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Celtic Christianity had its own unique characteristics and traditions that developed parallel to, though not separately from, Roman Christianity. The golden age of Celtic Christianity, the Age of the Saints, occurred in the 5th and 6th centuries. There were important religious parallels between the cultures that comprised the Celtic region, although, there was not an established centralized organization with an ecclesiastical hierarchy within the Celtic church, itself. The similarities within the remote geographical landscapes of the Celtic world, and the corresponding structures of the rural societies that developed within this topography, helped shape the spiritual experience of the Celtic Christians.[footnoteRef:1] I will examine the importance of the physical, political and sacred landscapes of the Celtic region through the hagiographical tradition of the Lives of Saints. I will be using the written lives of Saint David for my exploration of the Celtic saints and the landscape thus; I will be focusing primarily on the landscape and Saint’s cults of Wales. [1:  Richard J Woods, The Spirituality of the Celtic Saints,(Maryknoll, NY, 2000), p20.] 

 The main purpose of the medieval hagiographical Vitae Sanctorum genre was to promote the sanctity of the individual saint and their cult in order to propagate their status above other regional saints. One way of achieving this political aim was to establish a “sacred ownership” to the land where the Saint lived and administered their faith during their lifetimes. The physical location of the miracles associated with the saint could designate that area as a place of spiritual importance, and endow that land with a sense of proprietorship by the saint and their cult. By elevating a saint’s status, any author of the Saint’s Vitae, was attempting to secure the power and security that land represented. For the writers of Saint David’s Life, there were bigger threats than the competition with other local saint’s cults. They sought, not only to strengthen their churches position within Wales, but also to protect their national identity against the invasion of foreign powers. 
. 

The Political Landscape

Although saints’ Lives had become popular in other Celtic regions like Brittany ad Ireland by the seventh century, they did not play a significant role in Wales until the end of the eleventh century when the political environment started to change significantly.[footnoteRef:2] For the most part, the Welsh managed to subdue the pressure put on their borders by the Anglo Saxons in the Dark Ages, allowing the Welsh church to develop without much outside interference, but the arrival of the Normans in England in 1066, was a different matter entirely. Controlling the church was a key component in the “Normanization” of a territory. Any dioses not recognizing the primacy of Canterbury could potentially remain outside of Norman control, and, in the eyes of the Norman leadership, become a sanctuary for rebellion.  [2:  Thomas Head (ed.), Medieval Hagiography, An Anthology, (London, 2001), p.746.] 

This new and powerful threat prompted the writing of the first Latin version of the Life of David, by Rhygyfarch ap Sulien of Llanbadarn (1056-1099) in about 1090. The Nero Digby, a shorter version of David’s Life, was commissioned by the Norman Bishop Bernard around the 1120s in his attempt to establish St David’s domination over internal threats within the Welsh church. There were subsequent versions provided by Giraldus Cambrensis in the 1200s and a Welsh language version by the anchorite of Llanddewibrefi produced in 1346. All Saint’s Vitaes possessed certain narrative themes- The life of the Saint, their miracles, and their relationships to other religious personalities. The existence of a saint’s vitae, their sacred biography, elevated a local saint and established them on the Christian world stage, thus the reasons behind the writing of a vitae tended to be political ones. 
Rygyfarch’s political agenda with the writing of the Life was to put the Welsh church in a stronger position to resist an outside threat to its independence and power. To accomplish this goal, he needed to establish Saint David’s Cathedral’s primacy as the central metropolitan Welsh church and the seat of the archbishopric of Wales. He announces this intention very clearly within the text of the Life, itself, by describing exactly this scenario as already having taken place in the 7th century after the synod of Brefi:
…”he was appointed archbishop by consent of all the bishops, kings, princes, nobles, and all ranks of people of the whole British nation. In the same way, his monastery was dedicated as the metropolitan church of the whole nation, so that whoever might govern it should be accounted archbishop.”[footnoteRef:3] [3:  Richard Sharpe and John Rueban Davies (ed. And trans.), ‘Rhygyfarch’s Life of David’, in St David of Wales, Cult, Church, and Nation, (Woodbridge, 2007) p 147 (c.53).] 

Just as the remote landscape of Wales had influenced the Welsh settlement patterns, it did the same with the development of the Welsh church which divided itself into “mother churches” with smaller “sister” churches spread out within the rural landscape. The Norman’s could not just invade the centralized urban power bases to gain control of Wales as they did in England. The vast area of Wales was divided into small kingdoms and the rugged geography of the land inhibited this traditional type of fighting- The Norman strategy for Wales was different and included putting pressure on the borders, planting settlements, and a slow encroachment led by the land hungry Marcher Lords. Controlling the Welsh church appointments through Canterbury in England was an important part of this strategy. Rygyfarch’s aspirations for the Cathedral of St David to become a religious center in Wales and obtain an archbishopric from the higher powers in Rome, would give it ecclesiastical protection that even the Normans could not eclipse. Perhaps there was a hope that the power of a patron saint could also infuse the landscape with a national sanctity would protect it from the Normans. In the 10th century poem, ‘Armes Prydain Fawr”, Saint David is portrayed as a warrior saint who the Welsh will rally behind to defeat the Anglo Saxon Kingdom. In the 12th century with the Normans invasion of the land a looming threat, perhaps this was the time to invoke the spirit of Saint David again. 
 God, not the saints, performed all miracles. God was the “super” in supernatural because nature needed God’s grace to act upon it in order to perform miracles. When miracles occurred, it was God choosing to demonstrate his acceptance of a saint by manipulating nature- filling it with the grace of God. [footnoteRef:4]The Vitae of Saint David contained many miracles performed upon nature, as Wales was a very rural place. These miracles did not just depict God showering favor upon David, but embedding David’s sanctity into the environment. This gives the Saint David a type of spiritual ownership to the land where the miracles happened. The region of Llanddewibrefi played an important role as the location of the synod of Brefi where Saint Davids most famous miracle took place. While he was speaking to the crowd, the land rose up beneath his feet.  This miracle denoted the importance of the event at Brefi and Saint David’s role as a religious authority within it. As an actual feature in the landscape, the mound in Brefi reflected a truthfulness to his story for the local audience, although, as John Davies pints out in his History of Wales: [4:  Woods, Spirituality, p22.] 

“.. In view of the nature of the landscape of Ceredigion it would be difficult to conceive of any miracles more superfluous.”[footnoteRef:5] [5:  John Davies, A History of Wales, (London, 2007)p 74.] 

The stones rising from the ground at his birth would make that event plausible as standing stones are a very common feature within the Welsh landscape feature. The many miracles consisting of water springs (there are five in the Life) all involved the landscape acting on its own (or through God’s will) to honor and assist him. These topological structures are actual features in the landscape that people can point to as authentication of the miracles.[footnoteRef:6] [6:  Owain Edwards, ‘Welsh Saints’ Lives as Legendary Propaganda’, Oral Tradition, vol. 23, no. 2, (March 2008).] 

 Rygyfarch’s Life of David did not halt the subsequent involvement of the Normans in the Welsh church, but it ultimately put Saint David and his cathedral in a stronger position to survive the interference. With the growth of his status came the formalized canonization of David in Rome by Pope Calistus II in 1120 and then two years later, the Pope declared that two pilgrimages to St David’s equaled one journey to Rome. The fight to obtain archiepiscopal status for Saint David’s Cathedral did continued in the 12th century by the first Norman appointed bishop- Bishop Bernard, but by this time, the political landscape of Wales had changed under Norman influence. Bishop Bernard’s attempt to secure archbishopric status to Saint Davids had much more to do with the competition with Bishop Urban of Llandaf Cathedral to obtain a supremacy for their sees in the Welsh church than it did to protect it from Canterbury’s control, something that was now already well established.  Saint David’s and Llandaf Cathedrals were both rebuilt and rededication by adding Saint Andrew and St Paul, respectively, as co-patrons. These rededications to include saints with a strong connection to Rome was an attempt by the two Bishops to win the favor of the higher ecclesiastical powers in Rome as part of their rivalry. [footnoteRef:7]  This rededication with Saint Andrew of his cathedral in Mynyw did not necessarily dilute Saint David’s reputation, as more significantly, smaller churches of other local saint’s cults were eclipsed by Saint David’s growing popularity and rededicated throughout southern Wales. Examples of these rededications to Saint David are Llangyfelach in Gower and Llywel in Breconshire, which occurred sometime after Rygyfarch wrote his Life. [footnoteRef:8] Sixty churches dedicated to Saint David endured the middle ages including those in Ireland, Cornwall, and Brittany, but the mass majority of them existed in the southwestern part of Wales.[footnoteRef:9] Certainly, not all Saint David churches were spared from rededication, as the newly appointed Norman clergy assigned to Welsh churches rededicated many of those churches to their favorite Roman saints. Kilpeck in Herefordshire, which was originally a church dedicated to Saint David was rededicated to Saint Mary (mother of Jesus).[footnoteRef:10]The cult of Mary was the most popular of the Romanized saints in Wales. Her medieval dedications accounted for 31.87% of the foreign saints’ dedications in Wales, by far the highest percentage of any other non- Celtic cult in the region.[footnoteRef:11] [7:  John Reubans Davies, ‘Cathedrals and the Cult of Saints in Eleventh- and Twelfth-Century Wales.’ Cathedrals, Communities and Conflict in the Anglo-Norman World, edited by Paul Dalton et al., vol. 38 (Woodbridge, 2011).p119.]  [8:  Martin Crampin, Welsh Saints From Welsh Churches,(Wales, 2023) p.18.]  [9:  Ibid., p.18.]  [10:  E.G. Bowen, The Settlements of Welsh Saints in Wales, (Cardiff, 1956) p.8.]  [11:  Graham Jones, Saints in the Landscape, (Gloucestershire, 2007) p.34.] 

 The cult of Saint David not only survived these new Norman rededications, it expanded. Bishop Bernard was victorious in his rivalry with Llandaf. His efforts, which included the writing of a new Life of Saint David (Nero Digby version), paid off, as the rededications to David of churches within the see of Llandaf, increased after its domination by the see of Saint Davids.[footnoteRef:12] This 12th and 13th century growth of Dewi’s cult occurred partly due to the spread of the new Norman elite encroaching into, or in some cases, Flemish settlers being transplanted into, traditionally Welsh held territories, particularly in the south west of Wales. Once there, they embraced the existing cult of Saint David as their own.[footnoteRef:13] The loyalty of the local Welsh kingdoms to their patron saint and the new foreign settlers’ adoption of St David’s cult, reflected not only the rise of Saint David’s influence, but the acknowledgement that Rygyrfarch’s life of David was successful in firmly embedding Dewi’s sanctity, thus, his protection, into the landscape of Southwest Wales.  [12:  Ibid., p40.]  [13:   Davies, ‘Cathedrals and the Cult of Saints’ p 119.] 

Although it is apparent that Saint David’s cult was popular and continued to grow in the area of southern Wales in the 12th century, it is not completely clear how many rededications actually occurred due to the lack of evidence of attested dedications in the early medieval period. [footnoteRef:14] We can guess at the names of the original saints of early churches based on their place-names, but there are pitfalls with this methodology.  Today, the prefix ”Llan-” (“llanau” as plural) is embedded in many towns and parishes’ place names all over the country, similar to the prefix “Kil- or Cil” that is a popular in Irish and Scottish place names commemorating local saints, and “Keills” from the Isle of Man.[footnoteRef:15] [14:  Crampin, p.19.]  [15:  Bowen, Settlements, p.2.] 

“All that now remains of most of the ancient llanau are parish churches built many centuries after these llanau were founded. The Handbook of the Church of Wales lists over 430 parishes with llan as an element in their names, yet knowledge of the llanau they developed out of is very scanty indeed.” [footnoteRef:16] [16:   T. Thornley, Jones, Saints, Knights, and Llannau,Llandysul, ( Dyfed, Wales, 1975) p46. 
] 

 It is common to see “Llan” defined as “church”, but this is not entirely correct. The saints’ cults originally constructed their church buildings of waddle and daub, not stone, so any evidence of those early monastic or church structures would have been lost. Any archeological footprint left would be a type of religious enclosure surrounding a graveyard rather than a building, itself and that is what “Llan” truly means. These religious enclosures were dotted throughout the early medieval landscape over the entire country, their pattern of development primarily based on the regional saints’ cults. For this reason, “Llan” can describe a geographical feature or a region as well as a saint’s name. “Llandewi” is the church of David (Dewi), but “Llandaf” literally means “church on the river Taf.”[footnoteRef:17] In Wales, there is a massive 600 different dedicatory names found, although the situation is complicated by the fact that this figure does not necessarily represent the founding saint’s name. It could also represent the name of the founder’s teacher or a secular donor as well as other descriptions[footnoteRef:18] There is also the matter of repetitive names- there are many Saint Brigits, for example. Even Saint David has a twin; in the form of the Scottish king, Saint David I, who died in 1156. There is little confusion in Wales, as that will always be the patron saint, Sant Dewi, but in England and Scotland, it is less obvious.    [17:  Crampin, p19.]  [18:  Jones, Saints in the Landscape,p.31.] 

The Physical Landscape
The story of how early Christianity developed in Wales is shrouded in mystery. The Celtic Christian Church probably found its way to Wales through a combination of the Western seaways bringing over the Christian influences from Gaul and the Mediterranean and the adoption of the Christianity that existed within the Roman Empire during the occupation. The Romans left behind a landscape that was sparsely populated and lacked infrastructure like an extensive system of roads. The western seacoast became the main highway for trade, and cultural and religious influence in the region.  
As described earlier, Llanau were essentially religious enclosures. They enclosed the consecrated grounds of the graveyards before they were expanded to include permanent churches and monastic houses within them thus, hints of the specific physical sites of what would have been originally considered sacred or consecrated ground can be seen within the place name of churches and shrines of local saints with the Llan prefix. Although it is not a perfect science, the study of the dedications of the local saint’s cults based on the place name of the Llan, does produce a visualization of the sphere of influence of an individual saint within the different geographic areas of Wales, and helps to define the sacred space within the landscape. The majority of the written information we have about these early local saint’s cults comes in the form of their Vitaes, some of them written many years after the Saint’s death. Yet, the Lives can be a window into the interrelationships between the local Celtic saints of Wales, and in their stories provide us with another type of evidence of their presence on the sacred landscape. 
According to the distribution maps produced by E.G Bowen, there were three separate regions where the main clusters of Llan- churches and shrines with dedications to local saint’s cults occurred in Wales- the Southeast, the North, and the Southwest. The mountainous area of Central Wales contained scant evidence of early churches and religious enclosures. Bowen documented that few llanau occupied mountainous areas, nor did they exist in low marshland.  The characteristics of the landscape in the main cluster areas of Saint’s dedications include remote, low-lying valleys and accessibility to tidal waters, but not necessarily near population centers or large settlements. [footnoteRef:19] [19:  Bowen, p109.] 

 The geographic features that differentiated the southeastern part of Wales from the rest of Roman occupied Wale were the fertile valleys used for large agricultural production and iron mining. It was the most Romanized region of Wales and did contain significantly more indications of Roman public administration, with evidence of early Roman villas and towns. In this area, the main clusters of cult dedications were to Saints Dyfrig, Cadog and Illtud. The close alignment of these three important local saints geographically can also be seen in the interrelationship of their stories in hagiology. All three saints appeared in Saint Sampson’s Life[footnoteRef:20] and again in the 12th century Life of Saint Illtud, where Saint Dyfrig played an important role in the formation of Illtud’s monastery.[footnoteRef:21] St. Germanus of Auxerre was a teacher to all three of them in various traditions, and there even seems to be a mutual connection in their genealogies, with links to the ancient dynasty of Brychan Brycheiniog. The Norman Bishop, Urban advanced Saint Dyfrig’s cult in the 12th century with the Latin text,Vita S. Dubricii[footnoteRef:22] in the Book of Llandaf for promotion of his Cathedral at Llandaf, where Saint Dyfrig’s remains were entombed after his death in AD 612.  [20:  Vita S. Samsonis (Book of Llandaff)]  [21:  Vita S.Iltuti s7 (VSBG 202).]  [22:  Vita S. Dubricii (Seintiau text 39)] 


The three saints cults grouped within the more isolated and less fertile southwest region were Saints David, Teilo and Padarn. Much like Dyfrig, Cadog and Illtud, the three southwestern saints were contemporaries who were closely interrelated and made appearances in each other’s hagiology. In Rygyfarch’s Life of David, Saints Teilo (Saint David’s cousin) and Padarn famously accompanied Saint David on a pilgrimage to Jerusalem.
 Although Saint Dyfrig does make an appearance in Saint David’s Vitae, persuading Saint David to attend the synod in Brefi, there are few other examples of interconnections in hagiology between the saints in the two separate geographical groupings.[footnoteRef:23] In the ecclesiastical political maneuvering typical of the medieval age, Bishop Urban did try to expand his see in Llandaf at the expense of Bishop Bernard of St. Davids by rewriting Saint Teilo’s Vitae in the Book of Llandaf in the 12th century. He then rededicated his cathedral to include Saint Teilo and Saint Paul as co-patrons with Saint Dyfrig. All of this was a ploy to lay claim to Saint Teilio’s churches within the boundaries of Saint David’s dioses in order to increase the number of churches and expand geographic borders of the see of Llandaf. Bishop Urban’s attempts to do this, as we discussed, were unsuccessful, and Saint David’s see ended up gaining churches through rededication within the see of Llandaf in the end.  [23:  Bowen, p51.] 


 In the Northern Wale’s low lands and the Isle of Anglesey, the largest concentrations of dedications were to the cult of Saint Beuno, whose hagiology, like Saint David in the south, closely corresponded to the topography of his cult.
 Remoteness seemed to have played a larger role than population did in the topography of religious sanctity. When mapping the place names with the llan prefix as spiritual markers indicating the points of sacred space within the landscape, the aspects of the geography considered sanctified ground are defined. Just based on the evidence that we have of where llanau were situated on the landscape- in remote valleys and coastlines, away from population centers- it seems that these enclosures originally played a different role than one of a gathering place for a congregation within a town or village, which were lacking in Wales. It is apparent that initially early Christians needed to enclose this land as consecrated ground to bury their dead, the transition of llanau to include permanent places of congregational worship, like a church, came later in their development.[footnoteRef:24]  [24:  Davies, History, p73.] 

As most of the population lived on individual farmsteads, many small churches, even today, stand in isolated and out-of-the-way valleys and fields. It is interesting to note that, although the southeast would have had a larger population base than the rest of the country, it did not contain the largest number of Celtic Saint’s dedications. The most remote area of the three regions, the southwest, had the smallest population, but significantly higher concentrations of Llan- dedications within its boundaries. The explanation of this occurrence can be explained by the seasonal migration patterns of the people who lived in the less fertile regions of the Southwest and North. This population consisted of semi nomadic pastoralists who would seasonally migrate with their flocks from one temporary farmstead to another, thus, the higher number of llanau spread out over a larger area. The better agricultural land of the fertile Southeast region would have created dwellings that were more permanent and a denser settlement pattern, thus, the need for fewer churches to administer to a congregation.[footnoteRef:25] [25:  Bowen, p34.] 


Although it is hard to get a precise picture of the distribution of the cults of the Celtic saints at the time of the “ Age of Saints”, we can get a clearer view of what the religious landscape for Saint David’s cult looked like in the 12th century due to the popularity of the Hagiological literary genre. The Latin lives the Celtic Saints was not the only ecclesiastical writing that was flourishing in this time. A similar outpouring of literary content was happening within the early literary tradition of Welsh poetry. This was the age of “Poets of the Princes”, and bards performed works of religious poetry under the patronage of the great Welsh leaders as well as the Norman Marcher Lords. Canu I Ddewi, (‘a poem to Saint David’) was written for Lord Rhys Ap Gruffudd in 1176 by the Welsh poet, Gweynfardd Brycheiniog, around the same time as Giraldus Cambrensis was busy promoting his new Latin version of the Life of Saint David. Gweynfardd probably performed the poem at Llanddewibrefi[footnoteRef:26]. The poem, Canu I Ddewi, praised a great number of religious sites dedicated to Saint David. By producing, a poem that not just honored Saint David, but honored the physical landscape attached him; Gweynfardd honored his patron, Lord Rhys Ap Gruffudd as a pious and powerful leader as he was the overlord to territories that were infused with David’s sanctity. [26: ed. Ann Parry Owen Gwynfardd Brycheiniog: Canu i Ddewi, www.saints.wales.] 

This poem is an excellent source for evidence of Saint David’s cult within his diocese on the medieval landscape as Gweynfardd referenced more religious sites of Saint David than any of the Latin versions or the Welsh version of Saint David’s Life’s revealed.  By mapping these places referenced in the poem, one has a clear visualization of how powerful and popular Saint David’s cult was in southwestern Wales in the 12th century. 
[image: ]Map of the medieval Diocese of St Davids showing the medieval deaneries and numbered churches listed and described in table 1 (Map by terry James) 

The Spiritual Landscape
 In The Life of Saint David, God directed David to the remote land of Vallis Rosina (Mynyw), an isolated area on the tip of the peninsula of Dyfed. God directed him there, not to cater for the needs of a congregation or to bring sanctity to the land. God showed David Vallis Rosina as the place to build his religious community because of the sanctity that the land already possessed.
“Instead, he (the angel) showed me a place from where few will go to perdition; for everyone who is buried in good faith in the graveyard of that place will obtain forgiveness.” [footnoteRef:27] [27:  Sharpe, p141.] 

Remoteness seems to have been associated with sanctity. Until this day, Saint David’s remains the smallest city in the United Kingdom. Sacred land is not necessarily fertile. It was rich in spirit but not in profit. One can argue that Rygyfarch had reasons to emphasize the remoteness element of David’s Cathedral in order to advocate for it as a pilgrimage site. It is hard to imagine that Pope Calistus II would have designated Saint Davids as a pilgrimage site if it were located in a more accessible location or more populated urban area. The journey of the pilgrimage itself is spiritually transformative, and the hardships of a pilgrimage journey are part of the spiritual transformative experience. [footnoteRef:28] [28:  Andy Valdez-Tullett, ‘Sacred experiences on the road in Late Bronze Age/Early Iron Age southern Britain’, Sacred Landscapes in Antiquity : Creation, Manipulation, Transformation, (London, 2019) p289.] 

 None of the 22 miracles associated with the shrine of Santiago in Compostada happened at the physical location of the shrine, but when traveling to and from the shrine.[footnoteRef:29]   Yet, along with the isolation of David’s Cathedral, came the dangers. There exists well-documented evidence of the destruction of the Cathedral in the ninth, tenth and eleventh centuries by Vikings and other raiders. Of course, this raiding also points to how valuable the plunderers must have thought Cathedral was in this time. [29:  Ibid., p291.] 


 From the perspective of Rome, the location of Saint David’s Cathedral was on the far edges of the Western Christian world, yet, when one looks at it from the perspective of the Celtic Christian world, it was in the center. It laid on a peninsula that opened out into the highway of ancient civilizations- the western seaway. Across the sea route from the Dyfed peninsula, Ireland was only 47 miles away. The connection between Irish and Welsh saints during the Age of Saints was evident in the saints’ Vitaes. There saints made appearances in each other’s Lives, even assuming significant roles in those Lives. Why the Irish element was so significant in the 12th century when Rygyfarch wrote his Life of David is a bit of a mystery, though. It is important to note that it is the sea travel over to Ireland that Rygyfarch emphasized in his work rather than the land of Ireland itself. St David is portrayed as an “arm chair traveler” who sent over his disciples to Ireland with his miracles. Perhaps this was an attempt to instill a spiritual element into the sea journey in order to diffuse the fears of pilgrims traveling by means of ships from Europe, making the journey of the pilgrimage as spiritual as the destination. Certainly, the stories of Saint David’s magical sea riding horse, and meeting Saint Brennan on his sea monster were some of the most colorful details in the Life, and something pilgrims might hope to see for themselves. 
The prevalence of early Christian inscription stones found in the western peninsula of Dyfed with both Irish Ogham and Latin inscriptions represents the presence of early Irish settlements in this area. There are many Irish elements within the Welsh landscape in Daivd’s Life as well, including the important story of Saint Patrick, who wanted Vallis Rosina for himself, but God told him it was for Saint David thirty years before David was born. In David’s Life, the Irish chieftain, Baia, possessed the territory of Vallis Rosina until God used his powers over nature to force Baia to give it over to Saint David and his disciples. What was the political motivation for representing the Irish on Welsh soil?  It was obvious he was emphasizing David’s supremacy over all the other Welsh and Irish saints, particularly Saint Patrick, and perhaps Rygyfarch was aligning the Welsh church strongly with the Irish tradition to emphasize the ancient roots of the Celtic Christian tradition in order to assume primacy from Rome. 
[bookmark: _GoBack] The importance of the Irish influence within Welsh Christianity waned over time and this can be reflected in the later versions of Davids Life, where most of the references to the Irish and David’s Irish disciples are taken out. The last version, the Welsh Life of Saint David was written in the 14th century, when not just the political landscape, but also the Religious landscape had changed drastically in Wales. Wales had completely lost its independence to the English king Edward I in 1282 with the death of the Welsh leader, Llywelyn ap Gruffudd. The political agenda of the Welsh Life of David was not as clear. There were differences between this version and the others. The Welsh Life included an addition in the text: the definition of the area of Saint David’s right of sanctuary, which is interesting. It is a small addition, but it is meaningful as it underlined the protections that were in place for the Welsh, even though by this time, the country has lost its independence. The right of sanctuary was a traditional right that was extended to nobility to protect fugitives. The sanctuary defined in the Welsh Life was the traditional right mixed in with the biblical ideas of ecclesiastical refuge. Traditional Welsh Laws protected churches right to extend sanctuary to fugitives as far as “their pastures stretched up the hillsides” which could be quite a distance.[footnoteRef:30] Sanctuary could be lucrative as people would pay to be protected from the power of a king or lord to arrest them, but church sanctuary was assumed to be freely given, and was considered an important right that churches guarded. Although the definition of the right of sanctity was unique to the Welsh Life, the idea that Saint David’s sanctity was embedded within his landscape, and with it, his protection was a theme of all the manuscripts. Even though the Welsh had lost their independence, the sacred landscape would remain Welsh while Saint David’s spirit remained part of it.  [30:  Barry J Lewis, et al., A History of Christianity in Wales, (Cardiff, 2022) p209.
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