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Why is Dwynwen regarded as the patron saint of lovers? What light does the extant evidence shed on veneration to Dwynwen and in what period? 
Dwynwen is thought to have lived in the fifth century and is acknowledged as the Welsh patron saint of lovers. The legend of Dwynwen has become a mixture of fable and Celtic folklore as no primary sources exist concerning her life, as a result, there are differing versions of the tale of Dwynwen. Later poets and historians from the fourteenth to eighteenth centuries have attempted to make sense of the legend and glorify her beauty and saintliness, allowing her status as a Welsh saint to persist to this day. Although her life story was not written down at the time, and little is known of her with any certainty, we are reliant upon the fragments of tales and myths to shape her legend along with poetry and Welsh oral traditions. Peter Brown states that ‘in much of the Celtic world, an intense cult of the saints was maintained through oral memory alone, without the dramatic intervention of written texts.’[footnoteRef:1] There are those who would dispute that females could ever have become saints in Wales while others fervently extoll their virtues and venerate them. Dwynwen’s popularity waned in the eighteenth century but today her status as the Welsh saint of lovers has become stronger than ever. Her life story differs substantially from other early Welsh female and male saints, leading to questions regarding the validity of her legend. In some ways Dwynwen epitomizes the life of a female saint in her desire to remain a virgin and repel the unwanted advances of men, but in contrast to other female saints she will live a life in relative tranquillity on Mon (Anglesey), avoiding the fate of other female martyrs who are persecuted, physically maimed and very often experience a dramatic death. Although Dwynwen is invoked for unrequited love and healing does this truly make her the patron saint of lovers in the usual sense. [1:  Peter Brown, The Cult of the Saints: its Rise and Function in Latin Christianity (London, The University of Chicago Press, 1981), Preface, p. 16.] 

Brychan Brycheiniog, king of Brecknock in mid-Wales, is believed to have been Dwynwen’s father. Originally from Ireland, he inherited the Welsh kingdom of Garthmadrun from his mother’s family, upon the death of his father he travelled to this land, changing its name to Brycheiniog, today recognized as Brecon. History has documented him as a patriarch rather than a saint although he does have a feast day on 6th April, regardless, there are no churches named after him. He had at least three wives and fathered many children, numbers range from twelve to sixty-three although the most frequently cited are twenty-four. Most of his children travelled from Brecon to North Devon and Cornwall to evangelize, where they are revered, given the title saint and have churches named after them. Despite his piety, Brychan was known to defend his lands and family when the need arose, raising armies and going into battle if necessary. He lived into old age and is said to have abdicated his throne in favour of his son, Rhain, becoming a hermit for the rest of his life before being buried on what was thought to be Lundy Island. He is remembered for his role in the spread of Christianity in the region and for fathering so many saints, including Dwynwen and her sister Ceinwen.
The story of Dwynwen has been changed and embellished over time by folklore and oral traditions creating different versions of her tale. In one account of the legend, a young man named Maelon Dafodrill falls in love with Dwynwen but she rejects him, another has her reciprocating that love but unable to marry him as her father has promised her to another or another version maintains that she proposes to live an ascetic life in seclusion and virginity and Maelon attempts to rape her. The true legend is not known but the most popular version is that she did indeed fall in love with Maelon but their love was thwarted by her father so Maelon decided to take Dwynwen by force. Dwynwen prayed for a miracle and in a dream an angel appeared to her giving her a potion to drink which would turn Maelon into a block of ice. Then God granted her three wishes. She asked for Maelon to be thawed from his block of ice, to forget her love for him and not feel the desire of passion again, and that she would be able to help the lovelorn find happiness. As a result of her wishes a miraculous spring was created on the island of Anglesey and she became, through God, the protector of those in love and seeking marriage as well as those suffering from unrequited love. 
In grateful thanks, Dwynwen chose to live as a nun in seclusion for the rest of her life on Anglesey, living there for many decades. Legend has it that she founded a nunnery with a small monastic community but there is not enough evidence to confirm this, she is reputed to have studied the healing properties of herbs and been able to cure the diseases of people who visited her from all over Wales. On her death her body is reputed to be buried on the island known as Ynys Llanddwyn, Island of the Church of Dwynwen. The story of Dwynwen and Maelon may or not be true but the ascetic life of Dwynwen is believed and her patronage as the saint of love and marriage persisted for many centuries, with Anglesey becoming a site of pilgrimage for many visiting the chapel, her shrine with its relics and the holy wells associated with her, with numerous miracles recorded. Jane Cartwright states that ‘The notion that a virgin possesses supernatural powers is a common motif in folk literature as well as hagiography.’[footnoteRef:2] During the Middle Ages many pilgrims would visit her shrine asking for her protection and granting successful marriage through her intercession. Visitors would travel many miles to reach Anglesey, Brown cites that ‘The pilgrim committed himself or herself to the ‘therapy of distance’ by recognizing that what he or she wished for was not to be had in the immediate environment.’[footnoteRef:3] At this time the medieval church was said to contain a golden statue of Dwynwen with permanently lit candles around her shrine. Not only is Dwynwen the patron saint of lovers but also for the sick and animals, with Welsh farmers proclaiming that their animals were cured by the saint. [2:  Jane Cartwright, Virginity and Chastity Tests in Medieval Welsh Prose in Medieval Virginities (Cardiff: University of Wales Press, 2003), p. 60.]  [3:  Peter Brown, The Cult of the Saints: p. 86.] 

There are existing works which speak of Dwynwen dating from a later period by Dafydd ap Gwilym, prayers in The Bangor Missal, the songs of Dafydd Trefor, music by Joseph Parry and poetry from Iolo Morganwg. Dafydd ap Gwilym was the first to write about Dwynwen in the fourteenth century. A Medieval poet, he is recognized for his poetry about love, as one of the leading poets in Wales he wrote of Dwynwen in Gal war Ddwynwen:
	Dwynwen, if you would allow it once
 	Under May woods on a long, lingering day
Her poet’s gift, [O] fair one, you’d be blessed.
Dwynwen, you were [never] wretched! 
With your rich-gifted graces show,
Wise Dwynwen, you’re not prudish.[footnoteRef:4] [4:  Jane Cartwright, Feminine Sanctity and Spirituality in Medieval Wales (University of Wales Press, 2022), p. 91. ] 


In his poem the poet is requesting that Dwynwen intercede between himself and Morfudd as a love messenger, asking her to meet him in a grove for a lover’s rendezvous, at the same time asking for God to hold back the jealous husband. The irony is that as Cartwright writes, ‘He is more than willing to take advantage of Dwynwen’s reputation as a chaste holy virgin in order to arrange an unchaste, adulterous meeting with his married lover.’ [footnoteRef:5] It is said that realising his request was morally dubious, he promised the saint that she would not lose her place in heaven by helping the lovers, as if he had the power to give this. He visited the chapel on Anglesey, describing in his poem that Dwynwen was beautiful and speaks of her golden statue surrounded by blazing candles and her ability to dull the heartache of men. [5:  Ibid, p. 91.] 

 	Two centuries later the poet-priest Dafydd Trefor too visited Llanddwyn and admired the splendour of the golden statue and describes the pilgrims that thronged to her church to see her image and to seek restoration from her holy wells. He describes in his verse the marvellous miracles that were taking place at Dwynwen’s healing wells:
Crowds on the edge of the seashore: 
Girls from various regions,
 	An innumerable myriad of men are to be found [there]
Sick people, cripples and the weak
 	bustling between the holy wells,
Hill slopes [covered with people] like a king’s army, 
People from the countryside, everyone on his knees, 
Wax tapers, candle wicks for health of mind,
 	Pipes of wine, everyone with his candle,
 	Shirts covered in stains nearby, 
A miracle as the dead are resurrected![footnoteRef:6]
 [6:  Jane Cartwright, Feminine Sanctity and Spirituality p. 90.] 

Calendars from the fifteenth century allocate her feast day as 25th January, however, in the seventeenth century the hagiographer, Nicolas Roscarrok placed it as 13th July suggesting that Dwin and Dwynwen were one and the same person. She is not officially recognized in modern day Catholic or Anglican churches but is celebrated by some Orthodox communities as well as listed on some liturgical websites. The official Catholic calendar for Wales known as the Roman Martyrology does not include Dwynwen, nor is it in the Church in Wales calendar.
The Great Easton Missal, formerly known as the Bangor Missile, is an illuminated manuscript written c.14th-15th century which contains the instructions and texts required to perform and celebrate Mass. It contains three prayers to Dwynwen. Today the St. Dwynwen Novena is part of the Catholic Handbook which continues to have prayers for the broken-hearted or lovesick. The prayer is recited and added to over nine consecutive days leading up to her feast day. Joseph Parry was a Welsh composer who, in 1886, composed music for the chorus of Dwynwen. It was performed at the National Eisteddfod in Llandudno for a male voice choir. The words were written by Benjamin Williams, ‘Dwynwen: the smile of bliss, the Venus of the Britons; a woman’s name, the daughter of Brychan Brycheiniog’[footnoteRef:7] Hywel ap Rheinallt, a poet living in the fifteenth century, praised Dwynwen’s highborn ancestry and accentuated her superiority over her holy sisters: [7:  Ty Cerdd Music. <https://tycerddshop.com/products/joseph-parry-dwynwen> [Accessed 18th March 2025]] 

		A pope in a choir of your sisters
		Every loved one is a female saint
		Although you are younger, you are the one
		who leads female saints.[footnoteRef:8] [8:  Jane Cartwright, Feminine Sanctity, p. 89.] 

He referred to the church on Mon as the star of the county and how pilgrims travelled great distances to leave offerings of gold and wax to the virgin at the chapel and holy well.
The most vibrant character was Iolo Morganwg who can be viewed either as a forger or a brilliant writer, today his works are known to include forgeries of manuscripts, myths and historical guides. His manuscripts were translated after his death by his son Taliesin Williams and were intended as material for the new History of Wales. On the death of Taliesin, the works were published by the Welsh MSS Society. Morganwg’s version of the Dwynwen legend is a more fanciful tale and his account is credited with being the first telling of the story, popularizing the legend of Dwynwen as the saint of lovers. Cartwright advises caution with this work as he was ‘an avid collector of Welsh manuscripts and a keen copyist, one must exercise caution when using his notes on the Welsh saints, since he is renowned for skilfully faking ‘medieval’ material and embellishing certain traditions.’[footnoteRef:9] His work mentions the poem by Dafydd ap Gwilym and exaggerates it, ‘There was, in the time of Dafydd ab Gwilym, a gilded image of Dwynwen, at the church of llanddwynwen, in Mona, where the monks sold the efficacious virtues of the saint.’[footnoteRef:10] He goes on to mock Gwilym’s version of the Dwynwen legend by adding, ‘You may perceive, from the mirthful character of the poem, that Dafydd ab Gwilym had very poor faith in the efficacious virtues of the saint.’[footnoteRef:11] For centuries the legend of Dwynwen was related in words and music, but as Cartwright says, ‘Although various references in medieval poetry refer to Dwynwen assisting in matters of the heart as well as the soul, it is not clear exactly when Dwynwen became specifically associated with lovers.’[footnoteRef:12]  [9:  Jane Cartwright, Feminine Sanctity, p. 79.]  [10:  Iolo Morganwg, Iolo Manuscripts: A Selection of Ancient Welsh Manuscripts, trans. Taliesin Williams (The Welsh MSS Society, 1848), p. 474.]  [11:   Ibid, p. 474.]  [12:  Jane Cartwright, Feminine Sanctity, p. 91.] 

[bookmark: _Hlk191907247]In the Middle Ages the holy well associated with Dwynwen had become a site of miracles and superstition, with many believing that the will of God was revealed to them through the saint. The movements of the sacred fish, or eels, which lived in the well were supposed to reveal to the pilgrim the answers to their requests. It was believed that if a maiden threw her handkerchief onto the surface of the water in Dwynwen’s well and it disturbed the eels that lived there then she would have faithfulness from her future husband. If the water began to boil on a maiden’s approach to the well, then she would make a successful marriage in the very near future. Hugh Evans was the author of many articles and books relating to rural Wales and Welsh folklore, William Williams c. 1800 quoted Hugh Owen in ‘Llanddwyn’ Transactions of the Anglesey Antiquarian Society in 1920:
There was a spring of clear water, now choked up by the sand, at which an old woman from Newborough always attended, and prognosticated the lovers’ success from the movements of some small eels which waved out of the sides of the well, on spreading the lovers’ handkerchief on the surface of the water.[footnoteRef:13] [13:  Hugh Owen, ‘Llanddwyn Island ‘(Transactions of the Anglesey Antiquarian Society and Field Club, 1920), p. 15-16.] 

Brychan, while not regarded as a saint himself, is regarded as one of the earliest Welsh Christians who promoted the new Christian faith throughout Wales. Many of his numerous children went on to be recognized as saints with Dwynwen and her sister Ceinwen amongst the most significant of the age of saints in sixth century Wales. Dwynwen and her sister, Ceinwen or Keyne as she is also known, had similar journeys into sainthood. Ceinwen dedicated her life to the church at a young age. Her father had promised her in marriage to a local prince, just as one of the legends relates for Dwynwen, and she refused. Ceinwen left her home in Wales and travelled across the Severn into Cornwall. Ceinwen, as with Dwynwen, is mentioned in written work penned in the fourteenth-century. It was translated by Reverend Doble in 1930, and begins by recounting the background of her family life:
For the Blessed Keyna, Virgin, sprang of royal stock in the Western part of Greater Britain. Her father, king of the Breghenocenses was named Bracghanus. Now that king had twelve sons and the like number of daughters, all pleasing to God and of holy life. His first-born was Saint Canochus; his first-born daughter Gladus, mother of Saint Cadochus, the second (daughter) Melari, mother of the father of Saint David.[footnoteRef:14] [14:  G. H. Doble, S. Nectan, S. Keyne and the Children of Brychan in Cornwall, Cornish Saints Series 25 (Exeter: Sydney Lee, 1930), p. 37.] 

While in Cornwall she established many small chapels and became well regarded for her divine work. While there she met her nephew Cadog on St Michael’s Mount who urged her to return to Wales:
filled with great joy desired to bring her back to her own land, but the people of the land would not permit it. At last, warned by an angel, the holy virgin returned to her native land and made for herself an habitation in a certain hillock at the roots of a certain great mountain, and after pouring forth prayer to God, she caused a well to spring out of the earth[footnoteRef:15] [15:  Ibid, p.38.] 

Ceinwen has been adopted by several areas so that there are churches and sacred wells in Llangeinwen, Wales, and the parish of St Keyne in Keynsham, Somerset and St Martins by Looe in Cornwall. The legend of Ceinwen is that after their wedding, whichever partner drinks first from the well will be the foremost person in the marriage. Ceinwen is said to have blessed the well on her deathbed giving the female powers that would be to ‘benefit the world by giving to women a chance of being equal to her lord and master.’[footnoteRef:16] At the time of her death in Llangeinwen she was visited by angels in a dream who removed her hair shirt and replaced it with a cloak woven with gold. [16:  R. Hunt, Popular Romances of the West of England, or The Drolls, Traditions, and Superstitions of Old Cornwall (London: Chatto & Windus, 1930). p.269.] 

Dwynwen and Ceinwen founded the church at Llangeinwen, both committed their lives to the Lord, ran away from the prospect of enforced marriages preferring to remain chaste and became hermits. Their wells are places of pilgrimage, Dwynwen’s for the prayers of the lovesick and Ceinwen’s for their healing properties. Votive offerings are left at the wells with ribbons and cloth tied to the branches of the trees which have been dipped in the water as a healing ritual. While Dwynwen and her sister Ceinwen are sainted in Wales for their perceived ability to heal the hearts of wretched men and curing the ailments of the sick by their mediation with Mary, the mother of Christ, their legends as saints differ widely from many others who were badly treated for their faith and victimised. As an example of a martyred saint is a predecessor of theirs, Agnes of Rome, venerated as a virgin martyr, she like Dwynwen was born into nobility, albeit Roman. As a very young girl she wished to pursue a life of virtue and religious piety spurning the attentions of her many suitors. Despite her father’s requests to refute her belief in God she refused to turn her back on her faith. Because of this her tormentors exposed her as a Christian which was at that time considered to be a cult. She was dragged through the streets naked and taken to a brothel as punishment and one account states that while she prayed her hair grew to cover her body. While in the brothel the men who attempted to rape her are said to have been blinded. At her trial Agnes was sentenced to be burnt at the stake but the fire parted to leave her unscathed while singeing those around her. In retaliation the leading officer drew his sword and stabbed Agnes through the throat.
There is a golden lidded cup in the British Museum which depicts the life and miracles of Agnes, ending with her death. Robert Mills likens her sword to the throat and final words of commending her spirit to the Lord as evocative of the final moments of the life of Jesus. He argues that the depiction of the act has less impact than the written word, nonetheless he describes the inaction of Agnes at the stake as contrasting with the frantic movement of her slayer. He writes that ‘it becomes necessary to interpret the martyrs silence and inaction as a form of strength if we are to understand the burning scene as a politically enabling image.’[footnoteRef:17] As with Dwynwen and Ceinwen, Agnes was young and beautiful with suitors pursuing her to commit rape. All three had committed their lives to the Lord and desired a life of chastity and faith, in portrayal, Agnes is depicted with long hair, a lamb and palm branch all symbolizing her virginal purity and martyrdom. While Dwynwen and Ceinwen escaped the brutality of physical persecution, Agnes did not and was publicly exhibited and murdered for her faith. Agnes died very young while the sisters had quiet, respectful lives living into older age. [17:  Robert Mills, Can the Virgin Martyr Speak? in Medieval Virginities (Cardiff: University of Wales Press, 2003), p. 197.
] 

Each female saint has a feast day, were born to high standing parents and have churches commemorating them. They are renowned as patron saints, Agnes as patron saint of young girls, of chastity, engaged couples and victims of rape, while Dwynwen and Ceinwen too are for lovers and healing. The legend of Agnes and her path to becoming a saint is more recognizable as a martyr, someone persecuted and murdered for their faith, brutality is often associated with the saints. The life of Agnes contrasts with the life of Dwynwen who was born at a time when Christianity was spreading across the world, albeit still in its infancy. Many female saints of that time suffered persecution and, in an attempt to repel their suiters, would self-mutilate in the endeavour to make themselves less desirable. Plucking out their own eyes, cutting off their noses and even removing their breasts. The Irish Brigid of Kildare rebels against her father who tried to force her into wedlock, after praying to the Lord for help, one of her eyes fell out of her head making her physically unattractive, when the risk of an enforced marriage was over her face miraculously healed. Mills rather harshly says of these female saints that ‘the martyr-to-be is merely a Christian noblewoman, albeit chaste and pure; it is only in death that her virginal status is confirmed and her role as martyr fixed.’[footnoteRef:18] While it is no justification for the torture of a young female, Sharon Brownmiller quotes that ‘The sexual desires of the evil tyrants are always thwarted, after all, and the rapists frequently receive their comeuppance in the form of grisly punishment and damnation.’[footnoteRef:19] [18:  Robert Mills, Can the Virgin Martyr Speak?  p. 188.]  [19:  Susan Brownmiller, Against our Will: Men, Women and Rape (Harmondsworth: Penguin, 1975), p. 256.] 

	Jocelyn Wogan-Browne wrote that the profile of a female saint in the Medieval period followed a predictable course, she would be very young, beautiful, wealthy and from an aristocratic family. ‘Sooner or later she is approached for marriage, seduction or rape and is persecuted by her tyrannous father and/or lustful suitor for her refusal of these options.’[footnoteRef:20]  The female would then be subjected to torture where the virgin is ‘threatened, then incarcerated, stripped naked, publicly flogged, lacerated, burnt and boiled, and dismembered in some way, as it might be with awls or razor-edged wheels.’[footnoteRef:21] Throughout all this the virgins behaviour is faultless, she acts a positive influence on those who are judging her which adds to the irritation of her tormentor: [20:  Jocelyn Wogan-Browne, Saints Lives and the Female Reader, Forum for Modern Language Studies, Volume XXVII, Issue 4, 1 October 1991, Pages 314–332,]  [21:  Ibid, p. 315.] 

Finally, when the virgin and God have displayed enough of God's supreme rule over the world, she concludes her passion by going to formal execution by beheading, and then proceeds, with attendant doves and angelic hosts to the court of heaven, to be welcomed into the bower of the greatest and most handsome of bridegrooms, and into top rank at the heavenly court.[footnoteRef:22] [22:  Ibid, p .315.] 

This pragmatic depiction of the life of a female saint is cited many times throughout the legends of virgin martyrs, while Agnes followed this pattern closely it was not the case of Dwynwen, hers was a much watered-down version which did not lead her to an early death by torture and execution. The narration by Wogan-Browne sensationalises the legends of the female saint, Simon Gaunt is vocal in his view that ‘The violent torture which is so prominent a feature of the legend has been much debated: condemned as pornographic by some critics, it is read as a discursive system by others.’[footnoteRef:23] [23:  Simon Gaunt, Gender and Genre in Medieval French Literature (Cambridge: Cambridge University Press, 1995), p. 197.] 

There are many instances cited where saints and nuns removed their own eyes or cut off their noses to evade marriage or rape. Biographically there is a repetition to the lives of the female saints, they are not recognized until they reach puberty, it is only then that they pledge their life to the Lord. Nonetheless, ‘they unwittingly become the objects of male desire and are frequently abducted, threatened with rape or forced marriage, tortured and decapitated.[footnoteRef:24] Elissa R. Henken corroborates this with her statement as cited in Virginity and Female Sanctity that, ‘Tradition pays no, or virtually no, attention to their lives until they are confronted with male sexuality. The encounter with male sexuality is the only major element in the biographical pattern which appears with any consistency for the Welsh women saints.’[footnoteRef:25] Commonly highborn, they feel compelled to escape their suitors and arranged marriages by leaving their homeland in the desire to live a celibate existence living by themselves or founding nunneries. The contrast between male and female saints is stark, males may have an unusual birth (immaculate conception), exhibit future greatness, have the ability to perform miracles, typically knowledgeable and well-read, can cure the sick, give retribution to those who are non-believers and generally die naturally in old age. Cartwright concludes in Chapter 2 of Feminine Sanctity that ‘the biographical patterning of the female saint is somewhat different from that of the male saint and that feminine sanctity (with the exception of the maternal saints) is closely linked with the saint’s virginity.[footnoteRef:26] [24:  Jane Cartwright, Feminine Sanctity, p. 86.]  [25:  Ibid, p. 86.]  [26:  Ibid, p. 93.] 

While the female saint life a more tortured existence, ‘Only in death does the female saint attain perpetual virginity and eternal salvation, for whilst on earth there is a constant risk that she may be seen, admired and polluted.’[footnoteRef:27] As R.H. Bloch notes in his essay on The Physician’s Tale, ‘a certain inescapable logic of virginity, most evident in medieval hagiography, leads syllogistically to the conclusion that the only good virgin – that is, the only true virgin – is a dead virgin’.[footnoteRef:28] Dwynwen lived at a time when males dominated the monastic church, G.H Doble questions the validity that there even were female saints. Ceinwen has dedications in her name in South Wales, Anglesey, Somerset, Herefordshire and Cornwall, while Doble accepts that Ceinwen, as a male saint, could have visited these locations he is unwilling to acknowledge that this would be the case if Ceinwen was female, ‘It seems difficult to believe that a woman could, in those wild ages, travel so far, and found so many settlements, and St. Keyne may quite well have been a man, in spite of the later universally accepted tradition of Cain Wyry [Cain the Virgin].’[footnoteRef:29] The British lawyer, legal writer and professor of constitutional law and history at King’s College, London, J. W. Willis Bund, wrote about the history of the Welsh church in the late 1800-1928 and strongly takes it a step further with his claim:  [27:  Jane Cartwright, Feminine Sanctity, p. 86.]  [28:  R.H. Bloch, ‘Chaucer’s maiden’s head: The Physician’s Tale and the poetics of virginity’, Representations, 28 (1989), p. 120.]  [29:  G. H. Doble, S. Nectan, S. Keyne and the Children of Brychan in Cornwall (Exeter, 1930), p. 47.] 

for a woman would not be the head of a monastery, the chief of a tribe of a saint, and so could never become a Saint or entitled to be so called…a woman could never fill the office which certainly among the Welsh entitled a person to become a saint.[footnoteRef:30]	 [30:  J. W. Willis Bund, ‘Some characteristics of Welsh and Irish saints’, Archaeologia Cambrensis, 11 (1894), series 5, p. 279– 80.] 

This would lead us to believe that sainthood had to be gender specific, David Farmer in his work The Oxford Dictionary of Saints writes about many female saints but while not necessarily disputing their existence he does critically evaluate the historic accurateness of some hagiographies. Of Ceinwen he notes that the only literary source about her life was written eight hundred years after her death and that the account is not likely to be trustworthy. Farmer is right in that his work is academic and when evaluating the historical facts surrounding the details of saints’ lives, there are few primary sources and those writings that do exists were written long after their deaths. Of Dwynwen he states that ‘In the Middle Ages Llanddwyn was a rich prebend, largely due to the offerings at the shrine and at the holy well,’[footnoteRef:31] and that this practice and ‘the invocation of Dwyn for curing sick animals long survived the Reformation: the remote situation of Llanddwyn, perhaps formerly an island, near Newborough Forest (Anglesey), enabled the popular superstitions to survive.’[footnoteRef:32] While not outright dispelling the legend of Dwynwen he does intimate that the perpetuation and encouragement of gift offerings had helped to increase the areas wealth. The local oral traditions which were told in the area surrounding a saint’s church ‘appeared to have performed an important function, establishing a focal point for veneration of the saints cult, as well as generating and reinforcing popular belief in the saints legend and miracles.’[footnoteRef:33] [31:  David H. Farmer, The Oxford Dictionary of Saints, 3rd edn (Oxford: Oxford University Press, 1992), p. 24.]  [32:  Ibid, p. 24.]  [33:  Jane Cartwright, Feminine Sanctity, p. 4.] 

The virginity and purity of the female saint is unquestionably what sets her apart from her male counterparts. In Medieval Virginities the authors cite that ‘Virginity in this discourse is the image and practice of perfection, the highest form of life, an imitation of the angels.’[footnoteRef:34] This confirms the pure young female as a bride of Christ, as Alcuin Blamires quotes from Corinthians in his book: [34:  Sarah Salih, Anke Bernau and Ruth Evans, Introduction in Medieval Virginities (Cardiff: University of Wales Press, 2003), p.3.] 

Christ loves virgins more than others, because they willingly give what was not commanded them. And it indicates greater grace to offer what you are not bound to give, than to render what is exacted of you.[footnoteRef:35] [35:  Alcuin Blamires, 1 Corinthians 7: 8-9 in Woman Defamed and Woman Defended (Oxford University Press, 1992), p. 66.] 

But her purity and beauty is irresistible to men, Kathryn Gravdal writes that ‘the virgin, however virtuous, is depicted as so physically attractive that she literally leads the heathen seducer to sin.’[footnoteRef:36] Gravdal takes this further by stating that ‘the rape plot can also be interpreted as opening up a space for female heroism, transforming the virgin’s martyrdom into a specifically feminine form of imitation Christi.’[footnoteRef:37] [36:  Kathryn Gravdal, Ravishing Maidens: Writing Rape in Medieval French Literature and Law (Philadelphia: University of Pennsylvania Press, 1991), p. 35.]  [37:  Ibid, p. 23.] 

	By the end of the Medieval Ages the legend of Dwynwen was a strong and profitable one for Llanddwyn church.  Richard Kyffin was the rector of the church and dean of Bangor cathedral who was able to have built a fine home on Anglesey and live as an aristocrat. At the cathedral he re-built the choir area which included images of the saints in stained-glass windows, one of which was Dwynwen. Sadly, this is no in existence and no written account of the image exists, although it is recorded as Dwynwen beside Saint Katherine. Browne Willis described the window depicting Katherine and Dwynwen in 1721 as bearing an inscription revealing the name of its donor, Rhisiart Cyffin c .1475. After the Reformation, the veneration of the Catholic saints was eradicated and pilgrimages forbidden. The church on Anglesey was closed and then sandstorms overwhelmed it, the rectory, and sacred wells. While the sisters of Dwynwen continued to be remembered, she was not. The resurgence of the legend of Dwynwen began in the nineteenth century when a large cross was established close to the ruins of the church, the alleged site of her hermitage. In 1903 a Celtic-style cross was placed nearby which today is a nature reserve, a small museum is in what were the Pilot’s Cottages. Archaeological excavations are ongoing with hopes that Dwynwen’s holy relics might be found one day buried close to the church ruins.
	In the 1960’s interest was renewed in the legend of Dwynwen as the patron saint of lovers, her ability to give healing and redemption while not condoning love affairs. While ‘numerous other female saints escape unwanted marriages, one Welsh saint in particular has become associated with marital alliances and unrequited love.’[footnoteRef:38] Dwynwen’s status has taken on a more secular character with Welsh men and women exchanging cards, flowers and love spoons on her feast day in January. Folklore, poetry and oral traditions have kept her legend alive in Wales, along with place names, church dedications and holy wells. There was no canonization of Medieval Welsh saints by the Roman Catholic church, instead sanctity was presented on a local level whereby Dwynwen is recognized in Wales as a saint. The Medieval literature by Dafydd ap Gwilym, Dafydd Trefor, Iolo Morganwg, The Bangor Missal and later music by Joseph Parry are the only existing works which speak of Dwynwen, nothing pertains to her early life. So much of Welsh history is encapsulated in oral tradition which was later written down in poetry providing an important literary source. The existing written evidence describes Dwynwen’s virtue, beauty and commitment to be a bride of Christ. She has vowed to help all those who seek her assistance with unrequited love, offering them healing and comfort. Specifically in Wales today, Dwynwen’s feast day has become a time for exchanging cards and gifts between those seeking relationships and lovers. This is not, as her legend from the Middle Ages sees her as a patron saint for healing broken hearts or easing those with unreciprocated passion. Does this make her the patron saint of lovers today? Probably yes but was this the correct notion in Dwynwen’s early folklore, perhaps not, she was more accurately the patron saint of the despairing in love, giving healing and comfort to those suffering from unrequited love. [38:  Jane Cartwright, Feminine Sanctity, p. 88.] 
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