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The invitation to participate in this panel on Dominique Iogna-Prat’s
book brought with it the rare pleasure of repetition. Re-reading the
book in its English translation transported me from Baltimore to the
garret on the Rue du Temple where I first read its Francophone version.
Back then its pages made me forget the eternal pianist next door and
the damp cold that sometimes passes in Paris for spring. I am happy to
report that the English version has the same effect. This is a vast mansion
of a book, a ‘wonder-house’ as Kim’s Kipling would have said, but also
a ‘Bluebeard’s palace’, with more than a few chambers of terror.

How to describe such a book? The task is not easy. The book does not
fit into any simple ‘about’: it is not ‘about’ Jews, or Muslims, or heretics;
it is not even about Cluniac thinking about these three emerging categories
of ‘outsider’. The title already makes clear a greater ambition: ‘To Order
and Exclude (if I may conflate the grammar of the French and English):
Cluny and Christendom face Heresy, Judaism, and Islam’. The ambition
is nothing less than understanding how Christendom creates the classi-
fications and identifications through which it constitutes itself. As the
conjunction makes clear, Cluny here stands for and with Christendom.
And we may expect, from the confrontation posited in the title, to learn
how heresy, Judaism, and Islam prove to be the key antagonists in the
Cluniac construction of Christendom.

None of the promises implicit in the title are disappointed, though
they are not all equally fulfilled. I will anticipate myself: the book is
unparalleled in what it teaches us about the rituals, metaphors, and
arguments by which Cluny, and particularly its great abbot Peter the
Venerable, elaborated a distinctive vision of Christendom, a Cluniac
ecclesiology, if you will. It is less concerned with establishing a strong
congruence between the particular Cluniac vision that it so brightly
illuminates, and that of ‘Christendom’ more generally. Do Cluny and
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Christendom really stand side by side? Is Cluny really a ‘microcosmos’
of Christendom, or is there something specific to its situation that
structures its specific engagement with heretic, Jew, and Muslim?
Finally, it leaves almost unexplored the question of why Judaism and
Islam play the peculiar role that Peter the Venerable assigns them in his
staging of Christian community. The exclusion of Judaism and Islam
emerges from these pages as a consequence of a change in Christian
thought, but one that is curiously under motivated. What considera-
tions, whether local or structural, made Judaism (for example) so useful
a foil in the formation of a Cluniac Christendom? Perhaps the question
seems too obvious. But because it is not posed directly enough, Iogna-
Prat’s ‘exclusions’ can still be mistaken for the collateral damage of an
ecclesiological and theological turn, rather than understood as targets
that are simultaneously strategic and overdetermined.

One of the many beauties of this book is the sensitive seriousness with
which it approaches the universalist metaphors that structure not just
the title, but the book itself. Iogna-Prat is interested in the question of
how Christianity, that is, a society of believers, became Christendom, a
spatial and social order coterminous with a church that was itself ima-
gined as destined to expand until it filled the entire world. He chooses
to approach this question through the Cluniacs at least partly because
(as he puts it) they ‘confuse their own Church with the universal
Church’. Part I (‘The Monks and the World Order’) studies the his-
tory of the Cluniacs’ ‘confusion’. Treating Cluny as a ‘monastic church
functionally identified with Rome’, Iogna-Prat demonstrates how Cluny
claimed for itself virtual congruence with the Christian 

 

ecclesia

 

, character-
izing itself as a ‘singular and common refuge for sinners’, as an ‘asylum
of piety for all’, and as a leading and representative member of the
‘universal Church’. If the church is a mountain spreading to fill the
world, Cluny is a great cedar of God, whose many branches, in the uni-
versalizing image of Psalm LXXIX/LXXX:12, ‘stretched as far as the sea,
its shoots as far as the River’. The study of the accumulation of cor-
poratist and spatial metaphors, of liturgical, theological and sacramental
claims, becomes a subtle and precious demonstration of how the ‘Ecclesia
cluniacensis tended to become one with the “republic of the Christian
Church” ’.
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 Insofar as the Cluniacs were concerned, Cluny really did stand
with and for Christendom.

The demonstration of the Cluniacs’ ‘confusion’ is beautiful, though
the ‘confusion’ itself is a common one: many Christian communities
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and even individuals have understood themselves as models for or micro-
cosms of universal Christendom. What is surprising is that Parts II
and III of the book seem to adopt the Cluniacs’ ‘confusion’ as their
own. Once Cluny’s conflation is demonstrated, it is allowed to stand,
and Peter the Venerable becomes a representative of the church uni-
versal. Part II (called ‘Christian Society’) studies Peter’s attack on the
Petrobrusian heretics in order to provide ‘us with a sociology of Chris-
tianity in the twelfth century’. Part III (‘Christian Universality’) extra-
polates from his attacks on Jews and Muslims a ‘Christian anthropology’
that removes non-Christians to the boundaries of humanity. Both sec-
tions treat Cluny’s exclusive universalism as a representative example of
a ‘logic of Christendom’ created by the Gregorian reforms, a logic that
‘drove out to the margins all who did not conform’, and that made
persecution a ‘structural necessity’ for Christian society.

 

2

 

Iogna-Prat describes Peter’s claims to represent the Christian republic
and then accepts them, at least for the purpose of explaining the devel-
opment of a universalist and therefore exclusionary ‘logic of Christen-
dom’. We should probably ask how we know just what the impact of
Peter’s not-so-widely-disseminated treatises was on this unfolding logic.
But the questions I would like to focus on have more to do with how
we imagine the place of these exclusions in the development of the
‘logic of Christendom’ itself. Were they the unfortunate by-product of
the ‘logic of Christendom’, or the tools from which that logic was
crafted? If the latter, how should we understand the relationship
between the history of these useful exclusions and the history of the
uses to which they were put in a particular time and place? Because
Iogna-Prat does not ask these questions explicitly, his account of this
moment in the history of Christian engagement with Judaism in par-
ticular remains somehow under stipulated. (Islam and heresy pose dif-
ferent though related problems, which will only be hinted at here.)

According to Iogna-Prat, the Cluniacs are fighting heretics, Muslims,
and Jews because the unfolding Gregorian logic of universal ecclesiast-
ical sovereignty demands such a contest. Proudhon once quipped that
‘whoever invokes humanity wants to cheat’, and the same could be said
of universality. What cheating is here taking place? Carl Schmitt is
worth citing, since he puts the question in such exaggerated terms:
‘political concepts . . . have a polemical meaning. They are focused on
a specific conflict and are bound to a concrete situation . . . and they
turn into empty and ghostlike abstractions when this situation
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disappears. Words such as state, republic, society, class, as well as sover-
eignty . . . are incomprehensible if one does not know exactly who is
to be affected, combated, refuted, or negated by such a term.’
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 One way
to strengthen the links between Peter’s exclusions, on the one hand,
and his universalism, on the other, would be to cast them in these
hyper-strategic terms. The move is perhaps implicit in Iogna-Prat’s book,
but I would like to draw its outlines in a bolder relief; bolder, that is,
than he might approve of.

If Peter the Venerable proved the most indefatigable conflator of
Cluny and Ecclesia, it is not because Cluniac universalism was increas-
ingly representative of Christendom, but because it was increasingly at
odds with it. The pages of 

 

Order and Exclusion

 

 overflow with evidence
of this tension, and nowhere more explicitly than in their discussion of
the struggle launched by the reform movement for the separation of
ecclesiastical from secular power, and the assertion of the former’s
sovereignty over the latter.

Cluny’s place in this struggle was ambivalent. From its origins it had
been poised between two powers, obliged in profound ways to its
aristocratic benefactors but dependent directly on the papacy. Much,
perhaps too much, has been made of this foundational equipoise, which
(as Cowdrey has argued) was not as rare as we were once taught to
believe.
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 But what was undoubtedly rare was the use to which that
equipoise was put during the Gregorian reform. On the one hand
Cluny was an important agent of reform, profiting vastly, for example,
from the flow of churches and cloisters being transferred from secular
to ecclesiastical control. On the other, Cluny was deeply committed to
a variety of liturgical and ritual practices (baptismal, charitable, sacra-
mental, penitential, funerary, and more) that brought the laity within
the boundaries of monastic life and space, and arrogated to Cluny a
uniquely mediating role between the spiritual and the secular, between
clergy and laity, and of course between heaven and earth.

That mediating role could be approached from (at least) two directions.
Iogna-Prat’s book is primarily concerned with the view from above, that
is, with the universalizing ‘ecclesiology’ through which Cluny elevated
and justified its involvement in the world. Better than any other work
I know, it illuminates Cluny’s creation of an exceptional space ‘free of
secular entanglements’, an ‘ever-expanding space withdrawn from the
world’, a ‘withdrawal of space “from space” ’.
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 Iogna-Prat is of course
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well aware that the freedom of this Cluniac space (and of ecclesiastical
space in general) was often expressed in terms of jurisdictional sover-
eignty, as in the papal bull issued by Urban II during his preaching of
the crusade in 1095, in which he defined the ‘limits of the Cluniac
“sacred ban”, the monastic lordship as a sovereign space within which
the high justice of St Peter, the patron of the establishment, was exer-
cised’.
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 The one, in fact, depended upon the other, in the sense that
Cluny’s claims for the expansion of its jurisdictional sovereignty were
justified by its claims of withdrawal from the world.

It was precisely this dependence that made a different view of
Cluny’s claims, the view from below, so politically useful. Perhaps
because he is intent on studying the Cluniac language of universalism
(rather than the particular and political work such universalism does),
Iogna-Prat does not tell us enough about the ‘worldliness’ of Cluny’s
mediating role, or about the political risks of its very real ‘secular entan-
glements’. The implications of these risks were great, particularly for the
maintenance of Cluniac sovereignty, by which I mean, among other
things, Cluny’s relative autonomy from both papal and secular power.

That sovereignty or autonomy was at risk from both papal and
princely pretensions. ‘The big problem’, as Iogna-Prat puts it, ‘lay in
the “twin-headedness” of the Cluniac body.’
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 Who, pope in Rome or
abbot in Cluny, was the true head of the Cluniac order? The (relative)
sovereignty of Cluniac abbots depended at least in part upon their
success in maintaining Cluny’s peculiarly interstitial place in the field
lying between ecclesiastical and secular communities. As that field
became increasingly polarized over the course of the twelfth century,
the middle ground began to sink beneath the weight of the religious
order Cluny had constructed. In Peter the Venerable’s day Cluniac
practice was already under sharp criticism as too much constrained by
the demands of donors and the claims of beggars, as too liturgical and
ritualized, too busy, too materialistic; in short, as too much of the
world. And as we know, in the end its sovereignty was lost, not to
princes, but to popes like Gregory IX (in 1231/33) and Nicholas IV (in
1289) who undertook to reform the order.

Does viewing Peter’s work through lenses tinted with sovereignty tell
us anything about how and why he chose to aim his barbed universal-
ism at particular targets of exclusion? The question may at first seem
obtuse, since we know that Cluniac sovereignty was not threatened by
heretics, Muslims, or Jews, but rather by lay lords, popes, and powerful
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movements of reform. Yet we also know, for it is a commonplace of
social science and political philosophy, that battles for sovereignty are
often waged in dark but ideologically significant corners of society, not
at its centre. As Carl Schmitt put it, again with exaggerated finality, ‘he
is sovereign who decides the exception’.
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 It seems important to ask what
might have made heretics, Jews, and Muslims useful vehicles for the
pursuit of sovereign power.

As an example of how the question of sovereignty might reorient
analysis, consider the case of the Jews. Iogna-Prat is well aware of their
importance in ‘power disputes between the king and the seigneurial
powers’.
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 But he does not emphasize their centrality in the extension of
Capetian suzerainty in the twelfth and thirteenth centuries.
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 Nor does
he give them much place in his rich treatment of the contest for
supremacy between lay and ecclesiastical powers. He begins his history
of that central conflict of sovereignty with Pope Gelasius’s (492–6)
admonition to the child emperor Anastasius (Ep. 12), exhorting the
monarch to ‘bow his neck to the protectors of divine things’. But he
might just as well have begun with an earlier (and braver) confrontation
that he does not cite, that of St Ambrose with the mighty Theodosius
over the punishment of some Christians who had burned a synagogue.
In letter and sermon St Ambrose warned that to apply the protection of
law to the Jews was to reverse the proper hierarchy, setting imperial edict
above divine law, secular over heavenly order. The king who did such
a thing set himself outside the Christian community. If Theodosius
upheld imperial law, Ambrose warned, the Roman people would say
of him what they had said of his predecessor Maximus when he too
punished the destruction of a synagogue: ‘we heard him called a
defender of public order, but Christ . . . tested him, [and] that king has
become a Jew’.
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I do not mean to imply that Peter understood the relationship
between secular and sacred power in the same way as Ambrose. I mean
only to suggest that Peter attacked the Jews not because the new
reformist ‘logic of Christendom’ abhorred contradiction, but because a
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long history of Christian ‘thinking with Jews’ made them particularly
meaningful and useful tools in struggles over the proper relationship of
the secular to the sacred such as those that consumed his age. Cluny’s
threatened claims were based on a particular vision of that relationship,
and it is in their defence that he deployed his arguments against the
Jews in works like his letter to Louis VII and his treatise ‘Against the
Inveterate Obduracy of the Jews’.

The reference to Ambrose also reminds us, of course, that however
‘strategic’ or ‘political’ Peter’s exclusions may have been, they drew their
meaning and utility from a long and complex history. Arguments about
the relative exclusion or inclusion of Jews and Judaism from the Chris-
tian polity had been a basic discourse with which to debate the proper
relationship between material and spiritual power for centuries before
Peter the Venerable took them up. 

 

Order and Exclusion

 

 scarcely touches
upon this history. It provides a lovingly textured sense of the evolution
of, for example, Christian representations of community in liturgy. But
it says very little about earlier Christian uses of Judaism as a way of
debating the proper ordering of the material and spiritual world, of the
way in which such a discourse may have animated Christian repres-
entations of Islam or of heresy, nor of how Peter’s use of these exclusions
may have been structured by or transformed their histories and poten-
tial meanings. It is for this reason that its history of exclusion some-
times seems under motivated or underdetermined.

This silence does not reflect a want of sources or of scholarship. If
the author does not cite the considerable bibliography that explores the
deployment of Judaism in Christian thought from the Epistles of Paul
to the present day, it is because he has other interests and priorities.

 

Order and Exclusion is above all a magnificent exploration of the
Cluniac ecclesiological vision of the world, not a study of the role
ideas about Judaism and Islam played in the creation of Christian pol-
itical theology. Iogna-Prat has chosen to structure the articulation of
that ecclesiological vision through Peter’s writing on heretics, Jews, and
Muslims. The choice is a deeply ethical and humane one, designed to
underscore his conviction that the beauty of Cluniac order came at a
terrible cost to those placed outside it. (Intus pax, foris terrores, as a near
contemporary of Peter’s would put it.) But the important book he has
produced is not yet a history of why or how that exclusion was affected,
or of what ideological work it did for Cluny or for Christendom more
generally. Exclusion is still a consequence rather than a central com-
ponent of the ecclesiological change that interests Iogna-Prat and is
therefore not the principal subject of his history.

If we believe that the excluded are indeed ideologically central, we may
want to write our histories in such a way as to reflect that centrality.
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Otherwise our historiography will have a tendency to re-enact the exclusion
of Jews, Muslims, and heretics from the foundations of Christian order.
It is too early to say what such a history would look like, but Order and
Exclusion clearly represents an impressive stride toward it.
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