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invoked. An example of the way law determined form may be seen in

Gerald’s zeal for sobriety: ““the blessed prince, who ate at the right time :
for restoration and not for pleasure, used to observe that precept of

Scripture [i.e., the precept to be sober].”11° It was not the general spiy

of the law that Odo had in mind. Rather, in Odo’s account, Geralg -
understood the precept literally and gave it a concrete and Unvarying
meaning in his life. Sobriety meant specifically not eating before th
third hour on ordinary days and observing fast days by postponing the
meal until the ninth hour.1’! And when, because of other responsibj;.
ties, Gerald varied his routine and, for example, observed a fast on ap
alternate day, Odo was quick to explain that this was proper becayse

“it was allowed a layman, especially one so just, to use licitly thoge
things which are not licit to those whose profession forbids them."112
Gerald did not, therefore, break the law but rather adhered to the ope
proper for his station: “But if a fast had occurred on a Sunday, he did
not at all break it nor omit it for the occasion, but he kept the solemnity
of the fast on the preceding Saturday.’!1?

Behaviors justified and presumably determined by these normg
were incorporated into a complex and orderly routine of daily living, It
is not surprising that elements of church liturgy became a regular part
of Gerald’s schedule, because these were already ritualized expressions
of piety. Every day Gerald completed the Divine Office, recited the
entire psalter, and attended mass.!'* He set out food for the poor and
heard the lectio divina at his own table.11 After he took the tonsure, he
intensified his liturgical activities:

For he was so intent on listening alternately to readings and
prayers—now with others, now alone—that it is a marvel how
he could have so much zeal for these things and also want to
finish so great a number of psalms.!16

Every act of Gerald’s life came to be—and was depicted as such
with approval by Odo—an act of devotion. Gerald found the laws that
turned banal activities of everyday necessity into pious ritual:

He had noted to himself certain holy words which seemed to
fit bodily duties. Thus, before he began to speak in the morn-
ing he said: ““Set a watch, O Lord, before my mouth and a door
round about my lips” (Ps. 140:32) and there were other say-
ings of this sort which he adapted to particular actions, for
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example when he awoke, when he got out of bed, when he put
on his shoes, when he took up his clothes, or his belt, or
certainly when he began a journey or anything else.1l”

Thus, all of Gerald's acts became part of a quasi-liturgical sequence.
They were always planned, and they became invariable as well: “He so
held to this manner of living in his external way of life that his servants
knew how he would act at every season of the year.”!’® Even the
unpredictable was anticipated and managed by a predetermined
plan:

He never incurred a nocturnal emission without grieving. For,
however often that misfortune of humanity happened to him
while sleeping, a chamber servant used to bring him privately,
in an adjoining place, of course, a change of clothes always
prepared for this, and a towel and a vessel of water.11?

Thus the expedient became, through use, a law of its own, taking its
place among the many regulae which Gerald followed.

For Odo, therefore, virtue was demonstrated and maintained by
constraints. The poor man was constrained, by his very position, to the
life-style of humility enjoined by the Bible. The powerful man was not
constrained by circumstance, but by knowledge. It was no accident that
Odo depicted Gerald as a lover of Scripture, for in Scripture he would
find the laws he needed to follow. These would “bridle the beast.” In
his “sermon to the powerful,” Odo had spoken of the purpose and the
limits of power. Now in the Vitz Geraldi, he connected both of these to
disciplina, that is, lawfulness. The passage by Gregory the Great that had
inspired Odo’s sermon in the Collationes was a comment on Job 3Q:10:
“Will you bind the rhinoceros to the plow with your thong, or will he
break the clods of the valleys behind you?” The rhinoceros, Gregory
had explained, was an earthly prince; the thong was the bond of faith;
the clods were unbelievers, including haughty men who violently
afflicted the humble.12° Now, in the Vita Geraldi, Gerald became the
thinoceros who, voluntarily limiting the use of his own power so that
he could prevent the misuse of power by others, aided the church:

[Gerald knew] that the rhinoceros, that is, any powerful man,
is bound with a thong so that he may crush the clods of the
valleys, that is, the oppressors of the humble. . . . It was
allowed, therefore, to a layman belonging to the order of
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For what way of life could he show more pleasing to God than
that in which he neither neglected the general good nor dimin-
ished any of the perfection of his own life-style? Indeed, what
life-style has shown itself so very valuable and so very usefy]
to many, yet was known to God alone?9?

Concern for the general good was a corollary of the biblical injunc. "
tion of charity; the perfection of life was the norm of Christ and the &
saints. The animating principle of Gerald’s life-style as Odo conceiveq -

it was scrupulous adherence to such models and directives. Had Qg
himself made our observation in Chapter 2—that many in Geralg’s

position were men unused to their new status and their power—hjs

injunctions could not have been more apposite. Odo countered norm,.
lessness with discipline (#isciplina); its essence for Odo was lawfulness 100
Every act was determined by (or rather understood as determined by
a divine directive. The laws existed primarily in the Old and New
Testaments, but Odo thought that they might be found in any place
God chose—in miracles, in customs, in nature, in history, and biography
—all properly understood, of course.’®® In the Collationes, Odo spoke of
the disciplinary effects of Scripture—"the Lord’s precepts . . . by their
own laws curb us from evil deeds”’—and also of the reassurance men
needed that an obedient life was possible: “It is demonstrated to be easy
by the examples of the fathers.”1°2 Gerald was cast in their mold: “The
law of the Lord always resounded in his mouth,” Odo wrote, and “he
seemed to do everything in the name of the Lord.”103

Odo meant this literally. He conceived of every aspect of Gerald’s
life as being regulated by divine law. There was no question that Gerald
had deviated from the usual ““warrior of Christ”’; contemporaries might
complain that Gerald was in fact deviating from a divinely appointed
norm. On the contrary, Odo argued:

Truly, no one ought to be worried because a just man some-
times makes use of fighting, which seems incompatible with
religion.104

The fact is, Odo continued, there was a different, equally divinely
inspired model that Gerald was following to the letter, namely, the just
men of the Old Testament. These men went to war, but only in order
to defend those who could not defend themselves:

Indeed, some of the fathers, although they had been the most
holy and the most patient, nevertheless used to take up arms
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manfully in adversities when the cause of justice demanded,
as Abraham, who destroyed a great multitude of the enemy to
rescue his nephew 105

If Gerald’s battles were on behalf of others, then this was because,
by heeding the cry of the poor, Gerald did the work of the Lord.19¢ Such
was the testimony of Scripture—"as long as you did it to one of these
my least brethren, you did it to me,” says Christ in Matthew—and it
was the lesson of St. Martin as well: “Therefore that night, after [Mar-
tin) had given himself up to sleep, he saw Christ clothed in the part of
his cloak, with which he had covered a poor man.”"107

In the case of Gerald’s strange way of fighting, Odo quoted no
source. He may have considered that the avoidance of bloodshed was
an injunction that went without saying. But the necessary precedent
existed in Sulpicius Severus’ St. Martin, a model that Odo knew.198 In
this Vita, after St. Martin declares himself “Christ’s soldier” and there-
fore unwilling to fight the enemy, a military victory ensues anyway,
precisely because of Martin’s sensibilities;

The enemy sent ambassadors of peace, giving up themselves
and all their things. Hence who can doubt that this had truly
been a victory of the blessed man, to whom it was granted lest
he be sent to the battle unarmed? And although the good Lord
could have saved his soldier even among the swords and jave-
lins of the enemy, still, lest [Martin’s] holy gaze be violated by
the deaths of others, He removed the necessity for battle. For
Christ was bound not to grant any other victory for his own
soldier than that, since the enemy were beaten bloodlessly, no
man should die.1%?

If one considers that wielding a sword hilt forward has the net effect of
not wielding a sword at all, even Gerald’s weaponry recalls the example
of Martin. But this need not be—and probably was not—the only
source for Odo. We have already mentioned Nazianzen’s sentiment that
the sword remain unpolluted by blood. Odo’s realization of this hope
in Gerald as much as turned the words of the Greek father into an order
fulfilled.

The scrupulous adherence to set and presumably divinely inspired
standards ran like a leitmotif through the Vita Geraldi. The wellspring, not
only of the principles of Gerald’s behavior but also of their very form,
Was external law. For the most part the law was biblical, but other
Sources, some of them perhaps lost to us or at least unfamiliar, were also
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fighters to carry the sword, so that he might defend the un.
armed masses . . . and so that he might check either by the
judgment of war or by the force of the judiciary those whom
ecclesiastical censure was not able to subdue.1?!

The constraints on Gerald’s power—the thongs that bound him—

were, as the examples above have shown, the laws belonging to the
order of fighters. Odo could not have made the pivotal position of th,

law more explicit. He equated Gerald with Noah, “a man of God whq

lived according to the law.”’122 Yet a modern perspective cannot help byt
notice an important difference. Noah’s law had been “God’s way,”
enjoined on all believers. Gerald’s laws were at once more specific in
object and more diverse in origin. As to object, Odo was careful tq
distinguish the laws proper to the order of fighters from the laws appli.
cable to other ordines in human society.1?? As to origin, some of the laws
Odo spoke about derived from Scripture, some from pious custom,
some from the model of the Fathers and the saints. Yet for Odo the
difference was only apparent. God was the ultimate and unitary source
of all righteous laws. Hence Gerald’s life, reflecting its creator, blended
seemingly diverse directives into the harmonious and orderly whole
proper for all men.

The result of this strictly regulated, lawful, and godly behavior was
success. Gerald and his followers were always victorious. In one inci-
dent, Gerald conquered by reciting a psalm; in another his opponent,
miraculously lured from a fortified position, sued for peace. In yet

another miracle, his adversaries overestimated his troops and retired.® .

When forced to fight, Gerald’s enemies went down to defeat in the clear
manner of a prizefight: Gerald “broke the teeth of the wicked.”??
Gerald not only thrived militarily, but he also amassed a greater
fortune than his fellow magnates, and inadvertently impoverished his
enemies:!2% “Whoever had hurt him, as if he had committed a sacrilege,
was certain not to allow himself to prosper.”1?” Gerald maintained his
independence against potential overlords, holding himself a servant of
God alone.128 The relationship between Gerald and God was, of course,
the key to Gerald’s success, which extended into the eternal order as
well: Gerald’s salvation was certain. Thus, Gerald’s discipline won him
life after death and power in the world. It was an unbeatable combina-
tion, and as Odo asked, “What life-style could be more valuable?”
It was Gerald’s lawfulness that made his power work for him.
Theoretically, every sort of power came from God. If a powerful man,
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o worldly potentior, oppressed others, he was still, unknowingly, using
pis power to carry out the predestined plan. On the other hand, his
temporal power would not save him eternally; his success was ephem-
oral; his power was partial and weak. Gerald’s power was real, the result
of God’s grace. In this way, Gerald was the equal of an anointed king.

The primitive Germanic king had been the guarantor of prosperity,
nis key attributes being strength and success. Later, as we have scen, he
scquired the additional power of protecting the church and carrying out
Christ's precepts on behalf of the weak. Those who were not kings,
however, had no such essential ecclesiastical function. With Gerald of
Aurillac, Odo ascribed royal duties and royal powers to an independent
fighter. He compared Gerald to kings David, Ezechias and Josias—"‘were
they not powerful and bellicose?” he queried—thus in one stroke level-
ing kings with warriors.1? There was another basis for the comparison:
Odo likened Gerald to “Oswald, king of the English, whom God glo-
rified by signs [because] he was zealous to glorify God by observing His
commands.”13% The emphasis was no longer on anointment; it was on
obedience. Adherence to divine laws was Odo’s only hope for reorder-
ing the human condition, making it amenable to the working of God’s
grace even as it witnessed to that grace. There need be no essential
difference between strong men and kings. Power was delegated directly
by Christ, the Commander. He gave the orders. It was up to the strong
men to listen and to carry them out.

Most men did not do so, and for them the very model of Gerald
was meant to be salvific. Gerald, rising above the ineluctable hold of sin,
could obey God’s laws and therefore call upon the powers inherent in
God’s might. Through him, others would learn:

And let [Gerald’s unruly neighbors] not think the observ-
ance of the commands of God hard or impossible since in fact
it is seen that they were observed by a lay and powerful
man.131

That most people did not learn went without saying; it was inevitable,
given human nature. If the commands were to be followed, they would
have to be imposed. Hence if Gerald’s first redemptive function was as
aparadigm for fighters, his second was as a rhinoceros trampling them
down,

As caught in the prism of the charters, the world outside Cluny
presented much the same unregulated features as it did in Odo’s writ-
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ings. There we see the same laments about the human condition, aboyy
sin, and, above all, about the need for redemption. Most of the deeq; 1

involved land transactions with the monastery, connected indissolyp)

with questions of salvation according to the testimony of the charterg A_
It was clear that one form of spiritual discipline was gift-giving. There
was nothing unique about the sentiments expressed in the Clunja
charters. They contained the same formulae as those which Paraded |-

through the extant cartularies from the Merovingian and Carolingjay,
periods and through the charters of monasteries contemporary with,
Cluny. The gift set up a bond between the donor and monks. At Cluny,
to be more precise, it set up a link between the donor, the monks, ang
SS. Peter and Paul, to whom the monks at Cluny were dedicated. In 928,
for example, Bertasia, the step-mother of that Letbald who later entereq
Cluny, gave three curtiles to Cluny:

For the salvation of the soul of my lord [husband] Warulf, and
my own, and for the souls of all our relatives and of all Chris-
tians, through the intercession of blessed Peter and Paul and
other saints. May the good Lord deign to free our souls from
the punishments below.132

Toward the end of the tenth century, new and more stringent forms
of discipline were perceived to be necessary. When old institutions of
law and order in Cluny’s immediate locale were disintegrating, the
Cluniac abbot, in concert with other ecclesiastic officials, in effect pro-
claimed some of the laws they thought appropriate for the different
grades of men in the vicinity. We have already discussed some of the
implications of this Council of Anse of 994.123 The series of positive
injunctions and negative prohibitions that it drew up was based indif-
ferently on biblical precepts, canon laws, and defunct Carolingian legis-
lation. The cleric was not allowed to hunt. The layman was enjoined to
observe the sabbath and go to mass. The count was forbidden to enter
Cluny’s “holy precincts.” Men of “higher secular and military author-
ity” or those living next to Cluny were forbidden to make off with
Cluny’s property. Each special station in life brought with it special
laws. The ordinary layman was simply required to go to mass, but the
highly placed layman had to honor Cluny’s liberty as well; after all, he
was the only one in a position to be tempted to violate it. Disobedience
carried with it the threat of anathema. Obedience, on the other hand,
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merited blessings, including those of a very tangible nature: powerful
men were given some of Cluny’s outlying lands to protect.

Thus, in Cluniac eyes, the world was unruly in the root sense of
that term: ungoverned by rule. Unwittingly, of course, all was going
according to God's plan. But for individuals to survive and surmount
this well-merited and almost insurmountable disorder, there had to be
aknowledge of and adherence to God’s many laws. Keeping in mind the
changes outlined in Chapter 2, we may say that the Cluniac emphasis
on restraint, on lawfulness, on prescribed and ritual behavior, was the
antidote to the social and political transformations of the tenth century.
In Chapter 5, we shall argue that Cluniac discipline was, in fact, a
response to—and the antithesis of—anomie. The Cluniacs saw men
gaining new positions of power, institutions of peace and order chang-
ing, and the poor victimized. Their prescribed remedy was scrupulous
adherence to norms that, in their view, were uniquely enduring. The
Lord’s precepts were thongs, restraining untutored wills.

If the Cluniacs rejected the world for the monastery, it was because
the monastery offered just such harnesses. The following chapter will
demonstrate the ways in which this idea informed the Cluniacs’ percep-
tion of their own monasticism.
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men sought to follow more clearly sanctioned paths as well. They tog) a
pains, as we have seen in Chapter 2, to legitimize their new positiong
Those who would be kings—like Rudolf of Burgundy and Hugh Capet
—sought election, certainly a norm in early Germanic society. Otherg t
appropriated titles: Alberic became prince of Rome; Lambert became
count of Chalon. Moreover, many sought to justify their appropriation,
Lambert attributed his new status to God; Geoffrey Greymantle claimeq
the grace of the duke of France as well.25 These men wanted the bless.
ings of the church. Raoul’s penance at Reims is one example. The
sponsorship of monasteries reformed by Cluny is another. 3 i

We have suggested that the support of Cluny was a socially con.
structive response to anomie. However, thus far, it looks as if it was
constructive only in the negative sense of not being destructive. Support
of Cluny was not suicidal, nor was it (in any immediately clear way, at
least) deviant. On the contrary, Cluny was the model of the proper,
traditional, hence normative monastery.

At this point, therefore, it is necessary to discuss briefly what some
sociologists have already identified as functional responses to anomie.2
These may be categorized under four general headings: normative reac-
tions, quest for community, normalization, and adaptive social control.
Normative reactions, as defined by Becker, is the attempt on the part
of a group or institution to reaffirm old norms.?” The quest for commu-
nity is a way of circumventing the alienation engendered by anomie: it
leads to subsocieties in which the anomie of the larger community is
rendered less acute by the solidarity of the smaller.?® Normalization, on
the other hand, involves the attempt to turn deviation itself into a norm: |
new rules are elaborated that legitimize the hitherto illegitimate behav-
ior.2? Adaptive social control, as formulated by Nett, is less extreme
than this: social institutions sometimes are able to integrate deviant
behavior into the old norms. Close to this idea is that of Dubin’s “typol-
ogy of deviant adaptations” in which innovative substitutions for both
norms and means are identified.?°

In the context of its donors’ anomie, Cluny answered each of these
purposes, and with regard to the last point, Cluny’s solution suggests
a paradigm of adaptive social control somewhat different from that of
either integration or substitution.

It is the normative reaction at Cluny that is most striking. People
in new positions of status and power supported a monasticism devoted
to mastering old traditions and adhering to manifold laws. They
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founded monasteries or renewed the endowments and religious lives of
old ones. The Cluniacs imposed an ordo (their donors wanted them to
do precisely this) that disciplined other monks to adhere to the exact
rtes that the Cluniacs themselves followed. Other monasteries fol-
jowed idiosyncratic custom; at Cluny, custom was law. In this sense,
Cluny’s organization was the very antithesis of anomie.

If Cluny affirmed stability in the face of change, it also served to
connect its donors with its solid bedrock of correct behavior. This asso-
ciation was implicit in any request the donor might make regarding
prayers for his soul. In addition, the quest for community was explicitly
met at Cluny, as at other monasteries, through systems of confraterni-
ties.’! These gave the laymen and bishops who joined them a vicarious
part in the observances and prayers of the monks, linking them both to
the monastic community and to the community of saints. Confraterni-
ties evolved into a particularly well-developed institution at Cluny
during the eleventh century.

These were functional responses, but they were not particularly
socially constructive. They point to a formalism for its own sake, or for
the sake of a tradition-seeking clientele. In this sense, Cluny’s signifi-
cance was to give the semblance of order to those experiencing disorder.
However, there was more to Cluny’s adherence to old laws than this.
Cluniac writings and daily round presented the possibility and the
realization of disorder turned into order. Implicitly, this served to justify
the fragmentation of power. We must recall that the mobility of the
ninth and tenth centuries resulted in the sharing out—or, at any rate,
the dispersal—of power into many hands. The Cluniac model of order
made a virtue of this disintegration. God’s directives, even for the mon-
astery, were not to be found in one place, one law, one man; they were
refracted, like the sun’s beams. The world, in its own way, also had
many sources of borrowed light. Here God acted like a puppeteer,
synchronizing and coordinating the efforts of seemingly independent
strong men by the taut strings of His many laws.

Taken at face value, this is an example of normalization at its most
self-serving.%2 It justified any seizure of power, any imposition of seig-
neurial rights, any appropriation of title, and any oppression engen-
dered by these acts. But, as we have seen, this was not the point at all.
The Cluniacs’ form of legalism, both within and without the monastery,
did not turn deviant behavior into the norm. Instead, it incorporated
only certain, select aspects of the new behavior into a now transformed
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value system. In this way, the Cluniac life-style and ideology togethey
provided an instructive example of adaptive social control. Withjp, the
monastery, rules did not legitimize just any behavior. Above alj, rules
were used to mitigate war: the individual, warring within himself, p,._
came virtuous; the monastic community, bickering within itself, became
orderly; the society of professed monks, each adhering to a differen;
standard, became unanimous.** Odo’s patience, the touchstone of his
obedience to God's precepts, put an end to petty feuds within the
monastery and overcame the armed opposition of the monks at Fle .

All this was behind the formalism at Cluny because the Cluniacg
believed that human willfulness would lead to violence if uncontrolleg
by the harnesses of God’s laws. On the other hand, if God’s lawg Were
followed, violence and injustice would be contained and virtue anq
patience fostered. The mode of containment was neither utterly repres.
sive nor indiscriminately all-embracing, but rather was carefully de.
limiting. The Cluniacs tried neither to stamp out the problems they saw
in human nature nor to justify everything as proper, but rather to
control and channel behavior. Because of their view of God's creative
role, they did not condemn anything outright; they saw positive pos.
sibilities inherent in all things. The trick was to discipline the negative
aspects. The rhinoceros had to be bound. Thus, within the monastery,
individual idiosyncracy was not tolerated as such, but it might well be
incorporated into the daily round as law. Violence, too, was not allowed
as such; but coercion was part and parcel of Cluniac reforming activities,
The use of power was not stamped out but was allowed in certain
prescribed circumstances, as when the monks of Fleury were forced—
for their own good—to follow the Cluniac way of life.

This view of social amelioration was the more complete (and per-
haps the more efficacious) because it promised a reward in the end:
success. Cluniac legalism was perceived as the way to tap the powers
inherent in the Christian cosmology. As we have seen, when the monks
adhered to the law, they always triumphed.

All this is still more clear in the Cluniac teaching on the delimiting
of armed power. Once again their legalism mitigated the extremes of
wanton violence on the one hand and passive victimization on the other.
In the Cluniac perception of the well-ordered world, fighting was not
banned but was circumscribed by conventions of motive, time, place,
and form. This had immediate practical effect on Cluny’s supporters, for
one salient fact of Cluniac monasteries was their immunity from lay

109 1 Looking at Cluny in Context

domination.*® The subtlety of this limitation on power may best be seen
in the Maconnais at the end of the tenth century, when the castellans,
now with new seigneurial status, were forbidden by the Council of
Anse to enter Cluny’s central sanctuary but were given alternative,
outlying lands to protect.35

Ambition, too, was delimited by considerations of charity, consid-
erations that were discoverable in divine precepts, as the example of St.
Gerald was meant to show. With both violence and ambition now
tamed, illegitimate, uncertain, or innovative forms of power on the one
hand, and loss of power on the other, found justification in a new
scheme of things. For, in the Cluniac view, although there was divine
origin in all power and in all lack of power, at the same time each
condition had responsibilities attached to it. These responsibilities were
not built into the social fabric, known by men because stable conditions
and norms of behavior implied them. On the contrary, they were built
into the divine order of things, knowable from books and traditions
independent of any particular social or political organization. Gerald of
Aurillac did not need to be the vassal of anyone but God, but there his
obedience had to be complete. Social anomie was tamed by God’s good
laws. Once again, the final justification for the restraint demanded by
this program of behavior was the success promised when it was properly
carried out.

In Merton’s terms, Cluny offered a new institutionalized means
toward the goal of gaining new power. It neither integrated deviant
behavior wholesale, nor substituted new behavior for it, but rather
delimited deviation. This adaptation may be viewed as bipartite: it
involved the rejection of certain forms of antisocial behavior along with
the extraction and fostering of many aspects of these same behaviors,. 3

Sociological theory makes no claim, nor is it implied here, that this
sort of process was deliberate or even conscious on the part of the
Cluniacs or the clientele they served. The question of Cluny’s signifi-
cance—the problem of this book—is quite different from the question
of Cluny’s purpose—the problem of the monks and their patrons.
Cluny’s significance must be discovered from disparate kinds of written
sources and an analysis of circumstances. The supporters of Cluny
provide the connection between those circumstances and Cluniac ideals.
These people admired and fostered Cluny’s legalistic mentality when
they called upon its abbots to reform the monasteries they set up. They

‘demanded the Cluniac style of doing things. There is no reason to
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