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PEOPLE AND CHURCHES

and S. A. Epstein, eds, Portraits of Medieval and Renaissance Living: Essays a
Memaory of David Herliby (Ann Arbor, 1995), 233-44 at p. 240; L. le Grand, -
Staruts d’hotels-Die er de léproseries: Recueil de textes du XITe an XIVe siccle ]
(Paris, 1901), 16-21. See also the statutes of the mid-twelfth-century leper :
house in Montpellier drawn up by the bishop which decreed that those

entering the house who were unlearned (illiterate) must go to church daily
for the office, and pray for their benefactors and the sins of all, and recite the’
Our Father each time a member of the community died; the literate should &
recite the seven penitental psalms each day and read the whole psalter at the -
death of a brother; ibid., 181-84. ;

chapter 7

" Local piety: Saints’ cults
and religious movements

Meersseman, Ordo fraternitatis, 109-110.

The Letters of Arnulf of Lisiex, ed. E. Barlow, Camden Society 3r ser. 61
(London, 1939), trans. The Letter Collections of Arnulf of Lisieux, trans. C. P. |
Schriber (Lewiston, NY, 1997), no. 63. B

E. Coornaert, ‘Les ghildes médiévales (Ve-XIVe siécles: definition et
évolution’, Revue historigue 199 (1948), 22-55, 208-43; on twelfth- and
thirreenth-century attempts to prohibit guilds as a source of public disorder
in France, German and the Low Countries, see V. R. Bainbridge, Gildsin
the Medieval Countryside: Social and Religious Change in Cambridgeshire
¢.1350-1558 (Woodbridge, 1996), 1-21. .

Bedwyn, Exeter I, Abbotsbury, Cambridge, and Exeter (England); Ivrea,
Modena, Sant’Appiano in Valdesa, Santa Felicita, Verona, Sancta Croce,
Verona, S. Cassiano d’Imola (Traly); Arras, Toulouse x 2, Lisieux, Béthune
(E. Guibert, Histoire de Pantique confrérie des charitables de Snint-Eloi de
Béthune fondée en Pan 1188 (Béthune, 1934), Urgel. For an estimate of
fifteen autonomous corporations from the eleventh- and twelfth-century :
Southern Low Countries, of which four were associated with parish churches,
and cight with monasteries, see A.-J. Bijsterveld, ‘Looking for Common E
Ground: From Monasti¢ Fraternitas to Lay Confraternity in the Southern
Low Countries in the Tenth to Twelfth Centuries’, in E. Jamroziak and 3
J. Burton, eds, Religions and Laity in Western Europe 1000-1400 (Turnhout,,
2006), 287-314. .

Rosser, ‘Going to the Fraternal Feast’; idem, ‘Communities of Parish and
Guild in the Late Middle Ages’, in S. J. Wright, ed., Parish, Church and
People: Local Studies in Lay Religion 1350-1750 (London, 1988), 29-55.

q Yuger, the twelfth-century abbot of Saint-Denis, told the following story
L o explain how his house came to establish a priory at Champ, Essonne
the fle-de-France. Reports came to the monks at Saint-Denis that local
ople living near the site of an abandoned chapel on the monastery’s land
at,Champ had witnessed candles burning in it every Saturday, although the
oof of the building had long since collapsed and the altar was so covered

plants that sheep and goats were grazing on it. The miraculous light
dually drew the attention of the sick of the area, who came there in hope
fa cure. Suger explained the miracle thus: the chapter was dedicated to
Virgin Mary, and Saturday was the day of the week dedicated to the
Virgin, The Mother of God thus made it known, through the miraculous
lig ht, her desire for the chapel to be brought back into use. Suger therefore
it two monks ‘to re-establish religion there’, and the chapel later became
site of the priory.! According to Suger, the Virgin revealed her presence
tially not to the clergy but to the common people, first through light,
:wa through cures. The clergy took over the cult subsequently, which is
estive of a belated attempt to regulate and control this expression of

iety. But, crucially, Suger relied on the evidence of popular cult as
For the argument for expansion in the tenth and eleventh centuries in the
Latin West, sce: P. Horden, “The Confraternities of Byzandum’, in W.J.
Sheils and D. Wood, eds. Voluntary Religion, Studies in Church History 23;
(Oxford, 1986), 25-45. ;

imony to explain how and why the monastic community at Saint-Denis
e to establish a priory at this particular site.

ilales such as this one highlight the importance of local topography and
il lay audiences in the establishment of a new site for a cult, and the
ction of a new building in which to house it. As such they provide
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A contrast to most surviving writings about cults, be they Lives, miracle : bones, their clothes or other objects associated with the saint, such as books
accounts, or accounts of translation, which tend to reveal much more about |
the interests of the community who acted as custodians of the site or relics
of the cult, than about those of their audience. Suger’s narrative is BOﬁ_
however, unusual in linking a saint’s cult, in this case that of the Virgin
Mary, to both a popular religious revivalist movement and the rebuilding -
of a church in a locality. Accounts of such movements often made much of *
their popularity with the laity, and associated them with the reconstruction
of church buildings; at the same time the surviving physical remains of local
chapels, churches, priories, monasteries and cathedrals serve as woéonmﬁn.
witnesses to the hopes and investments of the wider community in centres |
dedicated to the cult of a particular saint. For one of the most interesting §
features of this period is the role awarded in clerical writings to the agency
of lay groups in the establishment of the sites for the cult of saints and the |
building of churches to accommodate particular cults. This chapter seeks to:
explore this aspect of the evidence for saints’ cults further. ,_
Suger’s tale also points to the tensions between clergy and laity inherent !
in such cults, as churchmen sought to direct popular enthusiasm by bring:!
ing such sites under their control. For the focus for religious cult and
expression was never just confined within the walls of the local church or
local monastery: rather natural features throughout the landscape of
Europe, such as springs, wells and trees, and other sites, were suffused with |
religious associations. The cults associated with such natural sites have long :
been viewed as evidence of lay popular religion, and their popularity as due |
to the opportunities they provided for the laity to beseech the aid and sup- ¢
port of particular saints directly. The cult of the saints from this perspective
points at one and the same time to the remnants of pre-Christian panthe: |
Istic cults, in which particular places had associations with particular spirits; |
and to the projection of contemporary views of intercessory lordship on to
the court of heaven; just as earthly men and women would approach their |
carthly ruler with a request via an intermediary, so medieval people!
approached the heavenly Lord via His intermediaries, the saints. For saints.
had known what it was to be human, but attained their place in heaven -
cither through their steadfastness to the faith in death (martyrs) or in life §
(confessors): they thus provided the ideal intercessor between the SﬁE.....
and heavenly spheres. Where they existed it was their relics which acted 2§}
vectors between heaven and earth, that is their physical remains, be it their

Written or owned by them. But, as Suger’s story demonstrates, cults did not
always require relics to be successful: the association of the saint with a
particular site, when combined with miraculous events, sufficed to attest to
its holiness.

\ Tales such as Suger’s have usually been read as attempts by churchmen
to take over the direction of existing popular devotions. Yet the evidence
r such lay popular cults only survives largely because clerical communi-
tics, such as that at Saint-Denis, sought to control and promote them. The
laity’s role as initiators of the cult is embedded within a wider narrative of
onastic authority. This familiar tension between rhetoric and reality is
ayed out in other churchmen’s writings too: for the popularity of a cult
rved as a tool through which clerical communities promoted their
authority within a local area. Lay popularity functioned as both a rhetorical
1 ope which churchmen relied upon in their accounts to suggest wide-
spread support for the cult, and as the physical means through which com-
munities of professional religious sought to interact with other communities,
both lay and clerical, living in the locality.? It cannot therefore be dismissed
s a literary device: the very success of cults depended on lay support.

" Taking up these tensions, this chapter will explore the limitations and
potential of the evidence for local lay piety. Beginning with the nature of
..... ¢ evidence for local saints’ shrines, it will then extend its focus to consider
some of the other ways in which clerics used saints” cults to attract and har-
._... ¢ss popular support for movements to support reform, promoting both
peace and, later, the rebuilding of churches. Investigating the problems
posed by the literary conventions governing such accounts allows us to
{examine the degree to which lay people rather than religious communities
ed these local movements to shape their own religious lives.

9

Local saints’ cults

mentioned above, saints’ cults were never confined just to ecclesiastical
ines, be they in cathedrals, monasteries or local churches. Shrines to
ts peppered the European landscape: many springs, wells, trees and
gaves became associated with individual saints and were often attributed
with healing properties. In England, for example, a healing spring at
Elent, Worcestershire became linked to St Kenelm, a young ninth-century
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Mercian prince murdered on the orders of his sister by her lover. His: listributed them to other monasteries in Paris and the Loire. His cult in
cleventh-century Lifz records two legends associated with the site: first that ntral medieval Brittany therefore could not be based on his physical
a spring sprung up on the site of his grave, and secondly that the ash tree: ains, which were now elsewhere, but rather on his association with
there had sprouted from the staff planted in the ground by the boy just local features in the landscape. For example, St Corentin’s healing
before his death.® Similarly the healing well at Binsey near Oxford had! ing at Kerfeunteun, which is known from a thirteenth-century account
become associated with the cult of St Frideswide, an early eighth-cen 2 man who had the temerity to fish in it, had a chapel associated with it
Anglo-Saxon princess, by the time her yizz came to be written in the early ich regularly attracted crowds of local people. As the presence of this
twelfth century.* Not all shrines were confined to the natural realm. Local hapel suggests, such local cults may not have been established indepen-
churches also often became the site of local cults, usually of the found t
or patron, like that of St Milred, an eighth-century bishop of Worcester:
whose cult was maintained only at Berkswell in Warwickshire, or St Walfricy
a tenth-century hermit, whose cult was located only at the minster he
founded at Holme in Norfolk.® Yet the documentation for the majority:of cles worked by the relics of St Ursmer when the monks of Lobbes
these local shrines is fragmentary, and usually late. In some areas with Ln_um_ ed Flanders and northern France in the mid-eleventh century. The
records for the central Middle Ages, such as Cornwall, the only evidence of wnspeople of Lille, we are told, set up a cross at the crossroads where the
local cult is the mention of otherwise unheard of saints in place names$
Such names are powerful testimony to what Julia Smith has described a

a ‘landscape of intense religious particularism’ reflecting local interests
and traditions.” They are the result of the processes of early medievak
Christianisation and seek to commemorate the figures behind the founda
tion of local churches, but the mechanisms by which such sites became
associated with particular cults are, for the most part, unrecorded. These
lacunae mean we need to ask how far these local cults owe their origins ta
lay enthusiasm or whether they are, as in tales like that of Abbot Suger, the
result of clerical attempts to harness and direct local piety? Eleventh- .En
twelfth-century accounts of these cults suggest the latter but they are
product of their time, and cannot be used as evidence for the forces at wo. K

ntly of the clergy but rather in conjunction with them. Such an alliance
lay and clerical interests is clearly reported as at work in another example,
time from an eleventh-century account of the origins of a particular
wilt site in Lille in northern France. It occurs in a text recording the

had set down the relics of St Ursmer when they visited the town;
e cross later became a site for miracle cures. Relics, monastic initiative and
“support all contributed to the establishment of this particular site of
ine power within the local urban landscape.? :
‘The story of why this particular cross became the site for local piety does
fot survive, and its omission from the monks’ miracle account points to a
§ider problem with the evidence for local cults. Detailed contemporary
written documentation in the form of saints’ lives, accounts of the transla-
ion of their relics, and posthumous miracle collections, is limited to those
cults under the control of religious communities anxious to defend their
Bhlts in particular circumstances. Thus there is an inherent evidential bias
in the written record in favour of the conclusion that lay piety came under
when the cult first began in, say, the eighth century. il thie control of religious communities rather than existing as an autonomous
Such sites — be they local features or local churches — are interesting
because they are not always associated with the possession of the physi
relics of a saint, as was the case for the great central medieval shrines built
In monastic or cathedral churches. Rather they owed their reputation
oral traditions linking the saint to that particular place as, for example
Julia Smith shows to have been the case for several local Breton cults. As
such they are testimony to vibrant traditions of local piety. The clergy of interests of their custodian communities, demonstrating the efficacy of
Quimper removed the relics of St Corentin, the patron saint of this Bretas ficir patron in the wake of challenges to their property and jurisdictional
see, to inland France in the face of Viking attacks in the ninth century, ;

nomenon. The clergy of the cathedral at Quimper, for example, only
fecorded the miracle which took place at the spring at Kerfeunteun because
the attempt to violate the spring’s claim to holiness, and to treat it like
other spring as a source of fish rather than recognising its distinctive
2 Other communities® accounts of the successful miracles worked at
shrines also sought, in their different ways, to promote and protect

drivileges. They are evidence for clerical ambitions and interests, rather
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than for those of the lay audience for the cult. Such narratives are also for=
mulaic and often drew on literary tropes and earlier textual precedents. b 0. echo the language of the Gospels and thus to reinforce, in their
the same time they demonstrate the attempts made by religious communis +_ ience’s mind, the link between Christ’s mission and the appeal of their
ties to reach out to establish authority over, and make links with, the wideg pwn saint. Popularity in all these accounts is essential testimony to the
lay communities alongside whom they lived. Moreover, as we shall seey :
their authors often had reasons for portraying support for these cults n
numerous, socially diverse and voluntary. )
Such accounts usually record the crowds which attended the cult. As we i
have already seen, in thirteenth-century Brittany crowds attended the hez u...
ing spring at Kerfeunteun. But such crowds are a commen trope within the
literature. In tenth-century Winchester ‘more and more of the faithful’, as
well as the clergy, attended the translation of the relics of St Swithun from.
his grave to the minister church in 971, joining the clergy in an m:;.amrm.
vigil by the tomb, having kept a three-day fast, before witnessing the transs
lation of the relics to the cathedral the following day.'® Each person from’
Winchester, of all ages, and both sexes, free and unfree, was ordered tal
process barefoot three miles outside the city to meet a crowd (zurba)
accompanying a new gold and silver reliquary, commissioned by the kin w
for the relics of St Swithun, from its place of manufacture on a royal estate |
a relic of St Swithun had already been placed in the new reliquary, and#
when the two groups met they accompanied the relic into the city.!! Th
language of the account echoed that of the Gospel’s description of Christ’s:
entry into Jerusalem on Palm Sunday when he was met by a crowd.'2 Thus'
the presence of the laity is an essential feature of a text describing St
Swithun’s triumphant entry into the town, and through its language li ks _c
St Swithun to Christ. Yet, clerical hyperbole also refers to such crowds: :
sometimes getting out of hand. Writing in £1030 in south-western Franc 5
Adhemar of Chabannes, recorded how the crowd (multitudine populf)i
attending the night vigil at the tomb of St Martial in Limoges some twelve, (plcbs) from the city, a mingling of noblemen and distinguished clerics’
years earlier had been so large that more than fifty people, men and women; me together to seek the saint’s patronage not just on the feast of his
were trampled to death in the crush.”® A century later, Abbot Suges translation but also on other feasts dedicated to him."”
described the crush which had built up in the old church of Saint-Denis on’ \ Yet later in our period the imagined constituency for these cults
feast days, as the density of the crowds of men and women who came G came less socially diverse. Modern scholars investigating the audience for
worship and kiss the holy relics, the Nail and the Crown of the Lord’ mea .._,#. bleventh- and twelfth-century cults in mBhnn and England have suggested
no one ‘could do anything but stand like a marble statue, stay benumbed clerics in this period began to target.very particular groups within the
or, as a last resort, scream’.'* In all four of these cases the crowd’s prese nunity. Pierre André Sigal’s analysis of the miracle collections generated
serves to demonstrate the cult’s popularity, and also, at least in Sug I fundraising tours in northern France and Flanders and southern England

isc, the need to rebuild the church. It also allows writers, and readers,

talt’s success.

& The writers of such accounts looked to stress not only their popular
ppeal, but also the universality and generally voluntary nature of the audi-
ence for the cult. Their saint should attract support from across the social
Spectrum, ranging from kings and nobles to merchants and peasants, from
the free to the unfree. Writing in the late ninth century, for example,
Adrevald recorded how the beneficiaries of miracles worked by the relics of
St Benedict at the monastery of Fleury in the Loire valley ranged from the
wiscount of Tonnerre to an unnamed poor man.'s He carefully emphasised
ow, although the relics were housed in the church within the monastic
enclosure, and thus out of bounds to all women, the abbot and monks
listened to the pleas of women and nobles to be allowed access to them,

d set up a pavilion

outside the gate of the monastery . . . [to which] the velics of the saints

were brought at a cevtain time, that is on the vigil of the Lovd’s day, and
L remained theve under the veverent guarvd of both monks and clerks until
L the same hour on the Lord’s day, when they were taken back to the sacred
.__ _ building. When this was done, multitudes of common people, not only

? Sfrom the neighbourbood, but from faraway places, flocked theve to seek
N.Ho

remedy fov body and sou

a century later, Odo of Cluny took up the same theme when he
corded in a sermon on St Benedict that the miracles worked by that
t’s relics meant that “Not just country folk (pagenses), but even people
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% Their monastic authors composed these texts with multiple audiences
i1 mind. The primary one was usually the clerical community which served as
dians of that particular shrine, but many miracle accounts seem to have
n composed with a much wider audience in mind, judging from the didactic
renda behind many of these stories. Punishment and vengeance miracles are
cquent feature of such accounts, especially in the tenth and early eleventh
nturies, Such miracles generally seem to be part of an attempt to defend
community’s claims to property against those of rival lay claimants.
hus the eleventh-century collection of miracles for the shrine of Ste Foy
“onques, in south-western France, included the following miracle:

in the eleventh and twelfth centuries, for example, suggests that 65 per cent!
of miracles were experienced by members of the bourgeoisie rather than
the clergy.'® Simon Yarrow has similarly noted that many beneficiaries of:
twelfth-century English miracle collections were members of the news
and growing, urban communities.’® Their researches suggest that this bias
towards townspeople reflects the attempt by their monastic authors tol
recognise the burgeoning power and influence of the new urban elite.? B
The old certainties of a world deminated by nobles, at one end of the speca!
trum, and peasants at the other, were giving way to a new one in whi
townspeople had much greater independence. Monks-trod their way cares
fully in this new world, but used established methods, promoting theit
authority over this increasingly important social group through their p
ticular saint’s miracle-working powers.

L In the province of Quercythere was a noblewoman . . . [who] obsessively

L Coveted the holy martyr’s lands that adjoined hey own fields. Therefore she
- subjected the farmworkers ploughing the monks® field to a great deal of

* Gbuse and succeeded in Ariving them away. The next day she arranged to
] N.Q.&Sw this field plonghed with ber own ploughshare, and she dared to make
t b it part of her own property. And so divine power brought it about that,
ohile she was ordering that her property line be extended to include the
.wm&n and insisting strenuously, her whole body shrivelled instantly and she
" cronked and hissed borribly as she sent ber miserable soul down to Orcus

- [Hell]. The ploughmen were terrified by ber horvendous death and fled

" the field, leaving the plongh behind. Out of breath and completely

-~ distrawght, they scarcely managed to tell their lord what had happened.

Such accounts thus tell us much more about the needs and aspirations)
of their custodian clerical communities than about those of their n._unﬁnw
Nowhere is this more clear than in the miracle story, found in many collec
tions, in which a pilgrim is described as visiting many other shrines unsuc
cessfully, before being cured at that particular shrine. A version of it i
recorded in an account written in the Loire monastery at Micy in the an
eleventh century. It records how a man called Henry, who suffered sever
pain, had a vision in which he was told to ‘search for the tomb of m“
Maximinus . . . You will return to health there through God’s mercy’. He
HM MMMHWM%@MN%MMMM“M “mewwmunﬂwwww”ﬂ MMAMMMV Mmmwm wMHMwM p4.‘._ _ He grieved over his wife’s &&.«Q& .ﬂ.wﬁ for ber body, and wba& it buvied.
of Chinon, near Tours, where he was also unsuccessful, before visiting Mic _._ _u And afier she was &a&\@w& o this ﬁ.&& the w&v\ P H.Sﬁw e
where he was cured on the saint’s feast day.?! This text demonstrates the' '8 benceforth saft from al NWQ R S
problems covered by shrines dedicated to saints with the same name, and. ohe property of the monks.
seeks to assert Micy’s primacy. Sometimes the accounts demonstrate the
shrine’s superiority to more recent rivals which might challenge its influ}
ence within a particular area; for example, a late twelfth-century collection #
of miracles worked at Durham by the seventh-century monk and hermity$
St Cuthbert, mentions the cure of four sick men who had first visited the
nearby shrine of the twelfth-century hermit Godric of Finchale, some four
miles away, but had been referred to St Cuthbert by Godric himself.?* Nor.*
need rivals come from within the immediate vicinity: further miracles in the 1
same account assert St Cuthbert’s superiority over the new shrine of mn
Thomas at Canterbury in Kent. :

| This account works on several levels and points to several different audi-
nces. First, this miracle may have been intended for preaching to an
‘andience of lay nobles who might, otherwise, have been similarly tempted
‘to maintain their claims to lands owned by the monastery. Monastic charter
‘collections are full of disputes between monasteries and their lay neigh-
\bours about the ownership of particular properties. It also therefore spoke
o monks who felt vulnerable to attack, and in its written form the tale
..._.namnhunm a learned audience; it is likely that only highly educated church-
‘men would recognise the reference to Orcus, a Roman god of the under-
_.EQHE and punisher of perjurers. The manuscript evidence supports this
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assumption, for the collection is found in the libraries of several northern '
French institutions. But for the occurrence of the miracle to have been:
witnessed, and thus a record of it made, the ploughmen also needed to be:
there. The tale therefore required, and spoke to, a varied audience. The !
whole process of reporting; recording and listening to this tale points to n_un..
socially diverse constituency for this particular miracle. bt
Healing miracles, which are an even more dominant feature of such |
accounts, similarly testify to the complicity of the wider community in the |
process, for they too require independent witnesses to the occurrence of§
the miracle. Sick people seldom visited shrines alone and unsupported:
rather accounts in collections from both England and France suggest
friends and family usually accompanied them. Lantfred’s late tenth-century |
account of the miracles worked by St Swithun after the translation of his *
relics to the new church at Winchester records, for example, how a London
man, who was paralysed in all his limbs, having heard of the miracles taking :
place at St Swithun’s tomb, ‘was taken — in accordance with his wishes — by Eu
kinsmen to Winchester . . . [where] he was cured on the night of his arrival’
by heavenly agency’.?* In the mid-eleventh century the parents of a paralysed
man from the Agenais took him to the shrine of Ste Foy in Conques, where !
he was cured.” In the late twelfth century Edilda of Canterbury, who was |
paralysed from the knee down, was carried to the shrine of St Thomas by |
three women, where she was cured; Robert, a blacksmith from the Isle of
Thanet, who was blind for two years, journeyed to the same shrine with the
guidance of his wife and daughter, where he was cured after daubing his
eyes in St Thomas’s blood.*® These travelling companions served as wit-
nesses; that they usually comprised family or neighbours conjures up a -
world in which a much wider community participated in one individual’s :
experience. Both punishment and healing miracles thus promoted a similar’
message about the judgment of the omniscient Lord, and the possibility of;
redemption for all. In order to ensure this message’s pastoral success, hows
ever, such miracles had to be depicted as taking place in familiar contextsy
in the field, or at the shrine but with the support of family and friends. 4
At the same time as many clerical authors sought to universalise the;
audience for their cults, by recording their wide appeal, as well by recording
the size of the crowds which attended particular shrines, some
described the very specific lay practices followed at the shrine. Can s
accounts be used as evidence for the nature of popular devotion? Orafe

y too part of a clerical rhetoric in support of the shrine’s popularity?
iWhat are we to make of stories such as that told by Bernard of Angers
out how the mmm.n.gm to Ste Foy chose to worship at her shrine? A north-
Frenchman, Bernard visited the monastery of Ste Foy at Conques in
uth-western France and compiled two books of miracles worked at her
birine in ¢.1010. In them he records his shock at witnessing how the local
peasants kept their vigils in their own ways:

[

Iz bas been the custom since the old days that pilgrims always keep vigils
, in Ste Foy’s church with candles and lights, while clevics and those who
_. are literate chant psalms and the office of the vigil. But those who are

. illiterate relieve the weariness of the long night with little peasant songs
and other Srivolities. This seemed to ruin utterly the solemn dignity and

L decency of the sacred vigil”’

Bernard went on to describe how he had preached about this ‘detestable
and absurd custom’ to the monks of the custodian community in chapter,
They, however, had defended the practice, saying that they had previously
d to forbid ‘the unsuitable commotion made by thé wild outcries of the
asants and their unruly singing, but they were unable to enforce silence’,
d bad decided to shut the doors to the church at night so that the peas-
nts could not attend the-vigils but that, when shut out, the pilgrims had
stood outside the monastery begging to be let in, and whilst the monks
ere sleeping, the bars of the doors of the church had opened of their own
a __no.a, so that when the monks rose for matins, they ‘found the church so
of people keeping the vigil that each one of us had difficulty forcing his
y forward to his station’ in choir. In the light of this miracle, the monks,
d subsequently Bernard of Angers, reconsidered their initial dismissal of
peasants’ songs. In the words of Bernard:

] am satisfied that on account of the simplicity of those people, an

o innocent little song, even a peasant song, can be tolerated somehow. For it

Wy be that if this custom were abolished, the crowds that frequent the

\ sanctuary would also disappenr. Nevertheless, we should not believe that

‘God rejoices over a little song; it is the hardship of keeping vigil anid the

Cgood will of simple people that please Him . . . these peasants are

S permitted to sing the songs that they know while their celebration is
divected towards the One God Himself.
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Bernard self-consciously constructed the peasants’ practices as different: he id to all those present that he wanted to g0 to Saint James with those of
defended them not because he accepted the validity of an alternative ‘lay. nilar mind accompanying him, if, by chance, the place should deign to
liturgy’ but because he wished to make the point that God is interested in| n for them all by itself’. A large group of some two hundred people
the intentions of all Christians, not just those of ‘high learning’ #* He thus. s approached the church with lamps, and as they did so they prayed to
made a rhetorical distinction between the rites of the learned monks an d: t James to allow them in to keep the vigil; as they did so the locks and
those of the peasant audience in order to support his arguments abou ins on the gates became undone ‘by an invisible power’, allowing them
universality and intention.?® Knowledge of this strategy need not, howeve .. enter, just as the doors of the church in Conques had opened to allow
prohibit us from accepting it as having some relationship to ‘popular’ m.nmn.._. laity to keep the vigil by Ste Foy’s relics in their own manner.® The
tice, for his tale would probably not have convinced his readers if it did not. pe of the miraculously opening doors thus testifies to the voluntary

Accounts from other shrines similarly testify to lay practices at the shrine, ture of the cult, as well as its popularity. Similarly, other accounts report
which are independent of the liturgical rites conducted by the custodian! grims making up their own songs. The collection of miracles compiled
clergy. Their authors recounted each of them for a different reason but take; for the shrine of Qur Lady of Rocamadour A:nw,lumv describe how it was
together they suggest a very clear and distinctive image of lay devotions!
independent of those of the clergy. The author of a sermon, éwnaﬁ.a:&n..
dies’, which survives now in a twelfth-century manuscript of various materials}
about the cult of St James of Compostella, records the practices of the! O the shrine of the Virgin Mary at Rocamadour, and after a while he asked
pilgrims of diverse nationalities who made the journey to Compostella: the Virgin that she grant him a piece from the measures of waxes hanging

-

w.,n custom of a minstrel, Peter Ivern, on arrival at churches to ‘pour out
i , prayers to the Lord, after which he would play upon the strings of his
lite and sing the Lord’s praises’. He followed this practice when he came

¢, perhaps as ex poto offerings, if his playing and singing pleased her,
‘as he played and sang in this way, and in the full view of those who
ére present, a little piece of wax dropped onto his instrument’. This upsct

guardian of the church, the monk Gerard, who put the valuable wax
ck on the altar, but Peter carried on singing and the wax dropped down
3in, and Gerard again restored it to its proper place; it happened a third

Whoever sees these choruses of pilgrims keeping vigil around the venerable
altar of Blessed James marvels with extreme delight: Germans remain i
one area, French in another, Italians in o throng in another, holding u,
burning candles in their hands Srom which the whole church is lit up like:
the sun on the brightest of days. Each one sagaciously carries out bis vi

by himself with bis countrymen. Some sing with lutes, some with byres, some '
with drums, some with flutes, some with Dipes, some with trumpets, some
with harps, some with violas, some with British or Gallic wheels, some
psalteries. Some keep vigil by singing to the various kinds of music; some
lament their sins; some vead psalms; and some give alms to the blind ® k

» and amazed all those present. Peter then returned the wax to the altar,
ising God, and throughout the rest of his life gave an annual offering of
ppound of wax to the shrine.® Here the tale of lay devotion is used to account
I, and promote, gifts to the shrine, as well as indicating the importance
bf cach praising the Virgin in his or her own way. No doubt this account
the tension between Gerard and Peter captures something of the com-
plicated nature of relations between custodians and pilgrims at such shrines.
Al three accounts — those from Conques, Compostella and Rocamodour
Eshare the idea that the laity had their own way of celebrating the saint
h their own chants. The extent to which they are a portrait of a specific

Whilst the author’s main aim is to convey the international nature of th
pilgrimage, he also suggests the active devotion of the laity, through po
traying their participation in a liturgy independent of that of the clergy
the church of Compostella. This codex also contains a collection of mir-
acles which includes an account of the pilgrimage by the count of Saint-
Gilles and his brother from Provence. When the two arrived the coung
requested permission to keep the vigil in front of Saint fames’s tomb, but
the clergy refused his request as it was the custom to close the gates of the
oratory from sunset until sunrise. The count returned to his lodgings a nd

experience is harder to judge, for the popularity of, and popular features
these cults are both a necessary part of their authors’ argument.

¢ But these texts contain other hints which suggest that the clergy were
sious to ensure their shrines appealed to a lay audience. In many collections
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miracles seem to have been deliberately pitched to reflect the concerns
of the laity in the immediate vicinity of the shrine: thus in the Auvergne
and Rouergue Ste Foy freed local knights imprisoned by their enemies;
reflecting the acrimonious politics of that region in the eleventh century;
men and women from Winchester, Hampshire and the Isle of Wight!
formed the main constituency for the cult of St Swithun; and the towns:
men and women of Oxford feature prominently amongst the vnmnmn.sunmmu
of miracles at the shrine of St Frideswide in the late twelfth century,
although others came from further afield.?® The gaudy nature of many!
reliquaries no doubt appealed to lay as well as clerical taste. Bernard o.””.
Angers defended the inhabitants of the Auvergne, Rouergue and Toulouse:

against the charge of idolatry because they erected gold statues to their
saints, decorated with precious stones: _

support they received from pilgrims made them possible. That at Conques,
for cxample, was rebuilt in the second half of the eleventh and twelfth cen-
ics in the Romanesque style. Abbot Suger rebuilt that at Saint-Denis
the mid-twelfth century in the new Gothic style. Both churches were
stended to accommodate pilgrim congregations, and ambulatories were
uilt so that pilgrims could progress around behind the high altar where
the shrine was located. They manifest in stone the popularity of these cults.
¢ *But pilgrims left more mundane traces too. The popularity of such
Shirines is also testified to by the extent to which these sites became market
tentres. The author of the Veneranda dies sermon lists the range of goods
ni sale in the market place outside the church in Compostella — food,
medicines, belts and other leather goods, cloth, and candles — before warn-
ing of the dangers pilgrims might face from merchants anxious to make a
rofit from them.¥” Lesser shrines also attracted markets. The Cluniac pri-
v of Bromholm in Norfolk acquired a relic of the True Cross sometime
ithe late twelfth century; it soon became the centre of a local cult. Recent
archacological investigation has uncovered evidence that markets were
fegularly held within the precincts of the monastery itself, presumably to
dater for the pilgrims who came to the church.® It is useful evidence of the
jole that such cults played within their local environment.

) The laity’s presence at such shrines thus served several different func-
fions within the rhetoric of different authors’ accounts. The ways in which
ay supporters are depicted therefore have a good deal to tell us about the
bitions of the clerical custodians of these cults. Whilst the laity’s partici-
tion is usually cited to attest to the success of a particular cult, the specific
nographic features which writers chose to emphasise — the age, class, and
nder of lay participants — indicate the ambitions of the clerical guardians
e cult rather than the nature of the actual audience. By focusing on the
ple of Winchester and Hampshire, for example, Lantfred tells us more
t how the community at Winchester cathedral wished to assert its
ority over the town and its lands than the devotional preferences of
e living in that area. Similarly the focus of many of the Ste Foy mir-
on local landowners suggests the importance of that particular con-

The image [of Ste Foy] represents the pious memory of the holy virgin
before which, guite properly and with abundant remaorse, the fuithfidl
implore her intercession for their sins3

The metalwork required considerable investment: Ste Foy’s crown wa
donated by a Carolingian prince; in England King Edgar commissioned!
the reliquary of St Swithun from a goldsmith. Such examples of ¢laborate’
metalwork reflect an attempt to make the shrine distinctive and to refle t
the esteem in which the faithful held the saint. 4
But how far did the services at such shrines offer the laity a &m.nw,.”m...
religious experience to that provided by their own local church? Tt is cleas
that local communities might be expected to attend the shrine itself on feast
days, especially if their usual local church lay on the estates of the guardian
community for the shrine. One miracle in the Rocamadour collection, for
example, describes how one priest took his parishioners to the shriné @
Our Lady of Rocamadour every year on the feast of the nativity of the
Virgin.* Is this because of the nature of the religious experience or is it
statement of the monks’ authority within the area? Given how little
know about the liturgy on offer in local churches, it is impossible to estal
lish how far the liturgy of popular shrines might be designed to vwvn._ |
the laity more than that of their home church.® Rather such evidence::
have presents the shrine as a complement to existing local religious se
The success of shrines such as Rocamadour and Conques manifes
in the churches built and rebuilt to house them. The considerable f

ency for the support of the monastic community guarding her shrine
nques in the Rouergue. It might be thought that the local loyalty of
shire people to their local saint, St Swithun, could be relied upon,
imon Yarrow has shown in his study of English twelfth-century
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cults, the .m:nmmmmnn of local communities could be more fickle. The canons! .. turies between 900 and 1200, that is the various reports of the appear-
of Laon visited the town of Christchurch in Dorset, for example, as part of gHice of mass popular movements of lay people, all of which focused upon

their fundraising relic tour of southern England to support the rebuilding of
their cathedral; the clergy of Christchurch minster refused them hospitality
but the burghers of the town took them in, giving them support and lodg+
ing. In this case the canons of Laon benefited from an otherwise unknown
dispute between the townspeople of Christchurch and the established!
clergy.® This story hints at what may have been more widespread tensions,
and the fact that local support could not be presumed helps explain why
churchmen invested so much energy in defining and nmnon&bm the cons
stituency for their particular cult. But they cited lay devotion for other
reasons as well: to justify the locus of a particular local cult, as that of 9«
Virgin Mary at Champ, Essonne or St Ursmer at Lille; to endorse the pracs
tice of giving very specific gifts to the shrine, such as that of wax to Our:
Lady of Rocamadour; to attest to the importance of the voluntary nature
of such cults, as in the miraculously opening doors at Conques and
Compostella; and to substantiate the theological argument that God
mindful of all Christians, not just educated ones, as in the case of Bernard!
of Anger’s account of the ‘peasant’ liturgy to Ste Foy. Cumulatively, all
these different tropes point to the underlying importance of lay popularity!
to written accounts of such cults. The laity’s presence at such shrines h d:
become a rhetorical necessity. It was also a physical reality. The survival of}
claborate reliquaries wrought in precious metal, of substantial chur _._,“.
buildings built to accommodate considerable crowds of visiting pilgrims;
and the mundane remains of markets at such shrines all testify to the actus
ality of lay involvement. But such participation could not be presumed;: ]
had to be fought for and won. Consequently the surviving evidence
cults often testifies to the tensions between churchmen and laity, but su
anxieties and wranglings are, in themselves, evidence of ways in which p
ticular ecclesiastical and lay communities came together to provide partig
lar local focuses for their devotions. o

¢renewal and promotion of Christian values which constitute one of the
ewer features of central medieval religious thought. Men and women are
ported as coming together in groups which transcended class for very
ific religiously inspired purposes, namely the promotion of peace and
physical rebuilding of specific churches. These movements are all
orted from the French-speaking world of France, Flanders and southern
ngland in the eleventh and twelfth centuries. Two, focused on peacemak-
5, originated in the south-west of France: the Peace of God movement
#hich began in the late tenth century, and the Capuciati peacemaking
Brotherhood established in the Auvergne in the 1180s, almost two centu-
iEs later. The movements which originated in the north focused instead on
ch rebuilding: they comprise the fundraising relic tours for church
uilding from the second half of the eleventh and early twelfth centuries,
d the ‘Cult of the Carts’ from the 1140s. Each of these movements,
e on its own, is suggestive of new developments in popular piety and
growing enthusiasm for religious causes amongst the laity. Large groups
people came together for pious purposes, apparently on their own initia-
¢, testifying to the successful internalisation of Christian values.

' These movements are usually treated in isolation from each other as
onomous movements, which makes it easy to neglect their many shared
tures. Scholars have long acknowledged the debts these movements
Owed to the cult of the saints. Churchmen are described as using ritual ele-
icnts drawn from the liturgical commemoration of the saints to direct
¢ lay assemblies: the public display of relics; mass meetings of the laity;
ective vows and prayers. It is thus not surprising to discover that clerical
ounts of these movements are themselves heavily indebted to hagio-
phical conventions, as we shall see. But like the reports of saints’ cults,
descriptions of these popular movements can tell us a good deal about
iways in which the clergy interacted with the laity on these occasions.
Exploring the relationship between church and people on such occasions
Local HOEmwOﬁm movements: HUONOGBNEDW WS Fw memwv :A.w: the one hand, vosw MM& the clergy rmmwnmmna FN mchoM

A; partic cults to promote particular messages about reform an

and H.O_Oﬁﬁebm " itwal and, on the other, the extent to which lay communities actively
It is only by understanding the ways in which monks thought about;th pated in such movements and employed features of the cult for their

laity that we can begin to understand one of the newer features of the Biiends. By investigating the parallels these movements share with each
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other and with features of the cult of the saints more generally we
reconsider their apparent novelty and ask how far they instead representig
continuum of ideas and practices across these centuries. They thus offé bad been given by a voice from heaven speaking to men on earth.t!
another prism through which it is possible to explore the tensions in th e
relationship between clergy and laity surrounding saints’ cults.
We will treat them in chronological order. The earliest example ofia
popular movement in this period is the series of some twenty-six councils
collectively known to modern scholars as the Peace of God movement. |
recent years some scholars have suggested these councils represent a uniq
alliance of the clergy and the laity in favour of reform ideals. As we shall et
the written accounts built on existing conventions surrounding lay suppa
for cults and, at the same time, paved the way for those for other mo Ve
ments. Beginning in south-western France — in Poitou, the Limousin ang
the Berry — in the late tenth century, these councils, attended by bisho
abbots, and secular magnates, sought to restrict violence against chur h
men and ecclesiastical property, and against others unable to defend them
selves: peasants and women. Those attending these councils swore oaths
to abstain from such attacks on pain of anathema, the worst ecclesiast
sanction in the episcopal spiritual armoury. From 1027 the direction of
movement began to evolve into what is now known as the Truce of G
as those present swore an oath to keep the peace on certain days of
week for certain periods. At the same time the movement itself began
spread outwards from south-western France into northern France, Flande
the German Reich and central Ttaly.*0

The evidence for these councils survives in a variety of different forn

populace heard this, great, middling and Dboor, they came rejoicing and
2 eady, one and all, to obey the commands of the clergy no less than if they

Jhcr reports testify to the ‘crowds of common people without number of
_ age and both genders [who] hurried’ to the site of the council, where
brought their relics.* It is clear that these reports built on the uni-
isalist rhetoric which we have seen is a feature of the literature surround-
'saints’ cults; yet a contemporary critic of the movement, Andrew of
Y, cited the rabble’s involvement as one of his reasons for disliking the
llovement, suggesting that real phenomena underlay these descriptions.*

Recent scholars, however, have emphasised that the individual councils
Siould be seen as much as a response to specific events or particular politi-

I contexts as part of a self-conscious movement.** They have acknow-
dzed how the councils are less about the alliance of the Church with the
ses than about the reassertion of local authority, both secular and eccle-
tical, in what was a far from peaceful world with weak royal rule. In the
ath century it had been the duty of Frankish kings to defend the persons
property of the poor and the weak, including clerics, peasants, widows

i8d: orphans, from attack; in the late tenth and eleventh centuries local
Mirdls assumed these duties, and in doing so enhanced their own lordship.
il the words of the eleventh-century chronicler of much of this movement,
the council of Limoges in 994 the nobles present ‘took peace oaths in
¢ presence of both the duke [William V of Aquitaine] and of the assem-
lcd masses on the relics of the saint’.*® The duke held a similar council at
but the authors of narrative accounts are anxious to depict them as mas§ jitiers almost two decades later at which both spiritual and secular penal-

occasions attended by large audiences of lay people. In the words B its were invoked against those who disregarded the duke’s authority, and
Rodulfus Glaber: o

ed to submit disputes to his court.* Maintenance of the peace consti-

3 tited an essential component of early medieval Christian models of ruler-
At the millennium of the Lovd’s Passion . . . the bishops and abbots and h_

other devout men of Aquitaine Sirst summoned great councils of the whil
people (ex uniuersa plebe) o which were borne the bodies of many sain
and innumerable caskets of holy relics. The movement spread to Arles s
Lyons, then across all Burgundy into the furthest corner of the French rea

Throughout the dioceses it was decreed that in Siced places the bishops my
magnates of the entire patria should convene conncils Sor vestoring the
peace and celebrating the institution of the holy faith. When the entire

HIp; espousing the promotion of peace at a time of weak royal rule thus
ped nobles in the construction of their own authority. Nobles such as
fie.duke of Aquitaine therefore used these councils to assert their authority
id lordship in areas where it was well established, or where they wished to
fablish it.*” For secular nobles played a significant role in orchestrating
; directing such councils, often because, as we have already seen in
shapter 3, they cannot be easily distinguished from the ecclesiastical

dership. Geoffrey Greymantle, count of Anjou, and advocate of the
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ghurchmen attributed to lay support for providing essential funds to under-
pin the costs of such reconstructions? And how far can we read across such

Sainte-Croix convent in Poitiers, was also the brother of Guy, bishop of I&
Puy, who held a council in £.975 which is sometimes seen as a precursor n”.__
the “first’ peace council of Charroux in 989; Guy was in turn also related ta
Archbishop Gunbaldus who presided on that later occasion. And nob
frequently used their title of lay abbot to expand their authority in tk
region: Duke William used the title of lay abbot of the college of Saints
Hilaire in Poitou in his charters, for example.*® That these councils contins
ued to be directed at the nobility, rather than the wider populace, is n_n...._‘.
from Adhemar of Chabannes’ account of the council of Limoges in 10 .
in which he records how Bishop Jordan addressed the milites specificall
calling on them to restore what they had stolen from the church and the:
poor, citing the example of Zacchaeus, a repentant sinner who is described:
in Luke 19.1-10 as a rich prince who submitted to Christ, returned what
he had unjustly taken from the poor, and was saved.*® The choice of subje e
here suggests the importance of a noble audience to this council. |
Although it is possible that there was a popular lay presence at many ._
them, the Peace of God councils must therefore be viewed within the con:
text of noble politics. Although clerical accounts of such occasions referred
to popular participation, they adopted this feature from hagiography ta?
testify to the success of these councils. They seem therefore to be movements,
of the elite, grounded in earlier ideas of the roje of nobles in preserving the.
peace, rather than mass movements of the populace. h.
The next movement to appear in the records is comprised of the vario ..w.
accounts of the wide support given to particular communities of church=
men when they took the relics of their particular patron saint on a tour .
order to raise funds for the rebuilding of the saint’s Q.Em/nb. Such accoun _,
survive only from the late cleventh century onwards, but in all some nwmr_.m“.
teen accounts of successful fundraising relic tours conducted by existing}
religious communities exist from the late eleventh and twelfth centuries.
In their reports, churchmen depict the rebuilding of particular churches ., 4
being accompanied by popularist religious revival movements. It is difficults
for modern scholars to know what to make of such descriptions and:
whether they can be trusted: how far are their descriptions of large crowd $
turning out to witness the miracles wrought by the relics of the saint merely
the result of the continuation of the rhetoric of a universal Church which.
was, as we have already seen, such a common component in accounts of!
particular saints’ miracles? Or are they, rather, evidence for the importanc

ounts to distinguish clerical motives from those of the lay communities
ey encountered: can we use these descriptions to identify the extent to
thich these tours met the concerns and needs of those lay communities
ch chose to take part? Or do they tell us only about those of the guard-
ans of these relics? Further investigation of two specific accounts allows us
0 begin to answer these questions.
& The earliest reported example of such a movement dates to 1060 when
ome monks from the community at Lobbes took the relics of their founder,
Ursmer, on a tour around Flanders.”™® The tour took place against a
ckdrop of a recent outbreak of plague, which had led many of Lobbes’
iving peasant tenants to flee their lands, and recent wars between the
German emperor and count of Flanders which had led to the loss of various
of the community’s lands in Flanders. At the same time the monastery’s
ch urch had been, we are told, reduced to being “a decrepit ruin’. The tour
thus had two objectives: to raise funds for the rebuilding of the church, and
btain comital support for the restoration of their lands. At each place they
ited, the monks set down the relics of St Ursmer, and used the occasion
to call the feuding nobility together and to ask them to make peace with each
other by swearing on the relics of St Ursmer. A revivalist Christian message
thus accompanied fundraising but the focus of the tour was on the nobility
rather than the peasantry. Here the universalist aspects of the account seem
ondary to the more specific interests of the Lobbes community.
“: Other accounts, however, suggest some clerical promoters were alert to
ithe money-raising potential of appealing to a socially broader audience. In
this detailed study of twelfth-century saints’ cults, Simon Yarrow demon-
__.w,nnmnnm how the canons of Laon cathedral sought to translate the universal-
ist rhetoric into specific support from both the urban bourgeoisie and the
peasantry. They undertook a tour of relics of the Virgin Mary around cen-
tral France and southern England in 1112 and 1113. Two records of the
tour survive: that by Hermann, former abbot of Tournai, who wrote up his
.M,M.nnogﬂ in the mid-1140s, but seemingly based it on the canons’ own
records, and that by Guibert of Nogent, who wrote a more critical account
in ¢.1115.52 The tour took place in the wake of an uprising by the citizens
of Laon against the bishop which had resulted in his murder, and a fire
which severely damaged the cathedral and twelve other churches within the
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city. Hermann records how the canons raised some 120 marks, plus gifts of
textiles and ornaments, on the English leg of the trip; this precision wnmfﬁ
gests his account is based on earlier records kept by the canons on tour 3
As noted above, Hermann also records how the canons occasionalivh
encountered objections from the clergy of churches in towns which the 3
visited, as at Christchurch in Dorset. There the visiting canons were able ta |
take advantage of the local townspeople’s grievances against the local eccle: ..
siastical elite to attract support for their cause.5* But, as Hermann makes
clear, the laity did not just provide funds for the rebuilding work; they also
sometimes played an active part in it. He records how two cripples we _
cured when the canons visited the castle of Issoudun, and then joined those;
working on rebuilding the cathedral, encouraging the people by carrying
stones and water, and preparing mortar. When the work on the church had
been completed, one man went home, whilst the other joined the st ~
of the hospital in Laon as a servant. The implication is that although the
men lacked the financial resources to contribute to the rebuilding fund;
they could contribute in other ways.*® It seems, given the specificity of
Hermann’s account, that the Laon canons deliberately set out to attract.
support from new constituencies. In this the requirements of the canons’!
ambitions met those of members of the laity who had become dissatisfied
with current ecclesiastical provisions in new ways. Again the initiative came. |
from the clergy but the laity were crucial to its success. |

The involvement of peasants like those from the castle of Issoudun in
the rebuilding of a church anticipates the next mass religious movement to
be reported: that now known as ‘the cult of the carts’.% This movement: |
began in northern France in the 1140s as laymen and women came. |
together as an act of physical devotion to drag the carts of materials needed
for ecclesiastical rebuilding projects. Although this practice may have earlier |
origins, as we shall see, it seems to have begun at Chartres in 1144, where
two reports survive which describe how men and women began to drag carts
of stone and beams by hand for the construction of the new cathedral 5%

The words of one account emphasise how this activity was not confined to
the lower orders: _

& swollen necks and submit them to wagons (plaustris) which, after the

b Sashion of brute beasts, they dragged with their loads of wine, grain, oil,
b lime, stones, and beams, and whatever else is necessary to sustain life or
8. for the construction of churches, even to Christ’s abode.5?

. ymo, abbot of the Norman house of St Pierre-sur-Dives, wrote this
ountin a letter addressed to his house’s priory at Tetbury in Staffordshire
omoting the practice. He goes on to describe how priests oversaw the work.
w,f_..n_u priest presided over a ‘cart of Christ’ exhorting those taking part to
snance, confession, lamentation and the resolution of a better life; at each
t they preached peace and forgiveness, and those who refused to join in
peacemaking were cast out from the group, and their offering removed
tom the cart as unclean. When the carts arrived at the church of Notre Dame
in:Chartres, those taking part submitted to flagellation from their priests,
and, stripping off their clothes, lay on the ground, and crawled to the high
gitar to pray to the Mother of God, and patron of Chartres, for the answer
0 their prayers. This led to a mass healing of all the sick and infirm.

" This rite spread from Chartres to Normandy where it became associated
with churches dedicated to Mary; in Normandy, too, much was made of
the need for those taking part to confess their sins, and to make peace with
their enemies.® The written account of the rebuilding of the cathedral of
\Chilons-sur-Marne, composed between 1162 and 1171, also owes much
' Haymo’s account.®® The cult seems to have been revived again at
Chartres when the cathedral was rebuilt again in 1194.** Abbot Suger
described similar lay efforts in his account of how devoted neighbours,
both noble and ignoble, joined the abbey’s men to haul classical columns
out of a quarry for the rebuilding of the church of Saint-Denis.2 The old
church had grown too small to accommodate increasing numbers of pil-
WQBmW Suger thus made an explicit link between the need for a new church
to house visiting pilgrims, and the rebuilding which was itself accomplished
owing to the miraculous involvement of the laity. Suger wrote in ¢.1145
about events which had taken place before 1140; it is unclear whether
ents in Chartres and Normandy influenced his account, or whether it

= I cpresents an earlier example of this practice.
Whoever saw, whoever heard in all the generations past [of such a thing],

that kings, princes, potentates, puffed up with honours and riches, men
and women of noble birth, should bind bridles upon their proud and 43

All these accounts, but Haymo’s in particular, bring together many of
ithe clements found in accounts of both earlier mass movements and of lay
devotion to the saints. The universalism of crowds of laymen and women
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from every class coming together for a common purpose was fundamental
to descriptions of all these movements. The role of mutual peacemaking?
amongst participants had been integral to accounts of both the Peace off
God councils and those of some fundraising campaigns, like that of the!
Lobbes community. The religious value attributed to physical work had an’
immediate precedent in the Laon community’s funding campaign, but i s
emphasis on the salutary effects of manual labour also drew upon the
importance attached to such efforts in the rules for monastic life. As we saw:
in Chapter 4 the value that monastic orders such as the Cistercians Emna.”
on manual work led them to offer new opportunities to the laity to entes:
the religious life as labourers, conversi. But the significance they attribute
to labour had its roots in the Rule of Benedict. The “cult of the cart’ th r.
seems to represent the extension of these general monastic values moré
widely to the laity. But the ways in which monastic writers like mmﬁu,.
understood such contributions also owed something to earlier rm@omﬂﬁ. :
ical traditions. For the significance they attributed to the practice also has’
its roots in the ways in which earlier churchmen understood distinct Mm on their shoulders and on carts, and dragged up columns without the use
Christian practices as evidence for God’s acceptance of the importance ow carts.® Both biblical and earlier precedents lie behind surviving accounts
the intentions of all Christians. Just as Bernard of Angers accepted the peas bf the cfforts of participants in the ‘cult of the carts’.

ants’ own ways of praising Ste Foy, so his successors came to value _&. ~ These accounts are self-conscious and highly literary creations. It is far
physical contributions of twelfth-century men and women. Haymo built o :
carlier elements in his account of the ‘cult’, but he also identified a ne W
element which is not mentioned in accounts om earlier mass religious move=:
ments: penance. Participation in the cult is treated as a form of penances’
the participants confess their sins, undertake strenuous, demeaning work 2
aform of penance, and thus, renewed, vow to live a better life. Participation:
led to personal reform. Individual efforts collectively led to the nnw.EEEmw porters it is important to recognise that the use of this rhetoric suggests
of the Church. Thus personal and institutional initiatives joined together in' that churchmen thought it important to portray this ecclesiastical rebuild-
a single movement for the renewal of the Church itself, g ing movement as the product of lay aspirations and effort.

As this analysis indicates, Haymo’s account is a very self-conscious piece’
of ecclesiastical rhetoric. It seems unlikely, given the number of different “._
examples, that the “cult of the carts’ was merely a literary trope, but it .,.._.
worth noting that the accounts we have are also heavily influenced w_
carlier texts, starting with the Bible. The Latin word for cart, ‘plaustra’, i
the term used in the Vulgate to refer to the vehicle on which the Ark o..._h,
the Covenant was carried back to Jerusalem by King David, accompanied by
singing and music, where it was housed in the temple built by his successo 5

lomon. Conventional medieval biblical exegesis interpreted the Ark of
e Covenant as presaging Jesus Christ, and linked the drawing of the ark

pecially to church building.®® The decision to promote the drawing of
giilts and link them to these building campaigns thus found powerful bib-
resonances. Previous authors had made this link. A fifth-century Greek
, Mark the Deacon’s Life of St Porphry, bishop of Gaza, describes the
thful as dragging columns from the beach to build the cathedral in Gaza
402-07.% A copy of this text certainly existed in eleventh-century Italy
Which may explain why the chronicler of Monte Cassino recorded in 1066
the faithful carrying the first column of the new abbey church ‘on the
ength of their necks and arms’.% Suger seems to have drawn on the
onte Cassino material for his own account. Monte Cassino may also have
en the inspiration for the early twelfth-century account composed by a
lgian abbot, Roger of Saint-Trond, who described how the faithful con-
buted to the rebuilding of the abbey church between 1055 and 1082:
they purchased building materials at their own expense and carried them

from clear how far large numbers of lay men dnd women, motivated by the
.mw.uﬁn of forgiveness of their sins, and thus of increasing their chances of
ture salvation, took part in the ‘cult of the carts’ but the chances are that
me of them did. Itis a big leap from seeing the accounts as influenced by
lier texts to viewing them as fictional. Although it is impossible to iden-
the motives of lay participants except through the prism of clerical

' Up to now we have focused on the ways in which clerical authors con-
cted their accounts of mass popular religious movements, and the rea-
ns they might have had for portraying such movements as popular and
cially diverse. In all the examples we have considered so far the clergy
em to have been firmly in control, albeit sometimes in conjunction with
the secular elite, as is the case for the Peace of God councils. Scen through
.,___..nwn eyes, the laity responded enthusiastically to clerical direction but did
ot initiate these new expressions of personal devotion. Sometimes, however,

4
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as in our final example of the Capuciati, the sources allow us to Investigates »perceived as a challenge to lordly authority in the area, and the brother-
the interplay of relationships between the clergy and the laity in greatcg :
depth, and to begin to uncover the degree to which the clerical control
only came to be applied rather belatedly to cults which had their origins :_

lay popular devotion.

od is instead presented as a form of peasant rebellion against the exces-
demands of lordship:

There was in Gaul a widespread enthusiasm which impelled people to

. . : " revolt against the powerful. Though good at the outset the movement was
The Capuciati is a more short-lived peacemaking movement which: 2 g powerf 472

began in southern France in the late twelfth century. The accounts of ity
some supportive, some much more negative, suggest that unlike the Peace
of God movement a century and half earlier it began within the lower echs’
clons of the lay community before being taken up by the local ecclesiastical’
hierarchy. Like the carlier peace movement, it used elements from saints?
cults to promote its message. It started in the Auvergne in 1182 when "
carpenter called Durand Dujardin had a vision of the Virgin who was hold- :
ing a picture of herself with the Christ child in her arms which bore thes
inscription ‘Lamb of God who takes away the sins of the world, grant us}
peace’. This text, the Agnus dei, was recited by the priest in the Mass dut-"
ing the breaking of the Host, and would thus have been familiar to both'
the laity and the clergy. The Virgin told Durand to go to the bishop of Le.
Puy and to set up a brotherhood to maintain the peace. This he did, and
the brotherhood quickly became established; reports of it soon Hnmn,rnm
Saint-Denis and Laon in northern France and Canterbury in mnm_mﬁm.p.
Members of the brotherhood wore a uniform of a small white hood, fio; ._m
which hung two bands of cloth, one at the back, and one over the breast;:
and a pewter badge of the Virgin and Child with the words ‘Lamb of God?
on it. Each year at Pentecost members swore to go to Mass, and not

4 nothing else than the work of the devil, disguised as an angel of light. The
] .N&«N&w of the sworn of Puy was only a diabolic invention. There was no

L longer fear or respect for supeviors. All strove to acquire liberty, saying

L that it belonged to them from the time of Adam and Eve, from the very
L day of creation. They did not understand that serfdom is punishment of
sin! The result was that there was no longer any distinction between great
- and small, but a faral confusion tending to ruin the institutions which
" rule us all, through the will of God and the agency of the powerful on this
earth . . . this formidable pestilence began to spread in most parts of
France, especially in Berry, Auxerre and Burgundy. The adherents of
the sect reached such a height of folly that they were ready to take by force
the fights and liberties they claimed.

is account goes on to describe how the newly appointed bishop of
Auxerre, Hugh of Noyers (1183-1206) took armed action against mem-
‘... ers of the brotherhood, fining them and taking away their hoods, com-
:EﬁEm them to go bareheaded for a year.® It is a panegyric to Bishop
iamr what is portrayed by others as a pious, disciplined movement has
become in this text a challenge to the social order by a mob which only the
_:mwo_u was able to deal with effectvely.

| The earliest accounts to be written are by contrast much more support-

y

to gamble, blaspheme, frequent taverns, wear mowm:mr garments, or ca
weapons; in other words they were to behave in a similar way to that
expected of the secular clergy. In choosing this dress and way of life, mem=¢
bers of the brotherhood sought to mark themselves off from their enemies,
the brigands, against whom they swore to take action. They also swore w0
maintain the peace amongst themselves, even when one member of the
brotherhood killed the relative of another. They even adopted the strucs
tures of a religious confraternity, paying an annual membership fee. H_.B,“. portraying the movement as a rabble of ‘stupid and undisciplined persons’
movement quickly spread from the Velay and the Auvergne, to wnan Wwho had the temerity to issues orders to their social superiors.% The rapid
Burgundy, Aquitaine and Provence. u.. shift within one year from clerical approval to condemnation may hint at

Although the movement initially seems to have received the support of* the failure of clerical attempts to prevent the radicalisation of a genuinely
the churchmen in the area, within two years the brotherhood had come to. ? pular movement, or at their frustration of not being able to control it.

jve of the Capuciati, stressing the movement’s order and organisation.
They also emphasised its social diversity. Although founded by a carpenter,
they report how bishops, counts and people of the middling sort as well as
the poor all joined the sect. They clearly subscribe to the universalising
.og which we have seen was usual in approving accounts of religious
imovements. It is thus not surprising that critics chose to invert these traits,
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The movement clearly shared some features with the Peace of God councils
two centuries carlier: participants swore to preserve the peace actively, _
drew on the features of saints’ cults for their origin and group identity. Yety
unlike the Peace of God meetings, the movement owed its inception to Er_
actions of laymen. Whilst one account suggests that a canon of Le Puy had|
deceived Durand and acted as his puppet master, this report comes fro
writer hostile to the Capuciati, and perhaps sought to explain away how it
initially received clerical support by blaming it on one renegade priest.
The ways in which different churchmen n,r.omn to report the activities ...“.
the Capuciati point to the different tensions which clearly existed within!
the movement. The clergy never comprised a unity, but rather a series .r
rival groups, and the different accounts hint at the tensions between cano ns
and bishop, and between different sees: the bishop of Le Puy authorised
the movement, the bishop of Auxerre suppressed it. At the same time,
way in which a movement founded by a layman made use of the increass
ingly popular cult of the Virgin Mary, and adopted its structures and mon
stitution from existing ecclesiastical organisations, points to the ways in
which such devotion was never the monopoly of the clergy either. E
Saints, and their cults, allowed the laity direct contact with the Q.EE
Access to shrines, and participation in movements associated with saints
cults, thus offered individuals and local communities the chance to move
beyond the contact mediated through the official rites of the Church pres
sided over by clerics and monks.” Such opportunities help to explain En ‘
popularity, and their diversity. z
But the evidence for such cults is highly problematic. As we have mnn.
the popularity of particular cults is a textual construct of their clerical |
custodians, anxious to promote individual shrines for their own purpo: o
Churchmen adduced examples of lay support and lay piety to create theit
claims for the importance of movements and cults in which they had
especial interest. In doing so they drew on a wealth of earlier textual pres
cedents. Although we must acknowledge this, we also need to recognise tha
popularity is never an empty topos: rather clerical writers, as we have
chose to use it for very specific purposes. The examples of saints’ cults
popular religious movements considered here, for example, are often treal
in isolation, yet taken together they suggest the extent to which
could harness lay support for saints’ cults to promote their own mess
about the reform and renewal of the Church through the changes

the individual. At the same time they hint that lay communities often
:mrﬁ into such movements for their own, to us generally unknown, reasons.

“Control of particular cult sites or religiously inspired movements could
2 ..,...m.obnnmnnm and, as we have seen, often was. It is an important feature of
source material that it is often only when the authority of their clerical
stodians became challenged in some way that we learn about such cults.
Lis thus important to recognise how many other successful cults probably
ent unrecorded because no one contested them. Those we know about
_VNEw represent a rather atypical sample of those on offer to the people
1g in the medieval west. These problems notwithstanding, it is also clear
at such cults served as an important focus for the piety for both the laity
and the clergy living near them.
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