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MIRACLES AND THE MEDIEVAL MIND

This was the basis of the miracle collections of the period. Miraculous
explanations of events were preferred to natural ones; God who created
and controlled all things was seen as constantly intervening in inexplic-
able ways, and most obviously in Connection with the power of his
saints at the places where their relics lay. Abbot Samson expressed the
same opinion of causation as William of Canterbury when he described
the miracles of St Edmund. After an account of the immediate cure of
William Fitzasketil from fever at the shrine, he added that some might
think such a cure unnatural from its suddenness:

Someone may marvel at this; but only to those who consider the ordinary laws
of matter instead of the nature of the Creator. For if he created the laws of

matter in accordance with his will, why should he not alter them whenever he

chooses to do s0?4°

This Augustinian approach to miracles expressed in these two shrine
collections underlies the accounts of miracles next to be considered.
The reflections on miracles and nature that have been observed in the
theory of miracles in the period lay mostly outside the actual daily

events at shrines where the most unlikely tales were supported with the

e e m—

simple assertion that ‘God is glorious in his saints’; the greater the
miracle, the more power it demonstrated at that place.*! Popular ex-
pectations of the miraculous in every kind of situation could be focus-
sed on shrines and their saints; they presented a formidable force in
evidence of the theory that produced nsm_.b and, in a later age, pro-
vided material for those é:: other theories of events and reality to
criticize. )
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Miracles at Traditional Shrines:
St Faith, St Benedict and St Cuthbert

THE DISCUSSION OF MIRACLES during the Middle Ages shows above
the acceptance of the miraculous 1C dimension of
life. The vocsn_m of reality included the unseen in a way alten to modern
] A rather cthan the exception, and the
concept of the hand of God at work in the whole of life coloured the
) wmnnmwcoa of miracles and their records. Given this preoccupation with
‘miracles, it is to be expected that there would be many records of
contemporary miracles. These records provide the main body of mate-
rial for studying miracles. The largest number of these miracles were
_ wnno_.mmn_ at the shrines of the saints, since virtually eve

[+ )

town had its

- This large amount of material about miracles reflects the urgent
needs om the living and their trust in the powers of the dead, Needs of

ey
nrm saints in _"rm: mr:mmm

The relics venerated in the West in this period can be placed in three
oups. First, there were the relics of saints connected with the Bible

relics of the early Christian martyrs. The hand of St James at Reading
the chief relic of Reading Abbey in the twelfth century; the tomb
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of the H.w_.mn Kings was central in the cathedral of Cologne; the mo_w
Lance formed part of the imperial relic collection; the remains of the
martyrs from the persecutions venerated in many places. Very
often such relics were connected with the calendar of the church and
were venerated on certain days of liturgical celebration, for instance on
the two feasts of the Holy Cross or the anniversaries of the death of the
martyrs. Such relics would also receive special veneration on the an-
niversary of their arrival at a shrine or at their translation to a more
important shrine. Though miracles could and did take place at mhw.:

. time, these days were a focus for the miraculous powers of a saint.
Secondly, a church might also possess the relics of its founder or of a
_\,\msmnmn& bishop or abbot in its history. The body of Adalhard, for
instance, was venerated at Corbie; those of the bishops Virgilius,
Hartwic, and Eberhard at their cathedral in Salzburg; while the body of
Edward rested at the centre of his church at Westminster. These relics

f so would be venerated, though more locally, on the anniversary of the

ﬁnmnmon s death and at the relic's translations. Thirdly, the relics of a
modern saint would be venerated on the anniversary of his death in the
place where he was buried, later perhaps also on the anniversary of his
translation. Veneration elsewhere would be rare for some time, and his
acceptance into the calendar of the church perhaps slow, though not
necessarily so; two new saints, Thomas of Canterbury and William of
Norwich, were venerated elsewhere within a few years of their deaths,
William in Reading Abbey and St Thomas as far away as Sicily and
Scandinavia. :

y _ The miracles that happened at these shripes were recorded, in many
wr cases, for at least a brief time after either the death or translation of a
il saint; in some cases, the records continued for much longer. They were
itten down for the glory of the saint and to advertise his powers to
~pitgrims=~The end of the records of miracles for a period does not neces-

sarily indicate that the miracles then ceased. The records at some

shrines are continuous, but at others they are more sporadic. The kinds

¢ of miracles will be observed in detail later, but they can be classified in
;| a general ém% as acts of voioﬁ or acts om mercy. In the first class are the
_ zE acle
whp o mnn_m _:E and vnmmmﬁcnm mn& mch:_..m _.zm %EE&

| class are cures of yllness. Cures can, in fact, be organized into a pattern
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the kinds of illness that were diagnosed, partly by a literary pattern
inherited from the Gospels. The pattern of cures was stated in the
second century by St Ireneus:

For they are able to give sight to the blind, hearing to the deaf, to put all
demons to flight. . . . The infirm, or the lame, or those paralysed, or those
disturbed in other parts of the body, are cured; it often happens that those who
~ have contracted some bodily illness or have had some kind of accident, are
- restored in this way to good health. !

_. 3 .E:w list is nmwomnmm universally throughout the Middle Ages.
wotkifs hrines” .m&owmumu» 1 a .\__m. écific sense; to -the

Syl i b
._.u.r..ﬂ..huml.ﬂlwﬁ!!.ﬂ-:mm e

Azn_ n#.mm.m -\xm... :
beyond that, 2 local saint could comMand the veneration of those 1n the
~countryside near the shrine, mzm_n_ s devoted t racted

devorees at the shrine. All
thesé-men, éoBmP.ﬁ&r Childs -3..&@ “all classes of soctery, cou

theé-prayers of ;che SAfc. ey would come t0 the shrine a

e

0" ontheir: saint;

I

gﬂug.ﬂ_ﬁ. at the festival of the saint 1n question

1 O

ated by their own needs; they would pray there, either
or through the night; Of T0T days at a time, offering

3 WIL

Sainc. A miracle might have octcl

oips. ex voto offerings prayers for the interce v
td before they came, in which
.F case they would be there to give thanks and make an appropriate offer-
| ing; it might happen on the way to the church, or inside during their
- prayers. Sometimes it took place after they had gone home. The mira-.
* cles would be proclaimed and sometimes recorded by the officials of the
rine, with or without 2 public thanksgiving. Some miracles, _umnwmww
5 went unrecorded, particuldfly those at idppened o YOO
d for every miracle that took place, there were many more petition-
vho went away as they came, with no visible surcease of their needs.

100 0

e ——

thout the need that arose latér to streamline the collections.
unts of individual miracles were written down as they were
o the officials of the shrines, and often rewritten in a literary
apable writer. In the formal introductions to collections, it
nvention for the write ise the saint, state that his mira-
uld'be made known for the glory of God and the edification of
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men, suggest that, in spite of his lack of qualifications, he has been

Eﬁﬂhﬁw and ask the help of the saint in his under-

taking. While the influence of individual writers must be taken into
account, these collections do reflect the needs mn& of the
clientele of the shrines. They are, in the ‘traditjefi: £ rned
with _the application of the power of the sa14
emphasize the religious, social, and eco o.ul.ﬂ_...—lﬂlq.
saint and his people. They show how th¢ saifnt w3

n.mnnmncﬂ_ as the Eucharist was used later. me revége

ce.fdr the
wreand_ the richness of offerings to him indicate the, honouf and

the peapte attriby
mon_ﬁaﬂcg Denchts and Tespumsts

tyeen the patror saint and ?m .moLn _:<o_ﬁn not only hi

ed t0 this focus of the supernaturalOn the

e et

S were estamushed be-

interven-

eather and averting
to his intervention in law suits and

she) saint
through mﬁunnsmnﬁm_ sanctions helped increase and consolidate 90
lands held by his &:u:m as well as providing his church with greal

" The records are more extensive for certain shrines, and I have
selected some of those for close analysis. I have divided them into two
main groups: The miracle collections at the beginning of this period I
call "traditional’; those later in the period, ‘modern’. These categories
are by no means mutually exclusive, but a gradual shift of emphasis
takes place from one to the other that suggests this period is a
watershed between the two.

® @ @

The shrine o p the Rouergue can be considered

traditiopal, St mm:r was said to have been born at Agen at the end of

the third century and to have suffered martyrdom at the age of twelve
in 303 with Bishop Caprais, Prime, and Felician. In the fifth century
her remains were transferred to a basilica in Agen by Bishop Dulcidius,
and there miracles occurred. Thus, she was a child-martyr of the first
centuries of Christian persecution, mentioned in the Roman martyro-
logy and celebrated with a feast on 6 October, long before her remains
reached Conques. No record of her miracles at Agen survives, nor is

there a record of her life or her cult in any detail until the eleventh
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century. It is very probable that her miracles as recorded at Conques are
the earliest written evidence for her cult anywhere, the other material
being part of the cult itself.

There are three main literary records of the cult of St Faith: the
Passion of St Faith, the Chanson de Ste Foy, and the Miracles. In the
Passion of St Faith,
counts of martyrdom in the fourth century, and this was done no earlier
than the eleventh century:2 The Passion is therefore a product of the
cult rather than a cause, though the recognition of St Faith as an an-

several stories have been fused into one from ac-

 cient martyr is itself older. The Chanson also is a result of the cult; it is a

dramatic account of the Passion of St Faith in verse and may have been
sung and also used as a dance, particularly on her feast day.® The oldest
written record of the cult is the Miracles of St Faith.

The Cluniac monastery in Conques claimed in the eleventh century
nwﬁ in 883 one of its monks, Aronisde, had stolen the relics of St Faith

».noB Agen. It was said -that he was sent from Conques to join the
canons at the shrine of St Faith in Agen with the intention of stealing

- the relics. After ten years he was left in charge of the shrine and at once
- -removed the relics and fled with them to Conques, where they were

rehoused in the abbey church of the Saviour.* Like similar thefts, this|

*was regarded as a sanctum sacriligium, fidele furtum and given the dﬁmoml

possible publicity. The story was meant to prove that the relics were

B truly those of St Faith, a matter of far greater importance than the

question of the theft. This story was current in the eleventh century,
and the church that received therelics was soon known as the church of
St Faith, rather than by its previous dedication.

i The relics of St Faith were enclosed in the head of a statue that was

‘henceforth the focus of her veneration at Conques. This statue appears

~ in the miracles as more than a symbol for th of the Titercession
.~ of their saint. St Faith was imagined wm\mm :.Em, mnmmn% and power-
patron of the monks of Congues, locqts Sl erhesbry
. 2OnQUES,
reli :mﬁnm says nrmﬁ sorhe people

in her.statue. The compiler of the r

o4 hem. Phe saint as-

airs of theumonaste disputes about

e civil courts; her statue was

to tmhnt-nll_ldlaﬂ-ﬂﬂ%ma.m In an age when the property of monas-

teries was scattered and difficult to defend and therefore increasingly at
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the mercy of rapacious neighbours, such supernatural sanctions focus-
‘ sed on the saint as patron were vital to,survival, and miracles of ven-
geance a necessary deterrent. On the other hand, the consequence of a
monastery was affirmed ¢} reeglosyruisiblectasall  0fuits saint,
ind for this assertion to be known, the saint was not only decked in
gold and jewels VEEWU the streets preceded by her own
‘band.® As the saint procected ﬁrm-mmmﬁﬂﬂg}%mm to
their saint. An ex-soldier, Gimon, &mwﬁl,wm his armour near the statue
and defended her with ferocious ill-humour against robbers.?
Bur ith’ eLas.oor limited to the
focus also for ¢ i {1s0
such loyalties did not conflict with the interests of the monastery. In a
country of small isolated castles constantly at war, the influence of the
“saint was frequently sought to redress the balance of power in favour of _
one or another. For this reason, St Faith was constantly asked to per-
form miracles in the deliverance of captives, which she did as much by
encouraging their natural ingenuity through dreams as by direct super-
natural intervention. Such captives would pray to St Faith, receive her

. advice in a vision, and if they escaped thereafter they would bring their
fetters to Conques and tell their story. They do not seem to have
lingered at the shrine, from which it seems proper to assume that de-
liverance by the saint was not held to constitute any greater immunity
from recapture than any other form of escape.

This local loyalty to St Faith took another form that is itself proof of
the depth of feeling experienced for this ancient and obscure child-
martyr. She was sometimes seen in visions in the form of her statue,
but more often she appeared to the local knights as a pretty young girl,
engagingly feminine and demanding trinkets of various kinds. This
picture is at variance both with the forbidding and archaic statue and
with the idea of an early Christian martyr; it springs from the needs and
imagination of the knights of the Rouergue. This myth that St Faith
demanded jewelry was called by the miracle writer joca; it is the appli-
cation of the miraculous to trivia. It was an image forceful enough for a
woman pilgrim to leave her jewelry at home before visiting the shrine,
though to no effect.® This aspect of the cult of St Faith foreshadows

@ some aspects of the cult of the Virgin. Like Mary, StFaith was endowed

by her devotees with capricious power, and a greater concern with de-
otion to herself than with the rules of society, She helped her people
—

5
Y- .

o
1Y

‘Thief,'! St Faith supported for several days on the gallows a man de-
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‘juste an injuste’l®

In one miracle, which foreshadows the famous Mary miracle Eppo the

voted to her, until he was taken down alive and set free.12

St Faith was also the intercessor for 2 wider circle. Pilgrims visited
her shrine and prayed for her help. For them she was one of the great
saints of heaven who had access to God and could be asked to u.mnmnnnmn.,, *r
with him. The majority of such pilgrims came from France, ge h_m
from the distriet around COTRIIES T ere petty knights

strict, monks, and clerks

afr ChITdTen Came 10 the Shii ne, though there was a high proporrion of

men in its clientele. Peasants are mentioned only once when they tried
to demand admittance g inewldamhiematmtheailis

len WO G

popes, cardinals, or bishop
1sing St Faith. It was predominantly a local shrine, even when its

¢ cult of St Faith spread to Spain from Conques,** because Con-
ques was on one of the direct routes to Compostela.'® Her cult was also
established in England in the twelfth century by Robert Fitzwalter and
his wife Sybilla, who visited Conques in 1100. They took home two
monks, Bernard and Gerald, to found the monastery of St Faith at

‘Horsham in Norfolk; this was confirmed to the abbot of Conques by
.Henry 1.16

At Conques itself the miracles show a great and elaborate cult in
process. The statue was above the High Altar, not in the crypt, and
pilgrims were allowed at all times to have access to it; there are descrip-

“tions of vigils all night when the sick lay before the statue in the

church. When the statue was taken out in procession, it was accom-

_panied by the monks and preceded by music; such a procession might

last all day, with the monks saying their offices and eating meals by the

wayside.'” Cures might occur for those watching, or even at a place

where the statue had resred. Offerings were made to the statue and
increased its splendour; miracles were recorded at the shrine, though in

‘& somewhat haphazard fashion.

The miracle collection itself achieved literary form between 1013

* and 1020. Bernard of Angers was a student under Fulbert of Chartres

early in the eleventh century; from him he heard St Faith praised for her
miracles. He visited the chapel dedicated to St Faith near Chartres.!8
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Bernard and his fellow students found the accounts of her miracles
barbarous and superstitious, notably lacking in moral content, and in-
deed, as has already been shown, Bernard was always to think this of
some of them. He heard the criticisms of the miracles and decided to
visit Conques and sift them for himself, which he did in three visits. As
a result, he wrote two books of miracles, drawing his material from the
scedula of the shrine and from the personal witness of the monks and of
those cured. His work was continued by a monk of Conques who added
two more books of miracles. Between them they cover nearly fifty
years, from 1013 to 1060.

The kind of criticism Bernard records about the shrine is two-fold.

ﬁ =m:.mﬁ HTWE&%AM secondly, the miracles were

said to be incredible. The Golden Majesty of St Faith still exists at
Conques and dates from the tenth century. Before that period the
bones of saints were kept in caskets engraved and ornamented; these
could be kept under the altar or carried about in procession; the re-
quirement for relics to consecrate an altar increased this custom.!® In
the eleventh century relics began to be kept in statues and later in busts
of the saints to whom they belonged; a further development was to
place the relic in a container shaped like itself, the most obvious exam-
ple being reliquaries which were crosses shaped to hold fragments of
the True Cross. The earliest record of a statue for relics is that of the
Virgin, which was made of wood and covered with gold for Clermont
Cathedral by Bishop Stephan in ¢. 946; later, as abbot of Conques he
enshrined the relics of St Faith in a statue in the form of a seated
woman, which could be carried about. It was plated with gold and
__ covered with jewels and given a casket to hold. It was so rich in appear-

-/ Tﬁnn that it caused an onlooker to wish that it would fall in the mud so

that he might secure some of its jewels.2® These seated majesties, im-

ages in three dimensions, aroused adverse comment, such as the indig-
nant remark of a companion of Bernard after seeing the statue:

<

What do you think, brother, of this idol? If it were of Jupiter or of Mars they
i would not think such a statue worth very much.?!

\?,rm fact that it was compared to a classical statue is significant; the

AN iconoclastic theories of the age of Charlemagne were still current in the

uk\ﬁ\mmn and m&mc@m were nmmm&mm as pagan idols. The symbols appropri-

ST FAITH, ST BENEDICT AND ST CUTHBERT

ate for Christians were the cross, the Bible, and the church itself. Ber-
nard says that in his own opinion, the saints should be represented only i
; by paintings or written descriptions. He himself approached the statue Q.\
of St Faith with a carefully worded prayer: ‘St Faith, part of whose body
is present here enshrined in this likeness, help me in the day of judge-
ment’. In a chapter devoted to the statue, Bernard says that such

= statues were a local custom: =

It is an old usage and an ancient custom in the whole country of the Auvergne,
whether in the Rouergue or Toulouse, and in all the country around, for a 1
statue to be set up either of gold or silver or of some other metal, in which the
: head of the saint or some other part of the body is preserved with reverence. 2
. He adds, however, that others thought this a superstition and a way of
preserving the cult of demons. He mentions the Majesty of St Gerald
that was placed over his altar at Aurillac and says that the Majesties of
- St Maurius and St Amans were brought to attend the Synod of Rodez
. between 1025 and 103 1, as well as that of St Faith. This is the last
time that any qualms were expressed about statues as reliquaries in
~ miracle collections, and it marks the cult of St Faith as the last of an
~ older and more reticent era.
" The best known miracle of St Faith was the highly-coloured tale of
Sm»vnwﬁmm cures of blindness in a local man, Witbert. Bernard’s account
of this miracle illustrates his approach to the whole collection of mira-
cles at this shrine. When he.heard the story, he was sceptical: ‘I did
© not’, he says, ‘easily believe it’,?? and when allowance has been made
for using doubt as a literary device to heighten wonder, this story
would strain credulity in any age. Bernard, in fact, undertook writing
the collections because he thought such rough material safer if handled
5. a scholar and by someone from outside the monastery.** Written
- records of all kinds were becoming popular, and his offer to write down
the miracles was accepted with enthusiasm. Bernard placed Witbert’s
\story first in his collection and told it at some length. Witbert still
~lived at Conques and told Bernard his story himself. He said that as a
outh his guardian had suspected him of adultery with his wife and had
inded him; he attributed his cure to prayer for many years to St Faith;

_muvmmnﬂm:&w. he twice lost his sight and had

®

&bn_ two birds flew off with them; Hmnmn they 885& nvm eyes to his
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—

eyesockéts.?® Bernard recorded other cures by St Faith, though none
with the style and exaggeration of Witbert. St Faith cured people, and
she also cured animals; she was capable of the ultimate ‘cure’ of raising.
@ the dead. She freed captives; she punished her detractors; her mmbncon
controlled weather, plague, and warfare; she demanded je n_mm and
miraculously obrained what she wanted. Bernard made such stories
acceptable to the theologically informed by m:mmonu_sw them, in the
same way thar other writers commented on the miracles of Scripture. In
the case of Witbert’s story, Bernard explains a discrepancy, in which
Witbert said that the birds that flew off with his eyes were white and
others said black. Bernard offers a parallel with the biblical story of
Elijah and the ravens and asserts thart the birds were white to the right-
eous Witbert and black to his persecutors. Similarly, faced with a story
of St Faith raising a dead mule to life, a story that appeared to some of
his contemporaries as pointless a miracle as it does to us, Bernard gave
it respectability by saying that it prefigured the resurrection of the
flesh. Earlier collectors of miracles, such as St Gregory and Bede, had
dealt with similar tales this way. Incredulity about a miracle was re-
solved not by a reference to facts or evidence but by a closer examina-
tion of the tale’s significance.
Under the Latinity and theological reflection of Bernard, the mira-
n_mm of St Faith at ﬁon ues retain a nEan and primitive air. Hrn are

s Illi.l.llul ——— s l-n]...l-

EEEELFBM in ﬂro

ntryside

who asked for her protection and aid extended her power of patronage.

® © @

The B:mm_om of St Benedict of ZEEP were recorded at the two

centres that claimed to possess his relics, ?Hopmw Cassino and Fleury.

The local cult of St Benedict’s relics was to some extent the same as for
v St Faith. The collections of his miracles, however, cover a longer period
of time, and some changes can be observed within them. The miracles
of St Benedict were first recorded by Gregory the Great at the end of

42

e miracles of St Faith assert her consequence as a protec-
wb0Bssa8d als0 the consequence of those associated with her; the pilgrims
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the sixth century; those at Monte Cassino by Abbot Desiderius in the
mid-eleventh century; and those at .@Eﬁcﬁ%:a
end of the ninth century until the beginning of the twelfth. This col-
lection of miracles therefore covers more years 9»: mnw other in

Europe. It might be thought that St Benedict w
wider and less loc

t Faith, since he was not only,’
the founder of a particular monastery but the patron of all monks fol-
lowing his Rule. This was not, however, the case. St Anselm might

pray to St Benedict as ‘advocate of monks’2€ and the devotion of monks

might recognize his importance for tham as such, but the miracles of St

Benedict centred primarily on the places that claimed his relics. His u

cult, especially at Fleury, was deeply influenced .Uw local social and

economic factors. The new influences noticeable in these miracles at the

* " end of this period are not due to a recognition of St Benedict as founder

of western monasticism, but to more localized changes.

My discussion of the miracles of St Benedict will focus on the post-
humous mirdcles in the eleventh and twelfth centuries at the local
shrines of Monte Cassino and Fleury. I will, however, look briefly first
at the tradition of miracles of St Benedict that was established by Greg-

ory in his record of miracles during the saint’s life, since the later
miracles were influenced by them. In addition, I will examine the cult

- of St Benedict in relation to the chief monastery following the Rule of

S8t Benedict at the time, Cluny, to see how this cult developed at a
monastery that did not have any relics of the saint.

The miracles of St Benedict, as presented by Gregory in the second
book of Dialogues, claim to be an account given to the pope by four of St

r.nn&pnnm first disciples (‘I will relate a few of the things which I

“have learned from his disciples’).?” Gregory's own prologue and the
Hetter he wrote to Bishop Maximian of Syracuse®® indicate that a com-
lunity, the papal household, urged him to write the Dialogues. The
ork was meant to encourage contemporary Christians by HmmmnnEm on
ﬂonn_mnm of God in their own time. It takes the form of a dialogue
h'an interlocutor, Peter the Deacon. The second book is devoted to
e life and miracles of St Benedict: “There was a man of venerable life,
dict both by name and by grace, who from his youth upwards had
d of a mature, man’. 2% The miracles he records are those familiar
ography: ‘dreams, visions, insight so acute that it seemed

hetic, and the assistance obtained by prayer for every kind of need’.

¥, he describes the death of Benedict and says he was buried in
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the same tomb as his sister, Scholastica:2° ‘He is buried in the chapel of
St John the Baptist, which he had built when he pulled down the altar
of Apollo’.®! The Dialogus Miraculorum of Desiderius, five centuries
later, continued this account of miracles, but this time they were the
posthumous miracles of the saint. The book is modelled in more than
title on the Dialogues of Gregory. Desiderius, the abbot of Monte Cas-
sino, says in his preface that he was urged to write by the community
around him and that he undertook this for the same reasons as those

that made Gregory write: ‘I will take care to set out the story for the

L

edification of readers’. ®? Like Gregory, Desiderius cast his work in the
form of a dialogue with an interlocutor, “Theophilus the Deacon’. De-
siderius uses other sources for his material, but the Dialogues of Gregory
are frequently behind his account of miracles. In one instance he
explicitly draws a parallel: ‘The blessed Benedict by his merits restored
our hammer to us, as he once rescued the iron of a certain Goth’.33
There is,"however, a fundamental difference between the miracles of
St Benedict recorded by Gregory and those by Desiderius: Gregory was
presenting a certain kind of sanctity, that of the vir dei, the sanctus
abbas, father of monks and writer of a rule for monks. Desiderius, on
the other hand, was abbot of the monastery of St Benedict and respon-
. sible for many monks and wide possessions; the monks were not only
spiritual sons but also tenants of St Benedict, and for this reason his

ower was invoked more frequently than his holiness. The miracles

ecorded by Desiderius illustrate the power of St Benedict as patron,
like those of St Faith at Conques. Tn six instances this 15 particularly
clear. St Benedict is said to have saved his monastery from the first

P attacks of the barbarians by punishing the attackers;®* he protected his

i

monastery when fire threatened it;3% Pandulf of nmn:w:,&mm punished

—————— T

with exceptional severity by a sentence of everlasting and irreversible
damnation for his devastations of the monastic lands;®® when a monk
ran away from the monastery he was so alarmed by an encounter with
the devil outside its walls that he returned to the protection of St Ben-
edict;>” thieves who broke into the monastery were miraculously
caught and punished; a Norman who interfered with a fisherman of the
D,Ho:mman at work was also punished.38

\\_H. he theme of the power of St Benedict is dominant in these miracles;

®\~
N\

it seems to have extended to cures of illness. relatively rarely. Desiderius

mentions the tomb of St Benedict ‘on the right of the altar’ and de-

\,
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scribes it as a centre for devotion. When describing one cure there he
mentions others by St Benedict: ‘They heard that many oppressed with
diverse diseases were restored to their former health at the threshold’,3°
a generality common in miracle collections. He gives only two in-
stances of such cures. In one case the monk John, who was thought to
be a demoniac and was confined to the infirmary, went to pray at the
tomb of St Benedict and came away cured. More detail is given in the
second instance: Desiderius says he heard the story from the monk
Smaragdus who claimed to have heard it from his uncle the priest Leo.
The monk Antony, ‘o mediocre scholar in both secular and sacred
learning’, was once ill after an accident and seemed in need of surgery:

He went to the tomb of blessed Benedict, to implore his mercy, hoping that
he who was his patron would cure him. As soon as he entered the church he
prostrated himself before the altar and prayed at length that almighty God
would deign to grant him healing by the merits of such a grear father.

He also collected dust from the tomb and placed it on the injured part,
‘and the next day he was restored to health’.4® The localization at the
tomb of the saint and the use of dust from the tomb, as well as prayer
prostrate before it, are typical of the healing shrines and indicate that
the tomb of St Benedict at Monte Cassino was used in this way. But the
majority of miracles of St Benedict in this collection are not cures;
where cures are described, they are generally connected with other
saints, such as St Maur, St Leo; and St John of Beneventum.

Monte Cassino was where St Benedict lived and had been buried. It
had first claim to be the centre for veneration of the saint and it con-

- tinued to be so. Peter Damian, for instance, when thinking of a visit

there commended himself to the protection of St Benedict for the jour-

: ;ney.*1 At the rebuilding of the monastic church by Desiderius, an

examination of the graves found beneath it was undertaken and two
bodies were said to be those of St Benedict and St Scholastica, despite

& :the claims of Fleury.2 Peter the Deacon described miracles continuing
 at this place and asserted that St Benedict remained there, no matter

where his bones lay, since after burial his flesh had decayed into the
ground at Monte Cassino.*® The local tradition was for the power of St

Benedict in that place; the tradition of veneration for him there sur-
vived even the a undance of miracles connected with his relics in

another place.
[-\I\‘.\I\l.
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The ‘other place’ was the monastery of Fleury on the Loire. The
miracles of St Benedict recorded by Gregory were those of a living
saint, those at Monte Cassino were those of the acknowledged founder
and patron of the monastery. There had been no need to prove that St
Benedict could work miracles in Italy. At Fleury the need before any-
thing else was to prove that the monastery did indeed hold the relics of
St Benedict; it had no other specific claim on his power as a saint.

To establish this claim, as in the case of the relics of St Faith at
Conques, Fleury asserted that the relics of St Benedict had been stolen
from his acknowledged resting place at Monte Cassino. The oldest ac-
count of this transference states that after Monte Cassino had been dev-
astated by the Lombards at the end of the seventh century, a French
priest who visited the ruins found the bodies of St Benedict and his
sister and took them back to France where there were buried with
honour at Fleury.** Two centuries later, Adrevald of Fleury composed a
more elaborate account, filled with visions and miracles, all intended to
show that St Benedict had encouraged the translation and that it had in
fact taken place. He says that Mommold, first abbot of Fleury, inspired
by a vision, sent the monk Aigulf to Italy to find and recover the body
of St Benedict. He was joined by two monks from Le Mans looking for
the body of St Scholastica.*®> At Monte Cassino they discovered, by the
aid of miracles, the two bodies and took them back to France on a
focns@% accompanied by miracles and cures. In a dream, the abbot of

Fleury was directed to bury the body of St Benedict in the church of St
Mary.* The claim to keep the relics was fiercely disputed by the
monks of Monte Cassino. In the reign of Pope Zacharias, the monks of
Monte Cassino demanded the return of the relics, and Carloman came
to Fleury with letters from the pope ordering the restitution. Accord-
ing to Adrevald, the body remained at Fleury, and the petition
failed.*? In the eleventh century Andrew of Fleury records a vision of
Richard, abbot of Monte Cassino, in which he was told by St Benedict
that his body rested at Fleury but his favour was equally distributed
between the two monasteries, ‘so they both remain one in glory, one in
foresight; one in care, one in defence’.*8

The record of the theft of the relics, however elaborated, was not
enough in itself to establish Fleury’s claims so strongly that they were
allowed even by Monte Cassino. What asserted more than anything

/

else that the body of St Benedict was indeed at Fleury was the fact of
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miracles at that place. The record of such miracles continued to assert
the validity of the relics. They were those of a powerful patron, and
what they chiefly proclaimed was the power
shrine.

_The first book of miracles was written Yy Adrevald] who also wrote
the account of the translation, around 870\ He providgs a link with the
ptevious tradition as recorded by Gregory. Tracles he describes
take their tone from the specific needs of the monastery in the ninth
century. He sets them against the disturbed political background of the
times, under the last of the Carolingians and through the Norman
invasions. This reference to outside events was a feature of each of these

books of the miracles of St Benedict at Fleury, m:..m 1 helps to give them
their local focus. The miracles Adrevald recounts are predominantly
ones of vengeance and power. In seven instances the anger of St Ben-
edict is experienced by local knights who attack the lands of Fleury; in
three cases St Benedict shows special favour toward dependents of the
monastery. Adrevald compares St Benedict to Jehovah, as the leader
and protector of his<own people.*? As with St Faith, his power extends
to the actual protection of the shrine and its goods. Christian, a monk
,om Fleury, guarded the shrine and could be as angry with the saint as

Gimon at Conques was with'St Faith. Adrevald mentions several cures,

int at his French

.- all of local people or of monks of Fleury, ‘at the threshold of the tomb
L of the confessor of Christ, Benedict’.5® After this, it is the power of St

‘Benedict that dominates the miracles until the twelfth century, when

. cures again are prominent.

Adelarius of Fleury adds two miracles to Adrevald’s account, both of

& which show the protection exercised by St Benedict toward his monas-

tery during the Norman invasions. The account necessarily lapsed dur-
ing the disturbances of the tenth century and was taken up again in the
reign of Abbot Abbo by the monk Aimon, about the year 1000.5!

* "Aimon continues to emphasize the theme of the harsh judgement of St

Benedict toward the enemies of his monastery. He gives nine in-

tances in his first book of local knights and of rural land-owners pun-

shed for proceeding against St Benedict. In the second book, he gives

ve more such examples. St Benedict is presented as favouring his

‘monks and his &n@mn&nnﬂm and as a stern enemy to their opponents.

@Ew two miracles in nra.mﬂmﬂg and four in the second are cures;
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Despite the re-emphasis in Aimon’s account of the power of StBe-
nedict as lord of Fleury, two new features emerge. The first is the
“growth of Fleury as a centre for pilgrimage, and the increasing need to
centralize the miracles of St Benedict around his relics. The stories
show a great concourse of pilgrims around the shrine; a hospice for
pilgrims is mentioned; night vigils, offerings of candles and coins are
established features of the scene. The relics had been transferred to an
altar in the crypt for the convenience of pilgrims.®® The power of the
saint is shown as available for devotees at his shrine as well as for the

onks and their Mnm.m.nn_mnﬁm. Secondly, Aimon links the miracles of St

Benedict with Mary. Presumably out of personal devotion to the Vir-
gin, Aimon includes her name with that of St Benedict as the saint
responsible for half the miracles he records. This association continues
in the later books of miracles at Fleury, and is symptomatic of the
increase of Marian devotion at the time.

Aimon ceased to record the miracles in 1042 and they were con-
tinued by Andrew, another monk of Fleury.?® He wrote four books of
sixty-six chapters, though the period of time they cover is only fifteen
years. The books by Andrew are much more a chronicle of events at
Fleury than a record of shrine miracles for St Benedict. He records
matters of local interest, wars and disputes, that involved the monas-
tery; he deals with events at places connected with Fleury, in
Mm.c:&cn. Brittany, Die, and Spain. He includes accounts of miracles
by other saints, for instance St Posen (whose relics were transferred to
Fleury), St Martin, St Peter, and St Paul, as well as those of St Michael
at a favourite shrine of the Normans at Monte Gargano.?* Several mira-
cles are connected with Mary as well as St Benedict. Like other monas-
tic chroniclers, he inserts records of omens and wonders in the heavens,
eclipses, shooting stars, cloud] formations of unusual shapes, as presages
of disasters such as plague, famine, flood, or war. Moreover, Andrew’s
style is ornate and rhetorical; he makes the miracles occasions for

preaching and drawing out lessons.

Yet there is still a nucleus of miracles of St Benedict in this more
diffuse collection of material. Six stories are told of cures at n:mfmﬂlamﬁ.
Three demoniacs, one paralytic, a blind man, and a cripple came there
and were cured by prayer to St Benedict. Andrew mentions vigils at the
tomb, with offerings of candles. He also says that the relics were still

en out in procession when plague ravaged the neighbourhood, and
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that many were cured by the presence of St Benedict in his relics among
them. Other miracles of St Benedict record the punishments attributed

to him; seventeen stories deal with the fate of local landholders who in

+some way offended the saint by attacks, trespass, mockery, or harm to

e - e A e e —t

the saint’s @mmmnnﬂwﬂ_nm. In one case, a serf, Stabilis, ran away from the
monastery and established himself for some years elsewhere as a free
ﬂmu. a dream of St Benedict, however, ensured char he should resume
his servile status and return to the monastery.3® Punishments were aiso
recorded of those who worked on the feast days of the saint. It is a
catalogue of the dangers of a violent society, in which calamity was
usual and in which recourse was had to the local saint.?® In these four
books of miracles by Andrew, the depiction of St Benedict as a great

 landholder, a mmnn..ﬂ protector of his property, received new dimensions.

The miracles at the shrine for the pilgrims continue; the sick are healed

of various diseases from the minor to the horrific. But the sen-

sationalism is supplied by accounts of pitched battles in which the

monks claimed to win by the power of mﬂ Benedict, by litigation in

which they also triumphed, by defence of the ‘monastery with the battle

nnmxmpwl_.mmman. Benedicts!” " and by protection of monastic goods. When
n.mbm.qwm tried to steal wine mnon.u.;mmm..wm_ﬂnw cellars, for example they
mo_.Em_ it frozen in its barrels.®®  These books record the place Mum the
focal saint in the daily affairs of a rough and ready society.
I Ralph of Tortaire, the next monk of Fleury to continue this account
- "of the miracles of St Benedict, wrote his account in verse as well as in
prose. He continued the book into the first years of the twelfth century
with forty-eight chapters in all.>® Like Andrew, he recorded events :“
.Gm countryside as well as miracles at the shrige. Eoi.gmn. the shrinc
was still the centre of local devotion at Flefiry an¥l for the people of the
. valley of the Loire. Ralph records more |cures there than any of his
3 wnnmmnmmmonm and gives instances of the mad\~ddmb, and crippled lying
i .90 crypt awaiting cures before the relics. He mentions the use of
_ un..q_nmmnu the water in which the relics had been dipped, which
Wi given to the sick to dripk an :

e O

> pour over their maimed parts, or

to take away. Miracles of {vengeante still predominate. Kalph gives
seventeen instances of the pugishedents that befell those who offended

.nwm saint or harmed his possessions. He includes animals, dogs, cows

. pigs, and birds such as peacocks who were also ‘punished’ by the mmmnﬂ,.
Fleury was still a great monastery ruled by an all-powerful patron.

g
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The last miracles in the collection were recorded by the monk Hugh
._ | of St Mary,%® who added eleven miracles in 1118; the collection ends
_ \ there, perhaps from a break in the manuscript. These stories differ from

1 ———T

| earlier ones. Apart from the first miracle, an account of the delivéfance

\

/om a captive, they are all cures. The cures happened at the shrine and are

recorded in detail, with names, dates, diseases, and the manner of the
cure. Hugh was also responsible for several capitals in the church
that show the miracles of St Benedict. One instance from Hugh’s re-
cord will demonstrate how similar these cures were to those at other
_ healing shrines and how different from the usual miracles of St Ben-
edict (best described thus: ‘He deserved his punishment since his
| pride had led him to oppose the friend of God’61):

* There was also a woman of that town called Hosanna; on that same night she
| lay prostrate before the high altar asking for healing for her hand and arm. For
it was a very grave sickness, which had taken all the strength from her hand
and from her arm, so that . . . she could not clench her fist. When she had
prayed for a long time to the Creator for divine help, she was cured and was as
_ if she had never felt ill. 2 =

The miracles of St Benedict achieved their primary purpose of focus-
sing devotion to St Benedict on Fleury, where his body was buried.
Relations between Cluny and Monte Cassino were, in the eleventh cen-
tury, cordial: Hugh of Cluny visited Monte Cassino in 1083 and estab-
lished a confraternity between the two abbeys;®3 Peter Damian visited
and admired the life at both monasteries.®¢ But the Am:mnm.mm of the
Cluniacs for St Benedict’s relics was focussed on Fleury. The mmwmn of the
translation of the body of St Benedict was celebrated at Cluny in the
eleventh century,®® and Peter the Venerable supplied 2 new hymn for it
_. in the twelfth. The vital contact between the two monasteries had been
| made when Odo of Cluny became abbot of Fleury. John of Salerno says

that Odo was called, elected, and preordained to be abbot of Fleury by
_ St ww..n.m&nn himself. He records a miracle story in which St Benedict
was seen to leave Fleury in person, because of the disobedience of the
monks; the monks ‘rode round on their horses to find him and bring
him back’. St Benedict, according to this story, had said he would send
them an abbort ‘from Aquitaine’, whom they recognized as Odo. Dut-
; ing Odo’s abbacy, St Benedict appeared in visions, supporting his re-
e | forms, and he appeared also to Odo himself while he was keeping vigil
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‘before the body of the saint’. It seems from this account that the body
of St Benedict had been removed from Fleury during the Norman inva-
sions and was restored, amid miracles, at this time. 5 That the monks
- " of Cluny believed Fleury to be the miracle-working shrine containing
St Benedict’s body indicates the importance attained by this shrine
through the long record of miracles there.

The shrine of St Benedict drew pilgrims from France, but not from

e T - —r
much further away. Ralph mentions a boy from Iraly brought for a

St Faith at Conques. It is possib
ocalized, power-cen

[ed_CHT=dominated=by=CONTETH T0r the

b “ ﬂomﬂmﬂ i D laCEe=0 eI 002 ﬂﬂ—..n 1Nto a s ch..uv.a.m. 5 Dea s Kec
N0t for vengeance b Qr mercy and for cures o m_dmmmmwwlwg& wmuonm\
downn To have IFetttrenced T2 11 ialimeTIuTave wageofe|

The miracles of St Benedict at Fle in the
. Historia Miraculorum. The church at Fleury, however, also contains a
- record of some of the miracles of St Benedict in the carving on certain
- capitals, some of which can be-assigned to the twelfth century and the
: mmmﬂ writer of the miracle stories, Hugh of St Mary. Like the stained
. glass at Canterbury, these carvings are not an independent source for
- the miracles, but they do provide a further illustration of the impor-
tance of .the miracles to the monastery; they are also evidence of the
continuity between miracles of St Benedict recorded by Gregory and
those known at Fleury. Four of the carvings represented here illustrate
-miracles found in the Dialoguts of Gregory. Another carving shows the
~ translation of the relics of St Benedict from Monte Cassino to Fleury.
The southwest pillar at the south crossing has three faces carved with
scenes from the life of St Benedict (the fourth face forms part of the
afch). The left face is broken and indecipherable. The right face con-
tains a carving of St Benedict seated in his cave at Subiaco; outside, the
monk Romanus prays to him; the devil is depicted breaking the bell
omanus was accustomed to lnm_no tell the saint his food supply was
eady. The centre shows a building considerably defaced, possibly the
cave of St Benedict at Subiaco.
On the lintel over the north door of the nave a carving shows the
" translation of the relics of St Benedict from Monte Cassino to
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ST BENEDICT AND TOTILLA THE HUN. Fleury capitals. Dialogues

2
sy

of St Gregory 2. 15.

ST BENEDICT TEMPTED BY THE DEVIL IN THE FORM OF A WOMAN.
From the capitals in the abbey of St Benoit sur Loire, Fleury. Dialogues of St

i

Gregory 2. 2.
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3 ST BENEDICT DELIVERS A C VE. Fleury capitals. Dialogues of St S 4 HUGH OF ST MARY AND HIS FAMILY. Fleury capitals. The author
Gregory 2. 29. . of the last book of the Miracles of St Benedict also carved the capitals at Fleury
’ 3 - that depict the same theme. Here he shows himself as a monk holding a book,

with his family, including his parents who are dead, and his brother, the
knight Cleopas.
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Fleury—a further assertion that Fleury actually has the relics of the
saint. It was completed in 1218. Under a carving of Christ in Majesty
are four scenes. On the left 2 monk removes the relics from their grave;
in the centre, cures are effected by the bones of both St Benedict and St
Scholastica on the journey; on the right, the monks carry the relics of St
Benedict toward Fleury.

® © ¢

The third collection of miracles at a ‘traditional’ shrine is-that of St
Cuthbert, abbot and bishop of Lindisfarne. The collection supplies fur-
thér details of shrines typical of the early part of the period under
consideration. The records of miracles of the child-martyr St Faith at
Conques illustrate the kind of cult that developed around relics of an
early Christian martyr when they were transferred to Northern Europe.

The records of the miracles of St Benedict, the greatest of all Western

monastic founders, provide much information because of the length of
time they covered. The miracles of St Cuthbert are those of a_ seventh-
century monk-bishop. While the collection does not have the same
continuity as that of St Benedict, it shows how the veneration of a holy
man that started in his lifetime gained new empbhasis in later records,
especially in the eleventh and twelfth centuries. This pattern of a vir
dei—a great and holy man in an abbey or diocese, whose repurtation for

sanctity was recognized during his life and fostered by his community

after his death, veneration of whom became focussed on his relics and
evolved into a new cult through the miracles there—was repeated on a
lesser scale all over Western Europe in this period. The records of St
Cuthbert’s miracles show this development particularly clearly.

The earliest life of St Cuthbert was written about 699, probably by a
monk of Lindisfarne; this Anonymous Life represents the consensus of
opinion about St Cuthbert in his own monastery after his death. Bede
wrote his Vita Sancti Cuthberti and the Vita Metrica in the same tradi-
tion; he also gives an account of St Cuthbert in his Ecclesiastical History.
The Historia de Sancto Cuthberto, written by an anonymous monk in the
mid-tenth century, tells how the monks of Lindisfarne wandered with
the coffin of St Cuthbert for seven years following their expulsion from
Lindisfarne by the Danes. In the eleventh century, the account was
continued in the Historia Dunelmensis Ecclesiae, often ascribed to Sy-
meon of Durham; a twelfth-century account records in detail the
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examination of the relics of St Cuthbert in 1104. Finally, Reginald of
Durham wrote a long account of the miracles of St Cuthbert in the
twelfth century. William of Malmesbury also mentions his miracles.
While the main part of this record of miracles to be discussed is that by
Reginald, we must look first at the earlier accounts that established a
pattern in the veneration of St Cuthbert.

The accounts of miracles during the lifetime of St Cuthbert in the
Anonymous Life are those usual in hagiography. They are related to vir-
tues, particularly the monastic virtue of obedience; they show the con-
trol the saint exercised over the elements and over animals and birds;
they illustrate his insight and prophetic vision. Bibilical parallels are
drawn, and because of the miracles accompanying his preaching as
bishop, St Cuthbert is compared to the apostles whose preaching was
confirmed 77 signis et prodigiis (Acts 2:43). This collection, as well as
Bede’s account, contains few wonder-tales. But the end of the Anony-
ous Life shows already a difference of approach: the centre of the future
cult of St Cuthbert is established as the incorrupt body of the saint:
‘His body remained incorrupr, resting as though asleep in his stone
coffin, and so they placed him with honour in the church’.57

The body of St Cuthbert was the glory first of Lindisfarne, then of
Durham, and it became the focus for the posthumous cult of St
Cuthbert. Eleven years after his death, the tomb was opened and his
body found to be undecayed. Miracles followed at once. A father
brought his demoniac son to Lindisfarne, not because of the fame of the
shrine, but so that the monks, famous as doctors, might try to cure
him. When they failed, the priest Tydi took some 50il from the ground
where water had been thrown that had washed the body of the saint,
miked it with water and gave it to the boy to drink: ‘As soon as the boy
had tasted the holy water, he ceased from his ravings that very night’.68

A paralysed boy, also brought to the monks as doctors, asked to put
on the shoes of the saint, which he did and was cured. Another man, a
monk from the household of Bishop Willibald, fell ill while visiting
Lindisfarne and asked to pray before the tomb, where he was cured.
The miracles were cures at the tomb and they rook their pattern from
the shrine-cures of the saints rather than from the life of St Cuthbert.

These miraculous cures provide a typical instance of the change from
veneration for a living saint to a posthumous cult at his tomb. It is clear
from these stories that in sickness other methods of cure would be used:
charms, natural medicine, or, as in this case, appeal to doctors who
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were also Bonwm The medical re nks had drawn two

the monastery. It was the sick themselves, not the
monks, who suggested that they try the powers of the saint. That the
requests of those in need, where every other remedy has failed, were
made without any prompting, was held to provide, whether in fact or
as a literary device, special evidence of the saint’s sanctity. The dead
man is thus shown to be a saint, and at the same time devotion to him
is focussed at the place where his body rests. With St Cuthbert, these
three posthumous cures initiated his later cult.

Bede continued the hagiographical tradition of Lindisfarne in his
work about St Cuthbert. He stressed éven more than the anonymous
writer the virtues of the saint and showed that his miracles during his
life were part of a long tradition of bibilical sanctity. For Bede, the

question about a saint’s miracles was not how they happened, but why.

The ‘how’ question was already answered: God was acting through all

his creation, and what provoked wonder was a particularly interesting
message from God that must be examined and deciphered. ¢® Therefore
in rewriting the miracles of St Cuthbert, Bede stresses the meaning to
be found in them for the reader. One instance of a miracle during St
Cuthbert's [ife reflects in a particularly vivid way Bede’s attitude to the
miracles he records. A girdle belonging to St Cuthbert was used by the
abbess Aelfleda to cure herself and one of her nuns. After a few days,
the girdle miraculously disappeared from its box. Bede is in no way
interested in the disappedrance itself; he does not see it as a warning or
a punishment for disbelief. He suggests that it was done by the will of
God to avoid the situation where any of the many sick applying for a
cure might be disappointed and blame the saint for a failure:

If the girdle had always been there, sick people would always have wished to
flock to it, and when perhaps one of.them did not deserve to be healed of his
infirmity, he would disparage its power because it did not heal hini, when
really he was not worthy of being healed.?®

The possibility of cures is linked to the merits of the applicant, and the
absence of the relic is as edifying to the reader as its presence. This
explanation contrasts, to some extent, with the story of another belt

used for cures, the belt of St Anselm, 239 Eadmer »%on:mnm as
infallible: =
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A PARALYTIC HEALED BY ST CUTHBERT. A sick monk lies before
nrn tomb of St Cuthbert and prays for healing. From a manuscript of Bede's

e of St Cuthbert (University College, Oxford, MS 165), to which have been
ded some miracle stories from the anonymous History of St Cuthbert (edited
0 Symeonis Dunelmensis Opera et Collectanea, vol. 1, Surtees Society, 1868). The
tory that this picture illustrates is shown there, p. 147.
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Nor, of all those to whose care we have seen fit to entrust the belt on their

asking for it in firm faith of their recovery, have we to this day heard of one
who has hoped in vain.7!

Here Eadmer stresses the success of the miracles alone; with Bede, the
purposes of God are always to the fore. Bede does, however, record
several ‘external’ miracles at the shrine of St Cuthbert™ and two cures
of monks taken from the Anonymous Life. Thus the tradition of post-
humous cures by the incorrupt body of St Cuthbert was established
very soon after his death.”3
Another tradition about the saint developed soon after the monks
left Lindisfarne and carried his body into exile—the tradition. of St
Cuthbert as a fierce and powerful protector of Em\mﬁmﬂumo@_m and
goods. The Historia de Sancto Cuthberto describes the acquisition of Tands, /@
and goods by St Cuthbert’s guardians, to whom miracles lend mohnl._f.
‘This tradition was continued in the Historia Dunelmensis E cclesiae, where
miracles are directed not only against the Danes but against the threat
of local violence. In both these documents, supernatural sanctions are
invoked to protect monastic lands. In the former, grants of land from
the time of Bede are connected with miracles,”® and vengeance falls -
upon those who, like Osbert and Ella, Halfdune and Onalafbald, tried___
to deprive St Cuchbert of Tands or 800ds: " "8o Tet kings and princes 4
beware lest they be punished, and neither take that which belongs to m[
Cuthbert nor consent in allowing others to do s0’.76 In the latter ac-
‘count, the theme continues. Soffieone who tries to plunder the shrine | @
- goes mad;"” HUEHE@EEB the Conqueror falls i11;78 |
those who threaten the Saint's property are chastised. The ideals of a ©
later age were imposed upon the past, and the anger of St Cuthbert was
¢ said to be directed against those who infringed more recent rules. An
" outstanding instance of this is found in the disasters that were said to
- have overtaken women who approached the shrine, a prohibition at
*  variance with the life of St Cuthbert and part of more recent prop-
B aganda for the monastic rule at Durham, restored under William of St
| Carilef.”?
- The records of miracles connected with St Cuthbert in the twelfth
century contain both these themes. The focus is still the incorrupt body
~of St Cuthbert, enshrined at Durham in the cathedral. An account was
- written of the translation of the body of St Cuthbert in 1104, with
- details of the inspection to which it was subjected. Doubts had been
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6 A PAGAN PUNISHED BY ST CUTHBERT. The pagan Onalafbald mocked
St Cuthbert and stated his preference for Thor and QOdin; the faithful knelt in
prayer and he attempted to leave the church in Durham where St Cuthbert’s
body lay; he was held fast to the threshold and perished miserably. From the
same manuscript as plate 1, edited in Symeonis, p- 148.
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expressed about the incorruption of the body, and the proceedings to
discovér if it was still in the incorrupt state recorded eleven years after
the death of the saint were distinguished by their caution and their
publicity. The monk Symeon was present to make a full record of the
examination, precautions were taken against theft, and 2 second ex-
amination was allowed by a less local selection of observers. 89 Finally
the cure of a well-known person, Richard, abbot of St Albans, was seen
and witnessed by crowds.®! The testing of ancient relics, particularly
those of Anglo-Saxon saints, was undertaken on more than one occasion
in Norman England. They might be tested by fire, like the relics at
Evesham that were put to the ordeal by Abbot Walter at the suggestion

- of Archbishop Lanfranc;8? they might be tested to see if they worked

1

miracles, and William of Malmesbury records an instance of this.83
Butthe proof most impressive to the English was, according to
William of Malmesbury, 3 the incorrupt preservation of the body. It
was the great triumph of Durham that it could display the incorrupt
body of a saint that had also a continuous reputation for working mira-
cles; it gave St Cuthbert the right to be regarded as one of the major
English saints, in spite of the Conquest.3%

The translation of St Cuthbert forms the centre of the record of St
Cuthbert’s miracles written by Reginald of Durham after 1104, This
large and unwieldy collection contains a long account of this event,
with about forty miracles preceding it and over a hundred afterwards.

H In it, the themes of power and vengeance combine with the themes of

,.rdmmmw and cures. On the one hand, the interests of the monks of
Durham are well represented in instances of the anger of St Cuthbert
against their enemies and his; on the other hand, the interests of the
pilgrims are equally maintained in accounts of cures both at the shrine
and at a distance from it. The pattern observed at other shrines is
particularly noticeable here. Miratles, including cures, are recorded
during the life of a saint, and his posthumous cult begins with cures at
his tomb. A period follows when the needs of the guardians of his
shrine are paramount and are formulated in records of judgements and
acts of power by the saint as patron of his own people. Cures and acts of
mercy toward pilgrims to the shrine continue alongside the miracles of
power, to flourish and gradually balance the more ferocious miracles as
the shrine becomes established and has less need of asserting its posi-
tion.
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Reginald, in his account of the miracles of St Cuthbert, makes the
incorrupt body central, and stresses the importance of the shrine with
its formidable patron. Those who mock the saint or doubt his powers
are punished by St Cuthbert. The severi ty of the punishment is propor-
tionate to the honour of the saint rather than the gravity of the crime;
or instance, a boy who robbed a nest of birds in St Cuthbert’s church
ound his hands contracted and useless until, repentant, he appealed-to
he saint.®% Like St Faith mnmlmnlWMmM.ffn?.ﬁ St %:nra&wmmnbnmi:m
for his shrine, one of whom was Elfred Weston, the sacrist, grand-
father of Aelred of Rievaulx, to whom Reginald dedicates the book.
St Cuthbert warned him in a dream when the shrine was in danger
from fire.®” The protection of St Cuthberr extended to captives, who
brought their chains to Durham in thanksgiving. He was also careful of
the fate of books associated with him, Gospel books, psalters, or copies
of his Life, which he preserved from both fire and water. The copy of his
Gospel book that was kept at his tomb was venerated as a relic itself,
and Reginald describes how it was hung round the neck of a visiting
bishop and all members of his party, as a gesture of respect.®® Reginald
describes with particular pride the wealth of the church at Durham and
indicates the amount of riches offered at the shrine, On two occasions

maEm_.nr.nmom.m.ﬁnﬁrvﬁnﬂ.mﬂmnmwmcocnmﬁn Durham on a tour to
some _relics of St_Cutht side 1am on a t

collect money to rebuild the shrine, 59

e

The honour of St Cuthbert dominates Reginald’s collection of mira-
cles and is reflected in the competitive tone of seventeen stories.
Cuthbert is described in three stories as a better patron for sailors than
8t Nicholas and in one as more useful at sea than St Brendan, Twice his
miracles are compared to those of St Martin, and once, following the
comparisons made by Bede between St Benedict and St Cuthbert, to a
miracle of St Benedict. He is favourably compared to St Peter as a
miracle worker, and he shares the credit for a cure with St Lawrence.
Four sick people who ask for help at the new shrine of St Godric ar

Finchale are sent by the saint to StCuchbereliisnotable-tharrhese

PO P E= WA T LOEN L he

in a vision saying mass with

Aldan, Eadbert, and Ethelwold. When
a pilgrim to England wished to decide which was the greatest saint, he

63




MIRACLES AND THE MEDIEVAL MIND

lit candles to St Cuthbere, St Edmund, and St Etheldreda, accepting
the one whose candle burned out first as the greatest. St Cuthbert
triumphed.®® At the end of Reginald’s collection, the great rival of St
Cuthbert was the new martyr, Thomas of Canterbury. Several miracles
illustrate the need felt in Durham to assert the power of St Cuthbert
against St Thomas.
These miracles asserting the power of St Cuthbert stemmed from the
:»B_u_.aonw of those in charge of his body and its shrine. But St Cuthbert
belonged also to the pilgrims, and there are many instances in Reg-
inald’s collection of cures of illness for pilgrims and for those who
prayed to St Cuthbert elsewhere and then came or wrote g the shrine
later. Reginald describes with pride the beauties of the shrine of St
Cuthbert: the marble paving brought from Italy by Harpin of
Thornley; the treasures of an ivory casket, a silver cross, as well as the
jewels offered there; a bell believed to have belonged to St Cuthbert and
ornamented by Prior Turgot with gold; the ‘book of St Cuthbert’®! and
the great bells of Durham.%2 A lengthy description of the feast of
Pentecost at Durham dwells on the glory of the church and its cere-
monies and describes the crowds of pilgrims and their motives for com-
ing. These pilgrims Were men, sometimes withotheir=sons fsam_all
ranks o ty. Most came from the north of England, but seme-feom

= p— 93
Scotramd~-=mrd™fiom the south; one pilgiim—carme=from-Nemuay 53

Women might pray to St Cuthbert and be cured by him., husnoratshe
shirine; they se IT SO ands and offered their
thanks for their cures. This prohibition of women extended to the
Countess Ada, wife of Henry, Earl of Huntingdon and mother of Mal-
colm 1v, on whose illness Reginald dwells in some detail. She was
cured not at Durham, but by having some clothing worn by St
Cuthbert placed upon her.?* At the shrine, pilgrims might pray before
the tomb, even all night; they offered candles, sometimes of great
size.?® The liturgy was continued by the monks, and cures could be
proclaimed at any time, wit ﬂmmwﬁnmn celebrations of joy. St Cuthbert

also answered prayer at a distance; times by relics such as hair and
a:m: parings from his incorrupt body,?® fragments of his clothing, or

dust scraped from the tomb and mixed with water, or water in which

the body of the saint had been washed.®? Cures were recorded in the

church of St Cuthbert in Lixtune in Cumberland. At other times
L—prayer to the saint was sufficient. For instance, a2 monk of Durham
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cured a sick child in Lincoln by making the sign of the cross over him
and saying: ‘Come to our aid, O Lord, by the intercession of venerable
Cuthbert and free us from all the chains of sin to rejoice in your
peace’. 98 :

The shrine with the body of St Cuthbert at Durham was the main
focus of his cult; nevertheless, the place where he had lived as a hermit,
Farne, also claimed miracles. Reginald of Durham devoted seventeen
chapters of his book to the miracles of St Cuthbert on Farne after his
death, and gave as his source Bartholomew, a hermit on Farne, and
other monks who had lived there. 99 The life of this Bartholomew was
written at this time by Geoffrey of Durham. Another monk who had
known Bartholomew before his death in 1193 also recorded miracles on
Farne. This brief record of the miracles. of St Cuthbert on Farne com-
prises thirteen stories, some of which overlap with Reginald’s account.
They agree with the Durham tradition by making the translation of the
saint’s incorrupt body the starting place of the account. Having estab-
lished the central miracle of St Cuthbert, the writer proceeds to show
that the presence of the saint on Farne had rendered it holy and avail-
able for prayer by male visitors. Of these stories, two record the ven-
geance of the saint against those who disturb the eider ducks “on the
island;*®° thefe is one instance of St Cuthbert’s protection against fire
and a similar incident in his Life is quoted;!! the rest of the miracles
are cures of dysentery, paralysis, and madness by prayer to the saint on
the island. The sixth story is a piece oé:& will be discussed as
such later. The collection echoes the trad ition about the saint at
Durham, but shows that his shrine there was not the only place where
the saint performed miracles after his death. The combination of mira-
cles of vengeance with miracles of cures further confirms the pattern of
miracles observed in his cult at Durham. Probably the writer describes
miracles of St Cuthbert in Farne to assert the monastic claims of
Durham to the island that became an important grange for Durham,
with a continuing tradition of hermits, 192

The miracles of St Cuthbert present him either as a fierc northern)
Wmﬂdn“ protecting his shrine and his men, or as the great saint ¢

the

orth who was available there for any pilgrim in spirit I tempo
need. By the twelfth century, as elsewhere, the theme ¢ /m&aw domi-
nates accounts of his miracles. As with St Benedict, the miracles were
to some extent influenced by the miracles recorded in his Life, bu
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gradually assumed a different tone in response to changing needs in the
“recipients. But the harsher tradition continued into nmmvnllﬂ.ﬂmd.mulmmﬂﬂnw
and is reflected in William of Malmesbury’s account of St Cuthberr as
:.oun who is said above all to be a severe corrector of sinners’. He ends
his account in a way typical of any writer concerned with a saint of this
forbidding and ‘traditional’ kind:
7

z Rightly ought you to be feared by your menks; I beseech you therefore to
'\ remember me for good. 193 =

\
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m»n shrines remained the basis of the record, but in the twelfth century,
i reshaping by writers with some

ya
It

Three Twelfth-Century Shrines:
St William, St Godric
and St Frideswide

SO FAR, we have observed two kinds of miracles: miracles in which the
saint protects or avenges (connected, in the ‘traditional’ collections,

with the teffitorial claims of the shrines’ guardians) and miracles in
which the saint heals (first experienced, at the ‘traditional’ shrines; by
the guardians themselves and then gradually by a wi i
pilgrims who put themselves under the protection of the saint). I
as the n H or of the monastery lands,
goods, and personnel decreased, the number of cures of pilpTT 1-

JMWmEE pretensions influenced the

T&ﬂnn& itself. o .
Three twelfth-century shrines display these trends clearly. The main
difference between the saints buried at these shrines and those already
discussed is that these saints were re

————

from obscurity. There was, therefore, no place in th qi.mmmn& life of

the church for them, nor - were there previdlis writtén accounts of their
miracles. Of the three accounts studied here, two record miracles soon
after the deaths of the saints, one at the twelfth-century translation of
her relics, and not at stages throughout a long tradition. The three
saints are in some ways like those already considered, though each has
distinctive traits. William of Norwich was, like St Faith, a child-

—
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