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II I 
NostriNostri maiores 

Betweenn 812 and 823 the names of the deceased monks were no longer 
regularlyy recorded in the annates necrólogici.1 Additionally, in these years 
transactionss of property were less frequently documented in Fulda itself.2 

Thiss waning interest in Fulda to record the names of those to be prayed for 
orr to write down the property donated to the monastery in Fulda itself 
wass one of the consequences of a crisis, caused by a bitter conflict between 
thee abbot and a group of monks, that disrupted Fulda's monastic lif e 
severely.. The events of the crisis wil l introduce this chapter. 

Whenn the conflict precisely started is difficul t to establish, but it 
mightt have been in 807, when many brethren of Fulda died in an 
epidemic,, including the children. Some young monks had tried to flee the 
monastery,, but their plan was discovered and their custodian was 
punishedd for it.3 We know that two years later, in 809, the archbishop of 
Mainzz had visited Fulda abbatis et fratrum causa, 'for the sake of the abbot 
andd the monks'.4 The reason for the visit of the archbishop is not known, 
butt in light of what was to come one might expect that there was some 
disagreementt between the abbot and the monks. In 812 a group of twelve 
monkss together with their abbot travelled to the emperor to ask for advise 
inn a conturbatio non minima in monasterio sancti Bonifatii, 'not a small 
commotionn in the monastery of St Boniface'.5 On this occasion the group 
off  monks offered the emperor the Supplex Libellus, a petition, which lists 
thee complaints of the monks.6 The emperor instituted an inquiry. He sent 

11 Schmid, 'Auf der Suche nach den Mönchen', pp. 142-52.; idem, 'Mönchslisten', p. 618. 
Seee also the former chapter. 
22 Edmund Stengel, 'Über die karolingischen Cartulare des Klostere Fulda' in: idem, 
AblwndlitngenAblwndlitngen und Untersuchungen, pp. 176-81; Corradini, 'The rhetoric of crisis', p. 273. 
33 'et moTtalitas maxima in monasterio sancti Bonifatii, ita ut fratrum iuniorum morientur 
[...]]  sanctos aufugiunt pueri puerorum et pessime custo consiliis pravis conviciis multis 
tuncc lacerateraf. Chronicon Laurissense breve (AD. 807) ed. F. Schnorr v. Carolsfeld, Neues 
ArchivArchiv 36 (1911), p. 37. The Chronicon Laurissense breve is the only source, which reveals 
somethingg of the events before 812. See also Corradini, Die Wiener Handschrift Cvp 430*. 
44 'Richolfus ad monasterium nostrum Fulda [...] missus est abbatis et fratrum causa'. 
ChroniconChronicon Laurissense breve (AD. 809) p. 37. 
55 'Facta est conturbatio non minima in monasterio sancti Bonifatii, et fratres duodecim ex 
ipsaa familia perrexerunt simul cum abbate Ratgario ad iudicum imperatoris Karli, nee 
tamenn ita commotio ili a quievit, sed post Riholfus archiepiscopus Magontiacensis et 
Bernhariuss episcopus civitatis Wangonium et Hanto episcopus Augustensis et Wolgarius 
episcopuss ecclesiae Wirzaburg cum ceteris fidelibus, qui simul ad ilium placitum 
conveneruntt iussu imperatoris, sanaverunt commotionem illam in monasterio sancti 
Bonifatii'.. Qwonicon Laurissense breve (AD. 812), p. 38. 
bb It is certain that the monks offered the Supplex Libellus to Charlemagne. Candidus, Vita 
AegilAegil I c. 9, p. 9. Supplex Libellus, pp. 319-27; Josef Semmler, 'Studiën zum Supplex 



NostriNostri maiores 

thee archbishop of Mainz and the bishops of Worms, Augsburg and 
Würzburgg to the monastery to investigate and settle the matter. However, 
littl ee seems to have changed by this committee. In the years following 
theirr visit monks continued to flee the monastery, others were expelled by 
thee abbot.7 Somewhere between the end of August 8168 and the beginning 
off  August 81T*  a delegation of monks went to court again and they offered 
Louiss the Pious, who by then had succeeded his father to the throne, a 
revisedd version of the Supplex Libellus.10 This time the emperor took tough 
measuress against Ratgar. He was deprived of his abbacy and put into 
exile.11 1 

Thee conflict in Fulda gave rise to an intense discussion about 
monasticc life, the priorities and responsibilities of the monastery and 
provokedd a lively literary production.12 I have already mentioned the 
SupplexSupplex Libellus, a complaint booklet of a group of monks, written in 812-
816/7.. Another contemporary document that responded to the crisis in the 
monasteryy is the Vita Stiirmi. Eigil, who succeeded Ratgar as abbot of 
Fuldaa in 818, wrote the Vita Sturmi in the aftermath of the crisis, sometime 
betweenn 818 and 820. This chapter is about these two texts, which both 
appealedd to the past of Boniface and Sturmi, Fulda's founders, though for 
differentt reasons, as we wil l see. The first part deals with the Supplex 
Libellus.Libellus. This text records what the monks resented most about the abbacy 
off  Ratgar. What did they complain about? How did they envisage their 
ideall  monastic community? The second part of the chapter is about the 
VitaVita Sturmi. It sets out to show that, on the one hand the text is a response 
too a discussion about monasticism of which we see a glimpse in the 
SupplexSupplex Libellus, and on the other an attempt on the part of the new abbot, 

Libelluss und zur anianischen Reform in Fulda', Zeitschrift für Kircitengeschichte 69 (1958) 
pp.. 268-98. It is certain that in 812 the monks visited the Frankish ruler, but there is no 
writtenn evidence that proves that during this occasion the monks offered the Supplex 
Libellus,Libellus, though this is very likely. 
77 Candidus, Vita Aegil I c. 5 and 6, p. 7; Vita Aegil U c. 5, p. 39. Freise, 'Einzugsbereich', pp. 
HOOff;; Hussong, 'Studiën 2', p. 153; Schmid, 'Personenforschung', pp. 242ff; Corradini, 
DieDie Wieiier Handschrift Cvp 460*, p. 78. 
88 That is when the Aachen council took place, to which the Supplex Libellus refers. See 
Semmler,, 'Studiën zum Supplex Libellus', p. 286-8. Thus the text must be written after 
Augustt 816. 
99 This is the date of a charter that was probably addressed to the monks of Fulda and in 
whichh Ratgar was no longer mentioned as abbot Because of that reason historians 
assumee that this charter dates from the period after Ratgar's depriviation. The problem is 
thatt the original is hardly legible because it has served as the cover of a book. This leaves 
uss with Eberhards copy in his twelfth century codex. In Eberhard's copy the charter is 
addressedd to the monks. CDF, nrs. 325a and 325b. 
100 Semmler 'Studiën zum Supplex Libellus', pp. 296-8. 
111 We do not know where Ratgar was sent to. Annales Fuldenses (AD 817), p. 356. 
122 Apart from the Supplex Libellus and the Vita Shtrmi, there is also the Chronicon 
LaitrissenseLaitrissense Breve. 
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Eigil ,, to soothe the disagreements and bring new unity in the disrupted 

community.13 3 

Thee Supplex Libellus 

Noo medieval manuscript surviving, we have to rely on Christopher 
Brouwer'ss seventeenth century edition of the Supplex Libellus.14 The copy, 
whichh Brouwer edited in the Fuldensiuni antiquitatutn libri  IV, is addressed 
too Charlemagne. We know from the Vita Aegil, written around 840, that 
thee document was indeed given to this Frankish emperor.15 Yet, the 
SupplexSupplex Libellus appears to contain a reference to the Aachen council of 
816.166 On the basis of this reference Josef Semmler convincingly has 
arguedd that there once existed two copies of the Supplex Libellus, one 
writtenn in 812 and one written after the summer of 816. Somewhere in the 
autumnn of 816 or the spring of 817 the author(s) presumably added at least 
thee chapter about the council of 816 in Aachen to their complaint booklet 
andd offered it again to Charlemagne's successor, Louis the Pious. We 
thereforee cannot be certain about what the Supplex Libellus originally must 
havee looked like and what was altered in 817. Next to this the authorship 
off  the text is subject to discussion. Some have argued that Eigil was behind 
it,, but there is no proof for this hypothesis.17 Let us now turn to the 
SupplexSupplex Libellus and the causes of the crisis. 

Thee protests 

Thee first issue that the Supplex Libellus brought up is that of metnoria. 
Accordingg to the authors of the Supplex Libellus, the commemoration of the 
emperor,, his family, the Christian people, the benefactors of tine 
monastery,, the deceased monks, abbot Sturmi and the fundatores of Fulda, 

133 All the translations of the Vita Sturmi are based upon C. H. Talbots translation in: 
SoldiersSoldiers of Christ. Saints and Saints Lives from Late Antiquity and the Early Middle Ages 
(Londonn 1995), eds. TJ.X. Noble and T. Head, pp. 165-87. Where I do not agree with the 
translation,, I have altered it. Further, concerning the quotations from the Vita Sturmi 
itself,, I have used the Würzburg copy of the Vita Sturmi, that is edited by Pius Engelbert 
inn Die Vita Sturmi des Eigils von Fulda. 
144 Browerus, Fuldensium Antiquitatutn libri  IV (Antwerp 1612) pp. 212-6. For the other, 
laterr editions see the introduction to the edition of Semmler, Supplex Libellus, p. 320. 
15Candidus,, Vita Aegil I, c. 3, p. 5. 
166 For in the Supplex Libellus we can read: 'Quod ipse abbas corrigatur, ne institutis sancti 
Bonifatiii  detrahat dicens, quod decreta eius synodus damnaveTit'. Semmler is convinced 
thatt the concerning council is the Aachen one of 816 as he convincingly argues in 'Studiën 
zumm Supplex Libellus', pp. 286-8, and 296-9. 
177 Idem, pp. 289-90. 
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thee saints and the Holy Cross18 was the main responsibility of a royal 
monastery.199 The text does not say that Ratgar neglected the remembrance 
off  these groups; the authors seem to have been concerned most of all with 
thee precise implementation of memoria, to keep the modus of prayers, 
psalmss and Vigil s or processions in line with what Sturmi (and Boniface) 
hadd instituted.20 However, Ratgar apparently did reduce the scope and 
intensityy of the liturgy. The writers of the complaint document asked for 
permissionn to celebrate mass more frequently, as had been practice in 
earlierr times.21 

Inn addition to this, a fear that the salvation of the monks was no 
longerr secured seems to underlie certain chapters of the Supplex Libellus.22 

Thee monks complained that Ratgar sent the elderly to the cellae of the 
monastery;; since his abbacy these were no longer directed by priests, but 
byy laymen. Without priests, there was no one for the aged monks to 
confesss and nobody who could give a viaticum to monks on their 
deathbed.233 Of course the monkss were concerned about the consequences 
off  all this for their lif e beyond the grave. The fact that the Annates 
NecrologiciNecrologici were not kept up to date during the abbacy of Ratgar might 
havee also roused the concern of the monks with their spiritual welfare.24 

Anotherr issue that the Supplex Libellus raised is how to protect the 
monasteryy from plunder and blood shed. The monks begged the emperor 
nott to allow evil people to reside inside or in the vicinity of the monastery, 
forr they were most likely to do harm. The Supplex Libellus mentions the 
murdererr of a monk who is imprisoned in the monastery and lay criminals 
whoo seem to have been accommodated in cellae near the monastery.25 

Concerningg the murderer the monks were afraid of revenge of relatives. 
Ass for the criminals, they feared the plundering of their monastery.26 

Thee Supplex Libellus was not only concerned with keeping bad 
influencess outside monastic walls, but also with strategies to safeguard the 
purityy and continuity of the monastery from inside. The authors of the 
SupplexSupplex Libellus pleaded that only monks had proven themselves in the 

188 Supplex Libellus, c. 1, 3 and 19, pp. 321-2, 326. 
199 See the introduction. 
200 'In primis petimus pietatem tuam, clementissime imperator, quod liceat nobis 
orationum,, psalmodiae et Vigiliarum modum tenere, quern patres nostri habuerunt pro 
amiciss nostris viventibus atque defunctis', Supplex Libellus c. 1, p. 321. 
211 Idem, c. 2, p. 322. 
222 Corradini, 'The rhetoric of crisis', pp. 269-321. 
233 Supplex Libellus, c. 1, 2, 3 and 5, pp. 321-2. 
244 See Chapter One. 
255 Supplex Libellus, c. 17, p. 326. 
266 Most likely it concerned public penitents. See Mayke de long, 'Monastic prisoners or 
optingg out? Political coercion and honour in the Frankish kingdoms' in: Topographies of 
Power,Power, pp. 291-328; idem, 'What wass public about public penance? Paenitentia publico, and 
justicee in the Carolingian world' in: La Giustizia mil'alto Medioevo (Secoli IX-XI) U 
(Settimane(Settimane 42: Spoleto 1997) pp. 863-902. 
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holyy way of lif e (and who were educated!) should be ordained priest; that 
everybodyy who entered the monastery should do so because of love for 
thee monastic way of life, not because of a desire for money or earthly 
possessionss or because he was forced to receive the tonsure, for, the 
writerss of the Supplex Libellus argued, people who entered the monastery 
onn wrong grounds, would trouble the monks.27 They were likely to 
committ crimes and to be defective. Once inside the monastery their 
disappointmentt and longing for the world outside could cause bitterness 
andd unkindness. They might work off their bad tempers upon fellow-
brethren,, such as the weak and old monks.28 

Thee final issue brought up in the Supplex Libellus is that in every 
possiblee way, discord within the community had to be prevented. All 
propertyy should be communal for private property and the distribution of 
possessionss would cause 'quarrels, disputes, rivalries, wrath, brawls, 
hostilities,, disagreements, jealousies, secret parties and drunkenness and 
almostt all the other things that are bad and at variance with the well-
being'' on the part of the monks.29 

Inn short, these were all issues related to the problem of balancing 
innerr purity and sacredness on the one hand and secular responsibilities 
onn the other, in other words, issues related to the monastic identity that 
eachh major royal abbey had to deal with and that were discussed at every 
level,, both in the monasteries itself as at the reform councils of the 
Carolingiann rulers.30 Why it got out of hand in Fulda depended on several 
factors,, for example the very rapid growth of the number of monks and 
thee property of the community in the late eighth century, which 
transformedd life in Fulda significantly, and the building of an enormous 
churchh that had upset lif e in the monastery.31 In my opinion, the essence of 
thee conflict, however, so far overlooked by historians, with the exception 
off  Steffen Patzold and Luke Wenger, seems to have been the personality of 
thee abbot and his interpretation of monastic governance, resulting from a 
lackk of discretio, discretion.32 

277 Supplex LiMlus, c. 6, 7 and 9, pp. 323-4. 
288 Idem, p. 323. 
299 Idem, c. 15, p. 325. 
300 For example: Concilium Moguntiejtse, ed. A. Werminghoff, MGH Cone. 2 / 1, nr. 36; 
LegislationLegislation Aquisgranense (816/817), ed. SemmleT, CCM 1, pp. 423-582. See also Patzold, 
'Konflikt ee im Kloster' pp. 129-31; Geuenich, 'Kritische Anmerkungen', pp. 99-112. 
311 Until 815 the number of gifts recorded in the charters increased. See CDF. Also 
Hussong,, 'Studiën 2' p. 155. Eigil refers to changes in the monastery in the Vita Sturmi. 
Seee his introduction and chapters 13 and 14, pp. 131,144-7. According to Karl Schmid it 
wass because of the growth that Ratgar reorganised the monastery. 'Monchslisten', p. 632. 
322 Patzold, 'Konflikte im Kloster Fulda', pp. 69-162; Luke Wenger, Hrabanus Maiirus, Fulda 
andand Carolingian Spirituality (Dissertation Harvard University, Cambridge, Massachusetts: 
1973),, pp. 99-114. For a more extensive treatment of the discussion concerning the Ratgar 
crisiss see Patzold, 'Konflikte im Kloster Fulda', pp. 70-1 and 105-39. See also Semmler, 
'Studiënn zum Supplex Libellus', pp. 268-98; Gereon Becht-Jördens, 'Die Vita Aegil des Brun 
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Thee abbot 

Thee person, w ho was especially responsible for the state of affairs in the 

monastery,, w as the abbot and according to the authors of the Supplex 

LibellusLibellus he had done a poor job. What had disturbed the monks most w as 

thatt the abbot had not protected the peace inside the monastery, but that 

hiss behaviour had only strengthened the unrest. The last chapter of the 

SupplexSupplex Libellus offers a portrait of a good and a bad abbot, the bad abbot 

beingg model led after Ratgar. 

Thee following we find of extreme importance above everything: this is to 

havee unity and concord with our abbot as we had with our former abbots 

andd to observe mercy, friendship, piety and modesty in him; and that he 

iss kind toward the sick, gracious to the offenders, approachable for the 

brethren,, a comforter of the sad, a helper of those who suffer, an aid for 

thee kind, encourageT of those in need of assurance, a reviver of the tired 

ones,, supporter of the people who pass away, restorer of the fallen: that 

hee loves all the brothers, that he hates no one and that he wil l punish no 

onee with haired and the malice of envy and that he wil l not cause 

disturbancee with an angry look, nor troubled of mind, nor excessive in 

judgement,, nor stubborn on advice, but with a happy face, a cheerful 

mind,, discrete in work, harmonious in skill. And when someone of the 

brotherss commits any crime, that he wil l not torture this person with 

tyrannicall  punishment, but that he wil l hasten to correct (him) with 

mercifull  discipline and to receive the penitent clemently and that he wil l 

nott plague him again with vicious suspicion and not banish him with an 

everlastingg hate. These things, lord emperor, were common with our 

formerr abbots and this we have asked this abbot many times but til l this 

dayy we have not been able to accomplish.33 

Candiduss als Quelle zu Fragen aus der Geschichte Fuldas im Zeitalter der anianischen 
Reform',, HJL 42 (1992) pp. 19-48; Fried, 'Fulda in der Bildungs- und Geistesgeschichte des 
friiherenn Mittelalters', pp. 3-38. 
333 'id est unitatem et concordiam cum abbate nostro habere, sicutcum anterioribus nostris 
abbatibuss habuimus, et misercordiam et familiaritatem, pietatem et modestiam in ill o 
sentire;; et ut esset benignus infirmis, propitius delinquentibus, affabilis fratribus, 
maestorumm consolator, laborantium adiutor, benevolorum auxiliator, bene certantium 
hortator,, lassorum refocillator, cedentium sustentator, cadentium restaurator; omnes 
fratress amaret, nullum odiret et nullum zeh' uel liuoris dolo persequeretur fieretque non 
turbulentuss uultu, non anxius animo, non nitnius in iudicio, non obstinatus in consilio, 
sedd hilares facie, laetus mente, discretus in opere, consentiens in utüitate, et, quando 
aliquiss de fratribus praeoccupatus fuerit in aliquo delicto, non statim tyrannica uindicta 
iliumm excruciaret, sed misericordi disciplina corrigere festinaret conuersumque clementer 
susciperett nee praua suspicione denuo ilium fatigaret, neque perpetuo odio exterminaret. 
Hiss et talibus, domine imperator, apud priores nostros abates usi sumus et de hoc istum 
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Thee authors of the Supplex Libellus clearly explained w h at they expected of 

ann abbot: mercy, fr iendship, discretion, modesty, accessibility, charity and 

humani ty.. These were the condit ions under which, as they had stated 

themselves,, the monks could liv e in unitas et concordia, unity and concord. 

Thee picture of the good abbot in the Supplex Libellus is clearly 

inspiredd by the Rule of Benedict.34 According to the Rule it was the task of 

thee abbot to gu ide the monks to salvation, whi le taking into account the 

constitutionn and abilities of every indiv idual monk. Some he needed to 

guidee wi th mild goodness, others the abbot must correct wi t h repr imands 

orr persuasiveness.35 Therefore one quality that an abbot according to the 

Rulee of Benedict should have and that the Supplex Libellus refers to, is that 

off  moderat ion and modesty; the keyword is discretio. In the Rule we can 

read: : 

Thee abbot should not be agitated or anxious, not excessive or stubborn, 

nott jealous or too suspicious, because otherwise he wil l not find peace. He 

shouldd give his orders carefully and sensibly and whether the task that he 

givess is related to the divine or temporary things, he should always need 

too operate with discretion and in moderation and should of the discretion 

off  the holy Jacob who said: 'if I wil l overdrive the flock in walking, all wil l 

diee on one day.' (Gen. 33; 13) Let him take these and other examples of 

discretion,, which is the mother of virtues, to heart and do everything with 

soo much sense of measure that the strong can long after something and 

thee weak are not put off.36 

Thee Supplex Libellus especially develops this theme of humanity, 

moderat ionn and discretion, which is to know the proper measure of 

people.. That Ratgar appeared to be the ant i type of an ideal abbot becomes 

progressivelyy more obvious as one reads through the Supplex Libellus, 

thoughh we need to be aware that the Supplex Libellus was wri t ten by 

opponentss of Ratgar. The authors of the Supplex Libellus belonged to the 

'w inners'' of the conflict and therefore have determined the narrat ive of the 

affairs.. But there existed several factions within the monast ic communi ty 

abbatemm saepissime rogavimus, sed usque in praesentem diem impetrare non potuimus.' 
SupplexSupplex Libellus c. 20, pp. 326-7. 
3**  RB, c. 2, 3, 27, 36, 64, 68, pp. 440-54, 548-50, 570-2, 648-52, 664. 
355 Idem, c. 2, pp. 440-52. 
366 'Non sit turbulentus et anxius, non sit nimius et obstinatus, non sit zelotypus et nimis 
suspiciosus,, quia numquam requiescit; in ipsis imperils suis providus et consideratus, et 
sivee secundum Deum sive secundum saeculum sit opera quam iniungit, discernat et 
temperet,, cogitans discretionem sancti Iacob dicentis: Si greges meos plus in ambulando 
fecerofecero laborare, morientur cuncti una die. Haec ergo aliaque testimonia discretionis matris 
virtutumm sumens, sic omnia temperet ut sit et fortes quod cupiant et infirmi non 
refugianf.. Idem, c. 64, p. 652,1.16-19. 
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andd not all the monks ranged themselves on the side of the rebellious 
monks.37 7 

Whenn the monks, who wrote the Supplex Libellus, demanded that 
immensee and superfluous building-projects and other useless works are to 
bee set aside, through which the brethren get extremely exhausted and the 
familiess of dependants outside perish', they did not mean that they were 
againstt building per se, but they resented excesses.38 The monks did not 
disapprovee of the construction of the new abbey church started by Ratgar, 
butt disliked the excessively heavy sacrifices they had to make for it, which 
too them were out of proportion to what monastic lif e was all about. 
'Everythingg should be done within certain limits and with discretion' thus 
ass befitted the powers of the monks, they argued.39 Contrary to Josef 
Semmlerr who has claimed that the building of the abbey church had 
causedd the crisis, I thus think it was not the building project 'an sich' but 
thee way the abbot had organised it and governed the monastery in 
general.400 Please note thatEigil, Ratgar's successor, had been a very active 
'architect'' himself. During the four years he was abbot of Fulda he added 
twoo crypts to the new basilica, built a church on the cemetery of the 
monasteryy and started to replace the old cloister.41 The monks did not 
complainn about this. 

Thee authors of the Supplex Libellus protested against Ratgar's way of 
governingg the monastery, causing discord and threatening the existence of 
thee monastic community. Ratgar seems to have advocated increasing 
austerity,, separating the monks ever more strictly from the world by tying 
themm to closer to the cloister. The abbot had for example replaced the 
monkss who worked in the monastery's workshops such as the bakery, the 
garden,, and the brewery, and the monks who managed Fulda's estates 
fromm the dependencies of the monastery by laymen.42 Furthermore, Ratgar 
hadd limited the Sunday procession, which used to also call at places in the 
vicinityy of Fulda, to the confines of the monastic complex.43 In addition to 
this,, he had reduced the hospitality towards pilgrims and strangers.44 

Moreover,, Ratgar and his associates had apparently not tolerated 
weakness,, either physical or mental, in the monastery. It seems that Ratgar 
wass lacking discretion, expecting all his monks to meet the same 

377 Schmid, 'Auf der Suche nach den Mönchen', pp. 157-8; Freise, 'Einzugsbereich', p. 1100, 
footnotee 537. See also Candidus, Vita Aegil I, c. 5, pp. 6-7. 
388 'Ut aedificia immensa atque superfhia et cetera inutilia opera omittantur, quibus fratres 
ultraa modum fatigantur et familiae foris dispereunt, ...'. Supplex Libellus, c. 12, p. 324. 
3<)) 'sed omnia iuxta mensuram et discretionem fiant'. Idem, c. 12, p. 324. 
400 Semmler, 'Studiën zum Supplex Libellus', pp. 290-2. 
411 See Candidus, Vita Aegil I, c. 14,17 and 19, pp. 15-7. 
422 Supplex Libellus, c. 10,11 and 15, pp. 324-5. 
433 'circa vicina quaeque loca monasterii'. Idem, c. 19, p. 326. See Patzold, 'Konflikte im 
Kloster',, p. 115. 
444 Supplex Libellus, c. 13 and 14, p. 325. 
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obligations,, taking no account of their measures and with no room for 
differences.. Anyone who could not cope with the abbot's directives (for 
examplee because of illness) was either refused entrance or send away from 
thee mother convent to one of the monastery's celiac *s 

Too the authors of the Supplex Libellus the ideal monastery was a 
communityy of love and charity, unity and concord, with as its main 
responsibilityy memoria. Monks should look after their fellow-brethren, 
especiallyy the old and the weak.46 Everybody who wanted to enter the 
monasteryy for love of the monastic way of lif e should be allowed entrance, 
includingg the elderly. All the guests should receive a warm welcome; with 
congruuscongruus honor et omnis humanitas, 'appropriate honour and every 
[suitable]]  hospitality', in other words, as if it concerned Christ.47 As said 
abovee everything should be done with discretion. In correspondence with 
whatt is expected of the community the main qualities of a good abbot are 
mercifulness,, kindness and modesty. 

NostriNostri maiores 

Ann ever-returning topic in the Supplex Libellus is a longing for the past. In 
thee defence of their ideal monastery the monks fell back on the time of 
Ratgar'ss predecessors, notably Sturmi and Boniface. Several times the 
SupplexSupplex Libellus referred to earlier times: nostri patres; maiores nostri; 
praecedentespraecedentes patres; secundum priorum nostrorum consuetudinem; sicut apud 
decessoresdecessores nostros fuerunt; sicut apud maiores nostros usus erat; and sicut cum 
anterioribusanterioribus nostris abbatibus liabuimus.*8 Occasionally the authors of the 
SupplexSupplex Libellus specifically referred to the founders of the monastery, 
Sturmii  and Boniface. Ratgar had apparently changed the diet and outfit of 
thee monks. The Supplex Libellus recalled that since Sturmi had visited 
Montecassinoo the Fulda monks were used to dress, drink and eat like their 
fellow-brethrenn in the Benedictine monastery.49 Sturmi had instituted the 
dresss and diet with the consent of Boniface.50 Many monks could still 
rememberr (and thus testify to) this, the Supplex Libellus stresses. 

455 Idem, c. 6 and 20, pp. 323, 326-7. The abbot took away the crutches and the stools from 
thee elderly and the sick and sent them away to the dependencies of the monastery. 
466 Idem, c. 5, p. 323. 
477 Idem, c. 14, p. 325; RB c. 53. 
488 Supplex Libellus, c. 1, 2, 3, 4,10,11,13,16,19 and 20, pp. 324, 326. 
499 Eigil, Vita Shirmi, c. 14, p. 149; Supplex Libellus, c. 10, p. 324. 
500 'Quod victum et vestitum sicut maiores nostri nobis constituerunt habere liceat, quia 
primuss abbas noster Sturmis in monasterio sancti Benedicti per annum conversans hue 
posteaa rediens secundum electionem sancti Bonifatii habitum eorum et victum 
diiudicantiss nobis istum constituit, cuius rei plures adhuc testes supersunt.' Idem, c. 10. 
p.. 324. 
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Inn Chapter Eighteen of the Supplex Libellus the monks referred to 
Boniface'ss legacy, his influence on their own present-day monastic lif e in 
Fulda.511 They asked the emperor to reprimand the abbot for questioning 
thee validity of the instihita sancti Bonifatii.52 Ratgar appears to have carried 
throughh changes in the monastery, with the argument that the Aachen 
councill  of 816 had condemned the rules of Boniface. We know that one of 
thee aims of the reform council of 816 held in Aachen was to bring all the 
monasteriess under one monastic rule and una consuetudo. Al l monastic 
customm should be modelled after the directives determined by the council. 
Forr the monks of Fulda this would indeed mean a break with old 
traditionss that Boniface once had instituted. 

Thee Supplex Libellus does not explain what is meant with the 
institutainstituta of Fulda's patron saint. Did the authors refer to a lif e in eremo 
vastissimaevastissimae solitudinis as viros strictae abstinentiae and according to the Rule 
off  Benedict, as Boniface described Fulda in a letter to the pope in 751 ?53 

Didd the writers of the Supplex Libellus mean that the monks should live in 
completee poverty with no servants, providing for their wants themselves 
withh manual labour, as Boniface had obliged his monks to do?54 The 
SupplexSupplex Libellus only mentions Boniface when it discusses the dress and 
diett of the monks, but possibly Boniface and Sturmi are included every 
timee the text speaks of nostri tnaiores. If this is true the instituta were also 
concernedd widi die organisation of the monastery, the liturgy, the 
admissionn of new recruits and guests. But even if we can no longer 
ascertainn the precise meaning of the instituta sancti Bonifatii, it is interesting 
thatt the monks behind the Supplex Libellus in this case referred to their 
patronn saint. What matters is that they used the founders of the monastery 
too justify their claims against Ratgar's policy and to defend their vision of 
ann ideal monastery. 

Thee changes in the monastery and the issues, which the delegation 
off  Fulda at court raised in the Supplex Libellus, had affected the community 
deeply.. This much is clear from the many references to the olden days and 
whatt seems to have been a lively oral tradition centred on Sturmi and 
Boniface.. The writers of the Supplex Libellus used the age of Sturmi and 
Bonifacee to advocate their ideas, emphasising that Ratgar had betrayed 
theirr ideals. They elaborated on existing traditions and stories in the 
monasteryy and created an idylli c past of peace and happiness. In other 
words,, they turned the past of Sturmi and Boniface into a 'golden age'. 
Thiss period of peace and happiness had not happened a long time ago; 

511 Semmler, 'Instituta sancti Bonifiitii', pp. 79-103. 
522 'Quod ipse abbas corrigatur, ne institutes sancti Bonifatii detrahat dicens, quod decTeta 
eiuss synodus damnaverit'. Supplex Libellus, c. 18, p. 326. 
533 Bonifatius, Epistolae, nr. 86, pp. 191-4. 
544 This we can read in the Vita Leobae, written twenty years after the composition of the 
complaintt booklet. Rudolf, Vita Leobae, ed. G. Waitz, MGH SS 15:1 (Hanover 1887) p. 129. 
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somee monks could still remember it. By definition it was an uneven 
match.. How could Ratgar defend himself against this idylli c time and 
againstt these heroes long dead (one of them even the patron saint of the 
monasteryy and a martyr) who in the eyes of the monks could do nothing 
wrong? ? 

Ratgarr seems to have turned to the Aachen reforms to legitimise his 
changess of lif e in the monastery. The abbot was part of the mainstream 
opinionn about monasticism that dominated the discourse of the Frankish 
ecclesiasticall  elite in that time to defend his policy, although his measures 
nott always corresponded with the directions of Benedict of Aniane.55 That 
Ratgarr for example had placed all ministeria of the abbey in hands of 
laymenn was only partly in agreement with the reforms of Benedict of 
Anianee and contravened the Rule of Benedict. To the church reformer 
laymenn were only permitted in the cellae outside the convent.56 Yet, 
contraryy to what was instituted under Ratgar, Benedict of Aniane 
institutedd that monks were to fulfi l the ministeria within the monastery.57 

Thatt Ratgar did not totally obey the directives issued at Aachen 
apparentlyy did not keep him from using the council(s) by means of 
rhetoricc to legitimise his attitudes towards monasticism. 

Withoutt any extant evidence produced by Ratgar or one of his 
supporterss we do not know whether the abbot, beyond the fact that he 
apparentlyy defended his position by citing the reforms of Louis the Pious, 
alsoo appealed to the authoritative past. There may have been a Vita 
BonifatiiBonifatii written under his abbacy, but if this was the case, we do not know 
whoo wrote it nor what it was about, as the manuscript now is lost.58 

Thee second visit of the delegation of monks to court in 816 or 817 seems to 
havee been the occasion for Louis the Pious to depose Ratgar as abbot of 
Fulda.. The emperor sent two west Frankish monks, Aaron and Adalfrid, 
togetherr with their companions, not only to bring peace in the community 
butt also to correct the lives of the monks when necessary.59 According to 

555 Supplex Libellus, c. 18, p. 326. 
566 Semmler, 'Studiën zutn Supplex Libellus', pp. 284-5. Benedict of Aniane did not want 
monkss to leave their abbey. He only allowed abbots to visit the administrative centres of 
theirr estates for compelling reasons. If a monk had to fulfi l a special task in one of the 
dependencies,, he had to return immediately to the monastery af teT his job was done. 
577 For more examples see Semmler, 'Studiën zum Supplex Libellus'. 
588 The manuscript itself is lost. There only exists a reference in a fifteenth century library 
catalogue,, recently discovered by Gangolf Schrimpf, to a vita Bonifatii procisa et metrica. 
Thee name 'Ratgar' is inscribed at the cover of the manuscript that carries this catalogue. 
Petraa Kehl, 'Auf den Spuren zweier verschwollener vitae Bonifatii aus Fulda', FG 68 
(1992)) pp. 104-6; Gereon Becht-Jördens, 'Neue Hinweise zum Rechtsstatus des Klosters 
Fuldaa aus der Vita Aegil des Brun Candidus', HJL 41 (1991) pp. 11-29, here p. 12 footnote 
9. . 
599 'Hie igitur misit nuntios suos, Aaron et Adalfridum, cum sociis ipsorum, monachos 
scilicett occidentales, qui nos in temptation temporalis miseriae consolando subleuarent 
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thee Vita Aegil, the reforms in Fulda progressed smoothly and 
harmoniously,, but one can ask oneself whether this was really the case. If 
thee envoys of Louis the Pious emended lif e in Fulda according to the 
directivess of the emperor, Aaron and Adalfrid must also have had to 
transformm the liturgy of the monastery, the appearance and diet of the 
monkss and the organisational structure of the abbey.60 These were changes 
too which barely a year earlier the monks who had initiated the Supplex 
LibellusLibellus had bitterly protested against. Probably it took some time before 
thee unrest had actually settled down in Fulda. It was in this time of reform 
andd restoration of peace in the monastery that Eigil wrote his work about 
thee lif e of Sturmi and the origin of the monastery. 

Forr a long time, historians believed that Eigil had composed the 
VitaVita Sturmi in the late eighth century, around 794 or 795.61 HoweveT, quite 
recentlyy Petra Kehl convincingly has cast doubt on this date of the Vita 
Sturmi,Sturmi, suggesting that Eigil wrote the text circa 812-818.62 Eigil's text was 
certainlyy written after 794 and probably even later than the date proposed 
byy Kehl. I think that Eigil wrote the text either just before or after he 
becamee abbot of Fulda, somewhere in the years 818-820. As the new leader 
off  the monastery Eigil was confronted with the mess of some ten years of 
conflict.. He needed to restore the cohesion in this fragile and divided 
community.. The aim of this part of the chapter is to explore the way the 
VitaVita Sturmi can be seen as Eigil's answer to the crisis and the reforms that 
recentlyy had taken place in Fulda. 

Thee Vita Sturmi 

Whyy 818-820? 

InIn the Vita Sturmi Eigil recalled that the monks of Fulda, grateful for 
Charlemagne'ss gift of the fiscus Hammelburg to the monastery 'to this day 

et,, si quae de reegula institutis apud nos aut incaepta aut dilepsa fuissent, fraterna 
dilectionee praemonendo corrigerent'. Candidus, Vita Aegil I, c. 3, p. 5,1. 36-40. 
600 See Josef Semmler, who has compared the Supplex Libellus with other monastic 
consiietudhiesconsiietudhies that were current in that time and with the reforms of Benedict of Aniane, 
'Studiënn zum Supplex Libellus', pp. 268-98. 
611 Walter Berschin, 'Biographie im karolingischen Fulda' in: Kloster Fulda, pp. 315-25; 
EngelbeTt,, Die Vita Sturmi, pp. 16-20; Wolfgang Hefiler, 'Zur Abfassungszeit von Eigils 
Vitaa Sturmi', HJL 9 (1959) pp. 1-17. 
tótó Petra Kehl, 'Die Entstehungszeit der Vita Sturmi des Eigil. Versuch einer 
Neudaterung',, Archiv für Mittelrlieinisclte Kirciiengeschichte 46 (1994) pp. 11-20. I wil l not 
repeatt the whole debate in detail here, as Kehl has explained it at great length. The 
followingg only focuses on the main points. 
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prayy to the Lord for his (meaning Charlemagne) incolumitas.63 The 
discussionn about the dating of the Vita Sturmi revolves around the 
translationn and interpretation of the word incolumitas and hence whether 
Charlemagnee was still alive when the Vita was written or not. Incolumitas 
cann refer to both the body and the soul.64 As Kehl has pointed out, the 
wordd can mean both healing, preservation of lif e and salvation.65 If Eigil 
usedd the word incolumitas with the meaning of 'preservation of life', 
Charlemagnee was still alive when Eigil wrote the vita.66 But incolumitas can 
alsoo signify salvation, as it does for example in the prayer of the Memento 
forr the living that was said during mass in Fulda in the 10th century: qui 
tibitibi  offerunt hoc sacrificium laudis pro se suisque omnibus pro redemptione 
animarumanimarum suarum, pro spe salutis et incolumitates suae, tibi reddunt uota sua 
aeternoaeterno deo uiuo et uero67 The same clause, 'hoping for their salvation and 
redemption'' we find in the Gelasianum Vetus.68 In the meaning of salvation 
thee word can also be used to refer to dead people. Therefore one cannot 
concludee on basis of the mco/Mmifas-sentence in the Vita Sturmi that 
Charlemagnee was still alive, when the Vita was written, as for example 
Wolfgangg Hefiler and Pius Engelbert have argued.69 

Thee fact that Eigil stressed that the monks of Fulda still pray for 
Charlemagnee usque hodie, 'to this day', suggests in contrast that 
Charlemagnee was already dead. As we have seen in the former chapter, 
prayerr for the living king or emperor was something that went on as a 
routinee in Fulda.70 If praying for a living king was self-evident for a 
monasticc community like Fulda, why mention it? When Eigil wrote that 
thee monks prayed for Charlemagne 'to this day', he tried to emphasise 
continuityy between the past and the present, precisely because the 

633 'Dominum pro illiu s incolumitae preces usque hodie fundunt.' Eigil, Vita Sturmi, c. 22, 
p.. 157. 
644 See: Tliesaurus Linguae Latinae Vol. VII lb, pp. 978-83. 
655 Kehl, 'Die Entstehungszeit', p. 15. 
666 But even then Charlemagne not necessarily needed to be alive as it was a standard 
formulaa in royal charters. 
677 Sacratnentarium Fuldense Saeculi X, p. 2. Joseph A. Jungmann, Tlie Mass of the Roman Rite. 
ItsIts Origins and Development (Missarum Sollemnia) translated by Francis A. Brunner (Allen 
1986)) volume II , p. 159-70. Kehl, 'Die Entstehungszeit', p. 15. 
688 Canones, Gelasianum Vetus ID, 17, 1245. Found in: Blaise, Le Vocabulaire Latin des 
PrincipauxPrincipaux Themes Liturgiqiies (Turnhout 1966) p. 433. Also Kehl refers to Blaise and to 
Jungmann.. In my opinion the word has the same meaning in the royal charters. In the 
charterss of Louis the Pious and of his son Lothar incolumitas is frequently used in the 
clausee pro incolumitate nostra, conjugis ac prolis. Fulda's private charters use the following 
sentences:: pro malis peccatis mei, pro remedium animae, pro immensis peccatitis meis et dibitis, 
remisioneremisione peccatorum, pro remedio et salute animae meae, pro retributione uitae neternae. Apart 
fromm the royal charters of Louis the Pious and his sons, I have not come across incolumitas 
inn the Fulda charters yet. 
699 Engelbert, Die Vita Sturmi, pp.16-20; Hefiler, 'Zur Abfassungszeit von Eigils Vita 
Sturmi',, pp. 1-17. 
700 Supplex Libellus, c. 1, p. 321. 
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Carolingiann emperor had already died. There is good reason to believe 
thatt the Vita Shirmi was written after Charlemagne had died. But when 
thenn did Eigil write the text? 

Soo far one source has been overlooked in the debate about the Vita 
Stiirtni,Stiirtni, namely a fragment from the Vita Aegil, written by Candidus, a 
monkk of Fulda.71 This text, written in the 840s, deals with the aftermath of 
thee crisis in the monastery and the abbacy of Eigil.72 The Vita Aegil records 
thatt the first thing that Eigil did as abbot of Fulda, was to finish the 
basilicaa that had almost been completed under supervision of Ratgar.73 On 
thee first of November 819 the new basilica was consecrated and Boniface 
wass transferred to his new sepulchre in the western choir of the church. 
Nott only Boniface was buried in the abbey church; so was Sturmi. 
Sturmi'ss new grave was near the altar of an important second century 
martyrr not far from the western choir where Boniface lay. Candidus also 
explainedd that Eigil subsequently ensured that the anniversary of Sturmi 
wass celebrated 'with more honour and sweetness than usual'74 

Additionally,, as we can read in the Vita Aegil, Eigil ordered that on 
thee anniversary of Sturmi a lectio 'from his book about the lif e of the above 
mentionedd abbot (Sturmi) and the origin of the monastery, which he 
(Eigil)) has very recently composed with the help of Christ' was read out 
duringg the mealtime of the monks.75 What did Candidus mean with 
nuperrime,nuperrime, very recently? Eigil instituted the anniversary of Sturmi around 
820.766 It follows that the abbot wrote the Vita Sturmi a bit before 820, either 
justt before Eigil became abbot of Fulda or thereafter. 

Thee theory of the later date is further corroborated by the reference 
too the Grapfeld aristocracy. In the Vita Sturmi we can read that after 
Sturmii  had discovered a place fit to found a monastery, Boniface went to 
courtt to arrange the formalities. According to Eigil, Carloman donated all 
thee property he possessed in that area, as did the Grapfeld noblemen. Yet, 
duringg the first sixty years of Fulda's existence, its benefactors mainly 
camee from the Middle Rhine region. Contrary to what one would have 
expected,, because of the closeness of the two districts to the monastery 
andd because of the fact that already from the early 780s Fulda owned three 
considerablee estates in these regions, hardly anyone from the East 

711 Apart from Becht-Jördens, who has considered the translation of Sturmi to the new 
abbeyy church as the occasion to write the Vita Sturmi, 'Die Vita Aegil', p. 19, footnote 38. 
722 See Chapter Four. 
7y7y Candidus, Vita Aegil I, c. 14-5, p. 15. See also Chapter Three. 
744 'cultius quid solito iucundiusque fieri demandauit'. Idem, c. 22, p. 18. 
755 'Lectionem quoque libri illius, quern de uita supradicü' abbatis et origine monasterii 
nuperrimee nominati Christi gratia largiente, composuit, fratribus ad mensam recitare 
praecepit.'' Idem, c. 22, p. 18,1. 29-30. 
766 Namely after the deposition of the altar, which according to the Vita Aegil happened 
thee year after the dedication of the basilica, thus in 820. 

70 0 



NostriNostri maiores 

Frankishh areas of Grapfeld and Tullifel d presented Fulda gifts (figure 1, p. 

I).I).7777 Since Eigil had become abbot of Fulda the quant i ty of donat ions from 

thee Grapfeld sudden ly increased, wi t h a sharp rise in the second quarter 

off  the n in th century.78 Is the fact that Eigil provided the Grapfeld 

aristocracyy wi t h a prominent place in his history of the monastery not 

easierr to unders tand against the background of the late 810s rather than 

thee 790s? Perhaps Eigil's vita part ly meant to reward and commemorate 

thee support of these particular families in view of establishing lasting ties 

andd ensur ing future generosity. 

A roundd 818-820 Eigil certainly possessed the status to wri te a text 

lik ee the Vita Sturmi. H i s knowledge, experience, connections and age 

grantedd h im the author i ty to compose such a text. Eigil was probably in 

hiss late sixties or even his seventies by then. Trained in Fulda, he had lived 

theree from his chi ldhood. The author of the Vita Sturmi knew all the ins 

andd outs of the communi ty. Eigil and Sturmi had even been kinsmen, w ho 

hadd come from the same part of Bavaria.79 Eigil successively followed the 

monasticc curr iculum that led to a priestly ordinat ion. Candidus, the 

above-ment ionedd writer of the Vita Aegil, called h im a 'companion and 

loyall  servant of the abbot', i.e. of Sturmi. Often Eigil advised Sturmi, 

findingg himself amongst the seniors of the communi ty. By order of the 

abbot,, Eigil acted as an index in juridical affairs, for which he must have 

knownn his w ay around outside the monastery. Furthermore, the monk 

wass renowned for his virtues and orthodox belief.80 

777 UBF, nrs. 145-6, pp. 203-6. In 781, in Quierzy, Charlemagne donated Hiinfeld campo 
cumcum silvis suis to Fulda. Rasdorf and Soisdorf were gifts of (Rasdorf) the brothers Count 
Roggo,, Count Hatto and Nordiu and the brothers Count Brunicho and Moricho, and 
Eggihartt and Job, and Abbess Emhilt. And of (Soisdorf) Count Brunicho and Hadubraht, 
Ingelt,, Degano, Aelis, Count Erlolf and Cancur's father RuadpTaht. 
788 Freise, 'Einzugsbereich' pp. 1102-5. 
799 As Eigil wrote himself in the introductory letter that accompanies the Vita Sturmi he 
'wass his disciple for more than twenty years', 'ego Eigil in discipulatu illius plus quam 
vigintii  annos conversatus eram et sub ipsius coenobii disciplina ab infantia usque in hanc 
aetatemm nutritus et eruditus sum'. Vita Sturmi, p. 131. Other examples of disciples who 
wrotee a biography about their teacher are Candidus' Vita Aegil, Rudolf of Fulda's 
MiraailaMiraaila  sanctorum, Liudger's Vita Gregorii, Ardo's Vita Benedicti and Rimberr/s Vita 
Anskari.Anskari. To the first two examples I wil l come back in Chapters Four and Five. 
Concerningg the kinship of Eigil and Sturmi, see: Wilhelm StörmeT, 'Eine Adelsgruppe um 
diee Fuldaer Abte Sturmi und Eigil und des Bishofs Baturich von Regensburg in Fulda', in: 
GesellscluiftGesellscluift und Herrsdtaft. Forschungen zu Sozial- und Landesgeschichtliciien Problemen 
vornehmlichvornehmlich in Bayern. Eine Festgabe fiir  Karl Bosl zum 60. Geburtstag, ed. Richard von 
Duimenn (Munich 1969) pp. 1-34; Hahn, 'Eihloha - Sturm und das Kloster Fulda', FG 56 
(1980),, p. 50. 
800 'Fit comes interea patris fidusque minister / prospere cuncta gerens supplex, oracula 
cuiuss / saepius una cum senibus spatiatur ad alta. /Saepe etiam ante omnes multa 
exspectantee caterua / iussus iura dabat iterumque nefanda uetabat / ac magna ingenii 
quaequee discreuerat arte. / Tempore non alio, meritis et dogmate clarus... Candidus, Vita 
AegilAegil II, c. 3, pp. 37-8. See also Becht-Jördens, 'Die Vita Aegil', pp. 29-31. 
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Thuss I would assert that it was no coincidence that Ratgar' 
successorr decided to compose a Vita about the lif e of Fulda's first abbot in 
thee late 810s, a time of change and reconciliation. Eigil used the Vita Sturmi 
too present Sturmi as patron (saint) of the monastery and to turn the 
founderr of the monastery into a symbol of the collective identity of the 
monastery,, now that the community was in desperate need of one. Eigil, 
likee the author(s) of the Supplex Libellus, reverted to the past of Sturmi and 
Bonifacee to justify his views on monastic life, but most of all to create new 
unityy in a divided community, as the following part of this chapter sets 
outt to show. Let us now turn to what the Vita Sturmi was all about. 

AA founda t ion h is tory 

Firstt of all, the Vita Sturmi is a foundation history: as Eigil himself already 
indicatedd in his introduction to the work, the foundation of Fulda is the 
centrall  theme of the text.81 Eigil described the foundation (the moment 
thatt Sturmi and his brethren arrived at the spot where they were to found 
theirr monastery after Carloman had handed over this piece of land to 
them)) right in the middle of the text in order to highlight its significance. 
Untill  this moment the text had been concerned with the preparations of 
thee foundation and the search for the right spot to found a monastery. The 
importancee of the event was stressed even more by using Incarnation 
years.822 As explained in Chapter One, this way of time reckoning was not 
commonn in those days. Apart from when Pippin died, it is the only 
occasionn in the vita where Eigil dates Anno Domini.83 

Accordingg to Eigil, the foundation of Fulda was the goal Sturmi and 
hiss companions had pursued from the start. In reality however Sturmi 
probablyy had not directed his steps towards this single goal. After he had 
leftt the community where he was educated, it had taken Sturmi some nine 
yearss before he founded Fulda.84 Sturmi's pursuits in this period are 
obscure,, apart from the fact that he spent a considerable time in a place 
wheree the Hersfeld monastery was subsequently built, almost fifty 
kilometress north of Fulda. Yet Eigil viewed and described all Sturmi's 
doingss before 744 in light of the foundation of the Fulda monastery. 

811 Eigil, Vita Sturmi, p. 131. 
822 'anno incarnationis Chi-isti septingentesimo quadragesimo quarto, regnante in hac 
gentee Francorum duobus fratribus Karlmanno atque Pippino, indictione duodecima, 
mensee primo, duodecimo die mensis eiusdem, sanctum et a Deo dudum praedestinatum 
ingressuss est locum'. Idem, c. 13, p. 144. 
83,, 'anno ab incarnatione Domini septingentesimo octavo.' Idem, c. 22, p. 157. 
844 'et nono iam tunc ex quo eremo inhabitare coeperat'; 'which was nine years after he 
firstt began to live in the hermitage.' Idem, c. 11, p. 142. Concerning nono see the 
introductionn of Engelbert, Die Vita Sturmi, pp. 57-64. 
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Thatt Eigil used a Vita of Sturmi to compose a foundation history 
wass not strange. Apart from other, similar examples, the monks of Fulda 
hadd always remembered Sturmi in close relation with the foundation of 
theirr monastery. Before Eigil's abbacy the monks of Fulda had 
rememberedd not only their first abbot, but also the fundatores of the 
monasteryy on Sturmi's anniversary. The commemoration of Sturmi was 
closelyy connected with the foundation of the monastery, a theme 
elaboratedd on by Eigil. 

Solitude e 

Sturmii  started off with two companions, but only one person would 
discoverr the future site of the monastery: Sturmi himself. After the 
necessaryy preparations, Sturmi went into the woods alone. On his donkey 
hee rode through the vastissima deserti loca. Earlier, when he and his two 
companionss had searched together, they had hardly been able to see 
anything,, except earth, sky and enormous trees.85 When Sturmi entered 
thee last stage of the journey, he could see nothing at all, apart from wild 
beasts,, birds, enormous trees and savage places of solitude.86 The woods 
weree darker and more dangerous. 

Readingg Eigil's words one pictures Fulda in the heart of dark, 
dangerouss woods, far away from civilisation. This feeling is not only 
evokedd by Eigil's lively evocation of the environment through which 
Sturmii  is travelling and of its residents, but also through the imaginary 
borderr between 'world' (saeculum) and 'solitude' (solitudo) that Eigil 
carefullyy constructed throughout the text. Where the woods of Buchonia 
camee to a stop, the world started. Fritzlar was on the western border of the 
wildernesss and was considered part of the saeculum.,87 Both Hersfeld and 
Fuldaa were inside the solitude, but only Fulda was preordained by God to 
bee a monasterium. By the time Eigil wrote his Life, Hersfeld also had 
becomee a monastery, with its own patron saints88, a considerable amount 
off  property89 and the same royal rights Fulda possessed. That the situation 

855 'praeter caelum ac terram et ingentes arbores pene nihil cementes.' Eigü, Vita Sturmi, c. 
4,, p. 134. 
866 'nihil cernens'. Idem, c. 8, p. 141. 
877 Every time Sturmi or other brethren went outside Buchonia, for example to visit 
Boniface,, they crossed an imaginary boTdeT: egresstis de eremo. Eigil, Vita Shirmi, c. 5, p. 
135.. Other examples are when Sturmi went to Italy and when Fulda monks collected the 
bodyy of Boniface, 'vir beatus Sturmi [...] perrexit ad eremum'; c. 14, p. 146,1.17. And: 'de 
Fuldaa coenobio in eremo constituto', 'de eremo', 'in solitudine', 'ad solitudinem' etc. 
Idem,, c. 16, pp. 149,1.12,22, 24, 27; c. 4, p. 134. 
888 SS Jude and Simon, and from 780 onward St Wigbert 
899 Urkundenbuch der Reichsabtei Hersfeld I, ed. Hans Weirich (VHKHW: 19: Marburg 1936). 
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wass different in the early 740s was a theme exploited by Eigil to underline 
andd strengthen Fulda's distinct identity against its neighbours. 

Ass he described the progress from moving from the world into the 
solitudo,solitudo, Eigil's depiction of the landscape became more detailed. Eigil's 
descriptionn of the outer ring of Buchonia was vague. The landscape was 
generallyy characterised as consisting of valleys, hills, woods and 
mountains.. As Sturmi got closer to the spot where God wished the 
monasteryy to be founded, Eigil became more precise. Here the author 
describedd Sturmi's movements very carefully, naming every rill , river and 
road.. It concerned the area in the immediate vicinity of Fulda, a region 
thatt Eigil must have known very well. It also roughly encircled 
Carloman'ss donation in the early 740s. In the north, the territory that Eigil 
delineatedd was demarcated by the Liider mouth and Kammerzell, on the 
southh by the stream Giesel and Bronzell. Both Kammerzell and Bronzell 
weree crossings of the river Fulda, at a distance of 4 a 5 kilometres from 
wheree Fulda was founded. The radius of Carloman's gift was about six 
kilometres. . 

Evenn though Eigil depicts Fulda in the middle of nowhere, there are 
cluess in the Vita Sturmi itself that the situation was quite different. The 
monasteryy was in fact founded near a network of roads and rivers.90 It was 
builtt almost precisely in between Mainz and Frankfurt in the southwest 
andd Erfurt in the northeast, Biiraburg and Hersfeld in the north and 
Wurzburgg in the south. From Fulda there were settlements every twenty, 
thirtyy kilometres along the roads, distances that could be easily covered in 
aa day.91 

Excavationss have made clear that this place was scarcely as solitary 
ass the author had described. The advantages of the site - its closeness to 
thee river Fulda, the fertility of the soil - were recognised early on. The 
placee probably played a role in Merovingian times when Pippinids tried to 
gainn control of these parts of Germany. As the walls of a villa rtistica and of 
aa small church found below the monastic foundation reveal, people had 

900 Sturmi and his companions used it themselves when they searched the woods. From 
theirr settlement in Hersfeld they sailed down the stream the Fulda, looking for a spot to 
foundd a monastery. During the last stage of the quest Sturmi came across a group of Slavs 
andd a traveller from the Werterau. The pagans he met on the road from Mainz to 
Thuringia,, 'which the merchants use', mercandi causa [...]  pergentes; the local on the 
Ortesweg,, the route from the Wetterau to Grapfeld. Both places are Fulda-crossings, six 
kilometress remote from each other. The network of roads (the Ortesweg, the merchants 
roadd and two other roads mentioned further on in the vita) and rivers (Fulda, Fiaune and 
Liider)) connected the Fulda monastery with the long-distance traffic. Vita Sturmi, c. 7, p. 
139,13.. Also Hersfeld lay near some junctions of important roads and rivers and was not 
ass isolated as Eigil described it. W. Görich, 'Nochmals: Hersfeld. Der Stadtgrundrifi als 
Geschichtsquelle',, Zeitschrift des Vereins für Hessisdte Geschichte und Landeskunde 64 (1953) 
pp.. 136-40. Wehlt, Reichsabtei, pp. 149-50. 
911 Also called Otressvega. Will i Görich, 'Friihe Strafe urn Fulda', FG 39 (1964) pp. 65-79. 
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alreadyy been living and worshipping there before the monks settled 
down.92 2 

Excavationss of other early medieval abbeys and hagiographical 
textss on other foundations show that it was not uncommon to use the 
remainss of earlier buildings for the construction of a monastery.93 Gregory 
off  Tours related how an abbot, who wanted to build a funerary chapel, to 
hiss joy discovered the foundations of an earlier building on the spot where 
hee had planned his church. The find facilitated the construction work 
considerablyy and was interpreted as a sign of God.94 Why Eigil choose to 
bee silent about the older buildings, while extensively describing the 
physicall  surroundings of Fulda, is one of the remarkable features of the 
VitaVita Sturmi.95 

Severall  reasons can explain why Eigil had described the 
surroundingss of the monastery as a wilderness. The solitudo as an ideal 
placee to found a hermitage or monastery had become a topos in Western 
hagiography,, though its shape was adjusted to the environmental 
conditionss of Europe.96 Through the vitae of desert fathers as Anthony, 

922 Joseph Vonderau, 'Die Ausgrabungen am Domplatz zu Fulda im Jahre 1941. Bin 
merovingischerr Gutshof auf dem nachmaligen Klostergelande' (VFG 26: Fulda 1946); 
Heinrichh Hahn, 'Die Ausgrabungen am Fuldaer Domplatz im 1953' in: Sankt Bonifatius. 
CedenkgabeCedenkgabe zum zwölfhundertsten Todestag, eds. various (Fulda 1954) pp. 641-686. 
933 Some Spanish examples are given by Alexandra Chaviarra in her article 'Campesinos; 
monasterioss y villae en la hispania visigoda: la tragica historia de nancto (vspe, iii) ' 
(forthcoming);; PercivaL J., 'Villas and Monasteries in Late Roman Gaul', journal of 
EcclesiasticalEcclesiastical History, 48: 1 (1997), pp.1-21. See also Bonnie Effros, 'Monuments and 
memory:: repossessing ancient remains in early medieval Gaul' in: Topographies of Power, 
pp.. 93-118. 
944 Gregory of Tours, Liber Vitae Patrum, ed. B. Krusch, MGH SRM 1,2 (Hanover 1969) 12, 3. 
Brunert,, 'Fulda als Kloster in eremo.', p. 73-4. For another example in Gregory's Liber Vitae 
PatrumPatrum see 15, 1, p. 271. Other examples are the construction of Bobbio and Jumieges: 
Jonass of Bobbio, Vitae Columbani discipulorumque eius libri,  ed. B. Krusch, MGH SRG 37 
(Hanoverr 1905) EI, 1, 30 pp. 221-2 and Vita Filiberti abbatis Gemeticensis et Heriensis, ed. W. 
Levison,, MGH SRM 5 (Hanover 1910) 6,7 pp. 587-9. See also Effros, 'Monuments and 
memory',, pp. 93-5. 
955 Other hagiographic works often do not contain extensive descriptions of the physical 
surroundingss of a religious settlement as the Vita Sturmi has. See Maria-Elisabeth Brunert 
'Fuldaa als Kloster in eremo. Zentrale Quellen iiber die Griindung im Spiegel der 
hagiographischenn Tradition' in: Kloster Fulda, pp. 72-3. Another exception to this is the 
VitaVita Wynnebaldi. Also the place where the Heidenheim abbey was constructed had been 
occupiedd before. There stood a small church, when Wynnebald arrived there. However, 
Hygeburcc did not mention this in the account of the foundation. David PaTsons, 'Some 
churchess of the Anglo-Saxon missionaries in southern Germany: a review of the 
evidence',, EME 8 (1999) pp. 31-67, especially pp. 40-1. 
%% Brunert 'Fulda als Kloster in eremo, pp. 59-78, here p. 63; D. von Nahmer, 'Über 
Ideallandschaftenn und Klostergründungsorte', Studiën und Mitteilungen zur Geschichte des 
BenediktinerordensBenediktinerordens und seiner Zweige 84 (1973) pp. 195-270; Maximilian Diesenberger, 
'Bausteinee der Erinnerung: Schrift und Überrest in der Vita Sequani' in: Vom Nutzen des 
Scltreibens.Scltreibens. pp. 39-66; idem, 'Die Überwindung der Wüste - Beobachtungen zu 
Rahmenbedingungenn von Klöstergründungen im friihen Mittelalter' in: Die Suclte nach 
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Paul,, Malchus and Pachomius solitudo had become the name for the place 
wheree monks and / or eremites lived. Eigil had clearly been clearly 
inspiredd by Athanasius' Vita Antonii.97 As in the Vita Antonii, Sturmi's 
ascentt to the ideal of completeness was expressed spatially, in terms of 
landscapee and nature. The desert father had proceeded from his 
hometownn via a deserted fort at the Outer Mountain to the foot of the so-
calledd Inner Mountain, Mount Colzim.98 Thus Anthony moved deeper into 
thee desert, away from civilisation. So too Sturmi penetrated Buchonia's 
forestss til l he discovered the ideal place to found a monastery. 

Wee not only find the idea of solitudo elaborated in the Vita Sturmi, 
butt also in other, earlier and contemporary hagiography such as the Vita 
WynnebaldiWynnebaldi of Hygeburc of Heidenheim. Hygeburc, the sister of 
Wynnebaldd and nun of his foundation Heidenheim, dedicated a 
biographyy to her brother around 782/785." Here, she gave an extensive 
andd detailed description of the foundation of the monastery that was 
basedd in Sualeveld, near Eichstatt. Heidenheim was foreordained by 
God100,, in the middle of the woods101, in a region that was inhabited by 
pagans.102 2 

Yet,, Eigil's reasons to depict Buchonia as solitude did not merely 
springg from his wish to follow hagiographic models and to ground the 
VitaVita Sturmi in old traditions. There is more to it. Because of the richness of 
thee objects found around the seventh-century buildings at Fulda, 
archaeologistss think it belonged to a powerful family, like the Heden 
familyy whose centre of influence lay in the area around Wiirzburg, in 
Thuringia.1033 Shortly after 716 or 717 Charles Martel expelled the duke of 
Heden,, which fits in nicely with the date of the destruction of the place 
aroundd 700.104 Eigil's silence concerning the foregoing occupation of the 
placee could well have been a damnatio memoriae of the enemies of some of 

denden Verlorenen Paradies. Europatsclte Kultur im Spiegel Spiegel der Klöster, ed. E. Vavra (2000) pp. 87-
92. . 
977 Brunert, 'Fulda als Kloster in eremo', pp. 68-9, and 74. 
**  Athanasius, Vita Antonii versio Evragii, ed J.-P. Migne PG 26 (Paris 1857) c. 3-49. 
Translationn Early Christian Lives, tr., ed. and intro, by Carolinne White (London/New 
York/Ringwood/Toronto/Aucklandd 1998) 
999 Hygeburc of Heidenheim, Vita Wynnebaldi, ed. G. Waitz, MGH SS 15:1 (Hanover 1887) 
pp.. 106-17. See also Andreas Bauch, Quellen zur Geschichte der Diözese Eichstatt Bd. 1. 
BiographienBiographien der Grnndungszeit (Eichstatt 1962). 
1000 'quam Dominum predistinavit sancto suo confessoTe Wynnebaldo monasterium 
construxisse'.. Hygeburc, Vita Wynnebaldi, c. 7, p. 111. 
1011 'illud Tegio, quod ill e percipiebat, agrestum eTat et silva totum'. Idem, c. 7, p. 111. 
1022 'plurima paganice pravitatis prestigia', 'et cum magno laboris instantia die noctuque 
certandoo contra indefessas diaboli coopeTatores conflictum habebat". Idem, c. 7, pp. 111-2. 
1033 Hubert Mordek, 'Die Hedenen als politische Kraft im austrasischen Frankenreich' in: 
KarlKarl  Martell in seiner Zeit, eds. Jörg Jarnut, Ulrich Nonn and Michael Richter (Beiliefte der 
FranciaFrancia 37: Sigmaringen 1994) pp. 345-66. 
1044 Brunert, 'Fulda als Kloster in eremo', pp. 76-7. 
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Fulda'ss eminent patrons, the Carolingians, as Maria-Elisabeth Brunert has 
argued.1055 Often Carolingian sources are either negative about the Heden 
family106,, or they silence their existence. Brunert thinks that the silence in 
thee Vita Sturmi must be interpreted in the same way.107 Fulda was pro-
Carolingiann and had benefited from the expulsion of the Heden family 
andd the confiscation of their belongings by the Carolingians. The 
Carolingianss even gave away former Heden possessions as royal property. 
TheThe fiscus Hammelburg, which the duke of Heden had previously donated 
too Willibrord, was bestowed on Fulda in 777.108 It is not unlikely that 
Carlomann handed over one of the other Heden estates to found the Fulda 
monasteryy in 744. 

Byy representing the woods of Buchonia as solitude Eigil also built 
onn a (oral) tradition in Fulda to remember Sturmi as a hermit. Boniface 
himselff  seems to have initiated this tradition. According to the Vita Aegil 
Bonifacee called Sturmi 'his hermit'.109 In the above-mentioned letter to the 
popee Boniface used the topos of solitude to describe the community of 
brethrenn under Sturmi in Buchonia.110 The brethren had founded the 
monasteryy in heremo vastissimae solitudinis, he wrote. We do not know if 
Eigill  had Boniface's letter in front of him when he wrote the Vita Sturmi or 
not.. Until Hrabanus' abbacy probably there did not exist a letter collection 
off  the martyr in Fulda, but possibly the monks did have this letter, for in it 
Bonifacee asked the pontiff to grant Fulda papal exemption.111 Anyway, 
manyy stories must have circulated in the monastery about the early days, 
too which Eigil responded in the Vita Sturmi. One of the author's reasons to 
picturee Buchonia as solitude might have been to create an image of Sturmi 
whichh would correspond with the way in which the monks of Fulda 
rememberedd their first abbot, in order to appeal to and influence his 
audience.112 2 

1055 Idem, p. 77. 
1066 For example the passio of Kilian OT Willibald's Vita Bonifatii. 
1077 Brunert, 'Fulda aJs Kloster in eremo', pp. 76-7; Hussong, 'Studiën 1', pp. 27-9. 
1088 Eigil, Vita Sturmi, c. 22, p. 157; Gesta abbatum, c. 1, p.272. There is no original charter left 
off  this gift, only a forgery of Eberhard. MGH Diplomate I, nrs. 116 and 289, pp. 162-3 and 
433. . 
1099 'Styrmi [...], quem sanctus Bonifacius, praeceptor eius, heremitam suum uocitare 
solebaf.. Candidus, Vita Aegil I c. 3, p 5,24-5. 
1100 Bonifatius, Epistolae, nr. 86, pp. 191-4. 
1111 See Brunert, 'Das Kloster Fulda in eremo' p. 67. 
1122 Not that eremitism was a way of life that Eigil strongly favoured above all else and 
thatt he wanted to install in Fulda. 
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Foundingg fathers (I): Boniface 

Bonifacee has a very prominent role in Eigil's story about the foundation 
andd the first establishment of monastic lif e in the woods of Buchonia. 
Accordingg to Eigil the bishop personally guided Sturmi during his search 
forr a place to found a religious community. Boniface encouraged his pupil 
andd through him God revealed where to find an appropriate place.113 

Sturmii  finally found the spot on which the monastery was built 'through 
thee merits and prayers of Saint Boniface', Eigil wrote.114 Once Sturmi had 
discoveredd this place, Boniface took care of the transfer of Carloman's 
propertyy to Sturmi. When the place was legally theirs, Boniface brought a 
largee group of men to help Sturmi and his brethren to build a church.115 

Thuss Boniface was pictured not only closely involved in the 
foundationn of the monastery but also as concerned with the institution of 
regularr lif e in Fulda; 'For, as afterward appeared, the bishop was very 
eagerr to establish monastic lif e in the wilderness'.116 He guided his pupil 
att every step. Boniface educated Sturmi in Scripture117 and the monastic 
wayy of life, and taught him how to rule a monastery.118 During his 
frequentt visits to Fulda the bishop also instructed me newly recruited 
monkss of the fresh community in the discipline of a regular monastic 
life.1199 To stress the bond of Boniface and the community of Fulda Eigil 
recalledd in the Vita Sturmi that during his visits to Fulda Boniface used to 
retreatt to the Frauenberg to pray and to meditate on the Bible. For this 
reasonn the hill was still called 'Bishop's mount' in Eigil's day.120 

Thee special bond of the saint with Fulda is clear throughout the 
wholee vita but comes to a climax in the days after Boniface's deaüi. Eigil 
stressedd that first, his body was brought to Utrecht and the people there 
prayedd that the martyr would stay with them. 'But the holy martyr wished 
hiss body to be taken to the place of solitude that by the wil l of God he had 

1133 On the basis of chapter 4 of the Vita Sturmi Heinrich Hahn has concluded that Boniface 
kneww the area where Fulda was founded quite well and already had a place in mind 
whenn he sent Sturmi to Buchonia. Hahn, 'Eihloha', p. 51. 
1144 Eigil, Vita Sturmi, c. 9, p. 141. 
1155 Idem, c. 13, p. 144. 
1166 Idem, c. 6, p. 138. 
1177 'consolationes scripturarum'. Idem, c. 5, p. 135. 
1188 'de spiritalibus tractavere rebus et de conversatione multum disputavere'. Idem, c. 6, 
p.. 138. In the manuscripts of Erlangen, Bamberg and Paderborn monachica is added to 
conversationeconversatione (see the accompanying footnote in Engelbert's edition). It seems logical to 
mee to assume that Eigil meant the monastic way of life, rather than the Christian way of 
life,, as Talbot has translated it. 'colloquium inter se de vita et conversatione monachorum 
diutissimee habuerunt', Eigil, Vita Sturmi, c. 10, p. 142. 
1199 Idem, c. 13, p. 144. 
1200 'qui usque hodie Mons Episcopi appelatur.' Idem, c. 13, p. 144. 

78 8 



NostriNostri maiores 

chosenn for himself.121 Through a miracle Boniface let them know he did 
nott want to stay and the people of Utrecht brought him to the river Rhine. 
Fromm there, Boniface was taken by boat to Germany. When the saint 
arrivedd in Mainz, the people of this town did not want the body to be 
carriedd further, for Boniface had been archbishop of their town. Lull , who 
hadd succeeded his master to the episcopal see, refused to give in and 
stubbornlyy clung to the relics. Boniface appeared in a dream to a certain 
deaconn and said: 'why do you delay to take me to my place at Fulda? 
Arisee and bear me into the wilderness where God has foreordained a place 
forr me'.122 Under oath the deacon told die bishop his dream and finally 
Lul ll  gave up; Boniface was brought to Fulda. 

Itt was crucial to Eigil to justify the final resting-place of Boniface. 
Thee saint would bring prosperity to the monastery; not for nothing the 
'abbott Sturmi and his brethren gave thanks to God because they had been 
grantedd the presence of so powerful a patron as the holy martyr Saint 
Bonifacee in their midst'123. Boniface's burial led to an unexpected growth 
off  the monastery. In this respect, the translation of the martyr to Fulda also 
reflectedd well on its first abbot. It was important to legitimise and stress 
thee special bond between Boniface and Sturmi, and Boniface and the 
monastery.. Thus in several ways Eigil pictured the bishop as the father, 
mentorr and patron of Fulda: during his lif e he was the teacher of Sturmi 
andd the monks of Fulda, after his death he became the patron saint of the 
monastery. . 

Foundingg fathers (II): Sturmi 

Thee other person on whom the Vita Sturmi centres was of course Sturmi 
himself.. Eigil portrayed Sturmi as a peaceful and modest abbot.124 Sturmi 
didd everything in close consultation with his brethren.125 He did not 
elevatee himself at the expense of others. He was a peace-loving father, 
whoo in his teaching embraced patience, mildness, humility, longanimity, 
faith,, hope and charity as his principles. Whenever people were in 
disagreement,, he ordered them to reconcile themselves before sunset.126 

1211 'Sanctus vero martyr ad locum in solitudine quern ipse sibi nutu die eligebat, corpus 
suumm deferri voluit, quod statim claruit'. Idem, c. 15, p. 149. 
1222 'Cur me, inquiens tardatis ad locum meum Fuldam deferre? Surgite, surgite, ait, cito et 
properee me in solitudinem ad locum quern mihi pTaedestinavit Deus perducite!' Idem, c. 
16,, pp. 149-150. 
1233 Idem, c. 16, p. 150. 
1244 Sturmi is for the first time called abbot in the Vita Sturmi after the death of Boniface. 
125125 For example Eigil, Vita Sturmi, c. 13, p. 144. 
1266 'Discordes pace rupta ad concordiam caritatis redire ante solis occasum imperavit, 
patientiamm animi, mansuetudinem spiritus, humilitatem cordis, longanimitatem, fidem, 
spemm atque caritatem omnes habere docuit'. Idem, c. 3, p. 133; Eph 4:26. 
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Al ll  the monks loved Sturmi and also the people outside held him in high 
esteem.127 7 

Eigill  safely tucked away controversial episodes in Sturmi's life. In 
7633 Pippin III (751-68) had sent the abbot of Fulda into exile, the same year 
inn which Tassilo, Duke of Bavaria, who had sworn him fidelity six years 
before,, is reported to have betrayed the Carolingian king.128 According to 
Eigill  this was the fault of Lull of Mainz. The biographer of Sturmi wrote 
thatt envy had led the archbishop of Mainz, together with some monks of 
Fuldaa who had been inspired by the devil, to slander Sturmi at the court 
byy accusing him of conspiracy against the king. Pippin had sent the abbot 
intoo exile at Jumièges and had given Lull permission to place Fulda under 
thee jurisdiction of Mainz. Thereupon Lull appointed one of his priests, a 
certainn Marcus, as abbot of Fulda, which according to Eigil caused great 
discordd within the monastery. The end of Eigil's story about this 
tumultuouss episode in the history of Fulda was that thanks to the prayers 
off  the monks and the intercession of their patron saint, Sturmi was 
receivedd back into the favour of the king and he returned to Fulda. 

Eigil'ss portrait of Lull is not favourable, to say the least. The 
archbishopp had not only tried to prevent Boniface's burial in Fulda, now 
hee also attempted to take possession of the monastery. This negative 
imagee of Lull is questionable. As Eigil narrated, Sturmi was slandered by 
monkss of Fulda, not by Lull. In addition to this, Sturmi was a Bavarian 
aristocratt and these were turbulent times for king Pippin. He had to deal 
withh considerable aristocratic opposition in this part of Germany, 
especiallyy in Bavaria, which had recently broken away from his lordship 
underr Tassilo. Sturmi indeed seems to have been connected to the 
Bavariann leading elite or must have been familiar with these circles as, 
possiblyy in 769, after he had returned from exile, he was sent to Tassilo in 
orderr to negotiate between him and Pippin's successor Charlemagne.129 

Yet,, in Eigil's story Sturmi was so innocent as a lamb.130 

Eigill  carefully recorded Sturmi's contributions to the well-being of 
thee abbey and its traditions. The author relates how Sturmi improved the 
administrationn of the monastery, beautified the church, repaired the 

1277 'amabilis omnibus in monasterio et foras in populo mirandus'. Idem, c. 17, p. 151. 
1288 At least that is what the Frankish sources say. Timothy ReuteT, Germany in tlie Early 
MiddleMiddle Ages, 800-1056 (London/New York 1991) p. 57. Matthias Becher, 'Zum 
Geburtsjahrr Tassilo HI', Zettschrift für Bayerische Landesgeschichte 52:1 (1989) pp. 3-12; 
Stuartt Airlie , 'Narratives of triumph and rituals of submission: Charlemagne's mastering 
off  Bavaria', TRHS 9 (1999) pp. 93-119. 
1299 Another argument is that Lull himself had negotiated the papal privilege on behalf of 
Bonifacee that protected the Fulda monastery from episcopal interference in the first place. 
Bonifatius,, Epistolae, nr. 86, p. 194. 
1300 See also Ian Wood, Tlie Missionary life. Saints and tlie Evangelisation of Europe 400-1050 
(Harloww 2001) p. 71; Engelbert, Die Vita Sturmi, pp. 100-5; Schmid, 'Die Frage nach den 
Anfangen',, pp. 108-135. 
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monasticc buildings, channelled water from the river Fulda through 
subterraneann channels underneath the monastery and gave the monastery 
itss own waterworks. He decorated the tomb of Boniface by building a 
canopyy over it.131 During his abbacy the monastery received gifts both 
fromm king Pippin and his son Charlemagne; these are carefully recorded in 
thee Vita Sturmi132, to show the cordial and special relationship of Fulda 
andd its abbot with the royal family, and also as evidence in case of future 
claims.. Through Sturmi's actions both inside and outside the monastery, 
Eigill  showed that the first abbot was not only a humble disciple of 
Bonifacee and a peaceful father but also a competent manager of the 
monasteryy and its properties, and a worthy representative of Fulda in 
secularr affairs.133 

MonasticaeMonasticae vitae amor 

InIn the Vita Sturmi we read that Sturmi had initially wanted to found a 
hermitage,, but that Boniface gently persuaded his disciple to build a 
monasteryy instead. The bishop stimulated him 'to a love of the monastic 
life'.1344 Eigil does not define or specify what kind of lif e Boniface had in 
mind,, only that the bishop took his examples from the Bible, secundum 
sanctaesanctae scripturae traditionetn.™5 So when Boniface read in the sacras 
scripturasscripturas that monks should not drink wine, the monks decided only to 
drinkk weak beer.136 As in the Supplex Libellus Boniface's guidelines 
concerningg the arrangement of the monastery, the training of the monks 
andd their way of lif e were valued highly. During one of the instructions of 
thee archbishop, Sturmi told his master 'Anything that you may command 
me,, I believe to be holy'.137 

Togetherr with his brethren and with the consent of Boniface Sturmi 
decidedd to follow the Rule of Benedict. Like the author(s) of the Supplex 

1311 Eigil, Vita Sturmi, c. 21, p. 156. 
1122 Idem, c. 22, pp. 156-7. They received Umstadt and Hammelburg. 
1333 How important it was for an abbot to operate effectively both in the world inside and 
outsidee the monastery, is shown by Mayke de Jong, 'Internal cloisters: the case of 
Ekkehard'ss casus Sancti Galli' in: Grenze und Differenz, pp. 209-21. Also in the Vita Aegil, 
thee life on the fourth abbot of Fulda, it is stressed, as we wil l see, how important it is that 
thee abbot can cope with local nobility and has a good relationship with the king, apart 
fromm being a good father to the monks. 
1344 'ad monasticae vitae amorem incitare', Eigil, Vita Sturmi, c. 11, p. 142. 
1355 Idem, c. 11 and c. 13, pp. 142 and 145. 
1366 'Qui cum fratribus sacras exposuit scripturas et quod nusquam vinum monachorum 
legerett esse, consensu omnium decretum est, ut apud illos nulla potio fortis qua inebriari 
possit,, sed tenuis cerevisia biberetur'. Idem, c. 13, p. 145. See also RB, c. 40, pp. 578-80. 
Eigill  also narrates that this rule was relaxed at a council in the time of king Pippin. Vita 
Sturmi,Sturmi, c. 13, p. 145. 
1377 Totum sanctum, inquit, credo, quod a vobis mihi fuerit imperatum'. Idem, c. 6, p. 138. 
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LibellusLibellus Eigil recalled the voyage of Sturmi to Italy in order to learn the 
fundamentalss of a proper monastic life.138 Eigil was most determined to 
showw that the monks passionately followed the example of the Rule of 
Benedict.. He wrote that the monks "carried out in every detail the Rule of 
Saintt Benedict that they had vowed to follow'.139 With this Eigil probably 
didd not mean that they carried the rule out to the letter, but that the Rule 
off  Benedict was (and should be) at the root of the existence of the 
community. . 

Thee Vita Sturmi itself is full of references to the Rule of Benedict and 
itss ideas on, for example, the role of the abbot and the importance of 
obedience.1400 Eigil stressed that Sturmi had built a water supply system, so 
thatt the monks should no longer have to go outside to fetch water, for the 
Rulee of Benedict forbade monks from wandering around; for this reason it 
prescribedd that various crafts should be exercised within the monastery. 
Thankss to the large channels underneath the workshops of the monastery 
thee craftsmen were provided with water that came from of a nearby 
stream,, without leaving the monastic complex.141 

Inn the Vita Sturmi, Eigil elaborated on two monastic traditions in 
Fuldaa without specifying his own ideas on monasticism (by giving a 
monasticc programme, or without giving a judgement of preference). What 
Eigill  showed was that both the teaching of Boniface and the Rule of 
Benedict,, as the monks of Fulda had experienced it in Italy, underlay the 
present-dayy monastic traditions of Fulda. These are the same sources that 
thee Supplex Libellus invoked. 

AA n ew pa t ron 

Too understand Eigil's motive to write a vita of Sturmi, we need to consider 
thee abbot's attempts to stimulate the veneration of Sturmi, as well as the 
crisiss of the 810s. Before Eigil became abbot of Fulda, the monks had 
celebratedd the anniversary of Sturmi with a Vigi l and a psalter.142 After 
ascendingg to the abbacy, Eigil had arranged the translation of Sturmi to 

1388 That he went to Montecassino is not mentioned in his life, but in the one dedicated to 
hiss cousin Leoba. Rudolf, Vitae Leóbae, c. 10, p. 125. Also for example Willibald and 
Wynnebaldd went to Italy, Willibald to Montecassino, Wynnebald to Rome. See Hygeburc, 
VitaVita Willibald:, pp. 101-2; idem, Vita Wynnebaldi, p. 91. 
1399 'et regulam sancti Benedict! quam se implesse promiseTant, ad omnia observabant'. 
Eigil ,, Vita Sturmi, c. 14, p. 147. 
1400 Eigil, Vita Sturmi, c. 14, p. 146-7. See the edition of Engelbert: Vita Sturmi, c. 3,16-17, p. 
1333 - RB c. 4, p. 462,1. 73; Vita Sturmi c. 13, 7, p. 145 - RB c. 40, pp. 578-80; Vita Sturmi, c. 
14,, 1-2, p. 147 - RB c. 2, p. 444,1.12-13; Vita Sturmi c. 17,18, p. 151 - RB c. 64, p. 648,1. 5; 
VitaVita Sturmi c. 21,11-14, p. 156 - RB c. 66, p. 660,1. 6. 
1411 Probably the Waidesbach. Eigil, Vita Sturmi c. 21,11-14, p. 156 - RB c. 66, p. 660,1. 6. 
1422 Supplex Libellus, c. 1, p. 321. See also Chapter One. 
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thee new abbey church and had changed his anniversary. Together with 
Leoba,, Fulda's first abbot was buried near the altar of St Ignatius and not 
tooo far from the sepulchre of Boniface. The translation of Sturmi and 
Leobaa to the new basilica brought about an important change in their 
statuss in the monastery. It signified their transition from the memory of 
thee dead to the veneration of both as house saints of Fulda.143 

Nott long after this translation, Eigil ordered that Sturmi's 
anniversaryy should be celebrated 'with more honour and sweetness than 
usual'.1444 The abbot had not only buried Sturmi near St Ignatius, he also 
transferredd the anniversary of Sturmi to the dies natalis of the second 
centuryy martyr, to 17 December.145 Probably Eigil made the anniversary of 
Sturmii  coincide with Ignatius' feast to boost the veneration of the first 
abbot.. Perhaps the abbot also tried to prevent the remembrance of Sturmi 
fromm being overshadowed by the festivities of Christmas.146 

Byy the translation of the body of Sturmi to the new abbey church 
andd the change of his anniversary, Eigil highlighted the first abbot of the 
monasteryy as a powerful patron of Fulda, jointly with and in close relation 
too Boniface.147 The same goal seems to have underlain the writing of the 
VitaVita Sturmi. A Vita was a step towards sanctity, and in any case, useful for 
aa cult, to read aloud on specific occasions.148 In early medieval times 

1433 Angenendt, Heilige und Reliquien, pp. 167-182; idem, 'Zur Ehre der Altar erhoben. 
Zugleichh ein Beitrag zur Reliquienteilung', Komische Qiiartalschrift fiir  christliche 
AltertumskundeAltertumskunde und Kircfiengeschichte 89 (1994) pp. 221-44; Nicole Herrmann-Mascard, Les 
ReliquesReliques des Saints. Formation Coutumière d'un Droit (Lill e 1975) pp. 87-91. In Carolingian 
times,, when it was not yet the pope who decided who was to become a saint or not, a 
saintt was canonised through elevation of the body, undeT direction of a bishop. 
1444 'cultius quid solito iucundiusque fieri demandauit '. Candidus, Vita Aegil I, c. 22, p. 18. 
1455 'Simili namque consilio atque devotione idem bonae voluntatis vir anniversariam 
Stymiess primi abbatis et fundatoris monasterii Fuldae et memoriam omnium fratrum 
nostrorumm de hac luce defunctorum in natale sancti Ignatii martyris Christi, qui paulo 
inferiuss ab hac anniversaria numeratur, propter irttercessionem tanti patroni in missarum 
celebratione,, psalmodiis et oratione sancta celebTare sanctiuit.' Candidus, Vita Aegil I, c. 
22,, p. 18. Of the four manuscripts of the Vita Sturmi that have been transmitted to us the 
manuscriptt of the university library of Wiirzburg (M. p. th. q. 13) probably Tesembles the 
originall  text of Eigil most of all, as Pius Engelbert convincingly has demonstrated. In this 
manuscriptt the dies natalis of Sturmi is on 17 December, as Eigil had instituted. The other 
threee manuscripts (Bamberg Staatl. Bibliothek Hist. 141; Erlangen UniveTsitatsbibliotheek 
417;; Paderborn, erzbischöfhch. Akademische Bibliothek Theod. Ba.2) contain copies of a 
youngerr revised and shorter edition of the Vita Sturmi that probably was made around 
thee middle of the tenth century under the influence of Ottonian monastic policy. They 
recordd 20 December. Engelbert, Die Vita Sturmi, pp. 46-7 and 51-3. 
1466 In Fulda the feast of Ignatius was celebrated on 17 December, rather than on 17 
Octoberr as had been common in the West. This was likely due to a scribal error of Bede, 
whosee martyrology the monks of Fulda used, 'in natale sancti Ignatii [...] qui paulo 
inferiuss ab hac anniversaria numeratur' suggests that there was a calendar that originally 
listedd Sturmi's anniversary after the feast of Ignatius. 
1477 Cubitt, 'Universal and local saints', pp. 423-53. 
1488 A. Vauchez, La Sainteté en Occident aux derniers Siècles du Moyen Age d'après les Proces de 
CanonisationCanonisation et les Documents liagiographiques (Bibliotltèce des écoles francaises d'Atltènes et de 
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declaringg someone a saint was a delicate and uncertain business. First of 
all,, the Carolingian kings and ecclesiastical elite were not very fond of 
livin gg wonder-workers, and they were also suspicious towards dead ones. 
Throughh their capitularies they tried to control the domain of the sacred. 
However,, there was no clear procedure at all to make someone a saint. 
Ecclesiasticall  legislation and local circumstances, wishes and needs 
determinedd whether someone was declared a saint and how sanctity was 
defined.1499 Sturmi's anniversary and its details were open to discussion. 
Eigill  tried to make the celebration authoritative by modelling the 
celebrationn after the example of an anniversary given by Johannes 
Cassianus,, to prevent it from being superstitiosa and cassa, superstitious 
andd vain.150 

Theree are hardly any miracles in the Vita Sturmi.151 Rather than as a 
wonder-workerr Sturmi is remembered as primus abbas et fiindator 
monasteriimonasterii Fuldae, the first abbot and founder of Fulda.152 As Eigil claims in 
thee introduction it was his aim to writee about 'both the early days and lif e 
off  Sturmi [...] and the foundation of the aforesaid monastery'.153 Eigil most 

RomeRome 241: Rome 1981); T. Head, Hagiography and tlie Cult of Saints: tlte Diocese of Orleans, 
800-1200800-1200 (Cambridge Studies in Medieval Life and Tlionght 14: Cambridge 1990); Alan 
Thacker,, 'The making of a local saint' in: Local Saints and Local Chitrcltes, pp. 45-73; 
Angenendt,, Heiligen und Reliquien, pp. 138-48; Wolfert van Egmond, Woord, Schrift en 
Ritueel.Ritueel. Communicatie en Traditie in de Vroegmiddeleeuwse Hagiografie van liet Bisdom Auxerre 
(PhDD thesis Utrecht 2001; forthcoming in Utrecht Studies of Medieval Literacy). 
1499 Evidence from Carolingian legislation confirms the delicacy of this kind of business. 
AdntonitioAdntonitio Generalis, nr. 22, p. 56, c. 42; Concilium Francofurtense (AD. 794), ed. Boretius, 
MGHMGH Concilm 2 / 1, p. 170; Capitula ecclesiastica (AD. 801), ed. J.D. Mansi, Sacrorum 
ConciliorumConciliorum nova et amplissima collectio t. XHI, col. 1067; Concilium Moguntittense (AD. 813) 
ed.. Albertus Werminghoff, MGH Cone. 2 / 1, p. 272. The legislation concerned both long-
deadd saints, as well as ones that had recently died and show the general Carolingian 
anxietyy about legitimising cults and saints. This can partly be explained from political 
motives.. See for example Paul FouraCTe, 'The origins of the Carolingian attempt to 
regulatee the cult of saints' in: 77K Cult Cult of Saints in Late Antiquity and tlie Middle Ages. Essays 
onon tlte Contribution of Peter Brown, eds. James Howard-Johnston and Paul Anthony 
Haywardd (Oxford 1999) pp. 143-65. 
1500 'But j j , order that no one would consider this celebration to bee superstitious and vain, 
lett him read the dialogues of the holy fathers and there he wil l find the example of this 
festivity.'' 'Sed ne cui fortasse haec celebratio superstitiosa et cassa esse uideatur, legat 
conlocutioness sanctorum patrum, et ibi reppieret huius festiuitatis exemplum'. 
Candidus,, Vita Vita Aegil I, c. 22, p. 18. Johannes Cassianus, Collationes XIX 1, ed. E. Pichery, SC 
644 (Paris 1959), p. 39. 
1511 Only the third chapter, which tells us about the ordination of Sturmi as a priest, refers 
toto certain miraculous power: 'Through the power of the Holy Spirit many miracles were 
wroughtt by him. Many times he drove out evil spirits by his prayers from sinful 
Christians.. Many times he cured souls that had been infected with the poisonous 
doctriness of error'. These miracles sound pretty 'earthly' and are merely signs of good 
preachingg and teaching in the Christian doctrines'. 
1522 See also Candidus, Vita Aegil I, c. 3, p. 5. 
1533 Eigil, Vita Sturmi, c. 3, p. 131. It was not uncommon to choose the form of a Vita of a 
firstt abbot to write a foundation history. See for example Remensnyder, Remembering 
Kings'Kings' Past; J. Kastner, Historiae fundationum monasteriorum. Frühformen monastisclter 
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off  all portrayed Sturmi as a competent manager of the monastery and its 

propert ies,, and a wor thy representat ive of Fulda in secular affairs. 

Thee lack of miracles in the Vita Sturmi is not extraordinary. The vitae 

off  other Carol ingian potential holy men, for example, Alcuin and Benedict 

off  Aniane, both wri t ten soon after their main characters died, contain few 

miracles;; these texts deal wi t h 'managers ', either of monaster ies or divine 

knowledge.1544 Presumably Eigil was also influenced by the new Anglo-

Saxonn approach to vitae, of which the Vita Ceolfridi and Bede's Historia 

abbatumabbatum were the main representatives, even though these works 

themselvess probably came to the Cont inent long after Eigil had died. 

Thesee texts resemble histories rather than miracle books aimed to boost a 

cult.. Al though there are no indications in the Vita Sturmi that Eigil used 

Bede,, the author was possibly inspired by the Anglo-Saxon 'school' that 

wass related to this scholar.155 

Inn spite of the lack of miracles in the Vita Sturmi, Eigil d id certainly 

nott intend to wr i t e simply a historical account of an impor tant person. In 

thee Vita Sturmi the author por t rayed Sturmi as a powerful pat ron of Fulda, 

aa saint. A t the end of the vita, in the section in which Sturm is dying, he 

writes: : 

Whilee we stood around his bed and saw how quickly his end would be, 

onee of us said: 'Father, we have no doubt that you are going to God and 

thatt you wil l enjoy eternal life. Therefore we beg your paternity to be 

mindfull  of us there and pray for us, your disciples; for our confidence is 

greatt that it wil l be our profit to have sent on before us so powerful a 

patron.156 6 

Thiss fragment hints at the intercessory role a saint could fulfi l for his 

community,, something the monks of Fulda hoped Sturmi would do for 

them. . 

InsHhiHonsgeschichtsschreibungInsHhiHonsgeschichtsschreibung im Mittelalter {Münchener Beitrage zur Mediavistik and 
RenaissanceRenaissance Forschting 18: Munich 1974). 
1544 Ardo, Vita Benedicti abbatis Anianensis et Ituktisis, ed. G. Waitz, MGH SS 15:1 (Hanover 
1887)) pp. 200-20; Vita Alcuini, ed. Wilhelmus Arndt, MGH SS 15:1, pp. 182-197. 
1555 See Engelbert's introduction to the Vita Sturmi, pp. 22-4, 37. 
1566 'Pater, inquit, nos non ambigimu, te ad Dominum migraturum et ad vitam perveniTe 
perennem.. Quapropter paternitatem tuam deprecamur, ut nostri memorari digneris et ibi 
proo discipulis tuis Domino preces fundere, quoniam multum confidimus nobis 
profuturum,, quod talem praemittimus patronum'. Eigü, Vita Sturmi, c. 26, p. 162. 
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Neww peace 

AA reason for Eigil to stress Sturmi's role as a patron of Fulda might well 
havee been to restore and reaffirm the cohesion of the monastic 
community.. At the end of the Vita Sturmi Eigil reminded the brethren of 
Sturmi'ss incessant toil for the monastery. According to his biographer 
Sturmii  spoke the following words at his deathbed: 

II  have laboured, even til l the present day, for your profit and peace, 
particularlyy for the continuance of this monastery after my death, so that 
youu may be able to serve God here with sincerity and charity according to 
thee wil l of Christ. Persevere, then, o brothers, all the days of your life in 
thee way of life that you have begun.157 

Itt was a call to the present-day community to safeguard the continuation 
off  Fulda. Therefore they needed to seek reconciliation. 

Somee indications in the Vita Sturmi suggest that one of the aims of 
thee Vita Sturmi was to resolve current disagreements in the community. 
Thee last chapter of the Vita Sturmi contains a speech Sturmi supposedly 
deliveredd before he died. When he felt his death approaching, Sturmi 
gatheredd the monks of Fulda around his bed. The abbot asked the monks 
too pray for him: 'and if I have committed any fault among you through 
humann frailty or wronged anyone unjustly, forgive me as I also forgive all 
thosee who have offended or wronged me, including Lull , who always took 
sidess against me'.158 Just as Sturmi apologised for his own mistakes and 
forgavee his enemies, so should the monks.159 

Anotherr quotation of the Vita Sturmi that could be interpreted as a 
calll  for reconciliation and forgiveness is the rapprochement between 
Sturmii  and King Pippin in 765. After having spent two years in exile, 
Sturmii  was commanded by Pippin to return to court. Though it remains 
vaguee what actually had happened between the two men, Eigil carefully 
picturedd their conversation. It seems that, by the mercy of God, Pippin 
suddenlyy changes his mind, without any other provocation. His words to 

1577 'qualiter usque in hodiernum diem pTo vestra utüitate et pace laboravi et hoc maxime 
curavi,, qualiter istud monasterium post obitum meum perservare in voluntate Christi 
valerett et vos istic Domino servire sincere cum caritate quiveretis. O filii , nunc vero in 
inceptoo proposito omnes dies vitae vestrae perservate.' Idem, pp. 161-2. 
1588 'et si quippiam prave apud vos egi vel aliquem iniuste offendi ignoscite mini et ego 
cunctiss ex intimo corde omnia convicia et omnes contumelias meas ignosco, necnon Lull o 
quii  mihi semper adversabatur'. Idem, c. 25, p. 162. 
1599 Compare this to the speech of Eigil on his deathbed: ' "Si quern", inquit, laesi, humili 
supplicacionee ueniam rogo, et si a quoquam laesus fuissem: 'dimittat illi' , dicitur, et ego 
ueracitierr ill i ex intimo corde dimitto" '. Candidus, Vita Aegil I c. 25, p. 20. Interestingly 
enoughh the speech Eigil held at his deathbed is very similar to Sturmi's. See also the 
speechh of Wynnebald on his deathbed: Vita Wynnebaldi c. 9, p. 114. 
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thee Fulda abbot in the Vita Sturmi are: 'Whether or not you have ever 
conceivedd an evil design against me or have done me any wrong, may 
Godd forgive you as I do from my heart For the future, enjoy my favour 
andd friendship all the days of my life'.160 Did the new father of the 
communityy want to set an example for the monks of how to deal with 
conflictss and breaches of peace? Was his text an invitation to restore peace 
andd harmony according to the principles of Fulda's founders and to secure 
thee continuity of the monastery? This is not unlikely; Eigil himself set a 
goodd example to his monks when he asked Louis the Pious to release 
Ratgarr from his punishment.161 Ratgar then moved to the community of 
Frauenberg,, which lies only at a fifteen minutes walking distance from the 
motherr convent. 

Iff  Eigil wanted to use the Vita Sturmi to restore peace in the 
community,, it would have been important to appeal to all factions in the 
monastery.. It would explain why Eigil did not explicitly speak his mind 
aboutt Boniface's heritage, while we know from the Supplex Libellus that it 
wass under discussion. In the text the author provided a collective set of 
symbolss rooted in old traditions that the monks were very familiar with, 
andd which must have appealed to all: Sturmi, Boniface, the wilderness, the 
Carolingiann dynasty and the Rule of Benedict. Eigil reminded the monks 
off  what they had in common. He bound them together by differentiating 
thee monastery from the world outside. The forests of Buchonia he 
depictedd as a sacred island of solitude in the middle of the transitory 
world.. Its limits were revealed as soon as they were crossed. Within this 
solitudee only Fulda was preordained by God to be a monasterium. In 
additionn to this, Eigil stressed that Boniface had not want to be buried in 
Utrechtt or Mainz; the martyr had chosen Fulda. 

Inn his story about Fulda and Sturmi, Eigil dramatised common 
enemies,, most of all Lull the archbishop of Mainz and his puppet Marcus, 
whoo the archbishop made abbot of Fulda while Sturmi was in exile.162 In 
thiss manner the author channelled all the resentment concerning the 
strugglee over the relics of Boniface and the exile of Sturmi towards Lull . 
Thuss Eigil not only created external enemies, but also glossed over certain 
controversiess of Sturmi's past and turned the abbot into a 'saint'. As such 
Sturmii  could become a symbol of the new unity in Fulda, based on the 
traditionn of an authoritative past. 

Eigill  did not only use the Vita Sturmi as an instrument to soothe the 
conflictss and bring about a new unity in Fulda in the aftermath of the 

1600 'Sive, inquit, umquam aliquando contra me nequiter cogitaveris aut inique aliquid 
gesseris,, Deus ibi totum dimittat et ego ex meo corde ignosco, et deirtceps esto, ait, in 
gratiaa et in amicitia mea omni tempore.' Eigil, Vita Sturmi, c. 19, p.154. 
1611 Candidus, Vita Aegil I, c. 23, p. 19. 
1622 Eigil, Vita Sturmi, c. 18, pp. 152-3. 
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Ratgarr crisis (for example by ordering the text to be read out to the monks 
att least once a year), but also included the commemoration of all the 
deceasedd monks of the community in the celebration of Sturmi's 
anniversary.. By connecting the anniversary of the founder of the 
monasteryy with the remembrance of the monks of Fulda who had passed 
away,, past, present and future were connected. Sturmi, representing all 
diee deceased monks, became a symbol of new agreement and unity of the 
entiree community of Fulda. Promoting Sturmi's cult and memory can only 
havee strengthened this effect. 

Eigil'ss attempts to turn Sturmi into a patron saint may well have 
hadd also something to do with his attempts to legitimise his leadership 
withinn this community. Laying claim to Sturmi's authority, Eigil put 
himselff  forward as a suitable and wormy replacement of Ratgar and 
successorr of Sturmi. Hailing from the same part of Bavaria Eigil was a 
relativee of the founder of the monastery as well as his disciple for more 
thann twenty years. Eigil presented himself as the guardian of Sturmi's 
heritage.. The text created a lineage of tutors and disciples, clearly linking 
Eigill  to Sturmi, and through this first abbot also to the patron saint 
Boniface.. By casting himself into the role of self-appointed keeper of a 
venerablee and ancient tradition represented by Sturmi and Boniface, Eigil 
alsoo portrayed himself as a worthy candidate for Fulda's abbacy.163 With 
thee Vita Sturmi Eigil also intended to initiate a succession of abbots' lives. 
Ass said above, there might once have been a Vita Bonifatii. Shortly after he 
himselff  had finished the Vita Sturmi the abbot asked his pupil Candidus to 
writee a vita of Sturmi' successor, Baugulf. Unfortunately the Vita Baugulfi 
noww is lost.164 

Manuscriptt history 

Ass we have seen, the content of the vita, its themes and interests mainly 
concernedd the history of the Fulda monastery. For this reason it wil l come 
ass no great surprise that the text did not spread much further than only to 
somee places connected to Fulda and Boniface. The Vita Sturmi is 
transmittedd in four manuscripts165. One manuscript comprises lives of 

lb33 Perhaps Louis the Pious approved of Eigil's election because of the monk's old age 
andd in the hope that it would calm down the monks. In that sense Eigil served as an 
intermediaryy between the several factions in the monastery. 
1644 See Chapter FOUT. 
1655 BambeTg, Staatl. Bibliothek, Hist. 141 (1492-1502); Erlangen, Universitatsbibliothek, 417 
(aroundd 1200); Paderbom, Erzbischöfl. Akademische Bibliothek, Theod.Ba 2 (probably 
1459);; Wiirzburg, Universitatsbibliothek, M. p. th. q. 13 (1417). Engelbert, Die Vita Sturmi, 
p.. 130 
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saints,, who have been living under the Rule of Benedict166, the other three 
off  lives of members of the 'family' of Anglo-Saxon missionaries.167 In the 
Paderbornn manuscript the Vita Sturmi is part of a legendarium.168 The Vita 
SturmiSturmi has thus been transmitted to us particularly in relation to Boniface's 
familia.familia. Textual sources from outside Fulda also place Sturmi in a Fulda 
context.. Sturmi is mentioned in the Vitae of Gregory, Leoba, Boniface (of 
Otloh)) and Lull . Their Vitae are one of the few sources that refer to Sturmi. 
Textss written outside Fulda that used or cited from the Vita Sturmi were 
alsoo connected with the cycle of Anglo-Saxon martyr. Otloh of St. 
Emmeram'ss Vita Bonifatii, written between 1062 and 1066, made use of the 
VitaVita Sturmi. Also, Lampert of Hersfeld used the text, when, between 1063 
andd 1073, he composed a lif e on Lull , archbishop of Mainz.169 

Conclusion n 

Ass we have seem, the conflict, disrupting lif e in Fulda in the 810s, hinged 
onn clashing interpretations of monastic lif e and the governance of a 
monastery.. The authors of the Supplex Libellus pleaded in defence of a 
communityy of prayer under the guidance of a friendly and mild abbot 
whoo showed consideration for what the average monk was capable of and 
aa community where the monks themselves undertook all tasks of running 
thee monastery as the Rule of Benedict prescribed. Ratgar seems to have 
facilitatedd the entry into the monastery, while those who were monks now 
hadd to meet stringent requirements and were separated ever more stricdy 
fromm the worldly business. Certain responsibilities the abbot delegated to 
layy men. Moreover the monks were no longer allowed to give guests the 
usuall  welcome. 

Ratgar,, lacking discretion, appears not to have tolerated any 
weakness,, demanding of all his monks to be similar. The authors of the 
SupplexSupplex Libellus protested against this. They would have agreed with 
Hucbaldd of St Amand, writing in the late ninth century on music theory, 

1666 BambeTg; Engelbert, Die Vita Sturmi, p. 41. 
1677 The Erlangen codex contains the Life of Boniface of Otloh, the Vita I Burdtardi, the Vita 
LulliLulli  auctore Lamperto, the Vita Wigberti auctore Servato Lupo, a sermon of Boniface, the Vita 
GregoriiGregorii Traiectensis auctore Liudgero abbreviata and the Vita Leobae auctore Rudolfo. 
Engelbert,, Die Vita Sturmi, p. 42; The manuscript of the university library of Wurzburg 
containss the Vita Bonifatii of Otloh of St Emmeram (11th century), De adventu sancti patris 
nostrinostri Bonifacii, the Vita Leobae, written by Rudolf of Fulda and the Vita Sturmi. Engelbert, 
DieDie Vita Sturmi, pp. 44-5. Also: A. Poncelet, 'Catalogus codicum hagiographicorum 
latinorumm Bibliothecae Universitatis Wirziburgensis', Analecta Bollandinna 32 (1913) p. 
421;; W. Levison, Conspectus Codicum Hagiographicorum, MGH SRM 7 (Hanover 1920) nr. 
834,, p. 704. 
1688 Paderborn; idem, p. 43. 
1699 Engelbert, Die Vita Shirmi, p. 40. 
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thatt concord could not come from a soloist or from two singers with 
identicall  voices, but that it came from two or more entirely different 
voices.1700 Also to them, distinction was essential to concord. When they 
spokee of unitas, they probably meant peace and harmony; to them unitas 
wass the 'endearing and concordant sweetness' resulting from the 
heterogeneityy of the monastic community.171 

Inn defence of their ideal monastery, the authors of the Supplex 
LibellusLibellus fell back on the past, arguing that Ratgar had betrayed Fulda's 
principals,, once instituted by Boniface and Sturmi and founded on biblical 
tradition.. Also Eigil, only a couple of years after the Supplex Libellus was 
offeredd to the Carolingian emperor for the second time, appealed to the 
authoritativee past, when he wrote the Vita Sturmi. With respect to their 
approachh to the past, the biography of Sturmi and the Supplex Libellus are 
veryy similar. Both the Vita Sturmi and the Supplex Libellus use the early 
pastt of Fulda to defend a certain image of what monastic life in Fulda 
shouldd be all about. Both texts highlight the significance of Boniface and 
Sturmii  for the foundation of Fulda and, therefore, the present-day 
community.. The Supplex Libellus pictures the age of Sturmi and Boniface as 
aa golden age in which monks and abbot lived together in unity and 
concord,, with charity and humanity as their standards. Its authors 
employedd this idealised image of the past against their current abbot. In 
responsee to their attacks Ratgar seems to have turned to the present. 
Accordingg to the Supplex Libellus he relied on the decrees of the Aachen 
councill  of 816 to legitimise his measures. 

Inn a way the Vita Sturmi responds to this idylli c period of peace and 
happinesss evoked by the Supplex Libellus, though from a different angle. 
Eigill  elaborated on what he considered to be the origins of the monastery 
andd the parameters of its authoritative past. He also created a golden age, 
butt he did not use this ideal to carry on a controversy, gaining support for 
hiss own cause. On the contrary, Eigil seems to have tried to reconcile the 
disruptedd community and unite its monks. His golden age was meant for 
everyy monk of Fulda, as he wanted Sturmi to be a patron for the whole 
communityy of Fulda, as a symbol of this new unity. 

Eigil'ss attempts to turn Sturmi into a new patron saint of Fulda, next to 
Boniface,, seem to have failed. Probably Sturmi was not able to compete 
withh Boniface. His name is not listed in the late ninth- or tenth-century 
martyrologiess or the tenth- and eleventh-century sacramentaries.172 There 

1700 Karl Morrison, '"To know thyself" Music in the Carolingian Renaissance', Settitnane 39 
(Spoletoo 1992) pp. 369-483, here pp. 380-1. 
1711 Again this Hucbald of St Amand, in the translation of Morrison, p. 381. 
1722 Late ninth century, Roma, Bibliotheca Apostolica Vaticana, Vat. Reg. Lat. 441. In: 
MartyrologiumMartyrologium historicum Fuldense, ed. Dominicus Georgius, Martyrologium Adonis 
ArchiepiscopiArchiepiscopi Viennensis (Rome 1745) pp. 656-75; Leiden, Universiteitsbibliotheek, Seal. 49, 
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i ss no evidence to show that Sturmi was venerated before 1139, when Pope 
Innocentiuss II declared the abbot saint.173 But Sturmi certainly continued 
too have a special place in the memoria of Fulda, as the monks remembered 
himm in their prayers, as primus pater et fundator Fuldensis coenobii.™ 

in:: Breviarium Fuldense/ Martyrologium Fuldense e Codice Leidensi nunc Primum Editum, 
AnalectaAnalecta Bollandiana I, eds. C. de Smedt, G. van Hoof and J. de BackeT (Paris/Brussels 
1882)) pp. 1-48. Sacramentarium Fuldense saeculi X. 
1733 Engelbert, Die Vita Sturmi, p. 112. 
1744 (AA) Qui preafati monasterii abbas primus fiat; (AB) Domnus Styrmi nostri monasterii 
primusprimus fiindator et abba venerabilis; (AC) Sturmi sancti Fuldensis monasterii primus abbas. See: 
DieDie Klostergemeinscliaft von Fulda I, pp. 212. Also: Gesta abbatum, p. 272. 
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