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Almsgiving, Donatio Pro Anima and Eucharistic Offering in the Early Middle Ages of Western Europe (4th -9th century)

During the early Middle Ages in Western Europe, charity practice, the pro anima donations and alms given to churches and monasteries, had at its heart a complex system of historically defined representations in which the Eucharistic offering stood for a model of the exchanges between men and God. This system of representation evolved in three discrete periods of time, as we see through an exploration of writings on the doctrine of almsgiving and of epigraphic inscriptions and diplomatic acts from the fourth through the ninth centuries. From the fourth to the sixth century, the doctrine of almsgiving developed as a result of the creation of the social category of the poor, an evolution that affected the behaviour of the aristocracy. Following this development, in the seventh and eighth centuries, as the amount of alms and gifts made to churches and monasteries increased, the clergy progressively established itself as the mediator in the exchanges between men and God. Finally, the Carolingian shift of the ninth century heralded the expansion of the seigniorial age, when the relation between the earth and heaven began to be seen as a mystery similar to that of the Eucharist. 1 In late antiquity, the doctrine of almsgiving spreads through bishops' teaching, very often against old evergetic practices. As Peter Brown, Paul Veyne, and Evelyne Patlagean have documented 2 , between the fourth and the sixth centuries, emerges the social category of the poor -which did not exist in antiquity-created by the bishops risponsables of important transformations during the centuries of conversion to Christianity. The generic category of the poor included sub-categories of various stages of poverty: the destitute, the needy, and a wide range of "middle classes," including rich people who had lost their rank (such as widows or orphans), as well as those with unstable situations who were likely to fall into poverty. The bishop thus becomes the protector of the plebians, he who intercedes on their behalf with the imperial authorities. By reinvigorating the Old Testament model of communal solidarity of Judaism, the Christian believers were invited to make donations to support those poor dependent upon the Church and supervised by the clergy. This model of Christian donor incorporates several aspects of the civic evergetic model popularized by the converted emperor Constantine (274-337) and his successors. It transformed the traditional Christian charity in a kind of public service. Indeed, the service of caring for the poor helped to define the place of the Church in the Roman society and to control the clergy action. Additionally, the identification of Christ with the poor formed the core justification for the Church's keeping of goods in the Middle Ages.

From a theological perspective, the doctrine of almsgiving connected the salvation of man with his donations to churches, with his exchanges with God. In his third century work De opera et eleemosynis, Cyprian of Carthage (d. 258) first explicitly stated the idea (implicit in Scripture and in Greek writings) that almsgiving redeems sin. While his formulation of almsgiving as redemptive stands distinctly separate from the remission of sins made after baptism, he does link it to the general doctrine of salvation3 . Cyprian's formulation of the doctrine of charity encompasses many of the biblical themes used in the following centuries and in the Middle Ages. Cyprian, along with the other bishops that follow him, does not exhort believers to give alms directly to the poor and needy, but rather to donate to the churches for bishops to ensure their distribution 4 . He thus asserts the roles of the Church and clergy as intermediaries to maintain the initiatives that guarantee salvation. In essence, the clergy represents the figure of the sacrificer. Moreover, by playing on the image of Christ standing behind the poor who receive alms, and by using the example of Job who offers sacrifices for his children, Cyprian compares almsgiving to sacrifice, opening it to an association with the Eucharist 5 .

From a very early point in Werstern history, bishops began to hold the monopoly on the organization of assistance to the needy, both by ensuring their protection and by distributing alms. As early as the fourth century, this task is proposed as a justification of the wealth of churches. According to Augustine (354-430), the collected goods did not belong to bishops but to the poor, with the bishops acting as their stewards 6 . In the sixth and seventh centuries, the notion that the goods of the Church belong to the poor appears very clearly in the Merovingian councils. For instance, these councils present those who are accused of seizing church propreties or of disrespecting their own donations as "murderer of [the] poor" [necator pauperum] [START_REF]Les Canons des conciles mérovingiens (VI e --VII e siècles)[END_REF] .

The idea that the Church manages the goods of the poor gives birth to the concept that it is the depository on earth of the goods that good people will find in heaven. Isidore of Seville (died c. 636) explains that the church will keep as a security the goods which good people will find and enjoy in the future, because what matters is the use one makes of earthly goods that God indifferently distributed to good and bad people [START_REF] Of | De ecclesiasticis officiis[END_REF] . The clergy not only starts considering itself as a necessary intermediary for the donations made to God, but also as a guarantor for the passage of goods from here below to the beyond.

Such views, whose usefulness in social relations is obvious, are built on the Eucharistic sacrifice model, in which offerings brought by the believers are put on the altar and consecrated by the celebrant in order to be approved by God and taken to the altar "on high" by the angels' hands. Ambrose (d. 397), in his De Sacramentis (IV, 27), is the first to evoke this extract from the canon of the mass: "and we ask and pray that thou wouldst receive this oblation on thy altar on high by the hands of thy angels, as thou didst vouchsafe to receive the presents of thy righteous servant Abel, and the sacrifice of our patriarch Abraham, and that which the high priest, Melchizedek offered to thee" [START_REF] Sacramentis | ) IV, 27: …et petimus et pecamur uti hanc oblationem suscipias in sublime altare tuum per manus angelorum tuorum, sicut suscipere dignatus es munera pueri tui iusti Abel et sacrificium patriarchae nostri Abrahae et quod tibi obtulit summus sacerdos Melchisedech[END_REF] . With regard to practice, epigraphic inscriptions enable us to measure how much the doctrine of almsgiving affects the behaviour of the aristocracy, associated with a notable widening of what is considered as a donation to God. From the fourth century onwards, in the funerary inscriptions, next to the traditional qualities in connection with the noble origin of the deceased and the praise of his public career, pater pauperum, amator pauperum, pauperibus pius or pia as well as other similar expressions, present the donations for the needy as being amongst the virtues and initiatives characteristic of the aristocracy 10 . These inscriptions convey the idea that one finds in heaven the goods distributed to the poor, that one can reach heaven by donating earthly goods 11 .

Roughly speaking, the central question between the fourth and the sixth century is to know how to make good use of earthly goods, what men have been temporarily given by God, enabling them to constitute "treasures in heaven" (Mat. 6, 19-20) and receive "God's real gifts", "the eternal rewards" 12 .

A major change takes place in the seventh century as the clergy consolidates his function of intermediation and claims to be indispensable in the conversion of donations of earthly goods into heavenly treasures. This evolution is closely linked to the growing part played by the Church in commemorating the dead. Augustine, who becomes an authority on the question, considers that only the sins of "intermediate" deceased, those who aren't either too bad to be already lost, or too good to be saved, can be redeemed by almsgiving and the prayers of the living 13 . He also believes that the best way to help the dead is to offer the salutary sacrifice and give alms 14 . According to these principles, which will continuously be used afterwards 15 , even though not mistaken with one another, Eucharistic sacrifice and almsgiving bear similar effects. Concerning practice, in Augustine's times, commemorating the dead during the Eucharistic celebration was an old custom 16 . However, from the end of the sixth century onwards, "private masses" as well as "votive masses" celebrated for the dead appear, steadily growing in number up to the ninth century 17 . These celebrations are supplied with alms, while salvation begins to be a value shared in society, implying that more and more donations are made to churches. Donations with a view to redemption start expanding within a new, very precise documentary context. As was emphasised by Philippe Jobert, first evidence of donatio pro anima are found in the early seventh century 18 , and widely spread afterwards in the Occident.

Rather than the transformation of a juridical act, donations "for the salvation of the soul" represent a juridical formulation of the doctrine. They are the result, the concrete and coherent expression of the doctrine of almsgiving, visible in the very structure of the acts. Analysing acts preambles thus permits to understand the Eucharistic context within which they lie.

In acts as well as in epigraphic inscriptions we find a wide range of actions likely to be compared with donations for the salvation of the soul. As long as they concern the poor, the priests, the monks and the churches, they are seen as charitable works that can be offered to God 19 . With fragile ephemeral things, one can obtain eternal rewards [START_REF] Formularum | de caducis rebus mercare aeterna[END_REF] , transform worldly goods into heavenly wealth, take earthly goods to heaven [START_REF][END_REF] .

Thanks to this transfer/transformation phenomenon, triggered by charity, donations and good deeds towards the churches and those in the service of God, it is possible to constitute "treasures in heaven". Passages of the Gospel according to Matthew ensure that donators will be able to amass treasures for eternity 22 . However, this "hoarding" depends on those who directly benefit by the donations: Luke (16, 9) thus invites to "make to yourselves friends of the mammon of unrighteousness; that when ye fail, they may receive you into everlasting habitations" 23 . It is therefore about forming ties, establishing a "friendship" with those who are in charge of interceding for the donator's salvation.

Gregory "the Great" (d. 604) recounts for instance that someone had discovered how Deusdedit, a devout man, had had a house built in the beyond. The builders (constructores) only worked on Saturdays: indeed, every Saturday, Deusdedit brought to Saint Peter the surplus of his weekly work so as to give it the poor [START_REF] Gregory | The Great[END_REF] . Besides the role played by the "friends" who work for their benefactors, this story is an example of the immediate correspondence, in both worlds, between actions, things and the people involved.

In the charters of the seventh to the ninth centuries and after, donators request the intercession (intercedere, intercessio, intercessor) of the Saints and of the Virgin, of the monks "serving Christ" as well as the poor, most of the time through prayers for the remission of sins [START_REF] Formularum | Ait enim scribtura: "Absconde aelimosynam in corde pauperis, et ipsa pro te deprecabitur Domino[END_REF] . The mediators' place in the relations between men and God is made more complex and reinforced by the multiplicity of possible intercessors. In concrete terms, what is actually consolidated is the clergymen's domination. Through the interplay of correspondences and by reversing the roles, they consider themselves poor, on top of collecting and redistributing the alms to the "real" poor. In doing so, they become necessary media in the communication with the beyond. The numerous liturgical celebrations dispensed by the monks for the benefactors' salvation, besides prayers, are supposed to be lasting after the donor's death. With the intercession for the souls of the deceased, mass celebration and Eucharistic offering are increasingly compared with alms and donations to churches as a way to obtain the salvation of the soul. In the course of the ninth century, this comparison becomes more obvious. For instance, in acts of Charles the Bold (d. 877), the connection directly made between vineyards that have been given, the wine obtained from them and its use in the Eucharist during the mass celebrated for the King's soul, refers to series of transformations [START_REF] Guerreau | L'avenir d'un passé incertain. Quelle histoire du Moyen Âge au XXI e siècle[END_REF] . Worldly goods becoming eternal rewards, the oblation that angels move from the altar here below to the altar on high, the change of bread and wine into the Body and Blood of Christ: all these phenomena are pure mystery. If we refer to Charles the Bold's tutor, Walahfrid Strabo (808/9-849), a parallel can be established between these phenomena and the transformations taught by Christ when instituting a new type of sacrifice, without blood, different from that of the Patriarchs: "He has taught the passage from carnal to spiritual, from the earth to heaven, from temporal to eternal, from imperfection to perfection, from resemblance to substantive, from the image to reality" [START_REF] Strabo | ). See Cristiani, Marta: Tempo rituale e tempo storico, comunione cristiana e sacrificio: le controversie eucaristiche nell'alto medioevo, Spoleto, Centro italiano di studi sull'alto Medioevo[END_REF] .

After the Carolingian shift, the comparison made with Eucharistic types of offering is particularly noticeable in the donations and tax paid to monasteries under the form of wine, wheat or bread, as shown by numerous examples from the tenth century onwards 28 . At the same time, the number of testimonies increases, following the example of oblation, of the charter where a donation or a return of goods is recorded and which is put on the altar, as well as ceremonies taking place down by the altar (penance, reconciliation, resolution of conflicts…).

At that time too, what is expressed in the charters is the need to accompany alms and donations with the conversion of men, to turn sinners into new men. Augustine, by connecting the redeeming efficiency of charity with the real conversion of the heart and the changes in the donor's behaviour, paves the way for a "spiritualist trend" of alms, which implicates those who absolve any sinner for having given alms, without assessing his faults or his way of life [START_REF] Jobert | La notion de donation[END_REF] . To evoke the necessary transformation of man, certain donation acts refer to a passage in the Book of Ezechiel (33, 11), in which God asserts that he does not want the sinner to die but to become a convert and live 30 . This theme reflects the debates that took place in the eleventh century on the quality of donation, either pure or not, depending on the donor's actions, as is recorded in Peter Damian's (d. 1072) correspondence [START_REF]Monumenta Germaniae Historica, Die Briefe der deutschen Kaizerzeit[END_REF] . From the viewpoint of representations, the spreading of these preoccupations in the documents of practice is a turning point, linking the "traditional" transformation of things offered to the transformation of man.

After the first donation acts for the salvation of the soul in the seventh century, the question of transfer and transformation underlies the perception of the processes triggered by alms and donations to churches in the preparation for salvation. The latter is viewed as the obtaining of a recompense from the beyond, which would take the form of an enjoyment proportional to charity practice on earth, these actions aiming at erasing the sins of man. The phenomenon thanks to which worldly goods are turned into everlasting heavenly goods, which makes it possible to constitute "treasures in heaven" and urges "friends" to intercede on behalf of the donor, can be compared to the mystery of the Eucharist. More than in the simple analogy, already present in the third century, between the Eucharistic offering during mass and the goods "sacrificed" for God and his representatives on earth, the mystery lies in the transformation undergone by things to go from one sphere to the other, from here below to the beyond. And only the clergy can execute it. The scope of the stakes around the Eucharist broadens insofar as the clergy intends to impose his pre-eminence on society. The shifts in what is said in the donations preambles are further clues of this process initiated in the Carolingian times and achieved in the seigniorial society. The fact that they managed, in the eleventh century, to connect donations with the conversion of man, to make the altar the place of new rites and to word the different types of transactions (trade, sales, etc…) as donations, evidences that the ecclesiastical doctrine builds around the Eucharistic paradigm the foundations of the representations of social practices.

Abbreviations: ARTEM -"Atelier de Recherche sur les textes médiévaux ", Université de Nancy, CNRS.
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