erunt. 

Caroline Brett, The Monks of Redon, 119, has identified the descriptive passage as being inspired by 
Gildas’ De Excidio Britanniae, I.3, but herself concedes that this is “impossible to prove”. Krusch had 
already noted that the “Descriptio insequens (c.7,8), in Gestis Sanctorum Rotonensium [1.3] expilata est”, 
but left it at that. Smith, ‘Aedificatio sancti loci’, 383, n. 86, also noted the similarities between the two 
passages, and also offers some explanation as to its meaning. 
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reminiscing about the monastic life he has had to leave behind upon becoming pope. The 

men and women that he admires, he tells Peter,  

…with their whole soul did utterly forsake and abandon this wicked world; 

whose high perfection when I behold, I cannot also but see mine own infirmities 

and imperfection: very many of whom did, in a contemplative and retired kind of 

life, much please God….173  

The very reason he wished to tell their story was to conserve their excellent examples so 

as to edify his audience.174 This, naturally, also was one of the goals of the author of the 

GSR, who writes in the prologue to Book 2:  

And when these things are read, the memory of the saints is evoked, edification 

of the mind is provided for the faithful, honour is shown to the monks.175 

This in itself would certainly not be enough to point to a connection between the 

Dialogues and the GSR. However, the author of the GSR did more than just pay homage 

to the ideas of the great pope. He also actively re-used some of the miracles attributed to 

Italian saints. For example, chapters 2.7 and 2.8, both deal with miracles after part of a 

building had collapsed, and closely parallel what is described in the Dialogues, II.11, in 

which more or less the same happens. In Book III, chapter 26, Gregory tells how a certain 

Lombard – and later some bears as well – attempts to steal the beehives of the hermit 

Menas, but is thwarted by the saints’ interference, something that calls the episode of 

chapter 1.4 to mind, in which a thief who had stolen one of Redon’s hives also brings it 

back, remorseful and penitent.176 Apart from these examples, however, the chapters 2.2 

and 2.3 especially stand out in that they truly have been adapted from the Dialogues, 

eliminating any further doubts about the influence of this work on the author of the GSR.  

The first one tells how the monk Riwen, famous for his “simplicity”, goes out with 

some other monks to dry the hay on the other side of the river. However, he has forgotten 

to celebrate mass, and asks his fellows for permission to return and pray. Permission is 

granted, and Riwen sets out to look for his boat, only to find out that, while searching, he 

                                                 
173 Gregory, Dialgoues, I.prologue. 
174 William D. McCready, Signs of Sanctity: Miracles in the Thought of Gregory the Great, (Toronto, 
1989), 49. 
175 GSR 2.prologue: “Et cum ista leguntur, memoria sanctorum colligitur, aedificatio mentium credentibus 
traditur, honor monachis exhibetur”. 
176 Bernard Merdrignac, ‘La vie quotidienne dans les monastères Bretons’, 26, shows that beehives occur 
quite often in Breton (and Aquitanian) hagiopgraphy, in various guises. 
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had unwittingly crossed the river. According to the GSR, this has not occurred “since the 

apostle Peter”.177 However, in the Dialogues, II.7, almost the exact same thing happens, 

albeit for different reasons. Maurus, Benedict’s most important pupil and the one who is 

credited with introducing his Rule in Gaul, is sent out by the abbot to rescue the monk 

Placidus, who had fallen into a river. Only after having rescued him does Maurus realise 

that he has been running on the water, something that has was “since the time of Peter the 

Apostle never heard of”.178 Including this statement, the author of the GSR was not trying 

to hide his source, but he was deliberately evoking both Gregory and the story of Peter’s 

exploits in Mat 14:25-31, where Jesus has to save him after his doubts had caused him to 

sink. Chapter 2.3, which will be treated more extensively below, is a so-called ‘garden 

miracle’, in which a monk repels an infestation of caterpillars by invoking the trinity, and 

draws most of its material from the Dialogues, I.9. 

Internal evidence further suggests that the composer knew more than the Vulgate 

Bible and the Dialogues.179 The Regula Benedicti, for example, and at least two 

exegetical works by Bede, who is characterised as “one of the most popular preachers of 

the entire Middle Ages”, mainly because of the way he managed to weave evangelical 

examples and worldly situations together in a way that was easily comprehensible to 

others, especially in monastic environments.180 Additionally, some, if not all, of the 

works of Augustine, have been included, as well as – perhaps surprisingly – the Aeneid 

by Vergil. Additionally, the Liber Pontificalis, the De Excidio Brittaniae and various 

Church councils have been used or are alluded to, although this does not necessarily 

mean that these works were actually present in the Redon library at the time of 
                                                 
177 GSR, 2.2: “Res mira et valde stupenda, et post Petrum Apostolum invisitata” [A wondrous thing, and 
greatly to be marvelled at, and unheard of since the Apostle Peter]. 
178 Gregory, Dialogues, II.3. 
179 Brett, The Monks of Redon, 64-69. A comprehensive list of all the influences on early medieval Breton 
literature can be found in the works by François Kerlouégan, ‘Les citations d’auteurs latins profanes dans 
les vies de saints bretons carolingiennes’, in: Etudes Celtiques 18 (1981), 181-195, 183; ‘Les citations 
d’auteurs chrétiens dans les vies de saints bretons carolingiennes’, 220, also notes influences by Rufinus 
Tyrannius, Historia Monachorum Sive De Vita Sanctorum Patrum, ed. Eva Schulz-Flügel, Patristische 
Texte und Studien 34, (Berlin, 1990); later, by Roger Wright, ‘Knowledge of Christian Latin poets and 
historians in early medieval Brittany’, in: Etudes Celtiques 23 (1986), 163-185; ‘Some further Vergilian 
borrowings in Breton hagiography of the Carolingian period’, in: Études Celtiques 20 (1986), at 1983. 
180 Lawrence T. Martin, ‘The two worlds in Bede’s homilies: the biblical event and the listener’s 
experience’, in: Thomas L. Amos, Eugene A. Green and Beverly Mayne Kienzle, De Ore Domini: 
Preacher and Word in the Middle Ages, (Kalamazoo, 1989), 27-40. Influences of Bede’s famous Historica 
Ecclesiastica have not been identified in the GSR. Beda Venerabilis, In Marci Evangelium Expositio and In 
Lucae Evangelium Expositio ed. in Corpus Christianorum, Series Latina, 120, (1960). 
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composition, or, in the case of the councils, that they are alluded to for any reason but to 

lend credence to the author’s own assertions.181 In some instances, the author’s 

knowledge can be attributed to the fact that a work had played an important role in his 

education, but the full implications of this supposed intertextuality deserve more attention 

than they have received until now.182 

 

The chapters that follow will be an attempt at remedying this situation, and elucidate 

one aspect of the influences working on the author. In doing so, the main emphasis will 

lie on the way the author would have wanted to use the Bible to appeal to the common 

frame of reference of his intended audience, the monks within the community, and thus 

try and steer their interpretation of the stories. Of course, where applicable, attention will 

also be devoted to the ways he took possible other readers of his work into account. First, 

a more thorough, general exposition on the role of the Bible and the way it was used and 

interpreted in the early middle ages will be given. Then, the implications of these findings 

on the contents of the GSR will be shown. Doing this, the influence of Bede, Augustine 

and Gregory the Great will also be more thoroughly studied, as these church fathers and 

their work prove an invaluable tool for understanding the intentions of the author. 

 
 
 

                                                 
181 Additionally, these works are used in GSR 2.10, which, as explained above in n. 50, lies beyond the 
scope of this thesis. 
182 For learning about education in the early middle ages, Pierre Riché, Écoles et Enseignement dans le 
Haut Moyen Age: fin du Ve siècle - milieu du XIe siècle, (Paris, 1989), remains an indispensable tool., as 
well as, by the same author, ‘Les moines bénédictins, maîtres d’école VIIIè-XIè siècles’, in: Loudaux and 
Verhelst eds., Benedictine Culture. An interesting case is made for Augustine’s De Doctrina Christiana by 
Thomas L. Amos, ‘Augustine and the education of the early medieval preacher’, in: Edward D. English, 
Reading and Wisdom: the De Doctrina Christiana of Augustine in the Middle Ages, (Notre Dame and 
London, 1995), 23-40. 
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Chapter 3 

‘A MOST CORRECT RULE OF HUMAN LIFE’ 

THE BIBLE IN THE CAROLINGIAN AGE 

 

Quae enim pagina aut qui sermo divinae auctoritatis Veteris ac Novi Testamenti 

non est rectissima norma vitae humanae?183 

 

3.1 The Bible in the Carolingian Age 

Containing words that were divinely inspired, and that sometimes came in the most literal 

sense from God, the Bible in the early middle ages was and remained the highest possible 

authority in all cases, holding all the rules for proper living.184 St Benedict acknowledged 

this when he finished his Rule with the precept cited above, saying that the precepts 

contained therein were but guidelines for the reform of one’s life – if someone wanted to 

attain true perfection, the Bible and, to a lesser extent, the writings of the Church Fathers 

would have to be taken into account. Its all-encompassing role in the life of a medieval 

monk is perhaps best exemplified by the fact that all the psalms had to be sung during the 

liturgy in the course of a week, something that started right from the moment one set foot 

in the monastery, no matter how young.185 Outside of the liturgy, the contents of the 

Bible and its most venerable commentaries also had to be constantly pondered and 

meditated upon.186 Turning again to the RB, this was no small matter. It was equated with 

                                                 
183 Regula Benedicti, 73:3: “For what page or what saying of the divinely inspired books of the Old and 
New Testament is not a most correct rule of human life?” 
184 Cécile Treffort, L’Église Carolingienne et la Mort: Christianisme, rites funéraires et pratiques 
commémoratives, (Lyon, 1996), 21; Rob Meens, ‘Religious instruction in the Frankish kingdoms’, in: E. 
Cohen and M.B. de Jong eds., Medieval Transformations: Texts, Power, and Gifts in Context (Leiden, 
2001) 51-68, at 54. 
185 Susan Boynton, ‘Training for the liturgy as a form of monastic education’, in: George Ferzoco and 
Carolyn Muessig eds., Medieval Monastic Education, (London and New York, 2000), 7-20. 
186 John J. Contreni, ‘Carolingian biblical studies’, in: Uta-Renate Blumenthal ed., Carolingian Essays: 
Andrew W. Mellon Lectures in Early Christian Studies, (Washington DC, 1983), 71-98, esp. 98. On the 
importance of monastic liturgy, see Rosenwein, ‘Perennial Prayer at Agaune’, esp. 40-41. 
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the manual labour that is also required of the brethren,187 albeit subject to even more 

regulations so that nothing might be wrongly interpreted.188 

Not only monks were constantly occupied with the Bible. Every intellectual, 

everybody who was literate even, would eventually come into contact with the contents 

of the so-called divina pagina, if only because their contents were unavoidable. Precisely 

because they formed such a large part of the life of any intellectual, the text, ideas and 

themes contained therein found their way not only into liturgical writings, but in legal 

texts and personal letters as well.189 Scripture was omnipresent in the culture of the era, 

and as such, they were simply unavoidable. Whether consciously or not, every 

intellectual used the Bible because that was what he or she was used to. From the 

moment one learned how to read, it was there. The Bible in the ninth century formed the 

core of the educational curriculum, and stood at the centre of life in general. 

Because of its importance, it was emended many times in the course of the ninth 

century by scholars who thus hoped to assure textual quality and eliminate errors.190 This 

does not mean, however, that the Bible was seen as a whole, like it is nowadays. Partly, 

this was due to practical reasons. In the ninth century, single-volume Bibles were 

extremely expensive and were generally regarded as objects that conferred a great deal of 

prestige upon its owner or commissioner.191 In most cases, the books of the Bible were 

bound separately, or with together with several others that were thematically similar – the 

four Gospels together being but one possibility. Sometimes, a patristic commentary 

                                                 
187 RB, 48: “Idleness is the enemy of the soul; and therefore the brethren ought to be employed in manual 
labor at certain times, at others, in devout reading”. 
188 For example, RB 42, where Benedict advises against reading from the Heptateach or the Book of Kings 
in the evening, “because it would not be wholesome for weak minds to hear this part of the Scripture at that 
hour”. 
189 An interesting example is described in Janet L. Nelson, ‘The intellectual in politics: context, content and 
authorship in the Capitulary of Coulaines, November 843’, in: Lesley Smith and Benedicta Ward eds., 
Intellectual Life in the Middle Ages: Essays Presented to Margaret Gibson (London and Rio Grande, 
1992), 1-14, at 9. See also Lester K. Little, Benedictine Maledictions, 186-187. 
190 Rosamond McKitterick, ‘The Carolingian renaissance of culture and learning’, in: Story ed., 
Charlemagne, 151-166, at 154-156. For an overview of the different redactions the Bible has undergone 
over the centuries, see Laura Light, ‘Versions et révisions du texte biblique’, 56-65. 
191 Rosamond McKitterick, ‘Royal patronage of culture in the Frankish kingdoms under the Carolingians: 
motives and consequences’, in: Committenti e Produzione Artistico-Letteraria nell’Alto Medioevo 
Occidentale, Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 39, (Spoleto, 1992), 93-
129, at 94-95. 
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would even be included in the same codex.192 Also, while the question of textual 

accuracy was still not answered definitively, no one revision, could be put above another, 

as long as it was proven to be equally venerable or reliable.193 The books of the Bible 

itself were not seen as a whole, and only rarely were they bound together as such in the 

ninth century. Every single book was but one of the biblia sacra, but they were all 

equally sacred, even if they were not up to date with the latest standard.194 

As an example, a look at the quotations from the book of Psalms in the GSR shows us 

that the community of Redon most probably did not have a complete Bible in one piece, 

and certainly not one edited according to the most common Carolingian revision in the 

region, which was edited by Alcuin of Tours and based mostly on the Vulgate. The 

Redon psalter, by contrast, came from an older version, most probably the so-called 

Psalterium Romanum, which is based on a recension by St Jerome made before he made 

the revision known as the ‘Gallican Psalter’, which ended up in the Vulgate Bible and 

became the standard in the Frankish world from the ninth century onwards. By way of 

illustration, in GSR 2.1, a miracle is introduced with, among others, a quotation from Ps 

67:36, which reads “God is wonderful in his saints” – mirabilis Deus in sanctis suis, a 

phrase which occurs exactly like that in the Psalterium Romanum, while in the psalms in 

the Vulgate this sentence is given as “Terribilis Deus de sanctuario suo”, or, God is 

frightening in his sanctuary. Even though this could well be an adaptation of the verse to 

the needs of the author, who was, after all, describing the deeds of saints, an analysis of 

the other eighteen psalm citations, quickly shows that twelve literally quote the 

Psalterium Romanum, while only one can be attributed to the Vulgate.195 Apparently, the 

monks of Redon still employed this lesser used, but equally venerable psalter, in spite of 

the fact that they ostensibly attempted to conform to the religious standards set by the 

                                                 
192 Examples can be found in the online manuscript library of St Gallen: CESG – Codices Electronici 
Sangallenses, Virtual Library, at: http://www.cesg.unifr.ch/virt_bib/manuscripts.htm, where the highlights 
of the manuscript collection of the monastery can be accessed online. 
193 McKitterick, ‘Unity and diversity’, 64. 
194 Riché, ‘Divina pagina’, 719-724. 
195 This is the citation from Ps 126:1 in GSR 1.04: “Nisi Dominus custodierit civitatem, frustra vigilant qui 
custodiunt eum.” [Unless the Lord keep the city, he watcheth in vain that keepeth it – the quote has been 
altered grammatically to fit the plural needed in the story]. In the Roman Psalter, “frustra” is given as “in 
vanum”, which is slightly more negative towards the ones trying to guard the city. For the other examples 
of instances where the Psalterium Romanum is quoted, see Appendix I. Incidentally, of the five quotations 
that fit neither version perfectly, four fit the version known as Ambrosian Psalter, while the fifth one, also 
in GSR 2.1, really is a paraphrase. This instance will be treated below, on p. 107. 
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Carolingians – an indication that there existed a vast gap between formulation new 

regulations and enforcing them. Regardless of the fact that no clear consensus existed yet 

on which edition of the books of the Bible was the most desirable, a correct interpretation 

and presentation of its contents remained of the utmost importance for everybody who 

had a stake in the question of what it meant to be a good Christian within a Christian 

empire, as can be demonstrated, for example, in the way the Bible was used in the 

resolution of various controversies.196 

To that end, these books, the final authority on all matters, could only be useful if 

they were interpreted correctly.197 In trying to do so, scholars made heavy use of work 

previously done by various church fathers, which in turn has led some twentieth-century 

researchers to the conclusion that early medieval authors thought of these traditions as 

“rigid and lifeless” or “too firmly constructed on the principle that Christian antiquity in 

itself is an infallible authority for all things”, a reputation that still sticks to popular views 

of the Carolingian period.198 Recently, however, much work has been done to rehabilitate 

these ninth-century exegetes and to show that their use of the church fathers in their own 

interpretation is a far cry from simply slavishly copying patristic ideas.199 They used 

these works, gleaning them for tiny gems of wisdom that they could use in their own 

                                                 
196 Mayke de Jong, ‘The Empire as 'ecclesia'. Hrabanus Maurus and biblical historia for rulers’, in: Y. Hen 
& M. Innes eds., The Uses of the Past in the Early Middle Ages, (Cambridge, 2000), 191-226; The use of 
the Bible conflicts can be seen in, among others, Thomas F.X. Noble, ‘The varying roles of biblical 
testimonies in the Carolingian image controversies’, in: Cohen and De Jong eds., Medieval 
Transformations, 101-119. 
197 Celia Chazelle and Burton Van Name Edwards, ‘Introduction: the study of the Bible and Carolingian 
Culture’, in: Celia Chazelle and Burton Van Name Edwards eds., The Study of the Bible in the Carolingian 
Era, (Turnhout, 2003), 1-16, at 5; Monique Duchet-Suchaux and Yves Lefèvre, ‘Les noms de la Bible’, in: 
Riché and Lobrichon eds., Le Moyen Âge et la Bible, 13-29, at 17-18; McKitterick, ‘Unity and diversity’, 
64. 
198 Robert E. McNally, The Bible in the Early Middle Ages (Westminster, 1959), 79. See on this and other 
studies – among which features Beryl Smalley’s The Study of the Bible in the Middle Ages (Oxford, 2nd ed. 
1952) – Chazelle and Van Name Edwards, ‘Introduction’, 7-8. 
199 Chazelle and Van Name Edwards’s collection of essays is but one example, as are the more specific 
case studies of Katherine O’Brien O’Keeffe, ‘The use of Bede’s writings on Genesis in Alcuin’s 
Interrogationes’, in: Sacris Erudiri: Jaarboek voor Godsdienstwetenschappen 22 (1979), 463-483; Donald 
A. Bullough, ‘Alcuin and the kingdom of heaven: liturgy, theology and the Carolingian age’, in: 
Blumenthal ed., Carolingian Essays, 1-70; Phillipe le Maitre, ‘Les méthodes exégetiques de Raban Maur’, 
in: Lepelley et al. eds., Haut Moyen-Âge, 343-352, who notes Hrabanus’ importance in the transmission of 
certain patristic ideas; Brigitta Stoll, ‘Drei karolingische Matthäus-Kommentare (Claudius von Turin, 
Hrabanus Maurus, Ps.-Beda) und ihre Quellen zur Bergpredigt’, in: Mittellateinisches Jahrbuch 26, (1991), 
36-55, also notes the use made of contemporary commentaries. 
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works, which thus became, for lack of a better word, quite original.200 It is not on the fact 

that they extensively used older interpretations that they should be judged, but on the 

creative ways they juxtaposed biblical and patristic ideas from different sources in order 

to formulate their own views on a subject.201 There was nothing new about Carolingian 

biblical scholarship, but neither was it entirely conservative.202 It simply was the next 

step in a long and venerable tradition that stretched back through the Merovingian era to 

the age of the church fathers, even though it might have been presented as a veritable 

“Renaissance” in subsequent times.203 

The promulgation of these ideas, or the use of patristic interpretations of the Bible, 

was not limited to highly specialised works of exegesis. This was not solely because 

interpreting the Bible was so often on the minds of ninth-century intellectuals that they 

would use its contents without consciously realising it;204 both genres were also meant to 

serve as lessons, and most of these lessons could also be found in the Bible – or their 

interpretations.205 Therefore, in addition to lending authority to the author’s contentions, 

the use of the Bible in a vita betrayed as much about his moral outlook, the way he 

viewed the world, as a straightforward exegesis might have done. The difference was, of 

course, that in hagiography the lessons of the Bible were not explained. Rather, their 

“use” in practical situations was touched upon: were one to understand the scriptures like 

the author, or at least understand where the author got his ideas, the stories told would be 

immediately clear to the audience, both from an exegetical and a moral point-of-view.206 

 

 

 

                                                 
200 Johannes Heil, ‘Labourers in the Lord’s quarry: Carolingian exegetes, patristic authority, and theological 
innovation – a case study in the representation of Jews in commentaries on Paul’, in: Chazelle and Van 
Name Edwards eds., The Study of the Bible, 75-95, at 77-78 and 95.  
201 Celia Chazelle, ‘Exegesis in the ninth-century eucharist controversy’, in: Chazelle and Van Name 
Edwards eds., The Study of the Bible, 167-187, at 171. 
202 Contreni, ‘Carolingian biblical studies’, 72. 
203 Willemien Otten, ‘Carolingian theology’, in: Evans ed., The Medieval Theologians, 65-82, at 66. 
204 Riché, ‘Divina pagina’, 721. 
205 E. Ann Matter, ‘The Bible in early medieval saints’ lives’, in: Chazelle and Van Name Edwards eds., 
The Study of the Bible, 155-165, at 155 and 165. 
206 Marie-Christine Chartier, ‘Présence de la Bible dans les règles et coutumiers’, in: Pierre Riché and Guy 
Lobrichon eds., Le Moyen Âge et la Bible, Bible de Tous les Temps 4, (Paris, 1984), 305-327, at 305. In 
this article, the same argument is made for the use of the Bible in monastic rules. 
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3.2 A stylistic element? 

How this works, and how modern researchers can work with these findings when reading 

early medieval hagiography, has been shown most clearly by Marc van Uytfanghe in his 

doctoral thesis, part of which was published in 1987 as Stylisation Biblique et Condition 

Humaine dans l’Hagiographie Mérovingienne (600-750). In this work, Van Uytfanghe 

has looked at the way the Bible is invoked in no less than nineteen Merovingian Vitae. 

Doing this, Van Uytfanghe has demonstrated that there existed a “complex symbiosis” 

between the Bible, its patristic commentaries, and contemporary modes of interpretation, 

a symbiosis that has left an undeniable imprimatur on the extant source material. The 

Bible, is his conclusion, was and remained the norm, but it worked its way into local 

communities through the way it was employed in literary sources. Whereas the sacred 

texts of the Old and New Testament remained an absolute, their use in narratives was 

more adaptable to local needs and more representative of a community than the Bible 

itself.207 Audiences would have been able to recognise certain trains of thought within a 

story through association with the Bible.208 In narratives such as Vitae, the quotations and 

allusions were employed rather haphazardly (i.e. there was no discernable pattern to their 

usage), but, Van Uytfanghe argues, they did not stand by themselves. Where needed, they 

served to give a story a meaning beyond the obvious, narrated events.209 

Van Uytfanghe’s analysis does not stop at explicit quotations. Much of the value of 

his impressive debut lies in how he has shown that Merovingian hagiographers were also 

influenced by the Bible in less explicit terms, that the stories they told were sometimes 

literally inspired by a biblical counterpart, which was more often than not from the New 

Testament. Where the true imitatio Christi was an all but unattainable ideal for the 

audience of a Vita, the authors went at lengths to prove that their protagonists had indeed 

lived that most perfect of lives under the benign eye of the Lord. Not only quotations 

served to drive that point home, entire structural elements and story arcs from the Bible 

were sometimes incorporated into the story. As Van Uytfanghe puts it himself, chaque 

                                                 
207 Most of this paragraph is a paraphrase of Van Uytfanghe’s own summary, in: Stylisation Biblique et 
Condition Humaine, 262. 
208 Matter, ‘The Bible in early medieval saints’ lives’, 156. 
209 Van Uytfanghe, Stylisation Biblique, 60. 
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Vie de saint est un morceau, un microcosme de l’histoire du salut, commençant et 

finissant per une initiative de Dieu.210  

Moreover, as it turns out, the exact way the authors of these stories have used the 

Bible is usually not dependent on the author’s own interpretation of the sacred text. More 

often than not, it was a reiteration of a particular reading by one of the Church Fathers. In 

the monastic context of the current study, the idea of contemptus mundi – contempt for 

the (material) world – is perhaps the most telling example. This tradition, which started 

with a particular patristic explanation of the Bible, found its way into later narratives as 

an explicit moral precept, not necessarily because the saints in the stories were portrayed 

as exhorting the faithful to show disdain for the world, but because they did so 

themselves.211 Hagiography served to show the audience how they should lead an 

exemplary life, not as the rules per se.212  

Additionally, so Van Uytfanghe claims, by looking at the particular interpretations of 

the Bible as it shines through Vitae in this way, it is possible to catch a glimpse of the 

hagiographer’s world-view and how this has been influenced by centuries of 

interpretative exegesis by figures of authority – who are, in short, truly the fathers of the 

Church. Quoting the Bible, quoting the church fathers, in short, not only served as a 

rhetorical embellishment, it opened up a world of meaning, livened up what was said, and 

gave authority and weight to any moral lessons implicit in the work of the author. The 

narrative the quotations were employed in then served as a practical implementation of 

the lessons invoked. 

Although Van Uytfanghe’s work concentrates strictly on Merovingian hagiography, 

his methods and conclusions regarding the contents of the vitae are equally useful when 

regarding a Carolingian historio- or hagiographical work. After all, the Carolingian 

hagiographers were heavily dependent on their Merovingian predecessors. Also, the 

Bible and its subsequent interpretations, remained the most important frame of reference 

for intellectuals, as has been shown above. While the context and the possible reception 

by the audience may have changed, the way the scriptures were employed by authors was 

                                                 
210 Van Uytfanghe, Stylisation Biblique, 114. 
211 Van Uytfanghe, Stylisaton Biblique, 117-141, esp. 130-133. 
212 Joseph-Claude Poulin, L’Idéal de Sainteté dans l’Aquitaine Carolingienne d’après les Sources 
Hagiographiques (750-950), (Quebec, 1975), 74-75. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 53 

still governed by the idea that the truth laid within. If anything, this feeling had become 

stronger with the advent of the Carolingian reform movement and the accompanying 

interest in the correct interpretation of the Bible. 

For the current study, the observations outlined above imply two things. Firstly, the 

fact that the community in Redon was defined in part by a common conception of the 

Bible, means that an analysis of use of Scripture in the GSR will show how this particular 

group of monks saw themselves. At the very least, assuming that the author conformed to 

at least the way the Bible should be viewed by his peers, it shows us how one monk 

regarded the community. Secondly, we are able to do this precisely because of the 

“universalist” trend current in Francia at the moment of inscription. Looking for the 

author’s source material, the giants whose shoulders he stood on, allows us a glimpse of 

the outlook he wanted to share with his audience. Far from being an ‘original’ work, let 

alone a work of exegesis, the author of the GSR did tap into the scriptural interpretations 

that were en vogue at the time. 

 

A word of caution is at place here. As we have seen in the preceding chapter, the 

influences on Redon were not limited to coming from the Frankish world. Locally, 

Breton traditions also existed, and one would expect those to have left their mark on the 

use of the Bible at the monastery as well.213 Additionally, Redon did strive to become a 

locally accepted cult centre, boasting several powerful relics from the region in addition 

to their Roman patron, Marcellinus.214 After all, even though the monks may have wanted 

to present themselves as conforming to the ideals proposed by the Carolingians, this does 

not mean that they wished to break loose from their own past as a part of the regional 

community and never look back. Like in any regional centre of power, the monks still 

spoke the local language, and were bound to their surroundings as much by intellectual 

                                                 
213 For example, Jonathan J.C. Alexander, ‘La résistance à la domination culturelle carolingienne dans l’art 
breton du IXe siècle: le témoinage des manuscrits enluminés’, in: Landévennec, 269-279, sees the fact that 
Breton manuscript illumination is considered inferior to Frankish accomplishments in the field as an act of 
defiance on the part of the Bretons. This interpretation, however plausible, might be taking things too far; 
the illuminators may also just have elected to follow local traditions without aiming to make a political 
statement. 
214 Cf. Thacker, ‘Loca sanctorum’, 30-31. 
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pursuits as well as by blood and property.215 However, as far as the usage of the Bible 

and the patristic interpretative tradition is concerned, Breton hagiographical works do not 

seem to be exceptional in any way when compared to their Frankish or even British 

counterparts.216 There is, shortly said, nothing typical about it. This becomes even more 

poignant as Redon, and with it the other great monasteries on the peninsula, are generally 

considered to be one of the points from which Carolingian culture was disseminated, with 

their hagiographical output being one of the tools to that end, suggesting that the elite of 

the monasteries had chosen their allegiance.217 It therefore seems safe to assume that 

patristic conventions or views formulated in Frankish intellectual circles are adequate to 

shed light on the contents of the GSR, and the intentions of its author, specifically when 

looking at the use of the Bible. 

 

3.3 Signalling the audience 

The most important consequence of the all-encompassing nature of Scripture was that it 

influenced to a great extent the way an early medieval author would view the world 

around him, which in turn influenced the way he would represent that world.218 It also 

altered the perception any specific audience would have had of that description. They 

would recognise the biblical allusions in the text, and possibly understand what went 

through the author’s mind when he wrote the way he did. Quoting from the Bible was not 

done merely because an author was used to the expressions contained therein. For 

example, when the someone well-versed in recognising the text of the Bible would read 

in the prologue to book 3 of the GSR that the author prays to the Lord to open his mouth 

and fill it with words, he would immediately recognise these words as coming from Ps 
                                                 
215 Bernard Merdrignac, ‘La vie quotidienne dans les monastères Bretons’, 21. Cf. Noël-Yves Tonnerre, 
‘Le Cartulaire de Redon’, in: Landévennec et le Monachisme Breton, 115-128, at 118; and Caroline Brett, 
‘Breton Latin literature as evidence for literature in the vernacular, AD 800-1300’, in: Cambridge Medieval 
Celtic Studies 18 (1989), 1-26. 
216 Merdrignac, Recherches sur l’Hagiographie Armoricaine, 146, puts it like this: ‘… la culture biblique 
des auteurs armoricaine n’a rien à envier à celle de leurs confrères qui écrivaient dans d’autres régions de la 
Chrétienté médiévale’. 
217 Merdrignac, ‘La vie quotidienne dans les monastères bretons’, 40-42. 
218 E. Ann Matter, ‘The Bible in early medieval saints’ lives’, 155. Incidentally, she here alludes to an 
article by herself, ‘biblical co(n)texts and twentieth-century fiction: three models’, in: Carla Locatelli ed., 
Testi e Co(n)testi, (Trent, 2000), 107-129, when she mentions “the concept of the Bible as the most 
important medieval ‘co-text’, that is, the building block of literary meaning that must be understood as 
informaing medieval literature, even if its role as a model is unspoken”. See also Marie-Christine Chartier, 
‘Présence de la Bible dans les règles et coutumiers’, 307 and 325. 
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80:11 and associate them not only with the author seeking inspiration, but also with the 

contents of that particular psalm. As it happens, the psalm is an exhortation to praise the 

Lord and to acknowledge his role as the one who led the chosen people out of Egypt. Add 

to this the fact that, as will be shown more clearly below, the author went at lengths to 

parallel his community’s early development to the sufferings of the Israelites in Egypt in 

Book 1, this single quotation also calls for pious devotion, and brings into memory the 

history of the community itself and the fact that the Lord is ever watchful over them, thus 

connecting major themes from the first two books of the GSR in the prologue to the 

climactic third part. 

This quite explicit use of intertextuality, in this case of the Bible, acts as a signal to 

the audience.219 It was, in a sense, employed as a symbol, which was by definition 

understood in the same way as the author by all the members of his community, just like 

common rituals, and the accepted roles were phenomena by which a given group of 

people could define themselves as a separate community. Members of such a community 

act in a certain way in order to distinguish themselves from others, while simultaneously 

making them easier to recognize by others who belong – or want to belong – to the same 

group.220 In playing such a role, the actors in society conform to and consolidate the 

system that allows them to be aware of the fact that the community does indeed exist.221 

This is what Pierre Bourdieu has, in a more general sense, called habitus.222 This, or other 

ritualized behaviour need not be limited to interpersonal acts, to rites of passage or to 

other public conflicts where two actors meet face to face, in the presence of other 

members of a community. When it comes to writing texts that are intended to be read, the 

                                                 
219 Giselle de Nie, ‘De ‘kracht’van wat in het boek gezegd wordt’ 
220 This is a very, very superficial explanation of Pierre Bourdieu’s infinitely more complex La Distinction: 
Critique Sociale du Jugement, (Paris, 1979), esp. 70: “Sachant que la manière est une manifestation 
symbolique don’t le sens et la valeur dépendent autant de ceux qui la perçoivent que celui qui la produit, on 
comprend que la manière d’user des biens symboliques, (…), constitue un des marquers priviligiés de la 
“classe” en même temps que l’instrument par excellence des stratégies de distinction…”.  
221 Pierre Bourdieu, ‘Le nouveau capital’, in: Bourdieu, Raisons Pratiques: sur la Théorie de l’Action, 
(Paris, 1994), trans. and ed. by Gisele Sapiro and Brian McHale, ‘The new capital’, in: Practical Reason: 
on the Theory of Action, (Cambridge, 1998), 19-30, at 25. 
222 Pierre Bourdieu, ‘Espace social et espace symbolique’, in: Bourdieu, Raisons Pratiques, trans. and ed. 
by Sapiro and McHale, ‘Social space and symbolic space’, in: PracticalReason, 1-13, at 7-8. For an 
overview of Bourdieu’s theories, their weaknesses and applicability, see, among others: Jacques Hamel, 
‘Sociology, common sense, and qualitative methodology: the position of Pierre Bourdieu and Alain 
Touraine’, in: Canadian Journal of Sociology 22 (1997), 95-112. 
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same mechanisms come into play.223 After all, anything that by its nature had to conform 

to preconceived standards does in effect carry the imprint of a community’s expectations 

and is thereby also partly responsible for their continuity.224 In a ninth-century monastic 

community, where the Bible was an integral part of daily life, it stands to reason that 

utilising its contents in a specific way would become part of the communal habitus. 

Moreover, the fact that the quotations analysed in this thesis have been made explicit, as 

will be explained below, indicates that they were not only part of the author’s mindset, 

but that he did make a conscious effort to employ them to signal his readers that an 

important message was afoot. 

 

3.4 A receptive audience 

Of course, all this means that the ideas in this thesis are only applicable if the audience 

has the same view on the invoked parts of the Bible and its meaning as the author, and 

vice versa. Were the composer of a text to include symbols, like scriptural quotations, in 

ways incomprehensible to anybody but himself, the text would run the risk of missing its 

purpose entirely.225 Moreover, an audience with a radically different view might miss the 

message the author was originally trying to convey. In the case of the GSR, however, it is 

safe to assume that the author and the audience he envisaged belonged to the same 

community. As demonstrated in the previous chapter, they shared a history, as the 

community had endured hard times at the moment of inscription, together facing the 

difficult circumstances in the world around them. They also shared a pool of cultural 

resources, ranging from the books they had in the library and their education, to the 

common goal of being good monks according to the Carolingian model.226 This audience, 

                                                 
223 Spiegel, ‘History, historicism’, 65. 
224 This double role of texts, as receptacles and conduits of ideas, is quite comprehensively explained by 
Mary Douglas, Leviticus as Literature, (Oxford, 1999; paperback ed. 2000), 13-40, esp. 24-25, where she 
invokes, among others, Lévi-Strauss’ “relational theory of meaning (…) the idea that every thought style is 
implanted in a way of life”. Taking texts as microcosms, “items of behaviour”, she then goes on to state 
that they “can never more be interpreted as if its meaning were inclosed in itself, and hereafter only social 
life will be the place to look for the meanings in the microcosm”. 
225 Cynthia Hahn, ‘Picturing the text: narrative in the Life of the saints’, in: Art History 13 (1990), 1-33, at 
24: “If a scene were to stray from the topos it invokes, it would risk losing the viewer’s understanding”. 
226 Incidentally, the results of this study may provide an indication of the contents of this library or the 
curriculum. 
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whom the author wanted to partake in his work, and whom he knew would understand his 

train of thought, was the ‘intended audience’ at the moment of inscription. 

Naturally, even when writing within the relative safety of a monastery, a text could 

always find its way into the hands of people who were not part of the core of the intended 

audience. While this unintended audience was not necessarily hostile to the author or his 

intentions, the way they would understand what they read could not, or only sparingly, be 

anticipated by the author. If an author wrote while aware of the fact that his work would 

get out in the open, he would therefore have to take a bigger audience into account, which 

would mean, among others, being more explicit and less reliant on the recognition of 

symbols, such as Bible quotations. On the other hand, if somebody would be writing with 

the intention that his work was only meant for a very limited group of people, as probably 

was the case with the GSR, the only thing he had to worry about was the possibility that it 

might fall into the “wrong” hands. Regardless of the limited reception of the GSR outside 

the community at Redon, it did run the risk of being read or heard by outsiders to the 

community, outsiders who might be hostile to the monastery, who might be inclined to 

withdraw their goodwill, or who otherwise had to be appeased.227 This ‘actual audience’ 

of a written text, the people who eventually got to partake its contents, might use the text 

to formulate increasingly bizarre (from the point of view of the author) interpretations.228 

Like the abbot had to be when personally negotiating with the machtierns, the author had 

to be just as careful over the words he would choose to describe actual situations in order 

to avoid these people becoming upset over the contents, and to make sure that everything 

he wrote down would be perceived as having a purpose.229 For example, both when the 

monk Louhemel is petitioning Nominoë for protection, and during the first visit of 

Conwoion to the imperial court, the topos of the “bad advisor” is used to great effect: in 

                                                 
227 In Raaijmakers’ appropriation of Fulda in her doctoral thesis Sacred Time, Sacred Space, at p. 185, she 
emphasises that this idea of a strict separation between monastic and secular worlds was indeed an ideal 
representation, and that lay people did cross the line every once in a while – the same would probably be 
true for Redon, where in GSR 3.9 it is mentioned that the relics of Hypothemius have been “placed in the 
church of the Holy Saviour at the east end” [Locatumque est sanctum corpus in ecclesia sancti Salvatoris ad 
orientalem plagam], and that “very often victims of fever coming to his tomb go away well and healthy” 
[Nam febriciti saepius ad tumulum illius venientes sani atque incolumes recedunt] (emphasis added).  
228 Airlie, ‘Sad stories of the death of kings’, 112, on the concept of the ‘actual audience’. 
229 A similar case is made for the description of the parents of Iso of St Gall, by Mayke de Jong, ‘Pollution, 
penance and sanctity: Ekkehard’s Life of Iso of St Gall’, in: Hill and Swann eds., The Community, the 
Family and the Saint, 145-158. 
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the first instance, Nominoë gains credibility when he is portrayed as contradicting 

another powerful aristocrat, whereas Louis’ initial refusal to sponsor Redon is explained 

to make him a vessel of God’s will and a victim of the insidious enemies of the 

community. For the monks, this would have added to the prestige of their sponsors. If the 

outside world would learn the contents of the GSR, the noble intentions of these 

benefactors would also be emphasised – which in turn had a beneficial effect on both 

their family’s and Redon’s image. 

Whether contributing to the sense of community within the monastery walls or 

steering clear of unsafe political waters without, the author had to be an actor when 

writing, using symbols understood by those who were meant to understand them. In a 

way, the GSR itself can even be said to have become an actor within the community at 

Redon. Upon the death of the author, which came quite naturally at some point in time, 

only the text remained. The manuscript transmission of the GSR does suggest that the 

work prevailed over several centuries to influence its audience without needing the 

physical presence of the author, even though this would inadvertently imply that the 

interpretation was going to change over time.230 From the moment of inscription 

onwards, therefore, or from the moment it was first read by or to the monks, an intricate 

relationship between text and community would have formed, just as there was a 

relationship between the texts read by the author and his actions (i.e. writing the GSR).231 

The only thing an author could then hope for was that his text would eventually be 

considered influential enough to remain a constituent factor in the (re)formation of the 

community he wrote for in the first place. To a certain extent, this relationship occurred 

quite naturally, without the actors being aware of, for example, the role of texts within the 

group. In fact, due to the circular nature of this interaction, it usually is nearly impossible 

to be able to tell whether the text has influenced the community, or the community the 

text. In the case of the GSR, however, first written early in the history of the community 

by somebody who helped form it, it may be possible to view the text as a supposed 

“starting point” of such a development. 

                                                 
230 For a more general view of a similar situation, see Matthew Innes, ‘Memory, orality and literacy’, or 
John J. Contreni, ‘And even today’. 
231 Walter Pohl, ‘History in fragments: Montecassino’s politics of memory’, in: Early Medieval Europe 
10:3 (2001), 343-374, at 351. 
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3.5  The use of the Bible in the GSR 

Due to their explicit nature, it is perfectly viable to use biblical citations in the GSR as a 

way into the author’s perception of his audience indeed. In addition to the allusions that 

suffuse the entire narrative, the author has gone through the trouble of adding no less than 

108 of these explicit citations to the 33 chapters – and two prologues – still extant.232 A 

majority of these is placed either at the start or the end of a chapter, and all serve to 

provide some kind of commentary to the narrated events. The Old Testament is cited 48 

times, mostly as a source of wisdom rather than of historical ‘facts’. The book of Psalms 

takes the lion’s share with eighteen citations, with Proverbs, Ecclesiasticus (also known 

as the book of Sirach), and Ecclesiastes following suit. The rest of the Old Testament 

quotations, still mostly ‘proverbial’ in nature, are from such varied books as Genesis, 

Daniel, Deuteronomy, and Ezra. As for the New Testament, it features most extensively 

in the book, especially when considering its length compared to the Old Testament. The 

Gospel of Matthew leads the way with eighteen citations. The Gospel of John is used 

thirteen times, while the remaining twenty-one are divided evenly among the various 

letters, the Acts of the Apostles, and the other two Gospels. The Apocalypse is notably 

absent. 

At first glance, with the exception of the Psalms, the Vulgate text served as the 

archetypical source for the majority of the citations. However, only those from the 

Gospels and the Books of Wisdom seem to have been taken directly from its source, 

although these also have sometimes been altered or even paraphrased. Some of these 

alterations seem relatively minor, such as when a quotation is made to fit a sentence 

grammatically, or adverbs like ergo or sicut are omitted. Others, however, are veritable 

paraphrases, which leads to the suspicion that the author was deliberately toying with 

their meaning so as to evoke a certain reaction in the audience, has lifted them from 

another source – e.g. a commentary – altogether, or was simply citing from memory. 

While the exact implications of this last possibility for the interpretation of the GSR will 

be treated in the following chapters, it immediately shows that the author had a very 

                                                 
232 For a complete, quantitative overview of the citations and allusions, see Appendix I. 
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thorough grasp of the texts he used, which allowed him to creatively put their meanings 

to use. 

This latter option quite likely, as the division of citations in the GSR closely matches 

the numbers presented in an analysis of the use of the Bible in monastic rules by Marie-

Christine Chartier.233 This is not limited to the observation that the New Testament is 

generally cited more often than the Old. For example, the psalms and proverbs take up 

the majority of the Old Testament citations in monastic rules as well, and Matthew also is 

the evangelist most often alluded to – with 34,5 % even falling nicely in the 30-35% 

range she mentions – while Marc and Luke are hardly used.234 The similarities even 

extend to the usage of the Pauline letters.235 Chartier’s conclusion is not only that these 

were the books in which “they could find the foundations of Christian moral”, but also 

that their usage reflected the way the Bible was used in the liturgy;236 the authors of the 

rules simply employed what was heard most often, what was deemed most important 

knowing that these invocation would have the greatest resonance among the audience, or, 

as she concludes her article: Le moine ne paraît guère soumis à la Bible, il l’utilise plutôt 

pour justifier une habitude, un comportement, quitte à s’appuyer sur une situation 

scriptuaire prise en dehors de son contexte. 237 To Chartier, her findings merely point out 

the existence of a reservoir of citations that could be freely used. One of the things I hope 

to demonstrate in this thesis, however, is that monastic authors were fully aware of the 

context they took their quotations from, even though some may have borrowed from their 

predecessors. Perhaps, therefore, a further analysis of the function in biblical quotes in 

monastic rules should be attempted sometime in the future. 

Still, regardless of the actual source of some citations, the author has gone at lengths 

to notify his audience that he was, in fact, invoking the Bible. In a large majority of cases, 

the citations were not simply embedded in the narrative. Almost invariably, they have 

been made explicit by introductory sentences such as Sapientia per Salomonem 

                                                 
233 Chartier, ‘Présence de la Bible dans les règles et coutumiers’. Admittedly, this article compares 
monastic rules from the sixth to the thirteenth centuries, but the similarities are nonetheless striking. 
234 Chartier, ‘Présence de la Bible’, 308 and 310-311. The brackets are provided by the eighth-century rule 
of Chrodegang of Metz and the ninth-century Regula Solitaria by the hermit Grimlaic. 
235 Chartier, ‘Présence de la Bible’, 311-312. 
236 Chartier, ‘Présence de la Bible’, 312-313: “…livres dans lesquels ils peuvent trouver les fondements de 
la morale chrétienne.” 
237 Chartier, ‘Présence de la Bible’, 313 and 325.  
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loquitur,238 Psalmista in canticis suis pronuntiavit, Paulus apostolus in epistola sua,239 or 

simply Dominus ait.240 While this in itself is not necessarily exceptional, nor typical for 

Redon, the vast number of times this stylistic device is employed is something rarely seen 

in hagiographical works of the late ninth century.241 Incidentally, one vita that employed 

it as frequently as the GSR is the Life of Saint Benedict of Macerac, which shows that the 

abundance with which the Bible is invoked in narrative sources may indeed have become 

a tradition in the monastery. Lastly, while the VC is more conservative with regards to the 

number of citations, it employs the same forms when doing so. Still, as will be shown in 

chapters 3 and 4 of this thesis, the explicit manner of quoting used by the author had 

more in common stylistically with exegetical tractates than with narrative sources, further 

proof that they were put there consciously, for a reason, to influence the reception of the 

stories told. 

Although there is no readily apparent pattern to the way the introductory sentences 

are employed throughout the GSR, some additional general observations can be made. 

First, whether or not the quotations really are from the Bible, the introductions all invoke 

this as the source, which even extends to instances that, for example occur in both the Old 

and the New Testament. In GSR 2.4, for example, the author states that “it was said of 

old, to Moses out of the (burning) bush: ‘I am the God of Abraham and the God of Isaac 

and the God of Jacob’”, a citation the editor has (correctly) traced back to Ex 3:6. 

However, to be completely correct, the citation should have read “I am the God of thy 

father, the God of Abraham, the God of Isaac, and the God of Jacob” (italics added). As 

it turns out, it seems as if the author of the GSR is actually quoting from Mat 22:32, 

where the reference to the “father” is omitted, but the citation is still attributed it to the 

older “original”.242 

                                                 
238 GSR, 1.2. 
239 Both in GSR 1.09. 
240 Appearing in various guises (Dominus noster, Dominus in evangelio, etc.), in 1.03, 1.06, 1.07, 1.09, 
1.10, 2.prologue 2.01, 2.02, 2.03, 2.04, 2.08, 2.10, 3.prologue, 3.01, 3.05. 
241 Merdrignac, Recherches sur l’Hagiographie Armoricaine, 131. The author does note here that this way 
of invoking the Bible had become commonplace in the sermons of the mendicant orders in the later middle 
ages, but does not pursue this line of thought. 
242 GSR 2.4: “Nam et Moysi olim de rubo dictum est: ‘Ego sum Deus Abraham, et Deus Isaac, et Deus 
Jacob’” Cf. Mat 22:31-32: “De resurrectione autem mortuorum non legistis quod dictum est a Deo dicente 
vobis, Ego sum Deus Abraham et Deus Isaac et Deus Iacob non est Deus mortuorum sed viventium” [And 
concerning the resurrection of the dead, have you not read that which was spoken by God, saying to you: I 
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The distribution of the citations over the GSR does not seem remarkable either, with 

some notable if inexplicable exceptions. Of the books most often used, the Gospels of 

Matthew and John are dispersed fairly evenly, but the Psalms are virtually absent from 

Book 3: only three quotations can be found there, one of which is in the prologue and the 

other two are both in chapter 3.3, which incidentally is the only chapter in that book not 

featuring a miracle performed by the relics present at Redon. Other than the observation 

that it seems as if the Psalms are reserved for stories about saints that are still alive in the 

narrative, I have not been able to find an explanation for this phenomenon. The same 

pattern occurs with the quotations from the letters, by the way; only two of these occur in 

Book 3, the one from the letter of Jacob in the prologue.  

Finally, speaking in very general terms, it should be noted that most quotations from 

the Gospels and the letters are of a quite “practical” nature, telling the audience about life 

and giving moral lessons, most of which stem from the Sermon on the Mount. The 

Psalms and Proverbs are in turn mostly used to emphasise the benevolence of the Lord 

and his limitless power. Put together, a majority deals with the fact that worldly life is 

just a sorrowful state of existence leading up to heavenly bliss – for the righteous at least. 

The explicit nature of the quotations makes it clear that they were not there just 

because the author, being a monk, lived and breathed the Bible. He consciously made the 

decision to include these quotations, and he consciously notified his audience, making 

them aware of the venerable method he was using to teach them a lesson. Far from 

formulating his very own thoughts, the author of the GSR happily laboured in the Lord’s 

quarry, and presented his readers with the results in a way that cannot have been ignored. 

In doing so, he gave the text the tools to weather the centuries and continue to serve as a 

moral compass for the monks. For good ninth-century monks, the Bible was, after all, 

really timeless, and even though their interpretation and consequently that of the GSR 

might change over time, their contents and context never would. 

Now, the time has come to dive ever deeper into the story and see if it is possible to 

see how the author intended his work to be read. To be perceived by the monks of Redon, 

especially those who were present at the moment of inscription. Combining these 

                                                                                                                                                 
am the God of Abraham and the God of Isaac and the God of Jacob? He is not the God of the dead but of 
the living.]. 
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observations on the use of the Bible with the historical context sketched in the preceding 

chapter, we will now turn to some of the anecdotes and the exact way the Bible shapes 

their content. First, the relationship between Redon and the outside world – dangerous, 

hostile, but always a necessary evil – will be treated using the stories of the fate of 

Risweten and Tredoc, two of Redon’s enemies (GSR 1.7) as a guideline. Then, the role of 

the GSR as a speculum monachorum will be highlighted in the course of an analysis of 

the chapters telling how the abbot Conwoion helped cure a blind man (GSR 2.1). After 

the way miracles are employed to teach the monks about the way they should live their 

life have thus been dealt with, the combination of these findings will show how that 

author has attempted to characterise Redon as a true locus sanctus. As will be shown, the 

GSR is not necessarily the story of the saints, but rather of Redon itself as a paradise on 

earth, as a precondition for the occurrence of miracles and the acquisition of saintly 

qualities.243 

 

                                                 
243 Restraints of time and space notwithstanding, analyising only two chapters might not do justice to the 
richness and depth of the GSR, these two touch upon the most important questions treated in this thesis, and 
do connect many of the other stories in the work. 
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Chapter 4 

REDON AND THE WORLD, REDON IN THE WORLD:  

THE MANY FACES OF IUSTITIA 

 

The machtiern Haelwocon mentioned in the introduction, was one of the most powerful 

and rich persons of Brittany, and he positively loved the luxuries that came with his 

position. Because of his materialism and his stubborn refusal to mend his evil ways, he 

was very susceptible to attacks by demons, and only after such an attack had eventually 

happened did he repent. He had himself carried to Redon, where the monks healed him 

through their prayers. Only then, he was able to return to the world, a better man this 

time. 

In addition to being a story about the power of redemption, the fate of Haelwocon 

also served to instil fear and a certain contempt of the world beyond the monastery walls 

in the monastic audience. It also showed them that no culprit would be able to evade the 

punishments due for his transgressions. If somebody proved too powerful to be brought 

to justice through human law, divine justice would do the trick. This view on the 

relationship between the world and the monastery, between earthly power and divine 

influence, and between human and divine iustitia is actually, is one of the recurring 

themes throughout the GSR, and in studying it, we get a picture of an author who wanted 

to demonstrate that being a monk at Redon was not only safer, but in all respects better 

than being one of the rich and powerful, such as Haelwocon, or the other ones who 

actually were enemies of the monastery. 

First, however, it is necessary to dwell a little longer on the key concept of iustitia 

(justice), the forms it could take, and how these were regarded in the Carolingian era. 

Then, chapter 1.7, on the fate of two aristocrats who tried to extort Redon, will serve as 

the point of departure of a closer analysis of the view of the author on the interaction 

between these concepts and the monastery he was writing for. Seeing as Book 1 has the 

most interaction with the local aristocracy and the outside world in it, which by 

implication means that the theme of justice is most prevalent in that book, the occasional 

digression will mostly be to other, similar chapters in this section. In doing this, the 
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different ways in which the author of the GSR regarded justice will become clear, which 

will in turn show us his opinion on the outside world, the way people treated each other, 

and the role of justice therein.  

 

4.1 Doing the right thing: early medieval justice 

Just as nowadays, justice in the ninth century was a concept that could mean many 

things on many different levels.244 Generally speaking, the word iustitia could designate 

anything that was meant to portray the way things should be, the “right” order of 

things.245 As such, its meaning in the extant sources has been interpreted to be employed 

for such diverse subjects as rights of property, obedience to the emperor, or the divine 

judgments that were mysterious but always “right”, reflecting the way things should be. 

In keeping with these three examples, the concept of justice in the Carolingian era, and in 

the GSR, worked on three levels, which will be treated separately in this section. The first 

is justice at its most basic level, the legal justice that stemmed from the written laws and 

was supplemented by the many judicial traditions that existed within the Carolingian 

empire, including the Breton march.246 Secondly, there is the righteousness of the 

emperor and, by proxy, of his fideles. This is one of the attributes any good ruler should 

possess, a delicate balance between merciful and stern rulership that supersedes a too 

rigid adherence to any code of law.247 Finally, there is the timeless justice, which I will 

refer to as iustitia, meted out by God, who in the end was the sole dispenser of justice at 

its most, for lack of a better word, just.248 

 

4.1.1 The Law 

In the course of the eighth and ninth centuries, the legal system in the Frankish world 

seemingly came to rely more and more on the use of the written word to record rules and 

                                                 
244 Abigail Firey, ‘Lawyers and Wisdom’, in: Chazelle and Edwards eds., The Study of the Bible, 190-214, 
at 199. 
245 Janet L. Nelson, ‘Kings with justice, kings without wustice: an early medieval paradox’, in: La giustizia 
nell'alto medioevo (secoli IX-XI), Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 44, 
(Spoleto, 1997), 797-825, at 805. Patze, ‘Iustitia bei Nithard’, 155.  
246 Davies, ‘People and places in dispute in ninth-century Brittany’, 83-84. 
247 Nelson, ‘Kings with justice’, 821. 
248 Réginald Grégoire, ‘Le interpretazioni altomedievali dei testi veterotestamentari sula guistizia’, in La 
giustizia nell'alto medioevo (secoli V-VIII), 423-440, at 430-431. 
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laws.249 The ecclesiastic and monastic reforms that have been treated in the previous 

chapter are but one example: not only were the decisions made at the various councils 

were written down for future reference, but they also relied to an increasing extent on 

older documents that supposedly held the traditional way of doing things. By writing 

down these regulations anew, in an orderly fashion, they became permanent and 

accessible to everybody within the realm. A similar train of thought was at work in the 

case of secular laws. According to the Annals of Lorsch, for example, Charlemagne had 

each code of laws explained to him, emended, written down, and, most importantly in 

this context: 

…he declared that the judges should judge in accordance with what was written 

and should not accept gifts, and that all men, poor or rich, should enjoy justice in 

his realm.250  

In having the laws written down and ordering the judges to act accordingly, Charlemagne 

was again trying to establish unity in his realms, or at least unity of legal practice.251 It 

should not be forgotten, after all, that all different peoples, including the Bretons, under 

Carolingian rule were granted the use of their own, previously existing laws, usually a 

mixture of Roman law and local traditions.252 There was no single “Frankish” law in use 

in the ninth century, and neither did the Carolingians aspire to institute one – if only for 

practical reasons. 

The more symbolic consequences of this policy, where regional laws were used as a 

means to cement the Empire together, will be treated later. What is interesting here, is 

that these laws, the written substrate of human justice, actually seem to have been 

employed time and again. The Carolingian judges, aristocrats and itinerant missi alike, 

were instructed to act according to the laws, supplemented by royal capitularia, which in 

many cases would have elevated these writings to the position of being the final 

                                                 
249 For instance, Raymund Kottje, ‘Hrabanus und das Recht’, in: Kottje and Harald Zimmermann eds., 
Hrabanus Maurus: Lehrer, Abt und Bishof, (Mainz, 1982), 118-129, at 127-128, does note the presence of 
various laws in the library of Fulda, (although he goes on to conclude that Hrabanus’ influence in procuring 
these text is hard to fathom). 
250 Cited from Rosamond McKitterick, The Carolingians and the Written Word, (Cambridge, 1989), 39. 
251 Le Jan, ‘Justice royale et pratiques sociales’, 50. 
252 Léon Fleuriot, ‘Les très anciennes lois bretonnes, leur date, leur texte’, in: Landévennec et le 
Monachisme Breton, 65-85. 
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possibility to appeal a decision by a judge that was deemed unfair.253 Judges could be 

corrupt, or be influenced by factors such as the higher position in the social hierarchy of 

one of the parties involved.254 A book which held a people’s hallowed traditions and 

which stipulated what could and could not be done would, in theory, serve as a 

counterweight to unchecked arbitrariness, if the existence of such traditions in itself was 

not sufficient.255 

More clearly, however, the increasing recourse to the written word in legal 

procedures can be witnessed through the changing role of charters, which also were 

essentially legal documents.256 Initially intended as mere records of the fact that an 

exchange had taken place, of which the public ritual in the presence of numerous 

witnesses was the legally binding factor, they were used more and more as witnesses 

themselves. In spite of all the subsequent problems connected with forgeries, having a 

charter gradually became more important than being able to produce the necessary 

witnesses in a conflict, which in such cases would mostly be one over property. Written 

records thus transformed from a record of procedure into an important factor in the legal 

process, with the power to decisively influence the outcome of a trial – which would then 

be written down to be preserved for posterity, of course. 

Assuming such records were the product of a fair trial, and not forged, and assuming 

that laws had been codified by kings who had the best interest of their subjects at heart, 

these documents could be considered to be justice written down, guaranteeing fair and 

                                                 
253 Fouracre, ‘Carolingian justice’, 780-781. Gerhard Schmitz, ‘The capitulary legislation of Louis the 
Pious’, in: Godman and Collins eds., Charlemagne’s Heir, 425-436. Modern research on Carolingian 
capitularies of course should of course also take into account F. L. Ganshof’s, Recherches sur les 
Capitulaires, (Paris, 1958). Due to its positition as an imperially sponsored monastery, Redon may have 
been important enough to be included in a ‘chain of communication’ as described by Christina Pössel, 
‘Authors and recipients of Carolingian capitularies, 779-829’, in: Richard Corradini et al. eds., Texts and 
Identities in the Early Middle Ages (Vienna, 2006), 253-274, at 263, and therefore up-to-date with the most 
current Carolingian ideals of justice. On missi and their role in the Carolingian reforms, see Le Jan, ‘Justice 
royale et pratiques sociales’, 56-57. 
254 Régine le Jan, ‘Justice royale et pratiques sociales’, 51. 
255 Nelson, ‘Kings with justice’, 804; Fouracre, ‘Carolingian justice’, 779 and esp. 782-783, where he 
comments on the works by F.L. Ganshof, ‘Charlemagne’s programme of imperial government’, in: 
Ganshof ed., The Carolingians and the Frankish Monarchy, (London, 1971), and K. F. Werner, ‘Missus, 
marchio, comes: entre l’administration centrale et l’administration locale de l’Empire Carolingien’, in: W. 
Paravicini and K.F. Werner eds., Histoire comparée de l’administration IVè-XVIIIè siècles, (Zurich and 
Munich, 1980), 191-239, where he characterises them as “based on an overestimation of the practical effect 
of reform which (…) was of the spirit rather than of the letter of the law, and (…) did nothing to alter the 
social and economic context in which abuse took place”. 
256 Georges Declerq, ‘Originals and cartularies’; Cf. Le Jan, ‘Justice royale et pratiques sociales’, 80-81. 
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similar decisions in subsequent cases. This was, of course, also its weak point.257 All 

forgeries aside, written rules were only as just as the persons who wrote them and, more 

importantly, the persons who used them.258 Archbishop Agobard of Lyon’s complaint 

about people claiming to be Burgundian so they would have the right to demand judicial 

duel serves as a case in point here,259 as does Einhard’s offhand remark in one of his 

letters that he would rather trust a faithful servant than a written document.260 With the 

exception of the books of the Bible – and even these were the subject of many editions – 

legal documents were and remained essentially human, subject to all human 

weaknesses.261 Their increasingly important role in the Carolingian legal system was 

therefore viewed by many intellectuals as a useful tool, but not necessarily as justice at its 

finest.262 Ultimately, of course, it came from God. In the Carolingian empire, however, it 

was also considered to come from righteous rulers, who acted as intermediaries between 

divine justice and its secular counterpart. They were the highest court of appeal, they had 

to make sure that written laws were fair and just, and they acted as nominal safeguards 

against they abuse of the system by their subjects.263 

 

4.1.2 Righteousness 

It all came down to this: without a just ruler, there could be no happiness in the realm. 

The Carolingian emperors were not only responsible for the salvation of all their subjects 

in the afterlife; they also had to maintain order in the world, because order meant peace 

and prosperity within the realm.264 If all was just and right, the realm would prosper. In 

                                                 
257 Fouracre, ‘Carolingian justice’, 795-796. 
258 Duly noted in Fouracre, ‘Carolingian justice’, 787 and 789. See also Karl Heidecker, ‘Communication 
by Written Texts in Court Cases: Some Charter Evidence (ca. 800-ca. 1100)’, in: Marco Mostert ed., New 
Approaches to Medieval Communication, Utrecht Studies in Medieval Literacy 1, (Turnhout, 1999) 101-
126. 
259 Agobardi Lugdunensis, Epistola 10, ed. by E. Dümmler in MGH Epistolae V (Berlin, 1899), 150-239, at 
162. Cf the comments in Abigail Firey, ‘Lawyers and Wisdom’, 200. 
260 Potius enim fideli homini, quam karte credendum iudico [I think that it is better to trust a loyal man than 
a written document], Einharti Epistolae, 61, in: Karl Hampe ed., MGH Epistola V (Berlin, 1899)105-142 at 
p. 139-140. Ed. and trans. in Paul Edward Dutton, Charlemagne’s Courtier: the Complete Einhard 
(Peterborough, 1998) 158. 
261 Cf. Nelson, ‘Dispute settlement’, 63-64, citing Michael Clanchy, ‘Law and love in the middle ages’, in: 
J. Bossy ed., Disputes and settlements: Law and Human Relations in the West, (Cambridge, 1983), 47-69. 
262 Abigail Firey, ‘Lawyers and Wisdom’, 200-201. 
263 Fouracre, ‘Carolingian justice’, 791. 
264 Patze, ‘Iustitia bei Nithard’, 156 and 164. 
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essence, the court was acting as the point of reference for how things should be for their 

subjects, in matters of faith as well as in matters of earthly laws. In having laws, as well 

as canonical books, written down, the emperor, who stood at the centre of court, therefore 

also became a dispenser of justice in a quite literal sense.265 Like the biblical kings of the 

Old Testament, most notably David and Salomon, but for example Joshua as well, they in 

fact gave their subjects an identity by giving them laws for themselves.266 It also served 

as a covenant between them and the court. 

In the ninth century, the assumption was that the emperor knew best, and that the 

laws he condoned were the best possible reflection of the natural order of things.267 More 

importantly, perhaps, they also became a symbol if this position. Instead of really being 

used at every possible instance, a code of law could represent the fact that the rightful 

ruler should be a righteous ruler, one who would uphold the traditions and who would 

always do the right thing.268 This function of the ruler, the emperor, was extended to 

those directly beneath him, those who were responsible for the day-to-day practice within 

the realm. Just like bishops and monasteries were put to use to facilitate the 

implementation of the religious reforms, secular rulers – and this could well include those 

very same bishops and abbots – were supposed to be the ones distributing imperial 

justice, with the emperor being ultimately responsible. 

Seen from this point of view, what was written was not always that what should be 

done. The circumstances of the case would also have to be taken into account, as well as 

the local, orally preserved traditions. Based on these, a righteous judge should be 

perfectly capable of passing judgment that was generally perceived to be good, as long as 

he would adhere to the righteousness as exhibited by the ruler on whom his authority 

depended.269 As long as the king or emperor was righteous, well-composed, and able to 

choose his representatives carefully,270 then, justice would reign in his realm.271 After all, 

                                                 
265 Fouracre, ‘Carolingian justice’, 802-803. De Jong, ‘Charlemagne’s church’, 110-111 and 129-131. 
266 Mary Alberi, ‘The evolution of Alcuin’s concept of the Imperium christianum’, 16-17. 
267 Nelson, ‘Kings with justice’, 809. 
268 Rodolphe Dreillard, ‘A jure foederis recedente: respect et irrespect des traités dans le monde franc au 
VIIIè siècle’, in: Sansterre ed., L’Autorité du Passé, 57-77, at 76. 
269 Fouracre, ‘Carolingian justice’, 778. 
270 See Stuart Airlie, ‘Bonds of power and bonds of association in the court circle of Louis the Pious’, in: 
Godman and Collins eds., Charlemagne’s Heir, 191-204, esp. 204, where he sums up this problem saying 
“we know that Carolingian nobiles were potentes, but [Thegan] also reveals to us that not all potentes were 
nobiles”. 
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in the ninth-century interpretation, the ruler was God’s representative, the highest source 

of justice on earth.272 In the ideal case, if he was universally acknowledged and properly 

anointed, he would by definition be just.273 

Of course, the Carolingian scholars did their best to ensure that nothing was left to 

chance when it came to the righteousness of the ruler. The connection between royal 

righteousness and human laws became stronger in the ninth century. Writing everything 

down and studying it, intellectuals at court tried to make sure that rulers knew what 

justice meant, or at least that rulers knew the right experts. The common theme of the 

“bad advisors” of the king, which, incidentally, also occurs in the GSR, reflects this 

development, which finds its origins in late antiquity but came to full fruition in the ninth 

century. Also in this period, the genre of the so-called Fürstenspiegel, introduced in the 

eighth century in the western world, came to full fruition.274 In these tractates, 

intellectuals wrote down advice on how to rule properly for the current or next generation 

of kings,275 enabling us to witness practically first-hand the interesting interaction 

between legal justice and royal righteousness.276  

On the one hand, a king or emperor was supposed to inherently know what was right. 

On the other hand, he could neither rule nor enforce justice upon his subjects without the 

cooperation of his fideles and the higher clergy.277 In such a situation, establishing 

                                                                                                                                                 
271 As made clear in the description of  the “unjust king” (rex iniquus) in Pseudo-Cyprian’s De Duodecim 
Abusivis Seaculi, in: Siegmund Hellmann ed., Pseudo-Cyprianus: De XII abusivis saeculi, Texte und 
Untersuchungen zur Geschichte der altchristlichen Literatur 3.4, (Leipzig, 1909), described in Julia M.H. 
Smith, ‘Gender and ideology in the early middle ages’, in: R.N. swanson ed., Gender and Christian 
Religion: Papers Read at the 1996 Summer Meeting and the 1997 Winter Meeting of the Ecclesiastical 
History Society, (Woodbridge, 1998), 51-73, at 59, as a “king who cannot rule others because he does not 
rule himself”. More on this work can be found below, at pp. 98-99. 
272 Le Jan, ‘Justice royale et pratiques sociales’, 53-54. 
273 Little, Benedictine Maledictions, 201. 
274 On this type of literature, see Hans Hubert Anton, Fürstenspiegel und Herrschersethos in der 
Karolingerzeit, (Bonn, 1968). Some of the most important examples have been gathered, edited and 
translated by the same author in: Fürstenspiegel des frühen und hohen Mittelalters - Specula principum 
ineuntis et progredientis medii aevi, Ausgewählte Quellen zur deutschen Geschichte des Mittelalters, 
(Darmstadt, 2006). 
275 Michel Rouche, ‘Miroirs des princes ou miroirs du clergé?’, in: Committenti e Produzione Artistico-
Letteraria nell’Alto Medioevo Occidentale, Settimane di Studi del Centro Italiano di Studi sull'Alto 
Medioevo 39, (Spoleto, 1992), 341-364, at 344. 
276 Rouche, ‘Miroirs des princes’, 363-364. 
277 As explained in Janet L. Nelson, ‘Legislation and consensus in the reign of Charles the Bald’, in: Patrick 
Wormald and Donald Bullough eds., Ideal and Reality in Frankish and Anglo-Saxon Society: Studies 
Presented to J. M. Wallace-Hadrill, (Oxford, 1983), 202-227. See also, by the same author, ‘Dispute 
settlement in Carolingian West Francia’, in: Davies and Fouracre, The Settlement of Disputes, 45-64. 
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consensus vis-à-vis the law was just as important as being able to coerce one’s subjects 

into obedience.278 Ideally, good rulers in the Carolingian era had both – a personal sense 

of justice as well as the ability to conform to the law and the consensus as established by 

his most powerful subjects.279 These two constantly and dynamically influenced each 

other. The ruler’s sense of justice would adapt to the communis opinio, and the judges 

would conform to the views of the ruler.280 That is, if they were the right people for the 

job.281 In the end, righteousness “is a cardinal virtue, not an exclusively royal one”, and 

not everybody possessed this virtue in equal amounts.282 

 

4.1.3 Iustitia 

Of course, in this view there was a final safeguard against even the most abusive of 

rulers. Eventually, all justice derived from God, and eventually, everybody would be 

judged by him. This judgment was not limited to the final day as described in the 

Apocalypse. Even in this life, if the proper order was upset by unjust people, things 

would be made right through divine intervention; after all, even sinners had a place in the 

world.283 This was the ultimate form of justice, the one that the Carolingians, in theory, 

hoped to approach in issuing laws and acting like they reckoned a ruler should act.284 

Perhaps the best thing about this iustitia was the simple fact that it was, in a sense, 

omnipresent, and not dependent on the presence of a qualified judge in the area. It was 

the source of the imperial righteousness, for example, the kind of justice a ruler also 

ought to dispense.285 For mere humans, however, it required an enormous effort to 

scrutinise what this iustitia was, and how it could be emulated, since, at its most extreme, 

anything that happened, happened because God wanted it to happen. In part, finding out 

how a ruler was to behave justly was also one of the goals of the extensive analysis of 

                                                 
278 Depreux, ‘La pietas’, 207-208. 
279 Nelson, ‘Kings with justice’, 803.  
280 Little, Benedictine Maledictions, 208-209. 
281 Nelson, ‘Kings with justice’, 807. 
282 Nelson, ‘Kings with justice’, 820. 
283 Alister E. McGrath, Iustitia Dei: A History of the Christian Doctrine of Justification, Volume I, 
(Cambridge, 1986), 52. 
284 Patze, ‘Iustitia bei Nithard’, 153. Mayke de Jong, ‘Old law and new-found power: Hrabanus Maurus and 
the Old Testament’, in: Jan-Willem Drijvers and Alasdair A. MacDonald eds., Centres of Learning: 
Learning and Location in Pre-Modern Europe and the Near East, (Leiden et. al., 1995), 161-176, esp. 174. 
285 Fouracre, ‘Carolingian justice’, 772. 
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Scripture that took place at court circles. In legal practice, iustitia was already employed 

every now and again. Although rarely actually carried out, ordeals could well be the best 

example – trial by fire, by water, or even the judicial duel.286 When normal, human law 

no longer sufficed, this procedure, justice without human interference, could always be 

employed to see which side of the conflict was most favoured by God, whom he deemed 

worthy to be victorious.287 Whether somebody had to grab hold of a red-hot piece of iron, 

or two warriors had to defend their point-of-view, the outcome was in the hands of God, 

and therefore by definition good.288 Or at least, just.289 

The manifestation of iustitia, however, was not limited to legal procedures or even 

ordeals. Quite the contrary, actually. The fact that consensus among the aristocracy was 

established also meant that God supported a certain course of action in the eyes of ninth-

century intellectuals. This can, for example, be seen in the fact that a large majority of 

disputes in the early middle ages were resolved without recourse to the formal institutions 

of law,290 but, in a more literary sense, also in the portrayal of the rise to power of the 

Carolingians in the contemporary sources.291 Admittedly partisan, they never fail to 

mention the general acclaim of the Frankish aristocracy after their usurpation of the 

throne, closely paralleling the coronation rituals found in the Book of Kings, as a sure 

sign that their actions were not only condoned by God as well as by the pope.292 

Regardless of what actually happened, the way it has been written down has been meant 

to demonstrate that the elevation to the throne of the Carolingian family was not only 

                                                 
286 Lester K. Little, Benedictine Maledictions, 225. Usually, the challenge to an ordeal would lead to a 
renewed attempt at arbitration. 
287 R. Bartlett, Trial by fire and Water: the Medieval Judicial Ordeal (Oxford, 1986), esp. 399-400. Cf. 
Patze, ‘Iustitia bei Nithard’, 154; Nelson, ‘Dispute settlement’, 47-48. For an actual example in Carolingian 
legislation, see A. Boretius ed., MGH, Capitularia Regum Francorum, I, (Hanover, 1883), no. 134 (816), p. 
268. 
288 Fouracre, ‘Carolingian justice’, 773. 
289 Patze, ‘Iustitia bei Nithard’, 159=160. 
290 As described in Patrick J. Geary, ‘Extra-judicial means of conflict resolution, in: La giustizia nell'alto 
medioevo (secoli V-VIII), 569-606, esp. 572-573. 
291 Namely, the Annales Regni Francorum, ed. G.H. Pertz, MGH Scriptores rerum Germanicarum in usum 
scholarum separatim editi, VI (Hanover 1895); and the so-called Chronicle of Fredegar, Chronicorum quae 
dicuntur Fredegarii Scholastici libri IV. cum Continuationibus, ed. Bruno Krusch, MGH Scriptores rerum 
Merovingicarum, II (Hannover 1888), pp. 1-193. 
292 Rosamond McKitterick, ‘The illusion of royal power in the Carolingian annals’, English Historical 
Review, februari 2000 (Oxford), 1-20. 
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unavoidable, but also the way it should be, the biblical parallels being a reflection of the 

will of the Lord.293 

Nevertheless, laws, rules, and righteous kings were absolutely necessary, because 

iustitia in this world was by definition contaminated by human sin. At least, such was the 

view of the church father Augustine of Hippo, which, in a clear demonstration of Van 

Uytfanghe’s ideas, has been largely taken over by the author of the GSR. Augustine, 

whose ideas were widely influential in the early medieval period, has certainly left his 

mark on the writing of the GSR.294 As portrayed most clearly in his De Civitate Dei, true 

iustitia only existed in the city of God, while here on earth, justice and injustice existed 

next to each other, because, in his view, righteousness was “an individual attribute, not an 

institutional one”.295 The only choice left to man after the baptism was the choice to sin, 

and in that choice, he was free. In all other things, divine guidance was sorely needed.296 

In other words, the fact that a ruler was righteous did not automatically make his realm a 

just one, because the existence of human laws would not entice every subject to live 

accordingly.297 True iustitia was reserved exclusively for the heavenly kingdom. Even 

though, in the Carolingian view, this interpretation was seen as an incentive to try and 

construct the empire as a representation of the city of God on earth, for Augustine it 

really meant that divine iustitia operated in addition to human laws and individual 

righteousness. In this world, Augustine writes, 

                                                 
293 Mayke de Jong, ‘The emperor Lothar and his Bibliotheca Historiarum’, in: R.I.A. Nip et al. eds., Media 
Latinitas: A Collection of Essays to Mark the Occasion of the Retirement of L.J. Engels, (Turnhout, 1994), 
229-235, 234, on the “old-testamental bias of early medieval kingship”; Fouracre, ‘Carolingian justice’, 
774. 
294 Otten, ‘Carolingian Theology’, 78; Celia Chazelle, ‘Not in painting but in writing: Augustine and the 
supremacy of the word in the Libri Carolini’, in: English ed., Reading and Wisdom, 1-22. 
295 Nelson, ‘Kings with justice’, 823. 
296 John Rist, ‘Augustine of Hippo’, in: G.R. Evans ed., The Medieval Theologians: An Introduction to 
Theology in the Medieval Period, (Oxford, 2001), 3-23, at 6; Gangolf Schrimpf, ‘Hraban und der 
Prädestinationsstreit des 9. Jahrhunderts’, in: Raymund Kottje and Harald Zimmermann eds., Hrabanus 
Maurus: Lehrer, Abt und Bishof, (Mainz, 1982), 145-153, at 152, notes that this view, propagated by 
Hrabanus Maurus, “der des allgemeinen sittlichen Bewusstseins der Menschen im Karolingerreich” was. 
However, in the ninth century, this deceptively simple contention was the subject of a famous controversy 
involving most of the most prominent theologians of the period – while this does show that there is 
certainly more to the synopsis presented above, it also demonstrated the influence still enjoyed by 
Augustine at the time the GSR was written. Cf. Otten, ‘Carolingian Theology’, 76-81; David Ganz, ‘The 
debate on predestination’, in: Margaret Gibson and Janet L. Nelson eds., Charles the Bald, Court and 
Kingdom: Papers Based on a Colloquium Held in London in April 1979 (Oxford, 1981), 353-373; Pierre 
Riché, ‘Charles le Chauve et la culture de son temps’, in: René Roques ed., Jean Scot Érigène et l’Histoire 
de la Philosophie, Colloques internationaux du CNRS, 561 (Paris, 1977), 37-46, at 43. 
297 Rist, ‘Augustine’, 20. Nelson, ‘Kings with justice’, 799. 
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the just and the unjust behold the same sun, enjoy the same light, drink from the 

same founts, satisfied with the same rain, blessed with the same fruits of the 

earth, inhale this air in the same way, possess equally the world's goods,298  

This is not because God is unjust, but because he is impartial. This interpretation was 

not even limited to the description of the behaviour of kings. Meting out penance where 

penance was needed in this world was not a matter of punishment, but rather of making 

sure that everybody had to pay the consequences of their actions.299 However, is 

somebody refused to do penance, God would repay him eventually. In the end, Augustine 

tells us, everyone will get his or her due, be it in this life or the next.300 

 

As we will see, the concept of justice as used by author of the GSR follows this 

tripartite scheme. Human laws and imperial righteousness are both at work in the world, 

while iustitia, which is viewed in quite Augustinian terms as superseding the other two, 

lurks constantly in the background. The subtle ways in which the author has chosen to 

employ these different manifestations of justice, in turn, tell us something about how he 

perceived the relationship between Redon and the world outside its walls, and the role the 

monastery was meant to play therein. Chapter 1.7, which deals with a conflict between 

the monks and two machtierns, and its brutal conclusion, will first serve as a starting 

point for an analysis of the way justice is perceived in the GSR. After a short synopsis, 

the biblical quotations in this chapter will be treated, to show how they served as a guide 

to interpreting this anecdote. In addition, several key concepts and phrases will be 

elucidated not only by looking at the GSR itself, but also at possible patristic influences 

on the author and his audience. Finally, based on this question of the author’s perception 

of justice, his intended relationship between Redon and the world will be treated. 

 

 

                                                 
298 Aurelius Augustinus, Expositions on the Books of Psalms, trans. in: Philip Schaff ed., Nicene and Post-
Nicene Fathers, first series, VIII (Peabody, 1995), 101. 
299 As explained in Raymund Kottje, ‘Buße oder Strafe?" zur "Iustitia" in den libri poenitentiales’, in: La 
giustizia nell'alto medioevo (secoli V-VIII), 443-468. 
300 Augustine, De civitate Dei, XX,24: “For He shall come manifestly to judge justly the just and the unjust, 
who before came hiddenly to be unjustly judged by the unjust”. See also Thomas Head, ‘Saints, heretics 
and fire’, in: Sharon Farmer and Barbara H. Rosenwein eds., Monks & Nuns, Saints & Outcasts: Religion 
in Medieval Society, Essays in Honour of Lester K. Little (Ithaca, 2000), 220-239, at 228-229. 
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4.2 Poetic justice? The sad case of Risweten and Tredoc 

In chapter 1.7, the tragic fate of two Bretons who decided to cross swords with the monks 

of Redon, is told.301 After two biblical injunctions, one from the second letter to Timothy 

and one from the Gospel of John, the story starts when Risweten, “another of the evil-

wishers who grudged the holy place its happiness”, 302 confronts Conwoion and 

Louhemel as they are on their way back from a dependent church at Bains, where they 

have concluded a fruitful day of hearing “cases and the quarrels of men” (iurgia 

virorum).303 Risweten evidently has a long-standing dispute (iurgia) with the monks, and, 

with a haughty (cum iurgio) tone, he demands back his inheritance (hereditas) that they 

have iniuste and sine lege taken from him, or something of equal value – a villa, a horse 

and a suit of armour. Conwoion cannot provide either of these, because they  

may not give to any man the land of the Holy Saviour, which is consecrated to 

him, for is was given by kings to the monks to feed and clothe them. And we 

cannot find a good horse or a breastplate, because it is not our custom to use 

these weapons.304 

He does, however, offer him twenty solidi which he promises to borrow from others. 

Risweten accepts, and the following day he is paid in cash.305 As he receives the 

payment, however, Risweten seems already certain that he has made a mistake, as he 

prophesises: “What good is it to me if I take them away with me? They will be no use to 

me, only disgrace”.306 Leaving the monastery with his money, Risweten happens across 

Tredoc, “another schemer”, who scolds him for having squandered their inheritance, 

something Risweten vehemently denies,307 claiming instead, to have taken an oath 

(sacramentum) and a vow (iuramentum) on the Gospels. While this oath is not specified 

                                                 
301 For the complete text of this chapter, see Appendix II. 
302 GSR 1.7, “…Risuueten; nam et ipse ex invidis erat, qui sancti loci felicitatem invidebant”. 
303 GSR 1.7, “…Bain, ibique et discussissent causas et iurgia virorum inter seipsos, et bene inter eos 
ordinassent…” 
304 GSR 1.7, “Haec verba quae tu loqueris non possumus implere, quia terram sancti Salvatoris, qua illi 
consecrata est, nulli homini debemus dare, quia ad victum et ad vestimentum monachorum a regibus illis 
est data. Nam neque equum optimum possumus invenire, neque loricam, qui non est noster usus his armis 
indui”. This is an illustration of the arguments put forward by Ganz, ‘The ideology of sharing’. 
305 GSR 1.7, “Tunc piisimus Conuuoion abbas reddidit ei etiam per nummos viginti solidos”. 
306 GSR, 1.7, “Quid mihi prodest, si eos mecum abstulero? Non erunt mihi in adiutorium, sed in 
opprobrium”. 
307 GSR 1.7, “…alius perfidus nomine Tredoc…”. He asks Risweten about “hereditatem nostram”, which 
seems to imply that the two are related. 
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any further, the answer apparently satisfies Tredoc, and they both go their own way to 

further plot the downfall of Redon. 

A short time later, however, king Charles sets out to try and conquer the entire 

province of Brittany, while Erispoë, “who then ruled Brittany”, rallies his comrades-in-

arms to cross the Vilaine and stop the Frankish incursion.308 Tredoc and Risweten, intent 

on seizing loot, weapons and armour, join the army and take up quarters at Jengland.309 

When the Franks attack, however, they hide in a barn “just as the five kings once hid in 

the cave, fleeing before the face of Joshua”, and stay there until they are betrayed by one 

of the peasants and subsequently beheaded by the enemy, in the words of Sir 27:29, 

having themselves fallen in the pit they were digging for their neighbour.310 Upon hearing 

this news, Conwoion sends messengers to the site to retrieve the money he gave to 

Risweten, It is given back to them by a “prudent and honest (iustus) man” who just 

happens to be called Beatus and who had found and safeguarded it. At that, the author 

notes, Risweten’s prophecy had come true. In some of the manuscripts, the story even 

ends with an invocation of Joh 11:52-53 (and possibly 18:14), as Risweten and his 

prediction are likened to the high priest Caiaphas’ assertion that one man should be 

sacrificed so that the people might live on, and how he thus unwittingly foretold the 

coming of the messiah.311 Both, the author seems to have wanted to say, predicted greater 

things than they themselves realised at that point. 

                                                 
308 GSR 1.7, “…Erispoe, qui tunc Britanniam regebat, (…), iussit et ipse exercitum suum praeparari, et 
mandavit ut omnes parati essent et praeirent eum ultra Visnoniae fluvium” [Erispoi, who then ruled 
Brittany (…) ordered his army to be got ready, and he commanded that everyone should be prepared and go 
before him across the river Vilaine]. 
309 From this geographical identification, it follows that this would have been the famous battle of Jengland 
that took place in 851 – and Louis the Pious, who died in 840, still has to grant his protection to Redon 
(which happens in GSR 1.8-10)! Probably for reasons of chronology, some later editors of the text have 
therefore elected to place this chapter at the end of book 1: Brett, The Monks of Redon, 131, n. 51. 
Thematically, the chapter is in the right place, however: it is the final example of the world as a bad and 
dangerous place. 
310 GSR 1.7, echoing Jos 10:116-17, “…sicuti quondam latuerunt quinque reges in spelunca a facie Iosue 
fugientes”. The peasant is designated as unus ex populo, indicating that this member of the populace should 
be regarded as a positive influence. On the author’s use of the words for “people”, see also below, n. 298. 
311 GSR 1.7, “…Caiphas pontifex Iudaeorum dixit, quia expediret unum hominem mori pro populo, ne tota 
gens periret. Hoc autem a seipso non dixit, sed quia cum pontifex esset, coepit prophetare de Christo, quia 
Iesus pro saluatione totius mundi esset moriturus” [Thus Caiaphas the high priest of the Jews once said it 
was expedient that one man should die for the people, so that the whole nation might not perish, and did not 
indeed say this of his own accord, but because, when he was high priest, he began to prophesy about Christ, 
since Jesus was to die for the salvation of all the world. 
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On the surface, this story seems a fairly straightforward exhortation not to pursue 

wealth, and certainly not to pursue it at the expense of the monastery. The two men have 

failed to recognise Redon for the holy place it was, and, living by the sword, eventually 

paid the ultimate price for their transgressions.312 The way their insolence and their 

deaths have been juxtaposed within this one chapter makes it clear that the author 

intended his audience to view the one as a direct consequence of the other. The fate of 

these two aristocrats has thus acquired the double function of being a tale of divine 

retribution and a warning against the harsh ways of the world. This is iustitia at its most 

obvious, meant to show the power of Redon and the dangers of trying to oppose it.  

 

4.2.1 ‘Thievery on a large scale’? 

However, a closer look at the use of the concept of justice in this and other stories in the 

GSR reveals the author’s much more subtle and nuanced intentions. Chapter 1.7 is ideally 

suited as a starting point here, because if anything sets this chapter apart from the other 

chapters, it is the heavy emphasis laid on justice in the forms outlined above. Even apart 

from the scriptural citations that deal with justice or retribution, it is present throughout 

this story, and very much so at the beginning: Conwoion and Louhemel first encounter 

Risweten when settling disputes; he then accuses them of “holding injustly and without 

legal right”313 his inheritance; he subsequently really gets into trouble when he lies to his 

associate about swearing on the Gospel, and eventually gets his comeuppance when he is 

betrayed and killed by the Franks. By way of illustration: including the rather quaint 

word for dispute used by the author (iurgium), this chapter includes eight derivatives of 

ius or lex, which amounts to one half of the total in the entire GSR. Of the instances 

outside of the current chapter, four are biblical citations – two from the Sermon on the 

Mount, incidentally – and six can be found in Book 1, which, as you may remember, 

deals most extensively with the disputes between the monastery and the local aristocracy. 

What is more, within this story, all three “forms” of justice, and a first indication of how 

the author regards these, can be found. 
                                                 
312 Cf. Mary Alberi, ‘The sword which you hold in your hand: Alcuin’s exegesis of the two swords and the 
lay miles christi’, in: Chazelle and Van Name Edwards, The Study of the Bible, 117-132. 
313 GSR 1.7, “Si vobis rectum videtur, reddite mihi hereditatem meam, quam iniuste et sine lege 
possidetis...” [If it seems right to you, give me back my inheritance, which you are holding injustly and 
without legal right]. 
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The first, human laws, are in a sense represented by Risweten himself, who has 

evidently put his trust in the written rules when he accuses Conwoion of holding his land 

unjustly.314 Based purely on this argument, he demands it back. This cannot be done, 

however, as the lands have been righteously given by kings, whose authority supersedes 

the rules initially invoked. The donations have been done for the greater good, to support 

the monks’ pious endeavours, and it should remain that way. When, finally, the two do 

not see the errors of their ways, iustitia has the final word. While occurrence of all three 

forms next to each other in one chapter is quite exceptional, this opposition can, in fact, 

be found throughout the GSR. Every time, it is made clear that, although “it is better to 

trust in the Lord than to trust in princes”, as Conwoion so eloquently invokes Ps 117:9 in 

GSR 1.8, it is also better to trust in princes than in the law per se. 

For example, in chapters 1.1 and 1.5 already alluded to above, a similar conflict is 

played out, between Illoc, Nominoë and the monastery this time. Again, a machtiern 

accused the monks to acting contrary to the ius hereditas, a king interfered – albeit in a 

slightly less intrusive manner – and eventually, the interference of the Lord quells the 

conflict. In a similar vein, the emperor Louis the Pious can even be seen acting against 

his own orders in chapter 1.11. In this story, a Frankish aristocrat, Gonfred, is said to 

threaten the region around Vannes ex iussione imperatoris. The setting is again a war 

between Franks and Bretons, instigated by the emperor. As it happens, however, Louis 

has just been shown to have promised his protection to Redon. He has even had it written 

down, and it is with this charter that Conwoion then goes to the emperor to remind him of 

his promise. Louis then does the righteous thing, and donates even more land to the 

monastery. In that particular episode, the emperor really personifies the righteous ruler, 

who prevents his realm from devolving into what Augustine has called a “thievery on a 

large scale”.315 Gonfred stood in his right to attack the region, but a higher authority 

subsequently prevented him from harming the righteous kingdom. In doing so, Louis also 

unwittingly rescued Gonfred from the divine retribution received by the less fortunate but 

equally threatening aristocrats of chapter 1.7. As a final example, the story of Frotmund, 

                                                 
314 See also the more general remarks on this use of the law in Le Jan, ‘Justice royale et pratiques sociales’, 
79. 
315 Nelson, ‘Kings with justice’, 797-798, quoting Augustine, De Civitate Dei, “Remota itaque iustitia quid 
sunt regna nisi magna latrocinia” [Justice being removed, what are kingdoms but thieveries on a large 
scale?]. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 79 

the penitent Frank who found solace at Redon after an impressive pilgrimage in chapter 

3.8, does not only show how even the worst crimes can be forgiven or the power of 

Redon. As it all starts with a dispute over, again, an inheritance that ends in the murder of 

a member of the family, and subsequently shows how the aristocracy and the king 

achieve consensus and a righteous, if strict, verdict, it also shows how the author 

perceived the dynamic interdependence of legal, royal and divine iustitia.316 

It is now time to see how the biblical quotations in chapter 1.7, four in total, add to 

this picture. They of course provide excellent clues to fathom what it is the author wanted 

his audience to learn from this story, but they also help understand his view of justice and 

its consequences. 

 

4.2.2 Persecutionem patiuntur propter iustitiam: 2 Tim 3:12 

The first of these quotations, taken from 2 Tim 3:12, is attributed to “the chosen vessel 

and teacher of the gentiles, the apostle Paul”. According to the GSR, he has said that “all 

who wish to live piously in Christ suffer persecution for the sake of righteousness”.317 A 

first observation is that the author has taken the liberty of actually combining the citation 

from the letter with part of the Sermon on the Mount as written Mat 5:10: “Blessed are 

they that suffer persecution for justice' sake, for theirs is the kingdom of heaven” 

(emphasis added). This addition has several possible consequences for our interpretation 

of the text. Apart from the implication that Risweten and Tredoc’s actions are, in fact, 

unjust, it also draws attention to the blessedness of the monks: thanks to the persecution 

                                                 
316 Nelson, ‘Peers in the early middle ages’, 42, shows that the way of judging peers described in the GSR 
was intended as such by Charles the Bald. Cf. De Jong, ‘Power and humility’, 44-47, for a more general 
context of this kind of ritual of penance, which might be an example of harmiscara as described in this 
article, by the same author, ‘What was public about public penance? Paenitentia publica and justice in the 
Carolingian world’, in: La giustizia nell'alto medioevo (secoli IX-XI), Settimane di Studi del Centro Italiano 
di Studi sull'Alto Medioevo 44, (Spoleto, 1997), 863-902, and ‘Transformations of penance’, in: Frans 
Theuws and Janet L. Nelson eds., Rituals of Power: From Late Antiquity to the Early Middle Ages, 
(Leiden, Boston and Cologne, 2000), 185-224, and Le Jan, ‘Justice royale et pratiques sociales’, 63-65. 
317 GSR 1.7, “Vas electionis et doctor gentium Paulus apostolus cunctis fidelibus alloquitur, dicens: ‘Omnes 
qui pie volunt vivere in Christo persecutionem patiuntur propter iustitiam’”. The citation itself is in italics. 
What remarks I have on the translation of the addition “propter iustitiam” are in the text itself. Of further 
interest is the description of Paul as a “doctor gentium”. Firstly, the one other time he is designated as such 
is upon giving the same citation in GSR 1.11. Secondly, although this epithet can very well be regarded as a 
topos, it should be noted that gens is used only once elsewhere in the GSR, while populus, its counterpart, 
occurs quite often and is always meant in a positive sense. Being part of the populus imparts a sense of 
belonging, while gens or its derivative ex genere, in GSR 1.1, has a more negative connotation, as 
something that should be escaped from. 
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they have to suffer due to their unrighteous, yet legally viable, accusation, they are one 

step closer to heaven. Given these textual circumstances, the invocation of Mat 5:10 in 

this chapter is double-edged to say the least. In the scriptural quotation, propter can 

indeed be taken to be “for the sake of”, meaning that it is the just who are prosecuted, and 

that the monks will eventually partake in the kingdom of heaven. Juxtaposing Matthew 

with Paul’s letter, however, propter becomes “because of”. The monks, wishing to 

simply live piously, suffer because others try to use the law against them, for material 

gain, no less.318  

A possibly enlightening counterpoint to this interpretation can be seen in GSR 1.9, 

where he again uses this citation from the Gospel, in its complete form this time.319 In 

this story, the abbot is in Tours, trying to secure Louis the Pious’ protection for Redon, 

and doing this through the regular, lawful corridors of power, because, “as Paul says, 

‘Only he who competes fairly (legitime) gains the prize’”, a citation that also is from 2 

Tim.320 Again, the author seems to have focused primarily on human laws in this 

fragment. One of the possible translations of legitime would of course be “fairly”, but 

only fair in the sense that it should also be according to the rules, to the law. Contrary to 

the way the law is treated by the two machtierns from chapter 1.7, however, the rules in 

this case are arbitrated directly by the emperor, which elevates them from the human, 

legal sphere that is so easily abused, to the justice exercised by the rightful ruler. This, 

and the fact that the author went at lengths to portray Conwoion as going through 

tremendous troubles to receive imperial sponsorship, seems a further indication that 

Louis the Pious, at least, is regarded by the author as a positive factor in the history of 

Redon. As the point from which divine iustitia is spread across the realm, the emperor 

does not abuse the law or adhere to it too stringently: he is more lenient, righteous, and 

the rules he uses are therefore worth acknowledging.  

                                                 
318 Abigail Firey, ‘Lawyers and Wisdom’, 199, also notes that iustitia in Mat 5:10 is usually taken to be 
“human” justice 
319 GSR 1.9: “Dominus et Salvator noster loquitur in evangelio, dicens, ‘Beati qui persecutionem patiuntur 
propter iustitiam, quoniam ipsorum est regnum coelorum” [Our Lord and Saviour speaks in the Gospel, 
saying: ‘Blessed are those who suffer persecution for the sake of right, for theirs is the kingdom of heaven]. 
320 GSR 1.9: “Paulus ait: ‘Non coronabitur nisi qui legitime certaverit’”. Note that the original, in 2 Tim 2:5, 
goes “Nam et qui certat in agone non coronatur nisi legitime certaverit”. Both in agone and certo can 
signify both a struggle in a regular competition, or in a lawsuit.  
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 Probing further into the author’s view of imperial righteousness, an interesting 

feature is that he has chosen to not use the formulation used in the Bible for the quotation 

in chapter 1.9, but instead invokes the paraphrase used by Gregory the Great in one of his 

homilies on the Gospel.321 This homily, which specifically deals with the difficulties one 

must go through in order to gain any rewards in the afterlife, how much of earthly life is a 

test of faith that only a select few can pass in order to gain direct access to heaven. Thus, 

in addition to being part of the story of how Redon tries to gain imperial protection, this 

chapter has, through this use of the Bible and the association with Gregory’s 

commentary, also turned into an exposition on how those who try to play by the rules are 

constantly beset by “temptations and tribulations”.322 Incidentally, according to Gregory, 

among these tribulations, these crosses to bear, feature abstinence and a total renunciation 

of the family, themes that occur prominently in GSR 1.9 as well.323 In it, after the 

emperor has refused Conwoion’s request, a harlot tries to seduce Condeluc, one of the 

monks in Conwoion’s retinue, by claiming that he once belonged to her family and that 

she used to be his mistress.324 She actually almost succeeds in dragging him to her home, 

before he is rescued by “some priests from the monastery of St Martin”.325 The test which 

                                                 
321 Gregorius Magnus, Homiliae in Evangelia, ed. in: Corpus Christianorum, Series Latina 141, (1999), 2: 
37:1: “Sed ad magna praemia peruenire non potest, nisi per magnos labores. Vnde et Paulus egregius 
praedicator dicit: Non coronabitur nisi qui legitime certauerit. Delectat igitur mentem magnitudo 
praemiorum, sed non deterreat certamen laborum.”  
322 GSR 1.9, quoting Eccl 27:6: “Sapientia namque ait: ‘Vas figuli probat fornax, et homines iustos tentatio 
atque tribulatio’”. [As wisdom says: ‘The fire tests the potter’s vessel and trials and temptations righteous 
men’]. Again, the author has subtly changed the ‘original’, which reads “temptatio tribulationis” – the test 
of affliction. Cf. RB, 1, where Benedict scorns the Sarabaites, a type of monk “who have been tried by no 
rule under the hand of a master, as gold is tried in the fire” [Tertium vero monachorum taeterrimum genus 
est sarabaitarum, qui nulla regula approbati, experientia magistra, sicut aurum fornacis, sed in plumbi 
natura molliti] 
323 Gregorius Magnus, Homiliae in Euangelia, Cl 1711, lib.: 2, homilia: 37:5: “Hoc ipsum uero animae 
odium qualiter exhiberi debeat, Veritas subdendo manifestat dicens: ‘Qui non baiulat crucem suam et uenit 
post me, non potest meus esse discipulus’. Crux quippe a cruciatu dicitur. Et duobus modis crucem Domini 
baiulamus, cum aut per abstinentiam carnem afficimus, aut per compassionem proximi necessitatem illius 
nostram putamus”. Gregorius, Homiliae in Euangelia, 2, 37:1: “Unde ad se uenientibus Veritas dicit: ‘Si 
quis uenit ad me et non odit patrem suum et matrem et uxorem et filios et fratres et sorores, adhuc autem et 
animam suam, non potest meus esse discipulus’”. The quotes are from Luke 14:26 and Luke 14:27. 
324 GSR 1.9: “Where have you come from, dearest friend, and where have you been hiding all these years? 
Tell me! Are you not that slave of mine and I your mistress? Remember how we were brought up in the 
same home and the same family” [Unde venis, amice carissime, ubi per tot annos latuisti? Indica mihi! 
Nonne tu es ille meus servus, et ego tua domina? Recordare ergo quomodo nutriti sumus in una domo et in 
una familia]. 
325 GSR 1.9, “…annuente Domino supervenerunt quidam sacerdotes de monasterio sancti Martini, (…), et 
raperunt eum de manibus eius” […the Lord willing, some priests from the monastery of of St Martin, (…), 
came upon him and they saved him from her clutches]. See above, about the supremacy of the 
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this monk only barely passes is put next to the test the community itself has to undergo in 

this chapter. Only by sticking to the “rules”, by indeed practising abstinence and 

altogether renouncing one’s family, can the prize be gained. To ninth-century monks, 

these were not rules written down by humans. They were part of a “system” of iustitia.  

Going back to chapter 1.7, it has now become clear that, for the author, people who 

put too much trust in force, both martial and legal, are part of the test as well. This 

emphasis on the contrast between human law, both in its negative – legal – and its 

positive – imperial – sense, and divine iustitia is but one of the consequences of the fact 

that this first citation of GSR 1.7 is consciously attributed to Paul while simultaneously 

alluding to Christ’s message of love.326 The letter to Timothy, one of the pastoral letters 

in which the proper conduct for priests is one of the main themes, goes on to exhort the 

reader to remain patient in the face of these “evil men and deceivers”, those who “err and 

drive into error”.327 It is here that another, slightly more devious, use of the Pauline letters 

in the GSR can be seen. The word used by the apostle to designate these “deceivers” is 

seductores, which just so happens to be the word used by both Illoc and Tredoc to 

describe the monks.328 This is rather strange. By all rights, it should be these aristocrats 

who have earned this title by plotting to kill the monks and trying to convince the ruler to 

throw them out.329 However, the author here demonstrates not only his knowledge of the 

scriptures, but also a sly sense of humour. In Mat 27:63, in the penultimate chapter of this 

Gospel, the high priests of the Pharisees describe Christ as a seductor when they 

                                                                                                                                                 
archbishopric of Tours over Redon. Perhaps this was the author’s way of showing that they accepted the 
guidance of the see of St Martin. See Thacker, ‘Loca sanctorum’, 30. 
326 Firey, ‘Lawyers and Wisdom’, 202, notes that love was seen as the most important of divine laws. Rob 
Meens, ‘Ritual purity and the influence of Gregory the Great in the early middle ages’, in R.N. Swanson 
ed., Unity and Diversity in the Church, Studies in Church History 23, (Oxford, 1996), 31-43, at 35, 
mentions that Gregory also, “in general objects to a legalistic, literal interpretation of the Old Testament 
rules”. 
327 2 Tim 3:13, 2 Cor 6:8. Also 2 John 1:7. 
328 Illoc: GSR 1.1, says to Nominoë: “That place which those frauds have taken over is mine, and is due to 
me by hereditary right” [Meus est enim ille locus quem illi seductores occupaverunt, et mihi debetur iure 
hereditario]. Tredoc, in GSR 1.7, yells at Risweten: “Have you been selling our inheritance to those frauds? 
(…) I shall cut all those scoundrels’ throats and throw their corpses into the sea” [Num hereditatem 
nostram illis seductoribus vendidisti? (…) omnes seductores illos iugulabo, et cadavera eorum in mare 
praecipitabo!] Note, again, the mention of hereditary right in both fragments. 
329 For example, Bede, known and used by the author of the GSR, defines them thus in his In Epistulas 
Septem Catholicas: “Seductores quos nominat (= Paulus) non solum heretici sunt intellegendi qui peruersa 
doctrina quaerunt auertere a fide sed et hi qui per illecebras uel aduersa saeculi a promissione uitae aeternae 
mentes infirmorum male mulcendo siue terrendo detrahunt.”, and he is certainly not alone (nor wrong) in 
his negative appraisal of this word. 
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persuades Pilate to seal his grave and have it guarded to prevent the resurrection.330 In 

both the Bible and the GSR, the term is said by people who refuse to acknowledge or do 

not yet realise the sanctity of their enemy. What is more, in the Gospels, the Pharisees 

and Caiaphas are both consistently characterised by their almost obsessive adherence to 

the Law in their opposition to Christ’s message of love. Risweten and Tredoc are no 

better. They take the role of persecutors in this chapter, as they try to oppose the monks 

using the strong arm of the human law. 

 

4.2.3 Ego vici mundum: Joh 15:20 and 16:30 

This then leads us to the second explicit citation in this chapter, which is again a 

composite of two verses, although in this case they are both from the Gospel of John. In 

full, it reads,  

And our Lord Jesus Christ himself said to his disciples in the Gospel: ‘If they 

have persecuted me, they will persecute you also; but have faith, for I have 

conquered the world’.331  

Given the information presented above, this citation is somewhat easier to interpret. The 

author, drawing parallels between Redon and the Gospel, gives the audience a message of 

hope: all the tribulations they encounter in the world will only serve a higher purpose. 

The context of the two fragments supports this; both parts come from Christ’s discourse 

to his disciples, and both essentially deal with the relationship between the believers and 

the hostile outside world. And just as Christ warns his audience that the world is a 

difficult place to live in, he also tells them that by following his example, they can, in 

effect, conquer it. Two further examples in the GSR support this interpretation. In GSR 

1.5, at the start of the story arc of Redon’s trouble with the ways of the world, John 15 is 

also invoked, this time comforting the audience with the assurance that the world has 

hated Christ before. In GSR 2.1, the first story after the outside world has indeed been 

conquered, John is cited yet again, this time with Christ saying that anyone can follow in 

                                                 
330 Mat 27:62-63, “And the next day, which followed the day of preparation, the chief priests and the 
Pharisees came together to Pilate, saying: Sir, we have remembered, that that seducer said, while he was 
yet alive: After three days I will rise again.” [Altera autem die quae est post parasceven convenerunt 
principes sacerdotum et Pharisaei ad Pilatum, dicentes: domine recordati sumus quia seductor ille dixit 
adhuc vivens post tres dies resurgam]. 
331 GSR 1.7: “Nam et ipse dominus noster Iesus Christus in evangelio suis discipulis dixit: ‘Si me persecuti 
sunt, et vos persequentur; tamen confidite, quia ego vici mundum’”. 
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his footsteps and do what he has done.332 Indeed, each individual conflict between Redon 

and the local aristocracy, as well as the first book of the GSR in its entirety, is gearing 

towards this success-story of the monastery and its inevitable victory. 

A look at patristic interpretations of John 15:20 reveals the some further influence of 

Augustine on the author, and supports the view that the author is here attempting to show 

that human laws are inferior to the divine iustitia that supposedly is at work in Redon. 

His In Iohannis euangelium tractatus on this verse starts with the assurance that it should 

indeed be viewed as an exhortation to follow Christ’s example and “endure with patience 

the hatred of the world”.333 He then continues by equating “righteousness” (iustitia) with 

“love for Christ”, even using the quotation from Mat 5:10 which is also used in GSR 1.7 

as proof, and tells that the persecution is only bad if one does possess this love. The likes 

of Risweten and Tredoc are therefore in a real lose-lose situation: if good persons (boni) 

prosecute the wicked (mali – Augustine even uses the term propter iustitiam here), it is 

the wicked who suffer, and if the wicked prosecute the faithful, they do so out of 

jealousy, which makes them suffer even more. Finally, as he explains how this works in 

the case of wicked people persecuting others like them, he also draws attention to John 

15:19,  

If you had been of the world, the world would love its own: but because you are 

not of the world, but I have chosen you out of the world, therefore the world 

hateth you.334  

Here, it is made clear that he considers the faithful to be “outside of the world”, and, 

in a sense, not viable to be punished through iustitia, because “the Father, by whom 

Christ was sent, can in no wise persecute those whom Christ is gathering”.335  

                                                 
332 GSR 2.1, citing John 14:12, “Christus enim discipulis suis, nec non et cunctis fidelibus, promisit: ‘Opera 
quae ego facio et ipsi facient, et maiora horum facient’” [For Christ has promised his disciples and also all 
the faithful: ‘All the works which I do, they will do them also, and greater than these’”]. As chapter 2.1 will 
be the subject of the next analysis, more information on this citation will follow below, on p. 100. 
333 Aurelius Augustinus, In Iohannis Euangelium Tractatus, ed. in Corpus Christianorum, Series Latina 36, 
(1954), 88,1, “exhortans dominus seruos suos ad mundi odia perferenda patienter, nullum maius eis et 
melius quam de seipso proponit exemplum; quoniam, sicut dicit apostolus petrus: christus pro nobis passus 
est, relinquens nobis exemplum, ut sequamur uestigia eius” [The Lord, in exhorting His servants to endure 
with patience the hatred of the world, proposes to them no greater and better example than His own; seeing 
that, as the Apostle Peter says, "Christ suffered for us, leaving us an example, that we should follow His 
steps." (1 Peter 2:21)] 
334 Augustinus, In Iohannis, 88.4 
335 Augustinus, In Iohannis, 88,1 “hac quippe scientia qui sciunt patrem a quo missus est christus, nullo 
modo persequuntur eos quos colligit christus”. This seems to be in line with the consensus reached in the 
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In this respect, the second part of the quotation, the last words spoken by Christ in the 

Gospel of John, has acquired an extra meaning. Not only is it intended to boost 

confidence in the faithful, to admonish the audience to remain steadfast in their faith 

when the world makes things difficult, it also reinforces the interpretation of John 15:20, 

that the righteous are indeed better than the people “of the world”. Augustine once again 

supports this view. According to him, the disciples to whom these words are said have 

themselves had also finally, after all their doubts, conquered the world when they 

received the Holy Spirit at Pentecost.  

By having this chapter open with these quotations, the author has transformed this 

story of divine judgment into an exposition of the inevitable separation between those 

who love Christ, and those who do not, or, as he has put it himself in chapter 1.1, quoting 

2 Cor 6:15,: “… the sons of light and the sons of darkness cannot be allied, as Paul the 

apostle attests: ‘There is no meeting of Christ with Belial, nor does the believer have 

anything in common with the infidel’”.336 The implication seems to be that he intended 

the community of Redon to realise that they have little use for the laws made by men. 

Useful though they might have been when it came to resolving actual disputes, in this 

literary representation of history, the ideal was naturally more important. 

 

4.2.4 Lorica: The breastplate of justice 

It is also for this reason, probably, that in this story Conwoion tells Risweten that they do 

not have the weapons, and especially the breastplate, the machtiern has requested of 

them. Of course, monks were (and still are) not supposed to have weapons at their 

disposal in the first place, but considering the fact that important monasteries were also 

supposed to contribute to the defence of the realm by helping to fund the armies of the 

king or emperor, the request is not completely illogical, and supports the assertion that 

Risweten not only seeks wealth, but status as well, as these are the things he needs to 

                                                                                                                                                 
ninth-century predestination controversy alluded to above, in n. 278, summarised by Otten as: “Just as God, 
humans are free to choose, even despite sin, and not even God forbids them to forgo their salvation”: 
‘Carolingian theology’, 81. 
336 GSR 1.1, “Filii namque lucis et filii tenebrarum non possunt foederari, attestante Paulo apostolo: ‘Non 
est conventio Christi ad Belial, neque pars fideli cum infidele”. 
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become a member of the knightly warrior class.337 Risweten, however, does not demand a 

mere vestis, the term used in the description of the loot he apparently hopes to capture 

from the Franks.338 He wants a lorica. 

A lorica, Isidore of Seville teaches, is armour that does not employ leather.339 

Following Isa 59:17, it is also part of the weaponry given by the Lord to the redeemer he 

will send – a breastplate of justice.340 In this guise, it has become part of the discourse on 

justice as best exemplified by one of the most famous poems of the ninth century, the 

dedication to Louis the Pious at the start of his copy of Hrabanus Maurus’ De Laudibus 

Sanctae Crucis. Offering a concise explanation of the poem here falls beyond the scope 

of this thesis, but the fourth and fifth line demand special attention here.341 They read 

“And grant the just man triumphs, And may the lorica of justice gird your friend”. By 

this time, the lorica had come to stand for the protection of subjects of the empire, 

offered by the law and the aristocrats that were supposed to uphold it.342 Human law, still, 

as made clear by the use of placitum instead of iustitia in this poem. While the 

terminology differs, as it so often did in Carolingian works on the concept of justice, the 

author of the GSR has subtly pointed out that, in Redon, the monks have no real use for 

loricae. The community, and those that interact with it, are subject to divine justice, as 

shown by the grisly fate of the two schemers. 

 

 

 

                                                 
337 Régine Le Jan, ‘Frankish giving of arms and rituals of power: continuity and change in the Carolingian 
period’, in: Theuws and Nelson eds., Rituals of Power, 281-309, esp. 284-285. 
338 GSR 1.7, “Putabant enim quod spolia diriperent, et arma et vestes caperent…” […for they thought that 
they would seize loot and capture weapons and armour…] 
339 Isidorus Hispalensis, Etymologiarum sive originum libri XX, ed. by W. M. Lindsay, (Oxford, 1911), 
XVIII.14: “Lorica vocata eo quod loris careat; solis enim circulis ferreis contexta est.” 
340 Isa 59:17, “Indutus est iustitia ut lorica et galea salutis in capite eius indutus est vestimentis ultionis et 
opertus est quasi pallio zeli” [He put on justice as a breastplate, and a helmet of salvation upon his head: he 
put on the garments of vengeance, and was clad with zeal as with a cloak]. Incidentally, note how Risweten 
did not ask for a helmet. 
341 For an analysis of this remarkable pictorial poem, see Elisabeth Sears, ‘Louis the Pious as miles Christi: 
the dedicatory image in Hrabanus Maurus’s De laudibus sanctae crucis’ , in: Godman and Collins eds., 
Charlemagne’s Heir, 605-628 (and figures 35-54). Incidentally, in GSR 1.3, the monks are also described 
as “soldiers of Christ, who stand in battle-order” [Ibi adstant in acie milites Christi]. On this phenomenon, 
see Rosenwein, ‘Perennial prayer at Agaune’, 53-54. 
342 Le Jan, ‘Frankish giving of arms’, 305. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 87 

4.2.5 Qui foveam fodit… : Sir 27:29 

Risweten and Tredoc had failed to remember that “he who digs a pit for his neighbour 

will be the first to fall into it”, something duly noted, for example, in Sir 27:29.343 What 

goes around, comes around, and Tredoc’s threat of killing the monks is visited upon him 

and his accomplice. Through the intervention of the king and a people from outside, no 

less. Like the kings fleeing from Joshua, they should not have expected mercy from their 

captors. Joshua, after all, was in the ninth century considered to be a prime example of a 

stern dispenser of royal justice.344 The monks, on the other hand, are shown to patiently 

bear the injury inflicted upon them, as the RB prescribed, treating their neighbour as they 

would themselves be treated.345 No twenty solidi could help in this case, it turns out. In 

this case, a closer look at a work by the Venerable Bede, who, incidentally, was also 

heavily influenced by the ideas of both Augustine and Gregory the Great, helps shed 

more light on this citation.346 In his In prouerbia Salomonis libri iii, which holds the 

exact formulation employed by the author of the GSR, Bede uses this dictum to illustrate 

Prv 29:6: “A snare shall entangle the wicked man when he sinneth: and the just shall 

praise and rejoice”.347 He explains this, saying that the snare of sin will not grasp the just, 

instead going for the sinners, who will be damned while the righteous rejoice.348 We can 

see a similar train of thought at work in the story of Haelwocon that opened this thesis, 

                                                 
343 GSR 1.7, “Qui fodit foveam proximo suo, primus indicit in illam” is a slightly extended version of Sir 
27:29, “Qui foveam fodit in illam decidet…”. Another example of the same quote can be found in Prv 
26:27. 
344 Rosamond McKitterick, "Perceptions of Justice in Western Europe in the Ninth and Tenth Centuries," in 
La giustizia nell'alto medioevo (secoli IX-XI), 2, (Spoleto, 1997), 1075–1102. 
345 RB 4,30 gives “To do no injury, yea, even patiently to bear the injury done us” as one of the instruments 
of good works. In Mat 22:39, Christ is portrayed as saying that the second commandment (following the 
unconditional love of God, which the author has already included in the first quotation of this chapter) is to 
“love thy neighbour as thyself” [diliges proximum tuum sicut te ipsum]. 
346 Roger Ray, ‘What do we know about Bede’s commentaries?’, in: Recherches de Théologie Ancienne et 
Médiévale 49 (1982), 5-20, 10. Benedicta Ward, ‘Bede the Theologian’, in: Evans ed., The Medieval 
Theologians, 57-64, at 60; Thacker, ‘Bede’s ideal of reform’, 134; Joseph F. Kelly, ‘Bede’s use of 
Augustine for his Commentarium in principium Genesis’, in: Frederick van Fleteren and Joseph C. 
Schnaubelt eds., Augustine, biblical Exegete, (New York et al., 2001), 189-196; and P. Meyvaert, Bede and 
Gregory the Great, (Jarrow on Tyne, 1964). 
347 O’Brien O’Keeffe, ‘The use of Bede’s writings’, 477-479, makes a case for such “parallel citations”, 
where a slight difference in wording from the “original source” can point to the work used by the author. 
Incidentally, in this article, she shows how Alcuin has, through Bede, incorporated Augustine in his work. 
348 Beda Venerabilis, In Proverbia Salomonis, 3,29: “Non ergo iusto laqueus peccantium, etiamsi 
corporaliter perimat, nocet. Ipsos autem reprobos insidiae quas proximis parant in perpetuum damnant 
gaudentibus iustis ac rectum conditoris iudicium laudantibus uel de sua ereptione uel de perditione 
prauorum.” 
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and in GSR 1.7, the idea is taken quite literally as the author does indeed praise God for 

his protection. The divine justice has prevailed over the earthly laws, and the sinners 

could have never escaped their punishment. Risweten could have known this. He did, 

after all, state that the money he has extorted from the monks “will be of no use to me, 

but only disgrace”. 349 The word used for disgrace, opprobrium, is found frequently 

throughout the Bible as well as in various Church fathers, and seems to apply not only to 

mere shame, but also to the shame that awaits the sinners in the afterlife.350 By contrast, 

following its use in among others Ecclesiasticus and the Psalms, adiutorium, is not just 

“use”, as it has been translated by Brett, but has explicit connotations of being “help from 

God”.351 Having accepted the payment from Conwoion as a compensation for his ius 

hereditas, Risweten has crossed an important line and put more trust in human law as a 

means to gain possessions than in God’s help.352 This has ultimately led to his downfall 

and that of his accomplice. 

Actually, the two machtierns are the last ones to fall, since after GSR 1.7, no more 

local rulers die as a consequence of their meddling with Redon. In fact, things even take a 

                                                 
349 GSR 1.7, “Quid mihi prodest, si eos mecum abstulero? Non erunt mihi in adiutorium, sed in 
opprobrium” [What good is it to me if I take them with me? They will be no use to me but only disgrace]. 
350 We turn again to Bede for a clear example. In his In Marci Evangelium Expositio, he writes on the 
Ressurection, alluding to Luke 20:37 and Dan 12:2: “De mortuis autem quod resurgant non legistis in libro 
moysi super rubum quomodo dixerit illi deus inquiens: ‘ego sum deus abraham et deus isaac et deus 
iacob’? ad comprobandam resurrectionis ueritatem multo aliis manifestioribus exemplis uti potuit e quibus 
est illud: ‘suscitabuntur mortui et resurgent qui in sepulchris sunt’; et in alio loco: ‘multi dormientium de 
terrae puluere consurgent alii in uitam et alii in opprobrium et confusionem aeternam’”. [But about the 
dead that rise again, did you not read in the book of Moses beside the bush how God had said to him, 
saying: ‘I am the God of Abraham and the God of Isaac and the God of Jacob’? In order to be able to truly 
prove the Resurrection, there are numerous other manifestations, among which this one: ‘The dead will be 
awakened and those who are in their graves will rise again’, and elsewhere: ‘And many of those that sleep 
in the dust of the earth, shall awake: some unto life everlasting, and others unto reproach, to see it 
always’]. The Biblical quotations are in italics. The translation is my own. Part of this fragment can also be 
found in Bede’s In Lucae Evangelium Expositio, and it has been copied in its entirety from St Jerome’s 
Commentarii in Euangelium Matthaei, III. Since Bede is quite frequently used in the GSR, however, it 
seems more probable that he was the ultimate source for the author. It is a fine example of how a venerable 
patristic idea has, through several editions, ended up in the GSR, to the detriment of the poor Risweten. 
351 Ps 27:7, “The Lord is my helper and my protector: in him hath my heart confided, and I have been 
helped” [Dominus fortitudo mea et scutum meum in ipso confisum est cor meum et habui adiutorium]. 
352 For another example, see Sir 40:24-27: “Brethren are a help in the time of trouble, but mercy shall 
deliver more than they. Gold and silver make the feet stand sure: but wise counsel is above them both. 
Riches and strength lift up the heart: but above these is the fear of the Lord. There is no want in the fear of 
the Lord, and it needeth not to seek for help.” [Fratres in adiutorium in tempore tribulationis et super eos 
misericordia liberabit. Aurum et argentum constituet pedem et super utrumque consilium beneplacitum. 
Facultates et virtutes exaltant cor et super haec timor Domini. Non est in timore Domini minoratio et non 
est in eo inquirere adiutorium.] 
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turn for the positive as Conwoion sets out to seek the sponsorship of benign families and 

eventually none other than the emperor of the Frankish realms, in whose person all three 

forms of justice are united. 

 

4.3 Redon and the world : some general remarks 

The analysis of the story of Risweten and Tredoc indeed sheds an interesting light on the 

use of the concept of justice in the GSR, and, in a more general sense, on the way the 

relationship between Redon and the outside world is viewed by the author of the GSR. 

Like it befitted any good ninth-century Benedictine, he had a very distinct and veritable 

contempt for the world. Within the monastery itself, everything was safe, the miraculous 

was possible, and a benign God provided the protection so direly needed against the 

Devil and his malicious henchmen, or even against such mundane incidents as a 

collapsing dormitory. As such, the iurgia that the monks have to settle at the start of 

chapter 1.7 are settled bene – well – without recourse to the law of men.353 The 

implication is clear: the two machtierns rely on earthly justice, the monks on their loving, 

divinely inspired judgment, which evidently works much better.354 Additionally, in the 

chapter under scrutiny, this sentiment is expressed very unambiguously when Risweten’s 

perfidy is enhanced when he – falsely – claims to have sworn an oath on the Gospel as a 

rebuttal of Tredoc’s allegations.355 To the author, this is nothing but an illicit coupling of 

the sancti evangelii and the worldly iuramentum sworn, Risweten’s addition of a 

sacramentum (vow) notwithstanding.356  

 In the GSR, Redon was, in short, represented as an ideal, as the closest possible 

approximation of the Augustinian ideal of the civitate Dei. And this ideal was not limited 

to the confines of the claustrum either, the boundary between the purety of the monastery 

                                                 
353 Brett has decided to translate “bene” with “rightly”, but based one these findings I am inclined to say 
that “well” or even “competently” would perhaps better fit the contents of the text. Evidently, the author 
went out of his way to avoid saying that the two decided “justly”, or iuste. 
354 There is one mention of “God’s command” [iussione Dei] in the text, GSR 2.6. This, however, deals 
with the miraculous cure of a paralytic canon who was allowed to walk again by this divine judgement on 
the condition that he live up to his promise and enter into the monastery. 
355 GSR 1.7, “I have not sold your inheritance and I have not accepted a price from them, but only taken an 
oath and a vow to them on the Gospels” [Nec hereditatem tuam vendidi, nec pretium ab eis accepi, sed 
tantummodo sacramentum atque iuramentum evangelii illis feci]. 
356 GSR 1.7, “The miserable wretch thought of an oath on the Gospels as nothing” [Pro nihilo enim ille 
miserrimus ducebat sacramentum sancti evangelii].  
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and the dangers of the saeculum. The monks described, those who were part of the 

community centred on this holy place, had all become the servants of the Lord in the way 

intended by Augustine and mirrored in GSR 1.7 – and their sanctity was also 

demonstrated in other places. Their cloisters had truly become internal, defined, but not 

limited by the holy place that was Redon.357 From Louhemel, whose chastity was 

threatened in Tours, to the presbyter Riwen, whose singular devotion carried him across 

the Vilaine dry-shod, or the servant Ioucum who was resurrected by one of the monks 

after being crushed by a cart that had broken loose, association with the community of 

Redon meant that the Lord watched over you, and iustitia reigned supreme. That is, at 

least, the message the author wanted to give to his audience, including the generations of 

monks that were still to come. After all, whereas the founding monks had all made the 

conscious decision to depart from this world, the new cohorts were likely to be oblates, 

children donated to the monastery, unaware of the full implications of having to live in a 

monastic community.358 They needed to be taught, so that “their ritual purity was 

guaranteed since childhood by an upbringing sub custodia et disciplina” and the real 

separation from the outside world would not consist of the monastery walls, but of the 

cloisters “which primarily existed in the mind”.359 

To conclude, several observations will serve as further illustration. 

To start, a look at the use of the words used to designate “the world” – mundus or 

saeculum – proves quite fruitful. Both, unsurprisingly, are consistently used as something 

negative, from the characterisation of Conwoion as someone who “never wishes to have 

earthly power”,360 and the monk Tethwiu, who “utterly rejected the world and its 

deceptions”,361 to the scribe Doethen, who, at the prompting of the Devil, vainly tries to 

escape from the monastery to seek the world and its desires, prevented only by the swift 

                                                 
357 A similar case is made Sankt Gallen as portrayed in the eleventh-century Casus Sancti Galli by 
Ekkehard: Mayke de Jong, ‘Internal cloisters: the case of Ekkehard’s Casus Sancti Galli’, in: Walter Pohl 
and Helmut Reimitz eds., Grenze und Differenz im frühen Mittelalter, (Vienna, 2000), 209-221. 
358 De Jong, ‘Power and humility’, 43-44, and especially, by the same author, In Samuel’s Image. 
359 De Jong, ‘Imitatio morum’, 58 and 61. Cf. Albrecht Diem, Keusch und rein: eine Untersuchung zu den 
Ursprüngen des frühmittelalterlichen Klosterwesens und seinen Quellen, (Utrecht, 2000). 
360 GSR 1.1, “Potestatem vero mundanam numquam habere vult, sed totum in servitio Dei die noctuque 
versatur”. In GSR 1.2, the other monks are also said to have spurned “great power and waelth and honours 
in this world” [Suntque alii viri praeclari cum illo, qui in hoc saeculo potentiam magnam et divitias et 
honores habuerunt, sed qu I haec omnia propter Deum contempserunt]. 
361 GSR 2.8, “Sanctus igitur Tethuiu (…) mundum cum sua fallacia radicitus tot spiritu et tota anima 
respuit” [The holy Tethuuiu, (…), utterly rejected the world and its deceptions with all his mind and soul]. 
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action of the abbot.362 Most of all, though, the author’s opinion of the world shines 

through in the descriptions of the saints of Redon. Without any exception, those whose 

death is described are said to happily escape from the divine testing ground that is the 

world, up to heaven, where everything is good.363 Some are even portrayed as being 

thankful for the difficulties laid on their path, seeing the fact that they are themselves 

struck blind or hit with an incapacitating disease as the final test of their strength of faith, 

purging them of their last sins in this life so they can go straight to heaven. 

Perhaps saying more about the monks’ opinion of the world is the fact that both men 

whose entry into the community is described, have chosen a name that has clear 

connotations of freedom. One of these, Liberius, is the son of Ratuili, the first sponsor of 

Redon.364 The other one, Libertinus, is the mute and paralysed tenant who was cured in 

the course of chapter 1.5 – it was this cure that liberated Redon from Illoc’s worldly 

aspirations, by the way.365 By devoting themselves to the monastery, they are not 

constrained by human laws anymore. They have dissociated themselves from the “sons of 

darkness” in the quotation from 2 Cor 6:15 in GSR 1.1, and are one step closer to heaven. 

                                                 
362 GSR 2.6, “Sed antiquus hostis, qui semper insidiatur humano generi, immisit ei tales cogitationes, ut 
locum sanctum desereret, et promissiones suas irritaret, et mundum cum suo desiderio quareret” [But the 
old enemy, who is always setting traps for the human race, sent him such thoughts as to leave the holy 
place, break his vows and seek the world with its desires]. Conwoion manages to paralyse him with an 
impromptu prayer, preventing him from actually escaping. 
363 Fidweten, for example, in GSR 2.5, “was attacked by a cancerous ulcer in his lower regions, and lay in 
bed for many days, giving thanks to God, who had seen fit to visit him, according to Solomon’s words: 
‘The Lord chastises whom he loves, and beats every son whom he recognises. (…) When it was time for 
such great patience on his part to be rewarded, the disease in his body reached his vital parts” [Postea vero 
tastus est ulcere cancri in partibus inferioribus, et per multos dies iacuit in lecto, gratias agens Deo, qui 
dignitatus est eum visitare, Salomone attestante: ‘Quem diligit Dominus, corripit; flagellat autem omnem 
filium quem recipit’ (…) Sed cum iam esset tempus ut tanta patientia eius remunerari debuisset, 
membrorum dolor ad vitalia rediit]. The quotations are from Prov 3:12 and Hebr 2:6. Other examples can 
be found in GSR 2.4 and 2.8, where the same quotation from Hebr can be found. 
364 GSR 1.3: “…that same day he offered his son Liberius, to serve the almighty God in the same place, 
with a donation” […ipso die obtulit filium suum Liberium as serviendum Deo omnipotenti in eodem loco 
cum oblatione]. Interestingly, Ratuili, who in this story has entered into the monastery to die, but is 
subsequently healed, returns “ad saeculum” to set his affairs in order. Haelwocon, in GSR 3.7 returns “ad 
propria sua” after his visit to the monastery – he never exited the world in the first place. 
365 GSR 1.5: “Afterwards this man, putting aside his own name, asked to be called Libertinus…” [Postea 
vero ille vir proprium nomen amittens Libertinum se vocare praecipit…]. While the parallels with Gregory 
the Great’s Dialogues will feature more extensively in the next chapter, it is worth noting here that 
Libertinus is also the name of the prior of the abbey of Fulda in a miracle story narrated in Dialogues 1,2. 
One of the miracles attributed to this saint is that he, through prayer, prevented his monastery from being 
robbed – an interesting coincidence. 
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Turning to Bede’s In Lucae Evangelio Expositio,366 we can see that to him, these “sons of 

light” are those that are prepared for the coming of the Lord, comparable to those whom 

Augustine has characterised as possessing love for Christ, while people whose “heart is in 

obscurity and misery” are left in the night. The hostile machtiern Hincant found this out 

the hard way in GSR 1.6, as the author notes with a certain glee that he was, through his 

urge to possess ever more, one of these unprepared fools mentioned in Luke 12:20, where 

Christ announces that he will indeed come as a thief in the night, and when that time 

comes, only the soul counts: “Thou fool, this night do they require thy soul of thee. And 

whose shall those things be which thou hast provided?”.367 Not only is this an admonition 

that material wealth will not help you in the afterlife, and an indication that the author 

definitely thought Hincant was on the wrong track. In the larger context of the GSR, it 

also seems to mean that those who are part of the community are indeed ready, their souls 

prepared, any preoccupation with worldly affairs quelled. At least, so it should be. 

Of course, this philosophy is also supported by the Bible elsewhere in the GSR. 

Twice, the famous passage from Mat 19:29 is invoked:  

And every one that hath left house, or brethren, or sisters, or father, or mother, or 

wife, or children, or lands for my name's sake, shall receive a hundredfold, and 

shall possess life everlasting.368 

                                                 
366 Beda, In Lucae Evangelium, 4,12, (the quotes from the Bible are in italics): “Dixit autem illi deus: 
Stulte, hac nocte animam tuam repetunt a te quae autem parasti cuius erunt? qui multa tibi deliciarum 
tempora stultus in uita promittebas proxima hac nocte morte praereptus aliis congregata relinques. Haec 
deo ad hominem dicere est prauas eius machinationes subita animaduersione compescere. Aliter. In nocte 
ablata est anima quae in obscuritate est cordis ac misera in nocte ablata est quae considerationis lucem 
habere noluit ut quod poterat pati praeuideret. Vnde bene discipulis futura cogitantibus paulus apostolus 
dicit: vos autem fratres non estis in tenebris ut uos dies illa tamquam fur comprehendat, omnes enim uos 
filii lucis estis et filii dei, non simus noctis neque tenebrarum (1 Thes 5:4-5) Dies enim exitus tamquam fur 
in nocte comprehendit quando stultorum animas futura non praemeditantes eicit. Sic est qui sibi thesaurizat 
et non est in deum diues”. For an example of a Carolingian exegete (Hrabanus Maurus) using the same 
work, see Stoll, ‘Drei karolingische Matthäus-kommentare’, 46. 
367 GSR 1.6, “...not remembering the words of our Lord Jesus Christ where he says: ‘Fool, this night your 
soul is required of you, and who will have what you have prepared?’” [...non recordans sermonis domini 
nostri Iesu Christi, ubi ait: ‘Stulte, hac nocte animan tuam repetunt a te, quae autem parasti, cuius erunt?’] 
368 Mat 19:29: “Et omnis qui reliquit domum vel fratres aut sorores aut patrem aut matrem aut uxorem aut 
filios aut agros propter nomen meum centuplum accipiet et vitam aeternam possidebit”. The two times this 
passage is cited are GSR 1.1: “Si quis dimiserit patrem aut matrem aut filios aut agros propter nomen 
meum, centuplum accipiet et vitam aeternam possidebit” [If anyone abandons father or mother or children 
or fields for my name’s sake, he will regain it a hundredfold and possess eternal life] and GSR 2.5: “Si quis 
dimiserit domum aut agros aut parentes aut amicos propter nomen meum, centuplum accipiet, et vitam 
possidebit aeternam” [If anyone lets go his home or fields or family or friends for my sake, he will regain 
them a hundredfold and possess eternal life]. I have not been able to find a satisfactory explanation for the 
slight differences in the formulation of these two citations, although, in the second instance, the fact that the 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 93 

Also, in GSR 2.5, a letter from John is cited, also effectively saying that loving the world 

means losing the love of God.369 Also, in all the stories about the troubles with the local 

aristocracy, the contrast between monastery and world is also emphasised, reassuring the 

monks that they will prevail eventually.  

As a final example, in chapter 2.3, the story of Condeluc is told. This monk, who may 

or may not be the same as the one tempted by the harlot in chapter 1.9, had the task of 

tending to the monastery garden. He does an excellent job, until he has to deal with an 

infestation of vermin (erucae) that he cannot seem to get rid of. Moved to tears, he 

petitions them, in the name of the holy Trinity, to depart, which they then immediately 

do.370 Erucae, used to designate the vermin, is, according to Isidore’s Etymologies, a kind 

of “worm that covers the leaves of cabbage, or vines, to gnaw at them”.371 They also 

occur in the book of Joel, where they are the first wave of plagues that will lay the land to 

waste if the people persist in their wickedness. In this story, Condeluc shows that through 

the soundness of his faith, he is able to keep the invaders out. What is more, this story is 

one of the “Gregorian” miracles in the GSR, copied almost directly from the Dialogues. 

Gregory’s version is different only in its context. Narrating the life of bishop Bonifacius 

of Ferenti in chapter I.9, he has him perform the exact same feat while he was still young. 

To the old pope, this was a clear indication that the divine favour was strong in this one, 

“that was now a bishop”. And not only that. This also is one of many so-called ‘garden 

miracles’ in the Dialogues. For Gregory, the monastery garden was a representation of 

                                                                                                                                                 
passage is about a monk who wishes to go on a pilgrimage may account for the inclusion of “friends” in 
that list. 
369 GSR 2.5 and 1 John 2:15: “Love not the world, nor the things which are in the world. If any man love 
the world, the charity of the Father is not in him” [Nolite diligere mundum, neque ea quae in mundo sunt.Si 
quis diligit mundum, non est caritas patris in eo]. 
370 GSR 2.3, “But it so happened that a kind of worm, commonly called caterpillars, attacked all the 
vegetables in the garden (...) and he, blessing God, turned to the caterpillars and said: ‘I cannot throw you 
out of the garden of the servants of God, (...) but I command you in the name of the Father, the Son and the 
Holy Spirit not to stay any longer (...)’ At these words, the worms immediately, in a swift rush, vacated the 
whole garden. [Accidit vero quidam vermes, qui vulgo erucae dicuntur, cuncta olera horti invaderent (...), 
et sic Deum benedicens conversus ad erucas ait: ‘Ego non possum vos de horto servorum Dei eiicere, (...), 
tamen praecipio vibis in nomine Patris et Filii et Spiritus Sancti ut hic amplius ne remaneatis (...)’ At hanc 
vocem statim cursu vermes velocissimo totum hortum reliquerunt]. Note that the author does not use the 
verb iubeo to designate “command”. 
371 Isidore, Etymologiarum libri XX, XII.5, “Eruca frondium vermis in holus, vel in pampino involuta, ab 
erodendo dicta.” In XVII.10, Isidore uses the same word to describe a kind of vegetable (rocket), which 
serves as an aphrodisiac. If this Condeluc and that of chapter 1.9 are the same, it is easy to imagine that he 
of all monks had no need whatsoever for aphrodisiaca in the monastery garden. 
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Paradise, which is not only the garden of delights, but also “a place of temptation”.372 

This is where Condeluc shines. Tending the garden and protecting it from unwanted 

incursions meant that he was successful in resisting these temptations, and helping others 

to do so as well.373 Using this Gregorian connection here, the author has in no unclear 

terms put the monastery outside of the world, a reflection of Paradise, a place that needed 

protection as well as separation. 

 

Garden of Eden, City of God or not, the analysis of the GSR’s treatment of the 

concept of iustitia shows us Redon as a safe haven against the dangers that lurk outside. 

Whereas those tucked safely behind the walls of Redon where kept safe from harm, 

people roaming the world were susceptible to be caught by the Devil who lurked 

everywhere, such as happened to the scribe Osbert, who attempted to flee the monastery 

and quickly became “the prey of demons”.374 Indeed, those not respecting Redon, those 

who tried to use the law against them or who revelled in riches and power, just like 

Haelwocon, instead of turning their backs to it, were quickly ensnared by the “old 

enemy”, the Devil, and were sure to meet their doom if they did not repent. All this does 

not imply that there were rules at all present at Redon, however. Within the monastery 

walls, a different set of rules should be adhered to in order to reap the benefits of living in 

such a holy place, and of course the author of the GSR used his work to present some 

lessons about these rules. Not only did he provide a stern warning not to venture too far 

                                                 
372 Barbara Müller, ‘The diabolical power of lettuce, or garden miracles in Gregory the Great’s Dialogues’, 
in: Kate Cooper and Jeremy Gregory eds., Signs, Wonders, Miracles: Representations of Divine Power in 
the Life of the Church, (Woodbridge, 2005), 46-55, at 47-48. 
373 Müller, ‘Diabolical power of lettuce’, 54 and 46. See also, Bernard Merdrignac, ‘La vie quotidienne 
dans les monastères Bretons’, 27, who identified the ‘garden miracle’ as one of the regularly recurring 
topoi in Breton hagiography. 
374 GSR 2.5, “For not long afterwards this brother insanely left the monastery and (…), he returned to the 
world, becoming the prey of demons, loving the world as an untamed horse without a rider rushes 
anywhere headlong” [Nam nec multo post tempore ipse insanus frater a monasterio est egressus, (…) et ad 
saeculum est reversus, praeda daemonum factus, et sicut equus indomitus sine gubernatore totus fertur 
inpraeceps saeculum diligens]. Incidentally, Osbert eventually repents and ends up in Pavia at the 
monastery of St Peter, “…in civitate Papiae habitant, in monasterio sancti Petri quod vocatur Caelum 
Aureum…”. The only other early medieval instance where this monastery is also called “Caelum Aureum” 
is in Paulus Diaconus, Historia Langobardorum, ed. and trans. in: William Dudley Foulke and Edward 
Peters, History of the Lombards, (Philadelphia, 1974), which might imply that the author was familiar with 
that work, or the city itself, although it might also have been knowledge derived from Rufinus’ works – see 
above, n. 169. 
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outside the walls, he also intended the GSR to in a sense act as a speculum monachorum, 

a mirror for monks. Let us now see what we can see reflected therein. 
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Chapter 5 

TOO CLOSE TO SEE? 

MONASTIC VIRTUES AND THE GSR AS A MIRROR FOR 

MONKS 

 

Being a monk at Redon meant more than just scorning the world and avoiding contact 

with it as much as possible. It also implied adhering to a code of conduct, behaving in a 

way that was acceptable to the community within and exemplary to the people on the 

outside. After all, the functioning of monks in the ninth century, in the heyday of the 

Carolingian monastic reform movement, depended to a large extent on their behaviour as 

those in society who had gone farthest in their imitatio Christi. Of course, standing 

outside the world, one step closer to heaven, was part of this accepted role, but more was 

demanded of “those who pray” in order for their prayers to be effective at all. The GSR 

offers us a glimpse of some of these exigencies, as a glance at the story of Haelwocon can 

show us. 

Seeing as how, in the previous section, it has been shown that the contempt of the 

world in the GSR is expressed mostly through the different uses of iustitia and the 

explicit longing by the hostile aristocrats for power, honour and wealth, it is interesting to 

note that Haelwocon’s earthly desires seem slightly more mundane. Apart from his love 

of luxuries, he was also known to be a heavy drinker and someone who appreciated 

lavish meals.375 To put it bluntly, he was a glutton. To add insult to injury, he was also 

quite stubborn, preferring to “laugh at anyone who tried to reproach him”. While his 

mind was already open to demons due to his wealth, the fact that he “persisted in this 

wickedness” described above proved to be the last straw, that which led to his torments.  

From the point of view of the author, this chapter, and indeed the entire GSR, is not 

solely meant as a warning against the dangers inherent in the saeculum. The work was 

also intended to provide a sort of code of conduct for the monks, riddled with exempla of 

how the rules they had to live by worked in practice. Read as such, the story about 

                                                 
375 On drinking as a way to establish worldly status, see Rob Meens, ‘Dronkenschap in de vroege 
middeleeuwen’, in: Tijdschrift voor Geschiedenis 109 (1996), 424-442. 
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Haelwocon provides an unmistakably negative role model, someone who shows the risks 

of committing sins that could very well have been committed by the audience, even 

though they were part of the clergy and were therefore supposed to abstain from such 

carnal pleasures.376 It also shows the consequences of sinning in no uncertain terms.377 

This chapter will focus on this aspect of the GSR, a work that tells the stories of 

saintly figures whose example should be followed (and the heavenly rewards that would 

eventually ensue), and sinners whose fate is a warning not to try their exploits at home.378 

First, building on the short introduction of the various Rules that existed in the ninth 

century and their spread across the Carolingian realm, the most common monastic virtues 

that can be found in them will be treated. Then, with chapter 2.1 as our starting point, the 

author’s view on that most important of monastic virtues – namely, humility in the 

broadest possible sense of the word – will be examined more closely. Of course, if 

encountered, any other qualities the ideal monk should possess will be noted as well. 

 

5.1 Christian virtues: the basics 

When looking for a contemporary description of how monks were ideally supposed to 

behave, the Regula Benedicti may well prove to be the most logical place to start. It is, 

after all, the most famous and most widespread of the monastic rules, and even at the 

time, it was nothing if not comprehensive,379 and, even if they only considered them as a 

set of guidelines, the monks of Redon made a conscious effort to show the world that 

they used the RB as a point of departure for finding the proper way of life, and as a means 

to separate themselves from the world.380 This assumption is not only supported by the 

clues left in the Cartulary, where at various points the writers have indicated that they 

followed the rule of St Benedict. The fact that the community in the first decades of its 

existence openly flirted with Carolingian sponsorship, makes the choice for the RB as a 

                                                 
376 Van Rhijn, ‘Priests and the Carolingian reforms’, 220. 
377 See De Jong, ‘Pollution, penance and sanctity’, 147-149 and 156-158, on the depiction of Iso of St 
Gall’s parents as pious  lay persons who were not able to withstand temptation and were therefore forced to 
do penance – the subsequent purification led to the birth of a saint instead of a monster. 
378 Van Rhijn, ‘Priests and the Carolingian reforms’, 222. 
379 Friedrich Prinz, Frühes Mönchtum, 263. 
380 Paul Beaudette, ‘In the world but not of it: clerical celibacy as a symbol of the medieval church’, in: 
Michael Frasseto ed., Medieval Purety and Piety: Essays on Medieval Clerical Celibacy and Religious 
Reform, (New York and London, 1998), 23-46, at 34. 
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starting point for a study of the virtues most valued by the author of the GSR a logical 

one. Let us therefore first take a more general look at the qualities expected of a ninth-

century monk, as evidenced by the Rule itself, before turning to the GSR to see how these 

ideas are treated there, and what that might mean. Before doing so, however, it should be 

re-emphasised that both the RB and its supposed representation in the GSR are “ideal 

types” and may not necessarily reflect the ninth-century reality at Redon. If anything, it 

reflects the authors’ conceptions about how reality should be. 

It may come as no surprise that the RB, being specifically intended for monastic 

communities, does not look kindly on monks who do not live according to a rule. In fact, 

according to Benedict, the coenobitic monks, living communally, are “the most valiant 

kind of monks”, and he wrote primarily for them. Of the three other types he identifies in 

the first chapter, only the hermits (anachoritae) carry his approval. The other two, called 

Sarabaites and “Wanderers” (gyrovagi), are merely a danger to themselves, since “the 

gratification of their desires is law unto them”, and they “have been tried by no rule under 

the hand of a master”. To Benedict, the adherence to a rule was not only meant to 

maintain the order within a community, it is made clear. It also serves as yet another 

test.381  

This test was not limited to singing of psalms, however. Benedict also listed an 

exhaustive list of “good works” (instrumenta bonorum operum), which includes such 

Christian virtues as being chaste, charitable to the poor, and full of love for one’s 

enemies.382 Also included in the list are, for instance, “to suffer persecution for justice’s 

sake”, “Not to be given to wine” or too much food, and to live in constant fear of Hell.383 

He was, incidentally, not the only one to have written a list of common Christian virtues. 

Another famous example, from the seventh century, would be the De Duodecim Abusivis 

Saeculi (Of the Twelve Abuses of the World), written in Ireland but in the period 

                                                 
381 RB, 7: “And likewise in another place the Scripture saith: "Thou, O God, hast proved us; Thou hast tried 
us by fire as silver is tried; Thou hast brought us into a net, Thou hast laid afflictions on our back” [Et item 
alio loco scriptura: Probasti nos, Deus, igne nos examinasti sicut igne examinatur argentum; induxisti nos 
in laqueum; posuisti tribulationes in dorso nostro.] 
382 Beaudette, ‘Clerical celibacy as a symbol of the medieval church’, 23, starts by designating priestly 
celibacy as “a constitutive hallmark of Roman Catholicism”, but apart from Condeluc’s run-in with the 
harlot from Tours, it did not seem to be as important to the author of the GSR. The entire list of good works 
can be found in RB, chapter 4. 
383 RB, 4: “Persecutionem pro iustitia sustinere” and “non vinolentum”. 
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commonly attributed to St Cyprian of Carthage, perhaps the most telling confirmation of 

its influence on, among others, ninth-century penitentials and Fürstenspiegel.384 This 

work is admittedly more general in nature that the RB, and does not deal with monastic 

virtues per se. Rather, it intended to show the twelve worst misstandings in the world, 

and that these should be avoided at all cost. The not-so-hidden message was of course to 

exhort the audience to act upon this information, to treat it as a negative role-model, and 

practice the good deeds described, so that all would go well.385 While it is unclear if the 

author of the GSR knew or used this work, it does provide an additional illustration of 

what were deemed the most important virtues in the early medieval period; praising 

charity, justice and modesty while condemning communities without order, 

argumentative Christians, proud paupers, and young men without obedience, the De 

Duodecim Abusivis criticises abuses that are also criticised in the RB and the 

hagiographical works influenced by it, and shows what might happen if these vices were 

allowed to take over.386 

The author of the GSR has, in typical hagiographical fashion, made sure that his 

audience would easily recognise that the saints he described, possessed these virtues in 

abundance. We have already touched upon the author’s more general scorn for the world 

in the previous chapter, but this feature is also frequently listed as a quality of the monks 

themselves. For instance, when the hermit Gerfred receives a vision in which he is 

ordered to teach the new community to live “according to a rule”, he is reassured that he 

will not be sent “to monks who have taverns and the delights of this world, but to 

servants who have scorned the world, with its desires, for [God] and [his] words”.387 

                                                 
384 For an overview of the influence of this work on the continent, see: Hans Hubert Anton, ‘Pseudo-
Cyprian, De duodecim abusivis saeculi und sein Einfluß auf den Kontinent, insbesondere auf die 
karolingischen Fürstenspiegel’, in: Heinz Löwe ed., Die Iren und Europa im früheren Mittelalter II 
(Stuttgart, 1982), 568-617. 
385 For example, Smith, ‘Gender and ideology’, 69, describes Jonas of Orléans’ image of the perfect wife in 
his De Institutione Regia as “the precise inverse of the reprehensible ‘woman without modesty’”, the 
female counterpart of the rex iniquus. Cf. also p. 71 of the same article. 
386 Rob Meens, ‘Politics, mirrors of princes and the Bible: sins, kings and the well-being of the realm’, in: 
Early Medieval Europe 7:3 (1998), 345-357; István P. Bejczy, ‘Les vertus cardinales dans l’hagiographie 
latine du moyen âge’, in: Analecta Bollandiana 122:2 (2004), 313-360, at 313 and 318-319; Poulin, L’Idéal 
de Sainteté, 79-80. 
387 GSR 1.2: “One night there came to (...) Gerfred a voice from God, saying ‘(...) go, visit my servants, 
new untaught monks (...) seeking help from no one else but from God alone. I do not send you to monks 
who have taverns and the delights of the world, but to my servants who have scorned the world with its 
desires, for me and for my words’” [Quadam nocte facta est vox ad (...) Gerfredum (...) a Deo, dicens: ‘(...) 
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Later, the monk Tethwiu is also characterised as “utterly rejecting the world and his 

deceptions with all his mind and soul”.388 Contemptus mundi is not only a necessity, it is 

a virtue as well, just as it is supposed to be. 

Other virtues are of course also present in the saints of Redon, the most important of 

which were, judging by their occurrence in the GSR abstinence, continuous devotion, and 

brotherly love. The same Tethwiu, for example, was so apt at abstaining from anything 

that the other monks sometimes looked upon him with a certain awe.389 In this case, it 

may not reflect positively on these “lesser” monks, but it does illustrate to what extremes 

this saint pushed his devotion – perhaps even echoing the deeds of St Benedict himself, 

as described in book 2 of Gregory the Great’s Dialogues. He also lived so virtuously that 

the monks of his first community actually tried to kill him. The ploy failed, of course, and 

Benedict leaves, not out of fear, Gregory clarifies, but because the bickering of the monks 

tended to break his devout meditations.390 This theme later recurs more explicitly in the 

GSR, when it is told in chapter 3.3 how a monk, Britoc, from the neighbouring monastery 

of Lehon actually runs away from his community – from “the quarrels and the 

murmurings (iurgia et murmurationes)”, to be specific, showing their negligence of 

another of the good works in the RB, “ not to be a murmurer” – to find a secret place 

where he could serve God untroubled.391 He ends up at Redon, wishing to learn there 

                                                                                                                                                 
vade, visita servos meos, rudes monachos, (...) a nullo alio auxilium nisi a solo Deo postulantes; non ad 
monachos qui tabernas et delicias huius saeculi habent te transmitto, sed ad servos meos, qui mundum cum 
suo desiderio propter me et propter sermones meos spreverunt]. 
388 GSR 2.8: “...mundum cum sua fallacia radicitus toto spiritu et tota anima respuit”. 
389 GSR 2.8: “He was also gifted with the height of abstinence, so that some of the brothers, carried away 
by jealousy, marvelled at how sparing he was” [Erat quippe summae abstinentiae praeditus, ita ut aliqui ex 
fratribus zelo ducti mirarentur parsimonam eius]. Note how the author did not use invidia to describe the 
lesser monks, but zelo. For one, the RB, chapter 4, strictly forbids the monks “to entertain envy” [invidiam 
excercere], and of course he would not want to accuse any of his brethren of sinning. Also, zelo has the 
connotation of “rivalry”, of inciting others to emulate one’s behviour instead of hating it. As such, the 
translation by Brett as “jealousy” may be a bit misleading. 
390 Gregory, Dialogues, 2.3: “If the holy man had longer, contrary to his own mind, continued his 
government over those monks, who had all conspired against him, and were far unlike to him in life and 
conversation: perhaps he should have diminished his own devotion, and somewhat withdrawn the eyes of 
his soul from the light of contemplation; and being wearied daily with correcting of their faults, he should 
have had the less care of himself, and so haply it might have fallen out, that he should both have lost 
himself, and yet not found them” 
391 GSR 3.3: “...unable to put up with the quarrels and murmurings of his (= Britoc) monks, he sought a 
secret place, and there, untroubled, served God day and night with hymns and prayers” [...non sustinens 
iurgia et murmurationes suorum monachorum, locum secretum petiit, ibique vacans Deo hymnis et 
orationibus die noctuque deserviebat]. Cf. RB 4.39: non murmuriosum. 
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how the monks should live the regulariter vitam, and he ends up being the one who had 

the vision described in chapter 2 of this thesis.392 

The monks of Redon are of course more than willing to show him the rules. They 

welcomed him, and when he fell ill, they “freely lavished on him the charity which was 

their custom and duty”.393 This charitable hospitality, so important in the RB, is manifest 

elsewhere in the GSR as well, like in chapter 2.4 where the monks Conhoiarn and 

Fidweten are described curing a paralytic while washing the feet of pilgrims and poor 

people.394 The love for their fellow humans was not limited to people outside the 

community, either. These same two monks, for example, “were so bound together in 

bortherly love that hardly ever could anyone separate them from the divine office”,395 and 

after Conhoiarn had died, the author jumps at the opportunity to show how everybody 

within the community should be treated with the same love and caritas, hospitality out of 

love for God,396 regardless of their abilities.397 For his first miracle, Conhoiarn cures 

Anovoret, who was so helpless and weak that it had earned him the nickname of 

“infirmus monasterii” – the Monastery Invalid.398  

                                                 
392 See above, p. 33-34. 
393 GSR 3.3: “Fratres vero consuetam et debitam caritatem ei libentissime impendebant”.  
394 As prescribedin RB 53: “When, therefore, a guest is announced, let him be met by the Superior and the 
brethren with every mark of charity” [Ut ergo nuntiatus fuerit hospes, occurratur ei a priore vel a fratribus 
cum omni officio caritatis], and “Let the Abbot pour the water on the guest's hands, and let both the Abbot 
and the whole brotherhood wash the feet of all the guests” [Aquam in manibus abbas hospitibus det; pedes 
hospitibus omnibus tam abbas quam cuncta congregatio lavet]. 
395 GSR 2.4: “...qui ita in amore fraternitatis erant coniuncti, ut paene ullo tempore nullus poterat eos 
separare a divino opere”.  
396 In RB 53, Benedict also writes that guests should be treated with humanitas, which, as the ninth-century 
commentator Hildemar of Civate explains, means not gifts and care out of love for God (caritas), but gifts 
given out of earthly considerations, out of love for one’s fellow men: Hildemar, Expositio Regulae S. 
Benedicti, in: R. Mittermüller ed., Expositio Regulae ab Hildemaro Tradita et nunc Primum Typis Mandata 
(Regensburg, 1880), 504. Cf. De Jong, In Samuel’s Image, 152, and Meens, ‘Dronkenschap in de vroege 
middeleeuwen’, 441. 
397 See RB 36, “Of the sick brethren” and especially RB 34, “Whether all should receive in equal measure 
what is necessary”, which says: “It is written, ‘Distribution was made to everyone according as he had 
need’ (Acts 4:35). We do not say by this that respect should be had for persons (God forbid), but regard for 
infirmities. Let him who hath need of less thank God and not give way to sadness, but let him who hath 
need of more, humble himself for his infirmity, and not be elated for the indulgence shown him; and thus 
all the members will be at peace” [Sicut scriptum est: Dividebatur singulis prout cuique opus erat. Ubi non 
dicimus ut personarum – quod absit – acceptio sit, sed infirmitatum consideratio; ubi qui minus indiget agat 
Deo gratias et non contristetur, qui vero plus indiget humilietur pro infirmitate, non extollatur pro 
misericordia; et ita omnia membra erunt in pace.] 
398 GSR 2.4: “There was in the same monastery a young man who was altogether infirm and incapacitated, 
named Anovoret, whom everyone called ‘the Monastery Invalid’” [Erat enim in eodem monasterio quidam 
iuvenis totus infirmus atque imbecillis, Anovoret nomine, qui ob infirmitatem atque imbecilitatem a cunctis 
Infirmus Monasterii vocitabatur]. In this passage, part of Bede’s Bede, In Lucae Evangelium Expositio, 
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However, the emphasis placed on these virtues, both in the RB and in the GSR, 

practically paled in comparison to the importance of the twin qualities of obedience and 

humility, the two virtues most characteristically associated with the monastic lifestyle.399 

Whereas the qualities described above can be considered to be more general, more 

universally Christian, the total and utter surrender of one’s self to daily devotion is the 

one thing that set a monk in the early middle ages apart from the rest of the world.400 It is 

to these two qualities that we will no turn. 

 

5.2 Sine me nihil potestis facere: humility through obedience 

To a monk, devoting every aspect of his life to a set of rules, giving up one’s individual 

identity, was the ultimate way of demonstrating his love for God. He was to be a servant 

in every sense of the word, not least in the sense given by Augustine in the tractate on 

John 15:20 cited in the previous chapter, a servant “characterized by the fear which love 

casts out “, “who is distinguished by the clean fear which endures for ever”.401 The 

advantage of being such a servant was being outside the world, not subject to its arbitrary 

regulations. The perk was, of course, was total and utter obedience to the venerable rules 

that reigned within the monastery, as personified not so much by the text of the rule itself 

as it was by tradition – as Benedict writes in the final chapter, his Rule is merely the 

beginning. The true rules are to be found in the Bible, the works of the Church Fathers, 

and the exemplary lives of the monks that went before. Teaching these rules to the 

community was the first and most important function of the abbot, the father of the 

community.402 

                                                                                                                                                 
IV,14, is copied almost verbatim in a description of the disease of this poor man – dropsy, or hydropicus. 
For a comparison of the passages, see Brett, The Monks of Redon, 67. 
399 Poulin, L’Idéal de Sainteté, 81. 
400 This is not to say that it should be exclusively practiced by monks: De Jong, ‘Power and humility’, 43-
45, argues that it was also considered a prime royal virtue, for example. 
401 Augustinus, In Iohannis, 88.1: “For what else can the words imply, ‘The servant is not greater than his 
lord: if they have persecuted me, they will also persecute you’? It is clear, therefore, that when it is said, 
‘Henceforth I call you not servants,’ He is to be understood as speaking of that servant who abides not in 
the house for ever, but is characterized by the fear which love casts out; (1 John 4:18) whereas, when it is 
here said, "The servant is not greater than his lord: if they have persecuted me, they will also persecute 
you," that servant is meant who is distinguished by the clean fear which endures for ever. For this is the 
servant who is yet to hear, ‘Well done, good servant: enter into the joy of your Lord.’ (Mat 25:21)” 
402 Cf. Leyser, Authority and Asceticism, 126-128. 
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The abbot, of course, was the highest among the monks, responsible for trying to 

keep every soul under him on the right track, as in him, the qualities of the monks were 

reflected, and “whatever lack of profit the master of the house shall find in the sheep, will 

be laid to the blame of the shepherd”.403 His main requirements were therefore that he 

would be able to teach, by word and by example, to treat everybody alike, regardless of 

who they were, and above all to make sure that none of his monks committed sins or 

otherwise transgressed the boundaries of acceptable monk behaviour. If they did fail to 

comply with the rules, the monks were effectively disobeying their abbot, and, if the Rule 

of Benedict was followed to the letter, it was up to the abbot to determine the exact way 

of doing penance, depending on the exact situation. He was also the one who elected 

members of the community to the various positions needed to keep the community 

running.  

Although these people, deacons and priors, cellarers and porters, did not share nor 

alleviate the abbot’s responsibility, their new position did place them a step higher up in 

the order that reigned within the community, and the price to pay was that they also be 

more aware of their actions. A newly ordained priest, for example, should be aware “that 

he is now all the more subject to the discipline of the Rule”,404 and the same was the case 

with the other possible functionaries; with greater responsibility came an extra 

exhortation to keep to the rules, to do “everything according to the commandments of 

God and the directions of their abbot”.405 

As detailed in chapter 5 of the RB, aptly called “Of Obedience” (De Oboedientia), 

every order given by either the abbot or a fellow monk should be followed immediately 

                                                 
403 RB 2, “And let the Abbot know that whatever lack of profit the master of the house shall find in the 
sheep, will be laid to the blame of the shepherd. On the other hand he will be blameless, if he gave all a 
shepherd's care to his restless and unruly flock, and took all pains to correct their corrupt manners” 
[Sciatque abbas culpae pastoris incumbere quicquid in ovibus paterfamilias utilitatis minus potuerit 
invenire. Tantundem iterum erit ut, si inquieto vel inoboedienti gregi pastoris fuerit omnis diligentia 
attributa et morbidis earum actibus universa fuerit cura exhibita]. 
404 RB 62: “But let the one who hath been ordained be on his guard against arrogance and pride, and let him 
not attempt to do anything but what is commanded him by the Abbot, knowing that he is now all the more 
subject to the discipline of the Rule; and in consequence of the priesthood let him not forget the obedience 
and discipline of the Rule, but advance more and more in godliness” [Ordinatus autem caveat elationem aut 
superbiam, nec quicquam praesumat nisi quod ei ab abbate praecipitur, sciens se multo magis disciplinae 
regulari subdendum. Nec occasione sacerdotii obliviscatur regulae oboedientiam et disciplinam, sed magis 
ac magis in Deum proficiat]. 
405 RB 21: “in omnibus secundum mandata Dei et praecepta abbatis sui”. 
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and without delay.406 This, as well as the other implications and exigencies of obedience 

outlined in this chapter, make it clear that Benedict really meant obedience in the 

broadest and deepest sense of the word, an attempt to totally quell the individual will, 

save for the will to obey. This should of course not be limited to outward signs of 

obedience. After all,  

This obedience, however, will be acceptable to God and agreeable to men then 

only, if what is commanded is done without hesitation, delay, lukewarmness, 

grumbling or complaint, because the obedience which is rendered to Superiors is 

rendered to God.407  

And God sees all, even the depths of the soul.408 Total, uncompromising obedience, 

to the abbot, to the rules of the community, was a first step on the path to salvation, 

Benedict writes, even though it would only get harder as time went by.409 

Perhaps the best illustration of this devotion can be found in the monastic liturgy. 

Seven times a day, the monks had to celebrate the Office, and the whole day was planned 

around these services. Although in the ninth century its actual practice would vary from 

monastery to monastery, some indication is given in the RB of how Benedict envisaged 

this liturgy, and there is no doubt that the repetitiveness of the rituals, the constant 

reciting of psalms, and the simple fact that every year, every week looked the same, 

would have had a profound effect on the majority of the monks. Slowly, but steadily, 

their whole mode of thought would be altered so that conforming to the rules and living 

accordingly would be the only available option left. It starts with oboedientia, and it ends 

in total humility. 

                                                 
406 RB 5 and also RB 71, “That the brethren be obedient to one another”, which states once again that “The 
brethren must render the service of obedience not only to the Abbot, but they must thus also obey one 
another, knowing that they shall go to God by this path of obedience” [Oboedientiae bonum non solum 
abbati exhibendum est ab omnibus, sed etiam sibi invicem ita oboediant fratres, scientes per hanc 
oboedientiae viam se ituros ad Deum]. 
407 RB 5: “Sed haec ipsa oboedientia tunc acceptabilis erit Deo et dulcis hominibus, si quod iubetur non 
trepide, non tarde, non tepide, aut cum murmurio vel cum responso nolentis efficiatur, quia oboedientia 
quae maioribus praebetur Deo exhibetur”. 
408 RB 7: Let a man consider that God always seeth him from Heaven, that the eye of God beholdeth his 
works everywhere, and that the angels report them to Him every hour. The Prophet telleth us this when he 
showeth God thus ever present in our thoughts, saying: "The searcher of hearts and reins is God" (Ps 7:10). 
And again: "The Lord knoweth the thoughts of men" (Ps 93[94]:11). 
409 RB 71. 
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 “Obedience without delay”, it says in the RB, is “the first degree of humility”.410 In 

chapter 7, Of Humility (De Humilitate), this theme is worked out further. This first 

degree, we learn, is basically to be a servant in the Augustinian sense, “that a man always 

have the fear of God before his eyes” and “that he be ever mindful of all that God hath 

commanded”.411 Obeying to the abbot is therefore only the tip of the iceberg if one strives 

to attain true humility. To truly lose his sense of self to devotion of God, a monk should 

do more than simply following orders. He has to strip himself of his own will, and 

especially all of his carnal desires.412 Then, the RB gives eleven more steps to take, 

including the statement that one should acknowledge that everybody in the end is doing 

God’s will and the admonition that even the most difficult and offensive commands 

should be performed without question. Eventually, if all the steps have been taken, a 

monk should be totally subservient to the will of his superior, doing nothing that is not 

“sanctioned by the common rule of the monastery and the example of his elders”,413 and 

showing his humility to the world without deriving even the slightest sense of fulfilment 

from it. As we will see, the saints of Redon described in the GSR have taken most, if not 

all, of these steps. 

For example, the monk Riwen, who unwittingly crossed Vilaine because he wanted to 

celebrate the mass, only did so after having received the permission of his brethren to 

abandon the labour they were at the moment engaged in. Perhaps the clearest gathering of 

monastic virtues, however, can be found in chapter 3.1, in which a miracle performed by 

the relics of St Marcellinus is described. The story starts in Spoleto, in the south of Italy, 

with two half-brothers “who loved each other with such singlehearted love that they 

might have been born of the same mother”, and who lived and worked at the same 

monastery.414 Their happiness was not meant to last, however. “At the prompting of the 

Devil”, one, through his carelessness, accidentally kills the other, much to his distress and 

                                                 
410 RB, 5: Primus humilitatis gradus est oboedientia sine mora. 
411 RB 7, “The first degree of humility, then, is that a man always have the fear of God before his eyes 
shunning all forgetfulness and that he be ever mindful of all that God hath commanded” [Primus itaque 
humilitatis gradus est si, timorem Dei sibi ante oculos semper ponens oblivionem omnino fugiat et semper 
sit memor omnia quae praecepit Deus]. 
412 Head, Hagiography and the Cult of Saints, 113-114. 
413 RB 7, “Octavus humilitatis gradus est si nihil agat monachus, nisi quod communis monasterii regula vel 
maiorum cohortantur exempla”. 
414 GSR 3.1: “...in Spolitana provincia erant quidam duo germani fratres, unus scriptor et alius diaconus, qui 
ita se unico amora diligebant, sicuti nati erant ex una genetrice.” 
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the sorrow of the entire community.415 They advise him to seek penance in Rome, where 

the Pope, also grieving, orders him to be clapped in irons and sends him on a pilgrimage. 

The monk does this “willingly and devotedly”,416 and after a few days of mourning in 

Rome, he receives a vision that his sins will be forgiven at Redon. Without delay, he sets 

out of Brittany, making only one notable stop at a monastery near Nantes where the 

monks “gave thanks to the almighty God” for the opportunity to help him.417 They send 

him on his way, and he at last reaches Redon on the eve of Palm Sunday. During the 

service, carried out by “a pious priest named Omnis, [who] put on the holy vestments as 

usual and began to read the Gospel with everyone standing and listening intently in 

silence”, the chains suddenly fall from the monk, greatly surprising all present.418 After a 

short explanation, however, the monks are just happy that their relics have that kind of 

power, and after a few days of rest, the poor monk returns home, absolved. 

While most of this story and its circumstantial details are highly interesting and 

deserve further study – among many things, this is yet another story showing the 

superiority of Redon over other monasteries, and the – for now it suffices to note that 

practically all of the important virtues can be identified in this story.419 From brotherly 

love to wilful obedience, from the correct and traditional way of celebrating the liturgy to 

the assurance that truly penitent sinners can always be forgiven, the author has made sure 

                                                 
415 GSR 3.1: “One day, at the prompting of the Devil (...) one of them asked the other for a knife to sharpen 
his reed pen; the latter threw it at his brother carelessly; he at once received a wound in the heart from the 
powerful blow, and at once collapsing on the ground breathed out the spirit of life.” [Quadam vero die 
instigante diabolo (...) petiit unus ab alio scalpellum, ut calamum emendaret; ille vero incaute fratri 
proiiecens, statim ictu librato in corde vulnus accepit, qui statim corruens in terram spiritum exhalavit 
vitae]. 
416 GSR 3.1, “Ille vero omnia libenter quod mandatum fuerat et devote implevit...” 
417 GSR 3.1: “...and he reached the monastery called Clarus Mons in the province of Nantes on the river 
Loire, and there he asked of the holy monks of that monastery where that holy place might be (...) and they 
gave thanks to the almighty God, showing him the way along which he should go...” [...pervenitque ad 
monasterium quod vocitatur Mons Clarus in provincia Namnetica super fluvium Ligeris, ibique requisivit a 
sanctis monachis eiusdem monasterii ubi esset ille sanctus locus (...), gratias Deo omnipotenti retulerunt, 
designantes ei viam per quam debuisset pergere...]. 
418 GSR 3.1 “Tunc unus ex fratribus, presbyter religiosus Omni nomine, ex more se induit sanctis vestibus 
et coepit evangelium legere, cunctis stantibus et cum silentio attente audientibus. Et extemplo omnia 
ligamenta catenarum ex quibus ille peregrinus erat ligatus comminuta sunt, et ab eo hoc illucque dispersa, 
ita ut omnes qui in eadem sancta ecclesiam stabant obstupescerent, audientes sonitum catenarum 
dissilentium atque in terra cadentium”.  
419 The noise the chains make, disrupting the service, can be grouped in the same category as the “effluvia” 
from the article by Patrick J. Nugent, ‘Bodily effluvia and liturgical interruption’, in: History of Religions 
41.1 (2001), 49-70, esp. 67, where he argues that “by scrambling the usual order of things (ie. the liturgical 
celebration rudely interrupted by said effluvia), participants reflect on proper order and become freshly 
aware of elements of culture previously taken for granted”. 
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that every bit of this story has an exemplary function. Even the part where one brother 

kills the other gets turned into a lesson, seeing as how the accident could have been 

avoided had the monk been a little more careful, and how nobody afterwards tries to 

exempt him from his penance because of the accidental nature of the incident. Like 

practically every hagiographical work, and certainly the miracle stories narrated in books 

2 and 3 in the GSR, this story is clearly intended to be educational rather than 

entertaining, showing the audience the proper way to behave if they want to receive their 

place in heaven. Looking for these rules, the author has obviously used the RB as a source 

of inspiration, and possibly other sources as well. Doing this, he has made sure to include 

those exhortations he considered most important in the lessons he wanted to convey. Of 

course, he has taken recourse to the Bible and its interpreters as well, which may alter or 

deepen our understanding of the text he has written. It is time to take a closer look at one 

such example, the first of many miracle stories in book 2, with Conwoion as its main 

actor. 

 

5.3 Secundum fidem vestram fiat vobis: Conwoion cures a blind man420
 

In the first book of the GSR, Conwoion’s qualities as a “politician” have mostly been 

demonstrated. A true shepherd for his community, he was mainly responsible for its 

survival in the hostile outside world.421 Now, however, the author writes, “the Lord 

wished to show his holiness to the people”.422 This happens when Goislenus, a peasant of 

the monastery of St Philibert at Noirmoutier in the Poitou, “lost the sight of his eyes” 

(lumen oculorum).423 None of the holy places in the vicinity can help him, but one night, 

he receives a vision (visum) telling him to seek out Conwoion, who will restore his sight 

(visum). He wakes up and sets out for Redon. As he is sitting by the gate of the 

monastery, the abbot himself arrives to deal with the monastery’s business, and at once 

the blind man (ille caecus) petitions him to restore the light of his eyes. Conwoion 

                                                 
420 For the complete text of GSR 2.1, see Appendix III. 
421 Also, his rescue of Doethen in GSR 2.6 is noteworthy: Conwoion does not only keep the world outside, 
he also prevents monks from escaping. 
422 GSR 2.1: “Cum ergo sanctus ac venerabilis Conwoion abbas virtutibus polleret divinis, et dominus 
ostendere vellet sanctitatem ipsius in populis...” 
423 GSR 2.1: “...quidam rusticus perderet lumen oculorum suorum, nomine Goislenus, in territorio 
Pictavensi in villa quae dicitur Ampen, et haec villa ditioni adiacet sancti Filiberti confessoris Christi”. 
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initially refuses, claiming “that is not our task, we cannot light the eyes (illuminare 

oculos) of blind men”.424 Goislenus, however, will not take no for an answer – he is sure 

of the vision (visionem) he had.425 

At this point, the author himself intervenes in the story, to lend credence to what 

follows by claiming that he was at that time a servant (minister) of Conwoion. The abbot 

orders him to take Goislenus to the house for the poor to get refreshed (he of course 

promptly obeys), while he himself goes to church to celebrate the Mass with all the 

priests of the monastery. Afterwards, each washes his hands in a bowl especially intended 

for that purpose, and Conwoion has the author take the water to Goislenus to wash his 

eyes and face, with the message that the results “be unto him, according to his faith”, 

thereby echoing Mat 9:29.426 After the author, “not idly”, fulfilled this curious order, 

blood began to flow from the eyes and nostrils of the peasant, who promptly regained his 

sight.427 Then, after a short rest, he happily returns to his homeland. 

It is no surprise that the first miracle performed by a member of the community is the 

restoration of eyesight. In much the same way, the eyes of the audience are opened to 

witness the sanctity of the monks whose exemplary deeds they should strive to emulate. 

For much the same reason, probably, the relics of St Hypothemius also start out by curing 

a blind boy, while St Marcellinus, after having freed the monk from Spoleto, goes on to 

cure a mute shepherd boy so that everybody may hear of his miraculous benevolence.428 

As for the living monks in GSR 2.1, then, there are of course the indications that the 

author presented himself as a good, obedient monk, and that he wanted to attest the 

superiority of Redon over Noirmoutier.429 First and foremost, however, it is a 

glorification of Conwoion. His virtues fall to a large extent in line with those encountered 

                                                 
424 GSR 2.1, “...ita respondit: ‘Sile, frater, sile, non est hoc opus nostrum, non possumus illuminare oculus 
caecorum”. 
425 This story also closely mirrors the Vita Martini, 6.1, where Martin is represented as not sure whether he 
was “dignum per quem Dominus signum virtutis ostenderet” [worthy for the Lord to show in him a sign of 
his might] when he is asked to cure an old man’s paralysed daughter. This is but one of many similarities 
between the GSR and the Vita Martini. 
426 GSR 2.1, “...et dicito ille: ‘secundum fidem tuam fiat tibi’”. Brett has not noted this as a scriptural 
quotation, by the way. 
427 On the educational significance of the blood, see Nugent, ‘Bodily effluvia and liturgical interruption’ 
and above, n. 399. 
428 GSR 2.9 and GSR 3.2. 
429 Claussen, Reform of the Frankish Church, 152, notes that St Philibert was one of the first abbots to 
institue a regula mixta – perhaps, if that rule was still adhered to at Noirmoutier, the author wanted to imply 
that theirs was not the “correct” way of living a monastic life. See also Prinz, Frühes Mönchtum, 97. 
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elsewhere in the GSR: he is courteous to guests, no matter their standing, a good shepherd 

to his flock, devout, and above all, humble enough “Not to desire to be called holy before 

one is; but to be holy first, that one may be truly so called”.430  

For that very reason, the author has, in this story, created a clever amalgam of the 

miraculous cures of blind men by Jesus as narrated in all four Gospels, drawing elements 

from each of them. To begin with, Mark 8:22-26 gives a concise synopsis of the story. 

The story in Luke 18:35-43 has the man sitting along the wayside and begging to be 

cured while he is initially rebuked, while in John 9, the cure is accomplished through 

washing the blind man’s face. In Mat 9:27-31, a parallel that would be immediately 

obvious to the audience occurs when Conwoion has the author tell the peasant that the 

cure is entirely according to his own faith, the same thing Christ demands of the two men 

he helps. This apparently is the essence of most of the miracles in the Gospels: the cures 

have no effect if the faith of the recipients is not sound.  

Among other things, this interpretation shows the influence of Bede on the GSR. It 

has already been demonstrated that Bede’s exegetical works have been used by the 

author, and in this case it becomes all the clearer, not least because the exact wording in 

the GSR mirrors that used by Bede. In his commentaries on the Gospels of Mark and 

Luke, the church father alludes to this remark by Christ when he comments on the fact, 

present in both Gospels, that the apostles were not able to exorcise a demon in a child. 

According to Bede, this had nothing to do with the supposed incompetence of the 

apostles, but everything with the faith of those who desire to be cured.431 In having the 

abbot demand the same thing, his initial refusal becomes clear: he did not want Goislenus 

to think that the abbot was able to cure him personally, he could only hand him the tools. 

In doing so, the peasant’s eyes are opened. In writing it down like that, the author has 

                                                 
430 RB 4.62: “Non velle dici sanctum antequam sit, sed prius esse quod verius dicatur”. See Firey, ‘Lawyers 
and Wisdom’, 212, where a just ruler is characterised as having the correct “combination of exaltation and 
humility”. 
431 Beda, In Lucae euangelium 3,9, “Latenter hoc dicto accusat apostolos cum impossibilitas curandi 
interdum non ad imbecillitatem curantium sed ad eorum qui curandi sunt fidem referatur dicente domino: 
fiat tibi secundum fidem tuam.” Slightly different, but essentially the same: Beda, In Marci euangelium 3, 
9, “Quod autem ait, et dixi discipulis tuis ut eicerent illum, et non potuerunt, latenter accusat apostolus cum 
impossibilitas curandi interdum non ad imbecillitatem curantium sed ad eorum qui curandi sunt fidem 
referatur dicente domino: fiat tibi secundum fidem tuam”. 
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opened the eyes of the audience; precisely the fact that Conwoion claims he could not 

cure the man is yet another sign of his sanctity and his prowess as an abbot. 

 

Other monks who accomplished miracles in the GSR usually react in a similar way. 

For example, Riwen made sure not to let his aquatic adventure go to his head, and 

“afterwards lived his life carefully (…) and made more and more effort to serve God”,432 

and Condeluc, who managed to clear the monastery garden of a vermin infestation by 

invoking the trinity, “persevered in the highest sanctity”.433 One sign of holiness was not 

enough to be placed above the rest of the community, the author wished to show. This 

idea can also be seen in two of the Gospels – Mark and Matthew – through the fact that 

Christ there tells the men not to proclaim their cure to the world and asks them to keep it 

a secret. Mat 9:31 even shows how they subsequently ignore this request and go on to 

“spread his fame abroad in all that country”.434 

Conwoion could not request the same thing, seeing as Goislenus’ cure went hand in 

hand with severe bleedings, and he stayed in the monastery for a couple of days, but then 

again, the author had already shown Conwoion’s humility using other elements from the 

same story. When Fidweten and Conhoiarn cured the paralytic, however, they did make 

sure to have him “swear not to reveal to anyone what had been performed upon him” 

before returning to their cells.435 Far from being a sign of false modesty – especially since 

the recently cured had already run “all over the house” – this also is a sure sign of the 

                                                 
432 GSR 2.2, “This holy priest afterwards lived his life carefully, directed it well, and made more and more 
effort to serve God” [Nam et ipse sanctus presbyter postea sollicite vitam duxit, bene direxit, et magis at 
magis Deo studuit servire]. 
433 GSR 2.3, “He lived for a number of years afterwards, persevering in the highest sanctity” [Vixitque 
postea per plures annos in summa sanctitate perseverans]. 
434 Mat 9:30-31: “And their eyes were opened, and Jesus strictly charged them, saying, See that no man 
know this. But they going out, spread his fame abroad in all that country.” [Et aperti sunt oculi illorum et 
comminatus est illis Iesus dicens videte ne quis sciat. Illi autem exeuntes diffamaverunt eum in tota terra 
illa]. 
435 GSR 2.4, “Then the saints of God (...) returned to their own cell, making the paralytic swear not to reveal 
to anyone what had been performed upon him” [Tunc sancti Dei (...) reversi sunt at propriam cellam 
contestantes paralytico ne alicui hoc quod factum in eo fuerat divulgaret]. 
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imminent holiness of these two monks.436 It also is another sign of the influence of 

Gregory the Great on the GSR.437  

In his Dialogues, book 1.9, Bishop Bonifacius is described as miraculously increasing 

the amount of wine from a pressing of grapes. He also forbids those present to tell about 

it for as long as he lives, because he fears “the outward opinion of men might through 

vain glory inwardly have hurt his soul”. This prompts Gregory’s conversation partner to 

ask about the story told by Matthew: why did the two men tell about their cure in spite of 

the explicit request not to? The pope’s answer is to the point, albeit quite paradoxical: 

everything performed by Christ was intended to be an example, which in this case 

includes both the cure and the secrecy.438 Had he wanted to keep it a secret, it would have 

remained one, but, as Gregory writes,  

what his servants ought to desire, and what also, contrary to their minds, was 

convenient to be done, like a good master he taught us by his own example. 

In short, the fact that Christ remains humble and does not want his miracles to 

become known, is a way of teaching his followers not to take credit for what they think 

are their deeds.439 The fact that he subsequently allowed it to be made known after all, 

ensured that his charity would also serve as a lesson.440 It was, of course, up to the author 

of the GSR to call his abbot holy and make sure his good deeds would not pass into 

oblivion. As we will see, he employed the biblical quotations in this chapter mostly to 

prove that very point. 
                                                 
436 GSR 2.4, “...and from himself began running here and there all over the house” [...et de se excutiens per 
totam domum coepit huc illucque discurrere]. 
437 On Gregory’s appreciations of miracles, see McCready, Signs of Sanctity; Jean-Marie Sansterre, ‘Les 
justifications du culte des reliques dans le haut moyen âge’, in: Edina Bozóky and Anne-Marie Helvétius 
eds., Les Reliques: Objets, Cultes, Symboles, Actes du colloque International de l’Université du Littoral-
Côte d’Opale (Boulogne-sur-Mer) 4-6 Septembre 1997, (Turnhout, 1999), 81-93, at 89-90. 
438 Gregory’s answer is a fascinating summary of his views and deserves to be quoted in full: Gregorius, 
Dialogorum libri IV, I.9 “All that which our blessed Saviour wrought in his mortal body, he did it for our 
example and instruction, to the end that, following his steps, according to our poor ability, we might 
without offence pass over this present life: and therefore, when he did that miracle, he both commanded 
them to conceal it, and yet it could not be kept in, and all this to teach his elect servants to follow his 
doctrine; to wit, that when they do any notable thing whereof glory may arise to themselves, that they 
should have a desire not to be spoken of, and yet for the good of others, contrary to their own mind, they 
should be laid open and known: so that it proceed of their great humility to desire that their works may be 
buried with silence, and yet, for the profit of others, it should fall so out, that they can not be concealed. 
Wherefore our Lord would not have any thing done which he could not effect: but what his servants ought 
to desire, and what also, contrary to their minds, was convenient to be done, like a good master he taught us 
by his own example.” 
439 McGrath, Iustitia Dei, 109-110 
440 Head, Hagiography and the Cult of Saints, 111-112. 
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5.3.1 Qui ingrediuntur lumen videant: Mat 5:15 and Luke 11:33 

The first quotation, right at the start of this chapter, is a combination of a verse from the 

Sermon on the Mount in the Gospel of Matthew and a lesson that can be found in the 

Gospel of Luke: “No one lights a lantern and puts it under a bushel, but on a stand, so 

that those who come in may see the light”.441 Looking at the biblical context of this 

citation, it turns out that in the Gospel of Luke, it is used twice. The first time, it is part of 

the explanation of the so-called parable of the seed, used by Christ to explain that the 

goodness and faith of good people will eventually and unavoidably manifest itself to the 

world, an explanation that repeats itself in the second instance, which seems to be the one 

the author wanted to invoke.442 In Matthew, however, it is used to tell the audience of the 

sermon that they should never hesitate to do the right thing, and that they should lead 

others “that are in the house” by their example.443 Both are equally applicable to the 

situation at the start of this chapter. Conwoion’s sanctity was, after all, bound to manifest 

sometimes, and, being an abbot, he had to lead by example as well. On the whole, the 

quotation in the GSR seems to resemble those in Luke best, but this association could not 

have escaped the monks in the audience: in the Bible, the entire community of the faithful 

is meant, but here, the example is meant for those within their community, although the 

author, by not including this sentence, clearly meant for his abbot’s fame to spread 

beyond the walls of the monastery. 

As for the patristic forebears of the author, it is worth noting that Bede, in the same In 

Lucae evangelio used elsewhere in the GSR uses this verse to explain the superiority of 

the Church over the Jews, which, although it does emphasise the message that one should 
                                                 
441 GSR 2.1, “Nemo accendit lucernam et ponit eam sub modio, sed super candelabrum, ut qui ingrediuntur 
lumen videant” [No one lights a lamp and puts it under a bushel, but on a stand, so that those who come in 
may see the light]. 
442 Luke 11:33, “No man lighteth a candle and putteth it in a hidden place, nor under a bushel: but upon a 
candlestick, that they that come in may see the light” [Nemo lucernam accendit et in abscondito ponit 
neque sub modio sed supra candelabrum ut qui ingrediuntur lumen videant]. Caroline Brett has, not entirely 
illogically, attributed this quotation to Luke 8:16, which reads: “Now no man lighting a candle covereth it 
with a vessel or putteth it under a bed: but setteth it upon a candlestick, that they who come in may see the 
light” [Nemo autem lucernam accendens operit eam vaso aut subtus lectum ponit sed supra candelabrum 
ponit ut intrantes videant lumen], but a quick comparison of the exact words used, and the quotation 
following this one, make it clear that the author certainly must have had Luke 11 in mind as well. 
443 Mat 5:15 gives the verse as “Neither do men light a candle and put it under a bushel, but upon a 
candlestick, that it may shine to all that are in the house” [Neque accendunt lucernam et ponunt eam sub 
modio sed super candelabrum ut luceat omnibus qui in domo sunt]. 
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always show a good thing to the world, may be a bit too far-fetched for the GSR. 

Augustine, on the other hand, in his commentary on the Sermon on the Mount, uses this 

verse to differentiate between those who choose secular matters over spiritual ones, the 

one “who obscures and covers up the light of good doctrine by means of temporal 

comforts” from the one who “subordinates his body to the service of God, so that the 

preaching of the truth is the higher, and the serving of the body the lower”, an association 

that may have been known to the author.444 In yet another Tractate, the “candle” quite 

simply stands to mean the good works that one can do, as a shining example, which in 

turn parallels its use in Gregory’s Dialogues, where this verse is alluded to in the first 

chapter of the description of St Benedict’s life.445 Here also, it is invoked to show 

Benedict’s exemplary life, and the wish of the Lord to show it to the people. 

Simply by having incorporated this one verse, the author has opened up a rich world 

of associations, all of which shine positively on Conwoion. He is certainly presented as 

being made of the right stuff to be an abbot, humble enough not to presume to be able to 

perform miracles, yet in word and deed a shining example to the audience. 

 

5.3.2 Lucerna corporis tui: Luke 11:34 and Mat 6:22-23 

This brings us to the second quotation of the chapter, again a combination of verses from 

the Gospels of Luke and Matthew:  

Your eye is the lantern of your body. If your eye is clear, your whole body will 

be in the light, but if it is useless your whole body will be in the dark.446  

                                                 
444 Aurelius Augustinus, On the Sermon on the Mount, trans. in: Philip Schaff ed., Nicene and Post-Nicene 
Fathers, first series, VI (Peabody, 1995), I.6: “Now it is placed on a candlestick by him who subordinates 
his body to the service of God, so that the preaching of the truth is the higher, and the serving of the body 
the lower; yet by means even of the service of the body the doctrine shines more conspicuously, inasmuch 
as it is insinuated into those who learn by means of bodily functions, i.e. by means of the voice and tongue, 
and the other movements of the body in good works”. 
445 Augustinus, In Iohannis, 23.3: “He immediately subjoined, "A city that is set on a hill cannot be hid; 
neither do men light a candle and put it under a bushel, but an a candlestick, that it may shine on all that are 
in the house." But what if He did not call the apostles the candle, but the lighters of the candle, which they 
were to put on a candlestick? Hear that He called themselves the candle."So let your light shine," says He, 
"before men, that they, seeing your good works, may glorify," not you, but "your Father who is in heaven” , 
and Gregorius, Dialogorum libri IV, 2.1: “At length when almighty God was determined “(…) to have 
Benedict's life for an example known to the world, that such a candle, set upon a candlestick, might shine 
and give light to the Church of God”. 
446 GSR 2.1: ‘Lucerna corporis tui est oculus tuus. Si oculus tuus fuerit simplex, totum corpus tuum lucidum 
erit; si autem nequam fuerit, totum corpus tuum tenebrosum tenebrosum erit’. Apart from the addition of 
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In Luke, this quotation even directly follows the previous one, and it therefore stands to 

reason that the author intended the two to be seen as a whole. Following the line of 

reason in the Gospel and the educational function of the GSR, the message this time is 

that good deeds not only serve as an example to other people, but also help to improve 

the condition of one’s body and soul. In other words, the author not only wanted to draw 

attention to the exemplary function of Conwoion, he also exhorted his audience to follow 

in his footsteps, so that they might achieve the same high level of sanctity, and place their 

whole body in the light. 

This time, Bede’s explanation does deepen our insight in the intentions of the author, 

seeing as how he writes in the In Lucae Evangelio Expositio that this not only implies 

simply that good deeds make you feel good, but also that the intentions behind the deeds 

are as important as the deeds themselves.  

Then he taught that not only the deeds, but also that it be kept in mind to cleanse 

and chastise the reasoning and the intentions of the heart, as he continued: ‘The 

lantern of your body is your eye’. Because the body tells the eye of the deeds that 

appear in the presence of the true intention of the mind that is at work, and for 

whose reward these deeds will be light or darkness. That deeds are thusly 

discerned, He consequently explains, saying: ‘If your eye is single, your whole 

body will be in the light: but if it be evil, thy body also will be in darkness’.447 

First of all, this association calls into mind the precept present in the RB that the desire to 

be called holy or otherwise gain recognition should not be the main motivation to do 

good. Looking at an earlier allusion to Bede’s commentary on Luke in the GSR, about the 

dissociation of the sons of light and the sons of darkness, we can now see that the author, 

through these first to quotations, exhorts the members of his audience to truly make 

themselves “light”. Merely being part of a monastic community is not enough. In this 

story, the first miracle after the safety of the monastery had been established, the author 

                                                                                                                                                 
the second word “totum”, this quote again better resembles Luke than Matthew, in spite of the fact that 
Brett has identified as being primarily from the latter Gospel. 
447 Beda, In Lucae euangelium, 4, 11: “Denique praecipit ne opera tantummodo sed et cogitationes et ipsas 
etiam cordis intentiones mundare et castigare meminerint nam sequitur: lucerna corporis tui est oculus tuus. 
Corpus quippe dicit opera quae palam cunctis apparent oculum uero ipsam mentis intentionem qua operatur 
et de cuius merito eadem opera lucis an tenebrarum sint opera discernuntur sicut ipse consequenter exposuit 
dicens: si oculus tuus fuerit simplex, totum corpus tuum lucidum erit; si autem nequam fuerit, etiam corpus 
tuum tenebrosum erit.” The translation is my own. 
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wants his audience to truly start looking inward, follow the example of their forebears, 

and earn their place in the community. And, later, in heaven. 

 

5.3.3 Mirabilis Deus in sanctis suis: Ps 4:3-4 and 67:36 

To end the set of quotations at the beginning of GSR 2.1, the author has elected to use Ps 

4:3-4 and 67:36, two fragments that make clear that the miracles wrought are, in the end, 

an indication of the power of the Lord.448 What Conwoion already knew, that he was not 

the one performing the cure, is here conveyed to the audience in no unclear terms: “Sons 

of men, know that the Lord has worked marvels in his saints”, the author writes, and 

“God is wonderful in his saints”. Moreover, using these two psalms, the events from the 

first and the second book are, once again, linked.  

Psalm 4 is a short treatise on the power of God, in which the listeners are told to seek 

recourse to God in their tribulations, as he will save them, not that what is in the world. 

Verse 4:6, where the audience is even told to “give up the sacrifice of justice and trust in 

the Lord”,449 can be taken to be a very concise recapitulation of the author’s opinions on 

secular law, while 4:5, “the things you say in your hearts, be sorry for them upon your 

beds”,450 provides a further illustration of the lessons provides by the citation preceding 

this one in the GSR. Through this quotation, then, the author has drawn together the most 

important ideas present in his work. Ps 67:36 only reinforces this view, having the same 

general message on the power and benevolence of the Lord as Ps 4.  

Augustine’s interpretation of this, in his own words, “long and difficultly understood” 

psalm adds to this its foretelling of the coming of Christ, using this sentence to equate the 

“saints” with the people of Israel, those who have seen God, i.e. who have acknowledged 

him.451 It has already been shown in the previous chapter how the author at various points 

                                                 
448 GSR 2.1, “Et propheta proclamat mirabiliter dicens: ‘Filii hominum, scitote quia Dominus sanctos suos 
mirificavit’. Et iterum: ‘Mirabilis Deus in sanctis suis’” [And the prophet proclaims, speaking 
miraculously: ‘Sons of men, know that the Lord has worked marvels in his saints’. And again: ‘God is 
wonderful in his saints’]. 
449 Ps 4:6: “Sacrificate sacrificium iustitiae et fidite in Domino multi dicunt quis ostendit nobis bonum” 
[Offer up the sacrifice of justice, and trust in the Lord: many say, Who showeth us good things?] 
450 Ps 4:5: “Irascimini et nolite peccare loquimini in cordibus vestris super cubilia vestra et tacete semper” 
[Be ye angry, and sin not: the things you say in your hearts, be sorry for them upon your beds] 
451 Augustinus, Expositions on the Books of Psalms, 68:40, “…he has in continuation added, ‘Wonderful is 
God in His saints, the God of Israel’. For at that time even most truly and most fully there shall be fulfilled 
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in the narrative used the Bible to compare the suffering of Christ with the suffering of his 

community, and here, it seems as if he was thinking of the same thing: after the hardships 

endured in the first book, the monastery will now finally see its own saints, favoured by 

God as a reflection of his protection of the holy place that is Redon. 

 

 

5.3.4 Ego facio et ipsi facient: John 14:12 

All in all, these four quotations draw together many of the themes prevalent throughout 

the GSR. Also, in the chapter under scrutiny, they could be said to also act as Chekhov’s 

gun, since they give the audience subtle clues as to what is going to happen, without 

giving away the entire plotline: Conwoion is for all purposes an exemplary Christian, 

which not only through his functioning as an abbot, but also through the fact that he cures 

a blind man – or at least, God cures a blind man using Conwoion as a conduit, and the 

abbot does remain humble under the affair. It is now up to the audience to go on and try 

to emulate this exemplary man and his exemplary deeds. 

“For Christ has promised his disciples and also all the faithful: ‘All the works which I 

do, they will do them also, and greater than these’”,452 the author writes, copying John 

14:12 and exhorting the audience to strive to imitate the saints of Redon. Turning once 

again to Augustine, as well as the context in which Christ is portrayed as saying it in the 

Gospel, the addition of this verse also turns in another reminder that it is God who does 

the miracles, that performing one is no reason for unjustified pride.  

And so He promised that He Himself would also do those greater works. Let not 

the servant exalt himself above his Lord, or the disciple above his Master. 453 

This is the explanation offered by Augustine, and this theme recurs repeatedly in the 

GSR, and on several levels. We have already seen how the author has incorporated the 

Augustinian idea of the servant in his work, and how, in a monastic context, it not only 

means a total subservience to God, but also to the abbot. Including this particular phrase 

has therefore become a powerful summary of the story, adding the Gregorian idea that 
                                                                                                                                                 
the name Israel itself, which is one "seeing God:" for we shall see Him as He is”, and “Now then of this 
long and difficultly understood Psalm we have at length by His own aid made an end”. 
452 GSR, 2.1, “Christus enim discipulis suis, nec non et cunctis fidelibus, promisit: ‘Opera quae ego facio et 
ipsi facient, et maiora horum facient’”. 
453 Augustinus, In Iohannis, 71:3. 
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one should strive for excellence while remaining humble, to the Augustinian idea that 

God is in the end responsible for everything men do. 

Right in the next chapter of the GSR, a similar idea is used as John 15:5, “You can do 

nothing without me” is cited.454 One can do anything as long as the commandments are 

obeyed, though, which in this case is “that you love one another as I have loved you”, the 

quotation that opens GSR 2.3.455 Because he kept to this commandment, then, Riwen was 

able to walk across the Vilaine, and what is more, due to their brotherly love, Fidweten 

and Conhoiarn were able to cure the paralytic – and precisely in that chapter, the author 

had opted to explicitly call into memory this admonition to love one another. Chapter 2.3, 

about Condeluc and his garden, again rekindles this ideal, as not only Mark 11:23 is cited 

with the message that true believers can accomplish anything, but also John 14:13 (or 

16:23), “If you ask the Father for anything in my name, he will give it to you”.456 Seen 

through Augustinian eyes, this “Gregorian” miracle story about the safeguarding of the 

monastery through exemplary conduct, as explained above, also becomes a further 

exhortation to refrain from attaching too much value to the world, and to remain chaste, 

as Augustine writes that “there is reference to this also in the Lord's Prayer, when we say, 

‘Lead us not into temptation’”.457 This is possibly the most important request a monk 

could have made of the Lord, as only by steering clear of temptation, the community 

could continue to exist. 

 

Even from this brief excursion into the GSR, taking the scriptural quotations of 

chapter 2.1 as a starting point, we can see that they have a purpose beyond the merely 

illustrative. First of all, they help connect various parts of the bigger story, by constantly 

reminding the audience what the lesson is the author wishes them to remember. In this 

                                                 
454 GSR 2.2: “Et dominus discipulis ait: ‘Sine me nihil potestis facere’”. 
455 GSR 2.4 (and John 15:12): “Dominus Iesus Christus discipulos suos hortatur dicens: ‘Hoc est 
preaceptum meum, ut diligatis invicem sicut dilexi vos’” [The lord Jesus Christ exhorts his disciples, 
saying: ‘This is my commandment, that you love one another as I have loved you’]. 
456 GSR 2.3, “Et alio loco idem Dominus ait: ‘Si quid petieritis Patrem in nomine meo, dabit vobis’”. 
457 Augustine, In Iohannis, 73:4: “And even when we are asking aright, let us ask Him at the same time not 
to do what we ask amiss; for there is reference to this also in the Lord's Prayer, when we say,"Lead us not 
into temptation." (Matthew 6:9-13) For surely the temptation is no slight one if your own request be hostile 
to your cause. But we must not listen with indifference to the statement that the Lord (to prevent any from 
thinking that what He promised to do to those that asked, He would do without the Father, after saying, 
"Whatsoever you shall ask in my name, I will do it") immediately added, "That the Father may be glorified 
in the Son: if you shall ask anything in my name, I will do it.” 
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function, they also emphasise the recurring themes of the GSR, constantly reminding the 

audience that obedience, humility, and brotherly love are the ties that bind the community 

together. True, the stories in themselves are excellent exempla, showing the audience the 

merits of the founding fathers of Redon, and having them strive to emulate their deeds. 

By making clever use of the audience’s knowledge of Scripture, and their knowledge of 

the work of Gregory and Augustine, however, the author has also been able to turn these 

miracle stories, individually as well as taken together, into a veritable mirror for monks 

that works on various levels.458 Doing good while remaining humble are the two virtues 

that are most valued. Humble, because, following Augustine, all good deeds come from 

the Lord. Good, because, according to Gregory, it is good for the soul and these deeds do 

incite others to do the same thing, making the world a better place.459 And there was no 

need to worry about the possibility that this goodness might go unnoticed. Just remain 

humble, the author seems to want to say. Others will proclaim good examples regardless 

of requests for secrecy, because such texts, of which the GSR is a prime example, are 

among the most important factors in the formation of a communal identity, monastic or 

otherwise. 

                                                 
458 Marianne Djuth, ‘The royal way: Augustine’s freedom of the will and the monastic tradition’, in: 
Frederick van Fleteren and Joseph C. Schnaubelt eds., Augustine, Biblical Exegete, (New York et al., 
2001), 129-145, at 140, speaks of “the transformative power of grace working within the human heart to 
rekindle its willingness to perform charitable acts”. 
459 Meens, ‘Ritual purity’, 42. 
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Conclusion 

‘AS WE READ IN THE HOLY SCRIPTURES’ 

REDON’S IDEALS AS REALITY 

 

Haelwocon, that exemplary sinner, was eventually allowed to return home, safe and 

sound. Not only his misdeeds, but especially his remorse, had earned him a place in the 

GSR and in the hearts of the saints of Redon. Without him, they would have had one less 

chance to show their sanctity, their ability to forgive where others would not. Lucky for 

them – and for him – the original author of the GSR did not have any qualms about 

keeping the deeds of the saints of Redon a secret. It was he who had indeed succeeded in 

creating a lasting monument to their exemplary lives. He also ensured that not only their 

memory was kept alive, but he also contributed to the continuing existence of the 

community they helped found, if only by providing the new generations of monks with a 

sense of history, giving them traditions and a set of morals they would be able to live by. 

The GSR gives an interesting view of the social and political situation of the Breton 

marcher region in the second half of the ninth century. On the one hand, it shows how the 

monks themselves may have perceived their interaction with their surroundings. The 

local rulers, their sponsorship and especially the ensuing disputes can all be traced back 

to the GSR, which gives us an excellent insider’s point of view of the issues surrounding 

a new monastic foundation. Still, it was never the author’s sole intention to just write the 

early history of Redon. Every story he told carried a lesson, and practically every one of 

the biblical quotations would have signalled the audience as to what that particular lesson 

was.460 

The stories about the interaction with the aristocracy, which take up most of the first 

book, are not just intended to tell about the numerous disputes the community has had. 

There was no need to do that – the Cartulary was, and still is, an excellent source if one 

                                                 
460 Interestingly, this same tactic is used by Peter the Venerable: C.H. Kneepkens, ‘There is more in a 
biblical quotation than meets the eye: on Peter the Venerable’s letter of consolation to Heloise’, in: R.I.A. 
Nip et al. eds., Media Latinitas: A Collection of Essays to Mark the Occasion of the Retirement of L.J. 
Engels, (Turnhout, 1994), 89-100. Kneepkens does hold the caveat that “not every scriptural quotation was 
introduced into a medieval literary work with the intention to import all the exegetical learning and 
erudition of the past”, a warning that I would like to copy. 
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wants to know about monastic disputes and how these were resolved. The use of the 

addition of the GSR to this corpus becomes clear when the quotations are read in the way 

a ninth-century monk might have read them, which has been attempted in this thesis. 

They show how all the anecdotes about disputes with the aristocracy have in effect been 

written to show the audience the separation between the monastic and the secular worlds, 

how different rules reigned in each and, by implication, which one was the better one to 

live in. To the author, the monks, true servants of God, were the “sons of light” if they 

were to follow in their predecessors’ footsteps. The stories alone were apparently not 

enough to make that point. Subtly using the Bible and a very authoritative tradition of 

exegesis, the author has made sure that the message would not pass unnoticed. 

The study of the representation of the outside world has also shown that, to the 

author, the Carolingian empire was not the enemy per se. Redon, situated on a political 

border between two powerful spheres of influence, was not the Breton monastery some 

later researchers have made it to be. It presented itself as a thoroughly Benedictine 

monastery, partly as a way to secure the sponsorship of the emperor, but probably also 

because Conwoion, or at least the author of the GSR, recognised the Carolingian reform 

movement as a bona fide attempt to unify the Christian world – and they wanted to be a 

part of that world. It is here that the use of the Bible in the GSR is again a useful insight 

into the author’s intentions, as it is through these quotations that imperial righteousness is 

presented as the lesser of two worldly evils. Once it is harnessed, the proper laws can 

even be quite benign, although they will never be a match for the divine iustitia. 

If the aristocracy can then be regarded as a personification of the worst that the 

saeculum has to offer, and the empire as a law that is worth submitting to in this world, 

the divine protection that Redon so evidently enjoyed is then proof positive that the 

monastery was indeed a locus sanctus, a holy place, one step closer to heaven. However, 

in order to reside there, one had to keep to certain rules for proper living. It is here that 

the author’s use of the Bible really helps in the understanding of the stories presented. As 

it turns out, when he exhorts his audience to learn from the deeds of the saints he wrote 

about, he was asking for more than the charity, kindness, and exemplary devotion that he 

mentions quite explicitly. With the biblical quotations that accompany these miracle 

stories, it becomes clear that what the author really aimed for were obedience and 
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humility, the twin pillars of monasticism. On the surface, the GSR is a straightforward 

enough collection of exempla that has certainly aided in the sanctification of the monks of 

Redon in the later centuries.461 Analysing the quotations and allusions, the full force of 

the moral lessons is revealed. 

All this could not have been done adequately if the patristic commentaries that were 

current in the Frankish world would not have been taken into account. Indeed, Van 

Uytfanghe’s methods and conclusions seem to apply equally well to the GSR as they do 

to the Merovingian hagiography researched by him, and it would be interesting to see if 

this method could be applied to other Carolingian vitae as well. At the very least, it does 

show that the scriptural quotations in early medieval narratives have meaning beyond that 

the merely topical. Especially if they have been made explicit, such as in the GSR, the 

explanation that these texts simply lingered in the mind of the authors, however true, is 

not enough. In order to do the contents of any source true justice, these seemingly 

offhand remarks deserve more attention than they are usually given. Additionally, the use 

of the Bible in the GSR shows that the author was indeed doing more that just slavishly 

following previous commentaries. He had a story to tell, and his clever use of source 

material enabled him to do that just the way he intended. Truly, even though he never 

intended to write his own commentary on the Bible, here is a prime example of a 

“labourer in the Lord’s quarry”: he knew which bits and pieces to use to their maximal 

effect, and how to weave these into a compelling series of stories to edify the minds of 

his audience. 

How did authors appreciate their audience? What does the way older source materials 

have been invoked, tell us about the reception and perception of these sources? The 

current thesis certainly is not the first attempt at answering these questions, but perhaps it 

has done its part to further our understanding of early medieval literary culture. The 

author of the GSR truly was a child of the times and place he lived in, and he has 

unwittingly shown us that it is of the utmost importance to keep in mind that medieval 

authors were also writing for a specific audience, an audience they knew possessed a 

certain amount of preset standards that they could take into account. It is also important 

                                                 
461 Anneke B. Mulder-Bakker, ‘The invention of saintliness: texts and contexts’, in: Mulder-Bakker ed., 
The Invention of Saintliness, (London and New York, 2002), 3-23. 
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to remember that these authors were themselves part of several such audiences, and 

therefore subject to the same mechanisms at play in the interaction between their own 

text and the public. The GSR was intended to become a fully fledged member of the 

community of Redon, an actor after the death of the author, meant to remain relevant 

even after its historical value would have faded away. More than merely a mirror, it was 

intended to remain an incentive to be a good monk, to act upon its contents. 

If anything, what this thesis has shown is that the narrative sources extant from the 

early medieval period have still not given up all their secrets, the true depth of their 

contents. This thesis has only shown a small glimpse of what lurks below the tip of the 

iceberg that is the GSR, an admittedly small story of relatively little impact, and the only 

real conclusion that has been reached is quite simply that more research is still needed to 

grasp the surprising subtlety employed by the anonymous author to get his ideas and his 

ideals across to the audience he intended, the structure that he applied to his story, and the 

sources he has used.  

The GSR was not just a fictional history of Redon, a product of the imaginative 

memory of one of the members of the community. It was on all levels a collection of 

lessons to help you through life. It was also a monument to Redon itself, better suited to 

endure the centuries than the buildings put on that locus sanctus. In writing the GSR, the 

author has created an homage to the saints he so obviously admired and the place he so 

obviously loved.462  

 

Sed et iste liber finiri desiderat, ne lectori fastidium sit – But now this book needs to 

be brought to a close, to avoid weariness of the reader.463 

 

                                                 
462 Sot, Gesta episcoporum, 20-21. 
463 GSR, 1.11. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 123 

BIBLIOGRAPHY 

Primary Sources and Translations 

• Agobardi Lugdunensis, Epistolae, in: E. Dümmler ed., MGH Epistolae V (Berlin, 
1899), 150-239. 

• Annales Regni Francorum, ed. G.H. Pertz, MGH Scriptores rerum Germanicarum in 
usum scholarum separatim editi, VI (Hanover 1895).  

• Anton, Hans Hubert ed. and trans., Fürstenspiegel des frühen und hohen Mittelalters - 
Specula principum ineuntis et progredientis medii aevi, Ausgewählte Quellen zur 
deutschen Geschichte des Mittelalters, (Darmstadt, 2006). 

• Aurelius Augustinus, De Civitate Dei, ed. in: Corpus Christianorum, Series Latina 
47-48, (1955); trans. in: Philip Schaff ed., Nicene and Post-Nicene Fathers, first 
series, II (Peabody, 1995). 

• Aurelius Augustinus, Expositions on the Books of Psalms, trans. in: Philip Schaff ed., 
Nicene and Post-Nicene Fathers, first series, VIII (Peabody, 1995). 

• Aurelius Augustinus, In Iohannis Euangelium Tractatus, ed. in Corpus 
Christianorum, Series Latina 36, (1954). 

• Aurelius Augustinus, On the Sermon on the Mount, trans. in: Philip Schaff ed., 
Nicene and Post-Nicene Fathers, first series, VI (Peabody, 1995). 

• Beda Venerabilis, In Epistulas Septem Catholicas, ed. in: Corpus Christianorum, 
Series Latina 121, (1983) 

• Beda Venerabilis, In Marci Evangelium Expositio and In Lucae Evangelium 
Expositio ed. in Corpus Christianorum, Series Latina, 120, (1960)  

• Beda Venerabilis, In Proverbia, ed. in Corpus Christianorum, Series Latina, 119B, 
(1983) 

• Benedictus Nursiensis, Regula Monachorum, ed. and trans. in: H. Rochet and E. 
Manning, La Règle de Saint Benoît, (Rochefort, 1980). Trans. in: Boniface Verheyen, 
The Holy Rule of St. Benedict, (Kansas, 1949). 

• A. Boretius ed., MGH Capitularia Regum Francorum I, (Hanover, 1883) 
• Cartulaire de l’Abbaye Saint-Sauveur de Redon, facsimile edition by: Herbert 

Guillotel, André Chédeville and Bernard Tanguy, (Rennes, 1998). 
• Chronicorum quae dicuntur Fredegarii Scholastici libri IV. cum Continuationibus, 

ed. Bruno Krusch, MGH Scriptores rerum Merovingicarum, II (Hannover 1888), pp. 
1-193. 

• De Courson, Aurelien ed., Cartulaire de l’Abbaye de Redon en Bretagne, (Paris, 
1863). 

• Einharti Epistolae, in: Karl Hampe ed., MGH Epistola V (Berlin, 1899)105-142. Ed. 
and trans. in Paul Edward Dutton, Charlemagne’s Courtier: the Complete Einhard 
(Peterborough, 1998). 

• Ex Gestis Conwoionis Abbatis Rotonensis, in: L. de Heinemann ed., MGH Scriptores 
15.1 (Hanover, 1887), 455-459. 

• Gesta Sanctorum Rotonensium, ed. and trans. in Caroline Brett, The Monks of Redon: 
Gesta Sanctorum Rotonensium and Vita Conuuoionis, (Woodbridge, 1989), 106-219. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 124 

• Gesta Sanctorum Rotonensium, in: Jean Mabillon ed., Acta Sanctorum Ordinis Sancti 
Benedicti IV.2, (Paris, 1680), 184-222. 

• Gregorius Magnus, Dialogorum Libri Quattuor, ed. and trans. in: G. Bartelink and F. 
van der Meer, Dialogen: het Leven van Benedictus en Andere Heiligen, (Nijmegen, 
2001) 

• Gregorius Magnus, Homiliae in Evangelia, ed. in: Corpus Christianorum, Series 
Latina 141, (1999). 

• Hildemar, Expositio Regulae S. Benedicti, in: R. Mittermüller ed., Expositio Regulae 
ab Hildemaro Tradita et nunc Primum Typis Mandata (Regensburg, 1880) 

• Isidorus Hispalensis, Etymologiarum Sive Originum Libri XX, ed. by W. M. Lindsay, 
(Oxford, 1911)  

• Paulus Diaconus, Historia Langobardorum, ed. and trans. in: William Dudley Foulke 
and Edward Peters, History of the Lombards, (Philadelphia, 1974). 

• Rufinus Tyrannius, Historia Monachorum Sive De Vita Sanctorum Patrum, ed. Eva 
Schulz-Flügel, Patristische Texte und Studien 34, (Berlin, 1990). 

• Sulpitius Severus, Vita Martini, in: Jacques Fontaine ed. and trans., Sulpice Sévère: 
Vie de Saint Martin 1 (Paris, 1967). 

• Pseudo-Cyprianus, De Duodecim Abusivis Seaculi, in: Siegmund Hellmann ed., 
Pseudo-Cyprianus: De XII abusivis saeculi, Texte und Untersuchungen zur 
Geschichte der altchristlichen Literatur 3.4, (Leipzig, 1909), 

• Vita Benedicti Maceraci, in: J. van Hecke, B. Bossue, V. de Buck and E. Carpentier 
eds., Acta Sanctorum Octobris IX (Paris and Rome, 1869), 623-626. 

• Vita Conwoionis, ed. and trans. in Caroline Brett, The Monks of Redon: Gesta 
Sanctorum Rotonensium and Vita Conuuoionis, (Woodbridge, 1989), 226-245. 

• Vita Philiberti Abbas Gemetecensis et Heriensis, in: B. Krusch and W. Levison eds., 
MGH Scriptores rerum Merovingicarum V (Hanover, 1910), 568-604. 
 

Secondary Works 

• Airlie, Stuart, ‘Bonds of power and bonds of association in the court circle of Louis 
the Pious’, in: P. Godman and R. Collins eds., Charlemagne’s Heir: New 
Perspectives on the Reign of Louis the Pious (814-840) (Oxford, 1990), 191-204. 

• Airlie, Stuart, ‘Sad stories of the death of kings: narrative patterns and structures of 
authority in Regino of Prüm’s Chronicle’, in: Elizabeth M. Tyler and Ross Balzaretti, 
Narrative History in the Early Medieval West, (Turnhout, 2006), 105-131. 

• Airlie, Stuart, ‘Semper fideles? Loyauté envers les Carolingiens comme constituant de 
l’identité aristocratique’, in: Régine Le Jan ed., La Royauté et les Élites dans l’Europe 
Carolingienne (début IXè siècle aux environs de 920), (Lille, 1998), 129-143. 

• Alberi, Mary, ‘The evolution of Alcuin’s concept of the Imperium christianum’, in: 
Hill and Swan eds., The Community, the Family and the Saint, 3-17. 

• Albert, Bat-Sheva, ‘Raban Maur, l’unité de l’Empire et ses relations avec les 
Carolingiens’, in: Revue d’Histoire Ecclésiastique, 86.1 (1991), 5-44. 

• Alexander, Jonathan J.C., ‘La résistance à la domination culturelle carolingienne dans 
l’art breton du IXe siècle: le témoinage des manuscrits enluminés’, in: Landévennec 
et le Monachisme Breton dans le Haut Moyen Âge, (Landévennec, 1986), 269-279. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 125 

• Amos, Thomas L., ‘Augustine and the education of the early medieval preacher’, in: 
Edward D. English, Reading and Wisdom: the De Doctrina Christiana of Augustine in 
the Middle Ages, (Notre Dame and London, 1995), 23-40. 

• Anderson, Benedict, Imagined Communities: Reflections on the Origin and Spread of 
Nationalism, (London and New York, 1983; extended and revised edition, 1991). 

• Anton, Hans Hubert, ‘Pseudo-Cyprian, De duodecim abusivis saeculi und sein 
Einfluß auf den Kontinent, insbesondere auf die karolingischen Fürstenspiegel’, in: 
Heinz Löwe ed., Die Iren und Europa im früheren Mittelalter II (Stuttgart, 1982), 
568-617. 

• Anton, Hans Hubert, Fürstenspiegel und Herrschersethos in der Karolingerzeit, 
(Bonn, 1968). 

• Arnold Angenendt, ‘Relics and their veneration in the middle ages’, in: Anneke B. 
Mulder-Bakker ed., The Invention of Saintliness, (London and New York, 2002), 27-
37. 

• Bartlett, R., Trial by fire and Water: the Medieval Judicial Ordeal, (Oxford, 1986). 
• Beaudette, Paul, ‘In the world but not of it: clerical celibacy as a symbol of the 

medieval church’, in: Michael Frasseto ed., Medieval Purety and Piety: Essays on 
Medieval Clerical Celibacy and Religious Reform, (New York and London, 1998), 
23-46. 

• Bejczy, István P., ‘Les vertus cardinales dans l’hagiographie latine du moyen âge’, in: 
Analecta Bollandiana 122:2 (2004), 313-360. 

• Bourdieu, Pierre, La Distinction: Critique Sociale du Jugement, (Paris, 1979). 
• Bourdieu, Pierre, Raisons Pratiques: sur la Théorie de l’Action, (Paris, 1994). 
• Boynton, Susan, ‘Training for the liturgy as a form of monastic education’, in: 

George Ferzoco and Carolyn Muessig eds., Medieval Monastic Education, (London 
and New York, 2000), 7-20. 

• Boynton, Susan, Shaping a Monastic Identity: Liturgy and History at the Imperial 
Abbey of Farfa, 1000-1125 (Ithaca, 2006). 

• Brett, Caroline, ‘Breton Latin literature as evidence for literature in the vernacular, 
AD 800-1300’, in: Cambridge Medieval Celtic Studies 18 (1989), 1-26. 

• Brown, Giles, ‘Introduction: the Carolingian Renaissance’, in: Rosamond 
McKitterick ed., Carolingian Culture: Emulation and Innovation (Cambridge 1994), 
1-51. 

• Bullough, Donald A., ‘Alcuin and the kingdom of heaven: liturgy, theology and the 
Carolingian age’, in: Uta-Renate Blumenthal ed., Carolingian Essays: Andrew W. 
Mellon Lectures in Early Christian Studies, (Washington DC, 1983), 1-70. 

• Cassard, Jean-Christophe, ‘La guerre des Bretons armoricains au haut Moyen Âge’, 
in: Revue Historique 275 (1986), 3-27. 

• Cassard, Jean-Christophe, Les Bretons de Nominoë, (Brasparts, 1990). 
• Chartier, Marie-Christine, ‘Présence de la Bible dans les règles et coutumiers’, in: 

Pierre Riché and Guy Lobrichon eds., Le Moyen Âge et la Bible, Bible de Tous les 
Temps 4, (Paris, 1984), 305-327. 

• Chazelle, Celia and Burton Van Name Edwards, ‘Introduction: the study of the Bible 
and Carolingian Culture’, in: Celia Chazelle and Burton Van Name Edwards eds., 
The Study of the Bible in the Carolingian Era, (Turnhout, 2003), 1-16. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 126 

• Chazelle, Celia, ‘Exegesis in the ninth-century eucharist controversy’, in: Celia 
Chazelle and Burton Van Name Edwards eds., The Study of the Bible in the 
Carolingian Era, (Turnhout, 2003), 167-187. 

• Chazelle, Celia, ‘Not in painting but in writing: Augustine and the supremacy of the 
word in the Libri Carolini’, in: Edward D. English ed., Reading and wisdom: the De 
Doctrina Christiana of Augustine in the Middle Ages, (Notre Dame, 1991), 1-22. 

• Chinca, Mark and Christopher Young, ‘Orality and Literacy in the Middle Ages: A 
Conjunction and its Consequences’, in: Chinca and Young eds., Orality and Literacy 
in the Middle Ages: Essays on a Conjunction and its Consequences in Honour of 
D.H. Green (Turnhout 2005), 1-15. 

• Clanchy, Michael, ‘Law and love in the middle ages’, in: J. Bossy ed., Disputes and 
Settlements: Law and Human Relations in the West, (Cambridge, 1983), 47-69. 

• Claussen, M.A., The Reform of the Frankish Church: Chrodegang of Metz and the 
Regula Canonicorum in the Eighth Century, (Cambridge, 2004). 

• Contreni, John J., ‘And even today: Carolingian monasticism and the Miraculi Sancti 
Germani of Heiric of Auxerre’, in: David Blanks, Michael Frassetto and Amy 
Livingstone eds., Medieval Monks and their World: Ideas and Realities, Studies in 
Honor of Richard E. Sullivan, (Leiden and Boston, 2006), 35-48. 

• Contreni, John J., ‘Carolingian biblical studies’, in: Uta-Renate Blumenthal ed., 
Carolingian Essays: Andrew W. Mellon Lectures in Early Christian Studies, 
(Washington DC, 1983), 71-98. 

• Contreni, John J., ‘The Carolingian renaissance: education and literary culture’, in: 
Rosamond McKitterick ed., The New Cambridge Medieval History, vol. II: c. 700-
c.900 (Cambridge, 1995), 709-757. 

• Davies, Wendy, ‘Charter-writing and its uses in early medieval Celtic societies’, in: 
Huw Pryce ed., Literacy in Medieval Celtic Societies, (Cambridge, 1998), 99-112. 

• Davies, Wendy, ‘On the distribution of political power in Brittany in the mid-ninth 
century’, in: Gibson, Margaret and Janet Nelson eds., Charles the Bald: Court and 
Kingdom, Papers based on a Colloquium held in London in April 1979, (London, 
1981), 87-107. 

• Davies, Wendy, ‘People and places in dispute in ninth-century Brittany’, in: Wendy 
Davies and Paul Fouracre eds., The Settlement of Disputes in Early Medieval Europe, 
(Cambridge, 1986), 65-84. 

• Davies, Wendy, ‘Suretyship in the Cartulaire de Redon’, in: T.M. Charles-Edwards, 
Morfydd E. Owen and D.B. Walters eds., Lawyers and Laymen: Studies in the 
History of Law presented to Professor Dafydd Jenkins on his seventy-fifth birthday, 
(Cardiff, 1986), 72-91. 

• Davies, Wendy, Small Worlds: the Village Community in Early Medieval Brittany, 
(London, 1988). 

• De Fougerolles, P., ‘Pope Gregory VII, the archbishopric of Dol and the Normans’, 
in: Anglo-Norman Studies 21 (1998), 47-66. 

• De Jong, Mayke, ‘Charlemagne’s church’, in: Joanna Story ed., Charlemagne: 
Empire and Society, (Manchester and Mew York, 2005), 103-135. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 127 

• De Jong, Mayke, ‘Geletterd en ongeletterd: zin en onzin van een tegenstelling’ in: 
R.E.V. Stuip en C. Vellekoop eds., Oraliteit en schriftcultuur, (Hilversum, 1993), 9-
31. 

• De Jong, Mayke, ‘Imitatio morum: the cloister and clerical purity in the Carolingian 
world’, in: Michael Frasseto ed., Medieval Purety and Piety: Essays on Medieval 
Clerical Celibacy and Religious Reform, (New York and London, 1998), 49-80. 

• De Jong, Mayke, ‘Internal cloisters: the case of Ekkehard’s Casus Sancti Galli’, in: 
Walter Pohl and Helmut Reimitz eds., Grenze und Differenz im frühen Mittelalter, 
(Vienna, 2000), 209-221. 

• De Jong, Mayke, ‘Old law and new-found power: Hrabanus Maurus and the Old 
Testament’, in: Jan-Willem Drijvers and Alasdair A. MacDonald eds., Centres of 
Learning: Learning and Location in Pre-Modern Europe and the Near East, (Leiden 
et. al., 1995), 161-176. 

• De Jong, Mayke, ‘Pollution, penance and sanctity: Ekkehard’s Life of Iso of St Gall’, 
in: Joyce Hill and Mary Swann eds., The Community, the Family, and the Saint: 
Patterns of Power in Early Medieval Europe (Turnhout, 1998), 145-158. 

• De Jong, Mayke, ‘Power and humility in Carolingian society: the public penance of 
Louis the Pious’, in: Early Medieval Europe 1 (1992), 29-52. 

• De Jong, Mayke, ‘The emperor Lothar and his Bibliotheca Historiarum’, in: R.I.A. 
Nip et al. eds., Media Latinitas: A Collection of Essays to Mark the Occasion of the 
Retirement of L.J. Engels, (Turnhout, 1994). 

• De Jong, Mayke, ‘The Empire as 'ecclesia'. Hrabanus Maurus and biblical historia 
for rulers’, in: Y. Hen & M. Innes eds., The Uses of the Past in the Early Middle 
Ages, (Cambridge, 2000), 191-226. 

• De Jong, Mayke, ‘Transformations of penance’, in: Frans Theuws and Janet L. 
Nelson eds., Rituals of Power: From Late Antiquity to the Early Middle Ages, 
(Leiden, Boston and Cologne, 2000), 185-224. 

• De Jong, Mayke, ‘What was public about public penance? Paenitentia publica and 
justice in the Carolingian world’, La giustizia nell’alto medioevo (secoli ix–xi), 
Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 44 (Spoleto, 1997), 
863-902. 

• De Jong, Mayke, ‘What was public about public penance? Paenitentia publica and 
justice in the Carolingian world’, in: La giustizia nell'alto medioevo (secoli IX-XI), 
Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 44, (Spoleto, 
1997), 863-902. 

• De Jong, Mayke, “Carolingian Monasticism: The Power of Prayer,” in: Rosamond 
McKitterick ed., The New Cambridge Medieval History, vol. 2 (Cambridge, 1995), 
622-653. 

• De Jong, Mayke, In Samuel’s Image: Child Oblation in the Early Medieval West, 
(Leiden, 1993). 

• De Nie, Giselle ‘Word, image and experience in the early medieval miracle story’, in: 
P. Joret and A. Remael eds., Language and Beyond: Actually and Virtuality in the 
Relations between Word, Image and Sound, (Amsterdam, 1998), 97-122. 

• De Nie, Giselle, ‘De ‘kracht’van wat in het boek gezegd wordt: woord, schrift en 
teken in zesde-eeuws Gallië’, in: R.E.V. Stuip and C. Vellekoop eds., Oraliteit en 
Schriftcultuur, (Utrecht, 1993), 63-88. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 128 

• Depreux, Philippe, ‘La pietas comme principe de gouvernement d’après le Poème sur 
Louis le Pieux d’Ermold le Noir’, in: Joyce Hill and Mary Swann eds., The 
Community, the Family, and the Saint: Patterns of Power in Early Medieval Europe 
(Turnhout, 1998), 201-224. 

• Diem, Albrecht, Keusch und Rein : eine Untersuchung zu den Ursprüngen des 
frühmittelalterlichen Klosterwesens und seinen Quellen, (Utrecht, 2000). 

• Djuth, Marianne, ‘The royal way: Augustine’s freedom of the will and the monastic 
tradition’, in: Frederick van Fleteren and Joseph C. Schnaubelt eds., Augustine, 
Biblical Exegete, (New York et al., 2001), 129-145. 

• Douglas, Mary, Leviticus as Literature, (Oxford, 1999; paperback ed. 2000). 
• Dreillard, Rodolphe, ‘A jure foederis recedente: respect et irrespect des traités dans le 

monde franc au VIIIè siècle’, in: Jean-Marie Sansterre ed., L’Autorité du Passé dans 
les Sociétés Médiévales (Brussels and Rome, 2004), 57-77. 

• Duchesne, André, Historiae Francorum Scriptores, III (Paris, 1636). 
• Duchet-Suchaux, Monique and Yves Lefèvre, ‘Les noms de la Bible’, in: Pierre 

Riché and Guy Lobrichon eds., Le Moyen Âge et la Bible, Bible de Tous les Temps 4, 
(Paris, 1984), 13-29. 

• Duine, F., ‘Mémento des sources hagiographiques de l’histoire de Bretagne’, in: 
Mémoires de la Société archéologique d’Ille-et-Vilaine 46 (1918), 245-457. 

• Dumville, David N., ‘Wrtiers, scribes and readers in Brittany, AD 800-1100: the 
evidence of manuscripts’, in: Helen Fulton ed., Medieval Celtic Literature and 
Society, (Dublin, 2005), 49-64. 

• Ellenblum, Ronnie, ‘Were there borders and borderlines in the middle ages? The 
example of the Latin kingdom of Jerusalem’ in: David Abulafia en Nora Berend ed. 
Medieval Frontiers: Concepts and Practices (Hants, 2002) 105-120. 

• Enders, Jody, ‘Rhetoric, coercion, and the memory of violence’, in: Rita Copeland 
ed., Criticism and dissent in the Middle Ages (Cambridge, 1996), 24-55. 

• Firey, Abigail, ‘Lawyers and Wisdom: the use of the Bible in the Pseudo-Isidoran 
forged decretals’, in: Celia Chazelle and Burton Van Name Edwards eds., The Study 
of the Bible in the Carolingian Era, (Turnhout, 2003), 190-214. 

• Fleckenstein, Joseph, Ordnungen und formende Kräfte des Mittelalters: ausgewählte 
Beiträge (Göttingen, 1989). 

• Fleuriot, Léon, ‘Les très anciennes lois bretonnes, leur date, leur texte’ in: 
Landévennec et le Monachisme Breton dans le Haut Moyen Âge: Actes du Colloque 
du 15eme Centenaire de l’Abbaye de Landévennec, 25-26-27 avril 1985 
(Landévennec, 1986), 65-85. 

• Fouracre, Paul, ‘Carolingian justice: the rhetoric of improvement and contexts of 
abuse’, in: La Giustizia nell'alto medioevo (secoli V-VIII), Settimane di Studi del 
Centro Italiano di Studi sull'Alto Medioevo 42, (Spoleto 1995), 771-804. 

• François Kerlouégan, ‘Landévennec à l’école de Saint-Sauveur de Redon?’, in: 
Claude Lepelley et al. eds., Haut Moyen-Âge: Culture, Éducation et Société, Études 
Offertes à Pierre Riché, (La Garenne-Colombes, 1990), 315-322. 

• François Kerlouégan, ‘Présence et culte de clercs irlandais et bretons entre Loire et 
Monts Jura’, in: Jean-Michel Picard, Aquitaine and Ireland in the Middle Ages, 
(Dublin, 1995),189-207. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 129 

• Ganshof, F. L., Recherches sur les Capitulaires, (Paris, 1958). 
• Ganshof, F.L., ‘Charlemagne’s programme of imperial government’, in: Ganshof ed., 

The Carolingians and the Frankish Monarchy, (London, 1971). 
• Ganz, David, ‘The debate on predestination’, in: Margaret Gibson and Janet L. 

Nelson eds., Charles the Bald, Court and Kingdom: Papers Based on a Colloquium 
Held in London in April 1979 (Oxford, 1981), 353-373. 

• Ganz, David, ‘The ideology of sharing: apostolic community and ecclesiastical 
property in the early middle ages’, in: Wendy Davies and Paul Fouracre, Property 
and Power in the Early Middle Ages, (Cambridge, 1995), 17-30. 

• Geary, Patrick J., ‘Extra-judicial means of conflict resolution, in: La giustizia nell'alto 
medioevo (secoli V-VIII), Settimane di Studi del Centro Italiano di Studi sull'Alto 
Medioevo 42, (Spoleto 1995), 569-606. 

• Geary, Patrick J., ‘Monastic Memory and the Mutation of the Year Thousand’, in: 
Sharon Farmer and Barbara H. Rosenwein eds., Monks & Nuns, Saints & Outcasts: 
Religion in Medieval Society, Essays in Honour of Lester K. Little (Ithaca, 2000), 19-
36. 

• Geary, Patrick J., Before France and Germany: the Creation & Transformation of the 
Merovingian World (Oxford, 1988). 

• Geary, Patrick, Phantoms of Remembrance: Memory and Oblivion at the End of the 
First Millennium (Princeton, 1994). 

• Georges Declerq, ‘Originals and cartularies: the organisation of archival memory 
(ninth-eleventh centuries)’, in: Karl Heidecker ed., Charters and the Use of the 
Written Word in Medieval Society (Turnhout, 2000), 147-170. 

• Ginzburg, Carlo, ‘Clues: Roots of an Evidential Paradigm’, in: Ginzburg, Miti, 
Emblemi, Spie: Morfologia e Storia (Turijn 1986); trad. John Tedeschi en Anne C. 
Tedeschi, Clues, Myths and the Historical Method (Baltimore 1989), 96-125. 

• Goetz, Hans-Werner, ‘Concepts of realm and frontiers from late antiquity to the early 
middle ages: some preliminary remarks’, in: W. Pohl, I.N. Wood and H. Reimitz eds., 
The Transformation of Frontiers: from Late Antiquity to the Carolingians, (Leiden 
2000), 73-82. 

• Grégoire, Réginald, ‘Le interpretazioni altomedievali dei testi veterotestamentari sula 
guistizia’, in La giustizia nell'alto medioevo (secoli V-VIII), Settimane di Studi del 
Centro Italiano di Studi sull'Alto Medioevo 42, (Spoleto 1995), 423-440. 

• Guillotel, Hubert and André Chédeville, La Bretagne des Saints et des Rois, Ve-Xe 
siècle, (1984). 

• Guillotel, Hubert, ‘Les origines de Landévennec’, in: Landévennec et le Monachisme 
Breton dans le Haut Moyen Âge, (Landévennec, 1986), 97-114. 

• Hahn, Cynthia, ‘Picturing the text: narrative in the Life of the saints’, in: Art History 
13 (1990), 1-33. 

• Hamel, Jacques, ‘Sociology, common sense, and qualitative methodology: the 
position of Pierre Bourdieu and Alain Touraine’, in: Canadian Journal of Sociology 
22 (1997), 95-112. 

• Harper, John, The Forms and Orders of Western Liturgy from the Western Liturgy 
from the Tenth to the Eighteenth Century: A Historical Introduction and Guide for 
Students and Musicians, (Oxford, 1991). 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 130 

• Head, Thomas, Hagiography and the Cult of Saints: the Diocese of Orléans, 800-
1200, (Cambridge, 1990). 

• Hecht, Konrad, Der St. Galler Klosterplan, (Wiesbaden, 1997). 
• Heidecker, Karl, ‘Communication by Written Texts in Court Cases: Some Charter 

Evidence (ca. 800-ca. 1100)’, in: Marco Mostert ed., New Approaches to Medieval 
Communication, Utrecht Studies in Medieval Literacy 1, (Turnhout, 1999) 101-126. 

• Heil, Johannes, ‘Labourers in the Lord’s quarry: Carolingian exegetes, patristic 
authority, and theological innovation – a case study in the representation of Jews in 
commentaries on Paul’, in: Celia Chazelle and Burton Van Name Edwards eds., The 
Study of the Bible in the Carolingian Era, (Turnhout, 2003), 75-95. 

• Hen, Yitzhak, ‘Unity in diversity: the liturgy of Frankish Gaul beofre the 
Carolingians’, in: R.N. Swanson ed., Unity and Diversity in the Church, Studies in 
Church History 23, (Oxford, 1996), 19-30. 

• Hobsbawm, Eric and T.O. Ranger eds., The Invention of Tradition, (Cambridge, 
1983). 

• Hobsbawm, Eric, ‘The sense of the past’, in: Hobsbawm ed., On History, (London, 
1997), 10-23. 

• Hobsbawm, Eric, ‘What can history tell us about contemporary society’, in: 
Hobsbawm ed., On History, (London, 1997), 24-36. 

• Ian Wood, ‘Constructing cults in early medieval France: local saints and churches in 
Burgundy and the Auvergne, 400-1000’, in: Thacker and Richard Sharpe eds., Local 
Saints and Local Churches in the Early Medieval West, (Oxford, 2002), 155-187. 

• Innes, Matthew, ‘Charlemagne’s Government’ in: Joanna Story ed., Charlemagne 
(Manchester, 2005), 71-89. 

• Innes, Matthew, ‘Kings, monks and patrons: political identities and the abbey of 
Lorsch’, in: Régine Le Jan ed., La Royauté et les Élites dans l’Europe Carolingienne 
(début IXè siècle aux environs de 920), (Lille, 1998), 301-324. 

• Innes, Matthew, ‘Memory, orality and literacy in an early medieval society’, in: Past 
and Present 158 (1998), 3-36. 

• Joseph F. Kelly, ‘Bede’s use of Augustine for his Commentarium in principium 
Genesis’, in: Frederick van Fleteren and Joseph C. Schnaubelt eds., Augustine, 
Biblical Exegete, (New York et al., 2001), 189-196. 

• Keith Jenkins, Refiguring History: New Thoughts on an Old Discipline, (London and 
New York, 2003). 

• Kerlouégan, François, ‘Les citations d’auteurs chrétiens dans les vies de saints 
bretons carolingiennes’, in: Études Celtiques 19 (1982), 215-257. 

• Kerlouégan, François, ‘Les citations d’auteurs latins profanes dans les vies de saints 
bretons carolingiennes’, in: Etudes Celtiques 18 (1981), 181-195. 

• Kerlouégan, François, ‘Les vies de saints bretons les plus anciennes dans leur rapport 
avec les Îles Brittaniques’, in: Michael W. Herren ed., Insular Latin Studies, 
(Toronto, 1981), 195-213. 

• Kneepkens, C.H., ‘There is more in a biblical quotation than meets the eye: on Peter 
the Venerable’s letter of consolation to Heloise’, in: R.I.A. Nip et al. eds., Media 
Latinitas: A Collection of Essays to Mark the Occasion of the Retirement of L.J. 
Engels, (Turnhout, 1994), 89-100. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 131 

• Kottje, Raymund, ‘Buße oder Strafe?" zur "Iustitia" in den libri poenitentiales’, in: 
La giustizia nell'alto medioevo (secoli V-VIII), Settimane di Studi del Centro Italiano 
di Studi sull'Alto Medioevo 42, (Spoleto, 1995), 443-468. 

• Kottje, Raymund, ‘Hrabanus und das Recht’, in: Kottje and Harald Zimmermann 
eds., Hrabanus Maurus: Lehrer, Abt und Bishof, (Mainz, 1982), 118-129. 

• Le Duc, Gwenaël, ‘La Bretagne, intermédiaire entre l’Aquitaine et l’Irlande’, in: 
Jean-Michel Picard ed., Aquitaine and Ireland in the Middle Ages, (Dublin, 1995), 
173-188. 

• Le Grand, Albert, Les Vies des Saints de la Bretagne Armorique, (Quimper, Brest and 
Paris, 1901). 

• Le Jan, Régine, ‘Frankish giving of arms and rituals of power: continuity and change 
in the Carolingian period’, in: Frans Theuws and Janet L. Nelson eds., Rituals of 
Power: From Late Antiquity to the Early Middle Ages, (Leiden, Boston and Cologne, 
2000) 281-309. 

• Le Jan, Régine, ‘Justice royale et pratiques sociales dans le royaume franc au IXè 
siècle’, in: La giustizia nell’alto medioevo (secoli V-VIII), Settimane di Studi del 
Centro Italiano di Studi sull'Alto Medioevo 42, (Spoleto 1995), 47-85. 

• Le Maitre, Phillipe, ‘Les méthodes exégetiques de Raban Maur’, in: Claude Lepelley 
et al. eds., Haut Moyen-Âge: Culture, Éducation et Société, Études Offertes à Pierre 
Riché, (La Garenne-Colombes, 1990), 343-352. 

• L'Estourbeillon, Régis, Saint Benoit De Macerac, Sa Vie, Sa Legende (Nantes, 1883). 
• Leyser, Karl, Authority and Asceticism from Augustine to Gregory the Great, 

(Oxford, 2000). 
• Light, Laura, ‘Versions et révisions du texte biblique’, in: Pierre Riché and Guy 

Lobrichon eds., Le Moyen Âge et la Bible, Bible de Tous les Temps 4, (Paris, 1984), 
55-93. 

• Little, Lester K., Benedictine Maledictions: Liturgical Cursing in Romanesque 
France, (Ithaca and London, 1993). 

• Lot, Ferdinand, Mélanges d’Histoire Bretonne (Paris, 1907). 
• Martin, Lawrence T., ‘The two worlds in Bede’s homilies: the Biblical event and the 

listener’s experience’, in: Thomas L. Amos, Eugene A. Green and Beverly Mayne 
Kienzle, De Ore Domini: Preacher and Word in the Middle Ages, (Kalamazoo, 
1989), 27-40. 

• Matter, E. Ann, ‘Biblical co(n)texts and twentieth-century fiction: three models’, in: 
Carla Locatelli ed., Testi e Co(n)testi, (Trent, 2000), 107-129. 

• Matter, E. Ann, ‘The Bible in early medieval saints’ lives’, in: Celia Chazelle and 
Burton Van Name Edwards eds., The Study of the Bible in the Carolingian Era, 
(Turnhout, 2003), 155-165. 

• McCready, William D., Signs of Sanctity: Miracles in the Thought of Gregory the 
Great, (Toronto, 1989). 

• McGrath, Alister E., Iustitia Dei: A History of the Christian Doctrine of Justification, 
Volume I, (Cambridge, 1986). 

• McKeon, P.R., ‘The Carolingian Councils of Savonnières and Tusey and their 
background: a study in the ecclesiastical and political history of the ninth century’, in: 
Revue Bénédictine 84 (1974), 75-110. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 132 

• McKitterick, Rosamond, "Perceptions of Justice in Western Europe in the Ninth and 
Tenth Centuries," in La giustizia nell'alto medioevo (secoli IX-XI), 2, (Spoleto, 
1997),. 

• McKitterick, Rosamond, ‘Royal patronage of culture in the Frankish kingdoms under 
the Carolingians: motives and consequences’, in: Committenti e Produzione Artistico-
Letteraria nell’Alto Medioevo Occidentale, Settimane di Studi del Centro Italiano di 
Studi sull'Alto Medioevo 39, (Spoleto, 1992), 93-129. 

• McKitterick, Rosamond, ‘The Carolingian renaissance of culture and learning’, in: 
Joanna Story ed., Charlemagne: Empire and Society, (Manchester and Mew York, 
2005), 151-166. 

• McKitterick, Rosamond, ‘The illusion of royal power in the Carolingian annals’, 
English Historical Review, februari 2000 (Oxford), 1-20. 

• McKitterick, Rosamond, ‘Unity and diversity in the Carolingian church’, in: R.N. 
Swanson ed., Unity and Diversity in the Church, Studies in Church History 23, 
(Oxford, 1996), 59-82. 

• McKitterick, Rosamond, History and Memory in the Carolingian World, (Cambridge, 
2004). 

• McKitterick, Rosamond, Perceptions of the Past in the Early Middle Ages, 
(Cambridge, 2006). 

• McKitterick, Rosamond, The Carolingians and the Written Word, (Cambridge, 1989). 
• McNally, Robert E., The Bible in the Early Middle Ages (Westminster, 1959). 
• Meens, Rob, ‘Dronkenschap in de vroege middeleeuwen’, in: Tijdschrift voor 

Geschiedenis 109 (1996), 424-442. 
• Meens, Rob, ‘Politics, mirrors of princes and the Bible: sins, kings and the well-being 

of the realm’, in: Early Medieval Europe 7:3 (1998), 345-357. 
• Meens, Rob, ‘Religious instruction in the Frankish kingdoms’, in: E. Cohen and M.B. 

de Jong eds., Medieval Transformations: Texts, Power, and Gifts in Context (Leiden, 
2001) 51-68. 

• Meens, Rob, ‘Ritual purity and the influence of Gregory the Great in the early middle 
ages’, in R.N. Swanson ed., Unity and Diversity in the Church, Studies in Church 
History 23, (Oxford, 1996), 31-43. 

• Merdrignac, Bernard, ‘Bretons et Irlandais en France du Nord – VIè-VIIIè siècles’, 
in: Jean-Michel Picard ed., Ireland and Northern France AD 600-850, (Blackrock, 
1991), 119-142. 

• Merdrignac, Bernard, ‘Folklore and hagiography: a semiotic approach to the legend 
of the Immortals of Landévennec’, in: Cambridge Medieval Celtic Studies 13 (1987), 
73-87. 

• Merdrignac, Bernard, ‘La vie quotidienne dans les monastères Bretons du haut moyen 
âge à partir des Vitae carolingiennes’, in: Landévennec et le Monachisme Breton dans 
le Haut Moyen Âge: Actes du Colloque du 15eme Centenaire de l’Abbaye de 
Landévennec, 25-26-27 avril 1985 (Landévennec, 1986), 19-44. 

• Merdrignac, Bernard, ‘The process and significance of rewriting in Breton 
hagiography’, in: Jane Cartwright ed., Celtic Hagiography and Saints’ Cults, 
(Cardiff, 2003), 177-197. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 133 

• Merdrignac, Bernard, Recherches sur l’Hagiographie Armoricaine du VIIeme au 
XVeme Siècle, (Alet, 1985). 

• Meyvaert, P., Bede and Gregory the Great, (Jarrow on Tyne, 1964). 
• Michael Clanchy, From Memory to Written Record: England, 1066-1307 (Oxford, 2nd 

ed., 1993). 
• Mostert, Marco, ‘Reading, writing and literacy: communication and the history of 

medieval societies’, in: P. Hermann ed., Literacy in Medieval and Early Modern 
Scandinavian Culture (Aarhus, 2005), 261-285. 

• Mulder-Bakker, Anneke B., ‘The invention of saintliness: texts and contexts’, in: 
Mulder-Bakker ed., The Invention of Saintliness, (London and New York, 2002), 3-
23. 

• Müller, Barbara, ‘The diabolical power of lettuce, or garden miracles in Gregory the 
Great’s Dialogues’, in: Kate Cooper and Jeremy Gregory eds., Signs, Wonders, 
Miracles: Representations of Divine Power in the Life of the Church, (Woodbridge, 
2005), 46-55. 

• Nelson, Janet L., ‘Dispute settlement in Carolingian West Francia’, in: Wendy Davies 
and Paul Fouracre eds., The Settlement of Disputes in Early Medieval Europe, 
(Cambridge, 1986), 45-64. 

• Nelson, Janet L., ‘Kings with justice, kings without justice: An Early Medieval 
Paradox’, in: La giustizia nell'alto medioevo (secoli IX-XI), Settimane di Studi del 
Centro Italiano di Studi sull'Alto Medioevo 44, (Spoleto, 1997), 797-825. 

• Nelson, Janet L., ‘Legislation and consensus in the reign of Charles the Bald’, in: 
Patrick Wormald and Donald Bullough eds., Ideal and Reality in Frankish and 
Anglo-Saxon Society: Studies Presented to J. M. Wallace-Hadrill, (Oxford, 1983), 
202-227. 

• Nelson, Janet L., ‘Peers in the early middle ages’, in: Pauline Stafford, Janet L. 
Nelson and Jane Martindale eds., Law, Laity and Solidarities: Essays in Honour of 
Susan Reynolds (Manchester, 2001), 27-46. 

• Nelson, Janet L., ‘The intellectual in politics: context, content and authorship in the 
Capitulary of Coulaines, November 843’, in: Lesley Smith and Benedicta Ward eds., 
Intellectual Life in the Middle Ages: Essays Presented to Margaret Gibson (London 
and Rio Grande, 1992), 1-14. 

• Nelson, Janet L., ‘The last years of Louis the Pious’, in: Charlemagne’s Heir, 147-
159, at 148 and 152. 

• Nelson, Janet L., Politics and Ritual in Early Medieval Europe (London, 1986). 
• Noble, Thomas F.X., ‘Louis the Pious and the Frontiers of the Frankish Realm’, in: P. 

Godman and R. Collins eds., Charlemagne’s Heir: New Perspectives on the Reign of 
Louis the Pious (814-840) (Oxford, 1990), 333-347. 

• Noble, Thomas F.X., ‘The papacy in the eighth and ninth centuries’, in: Rosamond 
McKitterick ed., The New Cambridge Medieval History, Vol 2: c. 700-c.900, 
(Cambridge, 1995), 563-586. 

• Noble, Thomas F.X., ‘The varying roles of biblical testimonies in the Carolingian 
image controversies’, in: Cohen and De Jong eds., Medieval Transformations, 101-
119. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 134 

• Noble, Thomas F.X., ‘Tradition and learning in search of ideology: the Libri 
Carolini’, in: Richard E. Sullivan ed., The Gentle Voices of Teachers: Aspects of 
Learning in the Carolingian Age (Columbus, 1995), 227-260. 

• Nora, Pierre, ‘Le retour de l’événement’, in: J. le Goff and P. Nora eds., Faire de 
l’Histoire: Nouveaux Problèmes I (Paris, 1974), 210-228. 

• O’Brien O’Keeffe, Katherine, ‘The use of Bede’s writings on Genesis in Alcuin’s 
Interrogationes’, in: Sacris Erudiri: Jaarboek voor Godsdienstwetenschappen 22 
(1979), 463-483. 

• Otten, Willemien, ‘Carolingian theology’, in: G.R. Evans ed., The Medieval 
Theologians: An Introduction to Theology in the Medieval Period, (Oxford, 2001), 
65-82. 

• Patze, Hans, ‘Iustitia bei Nithard’, in: Festschrift für Hermann Heimpel zum 70. 
Geburtstag am 19. September 1971, (Göttingen, 1972), 147-165. 

• Pohl, Walter, ‘History in fragments: Montecassino’s politics of memory’, in: Early 
Medieval Europe 10:3 (2001), 343-374. 

• Pohl, Walter, ‘Soziale Grenzen und Spielräume der Macht’, in: Pohl and Helmut 
Reimitz eds., Grenze und Differenz im frühen Mittelalter, (Vienna, 2000), 11-18. 

• Pössel, Christina, ‘Authors and recipients of Carolingian capitularies, 779-829’, in: 
Richard Corradini et al. eds., Texts and Identities in the Early Middle Ages (Vienna, 
2006), 253-274. 

• Poulin, Joseph-Claude, ‘Le dossier hagiographique de saint Conwoion de Redon, a 
propos d’une édition récente’, in: Francia, Forschungen zur westeuropäischen 
Geschichte 18.1 (1991), 139-159. 

• Poulin, Joseph-Claude, L’idéal de Sainteté dans l’Aquitaine Carolingienne d’après 
les Sources Hagiographiques (750-950), (Quebec, 1975). 

• Prinz, Friedrich, Frühes Mönchtum im Frankenreich: Kultur und Gesellschaft in 
Gallien, den Rheinlanden und Bayern am Beispiel der monastischen Entwicklung (4. 
bis 8. Jahrhundert), (Munich and Vienna, 1965). 

• Raaijmakers, Janneke, Sacred Time, Sacred Space: History and Identity at the 
Monastery of Fulda (744-856), (Utrecht, 2003). 

• Ray, Roger, ‘What do we know about Bede’s commentaries?’, in: Recherches de 
Théologie Ancienne et Médiévale 49 (1982), 5-20. 

• Reimitz, Helmut, ‘The art of truth: historiography and identiy in the Frankish world’, 
in: Richard Corradini et. al. eds., Texts and Identities in the Early Middle Ages, 
(Vienna, 2006), 87-103. 

• Remensnyder, Amy G., Remembering Kings Past: Monastic Foundation Legends in 
Medieval Southern France (Ithaca, 1995). 

• Riché, Pierre, ‘Charles le Chauve et la culture de son temps’, in: René Roques ed., 
Jean Scot Érigène et l’Histoire de la Philosophie, Colloques internationaux du 
CNRS, 561 (Paris, 1977), 37-46. 

• Riché, Pierre, ‘Conséquences des invasions normandes sur la culture monastique de 
l’Occident’, in: I Normanni e la Loro Espansione in Europa nell'Alto Medioevo, 
Settimane di Studi del Centro Italiano di Studi sull'Alto Medioevo 16, (Spoleto, 
1969), 705-728. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 135 

• Riché, Pierre, ‘Divina pagina, ratio et auctoritas dans la théologie carolingienne’, in: 
Nascita dell’Europa Carolingia: un Equazione da Verificare, Settimane di Studio del 
Centro Italiano di Studi Sull’Alto Medioevo XXVII, (Spoleto, 1981), 719-758. . 

• Riché, Pierre, ‘En relisant l‘Histoire des saints de Redon’, in: Landévennec et le 
Monachisme Breton, 13-18. 

• Riché, Pierre, ‘Les centres de culture en Neustrie de 650 à 850’, in: Hartmut Atsma 
ed., La Neustrie: Les Pays au Nord de la Loire de 650 à 850, Colloque Historique 
International, Tome 2 (Sigmaringen, 1989), 297-305. 

• Riché, Pierre, ‘Les hagiographes bretons et la renaissance carolingienne’, in: Bulletin 
Philologique et Historique (1968), 651-659. 

• Riché, Pierre, ‘Les moines bénédictins, maîtres d’école VIIIè-XIè siècles’, in: W. 
Loudaux and D.Verhelst eds., Benedictine Culture 750-1050, (Leuven, 1983). 

• Riché, Pierre, Écoles et Enseignement dans le Haut Moyen Age: Fin du Ve siècle - 
Milieu du XIe siècle, (Paris, 1989). 

• Richter, Michael, The Oral Tradition in the Early Middle Ages (Turnhout, 1994). 
• Rist, John, ‘Augustine of Hippo’, in: G.R. Evans ed., The Medieval Theologians: An 

Introduction to Theology in the Medieval Period, (Oxford, 2001), 3-23. 
• Rosenwein, Barbara H., ‘Perennial Prayer at Agaune’, in: Sharon Farmer and Barbara 

H. Rosenwein eds., Monks & Nuns, Saints & Outcasts: Religion in Medieval Society, 
Essays in Honour of Lester K. Little (Ithaca, 2000), 37-56. 

• Rosenwein, Barbara H., Negotiating Space : Power, Restraint, and Privileges of 
Immunity in Early Medieval Europe, (Ithaca, 1999). 

• Rosenwein, Barbara H., Rhinoceros bound: Cluny in the Tenth Century (Philadephia, 
1982). 

• Rosenwein, Barbara H., To Be the Neighbor of St. Peter, the Social Meaning of 
Cluny’s Property 909-1049 (Ithaca, 1989). 

• Rouche, Michel, ‘Miroirs des princes ou miroirs du clergé?’, in: Committenti e 
Produzione Artistico-Letteraria nell’Alto Medioevo Occidentale, Settimane di Studi 
del Centro Italiano di Studi sull'Alto Medioevo 39, (Spoleto, 1992), 341-364. 

• Sansterre, Jean-Marie, ‘Les justifications du culte des reliques dans le haut moyen 
âge’, in: Edina Bozóky and Anne-Marie Helvétius eds., Les Reliques: Objets, Cultes, 
Symboles, Actes du colloque International de l’Université du Littoral-Côte d’Opale 
(Boulogne-sur-Mer) 4-6 Septembre 1997, (Turnhout, 1999), 81-93. 

• Schmitz, Gerhard, ‘The capitulary legislation of Louis the Pious’, in: P. Godman and 
R. Collins eds., Charlemagne’s Heir: New Perspectives on the Reign of Louis the 
Pious (814-840) (Oxford, 1990), 425-436. 

• Schrimpf, Gangolf, ‘Hraban und der Prädestinationsstreit des 9. Jahrhunderts’, in: 
Raymund Kottje and Harald Zimmermann eds., Hrabanus Maurus: Lehrer, Abt und 
Bishof, (Mainz, 1982), 145-153. 

• Sears, Elisabeth, ‘Louis the Pious as miles Christi: the dedicatory image in Hrabanus 
Maurus’s De laudibus sanctae crucis’, in: P. Godman and R. Collins eds., 
Charlemagne’s Heir: New Perspectives on the Reign of Louis the Pious (814-840) 
(Oxford, 1990), 605-628. 

• Semmler, Josef, ‘Benedictus II: una regula – una consuetudo’, in: W. Loudaux and 
D.Verhelst eds., Benedictine Culture 750-1050, (Leuven, 1983), 1-49. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 136 

• Semmler, Josef, ‘Benediktinische Reform und kaiserliches Privileg: zur Frage des 
institutionellen Zusammenschlusses der Klöster um Benedikt von Aniane’, in: Gert 
Melville ed., Institutionen und Geschichte: Theoretische Aspekte und mittelalterliche 
Befunde, (Cologne, Weimar and Vienna, 1992), 259-293. 

• Smalley, Beryl, The Study of the Bible in the Middle Ages (Oxford, 2nd ed. 1952). 
• Smith, Julia M.H., ‘”Emending evil ways and praising God’s omnipotence”: Einhard 

and the Uses of Roman Martyrs’, in: Kenneth Mills and Anthony Grafton eds., 
Conversion in Late Antiquity and the Early Middle Ages: Seeing and Believing, 
(Rochester, 2003), 189-223. 

• Smith, Julia M.H., ‘Aedificatio sancti loci: the making of a ninth-century holy place’, 
in: Mayke de Jong, Frans Theuws and Carine van Rhijn eds., Topographies of Power 
in the Early Middle Ages, (Leiden et. al., 2001), 361-396. 

• Smith, Julia M.H., ‘Confronting identities: the rhetoric and reality of a Carolingian 
frontier’, in: Walter Pohl and Maximilian Diesenberg eds., Integration und 
Herrschaft: Ethnische Identitäten und soziale Organisation im Frühmittelalter 
(Vienna, 2002), 169-182. 

• Smith, Julia M.H., ‘Culte impérial et politique frontalière dans la vallée de la Vilaine: 
le témoinage des diplômes carolingians dans le Cartulaire de Redon’, in: 
Landévennec et le Monachisme Breton dans le Haut Moyen Âge, (Landévennec, 
1986), 129-140. 

• Smith, Julia M.H., ‘Culte impérial et politique frontalière dans la vallée de la Vilaine: 
le témoignage des diplômes carolingiens dans le Cartulaire de Redon’ in 
Landévennec et le Monachisme Breton 129-140. 

• Smith, Julia M.H., ‘Fines imperii: the marches’, in: Rosamond McKitterick ed., The 
New Cambridge Medieval History 2, (Cambridge, 1995), at 169-189. 

• Smith, Julia M.H., ‘Gender and ideology in the early middle ages’, in: R.N. swanson 
ed., Gender and Christian Religion: Papers Read at the 1996 Summer Meeting and 
the 1997 Winter Meeting of the Ecclesiastical History Society, (Woodbridge, 1998), 
51-73. 

• Smith, Julia M.H., ‘Oral and written: saints, miracles and relics in Britanny, c. 850-
1250’, in: Speculum 65 (1990), 309-343. 

• Smith, Julia M.H., Europe after Rome, a New Cultural History 500-1000, (Oxford, 
2005). 

• Smith, Julia M.H., Province and Empire: Brittany and the Carolingians, (Cambridge, 
1992; paperback edition, 2006). 

• Sot, Michel, ‘Autorité du passé lointain, autorité du passé proche dans 
l’historiographie épiscopale (VIIIè-XIè siècle: les cas de Metz, Auxerre et Reims’, in: 
Jean-Marie Sansterre ed., L’Autorité du Passé dans les Sociétés Médiévales (Brussels 
and Rome, 2004), 139-162. 

• Sot, Michel, Gesta Episcoporum, Gesta Abbatum, Typologie des Sources du Moyen 
Âge Occidental 37, (Turnhout, 1981). 

• Speer, M.B., ‘Editing Old French Texts in the Eighties: Theory and Practice’, in: 
Romance Philology 45 (1991), 7-43. 

• Spiegel, Gabrielle M., ‘History, historicism and the social logic of the text’, in: 
Speculum 65:1 (1990), 59-86. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 137 

• Stoll, Brigitta, ‘Drei karolingische Matthäus-Kommentare (Claudius von Turin, 
Hrabanus Maurus, Ps.-Beda) und ihre Quellen zur Bergpredigt’, in: Mittellateinisches 
Jahrbuch 26, (1991), 36-55. 

• Swann, Julian, ‘The French Revolution’, in: Pamela M. Pilbeam ed., Themes in 
Modern European History: 1780-1830 (Abingdon, 1995), 12-39. 

• Thacker, Alan, ‘Bede’s ideal of reform’, in: Patrick Wormald and Donald Bullough 
eds., Ideal and Reality in Frankish and Anglo-Saxon Society: Studies Presented to J. 
M. Wallace-Hadrill, (Oxford, 1983), 130-153. 

• Thacker, Alan, ‘Loca sanctorum: the significance of place in the study of the saints’, 
in: Thacker and Richard Sharpe eds., Local Saints and Local Churches in the Early 
Medieval West, (Oxford, 2002), 1-43. 

• Thacker, Alan, ‘The making of a local saint’, in: Thacker and Richard Sharpe eds., 
Local Saints and Local Churches in the Early Medieval West, (Oxford, 2002), 45-73. 

• Thomas Head, ‘Saints, heretics and fire’, in: Sharon Farmer and Barbara H. 
Rosenwein eds., Monks & Nuns, Saints & Outcasts: Religion in Medieval Society, 
Essays in Honour of Lester K. Little (Ithaca, 2000), 220-239. 

• Timothy Reuter “The End of Carolingian Military Expansion”, in: P. Godman and R. 
Collins eds., Charlemagne’s Heir: New Perspectives on the Reign of Louis the Pious 
(814-840) (Oxford, 1990), 391-405. 

• Tonnerre, Noël-Yves, ‘Celtic literary tradition and the development of a feudal 
principality in Brittany’, in: Huw Pryce ed., Literacy in Medieval Celtic Societies, 
(Cambridge, 1998), 166-182. 

• Tonnerre, Noël-Yves, ‘L’aristocratie du royaume breton’, in: Régine Le Jan ed., La 
Royauté et les Élites dans l’Europe Carolingienne (début IXè siècle aux environs de 
920), (Lille, 1998), 487-504. 

• Tonnerre, Noel-Yves, ‘Le Cartulaire de Redon’, in: Landévennec et le Monachisme 
Breton, 115-121. 

• Tonnerre, Noël-Yves, ‘Le Cartulaire de Redon’, in: Landévennec et le Monachisme 
Breton dans le Haut Moyen Âge: Actes du Colloque du 15eme Centenaire de 
l’Abbaye de Landévennec, 25-26-27 avril 1985 (Landévennec, 1986),115-128. 

• Treffort, Cécile, L’Église Carolingienne et la Mort: Christianisme, rites funéraires et 
pratiques commémoratives, (Lyon, 1996). 

• Van der Kaaij, Martijn, ‘De Bretonse kroon, Karolingen en Bretonse vorsten in de 
negende eeuw’, in: Mayke de Jong, Marie-Thérèse Bos and Carine van Rhijn eds., 
Macht en Gezag in de Negende Eeuw, (Hilversum, 1995), 95-114. 

• Van Kesteren, Ronald, Het Verlangen naar de Middeleeuwen: de Verbeelding van 
een Historische Passie (Amsterdam, 2004). 

• Van Rhijn, Carine, ‘Priests and the Carolingian reforms: the bottlenecks of local 
correctio’, in: Richard Corradini et al. eds., Texts and Identities in the Early Middle 
Ages (Vienna, 2006), 219-237. 

• Van Uytfanghe, Marc, Stylisation Biblique et Condition Humaine dans 
l’Hagiographie Mérovingienne (600-750), (Brussels, 1987). 

• Vauchez, André, ‘Le duc Charles de Blois (†1364) et le culte des saints rois bretons 
du haut moyen âge’, in Claude Lepelley et al. eds., Haut Moyen-Âge: Culture, 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 138 

Éducation et Société, Études Offertes à Pierre Riché, (La Garenne-Colombes, 1990), 
605-615. 

• Ward, Benedicta, ‘Bede the Theologian’, in: G.R. Evans ed., The Medieval 
Theologians: An Introduction to Theology in the Medieval Period, (Oxford, 2001), 
57-64. 

• Werner, K. F., ‘Missus, marchio, comes: entre l’administration centrale et 
l’administration locale de l’Empire Carolingien’, in: W. Paravicini and K.F. Werner 
eds., Histoire comparée de l’administration IVè-XVIIIè siècles, (Zurich and Munich, 
1980), 191-239. 

• Werner, Karl Ferdinand, ‘Hludovicus Augustus: Gouverner l’empire chrétien – Idées 
et réalités’, in: P. Godman and R. Collins eds., Charlemagne’s Heir: New 
Perspectives on the Reign of Louis the Pious (814-840) (Oxford, 1990), 3-124. 

• Whittaker, C. R., Frontiers of the Roman Empire: A Social and Economic Study, 
(Baltimore, 1994). 

• Wolfram, Herwig, ‘The creation of the Carolingian frontier-system c. 800’, in: W. 
Pohl, I.N. Wood and H. Reimitz eds., The Transformation of Frontiers: from Late 
Antiquity to the Carolingians, (Leiden 2000), 233-245. 

• Wright, Roger, ‘Knowledge of Christian Latin poets and historians in early medieval 
Brittany’, in: Etudes Celtiques 23 (1986), 163-185. 

• Wright, Roger, ‘Some further Vergilian borrowings in Breton hagiography of the 
Carolingian period’, in: Études Celtiques 20 (1983), 161-175. 

. 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 139 

APPENDIX I 
 
Biblical quotations  in the GSR. 
In: Caroline Brett, The Monks of Redon: Gesta Sanctorum Rotonensium and Vita 
Conuuoionis, (Woodbridge, 1989), 106-219. 
 
GSR Book Attribution Citation 
    

1.1 2 Cor 6:15 Paulus apostolus 
Non est conventio Christi ad Belia neque pars 
fideli cum infidele 

1.1 Mat 19:29 Christus in evangelio 
Si quis dimiserit patrem aut matrem aut filios aut 
agros propter nomen meum, centuplum accipiet  et 
vitam aeternam possidebit 

1.1 Ps 1:2 In canticis David ubi ait 
Sed in lege Domini voluntas eius et in lege eius 
meditabitur die ac nocte 

1.1 Ps 59:14 Idem propheta 
In domino faciemus virtutem, et ipse ad nihilum 
deducet inimicos nostros 

1.1 Ps 59:13 Psalmista David 
Da nobis auxilium de tribulatione et vana salus 
hominis 

1.2 Iac 5:20 Iacobus apostolus 
Qui converti fecerit peccatorum ab errore viae 
suae, salvabit animam eisu a morte et operiet 
multitudinem peccatorum 

1.2 Prv 18:20 
Sapientia per Salomonem 
loquitur 

Frater fratrem adiuvans quasi civitas firma et 
munita valde 

1.3 Hand 4:32 
In actibus apostolorum 
legitur 

Multitudines autem credentium erat cor unum et 
anima una 

1.3 Iac 5:14-15 Iacobus apostolus 
Infirmatur aliquis verstrum, adducat presbyteros 
Siresiae, ut orent pro eo, unguentes eum oleo in 
nomine Domini, et si in peccatis sit, dimittentur ei 

1.3 Luc 6:21 Domino in Evangelio Beati nunc fletis, quia postea ridebitis 

1.3 Mat 5:3-6 In alio loco 
Beati qui esuriunt et sitiunt iustitiam, quoniam 
ipsorum est regnum caelorum 

1.3 Mat 28:20 Idem Dominus promittit 
Ecce ego vobiscum sum omnibus diebus usque ad 
consummationem saeculi 

1.3 Ps 118:165 Quod scriptum est 
Pax multa diligentibus legem tuam, Domine, et 
non est illis scandalum 

1.4 Ps 120:6 Psalmista Per diem sol non uret te, neque luna per noctem 

1.4 Ps 126:1 Idem propheta 
Nisi Dominus custodierit civitatem, frustra 
vigilant qui custodiunt eum 

1.5 John 15:18 Iesus Christus, ipse 
Si mundus vos odit, scitote quia me priorem vobis 
odio habuit 

1.5 Prv 21:30 Apostolus ait 
Non est consilium, non est prudentia, neque 
fortitudo, neque ulla sapientia contra Deum 

1.5 Ps 62:2 Psalmum qui appellatur Deus, Deus meus, ad te de luce vigilo 

1.6 Luc 12:20 
Dominus nostrus Iesus 
Christus 

Stulte, hac nocte animam tuam repetetunt a te, 
quae autem parasti, cuius erunt? 

1.7 2 Tim 3:12 
Vas electionem et doctor 
gentium Paulus 

Omnes qui pie volunt vivere in Christo 
persecutionem patiuntur propter iustitiam 

1.7 John 15:20 
Dominus nostrus Iesus 
Christus 

Si me persecuti sunt, et vos persequentur: tamen 
confidite, quia ego vici mundum 

1.7 John 16:33   

1.7 
Jos 10:16-
20 

 
Sicuti quondam latuerunt quinque reges a facie 
Iosue fugientes 

1.7 Sir 27:29 Quod dictum est per Qui fodit foveam proximo suo, primus indicit in 
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prophetum illam 

1.8 1Pet 2:13 
Petrus apostolus in epistola 
sua 

Sive regi quasi praecellenti 

1.8 Mat 22:21 
Salvator humani generis 
discipulos suos alloquitur 

Reddite quae sunt Caesaris Caesari et quae sunt 
Dei Deo 

1.8 Ps 59:14 Propheta 
In Deo faciemus virtutem et ipse ad nihilum 
rediget inimicos nostros 

1.8 Ps 117:9 Sanctus vir (Conwoion) 
Bonum est sperare in Domino quam sperare in 
principibus 

1.8 Rom 13:7 Paulus Cui tributum, tributuem; cui honorem, honorem 
1.9 2 Tim 2:5 Paulus Non coronabitur nisi qui legitime certaverit 

1.9 John 16:33 Dominus 
In mundo pressuram habebitis, sed confidite, quia 
ego vici mundum 

1.9 Mat 5:10 
Dominus et salvator noster 
loquitur in evangelio 

Beati qui persecutionem patiuntur propter 
iustitiam, quoniam ipsorum est regnum coelorum 

1.9 Ps 33:20 Psalmista in canticis suis 
Multae tribulationes iustorum, et de imnibus his 
liberavit eos Dominus 

1.9 Rom 8:18 
Paulus apostolus in epistola 
sua 

Existimo enim quod non sunt condignae passiones 
huius temporis ad futuram gloriam qua revelabitur 
in nobis 

1.9 Sir 27:6 Sapientia ait 
Vas figuli probat fornax et mones iustos tentatio 
atque tribulatio 

1.10 Ex 3:7-10 Dominus (in rubo) 
Videns vidi afflictionem populi mei, qui est in 
Aegypto, et gemitum eorum audivi, et nunc 
descendi ut liberem eos 

1.10 Ex 5:1  
Vade ergo ad Pharaonem et loquere ei: Haec dicit 
Dominus: dimitte populum meum, ut sacrificet 
mihi in deserto 

1.10 Mat 6:31 ipse Dominus 
Nolite solliciti esse, dicentes, quid manducabimus, 
aut quid bibemus, aut quo operiemur? Scit enim 
pater vester coelestis, quid vobis necesse sit 

1.10 Mat 7:7 Christus in evangelio 
Petite et dabitur vobis, quarite et invenietis, 
pulsate et aperietur vobis 

1.10 Rom 13:1 Paulus apostolus 
Non est potestas, nisi a Deo: quae autem sunt, a 
Deo oridinata sunt, et qui resistit potestati, 
ordinationi Dei resistit 

1.11 2Tim 3:12 Doctor gentium Paulus 
Omnes qui pie volunt vivere in Christo 
persecutionem patiuntur 

1.11 Act 14:21  
Per multus tribulationes oportet nos intrare in 
regnum Dei 

2 1 Cor 3:6 Paulus 
Ego plantavi, Apollo rigavit, sed Deus 
incrementum dedit 

2 2 Cor 9:6 Paulus apostolus 
Qui parce seminat, parce et metet, et qui seminat 
in benedictionibus, de benedictionibus et metet 

2 Joh 17:24 Dominus salvator ad patrem Pater, volo ut ubi ego sum, et isti sint mecum 

2 Mc 16:15 Deus 
Euntes in mundum universum, praedicate 
Evangelium omni creaturae 

2.1 John 14:12 
Christus discipulis suis 
promisit 

Opera quae ego facio et ipsi facient, et maiora 
horum facient 

2.1 Luc 8:16 Dominus in evangelio 
Sed super candelabrum, ut qui ingrediuntur lumen 
videant 

2.1 Mat 5:15 Dominus in evangelio Nemo accendit lucernam et ponit eam sub modio 

2.1 Mat 6:22 ipse Dominus 
Lucerna corporis tui est oculus tuus si oculus tuus 
fuerit, totum corpus tuum tenebrosum erit 

2.1 Ps 4:3 Propheta 
Filii hominum, citote quia Dominus sanctos suos 
mirificavit 



Rutger Kramer – RMA Thesis – Monastic Ideals and the Use of the Bible in the GSR – 2007 

 141 

2.1 Ps 67:36  Mirabilis Deus in sanctis suis 
2.2 Joh 15:5 Dominus Sine me nihil potestis facere 

2.2 Ps 134:5 Propheta 
Omnia quaecumque voluit Dominus fecit in caelo 
et in terra, in mari et in omnibus abyssis 

2.3 Joh 16:23 Dominus 
Si quis petieritis Patrem in nomine meo, dabit 
vobis 

2.3 Mc 11:23 
Mediator Dei et hominum 
Christus Iesus 

Amen dico vobis, quia si quis dixerit huic monti 
tollere et mittere in mare, et non hesitaverit in 
corde suo, sed crediderit quodcumque dixerit, fiat, 
fiet ei 

2.3 Prv 14:15 Salomon in proverbiis Innocens omni verbo credit 

2.4 Ex 3:6 De Rubo dictum est 
Ego sum Deus Abraham, et Deus Isaac, et Deus 
Iacob 

2.4 John 15:12 Dominus Iesus Christus 
Hoc est praeceptum meum, ut diligatis invicem 
sicut dilexi vos 

2.4 Mat 22:32  Non est Deus mortuorum, sed vivorum 

2.4 Ps 126:2 Propheta David 
Cum dederit dilectis suis somnum, ecce hereditas 
Domini 

2.4 Rom 14:8 Paulus apostolus Sive vivimus sive morimur, Domini sumus 

2.5 1 Joh 2:15 Ioannes apostolus 
Nolite diligere mundum, neque ea quae in mundo 
sunt. Si quis diligit mundum, non est caritas patris 
in eo 

2.5 Ez 18:23 pius Dominus 
Nolo mortem peccatoris, sed ut convertatur et 
vivat 

2.5 Ez 18:22  
Omnes impietates eius non recordabor amplius, 
sed vita vivet 

2.5 Ez 33:12  
In quacumque die conversus fuerit impius ab 
impietate sua, vita vivet 

2.5 Hebr 12:6   
2.5 Luc 18:29 Christus in evangelio  

2.5 Mat 19:29 Christus in evangelio 
Si quis dimiserit domum aut agros aut parentes aut 
amicos propter nomen meum, centuplum accipiet, 
et vitam possidebit aeternam 

2.5 Prv 3:12 Salomone attestante 
Quem diligit Dominus, corripit; flagellat autem 
omnem filium quem recipit 

2.6 2 Pet 2:21 sanctus Petrus apostolus 
Melius erat illis viam non cognoscere iustitiae 
quam post agnitionem retrorsum converti ab eo 
quod ilis traditum est sancto mandato 

2.6 2 Pet 2:22   

2.6 Deu 23:23 In divinis scripturis 
Quod egressum est de labiis tuis, ne moram facias 
Deo reddere: melius est enim non vovere, quam 
post votum non reddere 

2.6 Ecl 5:3 In divinis scripturis  

2.6 Prv 26:11  
Canis revertitur ad vomitum suum et sus lota in 
volutabro luti 

2.7 Ps 138:14 Propheta 
Mirabilia opera tua, Domine, et anima mea novit 
valde 

2.8 Hebr 12:7 Scriptura quis enim filius, quem non corripit pater? 

2.8 Joh 11:25 Dominus in evangelio 
Qui credit in me, etiamsi mortuus fuerit, vivet, et 
omnis, qui vivit et credit in me, non morietur in 
aeternum 

2.8 Pre 7:2 Scriptura Dies mortis, dies nativitatis 

2.8 Ps 33:2 Propheta 
Benedicam Dominum in omni tempore, semper 
laus eius in ore meo 

2.10 Ex 21:14 
In veteri testamento Moysi a 
domini praecipitur 
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2.10 Gen 9:6 
In veteri testamento Moysi a 
domini praecipitur 

Si quis humanum sanguinum fuderit, ab altari meo 
evelles eum, ne offerat panes Domino 

2.10 Act 8:20 
In actibus apostolorum 
legitur/Petrus 

Pecunia tua tecum sit in perditione: non est tibi 
pars neque hereditas in sermone isto 

2.10 John 2:14  
Invenit in templum vendentes boves et oves et 
columbas, et nummularios sedentes 

2.10 John 2:16  
Auferte ista hinc et nolite facere domum patris 
mei domum negotiationis 

2.10 Lev 21:17 
In veteri testamento Moysi a 
domini praecipitur 

 

2.10 Mat 5:13 Dominus Si sal evanuerit, in quo condietur? 
2.10 Mat 10:8 Dominus in evangelio Gratias accepistis, gratis date 

3 Dan 2:21 ipse Dominus 
Ego sum qui so sapientiam sapientibus, et 
prudentiam prudentibus ministro 

3 Jac 1:5 Iacobus apostolus 
Si quis ex vobis indiget sapientia, postulet a Deo 
et dabitur ei affluenter 

3 Ps 80:11 Dominus Aperi os tuum et ego adimplebo illud 

3.1 Joh 17:24 
Idem Dominus patrem 
postulat 

Pater, volo ut ubi sum ego, et isti sunt mecum 

3.1 Mat 24:28 Dominus in evangelio 
Ubicumque fuerit corpus, illuc congregabuntur et 
aquilae 

3.1 Mat 28:20  
Ecce ego vobiscum sum omnibus diebus usque ad 
consummationem saeculi 

3.1 Sir 44:14 In libro sapientiae 

Corpora eorum in pace sepulta sunt, et nomina 
eorum vivunt in saecula; sapientiam eorum 
narrabunt omnes populi, et laudem eorum 
pronuntiat omnis Siresia sanctorum 

3.3 Joh 1:12 Evangelista Iohannes 
Quotquot autem receperunt eum, dedit eis 
potestatem filios Dei fieri, his qui credunt in 
nomine eius 

3.3 Ps 81:16 Psalmographus David Ego dixi, die estis et filii excelsi omnes 

3.3 Ps 104:15  
Nolite tangere christos meos et in prophetis meis 
nolite malignari 

3.5 Mat 10:22 Dominus 
Non qui coeperit, sed qui perseveraverit, salvus 
erit 

3.7 1 Cor 6:10 sanctus paulus apostolus Neque ebriosi regnum Dei possidebunt 

3.7 Jes 5:22 Propheta 
Vae qui potentes estis ad bibendum vinum et viri 
fortes ad miscendam ebrietatem 

3.7 Prv 9:8 Salomone attestante Argue stultum et odiet te 
3.7 Prv 12:1  Qui increpationes odit insipiens est 

3.8 Deut 5:16 Lex divina 
Non iccides, non moechaberis, nonra patrem tuum 
et matrem tuam, ut sis longaevus super terram 

3.8 Mat 5:21 Christus in evangelio 
Audistis quia dictum est antiquis: non occides, qui 
autem occiderit, reus erit iudicio 

3.8 Mat 16:19 In evangelium 
Quodcumque ligaveris super terram erit ligatum et 
in caelis, et quodcumque solveris super terram erit 
solutum et in caelis 

3.9 
2 Ki 18:13-
33 

In libris regum 

In tempore Ezeciae regis Iudae venit Sennacherib 
rex Assyriorum et voluit pugnare contra 
Ierusalem, et transmisit nuntios ad regem Iuda 
dicens: "Ne confidas in Deo tuo, ubi fiduciam 
habes. Non te seducat Deus tuus. Numquid 
liberaverunt dei gentium regiones eorum de 
manibus meis?" 

3.9 Jes 37:33 
sermo Domini ad Isaiam 
prophetam 

Vade et dic Ezechiae, haec dicit Dominus Deus de 
rege Assyriorum" non ingredietur urbem hanc, nec 
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mittet in eam sagittam, nec occupabit eam clipeis, 
nec circum munitionibus. Per viam qua venit 
revertetur, et civitatem hanc non ingredietur, dicit 
dominus, protegamque urbem hanc et salvabo eam 
propter me et propter David servum meum. 
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APPENDIX II 
 
Gesta Sanctorum Rotonensium, chapter 1.7: ‘The Slaying of Risweten and Tredoc’ 
In: Caroline Brett, The Monks of Redon: Gesta Sanctorum Rotonensium and Vita 
Conuuoionis, (Woodbridge, 1989), 106-219, at 126-131. 
The quotations are in italics. 
 
De interfectione Risuueten et Tredoc 
Uas electionis et doctor gentium Paulus apostolus conctis fidelibus alloquitur, dicens: 
‘Omnes qui pie uolunt uiuere in Christo persecutionem pattiuntur propter iustitiam’. 
Nam et ipse dominus noster Iesus Christus in euangelio suis discipulis dixit: ‘Si me 
persecuti sunt, et uos persequentur: tamen confidite, quia ego uici mundum’. Quadam 
itaque die com sanctus et uenerabilis uir nomine Conuuoion abbas pro causa monasterii 
una com uenerabili uiro nomine Lehumelo praeposito pergeret ad ecclesiam suam quae 
nuncupater Bain, ibique et discussissent causas et iurgia uirorum inter seipsos et bene 
inter eos ordinassent, repente adfuit quidam tyrannus atque inuidus nomine Risuueten. 
Nam et ipse ex inuidis erat, qui sancti loci felicitatem inuidebant. Cumque nimis inter se 
multa iurgia ille perfidus incitaret, sancti uiri dixerunt: ‘Non est conueniens, ut hodie 
inter nos diceptemus, sed constituamus tempus, in quo tempore aut pacem habeamus aut 
scandalum’. Quibus ille perfidus respondit cum iurgio et superbia: ‘Si uobis rectum 
uidetur, reddite mihi hereditatem meam, quam iniuste et sine lege possidetis; sin autem 
non uultis hereditatem meam mihi reddere, saltem uel uillam illam quae dicitur Losin 
mihi accommodate, et equum optimum mihique aptum, sed et loricam date. Si haec quae 
dico non uultis implere, denuntio uobis quia quantum praeualero et uobis et uestris 
hominibus nocebo’. Ad haec uerba sanctus et uenerabilis abbas conuuoion respondit: 
‘Haec uerba quae tu loqueris non possumus implere, quia terram sancti Saluatoris, quae 
illi consecrata est, nulli hominibus debemus dare, quia ad uictum et ad uestimentum 
monachorum a regibus illis est data. Nam neque equum optimum possumus iuenire, 
neque loricam, quia non est noster usus his armis indui. Sed si tibi placet, uiginti solidos 
ab aliis inueniemus, quia nos non habemus: hos accipe et caballum de eis eme’. Quod ita 
factum est. Tunc ille perfidus ad sua propria est reuersus, similiter et monachi ad 
monasterium sunt reuersi. 

Altera uero die ecce iterum ille tyrannus ad monasterium secundum suum placitum 
uenit repetere solidos, quos spoponderat uenerabilis abbas. Tunc piissimus Conuuoion 
abbas reddidit ei ettiam per numeros uiginti solidos. Ille uero perfidus, cum in manu eos 
haberet, ita prophetauit, dicens: ‘Quid mihi prodest, so eos mecum abstulero? Non erunt 
mihi in adiutorium, sed in opprobrium’. Et statim a sancto loco discessit. Cumque iter 
pergeret, ecce alius perfidus nomine Tredoc obuiam ei aduenit, cui et dixit: ‘Unde uenis, 
inuerterate canis? Num hereditatem nostram illis seductoribus uendidisti, aut quale 
pretium ab eis accepisti? Indica mihi. Non ita erit, sed quando tempus inuenero, omnes 
seductores illos iugulabo, et cadauere eorum in mare preacipitabo’. Ille uero respondens 
ait: ‘Falsum tu loqueris: nec hereditatem tuam uendidi, nec pretium ab eis accepi, sed 
tantummodo sacramentum atque iuramentum euangelii illis feci’. Pro nihilo enim ille 
miserrimus ducebat sacramentum atque iuramentum sancti euangelii, et ita ab inuicem 
discesserunt. 
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His ita gestis, paruo interuallo facto, Carolus rex commouit uniuersum exercitum 
suum. Putabat enim quia posset totam Britanniam armis capere, et strages et sectas 
hominum facere, et totam prouinciam in sua dominatione perducere. At ubi Erispoe, qui 
tunc Britanniam regebat, haec omnia audiuit, iussit et ipse exercitum suum praeparari, et 
mandauit ut omnes parati essent et praeirent eum ultra uisnoniae fluuium. Statim cuncti 
Britones a sedibus suis surrexerunt. Tunc et illo duo perfidi Risuuetenus et Tredoc una 
cum eis properauerunt. Putabant enim quod spolia diriperent, et arma et uestes caperent, 
habueruntque hospitium in uilla quae uocatub Iencglina prope ecclesiam sancti Petri 
apostoli. Cumque ibi mansissent per tres aut quatuor dies, subito irruerunt Franci per 
noctem et uastauerunt totam uillam. Quod illi audientes, absconderunt se in aria cuiusdam 
pauperis sub paleis, ibique latuerunt, sicuti quondam latuerunt quinque reges in spelunca 
a facie Iosue fugientes. Cumque uero Fracni uillam circumdarent, unus e populi ait illis: 
‘Si Britones quaeritis, ecce latitant in paleis’. Illi uero concito gressu ad aream pergunt, 
ibique eos latitantes reperierunt, eductisque gladiis statim eos trucidauerunt et corpora 
eorum in plateis proiecerunt, et capita seorsum posuerunt. Tunc adimpletum est quod 
dictum est per prophetam dicentem: ‘Qui fodit foueam proximo suo, primus incidit in 
illam’. Illi namque cogitauerunt trucidare sanctos Dei monachos, sed non potuerunt, quia 
Deus caeli defensor eorum est. Per omnia benedictus Deus, qui perdidit impios. 

Post hoc factum nuntiatum est sanctissimo uiro quod decollati essent illi supradicti 
perfidi, misitque nuntios ad perquirendos nummos suos. Et erat quidam uir nomine 
Beatus, uir prudens et iustus in plebe quae uocatur Poliac. Ut autem audiuit quia 
uenerabilis Conuuoion requireret solidos suos, uenit ad eum et dixit ei: ‘Quid quaeris? 
Utrum reperisti nummos tuos, quos dedisti iniquo Risuueteno?’ Ille autem respondens 
dixit: ‘Non inueni”. Statim ille uir retulit nummos de sino suo et reddidit reuerendissimo 
uiro, et impleta est prophetia superius perfidi, ubi ait, quia ‘non in adiutorium mihi, sed in 
opprobrium sunt isti solidi’, sicuti quondam Caipahs pontifex Iudaeorum dixit, quia 
expediret unum hominem mori pro populo, ne tota gens periret. Hoc autem a seipso non 
dixit, sed quia coum pontifex esset, coepit prophetare de Christo, quia Iesus pro 
saluatione totius mundi esset moriturus. 
 
 
The slaying of Risweten and Tredoc 
The chosen vessel and teacher of the Gentiles, the apostle Paul, speaks to all the faithful, 
saying: ‘All who wish to live piously in Christ suffer persecution for the sake of 
righteousness’. And our Lord Jesus Christ himself said to his disciples in the Gospel: ‘If 
they have persecuted me, they will persecute you also; but have faith, for I have 
conquered the world’. So one day when the holy and venerable man Abbot Conwoion 
had gone with the venerable man named Prior Louhemel to his church which is called 
Bains, on the monastery’s business, and there had discussed the cases and quarrels of 
men among themselves and decided rightly between them, suddenly a certain malicious 
tyrannus named Risweten appeared. He was another of the evil-wishers who grudged the 
holy place its happiness. When this schemer stirred up the many quarrels between them 
even more, the holy men said: ‘It is not convenient for us to decide among ourselves 
today; let us fix another time, in which time we can have either peace or a check’. The 
schemer answered them with abuse and arrogance: ‘If it seems right to you, give me back 
my inheritance, which you are holding unjustly and without legal right; if you do not 
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want to give back my inheritance, at least make over to me the farm called Losin, and 
give me a good horse, suitable for me, and a breastplate. If you will not fulfil what I ask, I 
tell you that I will do as much harm to you and your men as I can’. To these words the  
holy and venerable Abbot Conwoion replied: ‘We cannot comply with what you have 
said, because we may not give to any man the land of the Holy Saviour, which is 
consecrated to him, for it was given by kings to the monks to feed and clothe them. And 
we cannot find a good horse or a breastplate, because it is not our custom to use these 
weapons; but if it suits you we will find twenty solidi from others, since we have not got 
them ourselves. Take them and buy a war-horse with them’. And so it was done. Then the 
schemer returned to his property; at the same time, the monks returned to the monastery. 

The next day, there, again, the tyrannus came to the monastery according to his claim 
to ask for the solidi which the venerable abbot had promised. Then the most pious 
Conwoion gave him – in cash, indeed – twenty solidi. But when the schemer had them in 
his hand, he prophesied as follows, saying: ‘What good is it to me if I take them away 
with me? They will be no adiutorium to me, but only opprobrium’. And at once he left 
the holy place. As he was setting out on his way, there came another schemer called 
Tredoc to meet him and said to him: ‘Where are you coming from, you confirmed dog?  
Have you been selling our inheritance to those frauds? What kind of a price did you get 
for it? Tell me! It will not be so; when I find the right time, I will cut all those scoundrels’ 
throats and throw their corpses into the sea’. Then the first said in reply: ‘You speak 
falsely; I have not sold your inheritance and I have not accepted a price from them, but 
only taken an oath and a vow to them on the gospels’. The miserable wretch thought of 
an oath on the gospels as nothing, and so they parted from one another. 

A short time after this had happened, King Charles set his whole army in motion; for 
he thought that he could seize the whole of Brittany by arms and create battles and 
divisions of men and bring the whole province under his power. But when Erispoe, who 
then ruled Brittany, heard of all this, he too ordered his army to be got ready, and he 
commanded that that everyone should be prepared and go before him across the river 
Vilaine. At once all the Bretons rose from their homes. Then also those two schemers 
Risweten and Tredoc hurried out with them, for they thought that they would seize loot 
and capture weapons and armour, and they had quarters in a farm called Iencglina near 
the church of the holy apostle Peter. And when they had stayed there for three or four 
days, the Franks suddenly attacked during the night and laid waste to the whole estate. 
When they heard this the two hid themselves in the barn of some poor man, under the 
straw, and lurked there just as the five kings once hid in the cave, fleeing before the face 
of Joshua. And as the Franks surrounded the farm, one of the people said to them: ‘If you 
are looking for the Bretons, there they are hiding in the straw’. So they went to the barn 
in a swift rush and found them hiding, and killed them at once with drawn swords and 
threw their bodies down in the farmyard and put their heads somewhere else. Then it was 
fulfilled what was spoken through the prophet, saying: ‘He who digs a pit for his 
neighbour will be the first to fall into it’. For they had plotted to kill the holy monks of 
God, but could not, because God in heaven is their protector. Blessed in all things is God, 
who has sent the wicked to perdition. 
After this happening, the holy man (Conwoion) was told that those schemers had been 
beheaded, and he sent messengers to seek out his money. There was a man called Beatus, 
a prudent and honest man of the parish which is called Peillac. When he heard that the 
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venerable Conwoion was looking for his solidi, he came to him and asked: ‘What are you 
looking for? Have you found your money, which you gave to that criminal Risweten?’. 
The other answered: ‘I have not found it’. At that the man brought the coins out of his 
pocket and gave them back to the most reverend man; and the prophesy of that 
aforementioned schemer was fulfilled, when he had said that ‘these solidi are no 
adiutorium to me but only opprobrium’. Thus Caiaphas the high priest of the Jews once 
said that it was expedient that one man should die for the people, so that the whole nation 
might not perish, and did not indeed say this of his own accord, but because, when he was 
high priest, he began to prophesy about Christ, since Jesus was to die for the salvation of 
all the world. 
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APPENDIX III 
 
Gesta Sanctorum Rotonensium, chapter 2.1: ‘The blind man restored to sight by the lord 
abbot Conwoion named Goislenus’ 
In: Caroline Brett, The Monks of Redon: Gesta Sanctorum Rotonensium and Vita 
Conuuoionis, (Woodbridge, 1989), 106-219, at 146-151. 
The quotations are in italics. 
 
De caeco a domno Conuuoione abbate illuminato nomine Goisleno 
Dominus dicit in Euangelio: ‘Nemo accendit lucernam et ponit eam sub modio, sed super 
candelabrum, ut qui ingrediuntur lumen uideant’. Et iterum ipse Dominus ait: ‘Lucerna 
corporis tui est oculus tuus. Si oculus tuus fuerit simplex, totum corpus tuum lucidum 
erit; si autem nequam fuerit, totum corpus tuum tenebrosum erit’. Et propheta proclamat 
mirabiliter dicens: ‘Filii hominum, scitote quia Dominus sanctos suos mirificauit’. Et 
iterum: ‘Mirabilis Deus in sanctis suis’.  

Cum ergo sanctus ac uenerabilis Conuuoion abbas uirtutibus polleret diuinis, et 
Dominus ostendere uellet sanctitatem ipsius in populis, accidit ea tempestate ut quidam 
rusticus perderet lumen oculorum suorum, nomine Goislenus, in territorio Pictauensi in 
uilla quae dicitur Ampen, et haec uilla ditioni adiacet sancti Filiberti confessoris Christi. 
Cumque diu ille miser loca sancta circuiret et Deum omnipotentem indesinenter 
imploraret, ut ei lumen quod amiserat largiretur, quadam nocte, dum in stratu suo iaceret, 
apparuit ei quidam per uisum, dicens: ‘Surge, o homo, de stratu tuo, et quantocius perge 
ad uirum Dei uenerabilem Conuuoion nomine qui moratur in monasterio sancto 
Rotonensi, et est situm iuxta fluuium Uisnoniae, ibique recipies uisum’.  

Statim ille expergefactus a somno coepit uiam carpere una coum paruo puerulo qui 
gressus eius regebat. Tandem cum multo labore peruenit at supradictum sanctum locum. 
Ille uero ingressus monasterium coepit inquirere quisnam esset ille sanctus uir quam ei 
Dominus dignatus est per uisionem reuelare et lumen oculorum suorum ab eo accipere. 
Cum uero sedisset prope ostium monasterii, ecce ille sanctus repente adfuit discutere 
causas monasterii. Tunc ille caecus statim a sede surrexit, et prostatus solo ante pedes 
eius iacuit, dicens: ‘Obsecro, sancte sacerdos atque amice Dei, miserere mei et praesta 
mihi peccatori lumen oculorum meorum, quod per multa tempora perdidi’. Ad haec uerba 
sanctus Dei diu silentium tenuit atque caeco ita respondit: ‘Sile, frater, sile; non est hoc 
opus nostrum, non possumus illuminare oculus caecorum’. Ille uero attentius clamabat, 
dicens: ‘Non discedam ab hoc loco donec impleat mihi Dominus quod per uisionem 
dignatus est demonstrare’. 

Testor uobis, fratres carissimi, quia ego eram illo tempore illius sancti minister, 
dixitque mihi ille sanctus: ‘Uade quantocius et perduc eum ad domum pauperum, et ibi 
hodie reficiatur’. Postquam uero reuersus fuisset, peracta obedientia, ad ecclesiam sancti 
Saluatoris, in qua frequenter solebat orationin incumbere, conuocauit omnes sacerdotes 
monasterii, preacepitque illis dicens: ‘Properate festinanter et induite uos sacris uestibus 
et offerte sacrificium Domino Deo aeterno, similiter et ego faciam’. Illi uero, praecepta 
patris implentes, perfecerunt quod iusserat. 

Cumque ita implessent, statim dixit mihi ille sanctus: ‘Accelera huc concham aeneam 
cum aqua in qua lauant sancti sacerdotes manus suas post immolationem sacrificii’. Tunc 
ille primus manus suas coepit abluere, et ceteri alii post eum, imperauitque mihi idcens: 
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‘Defer hanc aquam caeco qui stat in in atrio monasterii et preacipe ei ut lauet oculos suos 
et faciem suam, et dicito illi: “secundum fidem tuam fiat tibi”’. Ego uero non impiger 
compleui, quae iusserat, et attuli aquam caeco. Cumque abluisset oculos suos et faciem, 
subito erupit sanguis  ex eius oculis, similiter et ex naribus sanguis profluxit, ita ut facies 
eius humectate uideretur cruore, et statim uisum recepit, et Deum ubique laudauit. 
Mansitque in eodem monasterio per tres aut quatuor dies. Postea uero, accepta 
benedictione sancti patris, laetus abscessit, et ad suam patriam incolumis peruenit. 
Christus enim discipulis suis, nec non et cunctis fidelibus, promisit: ‘Opera quae ego 
facio et ipsi facient, et maiora horum facient’. 
 
The blind man restored to sight by the lord abbot Conwoion 
The Lord says in the gospel: ‘No one lights a lamp and puts it under a bushel, but on a 
stand, so that those who come in may see the light’. And again the same lord says: ‘Your 
eye is the lantern of your body. If your eye is clear, your whole body will be in the light, 
but if it is useless your whole body will be in the dark’.And the prophet proclaims, 
speaking miraculously: ‘Sons of men, know that the Lord has worked marvels in his 
saints’. And again: ‘God is worderful in his saints’. 

Now as the holy and venerable Conwoion the abbot flourished in his divine powers, 
and the Lord wished to show his holiness to the people, it happened at that time that a 
certain peasant lost the sight of his eyes, named Goislenus, in the land of Poitou, in the 
estate called Ampen and this estate comes under the control of St Philibert the confessor 
of God. And as this poor man made the circuit of holy places for a long time and 
unceasingly implored the Almighty god to grant him the light which he had lost, one 
night, when he was lying on his bed, someone appeared to him in a vision, saying: ‘Rise 
from your bed, man, and set off as quickly as you can  to the venerable monastery of 
Redon, and it is near the river Vilaine, and there you will regain your sight’. 

As soon as he woke up from sleep, he began to make his way there together with a 
little boy who guided his steps. In the end, with much labour, he reached the 
aforementioned holy place. Having gone in to the monastery, he began to ask who might 
be that holy man whom the Lord had deigned to show him in a vision, and to receive the 
sight of his eyes from him. But while he was sitting by the gate of the monastery, the 
saint himself suddenly arrived to deal with the monastery’s business. Then the blind man 
rose from his seat at once and laid himself flat on the ground in front of his feet, saying: 
‘I beseech you, holy priest and friend of God, pity me and grant me, sinful as I am, the 
sight of my eyes, which I have lost for a long time.’ At these words the saint of God kept 
silence for a long time, and answered the blind man: ‘Be quiet, brother, be quiet. That is 
not our task, we cannot light the eyes of blind men’. But he cried out more insistently, 
saying: ‘I will not leave this place until the Lord fulfils to me what he consented to show 
in the vision.’  

I declare to you, dearest brothers, that I was at the time a servant of that saints, and 
the saints said to me: ‘Go as fast as you can and take him to the house for the poor, and 
let him be refreshed there today’. And after he had returned (when I had obeyed to do his 
bidding) to the church of the Holy Saviour, in which he often used  to devote himself to 
prayer, he called together all the priests of the monastery and instructed them, saying: 
‘Come quickly and put on your sacred vestments, and offer the sacrifice to the eternal 
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Lord God, and I will do the same’. They, obeying the father’s instructions, did as he had 
ordered. 

When they had finished, the saint at once said to me: ‘Quick, bring here the bronze 
bowl of water in which the holy priests wash their hands after offering the sacrifice’. The 
first he began to wash his hands and after him the others, and he commanded me: ‘Take 
this water to the blind man who is in the forecourt of the monastery, and tell him to wash 
his eyes and face, and say to him: “Be it unto you, according to your faith”’. And I , not 
idly, fulfilled his orders and took the water to the blind man. And when he had washed 
his eyes and face, blood suddenly burst out of his eyes, and at the same time blood 
flowed from his nostrils, so that his face appeared sprinkled with blood, and at once he 
regained his sight, and praised God everywhere; and he stayed in the monastery for three 
or four days. Then, having received the holy father’s blessing, he went away happy and 
reached his homeland safely. For Christ has promised his disciples and also all the 
faithful: ‘All the works which I have done, they will do them also, and greater than 
these’.  
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APPENDIX IV 
 
The Abridged Life of St Benedict of Macerac 
 
J. van Hecke, B. Bossue, V. de Buck and E. Carpentier eds., Acta Sanctorum Octobris IX 
(Paris and Rome, 1869) 623-626 
 
 
Brevis Vita 

 
E veteri ordinario Rotonensi  
Benedictus, Domini confessor, Patras, Graeciae civitate, ordine senatorum natus, 
dignitatem processiones et patriam pro Christo relinquens, une cum sorore et novem 
ejusdem voti sociis, in Britanniam Armoricam, Carolo Magno imperatore, transtretavit. 
Solitudinem suam, in Maceraco diocesis Nenetensis delectam, cum per multos annos 
coluisset, longaevus tandem, miraculis et sanctitate clarus, Kalendis Octobris animam 
Deo creatori reddidit; cujus corpus ibidem in oratorio a se constructo tum demum 
religiose conditum est; unde, interjectis aliquot annis, Rothonum undecima Kalendas 
Novembris magna cum exultatione translatum est. 
 
From an old ordinary of Redon 
Benedict, confessor of the Lord, born in Patras, a city in Greece, from the senatorial 
order, surrendered his dignities and left his fatherland for Christ, alone with his sister and 
nine equally dedicated companions, and he crossed over to Armorican Brittany, ruled by 
Charlemagne. After he had cherised his solitude, elected in Macerac in the diocese of 
Nantes, for many years, finally, at a great age, miraculous and clearly holy, he gave up 
his soul to God the creator on the Kalends of October; and then his body was kept safe 
there in the oratory built for him by the religious community; whence, after some years 
had passed, he was translated to Redon with great exaltation on the eleventh day before 
the Kalends of November. 
 


