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Si les activitats ordinaries de 'IRCVM, com les Jornades de Cultures Medievals, o les
conferencies i seminaris organitzades al voltant del master i del doctorat, son una
bona mostra de la vitalitat i dinamisme d’aquest Institut de recerca, la celebraci6
del que ha estat el segon congrés internacional de 'IRCVM fa palesa la capacitat
de convocatoria, d’organitzacio i I’exigencia cientifica dels seus components i els
seus grups de recerca. També fa palesa la ferma voluntat dels membres del comite
organitzador per dur-lo a terme; si bé, com tots sabem, organitzar un congrés inter-
nacional no sempre €és una tasca planera i plaent, en aquest cas encara es va veure
complicada pels successius ajornaments a causa de la pandémia.

El congrés internacional Digitalitzar I’Edat Mitjana, que es va celebrar a la Uni-
versitat de Barcelona, del 5 al 7 d’octubre de 2022, ha estat el segon congrés inter-
nacional que ha organitzat 'IRCVM. El primer havia tingut lloc el 2018 amb el titol
Escriure i llegir a U'Edat Mitjana, i aquest segon hauria hagut de celebrar-se el 2020 si
no hagués estat per la pandemia. La voluntat de no fer-lo en linia sin6 de manera
presencial, cosa que en va provocar I’ajornament, ha permes recuperar el contacte
entre els investigadors, les discussions i intercanvis d’opini6 en persona, ja sigui en
els debats al final de cada bloc de comunicacions o en les pauses de mig mati i mitja
tarda, o en els apats. Prova de la importancia d’aquests contactes personals és el fet
que, del congrés, n’han sortit algunes iniciatives de projectes en col-laboracié. Es a
dir, el congrés no és només el resultat de les sinergies transversals entre les diferents
linies 1 projectes de recerca al si del mateix institut, siné que també ha propiciat la
creacié de nous contactes entre persones i projectes exteriors a 'TRCVM i, per aixo,
€s una iniciativa molt valuosa.

La tria d’'un tema com el del mon digital, que és alhora actual i llaminer i, al
mateix temps, presenta tants reptes, va tenir com a resultat la presentacié d’una se-

tantena de comunicacions que van quedar incloses en diversos blocs tematics i que
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foren emmarcades per cinc conferéncies plenaries i tres taules rodones. Pel que fa
a 'estructura de les tres jornades, la primera se celebra a la Facultat de Geografia
i Historia i les dues segtients a la Facultat de Filologia i Comunicacié. A més de la
conferencia inaugural i la de clausura, cada jornada s’inicia i clogué amb una confe-
réncia o taula rodona plenaries i la resta del temps estigué ocupat per les comunica-
cions que, a causa del seu nombre, es feren en dues sessions paral-leles.

La inauguracio6 oficial va estar presidida pel rector de la Universitat de Barcelo-
na, Joan Guardia, els degans Javier Velaza, de la Facultat de Filologia i Comunicacio,
i Ricardo Piqueras, de la Facultat de Geografia i Historia, aixi com per la directora
de 'IRCVM, Meritxell Simo6. La conferéncia inaugural del congrés ana a carrec
d’Ilaria Manzini, de la Time Machine Organization, que presenta aquest ambicios
projecte amb el titol “The Digital Cultural Heritage panorama today: a point of view
from the Local Time Machine projects”.

Seguidament el congrés es desdobla en dues sessions paral-leles de comunicaci-
ons que s’agruparen en diversos blocs tematics: els blocs tematics que regiren la di-
visi6 de les sessions de comunicacions durant tot el congrés foren “GIS — mapping”,
“bases de dades”, “3D”, “xarxes socials” i “gamificaci6”. Aquesta primera jornada es
clogué amb la taula rodona “Digitalitzar, per a quer?” coordinada per Milagros Guar-
dia (UB) i amb la participacié de Norbert Zimmermann (Deutsches Archaologisc-
hes Institut, Roma), Giulia Bordi (Universita di Roma Tre), Juan Naya (empresari),
i ’Equip VirVIG (Universitat Politécnica de Catalunya).

El segon dia de la jornada s’inicia a la facultat de Filologia i Comunicaci6, amb
la conferéncia plenaria d’Helena Bermudez de la Universitat de Neuchatel (Suissa)
que oferi les seves reflexions sobre “La filologia digital: nuevas metodologias (nue-
vos problemas)”. A la tarda s’inclogué la taula rodona coordinada per Daniel Pinol
sobre el tema “Fonts documentals i humanitats digitals: algunes experiéncies”, on
Pau Castell (Universitat de Barcelona — IRCVM), Gabriele Capone (Sopraintenden-
za achivistica e bibliografica per la Campania) i Gemma Colesanti (CNR-ISPC) pre-
sentaren les seves recerques, presentacions que foren seguides d’un animat debat.
Per ultim, va tenir lloc la conferéncia plenaria de José Manuel Fradejas (Universi-
dad de Valladolid), amb el suggestiu titol “TEI o no TEI, esa es la cuestion”.

La darrera jornada s’inicia amb la conferéncia plenaria de Ruth Ahnert (Queen
Mary University of London) que presenta les possibilitats de I’explotacio de dades
de les relacions en xarxa amb el titol “The Network Turn: New Perspectives on the
Premodern World”. Després de tot el mati amb comunicacions en paral-lel, el con-
grés es clogué amb dues sessions plenaries successives: la taula rodona coordinada
per Antoni Conejo, “Museus i humanitats digitals”, on diversos responsables de mu-
seus presentaren les seves experiéncies: Montserrat Guma (Museu Nacional d’Art
de Catalunya), Carme Comas (Museu Episcopal de Vic), Alexandre Cervell6 (Mu-
seu de Reus), Marc Ferran (Museu de Reus) i Josep Giralt (Museu de Lleida Diocesa

i Comarcal); i finalment la ponéncia de clausura de Juan Francisco Jiménez Alcazar

ii
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(Universidad de Murcia) amb un tema que toca un altre cop la gamificacio: “Simu-
ladores de historia y aventuras graficas de la Edad Media: el rol del medievalista en
el universo del videojuego”. Abans del sopar de comiat, el congrés es tanca amb les
intervencions de Meritxell Sim9, directora de 'IRCVM, i Jordi Garcia, Vicerector de
Recerca de la Universitat de Barcelona.

Vist el seu gran nombre, no podem donar aqui un resum de totes les comuni-
cacions i conferéncies, pero si que posarem en relleu algunes impressions i conclu-
sions que, creiem, es poden treure d’aquests tres densos dies. En primer lloc cal
celebrar la quantitat i qualitat de les comunicacions presentades; mostren que la
medievalistica, en tots els seus camps (arqueologia, historia, historia de I’art, filolo-
gia, filosofia) continua fent molta i bona feina. També cal destacar les comunicaci-
ons presentades per investigadors més joves que demostren I’empenta de les noves
generacions i garanteixen el futur de la nostra recerca.

Pero també cal destacar alguns aspectes que generen certa inquietud o preo-
cupacio. D’una banda, la constataci6, obvia, que la digitalitzacio, tot i aportar eines
extraordinariament ttils per a la recerca, ha de tenir un objectiu i un sentit i no pot
ser un objectiu per se. Pero, sobretot, hi ha la inquietud sobre el futur i la preservacio
dels materials digitals que s’elaboren: les bases de dades, edicions digitals, i altres
resultats han de ser conservats de manera perenne i, certament, no dependre del
final del financament d’un projecte de recerca o la jubilaci6 dels investigadors que
les han elaborat. En aquest sentit, seria desitjable una intervencio de les institucions
universitaries a fi de garantir la perdurabilitat d’aquests resultats.

D’altra banda, també és un tema a resoldre la compatibilitat i interconnexio
entre els diferents projectes, tant els que treballen en camps afins com fins i tot els
que treballen en camps diferents. En aixo hi intervé no només la part tecnica sin6
també la comunicaci6 i generositat entre els investigadors.

La darrera conclusio, que es va expressar en la sessio de clausura i que també
havien fet seva molts dels participants, és el desig que es crein i promoguin labora-
toris d’humanitats digitals com a serveis de les universitats. Essent els diferents grups
de recerca i investigadors de 'IRCVM tan actius en aquest ambit, la creacié d’un
laboratori d’humanitats digitals és una desiderata a la Universitat de Barcelona. I

certament afavoriria també la recerca en altres ambits que no sén la medievalistica.

Maria Reina BASTARDAS I RUFAT

il
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Durant el 314 de novembre de 2021, la Facultat de Geografia i Historia de la Univer-
sitat de Barcelona va organitzar i acollir el Seminari Internacional Paisatges Patristics del
Monacat Primitiu a Occident (s. IV-VII). Certament, va consistir en una activitat acade-
mica més de les que acull la nostra Facultat, pero també volem destacar una caracte-
ristica que la va fer singular: tres membres de tres arees diferents del Departament
d’Historia i Arqueologia d’aquesta Facultat, como sén: Jordina Sales-Carbonell de
Prehistoria i Arqueologia , Marta Sancho i Planes d’Historia Medieval i Raul Villegas
Marin d’Historia Antiga ens conjuravem per organitzar una jornada cientifica de
caracter internacional. Desconeixem si €s el primer cop que tres arees de coneixe-
ment treballen juntes, pero el que si constatem diariament és que, malauradament,
treballar a tres bandes i, per tant, d’un mode transversal, toti’especificitat del tema
analitzat durant el Seminari,) no és un fet molt habitual a la nostra Facultat. Per
aixo ens congratulem triplement de I’éxit d’aquesta trobada cientifica i de la bona
sintonia entre els seus organitzadors. Aquest exit i sintonia creiem que hauria de
ser normalitat si volem emplenar de contingut la tant anhelada interdisciplinarietat
que prediquem des dels faristols acadeémics.

Aixi doncs, la iniciativa va aconseguir assolir els objectius que ens haviem mar-
cat. Pero aixo va ser possible no només per la interdisciplinarietat de I’equip or-
ganitzador, sin6 també, i sobretot, per la qualitat de I’elenc de ponents que vam
aconseguir reunir a Barcelona. Com a consequiéncia de tot plegat, I’alt nimero de
participants inscrits (tant presencials com en la modalitat online) validaria la propos-
ta i demostraria I'interes creixent pel monacat cristia més primerenc.

També volem posar de relleu com des del primer moment, el Sr. Marcal Diaz
Ros, investigador pre-doctoral a la Universitat de Barcelona, va ocupar-se amb efi-
cacia de la Secretaria Técnica i va ser un gran suport logistic i garant de que els dos
dies de celebraci6 fluissin amb les minimes incidéncies. Pero durant la concepcio,
projeccio i posta en escena d’aquest seminari, han intervingut també i han estat de
gran ajuda les generoses col-laboracions de diversos dels nostres col-legues del pro-
jecte Monastic Landscapes' en aspectes puntuals de 1’organitzacio.

En quant al metode, cal destacar com durant les sessions de treball es va posar de
manifest la importancia de les fonts patristiques —i, més generalment, de les fonts
escrites de transmissié6 manuscrita— per a I’estudi dels entorns paisatgistics i dels
contextos materials del primer monacat cristia a I’'Occident llati. La informaci6 pro-
porcionada per aquestes fonts s’ha de complementar amb I’evidéncia fornida per
I’arqueologia, encara de relativament poc volum si se la compara amb la que dis-

posem per al monacat de I’Orient mediterrani. Malgrat que sé6n relativament poc

1. Monastic Landscapes. Representations and Virtualisations of Medieval Spiritual and Material Realities in the
Western Mediterranean -6th-16th centuries, Ministerio de Ciencia, Innovacion y Universidades (PG2018-
095350-B-100), 2019-2022, IP: Marta Sancho Planas i Nuria Jornet Benito (Universitat de Barcelona)

https://www.ub.edu/proyectomonastic/es/sobre-paisajes-monasticos/
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frequients els casos en que, per a una comunitat monastica testimoniada a les fonts
patristiques, disposem també d’inequivoca evidéncia arqueologica —el cas del mo-
nestir fundat per Pauli de Nola al costat del santuari de Sant F¢lix, a I’actual Cimiti-
le, és relativament excepcional en aquest sentit —, les noticies sobre els realia de la
vida monastica que ens proporcionen les fonts escrites poden ser d’enorme utilitat
a I’hora d’identificar espais monastics en el registre arqueologic tardoantic.

Les fonts patristiques relatives al monacat llati de I’Antiguitat tardana presenten
per a I'investigador I'avantatge d’estar escrites exclusivament en llati, a diferéncia de
les orientals, on trobem una riquissima literatura monastica en llengua siriaca, cop-
ta, etc. al costat de la grega. Aquestes fonts, pero, tenen les seves limitacions i s’han
de tractar amb precaucio. En primer lloc, perque ofereixen una visié esbiaixada del
riquissim i heterogeni monacat cristia tardoantic: la visio, en definitiva, de I’Església
oficial. Cal no oblidar que el primer ascetisme cristia tingué sovint un caire “anar-
quic”: la cerca d’una relaci6 intima i personal amb Déu i la recuperacié d’'un model
de lideratge de la comunitat cristiana, basat en el carisma personal, qiiestionaven el rol
de mediadors imprescindibles entre la divinitat i els homes exercit per la jerarquia
institucional eclesiastica. D’aqui que els conflictes entre monjos i bisbes fossin fre-
quents en els inicis del moviment monastic. Finalment, el monacat que s’imposa —i
que es veu reflectit en les fonts patristiques — - fou un monacat “controlat” per I'Es-
glésia. No s’oblidi en aquest sentit que fou un bisbe, el patriarca d’Alexandria Atana-
si, qui escrigué la popularissima Vida d’Antoni, la qual fou ben aviat traduida al llati
en dues versions i tingué una importancia cabdal en I’expansi6 de I'ideal monastic a
Occident: poc sorprendra que Atanasi mostri un interes especial a subratllar la defe-
réncia que Antoni hauria mostrat sempre envers els bisbes... Cal no oblidar tampoc
que les fonts patristiques silencien les experiéncies monastiques desenvolupades en
el si de les comunitats cristianes dissidents (“heretiques” o cismatiques), o bé ens en
donen noticia deformada i denigrant?: pensi’s, per exemple, en la comunitat monas-
tica maniquea romana de la que parla Agusti en el seu De moribus Manichaeorum, o en
el monacat donatista nord-africa, tan poc conegut. L’Antiguitat tardana occidental
conegué nombroses experiencies monastiques que no han deixat rastre a les fonts
escrites, pero que I’arqueologia podria anar rescatant de I’oblit...

També es dona la situaci6 contraria: moltes experiéncies monastiques testimo-
niades a les fonts patristiques so6n, i romandran sempre, “invisibles” per a I’arqueo-
logia, bé perqué no generaren una arquitectura especifica (pensem en el fenomen
del monacat domestic), bé perque ni tan sols estigueren associades a un espai de-
terminat i permanent: recordem, per exemple, el cas del monjo Pelagi, de qui no
sabem que habités mai en un monestir i qui, de fet, passa la major part de la seva
vida “en moviment”, de Roma a Palestina passant pel nord d’Africa, fugint ara dels
gots, ara de les autoritats eclesiastiques que el condemnaren com a heretge, mai
“lluny del Mo6n”, sin6é molt implicat en la politica eclesiastica del seu temps -i no

sabem que ningu questionés mai el seu dret a dir-se “monjo”. A I’Antiguitat tarda-
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na occidental hi hagué potser molts, moltissims més monjos que cenobis o cel-les
d’anacoretes que no podra trobar mai I’arqueologia. Pero aixo no ha de ser obstacle
perque arqueolegs, patrolegs i especialistes en les fonts escrites en general continu-
in col-laborant en ampliar el nostre coneixement sobre el monacat tardoantic en
I’Occident llati.

En aquesta linia, durant la primera sessi6 del 3 de novembre, titulada La informa-
cio literaria sobre el primer monacat al NW de ’Aﬁ"ica romana (ss. IV-VI), Carles Buenacasa
Pérez (Universitat de Barcelona, UB) va dibuixar les linies mestres de la irrupcio del
monacat a I’Africa Occidental i, dins aquest marc, va exposar les tltimes novetats
interpretatives. A continuacio, Jordina Sales Carbonell (UB), a La moda mondstica en
la Hispania tardorromana: ;una cuestion aristocratica? va sintetitzar les dades que ens
parlen sobre I'aspecte extern dels individus monastics a Hispania, i va relacionar
aquesta moda de caracter més ‘textil’ i estética amb la moda conceptual monastica
que arribava d’Orient. La insisténcia de la Patristica en la superioritat del cenobitis-
me sobre la virginitat consagrada practicada dins I’ambit familiar va ser escodrinya-
da per Pablo de la Cruz Diaz (Universidad de Salamanca) a El cenobitismo femenino
en la Hispania visigoda: un monacato subordinado. La llarga carrera i el mestratge de
Roger Collins (University of Edinburgh) van permetre presentar una retrospectiva
i un magistral estat de la questi6 sobre el coneixement general del primer monacat
peninsular a El monacato hispano primitivo desde el punto de vista de un hispanista inglés.
Va tancar aquesta primera sessio una apartat dedicat a I’exposicio de tesis doctorals
en curs enmarcades per la ponéencia de Mattia Chiriatti (Universidad de Granada):
Methods and strategies for the research of Late Antiquity and Early Medieval monastic sources,
1 una taula rodona final.

La segona sessi6 que es va celebrar el 4 de novembre es va obrir amb la Interven-
ci6 de Roberto Alciati (Universita degli Studi di Firenze): Twenty-five years after Jenal’s
‘Italia ascetica atque monastica’. A reassessment, on es va posar sobre la taula el valor
heuristic de la perspectiva geografica en la historia del monacat antic, aixi com la
relacio entre ascetisme i monacat segons la visio de Jenal. Dins ’ambit de la geogra-
fia gal-la, Raul Villegas Marin (UB) a El desierto en la Cote d’Azur: El paisaje simbolico del
monacato galo tardoantiguo en las Fuentes literarias va extreure i assenyalar la dimensio
simbolica que les fonts van conferir al paisatge de les illes de Lérins com a pas previ
per a 'accés legitim d’alguns dels seus monjos a determinades catedres episcopals.
Precisament, Albrecht Diem (Syracuse University), mitjancant la seva contribucio A
Jarewell to Iro-Frankish monasticism, va exposar les diferents accepcions de ‘paisatge
monastic’ que va aconseguir expandir i implantar el moviment iniciat per Columba
i que, conferint certa continuitat al monacat precedent, va saber continuar mes
enlla del personatge. La darrera ponéncia, a carrec de Robert Wisniewski (Univer-
sity of Warsaw), Monks and relics in the late antique West, va analitzar I’estreta relacio
establerta entre els primers cenobis occidentals i les reliquies que -com el propi mo-

nacat- arribaven d’Orient a la vegada que anaven sorgint també a nivell local i, com
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a objectes devocionals de primer ordre, eren convenientment instrumentalitzades
també pels monestirs. Una taula rodona final va cloure la sessio6 i el Seminari.

El Seminari constitueix una unitat, perd aquest nimero monografic que ara
teniu a les mans recull només els textos d’Alciati, Collins, Diaz Martinez, i Diem. Les
contribucions restants (Buenacasa Pérez, Chiriatti, Sales Carbonell, Villegas Marin)
es troben actualment en fase d’edici6 en un nou volum de la Série Munera, que esta
previst que vegi la llum durant el segon semestre de 2023. El conjunt d’ambdues
publicacions conformara la plasmacié per escrit de les idees i reflexions generades
durant aquest seminari.

En definitiva, amb la celebracié6 de la trobada cientifica i la publicacié d’aquests
textos seleccionats, ens enorgulleix haver contribuit a posar una mica més de llum
a I’arribada i expansi6 del primer monacat cristia a les nostres latituds, en aquesta
ocasio des de la perspectiva de les fonts escrites. Pero, quan aquest nou volum de
SVMMA vegi la llum, s’haura celebrat ja un segon seminari dedicat al monacat occi-
dental primitiu (16-17 de novembre de 2022), que aquest cop haura posat el focus
en les dades arqueologiques. Una trobada cientifica que, de nou, sera acollida per
la Facultat de Geografia i Historia i que tancara un cicle breu, pero no menor, amb
el qual el projecte Monastic Lanscapes haura contribuit a conéixer una mica millor
I’arribada i recepcié del monacat a Occident, aixi com la seva acolorida expansio
i, sobretot, la seva enorme influéncia social, economica i paisatgistica —en totes
les seves accepcions possibles— exercida en aquells primers segles d’implantacio. I

que, a mesura que anem estudiant i coneixent, ens sorpren i meravella més i més.
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Abstract

Scopo di questo saggio ¢ analizzare il valore euristico della prospettiva geografica
nella storia del monachesimo cristiano antico. Il libro Italia ascetica atque monastica
di Georg Jenal (1995) rappresenta un ottimo esempio per valutare vantaggi e limiti
di questo approccio. A distanza di quasi venticinque anni dalla pubblicazione, le re-
centi tendenze storiografiche, soprattutto in campo archeologico, paiono mostrare
i limiti di analisi di questo tipo. A questo si aggiunga infine il modo in cui Jenal tratta

il rapporto fra ascetismo e monachesimo.

Parole chiave
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Abstract

The purpose of this essay is to analyze the heuristic value of the geographical per-
spective in the history of early Christian monasticism. Georg Jenal’s book ltalia as-
cetica atque monastica (1995) provides an excellent example for assessing the advan-
tages and limitations of this approach. Almost twenty-five years after its publication,
recent historiographical trends, especially in the field of archaeology, seem to show
the limits of analyses of this kind. Finally, how Jenal deals with the relationship be-

tween asceticism and monasticism will be examined.
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Introduzione

Nel 1995, la casa editrice Hiersemann di Stoccarda pubblica un libro di Georg Jenal
(1942-2022), in due volumi, intitolato Italia ascetica atque monastica. Das Asketen- und
Monchtum in Italien von den Anfingen bis zur Zeit der Langobarden (ca. 150/250-604) (JE-
NAL 1995). Con le sue quasi 850 pagine, I’opera si presenta come molto ambiziosa,
candidandosi a diventare presto un testo di consultazione sull’argomento. Nonos-
tante I'Italia sia 'oggetto della ricerca, le recensioni piu articolate vengono scritte
soprattutto da studiosi stranieri (MARKUS 1996; O’DONNELL 19Qg7; SULLIVAN 1997;
LonR 1998; KERNER 2000), i quali, pur nella diversita di giudizio, riconoscono una-
nimemente la rilevanza dell’impresa. Gli storici, scrive Lohr, ad esempio, devono
essere grati a Jenal per avere realizzato una ricognizione completa delle fonti dispo-
nibili, con la prudenza, I’equilibro e la competenza che un vasto tema come questo
richiedeva da tempo (LOHR 1998: 199). Ma gli dovrebbero tributare riconoscenza i
tardoantichisti e i medievisti, che finalmente potranno trovare, in un unico volume,
informazioni complete e dettagliate sulle varie comunita laicali che si organizzano
secondo un criterio religioso (O’DONNELL 1997: 745).

Alcuni infine sottolineano lo stretto legame, quasi di emulazione e filiazio-
ne (MARkUs 1996: 382; O’DoNNELL 1997: 744; KeERNER 2000: 297), con Friihes
Monchtum im Frankenreich, la monografia pubblicata da Friedrich Prinz (1928-2003)
esattamente trent’anni prima (Prinz 1965). Il confronto ¢ pertinente, anzitutto
perché Jenal ¢ un allievo di Prinz, essendosi laureato sotto la sua direzione all’Uni-
versita del Saarland con una tesi su Annone II, vescovo di Colonia dal 1056 al 1075, e
poi perché ltalia ascetica atque monastica viene pubblicata nella serie “Monographien
zur Geschichte des Mittelalters” diretta proprio da Prinz. Ma c’¢ di pit. E infatti lo
stesso Jenal ad affermare che il primo incoraggiamento a intraprendere una ricerca
del genere si deve ad alcune conversazioni avute con Prinz, maestro al quale restera
legato per tutta la vita, come dimostra la curatela di ben due Festschrift dedicategli
per il 65° compleanno (JENAL, HAARLANDER 1993a; JENAL, HAARLANDER 1993b).
In un certo senso, sembra essere proprio Prinz a suggerire al proprio allievo di
continuare il lavoro da lui inaugurato nel 1965 con il fortunato libro sui monaci di
Francia. La somiglianza fra i due lavori, almeno in termini di contenuto, € dunque

evidente, e cosi Jenal ne parla alla fine dell’introduzione:

Damit ist freilich nicht geleugnet, daB} die Untersuchung in einem Forschungszu-
sammenhang steht und letztlich Ziele verfolgt, die sich selbstverstindlich nicht als
explizite Probleme in den Quellen finden, vielmehr heutigem wissenschaftlichen In-
teresse an der Vergangenheit entspringen. So ist mit diesem Unternehmen schlie(3-
lich beabsichtigt —im Kontext der groBraumigen Forschungen von Prinz (zu Gallien,
den Rheinlanden und Bayern), von Linage Conde und Colombas (zu Spanien),

Gavigan und Zumkeller (zu Afrika), Knowles (zu England) und Penco (zu Italien)
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— einen Beitrag zum frihen Asketen- und Ménchtum Italiens zu leisten, dartber
hinaus zur Klirung des Kontinuititsproblems zwischen Spatantike und Frihmittel-
alter beizutragen und somit das Wissen tiber Geschichte und Kultur des werdenden

Abendlandes zu enveitern und zu prazisieren. (JENAL 1995: 1, 8)

Jenal, dunque, non solo riconosce un debito verso Prinz, ma colloca consa-
pevolmente la propria ricerca in un contesto (Forschungszusammenhang) pitt ampio
che ha il criterio geografico come caratteristica principale. Jenal menziona anche
la Storia del monachesimo in Italia di Gregorio Penco (1961), opera pionieristica che
per la prima volta ridimensiona il peso attribuito a Benedetto. I meriti di Penco,
secondo Jenal, sono molti, ma il lavoro non puo certo considerarsi esaustivo dal mo-
mento che manca una ricognizione completa delle testimonianze scritte relative a
monachesimo e ascetismo', e quindi una conseguente mappatura esaustiva di tutte
le attestazioni. Un altro aspetto che Jenal intende privilegiare ¢ poi il rapporto tra
forme di vita ascetiche e strutture monastiche. Jenal, infatti, ritiene che sino a quel
momento la storiografia ha teso, pit 0 meno consapevolmente, a privilegiare la sto-
ria dei monasteri a quella dei singoli asceti, giungendo a una “monasticizzazione”
della storia religiosa dell’Italia tardoantica e altomedievale. Questa tendenza, de-
terminata soprattutto dalla lettura selettiva delle testimonianze storiche, determina
cio che Jenal chiama il Kontinuitdatsproblem, ossia la possibilita di scrivere una storia
unitaria di ascetismo e monachesimo che vada dal II al VII secolo.

Volendo sintetizzare il rapporto ascetismo-monachesimo e I'Italia (ossia la pro-
spettiva territoriale) sono le due parole chiave della monumentale monografia di
Jenal, ma sono anche le due questioni che, negli ultimi venticinque anni sono state

profondamente ripensate dalla storiografia.
La struttura di Italia ascetica atque monastica

Prima di addentrarci nell’anali di questi due problemi, del modo in cui Jenal li
affronta e di come oggigiorno sono messi a tema, ¢ necessario descrivere brevemen-
te la struttura del libro che, per mole e organizzazione interna, si presenta come una
lettura tutt’altro che facile. Come scrive un recensore, il lettore che si accingesse a
“digerire” questa enorme opera si troverebbe di fronte a una grande sfida: 842 pa-
gine di testo che trattano una galassia di persone, luoghi e materie la cui semplice
elencazione ha richiesto un apparato indicale di quasi sessanta pagine. Per giunta,
Jenal ha messo a punto un imponente sistema di citazioni interne che fa riferimento

a una bibliografia finale di quasi cento pagine (SULLIVAN 1997: 838). Tutto questo

1. Secondo Jenal, Penco avrebbe trascurato molte fonti agiografiche, restituendo cosi un quadro di-
storto delle presenze monastiche nella penisola italica, e parte della letteratura scientifica sul tema
prodotta soprattutto al di fuori dell’Italia (JENAL 1995: 1, 4).
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sforzo ¢ dedicato principalmente a elencare le testimonianze relative all’emergere
della vita ascetica e monastica nella penisola italica e nelle isole maggiori che ora ap-
partengono amministrativamente all’Italia (Sardegna e Sicilia) a partire dalla meta
del II secolo, sino alla morte di Gregorio Magno (cioé all’inizio del 604). Il secondo
obiettivo € di organizzare questa ingente massa di dati in modo da descrivere e spie-
gare lo sviluppo del fenomeno monastico, certamente nuovo nella storia del mondo
mediterraneo tardoantico.

Uno sguardo allo schema dell’indice puo essere utile. Partiamo dal primo vo-
lume, che ha come sottotitolo Der Bestand. 11 periodo di tempo preso in esame da
Jenal é diviso in tre archi cronologici, che costituiscono le tre parti nelle quali si
articola il testo: 150-500 (prima parte), 500-590 (seconda parte) e 590-604 (terza
parte). Complessivamente, si va dal II al VII secolo, anche se i dati storici pitt con-
sistenti fanno data a partire dal IV. Per ogni periodo Jenal attinge a diverse fonti
con l'intento di ottenere una quantita sufficiente di dati per una trattazione pro-
sopografica, topografica e fenomenologica della forma di vita ascetica e monasti-
ca in Italia. Ognuna delle tre parti menzionate sopra si divide in due capitoli che
riportano sempre lo stesso titolo (cap. 1: Prosopographie, Topographie und Phdnomen-
ologie, cap. 2: Zur Struktur und Typologie der Gemeinschaften in...). Il secondo volume
ha invece il seguente sottotitolo: Die Ausbildung des italischen Asketen- und Monchtums
in seinem religiosen und gesellschaftlichen, kulturellen, kirchlichen und staatlichen Umfeld.
E soprattutto in questo tomo che si trovano le analisi piu interessanti. Proviamo
dunque a sintetizzare questi temi, suddivisi in otto parti e descritti in nove pagine di
indice. Protagonista della prima parte ¢ Girolamo e il suo influsso sull’ascetismo e
sul monachesimo italico (sei capitoli), a cui segue la seconda (tre capitoli) riservata
a Rufino di Concordia, ’antagonista per eccellenza di Girolamo. La terza parte ¢
dedicata invece a quanti hanno criticato in vario modo questa particolare forma di
vita cristiana (Rutilio Namaziano, Elvidio, Gioviniano, Vigilanzio...). Le parti quarta
e quinta si occupano di due aspetti centrali nella storiografia monastica: la riflessio-
ne sulla poverta individuale e la proprieta comune (due capitoli) da una parte, il
rapporto che esponenti dell’ascetismo e del monachesimo cristiano intrattengono
con la cultura non cristiana contemporanea dall’altra. In dieci capitoli si prendono
in esame scritti di Ambrogio, Girolamo, Rufino, Paolino di Nola, Eugippio, Fulgen-
zio, Cassiodoro, Gregorio Magno e alcune regole monastiche. La sesta e la settima
parte (otto capitoli in tutto) trattano invece dell'importante tema del rapporto che
asceti e monaci intrattengono con la Chiesa, intesa come istituzione, con lo Stato
imperiale e con il clero, inteso come gruppo organizzato. L’ultima parte ¢ infine
dedicata al pontificato di Gregorio Magno.

La quantita di dati raccolta nel primo volume e I’articolata analisi condotta nel
secolo rendono il libro ancora un’importante opera di riferimento per chi vuole
farsi un’idea delle varie forme di vita monastica nell’Italia tardoantica e altome-

dievale. Lo schematico elenco di materie appena esposto non lascia alcun dubbio
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e testimonia come Jenal non abbia tralasciato nulla. Cio nonostante, a una lettura
piu approfondita alcune criticita emergono, in modo particolare quando ci si con-
centra sul rapporto ascetismo-monachesimo e sulla prospettiva geografica adottata

dall’autore.
La geografia monastica (e I’archeologia)

Cominciamo dalla geografia. Notoriamente, e in modo particolare a partire dalla se-
conda meta del Novecento, molte sono state le ricerche condotte nel campo della
geografia umana e spaziale in relazione agli insediamenti monastici. La letteratura
sul tema € quasi incontrollabile, ma una cosa pare certa: se nel linguaggio comune si
tende a distinguere fra luogo e spazio secondo un criterio quantitativo — ritenendo,
ad esempio, che il luogo sia una porzione di spazio che “raccoglie” oggetti e cose, che
sono da esso generati e che lo generano, ma anche un luogo di e per la memoria cul-
turale —, nella letteratura scientifica tutto si fa pitt complicato dal momento che questa
relazione non ¢ definita in modo univoco®. Un luogo, infatti, puo essere un toponi-
mo, un punto su una mappa geopolitica o una serie di strutture materiali all’interno
delle quali esseri umani costruiscono relazioni e si muovono. Ma un luogo rivela an-
che relazioni di potere materiali e immateriali, reali e immaginarie, civiche e religiose;
infine, un luogo puo tracciare geografie immateriali di desiderio, odio e devozione
(pE CERTEAU 1990). Sono questi, in sintesi, gli elementi che vengono in mente quan-
do si pensa agli spazi, ai luoghi, e quindi alla geografia, reale o immaginaria.

Per tutte queste ragioni, intraprendere una storia dell’ascetismo e del mona-
chesimo su un arco cronologico di cinque secoli connotandola geograficamente
deve indurre a qualche riflessione preliminare. Qual €, insomma, il proprium di una
storia regionale o geografica di un fenomeno come il monachesimo? La lista dei
“precursori” e dei “modelli” enunciata da Jenal alla fine della sua introduzione e
citata precedentemente mostra che una storia del monachesimo cosi intesa ha go-
duto di un certo successo sino alla fine del secolo scorso e sembra essere passata
indenne attraverso le molte “svolte” che hanno interessato la storiografia religiosa
negli ultimi cinquant’anni.

Jenal non dedica pagine a questo problema teorico, ma certamente non si puo
dire che faccia un uso inconsapevole della dimensione geografica, come prova la pre-
senza di sei mappe geografiche. La prima mostra la localizzazione dei singoli individui
che optano per la vita ascetica secondo le fonti raccolte: nell’arco cronologico va dal
150 al 500, Jenal € in grado di mostrare nove toponimi nell’Italia settentrionale, sei in
quella centrale e due al sud. Una presenza esigua, tutto sommato. L'ultima cartina ge-

ografica € invece riservata alla citta di Roma. Piu interessanti sono pero le altre quattro

2. Per farsi un’idea dei molteplici modi di definire luogo e spazio, anche in un’ottica di semantica
storica, € utile la lettura di Rau 2019.
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mappe che contengono quasi esclusivamente insediamenti monastici databili fra IV e
VI secolo. La Karte II si incarica di descrivere le comunita monastiche fra 350 e 500, e
anche in questo caso i dati riportati sono esigui: cinque o sei cenobi nel centro Italia e
altrettanti a nord, gli uni concentrati nell’area romana e attorno a Nola (Campania),
gli altri a Vercelli e a Milano, ossia dove hanno operato i vescovi Eusebio e Ambrogio.
La Karte IIT si riferisce invece al VI secolo, ma il numero di insediamenti monastici
non aumenta significativamente. Le uniche novita si trovano in Sardegna (un toponi-
mo) e in Sicilia (due). Rispetto alla mappa precedente, tuttavia, il nord scompare. La
situazione cambia sensibilmente con le altre due mappe, entrambe redatte sulla base
delle testimonianze di Gregorio Magno. La Karte IV contiene le comunita e i luoghi
abitati da singoli asceti rinvenibili nei Dialogi. Non stupisce molto quindi notare che il
grosso delle menzioni si concentri nell’area dell’Italia centrale, ossia di quella porzio-
ne della penisola a cui Gregorio Magno ¢ piu interessato o di cui ha pitl informazioni.
Nella Karte V, infine, sono registrati tutti gli insediamenti monastici noti all’epoca del
pontificato di Gregorio, indipendentemente dal fatto che siano menzionati o meno
nei suoi scritti. Qui ¢ interessante notare come, ad eccezione di Lodi e Trento (la cui
certezza € minata da due punti interrogativi), tutti gli altri luoghi si trovino al di sotto
del Po, rendendo questo fiume un’involontaria “linea di confine” monastica. Altra ec-
cezione rispetto alle cartine precedenti ¢ I'aumento dei luoghi in Sicilia, sino a questo
momento area povera di asceti € monaci.

Nelle osservazioni conclusive, Jenal tiene a precisare che, alla luce delle hagio-
graphische Zeugnisse prese in esame, nel periodo compreso tra il 350 e il 500, risulta-
no attestate, in tutta la penisola italica, circa 27 comunita e circa 50 asceti singoli che
vivono fuori da contesti comunitari. Di queste attestazioni, un terzo circa si concen-
tra nella citta di Roma. Tra il 500 e il 590 il numero complessivo ¢ sostanzialmente
invariato, ma il rapporto fra asceti € monaci si inverte: i cenobi salgono a 50 unita
mentre gli asceti solitari scendono a 20. La crescita dei cenobi aumenta vertiginosa-
mente nei quattordici anni del pontificato gregoriano (590-604), periodo per il qua-
le conosciamo 'esistenza di piu di 100 comunita. Gli asceti non cenobiti rimangono
numerosi, ma non sono piu registrati in modo completo da Gregorio. Pertanto,
si puo dire che, sotto Gregorio papa, il numero delle comunita ¢ sostanzialmente
raddoppiato (JENAL 1995: II, 832). Numeri di questo tipo e le relative progressioni
sono senz’altro utili per farsi un’idea sulla fortuna delle due forme di vita, tuttavia
non va dimenticato (e Jenal certamente ne ¢ consapevole) che tutte queste informa-
zioni sono desunte principalmente da “testimonianze agiografiche”, come scrive lo
stesso autore. Ma volendo realizzare una mappatura degli insediamenti monastici e
ascetici, sono queste tipologie di fonti sufficienti?

Negli ultimi decenni, grazie soprattutto ai risultati conseguiti degli archeologi, la
storia del monachesimo ha subito un ripensamento radicale, determinando la possibi-
lita di ricostruire uno spazio d’azione del monaco d’Occidente quasi completamente

inaccessibile servendosi della sola documentazione testuale. Messa in dialogo con la
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storia, ecco che I'archeologia si mostra un’alleata decisiva nella ricostruzione della
forma di vita monastica. Cio nonostante, I’archeologia pare assente dai due tomi di
Jenal. L’indice delle cose notevoli, ad esempio, non contiene la parola “archeologia”,
e per la verita neppure “geografia”. Guardando le cartine citate prima, ci si potrebbe
chiedere se quelle localizzazioni di monasteri e asceti hanno riscontri archeologici,
ma di questo I'autore non parla affatto. E singolare, ad esempio, che proprio nel
secondo volume, quello dedicato all’analisi fenomenologica della vita monastica in
Italia, manchino pressoché del tutto riferimenti alla willa tardoantica, la cui storia,
ormai da quasi cinquant’anni, & stata messa in relazione a quella del monasterium. E
noto come la difficolta maggiore che gli storici del monachesimo si trovano a fronteg-
giare sta nella persistente riluttanza a incrociare le fonti letterarie con le evidenze ar-
cheologiche, ed ¢ forse questa limitazione alla base della persistente sottovalutazione
del ruolo della willa tardoantica nello sviluppo degli insediamenti monastici. Tuttavia,
ogni qualvolta questo confronto si rende possibile, i risultati confermano una tenden-
za generalizzata: i cosiddetti monasteri delle fonti letterarie sono sempre stati fondati
in spazi gia precedentemente antropizzati (CITTER 2021; Stasorra 2017; MARAZZI
2015). In particolare, fra le molte forme residenziali della tarda antichita mediterra-
nea, la willa si colloca indubitabilmente al primo posto fra gli insediamenti riutilizzati
(PErRCIVAL 1997; BowEs 2011). Questo pare, insomma, il modello d’insediamento
monastico preferito nel periodo pit antico della storia del fenomeno, nonostante
nell’immaginario persista il monastero con chiostro, chiesa e refettorio, che tuttavia
non ha riscontri archeologici inequivocabili prima dell’VIII secolo®.

Di tutto questo, Jenal non tiene conto né si serve in alcun modo di fonti archeo-
logiche. Ma se la critica concorda nel dire che la costruzione di monasteria come edi-
fici di nuova concezione ¢ tarda (VIII-IX secolo) anche per I'Italia, allora parlare di
monasteri prima di quel momento comporta un approccio diverso. Non accennare
in nessun modo al problema rischia di portare fuori strada il lettore che alla parola
“monastero” non collega immediatamente la willa tardoantica. Abbiamo dunque
una mappatura topografica del monachesimo antico che non tiene conto delle ti-
pologie di insediamento abitativo pit documentate. Ma se la uilla ha un ruolo im-
portante nella storia del monachesimo, allora le zone extra-urbane, dove sorgevano
questi complessi residenziali, dovrebbero avere maggior rilevanza; e in ogni caso si
dovrebbe procedere con molta cautela quando si definiscono monasteri sia la willa
di Cassiodoro a Vivarium sia il palazzo sul Celio di Gregorio Magno.

Inoltre, se ¢ la tipologia insediativa a ricoprire un ruolo rilevante nella storia

del monachesimo, dal Portogallo all’Albania, dal confine franco-olandese all’Africa

3. Ancora agli inizi dell’VIII secolo, in Italia, la willa “resiste”. Basti guardare al complesso di San Vin-
cenzo al Volturno, monastero che si ritiene fondato proprio a quell’altezza cronologica, non certo in
un luogo mai abitato prima e inospitale, ma al contrario all’interno di una willa tardoantica a cui era

gia stata affiancata in precedenza una chiesa. Vedi Marazzr 2014.
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settentrionale, che senso ha una storia del monachesimo dal punto di vista geografi-
co? Nella sua recensione, Sullivan se lo chiede espressamente: «was there something
unique represented by ‘Italic’ monastic life? If so, what was it, and how did it relate
to monastic life in a more Mediterranean setting?» (SULLIVAN 1997: 840). La do-
manda non ¢ banale, come dimostrano le obiezioni di Robert Markus, il quale non
dimentica di segnalare che la menzione di figure come Martino di Tours, Cassiano,
Fulgenzio sono giustificate, nell’ottica di Jenal, solo perché i tre hanno (o avrebbe-
ro) soggiornato in Italia. Martino inizia la sua esperienza di eremita sull’isola Galli-
nara di fronte ad Albenga, Cassiano parrebbe essere stato a Roma per un periodo
imprecisato, Fulgenzio sconta il suo esilio in Sardegna. Ma la loro presenza € dovuta
a una qualche caratteristica particolare dell’Italia che avrebbe favorito la loro scelta
ascetico-monastica? Come mostrano le biografie di Cassiano e Martino, il soggiorno
italico e effimero, ed ¢ difficile scorgere un imprinting monastico “italico” nelle loro
esperienze successive. Pertanto, resta indubitabile il fatto che «the threads that link
monastic leaders and writers knew no provincial boundaries; in this sense, Italy se-

ems to be a purely arbitrary division in this context> (MARKUS 1996: 383).
Ascetismo e monachesimo

Per quanto riguarda invece la seconda caratteristica del libro, ossia il nesso ascetis-
mo-monachesimo, Jenal ¢ meno reticente e nell’introduzione tratta la questione.
La posizione assunta e chiara: benché, scrive Jenal, la storia dell’ascetismo preceda
quella del cristianesimo, scopo del libro non ¢ affrontare una storia comparata
delle varie forme che I’ascetismo assume nel Mediterraneo a partire dall’antichita
né offrire un contributo alla comprensione dell’ascetismo come geistesgeschichtliches
Problem (JENAL 1995: 1, 6-7). Al contrario, come intende mostrare il titolo, la finalita
della ricerca ¢ dimostrare quella intima e unione fra asceti € monaci: storicamente,
precisa Jenal, gli uni non si danno senza gli altri, dal momento che dal II secolo e
ininterrottamente sino al IV, le origini dei due fenomeni sono intrecciate, al punto
da diventare indistinguibili. In un certo senso, I'uno, I’ascetismo — almeno nella
sua storia italica — lascia progressivamente il posto al secondo, il monachesimo.
Questo significa, secondo Jenal, che alla fine dell’arco di tempo considerato, nella
penisola italica, I’ascetismo ¢ stato completamente assorbito dal monachesimo. Je-
nal sembra alludere anche a una seconda questione, non meno rilevante e contro-
versa, vale a dire alla possibilita di scrivere una storia della vita ascetica e monastica
senza necessariamente parlare di pratiche ascetiche precristiane. Jenal sembrereb-
be postularlo, quasi assecondando quella linea storiografica che sostiene la novita
radicale e I'autonomia del cristianesimo nella storia secolare dell’ascetismo nel

Mediterraneo antico®.

4. Per una lettura piu “continuista” del fenomeno ascetico vedi FINN 2009.
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Se si guarda a un (qualunque) libro di storia delle religioni — ammesso che
si trovi una parte dedicata a questo argomento — si riscontra un impiego disinvol-
to dei termini “ascetismo” e “monachesimo”, in genere con una predilezione per
la prima parola, perché meno connotata della seconda, la quale ¢ perlopiu intesa
come precipuamente cristiana e buddhista. Limitatamente alla storia del fenomeno
nell’Occidente latino, non sono mancate, tuttavia, importanti eccezioni. E certa-
mente il caso di Friedrich Prinz, il quale, nella premessa a un’antologia di saggi sul
monachesimo altomedievale pubblicata nel 1976, nota come, per un’eteronomia
dei fini, il programma ascetico di separazione dal mondo messo in atto dai “pio-
nieri” della vita monastica diventa invece, grazie all’organizzazione gerarchica, un
elemento fondamentale della vita del “secolo”. Prinz ritiene che questo mutamento
si metta in azione nel corso del VII secolo, quando la scrittura agiografica appare
come la legittimazione morale della potenza aristocratica e il bagaglio concettuale
ellenistico-romano ¢ messo a servizio della scrittura teologica. Per il periodo prece-
dente, ossia la tarda antichita, la forma di vita monastica sembrerebbe invece basarsi
su una “controcultura™.

Torniamo al libro di Jenal. Come abbiamo gia detto, stando al titolo, la prima
attestazione citata risale alla meta del II secolo. Si tratta di una fugace citazione
tratta dalla Prima apologia dei cristiani di Giustino®. Jenal la riporta in nota e si limita
ad aggiungere: «Die dltesten Belege fur die Existenz asketisch lebender — allerdings
in historischer Anonymitat noch verharrender — Personen Italiens weisen auf Rom
und reichen bis zur Mitte des 2. Jahrhunderts zurtick» (JENAL 1995: 1, 29). Se questa
¢ la prima menzione, per quanto anonima, di una forma di vita ascetica a Roma,
Jenal avrebbe almeno dovuto accennare al grande (e studiato) tema della verginita
fra i seguaci di Gesu dei primi secoli, ma questo avrebbe comportato contravvenire
a quanto detto nellintroduzione a proposito della non intenzione di affrontare il
problema dell’ascetismo e delle pratiche connesse, come quella della continenza, in
termini di storia culturale e religiosa.

Nelle righe successive passa dunque ai primi asceti di cui si conosce il nome e
che, anche in questo caso, sarebbero vissuti a Roma: il presbyter Novaziano e la vergi-
ne martire Agnese.

Novaziano, morto nel 258, avrebbe dato prova di ascetismo perché decise di
abbandonare temporaneamente il suo ufficio di presbitero per poter vivere indistur-
bato e lontano dal mondo. Il suo De bono pudicitiae, un trattato sulla castita in cui si
affronta il difficile rapporto tra verginita e matrimonio, tradirebbe la sua vicinanza
all’ideale ascetico. Jenal ¢ il primo — e forse I'unico — a collegare il nome di Novazia-

no alla storia dell’ascetismo. Di lui sappiamo molto poco. Il luogo e la data di nascita

5. PRINZ 1976, ma gia PriNz 1963. Curiosamente, Jenal non fai mai riferimento esplicito a queste con-
siderazioni del proprio maestro.

6. Si tratta di Tus., Apolog. 1,15,6. Inspiegabilmente Jenal cita il testo in latino.
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sono sconosciuti, ma ¢ certo che scambio lettere con Cipriano di Cartagine (tre sono
giunte attraverso I’epistolario di quest’ultimo), dalle quali apprendiamo che Nova-
ziano era noto per essere di tendenza rigorista, cioé poco o per nulla incline a riam-
mettere tuttii lapsinella comunita cristiana. Ed € per questo motivo che nell’elezione
all’episcopato di Roma si oppose a Cornelio, considerato molto piu moderato. En-
trambi vennero eletti, ma I'uno fu considerato legittimo, mentre I’altro, Novaziano,
scismatico. Il De bono pudicitiae, tramandato senza nome dell’autore dai manoscritti
contenenti gli scritti di Cipriano, si rivolge a una comunita dalla quale Novaziano ¢
momentaneamente assente. Ma, mentre gli altri suoi trattati sono motivati da una ri-
chiesta o da una contingenza specifica, qui la ragione della composizione non ¢ chia-
ra, anche se I'autore si dichiara interessato al bene di tutti i suoi corrispondenti, che
siano virgines, conlinentes € sposati (in matrimoniis). L’uditorio ¢ dunque abbastanza
ampio, e d’altronde le sue esortazioni e i suoi avvertimenti sono abbastanza scontati
— per non dire abusati — cosi come gli esempi biblici che riporta. E difficile dire che il
contenuto del De bono pudicitiae apporti qualcosa di nuovo rispetto a quanto si legge
gia in Cipriano (e Tertulliano). Ma né Cipriano né Tertulliano sono abitualmente
additati come i “primi” asceti del cristianesimo. Tutti e tre invece condividono una
preoccupazione propria dei loro tempi, ossia la possibilita o meno di riammettere
nella comunita dei credenti in Gesu coloro che avevano sacrificato agli dei pagani’.

Decisamente meno problematico ¢ il caso della martire Agnese, che diventa,
effettivamente, un modello di ascetismo femminile nella Roma tardoantica, tuttavia
non certo nel momento (peraltro ignoto) del martirio. L.’ inventio di Agnese si deve
infatti al vescovo di Roma Damaso e ad Ambrogio, che gli dedicano alcuni versi®.
Entrambi, com’e noto, intraprendono una promozione dell’ascetismo cristiano, ma
cronologicamente siamo ormai in pieno IV secolo, quando anche in Occidente ¢
giunta ’eco delle imprese ascetiche dal Mediterraneo orientale.

La scelta di questi due esempi € dunque discutibile, cid nondimeno risulta coe-
rente rispetto alla decisione preliminare presa da Jenal. Se, secondo Jenal, ascetismo
e monachesimo hanno sempre avuto una storia intrecciata, allora i casi di Agnese e
Novaziano, per quanto sparuti, giustificano una tendenza che ¢antica. Cosi facendo
pero si corre il rischio di operare qualche forzatura, come nel caso di Novaziano, o

di avallare storicamente la rivendicazione genealogica di Damaso e Ambrogio.
Conclusioni
Nonostante queste criticita, venticinque anni dopo la pubblicazione Italia ascetica

atque monastica resta indubbiamente un’opera di riferimento importante, ma da

utilizzarsi, soprattutto, come punto di partenza, come un ricco contenitore a cui

7. Per un’introduzione a Novaziano vedi ora MARcos 2019.

8. Sul culto di Agnese vedi MiLazzo 2015, mentre su Damaso promotore dell’ascetismo vedi Arciart 2021.
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attingere dati preziosi per nuove ricerche e per fornire risposte nuove a quel Kon-
tinuitdtsproblem che lo stesso Jenal menziona nella sua introduzione. E proprio in
riferimento al monachesimo e all’ascetismo che, forse, la storiografia del nuovo
secolo ha dato un contributo significativo alla risoluzione del problema continuita/
discontinuita tra tarda antichita e alto medioevo.

Per decenni, 1 manuali di storia del cristianesimo e di storia del monachesimo
hanno proposto una logica narrativa lineare che leggeva la storia della vita mona-
stica nell’Occidente latino come un fenomeno religioso che sarebbe emerso nel
deserto selvaggio dell’Egitto e della Palestina del IV secolo, per poi debordare a
ovest, raggiungendo I’Italia, la Gallia, la Spagna e infine le isole britanniche. Contro
questo approccio, molti studiosi hanno piu recentemente sostenuto che il passato
monastico non dovrebbe essere studiato come una catena continua di tentativi coor-
dinati di realizzare un unico ideale astorico, ma piuttosto come una situazione in cui
esistevano contemporaneamente molti ideali di questo tipo, molti tentativi diversi
di metterli in pratica e molti centri di diffusione. Questo approccio decostruttivo
ha incoraggiato gli specialisti a riaprire casi che da tempo considerati chiusi: basti
pensare alla gia menzionata presunta unicita e novita del monastero o alla storia
delle regole monastiche (Drem 2021: 31-34). Qualcuno ha cosi proposto, proprio
come per la storia del cristianesimo antico in generale, di usare la forma plurale del-
la parola, “monachesimi”, proprio come si preferisce ora parlare di “cristianesimi”
per i primi tre secoli dell’era volgare. Molto recentemente la parola “monachesimi”
¢ assurta a fasti isperati sino a poco tempo fa, campeggiando nel titolo di un libro
particolarmente utile per questa nostra riflessione (VANDERPUTTEN 2020).

Quasi una guida per orientarsi fra le molte linee di ricerca monastica degli ul-
timi anni, il libro di Steven Vanderputten mantiene, nonostante la novita del titolo,
una struttura convenzionale, non disdegnando una trattazione del problema mona-
stico su base regionale (Italia, Gallia, penisola iberica...); tuttavia, sensibilmente di-
verso ¢ I’approccio rispetto a quello di Jenal. A proposito di Gregorio Magno come

fonte per la ricostruzione del monachesimo italico, ad esempio, si legge:

Whilst living in Rome, Gregory also witnessed many forms of monastic community
life there, some of which were dedicated to prayer and contemplation, whilst others
took up an active role in urban society as hospices, pastoral centres, and such likes.
[...] Gregory’s account [...] functioned first and foremost as a means to express the
author’s preference for a tightly organized, communal forms of monastic life [...].
In his letters and the Dialogues, the pope fulminates against wandering monks and
warns that some household ascetics end up losing their commitment (VANDERPUT-
TEN 2020: 25-26).

Sempre nel 2020 vengono anche pubblicati i due volumi della Cambridge History
of Medieval Monasticism in the Latin West (BEacH, CocHELIN 2020). Anche in questo
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caso, nonostante si tratti di un’opera enciclopedica con un impianto tradizionale, le
due curatrici propongono di invertire sensibilmente la rotta, precisando che, nono-
stante il titolo, «there was no fixed border in the Roman Empire between the Greek
East and the Latin West, and one cannot understand Western monasticism without
appreciating and studying its Eastern origins» (BEacH, CocHELIN 2020: I, 10-11).
Cio nonostante, «as early as the sixth century, and certainly by the eight century, the
differences between Greek and Latin forms of monasticism had become sufficiently
significant to justify confining the focus of the rest of the book to the Latin world»
(BeacH, CocHELIN 2020: 1, 11). Queste poche frasi sono sufficienti per comprende-
re I'impianto dell’opera, e in modo particolare quello del primo volume, che arriva
sino all’XI secolo. La parola d’ordine, per cosi dire, ¢ “varieta”. Anche qui, non
certo a caso, I'archeologia e il rapporto conflittuale fra ascetismo e monachesimo
hanno un ruolo rilevante.

Com’e noto, gestire la pluralita ¢ certamente piu difficile che riconoscere I'e-
sistenza di una norma dominante o di una storia evolutiva (e inesorabile) di un
fenomeno religioso. Jenal, con la sua ltalia ascetica atque monastica, ha mostrato chia-
ramente che la pluralita delle esperienze e delle pratiche € un tratto saliente del
monachesimo italico, ma l'interpretazione fenomenologica del monastic landscape
che ci restituisce ¢ quella di un progressivo convergere verso una normalizzazione
che ha in Gregorio Magno il suo culmine. Questo ¢ difficilmente contestabile se si
attribuisce un peso preponderante (se non unico) alla documentazione scritta, ma
se si vuole guardare al fenomeno da un punto di vista geografico tutto questo pare

oggi decisamente meno convincente.

18



v
“‘lu'i’i‘ Niim. 20 (Tardor 2022), 6-21 | ISSN 2014-7023

Bibliografia

ALcIATI, Roberto, 2011. “L’ascetismo romano fra Damaso e Siricio”, Hieronymus Ro-
manus. Studies on_Jerome and Rome on the Occasion of the 1600" Anniversary of his Death,

Ingo Schaaf (ed.), Turnhout, Brepols: 237-258.

BracH, Alison 1., COCHELIN, Isabelle, 2020 (eds.). The Cambridge History of Medieval
Monasticism in the Latin West, Cambridge, Cambridge University Press, 2 voll.

Bowes, Kim, 2o011. “Inventing Ascetic Spaces: Houses, Monasteries and the ‘Archae-
29

ology of Monasticism’”, Western Monasticism “ante litteram”, Hendrick W. Dey, Eliza-
beth Fentress (eds.), Turnhout, Brepols: 315-351.

CITTER, Carlo, 2021. “Etablissements monastiques, environnement et exploitation
des ressources dans le Haut Moyen Age: analyses spatiales et postdictives”, Labeus,
production et économie monastique dans I’Occident medieval. De la Regle de saint Benoit aux
Cisterciens, Michel Lauwers (ed.), Turnhout, Brepols: 283-296.

DE CERTEAU, Michel, 1990. Linvention du quotidien, vol. I: Arts de faire, Paris, Ga-

Ilimard.

Diem, Albrecht, 2021. The Pursuit of Salvation: Community, Space, and Discipline in Early
Medieval Monasticism, with a Critical Edition and Translation of The Regula Cuiusdam
ad Uirgines, Turnhout, Brepols.

FINN, Richard, 2009. Asceticism in the Graeco-Roman World, Cambridge, Cambridge

University Press.

JENAL, Georg, 1995. Italia ascetica atque monastica. Das Asketen- und Monchtum in Ita-
lien von den Anféingen bis zur Zeit der Langobarden (ca. 150/250-604), Stuttgart, Hierse-

mann, 2 voll.

JENAL, Georg, HAARLANDER Stephanie, 1993a (eds.). Gegenwart in Vergangenheit. Bei-
trage zur Kultur und Geschichte der Neueren und Neuesten Zeit. Festgabe fiir Friedrich Prinz
zu seinem 65. Geburtstag, Minchen, Oldenbourg.

— 1993b (eds.). Herrschaft, Kirche, Kultur. Beitriige zur Geschichte des Mittelalters.

Festschrift fiir Friedrich Prinz zu seinem 65. Geburtstag, Stuttgart, Hiersemann.

KERNER, Max, 2000. “Kurzrezension”, Romanische Forschungen, 112,2: 297-299.

19



v
SVMMA Nitim. 20 (Tardor 2022), 6-21 | ISSN 20147023

LOHR, Winrich, 1998. “Asketen und Moénche im spatantiken Italien”, Theologische
Rundschau, 63: 192-199.

Marazzi, Federico, 2014. San Vincenzo al Volturno. Guida alla citta monastica benedetti-
na, Cerro al Volturno, Volturnia.

— 2015. Le citta dei monaci. Storia degli spazi che avvicinano a Dio, Milano, Jaca Book.

MAaRrcos, Mar, 2019. “The Making of Novatian the Heretic and the Early Geography
of Novatianism”, Studi e materiali di storia delle religioni 85/1: 77-94.

MARKUS, Robert A., 1996. “Review”, The English Historical Review 111: 382-384.

MiLazzo, Vincenza, 2015. “Verginita e martirio. Agnese in Damaso, Ambrogio e
Prudenzio”, Ex pluribus unum. Studi in onore di Giulia Sfameni Gasparro, Concetta Giuf-

fré Scibona, Attilio Mastrocinque (eds.), Roma, Quasar: 397-413.
O’DONNELL, James, 1997. “Review”, The Catholic Historical Review 83,4: 744-745.

PeNnco, Gregorio, 1961. Storia del monachesimo in Italia dalle origini alla fine del Medio

FEvo, Roma, Paoline.

PERCIVAL, John, 1997. “Villas and Monasteries in Late Roman Gaul”, Journal of Eccle-
siastical History 48: 1-21.

PriNz, Friedrich, 1963. “Zur geistigen Kultur des Monchtum im spatantiken Gallien
und im Merowingerreich”, Zeitschrift fiir Bayerische Landesgeschichte, 26: 29-102.

— 1965. Friihes Monchtum in Frankenreich. Kultur und Gesellschaft in Gal-lien, den Rhein-
landen und Bayern am Beispiel der monastischen Entwicklung (4. bis 8. Jahrhundert), Miin-
chen, Oldenbourg.

— 1976. “Einleitung”, Monchtum und Gesellschaft im Friithmittelalter, Friedrich Prinz
(ed.), Darmstadt, WBG: 1-11.

Rau, Susanne, 2019. History, Space, and Place, London-New York, Routledge.

StasoLLA, Francesca R., 2017. “Il monachesimo in Italia dalle origini a Gregorio
Magno: modalita insediative, architetture, organizzazione topografica e spaziale”,
Monachesimi d’Oriente e d’Occidente nell’alto medioevo, Spoleto, Centro Italiano di Studi

sull’Alto Medioevo: 321-358.

SuLLIVAN, Richard E., 1997. “Review”, Speculum 72,3: 838-840.

20



v
“‘lu'i’i‘ Niim. 20 (Tardor 2022), 6-21 | ISSN 2014-7023

VANDERPUTTEN, Steven, 2020. Medieval Monasticisms: Forms and Experiences of the Mo-
nastic Life in the Latin West, Berlin, De Gruyter.

21



A 4 A
S VMM
Revista de Cultures Medievals

Nam. 20 (Tardor 2022), 22-39 | ISSN 2014-7023

LEANDRO DE SEVILLA Y EL CENOBITISMO
FEMENINO: UNA VIRGINIDAD SUBORDINADA

Pablo C. Diaz Martinez
Universidad de Salamanca

pcdiaz@usal.es

ORCID: 0000-0001-6706-2781

Rebut: 8 setembre 2022 | Revisat: 18 novembre 2022 | Acceptat: 30 novembre 2022
| Publicat: 22 desembre 2022 | doi: 10.1344/Svmma2022.20.4



N/
K“lu'i’i‘ Niim. 20 (Tardor 2022), 2239 | ISSN 2014-7023

Resumen

El texto De institutioni virginum, escrito por Leandro de Sevilla en torno al 580, es prac-
ticamente el Gnico testimonio sobre la existencia de un monacato femenino organi-
zado antes de la conversion oficial del reino visigodo al catolicismo en el 589. El texto
esta destinado a mostrar la superioridad de la virginidad frente al matrimonio, y a con-
vencer a la destinataria del mismo, su hermana Florentina, profesa en un monasterio,
de que ha tomado una decision acertada. Sin embargo, incluye otros dos aspectos
que interesan al estudio del cenobitismo femenino tardo-hispano. Por un lado, la in-
sistencia en la superioridad de la vida monastica comunitaria sobre la virginidad con-
sagrada en el ambito familiar. Por otra parte, una percepcion ideologica que traslada
al ambito de la profesion ascética los mismos criterios de minusvaloracion de la mujer
que son recurrentes en la sociedad del momento. La consecuencia es una vision de la
religiosa como un ser débil en lo moral y necesitada de la proteccion masculina en lo
fisico. La legislacion conciliar bética sobre la vida monastica femenina, emanada del
concilio de Sevilla del 619, evidencia que estas ideas se plasmaron en la sujecion de los

monasterios femeninos a la tutela de los masculinos como norma general.

Palabras clave:

Leandro de Sevilla, virginidad, monacato, mujer, legislacion religiosa

Abstract

The text De institutione virginum, written by Leander of Seville around 580, is practically
the only evidence of the existence of an organized female monasticism before the offi-
cial conversion of the Visigothic Kingdom to Catholicism in 589. The text is aimed both
at showing the superiority of virginity over marriage, and convincing its addressee, his
sister Florentina, a professed virgin in a monastery, that she has made the right decision.
However, it includes two other aspects of interest to the study of late-Hispanic female
cenobitism. On the one hand, it insists on the superiority of monastic community life
over consecrated virginity in the family environment. On the other hand, it reveals an
ideological perception which transfers to the sphere of the ascetic profession the same
criteria that served for undervaluing women and were recurrent in the society of the
time. As a consequence, virgins were considered morally weak and physically in need
of male protection. The Betic conciliar legislation on female monastic life, emanating
from the Council of Seville in 619, shows that these ideas were embodied in the subjecti-

on, as a general rule, of female monasteries to the tutelage of male monasteries.

Keywords:

Leander of Seville, Virginity, Monasticism, Women, Canon Law
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La ausencia de testimonios sobre un cenobitismo femenino en el espacio ibérico
con anterioridad a la conversion visigoda al catolicismo en el ano 589 apenas es
compensada por los testimonios que podemos extrapolar del texto De institutione
virginum,' un manual de instrucciones para la correcta vida de la virgen en un mo-
nasterio que el obispo de Sevilla Leandro escribi6 para su hermana Florentina (Gi-
ORDANO 1987). La redaccion del texto se podria fijar en torno al ano 580, inmedi-
atamente antes de su destierro a Constantinopla (Campos, Roca 1971: 12), ya que
da la sensacion de que el obispo sevillano no evidencia conocer aun los trabajos
de Gregorio Magno con quien coincidi6 en la capital imperial (Woop 2016: 35-
36). Aunque el documento es descrito frecuentemente como una regla monastica
(DomiINGUEZ DEL VAL 1981: 152-157), responde mejor al modelo de los tratados de
elogio de la virginidad (De laude virginitate) que proliferaron desde el siglo IV, donde
virginidad de cuerpo y de espiritu se someten a la ficcion de un matrimonio espiritu-
al con Cristo (Tazpait 2016). Esto no impide que en su articulacion se prevea una
estructura monastica y los consejos afecten tanto a la preservacion de la virginidad, a
sus motivos y a sus beneficios, como a la ordenacion de las relaciones de convivencia
en el interior de una comunidad monastica. Aunque, en este sentido, el texto atien-
de mucho mas a elementos ideol6gicos que a factores pragmaticos, en su desarrollo
no se describe un régimen diario de trabajo, ni encontramos una exposicion precisa
de tareas, factores esenciales en la definicion de una regla (Vociié 2007: 89-103). El
texto esta ordenado en dos partes, que responden, de alguna manera, a esa doble
intencionalidad de elogio de la virginidad, donde recuerda tanto a Ambrosio, que
igualmente habia dedicado a su hermana un tratado equivalente, como a Jerénimo
o Agustin, y de instrucciones para vivir esa virginidad intima en la convivencia de un
monasterio. De hecho, la intencionalidad del documento en su conjunto la expresa
el mismo Leandro: «Aun cuando mis palabras (sermo) van dirigidas a ti, hermana, he
extendido mis recomendaciones a lo que puede ser interés de muchas. Sin embar-
go, no pretendo imponer a nadie este yugo, inicamente aconsejo lo que considero
honesto».* En este sentido, es probable que el documento pasase a incrementar los
textos de lectura que los monasterios utilizaban como guia en su vida cotidiana y
que, como se recuerda en el mismo, servian para la lectura educativa de las profesas
(De inst. vir. 15). Es un tratado intimo, un testamento espiritual antes de la partida
hacia Oriente, donde el monasterio y la comunidad aparecen en segundo plano
(G1rorpANO 1987).

La primera parte esta estructurada como una carta a su hermana, donde recu-

erda el esquema que Isidoro habia atribuido al tratado de la virginidad escrito por

1. De institutione virginum et de contemptu mundi libellus (CPL 1183). Ed. VELAZQUEZ ARENAS 1979: 97-174
(texto), 175-215 (traduccion castellana).
2. Leandro, De inst. vir. 27.7. Isidoro, en la biografia dedicada a su hermano, lo llama libellum, sin mayor

precision sobre su finalidad, anadiendo que estaba dividido en apartados (Isidoro, De vir. ill. 28).
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Ossio de Cordoba y que algunos autores sostuvieron que pudiese haberse conser-
vado hasta el periodo visigodo, aunque esto no deja de ser una conjetura sin fun-
damento (Mapoz 1946: 280). Sin embargo, la mayoria de los estudiosos parecen
decantarse por una influencia mas inmediata de los grandes tedricos latinos ya re-
cordados, especialmente Ambrosio (GIORDANO 1987: 30-32) y Agustin (MANRIQUE
CampiLLO 1969; Campos 1977), a los que habria que anadir las Institutiones (De ins-
titutis coenobiorum et de octo principalium vitiorum remediis) de Casiano (MApOZ 1949;
VELAZQUEZ ARENAS 1979: 31-40). La motivacién aparente es una reflexién de Lean-
dro sobre la herencia que quiere dejarle a su hermana, descarta dotarla de bienes
materiales, que solo le traerian congoja y preocupacion, y piensa que es preferible
armarla con unos consejos que le sean tutiles para llegar al cielo, donde encontrara
«praemiun et patrimonium virginitatis» (De inst. vir, Praef. 10). Tenemos algunas
noticias de la familia de Leandro, buena parte de ellas proceden del ultimo capi-
tulo del mismo texto que analizamos (De inst. vir. 31). Parece que Florentina era la
unica hermana de una familia emigrada desde los territorios bizantinos, de la zona
de Cartagena probablemente, donde todos los hermanos varones han seguido la
vida eclesiastica (FONTAINE, CAZIER 1983; BELTRAN TORREIRA 1993). Leandro, el
hermano mayor, quizas pendiente ya de su marcha a Constantinopla, seguramente
se sintiese en la obligacion de ejercer la tutela de su hermana a la que estaba obli-
gado en su condicion de paterfamilias. El1 futuro de Florentina pasaba bien por un
matrimonio conveniente o, como ahora se propone, intentando hacerle ver todas
las ventajas que ello conllevaba, por la profesion de virginidad. En su caso, sometida
a la disciplina de un monasterio.

Los argumentos sobre la virgen como esposa sagrada los tomaria Leandro de
los mencionados Ambrosio y Agustin, para quienes la virginidad es un matrimonio
perpetuo e indisoluble con Cristo (CASTELLI 1986: 71). Nuestro autor presenta sus
razonamientos de manera tan vehemente que algtin estudioso ha hablado de una
verdadera obsesién (LINAGE CONDE 1972: 312-317), cuanto menos una idea clara
de que la virginidad es superior al matrimonio, idea que repetira Isidoro en sus
Sententiae (2.40.2; ed. Campos, Roca 1971: 226-525). Su argumento es contundente:
las mujeres que se casan reciben una dote y regalos a cambio de su pureza; Cristo,
como recompensa por la entrega de su virginidad, les ofrece su propia sangre, la
salvacion (De inst. vir., Praef. 16). Esta idea de la virgen como esposa de Cristo, don-
de de alguna manera se reproducia un ceremonial de conveniencia social (CLARK
2008), sera luego desarrollada por la temprana liturgia hispanica, probablemente
por influencia directa de las elaboraciones de Leandro (IHNAT 2016), aunque el
impacto directo posterior de su obra como tal, a pesar de haber sido incorporada
por Benito de Aniano a su Codex regularum, queda desdibujado frente a la omnipre-
sencia de las ideas de los Padres de la Iglesia.

En su razonamiento, destinado a ganarse el animo de su hermana, hay argumen-

tos que parecen implicar una resistencia; por ejemplo, la ventaja que supone no estar
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sometida a la voluntad de un marido, lo que seria una esclavitud voluntaria a cambio
de una dote terrena. Este es un factor de peso en una sociedad patriarcal donde la su-
mision de la mujer al esposo era absoluta e incuestionable. Pero Leandro argumenta
otras ventajas fisicas que la virginidad le ha de proporcionar, por ejemplo, evitar
«pondus uteri graviditate, dolor partus plerumque ad discrimen mortis perveniens»
(De inst. vir., Praef. 44). Alternativamente, los hijos de la virgen seran los sentimientos
de su corazon y las virtudes que sea capaz de mostrar (De inst. vir, Praef. 52-53). Las
penas del matrimonio y los dolores y riesgos del parto son un lugar comun entre los
autores que hicieron propaganda de la virginidad, tanto en Oriente como en Occi-
dente; sufrimientos fisicos a los que ocasionalmente se anadirian las aflicciones del
alma, como los celos o el temor por la pérdida de los hijos (CASTELLI 1986: 69-71).
La alternativa a la atadura legal, a la sumision al marido y a los dolores del parto es la

libertad, la salvacion proporcionada por la sangre de Cristo:

Cur, uirgo, dare uis corpus uiro quod est redemtum a Christo? Alius te redemit et
alio nubere cupis? Alterius pretio libertatis militas et spontanea te seruitute condem-
nas? Si mundus omnis titulo dotis scribitur, quid pretiosius sanguine Christi quo
redemtus est mundus? Adpende mercedem et pretium, ut uideas pluribus ualere qui

redemit, quam id quod redemit (De inst. vir, Praef. 18).

La pérdida de la libertad asociada al matrimonio es recordada mas adelante,
cuando directamente afirma Leandro que con el matrimonio esta libertad se pierde
al tiempo que la virtud, al recibir la dote su virginidad cae en un cautiverio (De inst.
vir,, Praef. 46). El argumento parece incontestable, la virgen que rechaza esta oferta
estd rechazando la salvacion. Atin mas, las virgenes son ya lo que esperan todos los
santos, pues «vosotras estais saboreando ya la gloria de la incorrupcion» (De inst. vir.,
Praef. 20). La santidad de la virgen es equiparada a la de los martires.

A continuacion, expone toda una serie de principios sobre la antropologia cris-
tiana del pecado: la herencia de la condenacion original, la maldad que corrom-
pi6 la naturaleza que Dios habia creado integra. Para Leandro, conservarse virgen,
«qualis Dei formata es manibus», constituye, de alguna manera, cumplir la voluntad
de Dios, que «habria creado integra a la que estaba destinada a la integridad» (De
inst. vir,, Praef. 21). Sus siguientes argumentos toman una deriva sacrificial: las vir-
genes son la primera ofrenda de la Iglesia, oblaciones gratas a Dios, «in supernis
altaribus consecratae» (De inst. vir, Praef. 24). El premio es el ascenso directo al
cielo, donde la espera Cristo, y la virgen Maria. Aqui Leandro introduce su teologia
sobre la madre del Salvador, que es presentada como portadora de una fecundidad
que con su parto poblé el mundo, madre de la incorrupcion, engendro a su esposo
y engendro6 con su ejemplo a todas las que siguen su modelo, sin despojarse de su
velo de virginidad, recibié el cielo como recompensa (De inst. vir, Praef. 27). Las

ideas de Leandro sobre la virgen Maria siguen los modelos patristicos recordados,
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desde Tertuliano y Cipriano a Ambrosio y Jer6nimo, con una retorica reiterativa que
parte de los textos evangélicos y llega a los concilios de Efeso (a. 431) y Calcedonia
(a. 451), de donde toma su definicion de la virgen como Dei genetrix (VELAZQUEZ
ARENAS 1978; GomEZ CoBo 2004: 66-81). Sus ideas influiran el Liber de virginitate
perpetua Sanctae Mariae de Ildefonso de Toledo (RucqQuor 1998).

La profesion de virginidad redundara en la salvacion de Florentina, pero Leandro
espera que sea igualmente mitigadora de sus propios pecados (De inst. vir, Praef. 33-
34), insiste varias veces en la idea a lo largo del texto, y hara participe de su gloria a sus
padres, compensados por haber engendrado una hija que se ha conservado inc6lume
(De inst. vir, Praef. 42). También le ruega que rece en favor de su hermano menor, Isi-
doro, cuyo cuidado los padres encargaron a los tres mayores (De inst. vir. 31.11).

Otra parte de las ensenanzas que Leandro parece querer inculcar a su hermana
se refiere a aquellos elementos de apariencia y comportamientos que deben evitar
cualquier confusion «inter nubentes et virgenes» (De inst. vir., Praef. 39). Leandro
recoge una serie de lugares comunes sobre aquello que invita al apetito ajeno, a la
pasion, como los adornos brillantes, perlas, piedras preciosas y joyas, pendientes,
collares, anillos y pulseras, los afeites y el color, el rojo o el blanco, aplicados al ros-
tro o a los ojos, la vestimenta lujosa, los perfumes, artimanas todas para atraer las
miradas de los hombres, excitar sus sentimientos y fascinar su razén. La virgen debe
evitar cualquier ocasion semejante, huir de la compania de esas mujeres que solo
brillan por sus obras carnales, porque es propio de meretrices tratar de gustar a ojos
ajenos, pues la mujer casta viste con sencillez y se adorna con buenas costumbres
(De inst. vir., Praef. 38-39; 47-48; 58-62). Frente a este modelo de comportamiento, la
virgen «sexus neccesitatem ignorat; feminae fragilitatis oblita, rigore uirile subsistit»
(De inst. vir, Praef. 49), donde compendia toda una declaracion de intenciones: solo
la virtud viril puede controlar la debilidad pecaminosa del sexo femenino. La insis-
tencia en evitar esos contactos, dificiles para una religiosa cenobitica, que se repiten
posteriormente en diversos capitulos, incluso la comparacion que veremos entre
las virgenes que viven en la ciudad y las que viven en comunidad, puede justificarse
porque Florentina, al menos cuando se escribe la carta introductoria, todavia vive
su virginidad en el entorno familiar (DrREws 2006: 39-40), que a Leandro puede
parecerle demasiado cercano al mundo y por lo tanto un peligro para su profesion
y su voluntad.

Probablemente es esta percepcion de Leandro sobre la debilidad intrinseca de
la voluntad femenina lo que justifica que la segunda parte de su texto, articulada en
31 capitulos, esté dedicada a los consejos de como llevar a cabo su profesion de virgi-
nidad en el seno de una comunidad monastica. Una pregunta retérica incorporada
al texto resume de alguna manera lo que Leandro considera el ideal de vida de una
virgen: «Quid ad te, qui habes regulam quam sequaris?» (De inst. vir. 23). Nada debe
preocupar a la virgen que tiene una regla que seguir, una guia que marca su pro-

ceder en cada momento. Mds adelante insistira sobre el particular, anadiendo que
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quienes viven en el monasterio sometidos a una regla conservan una vida apostélica,
y recibiran la recompensa de aquellos cuyo ejemplo imitan (De inst. virg., 26). Esta
idea de la conversion como un camino firme hacia la salvacion aparece en toda la
literatura ascética hispana (Diaz MARTINEZ 2019a), por extension debe entenderse
como un lugar comun dentro de la literatura ascético-monastica desde sus origenes.
Las especulaciones sobre si el texto era una regla parecen resolverse a través de la
propia lectura del mismo, da la sensacion que el monasterio en el que vive Floren-
tina cuenta con una norma, pero es una preexistente, a la cual la receptora de sus
consejos debe adaptarse. La idea de la superioridad de la vida monastica sobre la
virginidad individual es remarcada por Leandro de manera constante; asi cuando
le aconseja: «No imites a esas virgenes que habitan en las ciudades en pequenas
celdas, agobiadas por multitud de inquietudes» (De inst. virg., 26.1). Un cimulo de
molestias para su correcta profesion entre las que incluye la necesidad de agradar
al mundo circundante, o atender a las preocupaciones domésticas, descuidando
atender a Dios. Resulta de gran interés que en este momento Leandro introduzca
una idea de cual es el origen de la costumbre de la virginidad doméstica y cual el de

la vida colectiva:

La vida individual lleg6 a la Iglesia procedente de las costumbres de los gentiles;
como los apéstoles no los pudieron reducir a su género de vida, permitieron a los
cristianos de origen pagano vivir individualmente y servirse de sus propios bienes.
Los hebreos, por el contrario, que obtuvieron el don de la fe en época de los aposto-

les, observaron la misma normativa que ahora mantienen los monasterios.?

Al'margen que la afirmacion sea o no contrastable, y de que sorprende este apa-
rente elogio de la sociedad hebrea, resulta interesante la apreciacion, por cuanto la
comparacion entre los retiros individuales de las virgenes y el retiro en sus casas de
la aristocracia pagana ha sido valorado reiteradamente (LomMAs SALMONTE 1990).
La huida de la vida individual va acompanada en Leandro de la exigencia de per-
manecer en el monasterio, donde sacara provecho de los ejemplos de las virtudes
de las hermanas (De inst. virg. 25), y de rechazar la idea de volver al mundo: «Ne
uelit virgo reverti ad saeculum» (De inst. virg. 31). Vida comunitaria que pasa por
someterse a la superiora (De inst. virg. 27-28), ademas de huir de todo contacto con
seglares, sobre todo con hombres, pero también con mujeres ajenas a la profesion
porque, como ha advertido previamente, sus intereses son dispares (De inst. virg. 1).

Segun anota, la mera proximidad del hombre y la mujer puede excitar la lex naturae,

3. Leandro, De inst. virg. 26.2: «Privatam ehim vitam de usu gentilium traxit Ecclesia; quos, dum non
quiverunt Apostoli ad norma suae vitae transducere, Ecclesiae venienti ex gentibus permiserunt pri-
vate vivere propriisque rebus utere. Ceterum, qui sub Apostolis crediderunt ex hebraeis, eandem nor-

mam quam nunc tenent monasteria servaverunty.
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la cual conlleva siempre la concupiscencia;* especialmente si son jovenes, pues la
ensonacion de su figura, el recuerdo de su cuerpo, puede provocar el deseo lascivo
(De inst. virg. 3). La sociabilidad por lo tanto debe reducirse al monasterio, la virgen
debe estar a disposicion de sus hermanas, aunque sin participar de intimidades que
no sean evidentes a todas, aliviar a las enfermas, responder con el bien incluso a la
que la desprecie o la calumnie, nunca murmurar de las demas (De inst. virg. 4-5; 7-8;
14). El pudor, garante de la humildad y de la templanza, debe presidir todos sus
comportamientos, le ayudara a reprimir el movimiento del cuerpo, a no mostrar su
rostro con descaro, a bajar la mirada, a evitar las conversaciones deshonestas; al fin y
al cabo, anota Leandro, la libertasy la auctoritas, que en hombre pueden ser virtudes,
en la virgen se entienden como vicio (De inst. virg. 6); un capitulo entero esta dedi-
cado a la reprobacion de la risa (De inst. virg. 21). El pudor y la modestia sobre los
que Leandro insiste reiteradamente son, evidentemente, adornos imprescindibles
de la virgen, pero lo son igualmente de la buena esposa, en general son valores que
reputan a toda mujer, afectan a su papel en el comportamiento social, pero también
en la sumision doméstica y en la expresion de las emociones; de alguna manera defi-
ne el papel supeditado de la mujer que debe evitar toda notoriedad y protagonismo
(ConsoLINO 1986; WILKINSON 2015: 117-161). Pero ain peores considera Leandro
los vicios del alma, «prostituta demonum» es la virgen «superba», la iracunda; mejor
seria que se sometiese al yugo del varon aquella virgen que «furibunda et effrenata»
se entrega al imperio del demonio (De inst. virg. 21); donde el contrapunto es evi-
dente, la virgen debe ser humilde y paciente (De inst. virg. 11-12). El autor considera
igualmente reprobables las amistades particulares en la comunidad, las conversacio-
nes privadas, con el argumento de que lo que pueda conocer una deben conocerlo
todas, mientras lo reprobable no interesa a nadie, en toda conversacion debe haber
siempre dos o tres testigos, lo que afecta tanto a las que se mantienen entre las her-
manas como con cualquier visita del exterior (De inst. virg. 17y 30).

Algunas instrucciones recogidas en la introduccion se repiten en la segunda
parte. De manera especial la dedicada al vestido de la profesa, donde se insiste en
que solo debe agradar a Cristo y vuelve a repetir sus criticas sobre el efecto de las

ropas caras que pueden suponer un estimulo para la lubricidad (De inst. virg. 10).

4. Leandro, De inst. virg. 2. La percepciéon de Leandro sobre el contacto sexual es inflexible, la castidad
conyugal juzga que es punto menos que imposible; atin mas, en su descripcion del cortejo nupcial resul-
ta evidente una percepcién perversa del sexo femenino (De inst. virg., Praef. 56-57). En la comparacion
entre las casadas y las virgenes no encuentra Leandro sino desprecio para las primeras, de paso para
la procreacion misma, y su discurso sobre el particular lo resume con una cita del evangelio de Lucas:
«Beatae steriles quae non geneverunt et uvera quae non lactaverunt» (Lc. 23.29; De inst. virg., Praef. 51).
Pareciera que en el designio divino las nupcias solo tuvieran como justificacién engendrar virgenes:
«Verum est quod Deus praecepit nuptias, sed idcirco, ut esset unde nasceretur virginitas; ut multiplicata
virginum successione lucraretur in prole quod perdiderant nuptiae in radice» (De inst. virg., Praef.,42).
Una lectura de los procesos de represion sexual y su transformacion en virtud ascética en HARPER 2013,

donde analiza el modelo de castidad de Casiano, autor que Leandro ha leido y utilizado.
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Curiosamente, lo que de nuevo desmiente que estemos ante un texto normativo,
se ignora cualquier principio definido sobre el habito monastico, sobre las prendas
que deben llevarse; su idea es de nuevo reducir el atractivo de la virgen a los ojos de
los hombres, no legislar. En cualquier caso, la tinica prescripcion parece ser la de
una vestimenta humilde y que denote honestidad (Auck 1976). Mismo principio de
rechazo del cuerpo, probablemente porque es concebido exclusivamente como un
instrumento del pecado, se sigue al indicar que el bano solo se tomara por exigen-
cias médicas (De inst. virg. 10). En la carta introductoria se elogia a la virgen que,
por su virtud, aunque haya heredado el cuerpo de Eva, no se ha hecho acreedora
de su castigo (De inst. virg., Praef. 49). Donde subyace el principio de Agustin de
que la concupiscencia que acompana al acto sexual constituye un elemento capital
en la transmisiéon del pecado original (MCFARLAND 2010: 32-58; Ery 2018: 108). Y
podriamos decir lo mismo de las prescripciones sobre la alimentacion. El cuerpo
debe ingerir solo lo imprescindible para vivir, la virgen debe estar sana, pero no
necesita parecerlo. Florentina debe tomar los mismos alimentos que sus compane-
ras, lo contrario seria ocasion de escandalo, siempre los alimentos usuales, con una
condimentacion escasa y a la hora senalada, evitando asi que comer se convierta
en un acto de «intemperantia» (De inst. virg. 13). La dieta es el primer principio
curativo de la medicina clasica, en la percepcion cristiana la misma debe atender
tanto al cuidado del cuerpo como a la salud del alma (Diaz MARTINEZ 2020). Al fin
y al cabo, en el esquema de los vicios y las pasiones, la gula apenas esta un escalon
por debajo de la lujuria (CASTILLO MALDONADO 2002). Los ayunos son adecuados
para los cuerpos saludables, o en aquellos casos en que resulta necesario aplacar el
deseo carnal, y son desaconsejados en caso de enfermedad (De inst. virg. 18). Pero
tampoco en este caso tenemos una regulacion de horarios, ni una prescripcion die-
tética que suele acompanar a cualquier regla monastica. En este capitulo introduce
una nota biografica, Florentina parece debilitada por constantes enfermedades;y su
debilidad crénica es recordada un poco mas adelante (De inst. virg. 24). Solo en caso
de enfermedad es aconsejable la ingestion de vino, la embriaguez es comparada al
homicidio, el adulterio o la fornicacion (De inst. virg. 19; MENENDEZ BUEYES 2019:
29); aun de manera mas estricta en el caso de la carne, reservada a quienes desem-
penan los trabajos mas duros, en caso contrario alimentarse de carne fomenta los
vicios (De inst. virg. 24).

Llegados a este punto resulta necesario reconocer que apenas sabemos nada
del monasterio en el cual profesa Florentina. Es razonable pensar que se localizase
en la Bética, incluso en las proximidades de Sevilla, pero es meramente especula-
tivo, mas aun que el monasterio estuviese en su casa familiar (SEJoURNE 1929: 23).
Se alude a una regla del monasterio, aquella a la que Florentina estaria sometida,
probablemente inspirada en las propuestas regulares de Agustin; con las cuales los
consejos de Leandro no entran en contradiccion. Esto se ha argumentado en rela-

cion a la prescripcion sobre el bano (MANRIQUE CAMPILLO 1969: 492-494), aunque
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en Agustin la prescripcion sobre el estado de salud que demandase este tratamiento
correspondia al médico (LAwLEss 1987: 96-97 y 116); igualmente parece evidente
en la asimetria social de las profesas que se incorporan al monasterio. Las siervas
que han ingresado en la comunidad —debemos entender que para ello han recibido
una carta de libertad— deben ser respetadas por la igualdad de profesion, sin embar-
go, da por supuesto que deberian asumir su origen y prestar asistencia a Florentina,
con ella a todas las que ingresaron en el monasterio desde la condiciéon de mujeres
libres (De inst. virg. 22). Pero si en este caso puede haber alguna ambigtiedad, esta
se disipa cuando se refiere a cual debe ser el comportamiento de la superiora con
cada profesa, donde esta debe usar de una discrecionalidad acorde con la necesidad

de cada una:

La que goz6 en el mundo de elevada posicion y poseyo riquezas, ha de ser tratada en
el monasterio con mds delicadeza; si una dej6 en el mundo valiosos vestidos, merece
en el monasterio tener uno de calidad superior. En cambio, la que en el mundo vivié
en la miseria careciendo de abrigo y alimento, dichosa debera estar de no padecer
frio ni hambre en el monasterio; y no criticara el que se ofrezca un trato mas delica-

do ala que en el mundo vivi6 con comodidad (De inst. virg. 27.2).

Donde, de nuevo, parece evidente la influencia de la regla agustiniana (LAWLESS
1987:80-83 y 110-111). La postura se justifica a continuacion porque si no se atiende
al origen disimil de cada una, la que procede de la humildad, «quae fuit paupera
vel ancilla», se puede hacer engreida, y la que fue pudiente puede sentirse rebajada

en el interior del monasterio.

Todo lo expuesto cabe aplicarlo al vestido, alimento, bebida o trabajo respecto a
las enfermas o delicadas, de modo que sea tratada con ciertos miramientos la que
no puede soportar lo mas pesado. Por lo demads, con las que han demostrado tener
fuerzas suficientes, también la superiora se comportard con discrecion, pero al con-
siderar la anterior vida de bienestar que algunas llevaron o la débil salud de otras, no
les debe conceder las prerrogativas reservadas a las mas antiguas, si se convirtieron

en época posterior a éstas (De inst. virg. 27.6).

Este capitulo, que pareciera intentar compensar alguna deficiencia de la norma
seguida en el monasterio, da igualmente ciertas claves sobre la estructura interna
de la comunidad. La figura de autoridad en el monasterio es la senior, término téc-
nico que precede al de abbatissa que no irrumpira en las fuentes hispanas hasta el
siglo siguiente (SANCHEZ SALOR 1976: 201-202). El texto alude a una Turtura, que
a veces se ha interpretado como su madre (matrem), y preferentemente como la su-
periora (magistram) de la comunidad (De inst. virg. 31.10); sin embargo, el caracter

criptico del pasaje podria interpretarse en un sentido alegorico, haciendo alusion a
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la Iglesia (KAMPERS 2018: 54-55), lo cual hace inservible el testimonio en relacion a
la realidad monastica donde Florentina desarrolla su vida. La idea de que ella mis-
ma alcanzase a ser la superiora de la comunidad parte de una lectura forzada de la
Renotatio librorum domini Isidori de Braulio de Zaragoza.” De hecho, el epitafio, pro-
bablemente procedente de la catedral de Sevilla, que recuerda a Leandro, Isidoro
y a ella misma, la denomina «Deo uota perennis» (Vives 1942: n° 272.3), sin aludir
a que alcanzase una dignidad especifica. Estrictamente hablando, lo tnico cierto es
que la comunidad estaba sometida a una superiora, por debajo de ella, al margen
de la discrecionalidad por la procedencia social, era la antigiiedad la que marcaba
el lugar en la comunidad, lo que se acomoda a la norma masculina que Isidoro, her-
mano y sucesor de Leandro en la sede de Sevilla, redactara unos anos después (ed.
Camros, Roca: 1971: 90-125).

La participacion en la vida comun implica la prohibiciéon de poseer bienes pri-
vados (peculio), guardarse algo propio es un delito y cualquier obsequio que llegue
a manos de una profesa debe ser entregado a la superiora para disfrute comun (De
inst. virg. 28). La vida cotidiana parece ordenada en torno a la oracion y la lectu-
ra que se alternan durante toda la jornada; la lectura de otra persona continuara
atrayendo la atencion de quien come o realiza algun trabajo ocasional, con el obje-
tivo de mantener ocupados los oidos y evitar cualquier ociosidad que diese ocasion
a pensamientos indeseados (De inst. virg. 15). El texto parece presuponer que las
integrantes de la comunidad, al menos una parte de ellas, leen autonomamente, sin
duda alguna Florentina, que podria contar con una preparacion teolégica, como
darfan a entender sus inquietudes intelectuales.® Las lecturas seguidas no son pre-
cisadas; como ocurre en las reglas masculinas contemporaneas, debemos imaginar
que habria unas recomendaciones esenciales, los Padres de la Iglesia, la literatura
monastica y esencialmente las Escrituras que, caso de necesidad, serian comentadas
o explicadas en conferencia, o por una profesa experta, de preferencia la superiora,
aunque esto no se anota.” En cualquier caso, Leandro se adelanta aclarando que
el Antiguo Testamento no debe entenderse en su literalidad, especialmente en los

extremos de violencia y concupiscencia alli recogidos; de manera especial previene

5. Braulio, Renotatio: postulante Florentina germana sua proposito virgine (ed. MARTIN IGLES1IAS 2006: 199-
207). Donde FONTAINE 2000: 432, leyé praepositu virginum, dandole un sentido jerarquico que las
fuentes visigodas ignoran para los monasterios femeninos.

6. En los anos 614/615, Isidoro dedicaria a Florentina el De Fide Catholica contra Tudaeos (PL 83, cols.
449-450), aparentemente escrita por su peticion para instruirla en los errores del judaismo («ob aedi-
ficationem studii tui tibi dicavi»). La afirmacion de que el libro fue escrito a peticion de Florentina
estd igualmente en la mencionada Renotatio librorum domini Isidori escrita por Braulio de Zaragoza. Ver
Drews 2006: 39.

7. Isidoro de Sevilla considera que las integrantes de la comunidad deben «instruendis mentibus peri-
tae atque paratae» (De eccl. Officiis 2.16.17; ed. LawsoN). En su regla para varones, Isidoro prohibe que
se lean libros de paganos o herejes, en su caso las dudas sobre los pasajes que no entendiesen serian

resueltas por el abad en conlatione aut post vesperam (Reg. monach., 8).
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sobre una lectura no alegorica del Cantar de los Cantares, ya que, aunque son sim-
bolos del cuerpo de Cristo y del amor de la Iglesia, «carnalem inlecebram terreni
amoris insinuat», pudiendo provocar, en quien no entiende su sentido espiritual,

deseos libidinosos y sensuales (De inst. virg. 16).
Un monacato subordinado

Antes de finalizar conviene remarcar un hecho que enlaza cronologica y contextual-
mente con el monacato al que se adscribe la figura de Florentina. Cuando en el ano
614/615 Isidoro escribi6 su tratado contra los judios, Florentina atn estaba viva;
cuatro anos después un concilio celebrado en Sevilla, presidido por el mismo Isido-
ro, va a legislar sobre el monacato femenino, y nos va a permitir entender bastante
mejor la realidad difusamente descrita por Leandro. Frente a la imagen de centros
aparentemente dedicados a la oracion y la lectura, donde el trabajo apenas era
visto como algo ocasional, el concilio va a presentar entidades productivas, aunque
subordinadas y sometidas a los monasterios masculinos, a los cuales corresponde
«administratione ac praesidio», lo que es aplicable a todos los monasterios feme-
ninos de la provincia Bética®. Respecto a lo que implica esa tutela, el texto aclara
«non solum gubernaculis tueri sed etim doctrinis aedificari possint». LLos monjes
cuidan de la administraciéon del monasterio y ademas tutelan doctrinalmente a las
virgenes. Es cierto que el texto advierte que los monjes no podran acercarse sin
excusa a la porteria del convento femenino, ni podran intervenir «ad institutionem
morun pertinet», lo que preservaba la propia conducta marcada por el monasterio,
sin el acuerdo de la superiora, pero es indudable que hay una minusvaloracién de
la autonomia del monasterio femenino. Frente a la omnipresencia del abad en los
monasterios masculinos, la responsable del femenino solo es recordada como «quae
praeest loqui virginum», la que esta al frente.

El esquema de un monasterio de varones que ejerce el control sobre uno feme-
nino, sin implicar un monacato duplice, cuya problematica excede nuestro interés
ahora, suponia una funcionalidad complementaria que generaba vinculos de sim-
biosis cuya relacion practica, sin duda, exigia regulaciones especificas (ORLANDIS
1971: 22). El canon prevé que monjes y virgenes estén «longe discretis», pero eso no
oculta un esquema multilateral de interdependencias que, de alguna manera, exigia
la figura reguladora del obispo. A éste corresponde aprobar el nombramiento del

monje elegido por el abad («unus monachorum probatissimus») para:

Administrar las fincas de las religiosas, tanto rusticas como urbanas, construir los
edificios y si necesitan alguna otra cosa proveerla conforme a las necesidades del mo-

nasterio, para que las siervas de Cristo, solicitas inicamente del aprovechamiento de

8. Conc. II Spal. a. 619, c. 11 (Ed. y trad. Vives 1964: 163-185).
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sus almas, se entreguen solamente al culto divino y se consagren a sus tareas (Conc.
11 Spal. a. 619, c. 11).

No hay ninguna razén para que el monasterio en el cual vivia Florentina no res-
pondiese a este esquema que el concilio prevé para toda la provincia dependiente
del metropolitano de Sevilla. Como tal, el monasterio es una estructura productiva,
con una zona central de residencia y propiedades que se ordenan tanto en la ciu-
dad como en el medio rural. Es un modelo de entidad econémica en el que resulta
facil reconocer el que desarrolla Isidoro en su regla masculina y que constituye un
sistema casi “perfecto” de ordenacion econémica de una gran propiedad dispuesta
idealmente para hacer del monasterio una célula autosuficiente en cuanto a sus
necesidades alimenticias y, en la medida de lo posible, a su equipamiento (Diaz
MARTINEZ 2019b). Las virgenes son liberadas de la administracion econémica y de
las tareas de construccion e intendencia, no sabemos por tanto cudl era su nivel de
independencia a la hora de gestionar los beneficios. De hecho, donde Leandro ha-
blaba de trabajos ocasionales, el canon alude a «operibus suis». Y se precisan cudles

son y en qué condiciones se realizan esos trabajos:

Y ellas a su vez tejeran los trajes (wvestes faciant) necesarios para aquellos cenobios
de los cuales esperan proteccion (tuitionem) y de los que, como se ha dicho, van a
recibir los frutos del trabajo (laborum fructus) y ayuda en la gestion de los negocios

(curationis suffragium) (Conc. II Spal. a. 619, c. 11).

El término tuitio implica probablemente una subordinacion juridica; como en
la relacion de Leandro con su hermana, los monasterios femeninos viven sujetos a la
discrecion de los masculinos, una relacion que, segin se aprecia en el texto, podia
ser multilateral, un monasterio femenino podia vincularse con uno o mds mascu-
linos, no sabemos con qué régimen de relacion contractual en cuanto al reparto
de fincas y propiedades, pero que exigian una contrapartida tnica, las virgenes
se encargaban de la elaboracion de las prendas de vestir. El trabajo de la lana y la
preparacion de vestidos aparece tradicionalmente como una esfera esencial del tra-
bajo femenino y ocupa un lugar importante en las reglas femeninas mds tempranas,
como la de Cesareo de Arles, que a diferencia del texto de Leandro presenta un alto
grado normativo (VoGUE, COURREAU 1988: 171-291), pero igualmente Jerénimo o
Ambrosio habian recomendado que las virgenes ocupasen su tiempo en el hilado y
la costura, donde resulta evidente una traslacion del modelo tradicional de la ma-
trona romana (CooN 1997: 42). El trabajo textil seguiria asociado a las tareas de la
élite aristocratica femenina durante toda la Alta Edad Media europea y claramente
como una actividad de los cenobios femeninos (GARVER 2009: 224-268). En su trata-
do sobre los oficios eclesiasticos, Isidoro aclara que los monasterios femeninos estan

separados y alejados de los de varones, y recoge el mismo esquema de relacion que
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acabamos de ver, las profesas trabajan la lana y preparan los vestidos de los monjes,
intercambiando con ellos lo necesario para vivir.” Resulta dificil saber si participa-
ban en todas las fases de la elaboracion de las vestiduras, y si ademas de la lana
trabajaban también el lino, aunque los procesos asociados con la elaboracion de los
atuendos (de lanaylino) estan muy poco detallados en las fuentes monasticas tardo-
hispanas, en comparacién con otras actividades (Diaz MarRTINEZ 1987:102-108).
Las indicaciones del canon sevillano han culminado el itinerario que va de la
profesion individual de virginidad como una imitaciéon del modelo ideal de la mujer
cristiana representado por la virgen Maria, a la institucionalizacién monastica don-
de el cenobio es centro de convivencia, pero también una estructura de produccion
y consumo. En el caso de los cenobios femeninos, esta estructura se encuentra bajo
la tutela de los monjes varones, los cuales administran las actividades, realizan al-
gunos trabajos fisicos y a cambio obtienen una compensacion en la forma de pren-
das confeccionadas de ropa. En un principio pudiera entenderse como una distri-
bucién de tareas, pero cuando se analiza el tono global de los textos se percibe una
perpetuacion del rol sometido de las mujeres respecto a los hombres; en este caso la
sumision al poder patriarcal se sustituye por la aceptacion de una tutela que parece
perpetuar la percepcion de minusvalia (i¢mbecillitas) que el mundo antiguo extendio

de manera generalizada sobre el universo femenino (GAacTO FERNANDEZ 2013).

9. Isidoro, De eccl. Officiis 2.16.17: «Lanificio etiam corpus exercent atque sustentant, uestesque ipsas
monachis tradunt, ab his inuicem quod uictui opus est resumentes». El texto parece haberse redactado

antes del 615, previamente a la celebracion del concilio (LawsoN 1989: 14%).
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Abstract

Half a century ago, the evidence for monastic life and practices in the Visigothic king-
dom consisted entirely of literary sources of very unequal merit, both in the value of
their contents and its interpretation, and in the quality of the editions of them. Over
recent decades, the latter has improved, though the lack of a proper critical edition
of most of the monastic rules of the period remains a great weakness. After a slightly
hesitant start, caused by disagreements over chronology, archaeology has come to
play a central role in uncovering and understanding the evidence for Visigothic mo-
nasticism. Comparisons with discoveries made in several other geographical contexts,
ranging from Egypt to the islands of the Hebrides, can enhance understanding of its
scale and importance in the Iberian Peninsula in the post-Roman centuries. While
much work remains to be done, it seems from what has now been achieved that His-
panic monasticism was far more extensive and more varied in character than would
have been believed fifty years ago. Textual editing and study now need to be accelerat-
ed, to keep pace with expected further archaeological discoveries, to provide a better

understanding of this important aspect of the history of the Visigothic kingdom.

Key Words:
Monasticism, Visigothic Kingdom, Spain, Historiography

Resum

Fa mig segle, les iniques evidencies de la vida i les practiques monastiques del regne
visigotic procedien de fonts literaries, encara que de merit molt desigual, tant pel
valor dels seus continguts i la seva interpretacio, com per la qualitat de les seves edici-
ons. Durant les ultimes deécades, aquesta darrera quiestié ha millorat, tot i que la man-
ca d’una edici6 critica adequada de la majoria de les regles monastiques de 1'época
continua sent un punt feble. Després d’un inici lleugerament vacil-lant, causat per
desacords sobre la cronologia, I’arqueologia ha comencat a tenir un paper central a
I’hora de descobrir i entendre els testimonis del monaquisme visigotic. Les compa-
racions amb descobertes fetes en d’altres contextos geografics, que van des d’Egipte
fins a les illes Hebrides, poden millorar la comprensi6 de la seva escala i importancia
ala peninsula Ibérica en els segles postromans. Encara que queda molta feina per fer,
pero podem aventurar-nos a dir que el monaquisme hispanic era molt més extensi de
caracter més variat del que s’hauria cregut ara fa cinquanta anys. Per aixo és impor-
tant accelerar ’edici6 i 'estudi de textos per seguir el ritme dels descobriments arque-

ologics, per entendre millor aquest aspecte important de la historia del regne visigot.

Paraules clau:

monaquisme, regne visigot, Espanya, Historiografia
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Fifty years ago, when I first began research on Visigothic Spain, the study of its mo-
nastic history was in a rather different state to that in which it finds itself today.' This
is hardly surprising, as the scholarly understanding of the period more widely has
also changed considerably over the intervening decades, as has the historical and
archaeological investigation of monasticism generally across the Mediterranean and
Western Europe in Late Antiquity and the Early Middle Ages.” Some of the most
marked features of that time were an over-literal approach to the literary sources,
the inadequate nature of the editions in which some, though not all, of these works
were to be found, and the limited contribution then being made by archaeology.’?
Although Spanish scholarship of the period was overly focussed on arguments about
national identity, these did not impact so directly on the study of monasticism as
elsewhere.* Early Irish monasticism, for example, was and in some quarters still is
held to owe its evidentially obscure origins to supposedly distinctive ‘Celtic’ tradi-
tions and spirituality (THoM 2006: 7-34).

As was true of other predominantly Catholic countries, Spanish monastic his-
tory was largely the preserve of members of the religious orders and other clerics.
It effectively belonged to a separate category of ecclesiastical history, which intel-
lectually and institutionally kept itself apart from its secular equivalents of social
and political history. One consequence was that what might be called ‘the bigger
questions’ about the origins and spread of the ascetic movement in Christianity

were rarely asked, as monasticism was taken to be a natural development and its

1. This half-century anniversary, which can probably be dated precisely to the second week of January
1972, when I happily abandoned Ennodius of Pavia in favour of Visigothic Spain, is of no significance
to anyone beyond myself, with the sole exception of my wife, whom I first met at the very same time,
and who has been involved in all my research ever since. To her I dedicate this article.

2. I 'am deliberately avoiding the rather pointless question of when the first one ends and the second
begins. If, as has been argued, the Umayyad period is Late Antique in nature, then the Iberian Pen-
insula theoretically passes out of Late Antiquity into the Early Middle Ages around 456, and then goes
back in again in 711! On definitions, I am using ‘monastic’ in the broadest sense, to encompass both
eremitical and coenobitic forms of ascetic life.

3. A good example of the first of these was the study of ‘Priscillianism’, whose nature and extent have
been exaggerated by dependence on hostile evidence, taken as objective reporting. This problem
remains, but I am confining myselfin this article to the Visigothic period proper, that is from the mid-
fifth century to the early eighth. But see CoLLINS 2020a: 5*-33%*.

4. MONROE 2021: 216-231. For a case in which it did, Irish scholarship was insistent that monastic ideas
and institutions were received directly from Egypt, with no intermediaries. Influences from Britain in
particular could be vehemently denied, e.g., O Riain 1999: 187-202.

5. The leading practitioners were Dom Justo Pérez de Urbel (1895-1979), a monk of Silos and first
abbot of the monastery of the Valle de los Caidos, author of Los Monjes espanoles (1945), and Fr. José
Orlandis Rovira (1918-2010), a member of Opus Dei and professor in the Universidad de Navarra; see
ORrLANDIS ROVIRA 1993 and 1971.
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consequences unsurprising.® But the origins of the Christian ascetic tradition, in lat-
er third century Egypt, demands fuller investigation and an open-minded approach
to possible answers. For example, it could be asked if any influence came from out-
side the Roman world, notably from not incomparable equivalents in North-West
India, transmitted via the ports on the Red Sea, near which the earliest Christian
ascetics established their hermitages (POwER 2012: 19-60; ANDRADE 2018: 94-136).

Similarly, the speed with which ascetic ideals and monastic institutions spread
from Egypt across the whole of the Mediterranean and northwards to the British
Isles by the mid-sixth century at the latest requires explanation, particularly in the
light of the social and economic consequences. In 1776 Edward Gibbon (1737-
1794) raised the question of the contribution of the rise of monasticism to the col-
lapse of the Roman Empire in the West (GissoN 1897: II, 1-70). While a modern
enquiry would see this as too crudely expressed, it must be asked why so many indi-
viduals and whole families committed themselves to a life of monastic regulation,
and the voluntary renunciation of wealth that could have been acquired over several
generations (Woop 2022: 27-77). To take a specific Spanish example, what prompt-
ed all the children of the wealthy Severianus to commit themselves to monastic
life and for the three male members, Leander, Isidore and Fulgentius, to acquire
episcopal office at the price of ending the family line? There may be no way of
knowing in such individual cases, but the causes of the wider phenomenon are far
from self-explanatory.’

Around half a century ago, the evidence for the history of monasticism in the
Visigothic period consisted of a small body of texts of different character, together
with a number of inscriptions referring to monastic institutions, hardly any of which
could be located, and to a few individuals who are described as abbas or monachus.®
The first and most obvious of these literary sources are the monastic rules, particu-
larly those ascribed to Isidore of Seville (d. 636) and Fructuosus of Braga (c.650/60),
but also including Leander’s treatise addressed to his and Isidore’s sister Florentina,
and the anonymous Regula Communis that claims to be the work of Fructuosus.’ Al-

lied to these sets of instructions on the monastic life are hagiographic works either

6. Further consequences of the divide between ecclesiastical and other historical research include
certain types of evidence, notably liturgical texts and theological treatises, being left to religious spe-
cialists, ignoring the wider contributions that they can make to the understanding of a society in which
they were of central importance. This remains the case.

7. On the family see FONTAINE 1983: 349-400.

8. VIvEs GATELL 1969: n. 278, 286 for coenobium; n. 150, 208, 277, 279 for references to monks and
monastic life; nos. 281-286 are epitaphs of abbots. For Baetica see SANCHEZ RAMOS, BARROSO CABRERA,
MoRIN DE PaBLOS & Isabel VELAZQUEZ SoriaNo 2015: 221-265.

9. ALLIES 2009: 16-24 argues correctly that this was not formally a monastic rule. Also, unlike the three
other Hispanic texts, it does not feature in Benedict of Aniane’s Codex Regularum, nor is it a component
of his Concordia Regularum. It is included here both for convenience and because such texts may have

been generically more fluid than the argument allows.
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devoted to monastery founders or other holy men. In contrast to Merovingian Gaul,
where their use in liturgical performance led to the production of a substantial hagi-
ographic corpus, the saints’ lives of the Visigothic period are few, though generically
wide-ranging in character. The nature of each work needs careful analysis, and ques-
tions about their dating and authorial intention are hard to answer.

The Vita Fructuosi, which comes from the late seventh century, is the only ‘Life’
of a Spanish bishop of the period, but the work, which is anonymous, is concerned
almost entirely with his acts of monastic foundation, which are described as occur-
ring in various locations in the west of the Iberian Peninsula, extending from the
Bierzo to the vicinity of Seville (Diaz Y Diaz 1974)."° The other ascetic or monastic
subject of a Vitais the charismatic hermit Aemilian, whose life and miracles, mainly
in the area of Cantabria and the Rioja, is recounted by Bishop Braulio of Zaragoza
(c.630/50)."

Other saints’ lives or similar texts include information about ascetic practices
or individuals who engaged in them. A good example is the anonymous work that
has been called the Vitas Sanctorum Patrum Emeretensium, a generically peculiar com-
position focussed on various bishops of Mérida from around 560 to 630, and also
on a small number of other holy men or miraculous events related to the city." Its
evidential reliability and its probable date of composition in the 630s were not ques-
tioned half a century ago, and it was much used, as today, by both historians and
archaeologists involved in the study of this important city. Its witness may be less
reliable than usually assumed."

In addition to the monastic rules, inscriptions, and hagiographic works, the
monastic life features in the acts of the several councils, both provincial and ple-
nary, of the church in the Visigothic kingdom. The earliest of these is found in the
proceedings of the council held in Tarragona in 516, and it suggests an already
well-established monastic presence, at least in the province of Tarraconensis, by that
date (Vives GATELL 1963: 37, n. XI). These acta of the sixth and seventh century
councils across the kingdom have provided invaluable source material for studies
of many aspects of monastic life in the Visigothic period." The main problem with
such evidence is the normative nature of such texts, which means there is no way of
knowing how far and in what ways they were applied in practice. It could well be that
a general regulation issued by a council, which thereby became a canon law prece-
dent, was prompted by no more than a single incident. It would be unwise to assume

anything thus condemned was necessarily widespread in time or place.

10. See also Diez GONZALEZ, RODRIGUEZ FERNANDEZ, Roa Rico, ViNayo GoNzALEZ 1966: 171-278,
L6PEZ QUIROGA, MARTINEZ TEJERA 2007: 243-247.

11. VAZQUEZ DE PARGA 1943; see Santiago CASTELLANOS 1999.

12. Vitas Sanctorum Patrum Emeretensium, ed. MAYA SANCHEZ.

13. CoLLiNs 1980: 189-219 takes a very literal approach; see now CoLLINs 2021a: 36-58.

14. OrRLANDIS 1971: 20-205; Diaz MARTINEZ 1987, and many subsequent articles.

44



v
SVMMA Niim. 20 (Tardor 2022), 40-69 | ISSN 2014-7023

Half a century ago, the overall impression of monasticism in Visigothic Spain
was that it had a limited geographic presence in the kingdom, at least until the mid-
dle of the seventh century. Where it appeared to have made itself felt most strongly
prior to that time was in two regions, the south of the Iberian Peninsula and the
north-east.”” These were the recipients of two separate currents of influence, com-
ing from North Africa and southern Gaul respectively. The former was accentuated
by the migration of monastic communities from Africa to the Iberian Peninsula,
driven by deteriorating security and theological conflict with the imperial govern-
ment in Constantinople over ‘The Three Chapters’.'®

Before the foundations of Fructuosus of Braga, just a small number of named
monastic institutions feature in the sources, including Agali, in the vicinity of Tole-
do, Servitanum on the Mediterranean coast near Valencia, Cauliana near Mérida,
and Asan in the foothills of the Pyrenees. Except for Asan, where there is argument
for continuity with the monastery later dedicated to San Victorian, none of these
can be precisely dated. Their foundations date from different parts of the sixth
century. Asan may have been established in the short reign of Gesalic (507-511),
and it was certainly in existence by the early 520s (CoLLins 2021b: 23-25). Cauliana
is probably a later sixth century foundation. Servitanum was functioning under its
second abbot by the time of the holding of the Third Council of Toledo in 589, and
the unnamed founder of Agali probably died around 600."” Although texts from
the seventh century testify to the importance of each of them, as well as indicate the
existence of several other usually unnamed monasteries, very little is known of their
history. Nor, except again in the case of Asan, do any documentary records survive
relating to them (ToMAs Faci, MARTIN-IGLES1AS 2017: 261-286).

Fifty years ago, archaeology was unable to provide much help either. No sites
had been found that could be identified as monastic with any degree of confidence.
Problems of establishing the chronology of many types of sites thought to belong
to the fifth to early eighth centuries remained unsolved or the solutions suggested
rested upon methodologies that now seem insecure, as in the reliance on stylistic
comparisons. These were employed to create hypothetical models of development
that were then used to assign chronology.'®

While this approach was most prevalent in the study of cemeteries, it also af-
fected the understanding of a small group of churches thought to be of Visigothic

origin, and which had survived at least partially intact to the present. Five of these

15. A third was that of the Suevic kingdom in the north-west, where Martin (d. 579) established a mo-
nastic household at Dumio near Braga, which became his episcopal see. For its few traces see LOPEZ
Quiroca 2017: 175-177.

16. MODERAN 2017: 39-82; CoLLINS 2004: 147-161 for the impact on Spain.

17. Ildefonsus, De viris illustribus, ed. CODONER 1g72: 120-27; Helladius, bishop of Toledo (615-633)
had been the second abbot of Agali.

18. For an acute analysis of the problems, see CABALLERO ZOREDA 2006: 101-141.
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were still seen in the 1970s as the prime exemplars of Visigothic-period architecture,
with dates assigned to various points in the second half of the eighth century on
supposed indications of stylistic development in their design and ornamentation
(Paror, HIRMER 1967: 16-20).

One of these, the church of San Pedro de la Nave (Zamora), was regarded by some
as having been a monastic foundation, even though no other structures had been de-
tected in its vicinity that might have been part of any such an institution. Indeed, this
was hardly surprising, as the entire building as it now stands had been dismantled in the
early 1930s and moved to a new location, roughly a kilometre away, and there recon-
structed, not as it had been before the move, but according to early twentieth century
ideas of how it ought to have looked in its original state (UTRERO AGUDO 2004: 65-75).

This process of relocation and reconstruction on a theoretical basis was rare-
ly mentioned in the general accounts of Visigothic period architecture or in any
claims made about the structure and decoration of the church. As it was often cited
as the archetypal model of Visigothic church architecture, this omission seemed
troubling, all the more so when it might explain some of the problematic features
of the building in its present state, such as the incomprehensibly large doors in the
northern and southern ends of the transepts (UTRERO AGuDO 2004: 299-321). A
similar process of reconstruction, carried out in the 1930s and based on the ground-
less assumption that it was intended to be the burial place of Fructuosus of Braga,
explains why the church of San Fructuoso de Montélios (Braga) looks so surprising-
ly like the ‘so called’ mausoleum of Galla Placidia in Ravenna, which dates from two
centuries earlier (SCHLUNK, HAuscHILD 1978: 209-211).

The publication of a new critical edition of the Epistolae and the Formulae Wisig-
othicae in 1972 was one of several advances at this time in the textual resources for
the study of the history of Visigothic Spain, and for its monastic life." Previously,
many such sources had to be read in antiquarian editions that were not always easy
to find. This was true, for example, for most of the works of Isidore, other than the
Etymologiae, and for the monastic rules of Visigothic date.?” In general, for reasons
of greater accessibility or mere convenience, such texts were usually consulted in
the reprinted versions found in the many volumes of J.P. Migne’s Patrologia Latina.
These, however, always added new typographic errors to those already to be found
in the books from which their contents were copied.?

Some working editions of key texts existed by the 1970s, including those of
the Vita Aemiliani and the writings of Valerius of Bierzo.? The Spanish Civil War,

19. GIL 1972: 2-49, 70-112; others include the initiation in 1975 of the multi-volume edition of Isidore’s
Etymologiae, under the direction of Jacques Fontaine, and Carmen Codoner’s edition of Ildefonsus’ De
viris illustribus (see note 23 above).

20. Isidori Hispalensis Episcopi Etymologiarum sive Originum Libri XX, ed. LINDSAY.

21. On Migne, see BLocH 1994.

22. Sancti Braulionis Caesaraugustani Episcopi Vita Sancti Emiliani, ed. VAZQUEZ DE PARGA; and San Valerio.
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followed by the Second World War, limited their dissemination outside of Spain,
and also affected the preparation of new editions, such as those in theses supervised
by Mgr. Aloysius K. Ziegler (1895-1979).* New texts of the Vita Fructuosi, the Vitas
Patrum Emeretensium and the ‘autobiographical’ works of Valerius of Bierzo were
published by the CUA Press in the 1940s. For the English-speaking world, these of-
fered translations facing enhanced Latin texts, together with copious commentary,
though most of this was related to literary and grammatical rather than historical
issues. The practical problems of the period, just mentioned, meant that not all the
manuscripts of the various works were known to or seen by these editors, but until
their replacement in more recent years, this series was a valuable resource, at least
for those who had access to them.**

Another publication of the early 1970s was the first modern edition of the Span-
ish monastic rules of the Visigothic period, consisting of Leander’s letter to his sis-
ter Florentina, Isidore’s Rule, that of Fructuosus of Braga and the Regula Comunis
that attributes itself to Fructuosus, together with its related Pactum (CAMPOs, Roca
1971). Previously these texts had been only available, other than via the Patrologia
Latina, in editions of sixteenth to eighteenth-century date.

Of these the most significant was the Codex Regularum Monasticarum, edited by
the papal librarian Lucas Holstenius (1596-1661) in Rome in 1661; but particularly
in the revised and augmented edition of it, made by the Scottish monk Marianus
Brockie (1687-1755) and published in Augsburg in 1759. In both editions, to take
but one example, the Rule of Isidore was printed from the evidence of just a single
manuscript, though several more exist. So, before the appearance of Campos and
Roca’s edition, published texts of the Hispanic Rules were poorly grounded.* Even
their new edition of 1971 has its own problems, as it does not include all the known
manuscripts and it omits a critical apparatus to the texts.?® It is expected that an
entirely new critical edition of all these texts will appear in the Corpus Christianorum
Series Latina in the not-too-distant future.

Such an edition will need to take account of a particular feature of the tex-

tual transmission of the Visigothic monastic rules, which is their inclusion (except

Obras, ed. FERNANDEZ POUSA.

23. His own thesis is ZIEGLER 1930. Its bibliography (pp. xi-xiii and 208-216) shows how much more
limited still were the resources available nearly a century ago.

24. The Vita Sancti Fructuosi. Text with Translation, Introduction and Commentary, ed. NOCk 1946, now re-
placed by ed. Diaz v Diaz 1974; Valerio of Bierzo, an Ascetic of the Visigothic Period, ed. AHERNE 1949, now
replaced by ed. Diaz y Diaz 2006.

25. BARLOW 1969: 148 refers to the edition he used (Holste-Brockie as reprinted in Patrologia Latina,
87) as “far from satisfactory, often corrupt, but no more recent study of the text has been made from
manuscripts known to exist in Spain and Portugal.”

26. Leandro de Sevilla, De la instruccion de las virgenes y desprecio del mundo, ed. and trans. VELAZQUEZ:
87-88, for manuscripts not used in their text of Leander. Even a quick comparison shows numerous

textual variations between the manuscripts of, for example, Fructuosus’ Rule.
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for Leander’s Epistle to Florentina) in the Concordia Regularum, initiated in 817 and
compiled by the monastic reformer Benedict of Aniane (d. 821).%” It took the form
of a systematic collection organised by topics, with texts for each taken from a variety
of Latin monastic rules, some of which had previously used by Benedict in compil-
ing a corpus of rules around ¢.800, known as the Codex Regularum.*® While a few of
these are only known thanks to Benedict’s two collections, the three Visigothic rules
can also be found in a small number of manuscripts of Spanish origin, mainly of
tenth and eleventh century date.

Carolingian cultural influence in the Iberian Peninsula, including al-Anda-
lus, was much stronger and more diffuse in the ninth and tenth centuries than is
often recognised (CoLLINS 2020b: 11-25). So, it is possible that the texts of the Visig-
othic rules preserved in these Hispanic manuscripts derived either wholly or in part
from Benedict’s Corpus or Concordia Regularum. If a ‘pre-Benedict of Aniane’ text
form of any of them can be recovered waits to be seen. There also exists the related
possibility that a Spanish Codex Regularum, comprising the Hispanic rules and Latin
translations of some of the eastern ones, was formed in the Visigothic kingdom, and
may indeed have served as an inspiration for Benedict’s work (VELAZQUEZ SORIANO
2006: 531-567). Such questions of priority and the direction of influence will not be
easy to resolve.

A second issue is that of the very notion of the existence of a single original and
authoritative form of each of these rules. The search for such wrtexts has been at
the heart of philological enquiry, particularly amongst classicists, for centuries but
is probably misplaced. More recent emphasis on the study of texts in their specific
chronological and geographical contexts, and thus how they were known in prac-
tice rather than in a reconstructed authorial form, has grown in importance. It is
particularly relevant in the case of monastic regulations, in which variation to meet
the needs of specific communities could be far more important than fidelity to a
standardised text, however revered its supposed creator. This has been shown to be
the case, for example, with the textual history of the Coptic rules attributed to abbot
Shenoute.” Similarly, it has been persuasively argued that such texts were far less
normative in practice in western monasticism prior to the Carolingian period and
were certainly very rarely cited in surviving hagiographic and canonical sources.*

While ascetic teachers and small aristocratic ascetic communities existed in

the Iberian Peninsula since at least the later fourth century, larger scale coenobitic

27. BONNERUE: 29-69 for the man, the work, and the earlier editions; CCSL 168A for the text.

28. Diem 2011: 53-84. This also discusses the nature and purpose of Benedict’s Codex Regularum, show-
ing it was neither a unique nor an entirely comprehensive corpus of the monastic rules then circulat-
ing in the Carolingian empire.

29. The Canons of Our Fathers: Monastic Rules of Shenoute, ed. and trans. LAyTon 2014: 11-49.

30. D1em 2011: 56-58 (see note 28 above).
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monasticism may have been slower to develop.” It is recorded first in the early sixth
century in the north-west, and then more widely as the century developed. In his
continuation of Isidore’s De viris illustribus, Ildefonsus of Toledo states that «it is
said» (dicitur) the African abbot Donatus, who jointly founded the monastery of Ser-
vitanum with an aristocratic lady called Minicea, was the first to introduce a monastic
rule into the Iberian Peninsula.”® Unfortunately, Donatus’s rule has not survived,
any more than the monastery of Servitanum itself.

Donatus’s Rule, like the other extant ones, was unlikely to have been an entirely
original composition in terms of its components, even if it were so in respect to the
way they were combined by him. As a refugee from North Africa, it may be assumed
that African elements will have been particularly marked in its contents. Textual
borrowings or reminiscences in the extant Hispanic rules are suggested in Campos
and Roca’s edition.?® In the case of Leander’s letter to Florentina, these consist of se-
lected works from a small group of authors, comprising Cyprian, Ambrose, Jerome,
Augustine and Cassian. The strongest debt seems to be to Jerome’s lengthy Epistle
22, which he addressed to his aristocratic female disciple Eustochium.** Written in
394, this is more treatise than letter and is Jerome’s fullest presentation of his ideal
of a celibate ascetic life for women, making it an obvious exemplar for Leander.”

Isidore’s Rule is to be found in just a few more manuscripts than any of the oth-
ers.” It is the only Spanish rule for which an independent statement of its purpose
exists. In his Renotatio, Braulio lists among Isidore’s other works «One book of a mo-
nastic rule that he adapted very suitably for (the use of) his homeland and of weaker
spirits» (MARTIN-IGLES1AS 2006: 203). This would imply the deliberate adaptation
of an existing rule or rules better to suit conditions in Spain, and with particular
attention to the needs of those less experienced in monastic life.

This seems to be born out by the textual debts in his work, not least to the Rule
of the Egyptian monastic founder Pachomius in its Latin translation by Jerome, and
to Augustine’s de opere monachorum.” Also used by Isidore were two other works of

Augustine that were not intended by their author to be monastic rules, but which

31. The earliest are likely to be associated with Late Roman villa sites in which evidence of re-use for
ecclesiastical purposes has been found, as for example the villa site of Los Villaricos in Mula (prov. of
Murcia), where the hall was transformed into a basilica in the sixth century, with contemporary burials
in the adjacent patio; also, the Villa of Fortunatus at Fraga (prov. of Huesca): see CoLLINS 1998: 129-
132 and CHAVARRIA ARNAU, Alexandra, 2007.

32. Ildefonsus, De viris illustribus, 3, ed. CODONER 1972: 120-123; reprinted in 2007: CCSL 114A.

33. These will need to be confirmed and augmented in any future critical edition.

34. Ed. Camros, Roca 1971: 21-76. See also Leandro de Sevilla ‘rule’ De la instruccion de las virgenes y
desprecio del mundo, ed. and trans. VELAZQUEZ, 1979: 30-42 on the sources and 49-88 on the manuscripts
and previous editions.

35. Jerome, Ep. XXII, ed. WRIGHT, 1933: 53-159.

36. Ed. Campos, Roca 1971: 84-86. See ALLis 2010: 1-18.

37. Ed. GroTE 2013: 1, 360-367.
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came to be treated as such after his death (PoNEssk 2013: I, 462-467) . A possible
influence from Dionysius Exiguus’s translation of the Life of Pachomius has been
suggested, though this is questionable, and in general there is little or no overlap
between hagiographic sources and monastic rules in the literature of the Visigoth-
ic period. A claimed influence on Isidore of the Rule of Benedict is wishful think-
ing, based on the mistaken assumption of its early spread in the Iberian Peninsula
(JaNiNT 1958: 259-260).

His Ruleis described in a subheading as being addressed by Isidore to ‘the holy
brothers living in the monasterium Honorianense. The location of this monastery is
unknown, and this is the only evidence of its existence. Braulio makes no reference
to it, and he seems to imply that Isidore intended the work for a wider readership.
A study of the textual tradition may help resolve this when a full critical edition be-
comes available.

The Rule of Pachomius in its Latin form was also an inspiration for that of Fruc-
tuosus. Other influences here came from works already mentioned, the Disciplina
monasterii and the ad servos Dei of Augustine, which came to be known as his second
and third rules, Jerome’s Epistle 22 to Eustochium, and some of Cassian’s Institutes.
All these influences were shared with Leander and/or Isidore’s monastic regula-
tions.

On the other hand, the Regula Communis, which claims to be the work of Fruc-
tuosus, took its inspiration from a different set of sources. There is no hint of Pa-
chomius or of Augustine, and the epistles of Jerome used do not include the very
influential twenty second. There is a trace of Cassian’s Institutes, but the main inspi-
ration comes from the Rule of Isidore and to an even greater degree the Rule of Fruc-
tuosus. Surviving in few manuscripts, the Regula Communis was long accepted as what
it claimed to be, but the authorship of Fructuosus must be denied, even if the work
was composed where the bishop’s memory was revered, perhaps one of his own mo-
nastic foundations. It must predate the early ninth century, as it was one of the texts
included in Benedict of Aniane’s Concordia Regularum, but it could still postdate the
Arab conquest, as there are no grounds for believing that Christian monastic life in
general came to an end with the Visigothic kingdom; indeed, in al-Andalus quite the
opposite was the case.” It is quite conceivable that new or revised rules were com-
piled for monasteries outside of, as well as within, Christian-ruled territory after 711.

Hagiographic works of definite or probable Visigothic date can, as discussed,
provide important details on monastic foundations and the cults of ascetic saints such
as Aemilian. Direct borrowings or reminiscences in their texts can also reveal more

of the monastic literature available in the kingdom than the Rules. For example,

38. For the text see VERHEIJEN 1967 and cf.VEca 1933.
39. Even if this is not always recognised. See COLLINS, The Christian Culture of Islamic Spain (forthcom-

ing -a-).
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the first modern editor of the Vita Fructuosi detected several influences on its anon-
ymous author, including Sulpicius Severus’s Vita Martini and his Dialogues, the Vita
Aemiliani of Braulio, the Dialogues of pope Gregory the Great (593), and the anon-
ymous work known as the Vitas Sanctorum Patrum Emeretensium. The latter is also in
itself the earliest evidence for the knowledge of the Gregorian Dialogues in Spain.
Additionally, and unsurprisingly the Vita Fructuosi is indebted to the Rule of Fructuo-
sus, and to some of the writings of Valerius of Bierzo.*

As previously suggested, doubts can be raised about the generally accepted dat-
ing of the Vitas Patrum Emeretensium. Its literary associations with the Vita Fructuosi
and its links to the text collection compiled by Valerius (in the 690s?) provide the
first secure chronological indicators for its existence in the form we now have it, in
other words at around the end of the seventh century. The point is that in them-
selves the textual influences detected in the Vita Fructuosi do not establish a wider
or earlier circulation in Spain of works such as the Gregorian Dialogues and even the
Vitas Patrum Emeretensium. They may have been more generally known and at dates
earlier than the late seventh century, but this cannot just be assumed.

Moving on from ‘the tools of the trade’ to the way in which the monastic history
of the Early Middle Ages and of the Visigothic kingdom was understood half a century
or more ago, the predominant role of ecclesiastical scholars meant that many of the
questions being asked, and the answers given, were based on a priori assumptions. For
example, the central place accorded to the Rule of Benedict in monastic regulation
across much of western Europe from the Carolingian period onwards led to unques-
tioned assumptions that it must have been equally influential in the Iberian Peninsula.
This prompted a search for evidence of its influence in Spain even before its promotion
in the Frankish empire under the Carolingians (LINAGE CoNDE 1973: 1, 211-290).*!

While monastic regulations, both eastern and western, were often interpreted
far too literally, hagiographic sources, which provide much of the literary evidence
for early monasticism in practice rather than in theory, tended to be mined for
supposed nuggets of fact, while otherwise being regarded with incomprehension
and some distrust. The stories of miraculous events and supernatural appearances,
with which most of them abounded, could not be taken seriously, and were thus
ignored. Their authors, often anonymous, were seen as credulous and superstitious,
and their works as pandering to irrational popular tastes that were assumed not to
have been shared by the intellectual elite. Or if they were, this was yet another sign
of degeneracy and a symptom of the social decline that would ultimately lead to

collapse and conquest by “barbarians” of whatever sort.

40. See the apparatus of the edition by Nock 1946. Diaz y Diaz 1974: 74 praises it, but see his own
study of its sources, pp. 24-31.

41. For doubts as to the origin and history of the text of the ‘Rule of St. Benedict’ see Diem 2011: 67-77;
on its standing in the Carolingian period, see Diem 2016: 245-259.
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In the case of the Iberian Peninsula this would be a process that was repeated,
with the “Germanic” Visigoths replacing Rome, only to fall victim themselves three
centuries later to the Arabs and Berbers. Even otherwise hard-headed and meticu-
lous studies of the functioning of law in the Visigothic kingdom, such as that of Da-
vid King, could be underpinned by a belief in the rotten state of its social fabric and
the moral decline of its population. It was, he wrote in 1972, “a demoralised and
disintegrating kingdom bent on self-destruction” by the time it faced the invading
Arab army (KiNG 1972: 22). Another British scholar, who otherwise opened up the
study of the Visigothic kingdom for an English readership, looked for an essentially
racial explanation for this supposed decline, notably in the take-over of the Spanish
episcopate by bishops of Gothic origin (THOMPSON 1969: 289-296). In Spain too at
this time the period was still being understood largely in terms of ‘decadence and
catastrophy’ (GARciA MORENO 1975).

Unsurprisingly, there was little sympathetic or imaginative understanding of sto-
ries of the miraculous or even any willingness to search for a more sophisticated in-
terpretation of texts that were just read literally and then largely dismissed. A good
case in point are the short works of Valerius of Bierzo that together describe phases
of his own life as ascetic, priest and monastic leader. Their apparently autobiograph-
ical subject matter led their American editor to see them exclusively in that light and
therefore to interpret Valerius’s statements of his own motivation and descriptions
of his supernatural encounters as the products of a difficult personality. From such
judgements only a re-evaluation of the nature and purpose of his works could rescue
him (AHERENE 1949: 62-63; CoLLINS 1986: 425-442).

Just as improved editions of texts began to appear in the 1970s, so too did more
sophisticated ways of understanding them. This involved, not least, a new way of
interpreting the role of the miraculous in Late Antique Christian literature and of
the significance of charismatic holy men and women in the societies in which it was
written. In lectures given in Oxford from 1970, and in a series of books and articles
that followed, Peter Brown offered a sympathetic interpretation of the supernatural
in Late Antique society and how it came to be presented in literature, particularly in
hagiographic texts.* Other scholars soon followed him, but the quantity and range
of hagiographic texts in several languages associated with eastern Christianity in
Late Antiquity is not matched in the west. For this or other reasons, a comparable
degree of intellectual excitement and originality is missing from the study of west-

ern monasticism. Instead, there has been more focus, especially in the context of

42. The lecture series, entitled ‘Society and the Supernatural from Marcus Aurelius to Muhammad’
was given annually with significant changes and new ideas each time, until Peter Brown left Oxford in
1975. From it derived his influential book The World of Late Antiquity (1971). Among many important
articles, particular reference should be made to BRowN 1971: 80-101. For some background see Cor-
LINS forthcoming -b-.
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Visigothic Spain, on administrative and socio-economic issues, rather than any at-
tempt to uncover what can be called ‘the thought-world’ of the ascetic movement in
this period. This still waits to be more fully explored, and certain stultifying myths
await their demise.*”

After the Arab conquest and particularly from the end of the eighth century
onwards, various types of documentary records, both in original form and in later
cartulary copies, provide evidence for the geographically widespread distribution of
monastic institutions of various sizes in all the Christian ruled states in the north of
the Iberian Peninsula. Many of these monasteries were very small, often comprising
no more than eight to twelve members, and in some cases both male and female.
What is hard to determine is whether the processes documented in the texts from
after 711 were also occurring before that date. Was there a major expansion of
monastic institutions in the Visigothic period or was their proliferation a new phe-
nomenon, perhaps triggered by the Arab conquest and its immediate aftermath?

While hardly any charters, whole or fragmentary, are known from the Visigothic
kingdom, a collection of model texts from that time has survived thanks to a copy
made in the late sixteenth century from a now long vanished manuscript found in
Oviedo by Ambrosio de Morales.* The collection was created from actual examples
of each type of text contained in it, but with names and dates generally omitted.
Despite this, those documents that retain any evidence of dating are all of Visigothic
origin, and in particular from the reign of king Sisebut (611/2 -619 or 621). Two
relate explicitly to gifts made to a church or monastery, in one case by an illiterate
donor, while another two of them contain texts for the royal foundation or endow-
ment of a monastic house.” In themselves these model texts created out of actual
examples imply that such acts of foundation and or donation were sufficiently fre-
quent as to deserve inclusion in a collection like this, which otherwise consisted of
items of clearly practical purpose.

The same manuscript also includes a collection of eighteen letters, again some
with explicit royal connections.* Particularly interesting for the present enquiry is
one that was sent by a monk called Tarra to king Reccared (589-601). From his lit-
erary style, he must have been a member of the social elite. He was accused by his
fellow monks of consorting with prostitutes, and he wrote to the king protesting his
innocence. Another of the letters was directed by king Sisebut to Teudila, one of
his sons (possibly illegitimate), and who had just become a monk. A second letter

of Sisebut was sent to bishop Cicilius of Mentesa, who had abandoned his episcopal

43. For a superb example of the demolition of myth see the article by Albrecht Diem on “Iro-Frankish”
monasticism in this issue of the journal.

44. Formulae Wisigothicae, ed. GIL 1972: 70-112. See CoLLINs 2014: 609-632.

45. Formulae Wisigothicae, ed. GIL 1972: n. VII-X, 78-86.

46. Epistulae, ed. GIL 1972: 2-49; previously edited by GuNDLACH 1957: 658-690, under the title Epistolae
Wisigothicae.
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duties to enter a monastery, for which he was sternly admonished by the king. A
fourth item in the collection is a letter from a monk named Maurice, which accord-
ing to its heading in the manuscript was addressed to a certain Agapius, possibly the
bishop of Cérdoba.*’

Although a small and seemingly random selection, it is interesting to note how
frequently monks and monastic topics features in these few letters. They testify to
the appeal of the renunciation of secular obligations and the adoption of a monas-
tic lifestyle in early seventh century Spain, not least among the wealthy elite of the
kingdom, as also evidenced by the careers of Isidore of Seville and his three siblings,
whose collective episcopal careers were unlikely to have occurred without the addi-
tional inducement for their congregations of their substantial financial resources.

The relatively small quantity of the literary evidence, with a significant amount
of it dating to the last fifty or so years of the kingdom’s existence, may distort our
perspective on both the chronology and the scale of monastic life and its impor-
tance in the Visigothic period. The same may be said of North Africa in the period
following the death of Augustine. This literary evidence is so limited in its extent
and quantity that no discussion was possible of what a monastic institution might
have been like, either in appearance or in its daily functioning. Archaeology pro-
vides the best hope for progress here. Several potential monastic sites have been
suggested, including one in the port of Seville, but without excavation these remain
no more than exciting possibilities (SANCHEZ VELAsco 2018: 205-207, 277-280).

Perhaps surprisingly, more is known of the architecture and organisation of
early monasteries in northern Britain and Ireland, such as Jarrow, Whithorn, Iona,
Hoddom, Clonmacnoise and High Island, amongst others, than is the case with
most of the lands of the western Mediterranean.*® Monastic sites in North Africa,
which may well have been numerous, remain largely undetected. In France some
historically well attested monastic sites have provided archaeological evidence, but
it is generally quite limited (BULLy, DESTEFANIS 2020: 232-257). The same is true of
Italy too. The problems are various, and they can range from later construction over
or continuous occupation of an early site to serious security problems making the
search for possible locations too dangerous to undertake, as currently in Algeria.

Other practical questions that might be raised relate to the role and functioning
of monasteries in their local contexts. Even for the supposed founding fathers of the
Egyptian ascetic tradition, Anthony, whose priority was claimed by Athanasius, and

Paul, for whom the case was made by Jerome, a retreat ‘into the desert’ was not to

47. Epistulae, ed. GIL 1972: 1, VII, IX, XVII, 3-6, 15-19, 28-29, 45-47. On these letters individually see
MARTIN-IGLESIAS, DiazZ, VALLEJO GIRVES 2020: 419-425, 478-487, 517-530.

48. CrRamP 2005, recording excavations from 1959-1988; HrLL 1997; Argyll 1982; LowE 2006; KiNnG
1998 & 2003; MARSHALL, ROURKE 2000; also, EDWARDS 1990: 104-127.
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locations as remote as the phrase might suggest.*” Both established their hermitages,
which became places of pilgrimage and sites of significant monastic communities,
close enough to routes between the Nile valley and the Red Sea to be accessible to
a growing number of devotees.”” The coenobitic communities of the Nile, as can
be seen today, were located on the very edge of the narrow strips of cultivatable
land flanking the Nile, and thus not very far removed from village life in the valley
(GOEHRING 1996: 267-285; BLANKE 2019: 169).

The absolute divide in Egypt between the dessert and the irrigated land that
could sustain settled existence was perhaps more extreme than in any other ge-
ographical context, but neither individual anchorites nor monastic communities
could survive in total isolation. They all depended upon some degree of interaction
with wider society, however minimal, and despite the impressions given by writers
of hagiographic texts. For the hermits, as for the pillar dwelling saints of Syria, basic
sustenance was required on a regular basis, and for the communities created by
Pachomius and by others who followed his example. Their growing size, although
this is exaggerated in some hagiographic texts required complex relations with their
neighbours if they were to be able to maintain themselves.”! Hence, the role played
by production and trade.*

In Egypt many if not all monasteries depended upon their members engaging
in crafts such as basket making, creating goods that could be exchanged for the wid-
er range of items needed by their community to sustain itself.” We need to imagine
that similar constraints were placed on monastic bodies in Visigothic Spain, and
indeed some evidence has been skilfully deployed to suggest that specialist produc-
tion, for example in the preparation of papyrus for documents, was a feature of the
regular life in the Iberian Peninsula too, as it was elsewhere in the west.”* Surplus
agricultural products and livestock from a monastic community would also provide
opportunities for trade.

Another function that might be performed by a monastery is that of teaching.

The prime target of this would have been boys given to the community at a young

49. Both of these works need to be treated with great caution. See BRAKKE 1995: 201-272 and KrLLY
1975: 60-61.

50. Vivian 2002: 1-20; Swanson 2008: 43-59; also, LysTER 2008: 1-21.

51. BLANKE 2019: 129, for archaeological disproving of the claimed number of monks in the White
Monastery.

52. A dimension ignored or unanticipated in older discussions, for example WALTERS 1974. For the
historiography of Egyptian monasticism see HEDsTROM 2017: 1-39.

53. BLANKE 2019: 130-149, and 154-169 for the Red Monastery. For basket-making, see Rousseau 1985:
82-83.

54. SALES-CARBONELL 2014: 423-463; also, SALES-CARBONELL 2013: 469-499. A particular kind of black
jewellery made from oil shale may, from the finds on the site and in its vicinity, have been at least one
of the specialist crafts practised in the monastery of Inchmarnock in the Firth of Clyde: Lowr 2008:
193-202.
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age, with the intention of their become members of it. Such child oblates would
require enough training as to be able to read the scriptures and participate in the
liturgy. It is unlikely this educational work would also have been intended as a ben-
efit for local lay society, though children of the social elite might in some cases have
received at least elementary education without being intended by their parents for
religious life.

Definite evidence of an early medieval monastery that did engage in teaching,
and of the physical location of the school within it comes from the monastic site on
the island of Inchmarnock in the Firth of Clyde in the west of Scotland. Here a col-
lection of incised slates has been found, several of which contain exercises in writ-
ing. Because the site had remained effectively untouched, these slates were found
concentrated in one location that can be shown to be part of the main monastic
complex, and so may be a possible school room (Lowk 2008: 114-175).

The use of slate for such documents and the nature of what is written on them
have immediate reminiscences of the more numerous Visigothic pizarras, particu-
larly those identified as having an educational function.” While not concentrated
in large numbers, the functional and physical similarities between these Spanish
slate documents and those from Inchmarnock raise the possibility that at least some
of the former may, like the latter, have been created in a monastic context. Where
more than one such ‘exercise’ slate has been found in the same location, then the
chances of a monastery having existed in the vicinity may be all the greater. The ex-
istence of a slate inscribed with a Psalter text is another very likely indicator.’®

One of the great “known unknowns” of Visigothic monasticism is its cultural
dimension. With the sole exception of Valerius of Bierzo, all the identifiable authors
of works written in the period are bishops. On the other hand, many of them were
raised in monastic contexts. Thus, a series of metropolitan bishops of Toledo in the
seventh century were trained in the monastery of Agali, somewhere in the vicinity
of the city, as is reported by Ildefonsus, who was one of their number.”” But for all
that, we cannot say what the distinctive traits of such an education might have been.
Other monasteries that served as ‘nurseries of bishops’, as Lérins had done in the
first half of the 5th century, include Asan in the Pyrenean foothills and what may be
assumed to be the family monastery in which Isidore was trained, though neither of
these continued to be as influential as Agali.

We know some of the roles played by monastic houses in Britain and Ireland,

Francia and Italy as centres of learning and of the production and dissemination

55. For example, VELAZQUEZ SORIANO 2000: I, docs. 105, 106 from Lerilla (Salamanca).

56. VELAZQUEZ SORIANO 2000: I, doc. 29, from Navahombela (Salamanca); MarLoy: 2020: 59.

57. Ildefonsus, De viris illustribus, VI and VII, ed. CODORER 1972: 124-127; for a possible location of
Agali en el arrabal de Toledo see DE P1sa 1605: 102 recto. STORCH DE GRACIA Y ASENSIO 1990: 568-569.
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of manuscripts, from at least the sixth century onwards.”® These must have been
exceptional. The great majority of monastic establishments will not have had a scrip-
torium of their own, let alone a distinctive house script. In the period before the
‘Carolingian Renaissance’, only a few such centres can be clearly identified. Agali,
which does not seem to have long survived the Arab conquest, must have been one
of them. However, as the discovery and excavation of monastic sites continues across
the Iberian Peninsula, the hope must be that one or more of them may provide ev-
idence at least of the production of parchment, as in the recent case of the Pictish
monastery at Portmahomack in Easter Ross in Scotland, which established for the
first time that this was a literate society (CARVER 2008: 119-125; cf. FOrRsyTH 1998:
39-61).

The suggested production and dissemination of papyrus, still used for docu-
ments until the late seventh century, from at least one possible Spanish monastery
of Visigothic date has already been mentioned, and it is worth considering that
monastic communities of all sizes may have provided scribes for the making of doc-
umentary records, on a variety of materials, for local societies in that period; just as
they would in the much better recorded centuries following the Arab conquest.”

Other than the publication of improved textual editions from the 1970s on-
wards, the most significant advance in the study of Visigothic monasticism came
from archaeology, with the excavation of the site of Santa Maria de Melque by Luis
Caballero and his team leading the way (CABALLERO ZOREDA, LATORRE MACARRON
1980). They identified it as a monastery, with traces of buildings adjacent to the
well-preserved church and an enclosure wall. The days of trying to make such an
identification from a church alone were definitely at an end, but although Melque’s
status as a monastery has not been questioned, its excavators subsequently changed
their minds about its chronology, and also that of all the other supposedly archetyp-
al examples of Visigothic church architecture (CABALLERO ZOREDA 2000: 207-248;
CHAVARRIA ARNAU 2010: 160-174). For reasons, both sound and debatable, they
have reassigned all these buildings, Melque included, to dates in the late eighth
or ninth centuries, citing possible influence of early Ummayad decorative features
from Syria. While no consensus on this question exists, the strength of the case is
such that a post-Visigothic dating seems clear, even if there is ongoing uncertainty
as to exactly what that should be.

While the chronology of Melque remains controversial, other sites have now
emerged as those of possible monasteries of Visigothic date (MARTINEZ JIMENEZ,
SASTRE DE DIEGO, TEJERIZO GARCIA 2018: 223-224). A recent one of these, El Bovalar

58. E.g., CuazeLLE 2019: 1-12, 236-310 for the remarkable book production at early eighth-century
twin monastery of Wearmouth-Jarrow.

59. SALES-CARBONELL 2014: 423-463; for the continued use of papyrus in the making of documents and
its decline see CoLLINs 2021b: 22-23.
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(Seros, Lleida) was originally identified as a late seventh-century village, despite the
peculiar arrangement of buildings around two courtyards being attached directly
to the southern wall of a church (SALES-CARBONELL 2014: 429-463), itself of sixth
century date.”” A scattering of varied objects of everyday life, including agricultural
implements, across the whole site might have suggested the idea. Unfortunately,
the excavation was never published, other than in very summary form. (PALOL 1
SALELLAS 1989; PALOL 1 SALELLAS 1986: 513-525). Another scatter across the site,
this time of gold coins of early eighth century date, including some of king Achila
(711-714), remains in need of explanation (PALOL 1 SALELLAS 1986: 513-525). In
general, lacking full publication, the evidence remains ambiguous.

More securely based, though a much less well-preserved site, is Santa Cecilia de
Els Altimiris, also in the Province of Lleida, but in the foothills of the eastern Pyre-
nees. Although evidence of occupation has been found that extends from the mid-
fifth to the early eleventh centuries, the period of most intense occupation has been
dated to the sixth and seventh centuries, when it has very plausibly been identified
as a monastic complex (SANCHO I Pranas 2019: 19-32). This consisted of a small
and simple church, a residential building, three huts or workshops, one of which
was devoted to ironworking, and three cisterns, all within a walled enclosure.® The
production of aromatic resins on the site from trees cleared in its vicinity, probably
intended for use as a substitute for incense from the Near East, is another interest-
ing possibility (SALES-CARBONELL, SANCHO I PLANAS, DE CASTELLET 2017: 107-113).
The discovery of more such small-scale monastic complexes with evidence of pro-
duction and exchange may be expected, adding to the probability of a widespread
dissemination of monasteries of different kinds and sizes in the Iberian Peninsula
in the Visigothic period. This includes urban monasteries, which present their own
problems of identification (MORENO MARTIN 2009: 275-307).

If, in the case of Melque, an apparently clear example of a monastic site of
Visigothic date was both confirmed and then denied, less controversial evidence
from other sites was emerging in the same years, and this included ones involving
rather different forms of construction. Notable in this respect are the cave churches
and associated residential chambers carved from the rock, that have been found in
several geologically suitable locations across the Iberian Peninsula.®? That they were
occupied by anchorites and small monastic communities seems highly probable.
Some of them may have developed around a central cave site associated with a holy

man, as in the case of Aemilian and the subsequent monastery of San Millan de

60. For the Egyptian monastery of Apa Jeremias that was originally identified as a village, see HED-
sTROM 2017: 225-237.

61. For another example of ironworking in a monastic site see LowE 2006: 137-144. That this could also
be true of a monastery in an urban context see Hopces 1997: 62, referring to evidence from Rome.
62. MONREAL JIMENO 1989; AZKARATE GARAT-OLAUN 1988: 113-498. More have been discovered since

these pioneering publications, including in the south.
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la Cogolla. There are similar examples from Egypt. It may also be that the church
carved from the rock over a cave site in what has been claimed, not very convincing-
ly, to be the location of Bobastro has nothing to do with Ibn Hafsun, but is another
example of a later monastic community that venerated a local saint associated with
a cave dwelling (MERGELINA 1925: 159-176).%

The main problem with all these caves and rock carved churches and chambers
is establishing dates of occupation. Only when inscriptions have been found can
palacography serve to suggest a chronology for at least some of the period of oc-
cupation (VELAZQUEZ SORIANO 1988: 315-319). Even so, the existence of these sites
argues for a wider presence of forms of the ascetic life in the Visigothic period than
the literary texts alone would suggest.

By way of conclusions to drawn from these considerations, the first must be that,
in comparison with half a century ago, the growth in the quantity and range of evi-
dence, particularly archaeological, implies that monastic life, both anachoretic and
communal, was far more widespread across the Iberian Peninsula in the sixth and
seventh centuries than might once have been assumed. Furthermore, it was more
varied in character and in the size of its institutions than previously understood. Sec-
ondly, monastic rules in general and those from the Visigothic period in particular
present more numerous and complex textual and interpretational problems than
was realised back in the 1970s. A proper critical edition of the Visigothic monastic
rules is an urgent necessity. Thirdly, as is true in several other ways, the Arab con-
quest of 711 does not necessarily represent a change or turning point in Iberian
monastic history. The only exception here may be the impetus given to monastic
development in the emerging Christian states in the north, not so much by the
conquest but by the disturbed conditions across the centre of the Peninsula in the
middle decades of the eighth century (SANCHEZ-PARDO, BLANCO-ROTEA, SANJUR-
JO-SANCHEZ 2017: 1011-1026).

Finally, the roles played by monastic institutions of all sizes, and indeed possi-
bly by individual holy men and women, culturally, economically, and socially in the
Visigothic period were both greater and more varied than has been recognised.
Archaeological study of Visigothic period monasticism is becoming increasingly dy-
namic and generating exciting results. But historians are perhaps still too absorbed
in describing the anatomy of the subject, when more imaginative methods are need-

ed, if new life is to be infused into its inanimate body.

63. For arguments against, see COLLINS 2012: 124-125.
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Abstract

This contribution proposes different notions of “monastic landscapes” (geographic,
political, textual, economic, spiritual) and discusses whether applying them to the
monastic movement allegedly initiated by Columbanus may help us to refine or
deconstruct the concept of “Columbanian monasticism.” Comparing evidence on
monastic life in Gregory of Tours’ hagiographic and historiographic works with the
depiction of monastic life in Jonas of Bobbio’s Vita Columbani shows that we can in-
deed identify a shift from a “landscape with monasteries” in sixth-century Merovin-
gian Francia to a politically integrated “monastic landscape” in the seventh century.
However, this does not mean that the fundamental shift was necessarily the result of
the activities of the Irish monk Columbanus. An investigation of Jonas’ depiction of
the spiritual and physical landscape around Columbanus’ main foundation Luxeuil
shows the grade of continuity between monastic foundations in Gaul before Colum-

banus and the alleged center of a new “Columbanian” monastic movement.

Keywords:
Jonas of Bobbio, Gregory of Tours, Columbanian monasticism, Merovingian Fran-

cia, Hagiography

Resumen

Esta contribucion propone diferentes nociones de “paisajes monasticos” (geografi-
cas, politicas, textuales, economicas, espirituales) y discute si el hecho de aplicarlas al
movimiento monastico supuestamente iniciado por Columbanus puede ayudarnos
a redefinir o deconstruir el concepto de “monacato columbano”. La comparacion
de las evidencias sobre la vida monastica en las obras hagiograficas e historiograficas
de Gregorio de Tours con la descripcion de la vida monastica en la Vita Columbani
de Jonas de Bobbio muestra que podemos identificar un cambio de un “paisaje
monastico” en la Francia merovingia del siglo VI a un “paisaje monastico” politica-
mente integrado en el siglo VII. Sin embargo, esto no significa que el cambio fun-
damental fuera necesariamente el resultado de las actividades del monje irlandés
Columbanus. Una lectura atenta de la descripcion de Jonas del paisaje espiritual y
fisico entorno a Luxeuil, la principal fundacion de Columbanus, muestra el grado
de continuidad entre las fundaciones monasticas en la Galia antes de Columbanus y

el supuesto centro de un nuevo movimiento monastico “columbano”.
Palabras clave:

Jonas de Bobbio, Gregorio de Tours, monacato columbano, Francia merovingia,

hagiografia
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1. The concept of monastic landscape

The expression “monastic landscape” evades any clear definition, which may make
it unsuitable for becoming a household term in monastic studies. Yet reflecting on
its different possible meanings, their hermeneutic potential and their limitations
appears to be productive: monastic landscapes of various sorts become a playground
for trying out ideas suitable for the evolving landscape of monastic studies.' My con-
tribution does, therefore, not favor any specific definition.” Instead, I want to pres-
ent a case study on how experimenting with different “landscapes” — political, textu-
al, imagined, spiritual, economical, and physical — may change our understanding
of old and maybe too well-established concepts of monastic history, in this case that
of “Columbanian monasticism” and, in extension, other anchor points in the estab-
lished monastic narrative.’

I will begin by suggesting five understandings of the concept of “monastic land-
scape”. In a abroad sense, a “monastic landscape” could refer to a landscape in which
monasteries were not only present but a self-evident and impactful part of the polit-
ical, cultural, religious or economic fabric to an extent that on a fundamental level
it would not function in the same way without them.* This definition constitutes the
point of departure for addressing a key question in the history of monasticism: How
“monasticized” were specific ecclesiastical, political, cultural or economic landscapes
in the late- and post-Roman world — and how did monastic institutions impact on
them? Peter Brown argued that different parts of the late- and post-Roman world gen-
erated their specific “micro-Christendoms”. Some of them may have had a distinctive
monastic flavor, others less so (BRown 2013: 13-34). The textual documents produced
by these various “micro-monasticisms” do, of course, emphasize their importance and
place and evoke worlds in which the saeculum appears in an — often dark — margin.
Following these documents uncritically bears the danger of detaching monasticism
from its broader historical context and, indeed, overestimating its impact.

Based on our written sources, we could cautiously argue that Late Roman Egypt

and Syria, Early Medieval Ireland, England in Bede’s time, Merovingian Gaul,

1. On the “research landscape” of new monastic studies, see especially BeacH, CocHELIN 2020; for a
brief introduction into the concept of monastic landscape, ROCKELEIN 2020.

2. For a (limited) typology of monastic landscapes see FELTEN 2012. MELVILLE 2012: 221 proposes
three notions of “monastic landscape”: (1) a geographical space that is shaped by the activities of an
individual monastery or a conglomeration of monasteries; (2) a region containg a significant numbers
of various monasteries where monastic life had a strong impact on religious, cultural, economic, social
and political structures; (3) referring to the monasteries situated within a region that is delineated by
external criteria, e.g. geography or, sometimes even modern, political boundaries, e.g. the “Swiss mo-
nastic landscape” or the “Bavarian monastic landscape”.

3. For the traditional narrative, see, for example, LAWRENCE 2015; MELVILLE 2016; ALBERT 2022.

4. This definition is congruent with Melville’s second notion of monastic landscape. See MELVILLE
2012: 221.
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Carolingian Francia, Visigothic Spain, and Byzantium were all monastic landscapes
of sorts, in the sense of political, cultural and ecclesiastical landscapes strongly im-
pacted by monastic life (in its various forms). Yet there has been done little research
in comparing them on the basis of clearly defined criteria, asking whether monas-
teries were indeed as important as our sources imply, and testing the place monastic
life in their respective societies on historiographic, theological, or legal texts that
described monasticism from outsiders’ perspectives. Moreover, the question to what
extent we can find monastic landscapes outside the boundaries of the Roman Em-
pire and outside the Christian world has hardly been broached.®

A second approach to the concept “monastic landscapes” could be reached by
consulting specific texts and textual corpora. Gregory of Tours evokes, for example,
in his Liber Vitae Patrum and his other hagiographic works Merovingian Gaul as a
landscape dotted with monasteries, hermitages, and shrines of saints and martyrs
that were administrated by monks.® The Historia monachorum and the Historia Lausi-
aca do the same for Egypt;” Theodoret’s Historia regligiosa for Syria.® John Moschos
textually shapes a staunchly orthodox monastic landscape in a world in the grip of
supposed heretics at the dawn of the rise of Islam — a landscape reaching from Cap-
padocia to Egypt with a strong focus on the monastic communities that emerged
in the Judaean desert.” Roughly at the same time Jonas of Bobbio describes the
northern parts of Francia as a monastic landscape well integrated in political and
ecclesiastical structures that was inspired by the Irish monk and monastic founder
Columbanus.'’ Each of these authors emphasizes with different agendas and textual
strategies the role of monastic life in their respective regions. For these textually
created monastic landscapes it is necessary to study how the author’s claim of im-
portance and unity meets reality. It is difficult not to look at Egyptian monasticism
through the eyes of the authors of the Historia monachorum or the Historia Lausiaca,
or at Syrian monasticism through Theodoret’s eyes, or at seventh-century monasti-
cism in Gaul through those of Jonas and the authors of sequels of his Vita Columbani.
But it is essential to be aware of their agendas and the purposes of their respective
works — and, if necessary, distance oneself from their convenient narratives.

A third way of defining “monastic landscapes”, which often overlaps with those
constructed by geographic boundaries or textual corpora, might refer to the land-

scapes shaped by modern historians out of the understandable need to create order

5. See, most recently, BowMmaN 2021; GARSOIAN 200%7; CAMPLANI 2007.

6. For a recent edition and translation of Gregory’s hagiographic work, see Dt N1k 2015.

7. Historia Lausiaca, ed. WELLHAUSEN 2008; Historia monachorum, ed. SCHULZ-FLUGEL 1990.

8. Theodoret of Cyrrhus, Historia religiosa, ed. CANIVET, LEROY-MOHLINGHEN 1977-1978.

9. John Moschos, Pratum spirituale, ed. MIGNE 1863: 2851-3112; transl. WoRTLEY 1992.

10. Jonas of Bobbio, Vita Columbani discipulorumque eius, ed. KRuscH; transl. O’Hara, Woop 2017. See
also Fox 2014.
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and structures.!" Peter Brown compared in a pioneering way Egyptian and Syrian
monastic landscapes (BROWN 1971). James Goehring, William Harmless and Philip
Rousseau (among many others) contributed to creating the Egyptian monastic world
(HARMLESS 2004; GOEHRING 1999; Rousseau 1985), Brouria Bitton-Ashkelony and
Aryeh Kofsky monasticism in Gaza (BITTON-ASHKELONY, KOFSKY 199p). Georg Je-
nal provided us with the idea of early Medieval monastic Italy (JENAL 1995). Sarah
Foot did so for Early Medieval England (FooT 2006). Friedrich Prinz postulated for
Late-Roman and Merovingian Gaul three different monastic landscapes: “Martini-
an monasticism”, “Lérinsian monasticism”, and “Hiberno-Frankish/Columbanian
monasticism” (PRINZ 1988). Josef Semmler shaped the Carolingian monastic world,
as did Pablo Diaz for Visigothic monasticism (Diaz 1987)."* Their categorizations
are indispensable because we need structures, but they also created boundaries and
postulated unity and uniformity that need to be questioned and re-evaluated.

Moreover, “monastic landscapes” might also refer to the regional structures
shaped by specific monastic institutions through the accumulation of property and
the foundation of affiliations, and the impact of monastic foundations on local
economies.” Individual monasteries may also have shaped “spiritual landscapes”
created by shrines of saints and martyrs, hermitages, branches, or affiliations. Prinz,
for example, postulated a “Martinian” monasticism based on places where Martin
of Tours was venerated (PrRiNZ 1988: 19-46). Peter Ehrhart and Hans-Werner Goetz
(among others) studied, for example, the far-reaching economic impact of St. Gal-
len and its possessions, which extended its influence from Southern Germany to
Northern Italy (ERHART 2015; GOETZ 1993)."* John Henry Clay studied the land-
scapes created by Anglo-Saxon monastic foundations in Hessia in a study that in
a pioneering way combines monastic history with landscape studies (CLAY 2011).
Janneke Raaijmakers investigated the spiritual landscape emerging around the
monastery of Fulda (RAAIJMAKERS 2011). Yet, all of these studies define and study
the “landscapes” created by individual monasteries in different and therefore not
really comparable ways, even though their specific approaches have the potential of
cross-fertilizing future research.

Ultimately, “monastic landscape” could refer to the physical landscape that was
shaped and altered by monastic communities through their agricultural and eco-

nomic activities, through building roads, clearing land and forests, embanking or

11. Melville’s third definition of a monastic landscape (monasteries situated in a region delineated by
geographic or medieval or modern political or geographical boundaries often) overlaps with these
landscapes constructed by modern historians who often orient themselves along these boundaries. See
MELvILLE 2012: 221.

12. For an overview of Semmler’s work, see BAUER 1988. For a careful attempt to create a new 21*-cen-
tury narrative of Carolingan monasticism, see KRAMER, KURDZIEL, WARD 2022.

13. In Melville’s typology, this would be the first type of a monastic landscape. See MELVILLE 2012: 221.

14. FELTEN 2012 provides a survey of studies on high medieval monastic landscapes.
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diverting rivers or building canals. Narrative texts refer to turning the desert into a
paradise and transforming the wilderness into cultivated land (and sometimes clean-
ing it from demons). They reflect, maybe in a metaphorically inflated way, a reality
in which monasteries massively altered their physical surrounding (BRUNERT 1994;
DIESENBERGER 2000). Whenever monks sought out a real or imagined desert, they
inevitably destroyed it, and connected (or reconnected) their desert to the civilized
world, and usually they did so deliberately.”” Many monasteries turned into popula-
tion centers surpassing or replacing the dwindling Roman cities, though there was
certainly no unity in the landscapes created by monasteries, and different centuries

created different modes and models for interfering with the physical landscape.
2. Columbanian monasticism and its landscapes

All five notions of a “monastic landscape” intersect within the monastic world that
is commonly indicated as “Columbanian” and still sometimes as “Hiberno-Frank-
ish” (Iro-Frinkisch), two terms introduced in Friedrich Prinz’ magistral work Friihes
Monchtum im Frankenreich from 1965. Prinz postulated that the arrival of the Irish
monk Columbanus in Merovingian Francia unleashed, supported by kings, aristo-
crats and bishops, a wave of new monastic foundations emanating from Luxeuil,
Columbanus’ main foundation. According to Prinz, these monasteries followed first
the Regula Columbani and later a mixed rule consisting of elements of the Regula
Columbani and the Regula Benedicti, paving the way for the spread and triumph of the
Regula Benedicti in Francia and the rest of the Latin world (PrINZ 1988: 121-291).'°
“Columbanian” monasteries were, in his view, the result of a synthesis of the monas-
tic ideals and practices Columbanus imported from Ireland and forms of monastic
life and the broader cultural context that was already present in Francia. His expres-
sion Iro-Frankish did not take strong roots, but “Columbanian monasticism” became
a broadly used term and the foundation of Luxeuil is commonly seen as an anchor
point in any chronology of monastic history."”

Prinz visualized the Columbanian landscape beautifully in three of the hand-
drawn maps in the appendix of his work." He identified almost all monastic foun-
dations that took place between the foundation of Luxeuil and the first Anglo-Sax-
on foundations under early Carolingian rule as Iro-Frdnkisch or Columbanisch, either
because they were mentioned in Jonas of Bobbio’s Vita Columbani or in one of its
spin-offs and continuations or because its founders and first abbots were somehow

related to Luxeuil and other “Columbanian” monasteries, or because they received

15. On ambivalent attitudes towards the desert, see LEYSER 20060.

16. See also MOYSE 1973; DIERKENS 19809.

17. See DUNN 2000: 158-190; LAWRENCE 2015: 39-53; Fox 2014; O’HARA 2018; ALBERT 2022: 72-79.
18. Prinz 1988: appendix, map. VIIA, VIIB and IX.
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episcopal privileges in the style of those issued to Columbanian monasteries, or
because they were founded by aristocrats and rulers who otherwise had founded
monasteries identified as Iro-Frankisch (PrRINZ 1988: 121-316). Even monasteries that
existed before Columbanus’ arrival allegedly reformed themselves to Columbanian
monasticism if they tied themselves in any form to monasteries, founders or patrons
that were identified as “Columbanian” (Prinz 1988: 152-185).

Prinz’ model has received criticism — especially regarding his claim of a long-last-
ing and uniform Columbanian network “by contagion” and the idea that the Regula
Benedicti spread in Gaul, as it were, piggybacking on the Regula Columbani (D1EM
2002; DIEM 2011), but also his assertion that Irish monastic ideals and practices
had a lasting impact on the development of Continental monastic life (Woob 2016;
MARRON 2012: 20-59). Nevertheless, Prinz is still a significant point of reference and
inevitably quoted in any study of early medieval monasticism. There may, indeed, be
good reasons for ditching “Columbanian” monasticism, but there are also reasons
for keeping the periodization and finding a — maybe more cumbersome — replace-
ment that re-evaluates Prinz’ model rather than abandoning it. I will try to do this

along the line of the different definitions of a “monastic landscape” I suggested.
3. Merovingian Gaul — a monastic landscape?

If we listen to two of the most important narrative sources on sixth- and seventh-cen-
tury Gaul, we hear two different answers to the question of how “monasticized” Mer-
ovingian Gaul indeed was. Roughly at the time of Columbanus’ arrival, Gregory of
Tours’ hagiographic and historiographic works describe a world in which male and
female monasteries, strict ascetics, hermits, recluses, and religious women of various
sorts undoubtedly existed and occasionally caused trouble, but it is a world that
would function without them. A few bishops may have had a monastic training;"
some royals may have founded or supported monasteries,”” but kings, aristocrats,
and bishops did not structurally rely on monasteries for any purpose. It was perfect-
ly possible to live a good Christian life without having any monastic inclinations.
Fourteen of the twenty vitae of Gregory’s Liber vitae patrum tell about individuals of
various social backgrounds who lived as monks, hermits or recluses and founded
monasteries, but none of them is allowed to have much of an impact on society at

large, or define themselves as part of a “movement”.*" Divide et impera seems to have

19. Gregory of Tours, Liber Vitae Patrum VI, prol.: 230 (Gallus); XVIL, c. 1: 278 (Nicetius of Trier);
Gregory of Tours, Decem libri historiarum VI, c. 9: 279 (Domnolus); VII, c. 1: 323-327 (Bishop Slavius).
20. Gregory of Tours, Liber Vitae Patrum 1, c. 5: 217 (King Chilperich supports the Jura monasteries);
Gregory of Tours, Liber in Gloria Confessorum, c. 12: 305 (King Leovigild returns stolen good to a monas-
tery); Gregory of Tours, Liber in Gloria Martyrum, c. 74: 87-88 (King Sigismund supports Saint-Maurice
d’Agaune and is buried there).

21. For an analysis of the role of monastic life in Gregory’s hagiographic works, see Diem 2015.
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been Gregory’s motto when composing his Liber vitae patrum — and he was success-
ful to an extent that there is still hardly any systematic study on Gregory’s distinctly
powerless monastic landscape — despite the fact that much of what we know about
sixth-century monasticism comes from his work.*

If we examine the role of monasteries in Gregory’s monumental historical work,
the Decem libri historiarum, we might get the impression that the author rather dis-
liked monasteries and purposefully downplayed their importance in order to postu-
late a church structure that was firmly held under the sway of bishops — most notably
himself. In the first of the Decem libri, Gregory placed his attempt to write a political
and ecclesiastic history of the Frankish world into a wider framework of Christian
salvation history. In this framework, monks and monasteries appear just thrice: he
mentions in passing that there were monasteries in Egypt and that Antony died, re-
fers once to Melania the Younger as monastic founder, and complains that Emperor
Valens tried to force monks to become soldiers.

Monasteries play a slightly more prominent role in the subsequent nine books.
By far, Queen Radegund’s embattled monastic foundation in Poitiers receives the
most attention. The scandals arising after the Queen’s death placed Gregory in the
position of a skillful crisis manager. A second place holds the description of the
mother-daughter battle in the monastery of Inghitrudis in Tours — two stories that
might amuse Gregory’s audience but certainly can’t be read as a praise of monastic
life.?* Aside from that, the author repeatedly refers to monasteries as places of im-
prisonment of sinful priests, political enemies and dynastic competitors.” He benev-
olently mentions a number of monastic communities around holy men with little

traceable afterlife,?® but many more monasteries, monks, and (often dubious) holy

22. An exception is BIARNE 1997 (map on p. 117). See also DIEm 2015, GAILLARD, SAPIN 2018.

23. Gregory of Tours, Decem libri historiarum1, c. 10: 10; I, c. 39-41: 27-28.

24. On Radegund and on Inghitrudis: Gregory of Tours, Decem libri historiarum 111, c. 7: 104; VI, c. 29:
295-297; VI, c. 34: 305; IX, c. 2: 415; VIII, c. 33: 451-454; IX, c. 39-43: 469-475; X, c. 12: 495; X, c. 15-17:
501-504; X, c. 20: 513.

25. Gregory of Tours, Decem libri historiarum1 c. 44: 29 (Bishop Urbicus); IV, c. 26: 159 (Queen Theodo-
gild); V, c. 14: 207 (Merovech); V, c. 20: 228 (the rebellious bishops Salonius and Sagrittarius); V, c. 39:
247 and VI, c. 34: 305 (Basina); V, c. 49: 262 (the imposter Leudast); VI, c. 16: 285-286 (the niece of a
certain Felix). On forced monastic entry, see DE JonG 2001.

26. Gregory of Tours, Decem libri historiarum 11, c. 21-22: 67-68 (Eparchius foundation Chantoin, which
did survive beyond Gregory’s lifetime); I, c. 37: 86-87 (cell of Saint Maxentius miraculously protected
by its founder); IV, c. 32: 166 (the priest Julian living in the monastery of Randan); V, c. 7: 203 (The
recluse Senoc living in a cell among ancient ruins); V, c. 10: 204 (Patroclus another priest and strict
ascetic); V, ¢. 12: 206 (On Brachio abbot of Menat); V, c. 21: 229 (The ascetic Winnoch was ordained
priest in order to prevent him from travelling to Jerusalem); V, c. 9: 204 (on the recluse Caluppa); VI,
c. 8, pp. 227 (on the miracles of Eparchius, a recluse with a small community of followers, who is very
good at collecting alms and, as Gregory states with some irony, never has to bake bread); VIII, c. 35,
pp- 455-456 (Berethrudis makes bequests to the nunneries she had founded); X, c. 1: 477 (Gregory the

Great founded six monasteries in Sicily and one in Rome out of his own expenses.
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men found their way into the Decem libri because they caused problems and needed
to be disciplined or saved.?’

Of all the monasteries that played a key role in the traditional monastic narrative
(Lérins, Saint-Maurice d’Agaune, the Jura monasteries, Caesarius’ foundation, Mon-
tecasino), Gregory mentions in his Decem libri only Saint-Maurice®® and — maybe — Cae-
sarius’ foundation in Arles.* There is no reference to monastic life as vita regularis ex-
cept for identifying the Rule of Caesarius of Arles as the normative basis for subduing
the nuns’ uprising in Poitiers.” Royal involvement in monastic matters appear, apart
from Saint-Maurice d’Agaune and Radegund’s monastery, only twice in a sideline.?

Thus, if we believe Gregory — which one should do only with caution (GOFFART
1988: 112-234; RExmiTz 2015) — Merovingian Gaul was indeed dotted with monas-
teries, but it was, as a whole, not a “monastic landscape” of the first category I sug-
gested. The Frankish world would — at least according to the picture he drew — not
have looked fundamentally different without monasteries. The “ascetic invasion”
Robert Markus proclaimed for fifth- and sixth-century Gaul did in Gregory’s world
not really take place (MARkUS 1990: 199-211). There is a remarkable discrepancy
between the picture shaped by the hagiographic and normative sources that were
commonly used to establish the history of post-Roman monasticism in Gaul and the

largely ignored narrative of Gregory of Tours.*

27. On monks and nuns causing trouble or being in trouble: Gregory of Tours, Decem libri historiarum 1,
c. 48: 32-33 (argument between Poitiers and Tours about Martin’s body); IV, c. 31: 164 (on thirty greedy
monks killed by a landslide); IV, c. 33: 166 (Sunniulf, the abbot of Randan is too lenient towards his
monks and needs to improve his leadership skills); IV, c¢. 34: 167 (a monk in a monastery close to Bor-
deaux performs a miracle and is severely punished in order to prevent pride); IV, c. 39: 171 (Palladius
commits suicide out of fear of being killed by Sigibert. He is buried in the monastery of Cournon but no
mass was sung for him); IV, c. 47: 184 (Chilperich plunders monasteries, kills monks, and rapes nuns on
the Limousin); IV, c. 49: 184-185 (Gregory complains that in the old times rulers endowed monasteries
and churches, now they destroy them, referring especially to the monastery of Latta that owned relics
of Martin of Tours); VI, c. 6: 272-274 (Hospitius, the strict ascetic, with an ironic remark about local
ascetics who import their bitter herbs from Egypt); VIII, c. 15: 380-383 (Wulfilaic the stylite); VIII, c. 19:
385-286 (Daugulf); VIII, c. 21: 387-388 (453-454: monks attached to a church near Metz prevent a grave
robbery); VIII, c. 34: 403 (Winnoch who became, instigated by the devil a violent alcoholic and had to
be locked up in his cell. Annatolius, a young boy wants to become a recluse, locks him up in a crypt and
becomes mad, instigated by the devil); VIII, c. 6: 417-418 (the imposter Desiderius).

28. Gregory of Tours, Decem libri historiarum 111, c. 5: 100 (Saint-Maurice d’Agaune); IV, c. 26: 159
(Arles). The Jura monasteries appear in Liber Vitae Patrum 1, c. 1-2: 213-219; Saint-Maurice d’Agaune in
Liber in Gloria Martyrum, c. 74-75: 87-89.

29. Gregory of Tours, Decem libri historiarum IV, c. 26: 159.

30. Gregory of Tours, Decem libri historiarum X, c. 16: 505-507.

31. Gregory of Tours, Decem libri historiarum 111, c. 17: 120 (Clothild as supporter of monasteries); X, c.
7: 488 (Childebert proclaims a tax remission for churches, monasteries and parish clergy).

32. It is striking that Marilyn Dunn refers in her work on the emergence of monasticism to Gregory
of Tours almost exclusively in the context of the uprising at Radegund’s monastery. See Dun~ 2000:
107-110.
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Jonas of Bobbio, who wrote just two generations after Gregory and probably
knew his work, somehow confirms what Gregory implied, but gives it a rather po-
lemic twist. In his view, Gaul severely lacked an ascetic impact, but this was going to

change with the arrival of Columbanus:

Leaving the coast of Brittany behind them, they enter Gaul. At that time, whether
due to the numerous foreign enemies or through the negligence of the bishops, the
fervor of the religious life had almost been extinguished there. All that remained
was the Christian faith. The medicines of penance and the love of mortification were

scarcely, or only in a few places, to be found there.*

While Gregory’s home-grown ascetics mostly developed just regional impact (if
at all) and usually stayed out of politics, Columbanus proceeded, according to Jo-
nas, immediately to the royal courts where he found open ears and lavish support
from kings, but also from aristocrats, who expected that the holy man’s and his
companions’ intercession may have a beneficial effect on their salvation. ** If we can
believe Jonas, Frankish noblemen flocked en masse to the monasteries in order to
live a life according to the medicamenta paenitentiae™ A large part of Columbanus’
life consisted of interacting with kings and members of aristocratic families, acting
as intercessor, moral and political advisor, prophet of triumph and doom, recipient
of land and privileges, and healer or wonder worker in service of the Frankish elites
(D1EM 2007: 529-546).

The same applied to Columbanus’ successors who effortlessly interacted with
rulers and who themselves were of the highest aristocratic stock.* Through Colum-
banus’ arrival, monastic life became a Chefsache to an extent that major political
developments — the downfall of Brunhild’s branch of the Merovingian dynasty and
the rise of Clothar II as sole ruler of all Frankish kingdoms —was directly tied to royal
attitudes towards monastic foundations (Diem 2007: 546).

Jonmas skillfully created a closely interconnected landscape of monasteries that
is rather different from Gregory’s isolated dots on the map of the Frankish king-
doms. After Columbanus’ death, his successors, but also supporting aristocrats and
bishops, founded numerous male and female monasteries ex regula Columbani which
were ruled and sometimes populated by monks from Luxeuil and kept in line by
Columbanus’ successors Eustasius and Waldebert, who travelled back and forth be-
tween these foundations. At least according to Jonas, Northern Gaul became indeed

a monastic landscape sub regula Columbani. Three passages of the Vita Columbani

33. Jonas, Vita Columbanil, c. 5: 161; transl. O’HARA, WooD 2017: 105-106.

34. On Jonas’ interaction with the Merovingian kings, see D1EM 2007.

35. Jonas, Vita Columbanil, c. 10: 170.

36. Jonas, Vita Columbanil, c. 10: 169-170; transl. O’'HARA, WooD 2017: 115-118.
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describe how Columbanus’ aristocratic supporters and his successors created a net-

work of monasteries under the saint’s rule.

[the monk and future bishop Donatus and his family:] He grew up in this same mon-
astery where he was instructed in wisdom [i.e. Luxeuil]. He became the bishop of
Besancon and, still living, rules over the same cathedral. Later, out of love for blessed
Columbanus, he founded a monastery for men following the Rule of Columbanus
called Palatium, on account of the defenses of the old walls there. And after him the
Bountiful Giver, to fulfil the promise made by His servant, gave them [his parents
Waldelenus and Flavia] another son called Chramnelenus who, distinguished by his
nobility and wisdom, was appointed to the dukedom following the death of his fa-
ther. Although a layman, he was, nevertheless, conscientious in his love for the Cre-
ator. For he too, out of love for the holy man, founded a monastery under the Rule
of Columbanus in the Jura forest, beside the little river Nozon, and placed Siagrius
there as abbot. The Lord also gave (in addition to His original gift) two daughters
who were both nobles in the world and devoted to the fear of Christ. After these gifts
their mother, Flavia, following the death of her husband, founded a convent in the
aforementioned town of Besancon. She gave it every form of protection and assem-
bled there a large community of nuns. The grace of the man of God was enflamed
in them to such an extent that, scorning all the trappings of this present life, they

pursued only the cult of the Omnipotent [God].*

Following on his journey, Columbanus came to a certain villa called Ussy on the river
Marne. He was welcomed by Authari, whose wife was called Aiga. They had young
sons whom the mother brought to the man of God to be blessed. Seeing the mother’s
faith, Columbanus consecrated the little children with his blessing. They later, when
they had reached adolescence, were held in high esteem, first by King Chlothar and
then by Dagobert. After they had achieved worldly glory, they began to grow anxious
lest they should lose eternal glory out of concern for that of the world. The eldest,
Ado, retired of his own accord and built a monastery in the Jouarre forests under the
Rule of blessed Columbanus. The youngest, Dado, built a monastery in the forests
of the Brie by the stream of Rebais, also under the Rule of Columbanus. Such great
grace abounded in the man of God that whosoever he consecrated was found to be
persevering in good behavior when they died. Let it be rightly said at once that those
whom he diligently warned, rejoiced afterwards that they had merited freedom from
punishment. Nor did the person, supported by the help of such a man, undeservedly
obtain the addition of grace who, bound by Columbanus’s learning, refused to devi-

ate from the narrow path of a just life.

37. Jonas, Vita Columbanil, c. 14: 175-176; transl. O’'HARA, WoOD 2017: 123-125.
38. Jonas, Vita Columbani, c. 26: 209-210; transl. O’HARA, WooD 2017: 154-156.
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How many monasteries they establish out of love for Columbanus and his rule, how
many communities they set up, and how many flocks they gather for Christ! Among
them at the time was a man of illustrious standing, Eligius, who is now bishop of the
Vermandois, whom I should not elevate with my judgement lest I be accused of be-
ing a flatterer — established near to the city of Limoges, the distinguished monastery
of Solignac, above the river Vienne, four miles distant from the city, as well as many
other communities in the same region. He also founds a convent in Paris, which
he had received as a gift from the king, over which he placed the virgin of Christ.
Aurea. In the city of Bourges, a noble and religious woman, Berthoara established a
convent according to the Rule of blessed Columbanus. On the outskirts of the same
city of Bourges, the venerable man Theudulf, surnamed Babclenus, in the full flush
of his devotion, established monasteries according to the Rule of Columbanus. The
first was on an island in the river Marmande, where he gathered a community of reli-
gious men. The other, which is called Gaudiacum, is situated not far from the stream
I’Aubois. The third was for the virgins of Christ and is situated at a place called
Charenton on the aforementioned river Marmande. He also established another
community of the virgins of Christ near to the town of Nevers which was subject to

the same Rule.®

Jonas also emphasizes that this new monastic landscape had a strong impact on
ecclesiastical structures by producing various monks who ascended to episcopal sees.*

Moreover, the Vita Columbani itself became an agent creating a “textual land-
scape”. Numerous later hagiographers incorporated elements of Jonas’ narrative,
produced sequels, or at least referred to Jonas as hagiographic authority.* Both
Jonas’ own work and these sequels were the main sources for Prinz’ construction of
Hiberno-Frankish monasticism. Prinz assumed that every hagiographer who used Jo-
nas also shared his notion of a monastic movement sub regula Columbani, which vast-
ly multiplied the number of allegedly “Columbanian” monasteries. In addition to

these narrative texts, we have a corpus of episcopal privileges granted to monasteries

39. Jonas, Vita Columbani 11, c. 10: 255-256; transl. O’Hara, Woob 2017: 201-202.

40. Jonas, Vita Columbani1l, c. 8: 245; transl. O’Hara, Woob: 193: “Then Eustasius arrived at the afore-
mentioned monastery [Luxeuil]. He strives there to rouse the monastic community as much as the
neighbouring people to Christian vigour, and be drew many of them to the remedies of penance. It was
his concern to instruct many by bis eloquence. Many [of his monks] later became bishops: Chagnoald
of Laon; Acbarius of Vermand, Noyon, and Tournai; Ragnacbarius of Augst and Bale; Audomar of Bou-
logne and Therouanne.” For a critical assessment of Columbanus’ impact on the Frankish episcopate,
see RICHE 1981.

41. Audoinus of Rouen, Vita Eligii; Passio Leodegari; Passio Praeiecti; Vita Agili; Vita Amati; Vita Anstrudis;
Vita Audoini Rotomagensis; Vita Balthildis; Vita Bertilae, Vita Desiderii Ep. Carducensis; Vita Faronis; Vita Fil-
werti; Vita Galli vetustissima; Vita Germani Grandiuallensis; Vita Pardulfi; Vita Sadalbergae, Vita Wandregisili
altera; Walahfrid Strabo, Vita Galli. Many of these texts are translated in FOURACRE, GERBERDING 19906;
McNAMARA, HALBORG, WHATLEY 1992.

81



N/
K“lu'i’i‘ Niim. 20 (Tardor 2022), 70-96 | ISSN 2014-7023

under the condition of following the Regula Benedicti et/vel/seu Columbani.** The
same members of aristocratic families serve in different capacities in these charters:
as granting bishops, as monastic founders and recipients of grants and immunities
and as subscribing witnesses. These two textual corpora formed the basis for Prinz’
construction of Columbanian/Hiberno-Frankish monasticism.

There are, however, reasons to approach the monastic landscape created by
Jonas’ own work and its sequels with caution. First, it is striking that Columbanus
and the Regula Columbani largely drops out of the equation in most of the sequels
and spin-offs of the Vita Columbani. Columbanus himself serves outside Jonas’ own
text hardly ever as a marker of identity, and it even seems that monastic narratives
written after the Vita Columbani aimed at downplaying the role of Luxeuil in their
own foundation history. There is also very little that may point to a lasting Insular
impact.* Many monasteries listed by Jonas as tied to the Regula Columbani either de-
fined themselves differently in other sources or aimed at emancipating themselves
from their ties to Luxeuil and Columbanus’ successors. The network of monasteries
under the Regula Columbani may have been Jonas ideal and textual creation rather
than a lasting reality. He himself does not conceal that the centrifugal tendencies
already started soon after Columbanus’ death, and that the Regula Columbani was

disputed in several monasteries.*

4. The physical and spiritual landscape of Columbanus
and his community

For the fourth and fifth definition of “monastic landscape”, in relation to the spiritual /
economic and the physical landscape, Jonas’ Vita Columbani appears, again, as both
deceiving and prolific — in a wonderous way that might sharpen our gaze at other
sources of a similar kind. The spiritual landscape evoked by Jonas is that of the desert
conquered by strict ascetics. The economic landscape is initially one of dire needs and
a community at the verge of starvation: asceticism by necessity.*” Recent archaeologi-
cal research indicates that Jonas’ narrative of the humble and perilous beginnings of
Columbanus’ foundations represents an ideal rather than a reality. The place where
Luxeuil was founded was already a thriving settlement and maybe even an ecclesiastical

center. It was well-connected to the rest of the Frankish world and situated strategically

42. For an overview see DIEM 2002: 77-84. See also ROSENWEIN 1999: 59-96. EwIc 1979 provides stud-
ies on each of the preserved episcopal privileges.

43. For a critical assessment of the Irishness of Columbanus’ foundations, see also MARRON 2012: 21-
59; MEEDER 2010.

44. See especially Jonas, Vita Columbanill, c. 9-10: 246-256 (on opposition of the monk Agrestius against
Columbanus’ successor Eustasius); II, c. 1: 231-232 (on the secession of monks from Bobbio under ab-
bot Athala). On these conflicts see, e.g., HELVETIUS 2018.

45. Jonas, Vita Columbanil, c. 7: 110-111; I, c. 11: 118-119; I, c. 17: 183. See also I, c. 27: 215.
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in the borderland between Austrasia and Burgundy.* The bitter poverty and threat-
ening starvation of Columbanus and his twelve Irish followers, which was relieved by
the support of a neighboring monastery, clashes with his own reports about the royal
support his community received, probably right from the beginning (Woop 1989).

There is, however, more to Jonas’ insistence that Columbanus’ first monaster-
ies were founded in deserted land than just assuming that he applied the trope
of desert asceticism.*” Jonas does not just once mention Annegray’s and Luxeul’s
remoteness; he insists time and again that Columbanus founded his monasteries
to pursue the quietness of the desert (quietem heremi sectare), to seek out the desert
(heremum petiit), settle in the remoteness of harsh solitude and at places covered
with rocks (aspera vastitate solitudinis et scopulorum interpositione loca), to endure the
desert (in heremo sustinerent, Vita Columbanil, c. 6: 163), to dwell in the vastness of the
desert (intra heremi vastitate, 1, c. 7: 164-165), to seek a place for a new monastery in
the same desert (in eodem heremo, 1, c. 10: 169). A support convoy reaches the edge of
the wilderness without finding a path,* until the horses tear open with their hoofs
an unknown path through the mountains,* so that God can prepare for his monks
a meal in the desert (in deserto praeparare mensam, 1, c. 7: 166).

The desert around Columbanus’ first foundation is a key theme in Jonas’ nar-
rative. He wanted to convey that Columbanus’ founded his monasteries indeed in a
densely forested no-man’s-land but also that the monastic landscape he established
does not just consist of three monasteries. Columbanus claimed various spaces in
the surrounding forests by wandering around in heremo and living a hermit’s life in
a cave for most of his time — sometimes alone, sometimes with a few companions (I,
c. 11: 170-171; 1, c. 15: 178; I, c. 17: 181).

Jonas avoids talking about formal ownership, but he describes in great geo-
graphical detail a landscape that is controlled by Columbanus himself through his
miracles and his ascetic achievements (I, c. 7: 164; I, c. 9: 167). This landscape is
impenetrable, rocky (I, c. 6: 163), rough, vast, and steep (I, c. 9: 167). It consists
of pathless forests (I, c. 7: 165) caves (I, c. 8-9: 167), springs (I, c. 9: 168),%° and oc-
casional remnants of a pagan past (I, c. 10: 169). It houses wolves, bears, buffalos,
stags, and Swabian brigands (I, c. 8: 166). It is limited by three rivers, the Moselle,
the Beuchin and the Ognon (I, c. 11: 170-172). It is a spiritual landscape that does
not just include the three monasteries but also Columbanus’ cave.

Jonas’ obsession with details shows that he must indeed have seen the landscape

around Luxeuil with his own eyes and that he knew its geography, but also that

46. A. BuLLy, S. BurLy, Causevié-BuLLy, FloccHr 2014; BULLY, MARRON 2018; MARRON 2012.

47. On applying the trope of monastic life on the desert, see GOEHRING 2003.

48. Jonas, Vita Columbanil, c. 7: 165: cum solitudinis ora adlegil, viam sibi pandi ileneris nequaquam repperit.
49. Jonas, Vita Columbanil, c. 7: 165: aequi ignotum iter ungula calle terent...

50. Columbanus creates a spring through his prayers which still existed in Jonas’ days.
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conveying this sense of a landscape sacred by the presence of the saint but also of
the community was an essential part of the message he wanted to convey in his text.
Elsewhere I have argued that one of the central themes of the first book of the Vita
Columbaniwas protecting the monastery’s physical boundaries, the septa secreta of the
monastery (Diem 2005: 541-542). Placing the monastery in a landscape that consists
of impenetrable forests in which Columbanus ruled over animals, springs and rivers,
may have been part of his textual strategy —and it is this landscape that links the past
with the present because it is still visible to Jonas’ audience.

Yet there is also another side to Jonas’ landscape. While Columbanus dwells
in the forests and lives in a cave, his monks cultivate this landscape with their own
hands, clear land for fields (I, c. 17: 183), grow crops (I, c. 12-13: 172-174; 1, c. 15:
177), store grain (I, c. 17: 182), brew beer (I, c. 16: 179), and log timber (I, c. 15:
178). Here, again, Jonas is remarkably detailed, showing how the monks collectively
make this landscape their own and how divine support manifests itself in various
miracles happening in the course of this project: a grain multiplication in order to
prepare a meal for His servants in the wilderness (in deserto, I, c. 17: 183), a beer mir-
acle (I, c. 16: 179-181), a food multiplication miracle (I, c. 17: 182), two healing mir-
acles involving monks who hurt themselves while at work (I, c. 15: 178), a healing
miracle for the benefit of monks who go on to harvest despite their sickness (I, c. 12:
172-173), a miracle of diverted rain while bringing in the harvest (I, c. 13: 173-174),
a miracle of a stolen work glove that was miraculously returned to the monastery (1,
c. 15: 178-179) ! With these miracles, Jonas makes two important theological points:
first, the miraculous power does not rest with the saint himself, butitis shared by the
community, and second, that the miracles are tied to a space, a spiritual landscape

controlled by the saint and his community by God’s grace.
5. A farewell to Columbanian monasticism?

To what extent Gregory of Tours’ and Jonas of Bobbio’s narratives represent a turn-
ing point at the beginning of the seventh century turning Gaul from a “landscape
with monasteries” into a “monastic landscape”? Peter Brown somewhat downplayed
this transformation by stating that Columbanus “ensured that in the rich earth of
Christian Gaul yet another layer of soil came to the surface, adding a new and vivid
streak of color to ancient fields” (BROWN 2015). He may be right if we look at Colum-
banus’ foundations on the level of monastic practice and its roots in Gallo-Frankish
traditions. Brunichildis and Theudebert may have expected their foundations in
the wilderness of the Vosges looking similar to Saint-Maurice d’Agaune, the monas-

tery founded a century earlier as one of the first “royal monasteries”.”® The sacred

51. On this miracle, see Diem 2016.
52. On Saint-Maurice d’Agaune, see DIEM 2019; HELVETIUS 2015.
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landscape and the cultivated landscape around Annegray, Fountains, Luxeuil and
Columbanus’ cave may have been conceptualized similarly as the landscape sur-
rounding the Jura monasteries that is described in equally staggering details in the
Vita patrum Turensium.”® Most seventh-century episcopal privileges for monasteries
following the Regula Benedicti et Columbani list Lérins, Saint-Maurice, the basilica of
Saint-Marcel in Chalon and Luxeuil as models (Diem 2002: 82-83). Columbanus’
successor Athala got his initial training in Lérins.”* Eugendus recruited Amatus, the
future abbot of Remiremont (one of the satellite monasteries of Luxeuil), from
Saint-Maurice d’Agaune.” At least some of the monasteries that were originally part
of the network around Luxeuil adopted the liturgy of Saint-Maurice d’Agaune, such
as Remiremont, Sadalberga’s monastery in Laon, the monastery of St. John in Sois-
sons, Saint-Denis, Saint-Riquier, Saint-Benigne, and possibly others whose liturgical
program is not documented in any sources (GINDELE 1959). The concept of monas-
tic space and boundaries promoted by Jonas in his Vita Columbani was at least partly
inspired by Caesarius’ Regula ad virgines (D1EM 2021: 265-327). The medicamenta
paenitentiae that were according to Jonas abandoned in Gaul before Columbanus’
arrival point to Caesarius of Arles rather than Ireland (Woop 2018: 32-33), and
the notion of monastic life as vita regularis, which became a conditio sine qua non for
monasteries founded after Luxeuil, existed long before, albeit as just one option.”

In this sense, the first “Columbanian” monasteries may have been not funda-
mentally different from their Frankish predecessors. The most obvious difference,
however, between fifth- and sixth-century foundations and those coming after
Columbanus is that they tended to last — often enough throughout the Middle Ages
and until the French Revolution. According to Hartmut Atsma, we know about 220
monasteries founded before the end of the sixth century, but most of them are men-
tioned only in one source. We know of about 550 monasteries in the early eighth
century, and a large part of the new foundations left traces in various sources of a
long span of time (ATsMA 1976: 168).%

There may be several reasons for this difference. For the fifth- and sixth cen-
tury, it would be more appropriate to speak about monasticisms in Gaul. We find a
huge variety of different forms of communal religious life, urban and rural, ascetic
and aristocratic, poor or wealthy, ranging from monasticized aristocratic villas to
caves inhabited by hermits with small groups of followers. Most of these founda-
tions were probably not even meant to outlast their founders; some of them may

have transformed themselves into permanent institutions only by accident. Only

53. Vita patrum Iurensium. See also FIGUINHA 2019; RiparT 2021: 302-312.
54. Jonas, Vita ColumbaniIl, c. 1: 230.

55. Vita Amati, c. 5-6: 217.

56. See Regula Benedicti, c. 1: 436-438; Regula magistri, c. 1: 328-350.

57. See also UEDING 19335.
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few of them were founded by outsiders who did not plan to embark monastic life
themselves, but had a clear interest that they and their families would profit from
the monk’s and nun’s intercessory prayer perpetually (Diem, Rapp 2020). Greg-
ory’s Liber Vitae Patrum is a prime witness for this monastic diversity, but there is
ample other evidence pointing towards the absence of any standardized model or
impetus to order and unify.

Founding a monastery in the seventh century became a legal and economic
transaction, which followed increasingly standardized models. This included the
transfer of land to be cultivated and transformed to the monastery’s needs, granting
of rights and privileges, the active involvement of secular and ecclesiastical elites,
the irreversibility of monastic vows, and the requirement on monks and nuns to live
a “regular” or “regularized” life according to set standards — a vita regularis (D1EM
2021: 32-33). Jonas alludes to many of these aspects in his Vita Columbani, especially
in the second book when referring to the monasteries that were allegedly founded
ex regula Columbani.

In this sense, the beginning of the seventh century did indeed mark a watershed.
We have to ask, however, to what extent Columbanus can indeed be credited for it
and to what extent it is the result of any Irish or rather insular impact. Jonas claims
that Columbanus played a key role in creating a new monastic world and describes
Luxeuil became the center of a network of monasteries founded ex regula Colum-
bani. These monasteries, e.g. Remiremont, Faremoutiers, Grandvalle, Sadalberga’s
foundation, Saint-Wandrille, Chelles, Corbie, Rebais, Solignac or Charmeliers may
indeed have been founded in the orbit of Luxeuil, but their affiliation did probably
not outlast Jonas himself. There are no signs that Columbanus played a lasting role
in their perceived history and identity. However, this does not mean that we have to
turn Columbanus into a marginal figure in monastic history (GAILLARD 2019). Jo-
nas may have created a Columbanus to his liking, but it is undeniable that the Irish
saint played a key role in creating the physical and spiritual landscape that Jonas
saw with his own eyes and described so vividly. It is also clear that Luxeuil, Colum-
banus’ main foundation, was crucial in establishing a monastic ideal and a model of
regularized monastic life that was successfully emulated by later foundations. The
Frankish political and ecclesiastical landscape developed a need that Columbanus
knew how to fulfill.

It is, nevertheless, the question whether Luxeuil — which became the center of
a network only after Columbanus’ death — should indeed be called a “Columbani-
an” monastery. Brunichildis and Theuderic, the two royal founders whom Jonas
depicted as the nemeses of Columbanus, probably had something entirely different
in mind when they endowed Luxeuil: a place of well-organized intercessory prayer
like the monastery of Saint-Maurice d’Agaune founded a century earlier or, indeed,
a monastic stronghold in the wilderness like the monasteries of the Jura fathers.

Eventually, they probably got what they wanted, by exiling Columbanus and his Irish
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followers and forcing the Frankish aristocrats who had flocked to Luxeuil to stay.”®
Maybe we should at least partly credit the two so heavily vilified royals with unleash-
ing the transformation from Merovingian Gaul from a landscape with monasteries

to the monastic landscape that we used to call Columbanian.

58. Jonas, Vita Columbanil, c. 20: 196.
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Margarida de Prades: regnat breu, vida intensa
Tarragona: URV-UB.

Ressenya de TERESA VINYOLES VIDAL. IRCVM - Universitat de Barcelona

Parlem d’un llibre i d’una dona; un llibre que és el resultat, revisat i ampliat, de les
jornades celebrades a Prades I'agost del 20181 del 2019, on es recull i relata I’atzaro-
sa vida de Margarida de Prades, la darrera reina del casal de Barcelona.

Es tracta d'una obra coordinada pels professors Eduard Juncosa Bonet i Antoni
Jorda Fernandez, en la qual hi han treballat, investigat, escrit: el mateix Eduard
Juncosa, Vicent Baydal, Jacobo Vidal, Marina Navas, Alejandro Martinez, Stefano
Cingolani, Abel Soler, Teresa Forcades i Sophie Hirel-Wouts.

Ens trobem davant d’una obra col-lectiva, ben coordinada, i amb una curosa
selecci6 de temes. Es fa primer un repas al context politic en que visqué la reina
Margarida (cap. 1 i 2): la situaci6 del pais i del comtat de les Muntanyes de Prades,
nom preciés que donen a aquestes terres els textos de I’época. Segueix el context
cultural (cap. 3 i 4): I'art, la literatura i la musica del seu temps, el luxe i el refina-
ment de la cort. Després s’entra en I’analisi de les etapes de la vida de Margarida:
I’entorn familiar i I’educaci6 (cap. 5), la reina consort (cap. 6), lareina viduai el seu
casament secret (cap. 7), la interessant biografia del fill amagat (cap. 8), els darrers
anys com a monja (cap. 9). Finalment, s’aborda I’estudi de les seves propies cartes
(cap. 10), una d’elles autografa ,desconeguda fins ara, la qual es presenta com a
epileg del conjunt.

Podem destacar moltes coses d’aquest llibre; sincerament, he de dir que
m’ha agradat. Es un text ben documentat, amb una acurada presentacié i unes il-
lustracions interessants i molt ben triades. Jo, en primer lloc, voldria referirme a
la cerca i I'estudi de les fonts. Estem davant d’una obra que és una magnifica llico

d’historia, de metodologia historica. Els autors i autores han buscat amb diligencia
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els documents i han establert un fluid dialeg amb les fonts. Han dut a terme la re-
cerca en catorze arxius i en els fons historics de diverses biblioteques. Val a dir que
no deixa de meravellar-me la riquesa de les nostres fonts documentals.

Penso, i podeu pensar vosaltres, que he d’afegir jo a aquest text elaborat per
estudiosos que han investigat en profunditat i durant anys la figura i 'entorn de la
reina Margarida des d’optiques diverses. Jo, si em permeteu, me la miraré des de la
visi6 de la historia de les dones.

Margarida, orfena de pare, va ser educada en un entorn femeni: la mare, I’avia
(que era ni més ni menys que Sanca Ximenis d’Arenés, a qui Eiximenis va dedicar el
Llibre de les dones), i 1a reina Maria de Luna, serien les seves mestres i referents. Passa
personalment per diferents estats que ens apropen a diversos moments de la vida de
les dones: nena, donzella, casada, vidua, amant, mare, monja...

Aquesta obra atorga de nou a Margarida de Prades un lloc a la historia. E1 Ro-
manticisme i la Renaixenca en van fer un personatge de llegenda, la historiografia
quasi I’ha ignorada. Tot i la rica realitat que ens mostren els documents, en parlar
de Margarida de Prades, no podem oblidar la imatge idil-lica que oferi d’ella la poe-
sia. Margarida apareix com a representant de la Poesia o de I’Amor: ella va forjar-se
una imatge publica, la poesia hi va jugar un paper fonamental per tal de mantenir
el seu estatus de reina vidua, culpable de no haver engendrat un hereu, d’haver
donat suport el papa Luna, d’haver estat blasmada per Vicent Ferrer a les Vistes de
Perpinya, d’haver realitzat un matrimoni clandesti, d’haver tingut un fill secret. La
reputaci6 cantada pels poetes podia contrarestar les macules del seu expedient.

El seu «poder de seducci6 cortesa» ens ha llegat versos en alemany, en castella i
alguns dels més bells de la literatura catalana de tots els temps. Jordi de Sant Jordi,
Arnau March, Lluis Icard o Arnau d’Erill, el tiroles Oswald von Wolkenstein, I’ara-
gones Pedro de Santa Fe, o el castella Marques de Santillana cantaren la seva bellesa.

Amb aquest llibre s’ha aprofundit en la seva biografia, s’ha pogut sentir la seva
veu, s’han aclarit dubtes, i, per damunt de la llegenda, s’han descobert realitats. Es
interessant veure com els autors i autores teixeixen la vida de Margarida, com si fos
una punta al coixi: ’entorn en que va viure, el luxe i la precarietat a la vegada; com
se segueix l'itinerari de la seva viduitat; la seva historia d’amor amb Joan de Vilara-
gut; la vida quasi novel-lesca del seu fill secret... Podem llegir com sonen els poemes
que li van dedicar. Podem veure la xarxa de relacions politiques i privades per mitja
de les seves cartes. Fins i tot podem veure la seva lletra en una carta autografa.

Us recomano la lectura del llibre, es diuen tantes coses documentades en pro-
funditat! No deixeu de llegir també les notes a peu de plana. Jo he volgut insistir
en el context femeni de Margarida, des I’educaci6 entre dones, fins als darrers mo-
ments de la seva vida en una comunitat de monges, envoltada, doncs, de dones...

Certament, a la vida, a la historia, hi ha homes i dones. Margarida es va casar
amb el rei Marti, podriem dir que per un deure politic, i havia de donar al pais un

hereu, que no va tenir. Després, la seva vida va ser un cant a la llibertat femenina,
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va deixar que els poetes cantessin la imatge que ella mateixa va forjar-se i que volia
mostrar publicament. Com moltes altres vidues —penso en Cristina de Pizan, per
exemple—, va haver de defensar els seus drets, i ho va fer; es va casar per amor, clan-
destinament, com ho van fer altres dones del seu temps; va ser mare d’un fill i va
decidir no exercir la seva maternitat. A la mort de I’amant, va optar per entrar en
el claustre —i aixo em fa pensar en la vida d’Heloissa—; podem dir que és un darrer
acte de llibertat. Al convent, les dones podien aconseguir un grau de formacio,
d’autoritat, i encara que pugui semblar paradoxal, de llibertat, que sovint era dificil
trobar fora.

En temps de Margarida, tot i la misoginia que treia el seu cap, encara es res-
pirava la civilitzacié cortesa: una refinada cultura que cantava la forca positiva de
I’amor i en el centre de la qual hi havia la dona noble, la seva llibertat de decidir
i d’estimar. En aquest sentit, acabaria amb una frase de I’escriptor angles Geoffrey
Chaucer (mort el 1400) “Les dones per propia naturalesa desitgen la llibertat, no
volen ser tractades com esclaves, el mateix passa amb els homes, si no m’equivoco”.
La llibertat femenina quedava limitada per les lleis, els costums i la moral; pero en
alguns moments de I’Edat Mitjana hi va haver dones, com Margarida de Prades, que

van proclamar la seva llibertat.
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SABATE, Flocel, 2021
La pena de mort a la Catalunya baixmedeival

Barcelona: Editorial Base.
Ressenya de SERGI RExacH Camps. Universitat de Barcelona

«Castigar e corregir aquestes males obres qui-s son seguides, en tal manera que
sera pena a aquells qui han delinquit e terror e exempli als altres» (p. 220-221). Des
dels origens de la societat, I’aparicié d’individus considerats disruptors de 1’ordre
establert i com fer-hi front és una preocupaci6 pel poder, el qual ha actuat de ma-
neres diverses.

Després de decades de recerca en el camp del poderilasocietat medieval, i com
aresultat de la participaci6 en seminaris i congressos dedicats a la pena de morti els
mecanismes del poder per castigar les conductes erratiques, Flocel Sabaté, catedra-
tic d’Historia Medieval a la Universitat de Lleida, ens brinda aquesta extraordinaria
obra, La pena de mort a la Catalunya baixmedeival, sobre la pena de mort en la societat
baixmedieval catalana. Tanmateix, estem davant de 1’edicio en catala, actualitzada
i ampliada, del seu llibre The Death Penalty in Late-Medieval Catalonia: Fvidence and
significations, publicat I’any 2019 per I’editorial Routledge.

Esimportant fer notar al lector I'excepcionalitat de I’obra, que destaca per tractar
el tema de la pena de mort des d’una perspectiva poliedrica, principalment des de
la societat i el poder. Aixi, aquesta monografia trenca amb la linia historiografica
fins el moment, segons la qual s’abordava la mateixa tematica des d’una perspectiva
quantitativa, esdevenint un compendi de dades, o d’historia juridica i del dret.

A la introducci6 de I'obra, 'autor ens mostra una realitat on la pena de mort
esta completament integrada dins la quotidianitat, no només medieval, sin6 del que
coneixem com I’Antic Regim. De la mateixa manera, introdueix les bases de la forca
i significacié d’aquesta practica dins la societat medieval. Es interessant també el viat-
ge cronologic que es fa de la pena capital des de ’edat mitjana fins a I’actualitat, on
aquesta practica encara €s totalment vigent en paisos occidentals com els Estats Units.

Pel que fa a I'estructura del llibre, al llarg dels seus disset capitols, essent el
primer la introducci6, I'autor recorre de manera espléndida i dinamica per tots els
factors que intervenen en la practica de la pena de mort, els quals podriem dividir
en tres grans blocs: un primer referent al poder i a les diferents jurisdiccions, un
segon amb la quotidianitat social de la pena de mort i ’espectacle que n’esdevé i,
finalment, un tercer dedicat a la Guerra Civil catalana.

Si entrem amb més detall en cadascun d’aquests blocs seguint els capitols que
I’autor ens presenta al llibre, en el segon capitol detalla I’escenari del poder i la
justicia altmedieval, amb una sobirania carolingia basada en I’aplicaci6 de la pena-
litzacio, i com I’esfondrament d’aquest comporta la fragmentacio del poder. Aixi

entrem al tercer capitol, amb I’establiment de la societat feudal i el dret roma, on
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la justicia era indicador de poder. Es en aquest context, a partir del segle XI, que
el comte de Barcelona lluita per aconseguir la sobirania. En el quart capitol, Flocel
Sabaté ens parla de les forques i del seu simbolisme en un territori d’alta com-
plexitat i fragmentacio jurisdiccional. Aquestes comencaren a proliferar en tot el
territori, ja que s’utilitzaven per marcar els limits fisics dels dominis jurisdiccionals.
D’aquesta manera, les forques podien tenir una doble funcié, ostentaci6 del poder
si eren permanents o invocar el terror i garantir I’ordre social si eren temporals. Per
acabar amb els capitols dedicats al poder, del cinque al sete capitol, es parla de la
pena de mort en diferents jurisdiccions (reial, baronial, municipal) i de la constant
preocupaci6 del comte de Barcelona per mantenir la preeminéncia en un territori
jurisdiccionalment cada cop més fraccionat. Acabant aquest bloc, en el capitol vuite,
ens parla de la pena de mort en la jurisdiccié ordinaria, i com cada vegada més es
recorria a les mateixes eines legals per aplicar la pena capital.

Arribats als capitols que tracten la pena de mort des de la perspectiva de la
societat i la seva quotidianitat, al nove es tracten els diferents delictes mereixe-
dors de I'aplicacié de la pena capital (desordres publics, homosexualitat mascu-
lina, pirateria, falsificaci6 de moneda, assassinat...). No obstant, I’execuci6 de la
pena, tal i com ho planteja I’autor, varia en relaci6 al delicte comes (foguera, forca,
decapitacio...). A continuacio, del dese al catorze capitol, es parla de I’aplicacio
de la pena capital i com, a través del ritual i escenificacié que comporta, esdevé
un espectacle public amb una clara funcié alliconadora per a ’espectador, «Per-
que a ella sie castich e ha altres semblants atemptats en exemple» (p. 265). Un
cop realitzat 'acte, el cadaver de I’ajusticiat podia quedar exhibit, sigui penjat o
esquarterat, amb un objectiu clarament intimidatori envers la poblacié que 1’ob-
servava, tal i com apuntava Pere el Cerimonios: «Perversorum exemplo debent
cunctorum occulis publice subjacere» (p. 301). En aquest moment d’aplicaci6 de
la pena capital és interessant la dedicaci6 del capitol tretze a la Inquisicio, garant
de 'ordre divi; i del capitol catorze dedicat a I’alteritat dins la societat medieval.
Els capitols quinze i setze estan dedicats a la perspectiva més social de la pena de
mort. El primer s’endinsa en la mentalitat de la pena capital, com el gaudi de la
poblacié en la participaci6 en les execucions publiques instaura aquesta practica
en la quotidianitat social. Mostra d’aquesta quotidianitat és I’aparicio6 de la practica
de la pena capital i la participaci6 de la poblacié en la literatura, quiestio tractada
ampliament en el capitol. L’ualtim, el setze, tracta I'tis de la pena de mort, la seva
execucio i cerimonial en la consolidaci6 del poder, gracies a I’ostentaci6 del merum
imperium, i alhora per la cohesio social, ja que ’espectador és present en el restabli-
ment de I'ordre trencat i la reconciliacié amb Déu.

Finalment, el llibre tanca amb un dissete capitol dedicat a la pena de mort a la
fi de I’edat mitjana, principalment durant la Guerra Civil Catalana, moment en qué
esdevé una estrategia de legitimisme i ostentaci6 de poder, pero també una eina per

eliminar I’adversari politic.
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Cal destacar que I’excel-léncia i dinamisme de ’obra no només recau en el
contingut i com s’expressa, siné també en 'ampli treball de les fonts que permet a
I’autor acompanyar el text de casos concrets de tot el territori. Aixi mateix, interes-
sants son les imatges que acompanyen el text, on es veuen diferents representacions
de la pena de mort. En definitiva, es tracta d’'una monografia que enfoca la pena de
mort des d’una perspectiva social que, com ens té acostumats Flocel Sabaté, esdevé
una obra de referéncia dins la historiografia, i d’aquesta manera, bibliografia indis-

pensable per I'historiador interessat en la pena capital i la seva execucio.
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BADIA, Lola (traducci6 i postfaci), 2022
Galvany i el Cavaller Verd
Barcelona: Cal Carré. Editorial Artesana (Llibrets, 2).

Ressenya d’ENRIC CAsAS REIG. IRCVM - Universitat de Barcelona

L’editorial Cal Carré ens ofereix la possibilitat de llegir Sir Gawain and the Green
Knight en catala gracies a la traduccio6 de Lola Badia. Galvany i el Cavaller Verd es trac-
ta d’una poesia narrativa de tematica artirica, d’autoria anonima, escrita a finals del
segle XIV en un dialecte septentrional de I’anglés mitja, que conservem en un dnic
manuscrit de la British Library (Col-lecci6 Cotton, Nero AX) on també es troben
dues poesies anonimes més.

Aquest text consta de diverses edicions critiques, reedicions modernitzades, assa-
jos 1 estudis acadeémics, a part d’haver estat traduit a diverses llengtes, entre les quals
la castellana (TorRrRES OLIVER, Francisco; introduccié de CUENcA, Luis Alberto de;
epileg de F. J. STUART, Jacobo, 1982. Sir Gawain y el Caballero verde, Madrid: Siruela).
Pero faltava una traducci6 al catala, mancanca que Lola Badia esmena amb aquesta
versi6 en prosa catalana destinada a un public general i que, per aprofundir més en la
materia, consta d'un postfaci on s’aporten algunes dades. Per tant, no ens trobem da-
vant d’un volum rigorosament dirigit a un ambit académic o especialista, sin6 d'una
amena traduccio facil de digerir amb un comentari final que contextualitza la historia.

Aquesta composici6 es va convertir en un classic de les lletres angleses d’enca
que J. R. R. TOLKIEN la va rescatar de I'oblit en el seu assaig The Monsters and the Cri-
tics and Other Essays (edicio de TOLKIEN, Cristopher, 1983. Londres: George Allen &
Unwin). De fet, Lola Badia es basa en la traducci6é comentada i anotada del mateix
Tolkien: Sir Gawain and the Green Knight (edici6 de TOLKIEN, J. R. R; GOrDpON, E.
V; segona edicié de Davis, Norman, 1925 [reedicié de 1927]. Oxford: Clarendon
Press), encara que reconeix haver utilitzat també la versié anglesa en vers de J. B.
TrAPP publicada a The Oxford Anthology of English Literature. Volume I: Medieval English
Literature (1973. Oxford: Oxford University Press, pp. 284-348).

Si una traduccio6 ja de per si implica una reelaboracié que allunya al lector del
text original, aquesta narracio artirica, a més a més, és redactada en un vers que
Lola Badia ha prosificat en catala, fet que implica una irremeiable pérdua del sentit
de l'original. Tot i aixo, Badia no empra un vocabulari arcaic ni intenta mantenir
els artificis metrics de I’extraordinari poeta anonim amb cultismes o construccions
gramaticals estranyes, perque es perdria la ra6 de ser d’aquesta traduccio, que no €és
cap altre que ser factible de llegir per a qualsevol lector. Pero, en un intent d’establir
una certa connexi6é amb el text del manuscrit del segle XIV, Lola Badia si que manté
la numeraci6 de les cent-una estrofes i la divisi6 del poema en quatre parts.

Aquesta decisio es tracta de tot un encert, tenint en compte que la divisi6 en es-

trofes de la composicio estructura la seqiiéncia narrativa d’un text molt complex que
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combina diversos registres (entre ells I'oral), acci6 i descripcio, abundants dialegs i
profundes observacions psicologiques, artificis lirics i discursos morals, tot aixo amb
un impressionant grau de detallisme (que fins i tot aconsegueix fer versemblants
els elements més meravellosos que apareixen en el relat). En I’original, cada estrofa
esta construida mitjancant una sequencia central variable de versificacio al-literativa
que culmina en quartetes de pentasil-labs rimats que serveixen per a cloure I’estro-
fa. Lola Badia també ha volgut picar I'ullet al poeta anglés intentant marcar aquesta
peculiaritat de I'acabament de les estrofes mitjancant un punti a part.

Pel que fa al postfaci, trobarem un comentari que aprofundeix en alguns as-
pectes del poema. En primer lloc, Badia destaca I’espléndida i anglesa cort artarica
que se’ns presenta, allunyada de les trifulgues palatines del roman frances en prosa.
A continuacio, es posa de manifest la complexitat del personatge de Galvany: un
perfecte cavaller que llueix amb orgull I'estrella del pentangle en I’escut, simbol
de les seves virtuts (guerreres i religioses), capa¢ d’esquivar cortesament les insinu-
acions amoroses de I’esposa del senyor que I’ha acollit tot mantenint intacta la seva
castedat, pero cometent, al final de tot, una petita falta que posara de manifest la
seva imperfeccié. D’aquesta manera, Lola Badia exemplifica la connexi6 entre el
Galvany arturic i el Frodo Baggins tolkienia. Finalment, es remarquen equivaléncies
entre aquesta composicio anglesa i el poema narratiu catala de La faula de Guillem
de Torroella, I’Inferno de Dante i el Cuchulain de la literatura irlandesa, on també
trobem present el motiu folkloric de la decapitacio.

Lola Badia certifica que ens trobem davant d’una peca literaria unica, una obra
mestra inquietant per les incerteses que envolten al seu enigmatic creador, un au-
tentic classic medieval connectat amb la literatura del seu temps i que, a la vegada,
mitjancant la verdor de I’antagonista i la seva esfereidora Capella Verda també és
evocador d’antigues creences ancestrals. Tot aixo justifica sobradament aquesta tra-

ducci6 al catala que ja podem gaudir.

104



A 4 A
, VMM
Revista de Cultures Medievals

Num. 20 (Tardor 2022), 105-109 | ISSN 2014-7023

Biblioteca/Library

doi: 10.1344/Svmma2022.20.8

Aquesta seccio recull la producci6 cientifica de I’Institut de Recerca en Cultures Me-
dievals pel que fa a la publicacio6 de llibres i a la presentacio de tesis doctorals.

Publicacions

SEBASTIAN, Raimon; FURIO, Antoni; GARCIA-OLIVER, Ferran. 2022
Pal-ladi: Tractat d’agricultura. Traduccié catalana medieval de Ferrer Saiol

Valencia, Publicacions de la Universitat de Valencia.

Resum

L’any 1385 Ferrer Saiol, protonotari de la reina Elionor de Sicilia, tradui al catala
I’ Opus agriculturae de Pal-ladi. Aquest volum conté I’edici6 i estudi d’aquesta traduc-
ci6 medieval. Tot i que no conservem el manuscrit autograf, s’ha preservat una co-
pia a la Biblioteca Serrano Morales de Valéncia. La primera part del volum presenta
un estudi introductori en queé es contextualitza la produccio literaria sobre agrono-
mia durant els segles XIV i XV a la Corona d’Arag6, una biografia sobre Ferrer Saiol
i la seva activitat dins de la Cancelleria reial, una analisi de la traduccio, aixi com
un estudi dels dos inics manuscrits conservats de la versio tant en catala (Biblioteca
Serrano Morales, 6437), com en castella (Biblioteca Nacional de Espana, 10211). La
segona part del volum conté I’edici6 del text que inclou el proemi de Ferrer Saiol
i els tretze llibres de I’obra. En el primer, s’hi desenvolupen les activitats generals
que s’han de dur al camp, mentre que els llibres restants corresponen a les tasques
agronomiques que s’han de realitzar cada mes de I'any. L’edici6 s’acompanya d’un

index toponimic, antroponimic i de tematica agronomica.
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Paraules clau:

textos medievals catalans, agronomia, manuals tecnics, léxic especialitzat

Abstract

In 1385 Ferrer Saiol, prothonotary of Queen Eleanor of Sicily, translated Palladius’
Opus agriculturae into Catalan. This volume contains the edition and study of this
medieval translation. Although the autograph manuscript is not conserved, a copy
has been preserved at the Biblioteca Serrano Morales in Valencia. The first part of
this volume presents an introductory study in which the literary production on agro-
nomy during the 14™ and 15" centuries in the Crown of Aragon is contextualized,
a biography of Ferrer Saiol and his activity within the Chancellery of the kings of
Aragon, an analysis of the translation, as well as a study of the only two preserved
manuscripts of both the Catalan version (Biblioteca Serrano Morales, 6437) and the
Spanish version (Biblioteca Nacional de Espana, 10211). The second part of this
volume contains the edition of the text that includes the proem by Ferrer Saiol and
the thirteen books of the work. The general activities that must be carried out in
the field are developed in the first book, while the remaining books correspond to
the agronomic tasks that must be performed each month of the year. The edition is

accompanied by a toponymic, anthroponymic and agronomic index.

Keywords:
Medieval Catalan Texts, Agronomy, Technical Handbooks, Specialized Vocabulary

URL:
https://puv.uv.es/llibre /pal-ladi-tractat-d-agricultura.html

Altres enllacos relacionats:

https://www.sciencia.cat/publicacions/palladi-tractat-dagricultura-traduccio-cata-

lana-medieval-de-ferrer-saiol
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Tesis Doctorals

Autor: Guillem Canameras Vall

Titol: Josep Gudiol Ricart (1904-1985): la fotografia al servei d’una concepci6 inte-
gral de la Historia de ’Art

Director: Joan Domenge Mesquida

Data de lectura: Universitat de Barcelona, 13 juny 2022

Resum

Aquesta tesi doctoral esta centrada en I'activitat professional de Josep Gudiol Ricart,
la qual es va desenvolupar en vuit ambits principals relacionats amb la Historia de
I’Art: fotografia, historiografia, moén editorial, restauracio, comerg, expertitzacio i
assessoria, docéncia i museografia. Degut a la gran complexitat de la figura i la seva
activitat, hem dividit la recerca en dos blocs. Un primer que mostra tota la seva tra-
jectoria professional destacant cronologicament algunes de les fites més importants
que va realitzar de tots els ambits, amb la finalitat de mostrar la seva interrelacio i
P'activitat simultania en tots ells amb la qual treballava Gudiol. I un segon, dedicat
especificament a la seva activitat fotografica, on analitzem en detall els seus dos prin-
cipals projectes: I’Arxiu d’Arqueologia Catalana (ADAC) i I'Institut Amatller d’Art
Hispanic. L’analisi dels quals es planteja com un primer estudi en profunditat de la
figura de Josep Gudiol Ricart.

Paraules clau:
Historia de I’Art, Historiografia, Fotografia

Abstract

The present thesis approaches Josep Gudiol Ricart’s professional career, which
he developed in eight major Art History fields: photography, historiography, pu-
blishing, restoration, trade, expertise and assessment, teaching and museography.
Since Gudiol’s professional profile and activity are extremely complex, the present
research is divided into two parts. The first offers a detailed view of Gudiol’s full ca-
reer, including a timeline of his most outstanding contributions in every field, with
the aim to prove the simultaneity and interrelated nature of Gudiol’s working style.
The second part specifically focuses on his dedication to photography, and provides
a complete analysis of his two major projects: The Catalan Archaeology Archive
(Arxiu d’Arqueologia Catalana - ADAC) and the Amatller Institute of Hispanic Art
(Institut Amatller d’Art Hispanic); this analysis being intended as a first in-depth

study of Josep Gudiol Ricart’s professional career.
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Keywords:
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URL:
http://hdl.handle.net/10803/675867

Autora: Laura Castellet i de Ramon

Titol: El paisatge sonor de la Catalunya medieval (segles VI-XIV); un exercici de
restitucié emocional des de ’arqueologia del so

Directora: Marta Sancho i Planas (UB)

Data de lectura: Universitat de Barcelona, 28 mar¢ 2022

Resum

El so forma part de les dinamiques humanes; a part dels sons de la natura o acciden-
tals, I’ésser huma ha confiat historicament en els sons tant per a comunicar-se com
per a expressar-se. La comprensio6 de la manera amb que la humanitat s’ha sostingut
en el so depassa el concepte d’interpretacié musical per incidir en aspectes com la
gestio economica en I’espai, la relacio de les persones amb la divinitat, les dinami-
ques comercials i els seus intercanvis o el desenvolupament de la técnica.

Aquest estudi analitza i sistematitza I’activitat sonora humana a I’alta Edat Mitja-
na en territori catala, en relacio tant amb els seus ambits culturals veins com en el seu
abans i després en el temps. L’activitat sonora es diferencia en la comunicacié (sons)
i’expressio d’emocions (musica); d’acord amb la societat medieval, aquests aspectes
s’han diferenciat en 1’Gs del so i de la musica que feien els tres estaments: el poble
(laboratores), I’aristocracia (bellatores) 1 I’Església (oratores). Cada entorn social respo-
nia a unes necessitats sonores propies, aixi que la comprensio6 del fet sonor des de la
historia social, i no des de la musicologia, permet obtenir una perspectiva d’estudi
cap a disciplines diferents 1 contribueix a una percepcio global del passat historic.

L’analisi s’ha fet a partir d’'un dialeg amb les fonts iconografiques, literaries,
documentals i arqueologiques, i també la llengua i I’etimologia, la historia de la tec-
nica, la comparativa etnologica o la practica de la interpretacio musical. Després de
la obtenci6 de dades, s’ha abordat un exercici d’arqueologia experimental per a la
comprensio del fet sonor, amb una restitucié tant d’instruments i objectes sonors
com de tecniques d’expressio del so i de la musica. S’han tingut en compte els espais
en que aquests sons es desenvolupaven, des de paisatges a edificis. A partir d’aqui es
pot determinar la identificacié concreta d’instruments, una lectura de context més
precisa i el significat que aquests objectes suposen en la lectura iconografica, textual
o filosofica, la correcta denominacié d’instruments i objectes sonors en llengua cata-

lana, o la relaci6 del so i la comunicaci6 en les dinamiques economiques i culturals.
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Abstract

Sound is part of human dynamics; leaving aside the sounds of nature or accidental,
human beings have historically relied on sounds both to communicate and to ex-
press themselves. The understanding of the way in which humanity has sustained it-
selfin sound goes beyond the concept of musical interpretation to underline aspects
such as the economic management of space, the relationship of people with divinity,
commercial dynamics and their exchanges or the development of the technique.

This study analyzes and systematizes human sound activity in the High Middle
Ages in Catalan territory, in relation to both its neighboring cultural areas and its
before and after in time. Sound activity has been differentiated into communication
(sounds) and expression of emotions (music); according to the Medieval society,
these aspects have been differentiated in the use of sound and music the three
estates made: common people (laboratores), aristocracy (bellatores) and Church
(oratores). Each social environment responded to its own sound needs, so that the
understanding of the sound fact from social history and not from musicology allows
obtaining a study perspective towards different disciplines and thus contributes to a
global perception of the past.

The analysis is based on a dialogue with iconographic, literary, documentary
and archaeological sources, but also language and etymology, history of technology,
ethnological comparison or the practice of musical interpretation. After the data
acquisition, the understanding of the sound fact has been highlighted based on an
exercise of experimental archaeology: the restitution of both sound instruments
and objects as well as sound and music expression techniques. The spatial context in
which these sounds developed, from landscapes to buildings, has been considered.
From this point it is possible to determine the specific identification of different
instruments and therefore a more precise reading of context, the meaning these
objects assume in the iconographic, textual or philosophical reading, the correct
naming of instruments and sound objects in Catalan, or the relationship between

sound and communication in economic and cultural dynamics.
Keywords:
Sound Landscape, Sound Archaeology, Archaeomusicology, Music Iconography.
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Altres enllacos relacionats:

https://lauradecastellet.wordpress.com/
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Novembre 2021

Seminari Internacional
Paisatges patristics del monacat
primitiu a Occident (ss. IV-VII)

3-4 de novembre 2021

Sala Jane Addams, 4t pis

Facultat de Geografia i Histbria, UB
Plataforma Zoom

[

9-10 novembre 2021
15-17n

Facultat Geografia i
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+info: ub edu/proyectomonastic/

1zg24EDUAKBS
als inscrits
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ARCHITETTURA GOTICA IN ITALIA:

TEMI, TERRITORI E METODOLOGIE
Dimarts 0 nov., 1317 h. Dimacres 10 nov., 18=17 h.
G. Pollin (Sapienza Arianna Gannarante
confini dol Regrio o Napoli: . ricerca storica: I Gaso della

Historia (Universitat da
Barcelona)
Montalegre, &

Aula 201

Inscrpeions | mformacis:
‘magna.srséub.edu

B seminar també s'emetrd en
strsaming

Catenna 0" Al 8 Caftecaie o) Santa Mana
Goinng 6/ 00 Balo Oy ASIUNGR 8 Lucad (1302-1317)

A Passuslio (Universita Ca'
Fosciul i Venezial:
Architettura gobica nel Veneto:
casi o SR 58008 XIH-XIV)

Emanusle Gallotta
(Sapienza Universit ol
Romal: Mogel, copie &

citazioni nolrarchitettur
‘gotica’ def Basso Lano- te
cantien a confronto

Collaboraci6

Seminari Internacional  “Paisatges  Paltristics
del Monacat Primitiu a Occident (ss. IV-VII)”
ORGANITZA: PROJECTE MONASTIC LANDSCAPES
DIES: § I 4 DE NOVEMBRE

Lroc: SaLA JANE ADAMS, FACULTAT DE GEOGRA-

F1A 1 HistOor1A (UB)

Col-laboracio

Seminari Internacional “Architettura gotica

in Italia: temi, territori e metodologie”
ORGANITZA: MAGNA ARS

DIES: 9 I 10 DE NOVEMBRE

Lroc: Aura 201 (FACULTAT DE GEOGRAFIA 1

HisTORIA)
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Not”/ ) .
“ted Collaboraci6
S Jornades “El notariat a la Corona d’Aragé durant

El otriat pilblic a Ia Cororia ' Avagd ¢ UEdat Mitjana: organitzacio, practica i activitat en els
I’Edat Mitjana: organitzacid, practica i
activitat en els territoris peninsulars.

territoris peninsulars”

10-11 de novembre de 2021
ORGANITZA: PROJECTE NOTMED

Barcelona
Facultat de Gecgra_ﬁs i Historia
Carrer de Montalegre 6

DIES: 101 11 DE NOVEMBRE
Lroc: SEMINARI DE FiLosoria (FACULTAT DE

GEOGRAFIA 1T HISTORIA)

Col-laboracié

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participen:

Marco CONTI (Université Bordeaux Montaigne) - La fabrique des écritures comptables
(Bologne, fin XIlIe siécle - moitié XIVe siecle)

Davide MORRA (Universita degli Studi di Napoli “Federico II”) - La Fiscalita regia e fiscalita
municipale nel Regno di Napoli (XIV-XV secolo): integrazione, concorrenza e convivenza
Di1A: 16 DE NOVEMBRE 2021

LLOC: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

NOVEMBRE

25enes Jornades IRCVM de Cultures Medievals
Inauguracié oficial del curs 2021-2022 i acte

d’homenatge a Rosa Terés

Conferencia “El cor de la catedral de Barcelona: una

XXV Jornades de Cultures Medievals
IRCVM

$ Ipaugur.m:ib del curs 20212022 del Doal:nrnt i1
i el aster de Cultures Medievals

I Umfe nc(a a naﬂ'ec de la Dra. luna Terés ;

Jfimestra oberta a la quotidianitat del 14007
Ponent: Dra. Rosa Terés (UB)

D1A: 177 DE NOVEMBRE

[EEstriisdadeanciiea ty {l
‘.1‘ it taala Iy Lroc: AurAa 307 (FACULTAT DE GEOGRAFIA 1

Sl A WL HisTORIA)
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Desembre 2021

Visita

Sortida del Master i Doctorat a la ciutat de Tarragona
ORGANITZA: MASTER I DOCTORAT EN CULTURES MEDIEVALS
DIA: 11 DE DESEMBRE

LLoc: TARRAGONA

Col-laboracio

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participa:

Jessica OTTELLI (Universita degli Studi di Padova, Venezia i Verona), “Li cantori nostri sono
da piu de soy famigli”: le istituzioni musicali fra corte e Chiesa nell’ Europa occidentale (XIV-XV secolo)
DIA: 14 DE DESEMBRE 2021

LLoc: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

Jornades

DIALEGS SOBRE L'EDAT MITIANA AL SEGL 11 Jornades TEM-IRCVM. Dialegs sobre I'Edat Mit-

Docéncia,

jana al segle XXI: Docéncia, recerca, divulgacio

I SEMINARI PERM DONES A L'EDAT MITJANA

Aons, creaci  spas de vida ORGANITZA: IEM (UAB), IRCVM

DIA: 16 DE DESEMBRE

Lroc: Aura 111 (Facurrar pE FiLorocia 1 Co-

MUNICACIO)
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11 JORNADES IEM-IRCVM Collaboracio
DIALEGS SOBRE L’E MITJ. 5L . . N ..
Docencia, recerca, I Seminari Permanent Dones a ’Edat Mitjana

I SEMINARI PERMAN DONES A L'EDAT MITJANA ORGANITZA' IEM (UAB) IRCVM WOMEN AND
. s s

Autoritats, creacio 1 espais de vida

MEDIEVAL SONG
DIA: 177 DE DESEMBRE

Lroc: SALA DE PROFESSORS (EDIFICI JOSEP CARNER)

Lliurament de Premi

Lliurament del II Premi IRCVM al millor TFG en
Cultures Medievals

Guanyadors: Sr. Pere Manel Marqueés , alumne
del Master en Cultures Medievals, i Sr. Ivan Vera
Martinez, de la Universitat de Girona

DIA: 20 DE DESEMBRE

LLOC: SEMINARI DEL DEPARTAMENT D’HISTORIA

DE L’ART

Publicacio
Revista SVMMA. N. 18 (Tardor 2021)

DIA: 21 DE DESEMBRE

N.18 [ArDOR 2021
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Gener 2022

Col-laboraci6

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participa:

Alejandro PELAEZ MARTIN (Universidad Auténoma de Madrid) - La ceremonia de la bay‘a en
el Occidente islamico (siglos VIII-XV)

DIA: 15 DE GENER 2022

LLocC: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

Febrer 2022

Col‘laboracié

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participen:

Maria José CANIZARES GOMEZ (Universidad de Alicante) - Iglesia, frontera y poder: el pleito
del obispado de Orihuela entre la Corona de Castilla y la Corona de Aragon (siglos XIII al XVI)
Robert FRIEDRICH (Universitat Greiswald) - Mendicants and Rulership in the Crown of Aragon
during the Reign of King Alfonso IV (1327-1336)

DIA: 15 DE FEBRER 2022

LLoc: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

Marc¢ 2022

Col-laboracié

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participen:

Abel LORENZO-RODRIGUEZ (Universidad de Santiago de Compostela) - “Ellos me quieren
ahorcar”. La expansion de la horca y sus origenes en los reinos ibéricos (siglos IX-XII)

Cornel-Peter RODENBUSCH (Universitat de Barcelona) - Visualitzacio dels judicis de la Catalunya
medieval (segles X-XII)

DIA: 15 DE MARCG 2022

LLOC: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA
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Abril 2022

HADEWIJCH

Presentacio de llibre

Veerle Fraeters i Frank Willaert (editors): Hade-

14.2022 w1j Ch, Canciones

. T Ponents: Dra. Blanca Gari i Dra. Victoria Cirlot
CanC10nes' del ¢. Mallorca (nim. 237) DIA: 1 D’ABRIL 2022
H d . h acollird la presentacio del llibre
a er]c Canciones (Siruela, 2022), de la LLoc: LA CENTRAL (C/ MALLORCA)

s poetessa Hadewijch, editat per
Amb Blanca Gari i . S s
Weerle Fraeters i Frank Willaert.

Victoria Cirlot Lacte sera dirigit per Blanca Gari |

Victoria Cirlot

Col‘laboracié

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participa:

Valerio LUCA FLORIS (Universita degli Studi di Roma Tre) - La Procurazione Reale del Regno
di Sardegna e Corsica. Il vertice amministrativo-patrimoniale del Regno nel periodo 1413-1516

DIA: 19 D’ABRIL 2022

LLOC: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

Sortida

T T Barchinona amb vambes. Recorregut per la Bar-

Cultures Medievals celona romana i medieval
UNIVERSITAT pe BARCELONA

IRCVM

ORGANITZA: IRCVM, A CARREC D’ANTONI CONEJO

BARCHINONA EN VAMBES

DIA: 24 D’ABRIL

LLoC: BARCELONA
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Sornades sobre Occitania i els catars

ALAUNIVERSITAT DE BARCELONA

BOGRE

LA GRAN HERETGIA EUROPEA

dell

1 gui i Giorgio

Diritti), entre

SOM MEDIEVALISTES

Dimecres 27 d'abril de 2022
Sala de Juntes, Facultat de Geografia i Histéria (UB)

17.00-17.15h Presentaci6 de I'lRCVM, el Master
T

iel D en Cul
Dra. Meritxell Simé (directora de [TRCVM)

Conferéncia
ELMATRIMONIENTRE L'INFANT PERE
D'ARAGO | JOANA DE FOIX-BEARN
POLITICA EUROPEA | IMPACTE LOCAL

A carrec de Stefano Cingolani i Joel Colomer,
guanyadors del IV Premi d'Investigacié Dr. Saladié-Roig

19.15-20.00h Lliurament del Vé Premi
d'Investigacié Dr. Saladié-Roig a

Guillermo Tomas Faci
pel treball de recerca intitulat

ELINFANTE PEDRO, CONDE DE RIBAGORZA

F: ! ‘?" ‘ 2:?.“.:'.”-:‘.‘;: : : .ﬂ ;w, .’cmg BARCENA
| EEmasc e e et Soae—— |

Num. 20 (Tardor 2022), 110-124 | ISSN 2014-7023

Jornades

Jornades sobre Occitania i els catars.
Presentaci6 de I'acte a carrec de Meritxell Simé
(directora de 'IRCVM) i Angels Massip (directo-
ra de Scripta. Dialectologia Catalana)

Taula Rodona i projecci6 de Bogre. La gran
heretgia europea

ORGANITZA: IRCVM, Scrirta, CAOC, Amics
DELS CATARS

DiES: 25, 26 1 29 D’ABRIL

LLoC: FACULTAT DE GEOGRAFIA 1 HISTORIA

Som Medievalistes

Presentacio de I'IRCVM, el Master i el Doctorat
en Cultures Medievals

Conferéncia “El matrimoni entre Uinfant Pere d’Ara-
go i Joana de Foix-Bearn: Politica europea i impacte
local”, a carrec de Stefano Cingolani i Joel Colo-
mer (guanyadors del IV Premi d’Investigacio6 Dr.
Saladié-Roig)

Lliurament del Vé Premi d’Investigaci6 Dr. Sala-
dié-Roig a Guillermo Tomads Faci pel treball de
recerca “El infante Pedro, conde de Ribagorza”

DIA: 277 D’ABRIL

Lroc: SALA DE JUNTES (FACULTAT DE GEOGRAFIA

1 HISTORIA)
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Xavier Blasco Excods

Cronica de la quarta croada

be de Jofre de Ve hardomain

Publicacio

Xavier Blanco Escoda, Cronica de la quarta croada:
La conquesta de Constantinoble de Jofié de Ville-
hardouin, Roma: Viella (Col-lecci6 IRCVM-Medi-
eval Cultures, 11), 2022

VikLLA

Maig 2022

Col‘laboracio

Jornades “Il notariato nell Italia meridionale continen-
lale: organizzazione, pratica e attivita (secc. XIII-XV)”
ORGANITZA: PROJECTE NOTMED

DIES: 3 1 4 DE MAIG

Lroc: NArPOLS
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&S ; Seminari
.IISEMI\NAR: PERMANET : II Seminari Permanent Dones a ’Edat Mitjana:
DONESAL'EDAT MITJANA Autoritats, creacio i espais de vida
Autoritats, creacid i espais de vida “Mugeres reales e imaginarias en las cantigas medieva-
s les gallegoportuguesas”

Conferéncia

MUJERES REALES E
IMAGINARIAS EN LAS
CANTIGAS MEDIEVALES
GALLEGOPORTUGUESAS

Dr. Simane Marcenara (Universita del Molise)

Ponent: Dr. Simone Marcenaro (Universita del
Molise)

ORGANITZA: WOMEN AND MEDIEVAL SONG

D1A: 5 DE MAIG

Sala Gabrel oliver, Eifici tasep Camen (plawia 1)

Lroc: Sara GABRIEL OLIVER

. =
T e o
- R 2 la Crrmry e Wedievl & s Eee

Sortida
Visita del Master 1 Doctorat en Cultures Medievals a la ciutat de Girona
ORGANITZA: MASTER I DOCTORAT EN CULTURES MEDIEVALS

D1A: 7 DE MAIG

LrLoc: GIRONA

Congrés Internacional
5th International ARDIT Congress: “Centre or
Periphery: Shaping Relations during the Middle

’ Ages”
5t International ARDIT Congress ORGANITZA: ARDIT
CENTRE OR PERIPHERY DIES: 11, 12, 13 DE MAIG
SHAPING RELATIONS DURING THE MIDDLE AGES Lroc: Sara JaANE Appams (Facurtat pE GEO-
111-13t% May, 2022 - BARCELONA GRAFIA T H1sTORIA, UB)

118



v
““y'i’i‘ Ntim. 20 (Tardor 2022), 110-124 | ISSN 2014-7023

Col-laboracio

XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participen:

Camille LARRAZ (Université de Geneve) - Mobilité artistique entre la Picardie et la Méditerranée
au XVe siecle : le cas du peintre Nicolas Froment

Maria del Mar VALLS FUSTE (Universitat Rovira i Virgili) - “Jardins suspesos” en els interiors
mallorquins: apunts per la identificacio i significacié d’una escola de pintura en la produccio dels sostres
pintats medievals de la Ciutat de Mallorca

DIA: 17 DE MAIG 2022

LLOC: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

26ESJORNADES IRCVM DE

CULTURES MEDIEVALS
Dimecre, £ de malg de 2022 26enes Jornades IRCVM de Cultures Medievals

Taula rodona, “Mirades sobre la vellesa femenina a
través de la historia i de la cultura popular”
Dra. Mireia Comas, “Envellir en femeni a ULdat

Mitjana” i Dr. J. Enrique Gargallo, “Rastres de la

vella en la cultura popular”

Mirades sobre la vellesa femenina através Coordina: Meritxell Sim6 (IRCVM_UB)

de la historia i de la cultura popular DiA: 25 DE MAIG

Corcinacsper Dra. Meritxell Simé (Directara de 'RCYM)

Taula redona

Lroc: SALA GABRIEL OLIVER

Dra. Mireia Comas Envellir en fement a FEdat Mitjana
Dr.).EniqueGargalle  Rastres de fa"vella’ en la cultura popular

Debat

A B OBE 9
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Juny 2022

Col'laboracié
XTI Abrils de ’Hospital
Organitza: Magna Ars

DIES: 6 17 DE JUNY

Lroc: CALLER (SARDENYA)

Col-laboracio
XX Seminari d’Estudis Doctorals (IMF-CSIC)

Participen:

Javier FAJARDO PANOS (Universitat de Valéncia) - “Per la honor del serior rey e de nostra nacié”:
una aproximacio conceptual a les identitats nacionals premodernes a través del cas de la Corona d’Ara-
g0 (segles XITI-XVI)

Niiria PACHECO CATALAN (Universitat Autonoma de Barcelona) - “Ut sis stator et habitator.”
La construccié d’una nova societat feudal: el cas dels occitans (Catalunya Nova, segles XII ¢ XIII)
DiA: 14 DE JUNY 2022

LLOC: SESSIO VIRTUAL A TRAVES DE LA PLATAFORMA CONNECTAHA

Presentacié

Presentaci6 publica dels Plans de Recerca del Doctorat en Cultures Medievals
ORGANITZA: DOCTORAT EN CULTURES MEDIEVALS

DIA: 20 DE JUNY

Lroc: SEMINARI D’HISTORIA MEDIEVAL (FACULTAT DE GEOGRAFIA 1 HISTORIA, UB)
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PODER, RELIGIO
I TERRITORI

Una nova mirada als origens
del monacat al Ripollés
(segles 1x-x)

-

Xavier Costa Badia
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Publicacié i nova col-leccio

Xavier Costa Badia, Poder, religio i territori: Una
nova mirada als origens del monacat al Ripollés (segles
IX-X), Barcelona: Edicions de la Universitat de
Barcelona (Col-lecci6 MVNERA, 1), 2022

Presentaci6 de llibre

Diego Sola, Historia dels papes

Ponents: Dra. Rosa Lluch, Dr. Joaquim Nadal i
Dr. Diego Sola

DIA: 15 DE SETEMBRE 2022

Lroc: Mustu D10CESA DE BARCELONA (CASA DE

L’ALMOINA)
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Publicacié
Revista SVMMA. N. 19 (Primavera 2022)

DIA: 21 DE SETEMBRE

N.19 Primavera 2022

Octubre 2022

Congrés Internacional

II Congrés Internacional IRCVM: ‘“Digitalitzar

FROG;{AMA
HC'()N(:»(F;*Hr:l'l RNACIONAL y L. .
- IRGVA UEdat Mitjana
— DIGITALITZAR
L'EDAT MITJANA
BARCELONA LLoC: FACULTATS DE GEOGRAFIA I HISTORIA 1 FI-

- 5-7 WOCTURRE DT 2022

Di1A: 5,6 17 D’OCTUBRE

LOLOGIA 1 COMUNICACIO
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Simposi Internacional
Arquitectura gotica
a Barcelona, s. XIV-XV

Facultat de Geografia i Historia (UB)
13-14 octubre 2022

PERFORMANCE, PERCEPTION AND DEVOTIONAL EXPERIENCE N MEDIEVAL SAGRED SPACES

130670888 2022

gé Jornades de Recerca: Doctorat en Cultures
Medievals

OCW 3iuw:
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Simposi internacional

Simposi Internacional d’Arquitectura gotica a
Barcelona, s. XIV-XV

ORGANITZA: MAGNA ArRs, MAHPA, IRCVM
DIES: 131 14 D’OCTUBRE

LLoC: SALA DE JUNTES

Seminari

Performance, Perception and Devotional Expe-
rience in Medieval Sacred Spaces

ORGANITZA: MoNAsTIC LANDscAPES, IRCVM
DIES: 141 14 D’OCTUBRE

Lroc: SarLa JaANE Appams (Facurrtat pE GEo-

GRAFIA T HISTORIA) / MONESTIR DE PEDRALBES

Col-laboracio

Jornades de Recerca en Cultures Medievals.
Sessio 1. Pensament, mentalitats, relacions i transmis-
s10 de coneixements

Sessio 2. Reconstruccio @ analisi del patrimoni arque-
ologic, artistic i textual

Sessio 3. Poder i institucions: economia, societat i for-
mes de vida

ORGANITZA: DOCTORAT EN CULTURES MEDIEVALS
DIES: 14, 20, 21, 277 1 28 D’OCTUBRE

Lroc: Sara JaANE AppaMms (FAcuLTaT DE GEO-

GRAFIA I HISTORIA) / MONESTIR DE PEDRALBES
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Col-laboracio

Inici de la campanya arqueologica
Els Altimiris

ORGANITZA: ARQUEOMONTSEC
DIA: OCTUBRE 2022

Lroc: ELs ALTIMIRIS

Licsa Buna. Framcese Masip. Roil Sanchis Framces

El teatre del cos

Il teatro del corpo

Publicacio
- . . . Licia Butta, Francesc Massip, Ratil Sanchis Fran-
cés, El teatre del cos: Dansa, espectacle i rituals a la

Corona d’Arago / 1l teatro del corpo: Danza, spettacolo
e rituali nella Corona d’Aragona, Roma: Viella (Col-
lecci6 IRCVM-Medieval Cultures, 12), 2022.

27—
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