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Introduction

Pl

Miracles were a ubiquitous feature of medieval Christian nEE.“,_.n. We
might even say, following a strict Augustinian line, that there could be
no Christian society without the miraculous. God’s creation of the world
and Christ’s resurrection were the supreme miracles that provided the
occasion for man’s existence and his hope for salvation after he ceased to
exist.! In addition to those miracles of the scriptures which ‘testify to that
one supreme miracle of salvation’, St Augustine took pains to emphasize
that ‘even now miracles are being performed either by his sacrament or
by the prayers or the memorials of his saints’.2 Augustine saw the saints
as enjoying a particular role in boosting the Christian faithful with a
reminder of God’s power, manifest in the form of miracles. To illustrate
this point, he included in his City of God a collection of miracles he had
had related to him or that he himself had witnessed, associated with the
recently discovered relics of St Stephen the protomartyr.”

The subsequent discussion and recording of miracles in 2 variety of
narrative sources throughout the medieval period testifies to their uni-
versal acceptance as a fundamental aspect of religious belief and practice.
Through miracles the personal and communal aspects of Christian
identity merged. In the medieval Christian experience of everyday life a
miracle was always potentially a place of resort. An aspect of the twelfth-
century growth in learning was the colonization of the miraculous
by what we would recognize as more rational procedures of inquiry
into knowledge. In other words, the natural gained ground on the

\ B. Ward, Miracles and the Medieval Mind: Theory, Record and Evens, 1000-1215
(Aldershot, 1982, 1987), 3.

2 S¢ Augustine, The City o God, tr. H. Betienson (London, 1972), 21.8, 1034.

3 Thid. 1035-47; and for the discovery of St Stephen’s relics by a priest called Lucian in
415, see ODCC, 1540.




2 Introduction

supernatural as 2 mode of explanation. Despite this development, and
the alternative explanations it offered for experiences hitherto categor-
ized as miraculous, medieval scholars and the societies they represented
in writing never accepted the redundancy of the miraculous as a
mental category as did later European intellectual communities,
Twelfth-century England was no exception to this observation.

My introduction aims to delimit the field of my inquiry into the
miraculous and to describe a number of important themes that inform
my interpretation of the material. I will deal in turn with a number of
issues related to the sources, Eunonmom_.mﬁrva theory, and Sngcn_o_omw
associated with the subject of the miraculous in twelfth-century
England. The aims are threefold: to locate my study in relation to other
works on the material relevant to my chosen period; to situate my own
findings within their proper historical and functional contexts; and to
explore the opportunities for writing a social history of the miraculous
using the insights of other academic disciplines, namely anthropology
and social theory. \ .

Miracles were primarily shared experiences. The historian’s fate.is to
encounter them in writing, This simple insight informs my study. Its
implications will be discussed below. The miraculous appears in all
kinds of written material of the period. Chronicles, annals, theological
treatises,> and anthologies of exemplz produced for preaching purposesé
all to a greater or a lesser extent dealt in the currency of the miraculous,

despite falling outside the sub-genres of hagiography with which it is
primarily associated. The sources chosen for this study are collections of
miracle narratives associated with the relics of saints enshrined at the
heart of monastic communities. To make the material more manageable,
and to allow space for more detailed discussion, I have chosen six cults
and the wwelfth-century miracle collections they produced. These are,
chronologically, the cult of St Edmund at Bury, the relic tour of the
canons of St Mary of Laon, the cults of St Ithamar of Rochester, St
William of Norwich, St Frideswide, and the cult of the hand of St James
at Reading. Each is treated as a case study taking up one chapter.

4 B. Ward, Miracles and the Medieval Mind, 4-9.

> See Guibert de Nogent, De Pignoribus Sanctorum, ed. J.-P. Migne, PL 156 (Paris,
1853), cols. 607-80.

agﬁﬁommahﬂvmn? Dialogus Miraculorum, ed. J. Strange, 2 vols. (Cologne,
1851). .
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These collections predominantly document Bm_.mn_n.m that mom” _u_nﬁM
after the death of the saint with whom they are m%cnuﬂwm. mw _.w.omom
humous miracles, like those recorded as occurring m.EEm nﬂ _noE
the saint, were witness to the sanctity of nrw saintly m:v_mnﬁ. wﬂw um -
miracles do not appear exclusively in miracle collections; they occ

H 3.
aints
also in monastic chronicles and are appended to accounts of s

i i f a saint’s translations as
lives. They were included in accounts o . . .
mnﬁonmﬂmn signs of the sanctity of the :M..___w n:m”MMnﬂ— Mu“ﬂ.wwm nMpﬁw
) . . . B o
so by equipping the saint with the miraculous qu _
as nuacwmgﬂcnm:w defined in hagiographical literature.” ...—..w._n% n._mM
affirmed the saint’s contentment with his (or her) new surroundings an
nEHMMM_HHH.SE miracles were also intended to draw .mﬁobmon to m&nHM
and the terms by which their heavenly patronage might be mocmrﬂ_s_
this task, hagiographers enjoyed scope to ogn._dw and document Hmr.
engagements and to hear oral accounts of the laity’s engagements wi .ﬁrmu
enshrined saint. It is this attention to these _n.wo& Dnmcnsﬁbn_uom Mﬂ
makes posthumous miracles a potentially Eﬁu&Em m_.__,H_nnn mch e w W
itl i is boo two basic :
f religious communities and practices. This ha .
mwﬂ _W_ explores how these narratives served the spiritual and EmﬁHE_
=n&w of their authors. Secondly, it aims to explore to 4...7.&“ nﬁnﬁm ﬂmw
reveal forms of creative engagement with relics extending beyon ! n

. institutional and intellectual loyalties of their authors.

Before attempting to address questions of context E:._ m_Emaon MMM.
cifically related to my chosen case studies, some general m.anzmmmn o -
history of saints’ shrines in the century or so after the Norman on:nrn
of England is needed. The relative paucity of miracle nn.:nMMnMSu v
late Anglo-Saxon period makes it difficult to present a &n e Msmwnrn
the cult of saints’ relics prior to the conquest. The _m,mmsm_.mwﬁ_w‘ .n_E_owﬁ
period tended to be literary and limited geographically 8@ e .
important monastic institutions.® In this scholars .rﬁ_ﬁ. foun: Mwnﬂmmrhm
with the Celtic churches of Wales, Ireland and Brittany. John Blair

i iracul ety, 950-1100" (Oxford D.Phil.
..,. mnn%mwa,“aﬁnwsw”ﬁ”“ w..hni muﬂ“nﬁ..lp“m&mﬁ“nww uwhﬂmﬂnnwﬁnm n._..q“ nw.nnn_mnw_ HWoon_OmbmnM. M.
.nrﬂ_m..o_ﬁ_ mﬁﬁmﬁv& genre’. See also R. Bartletr, ‘Rewriting Saints’ Lives: nwnﬂ Amp.EMv
MM”M”__ of Amﬁu_a.. Speculum, 58 (1983), 598, for the more o_uan_hnn M%::M“.M e ulee
Lives were both part of a genre of immense longevity and the pr
circumstances and environments’.

ili 6-17.
8 Hagiographies, 4 vols., ed. G. Philippart (T urnhout, 1994- ), 216-17
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recently questioned this convenient categorization that may have more
to do with outdated notions of early medieval Celtic and Anglo-Saxon
churches than with what a closer reading of the evidence might suggest.
Blair has made a good case, so far as the evidence will permit, for the
dynamic and diffuse nature of Anglo-Saxon saints’ cults. He emphasizes
the similarities between them and their western counterparts in terms of
their folkloric content, and associations not simply with centrally
administered shrines but with features on the landscape and with pop-
ular oral traditions.?

Hagiography in the decades after the Norman Conquest accounted
for a great.deal more parchment than in the late Anglo-Saxon period.
Saints’ vitae, liturgical material, and accounts of translations as well as
collections of miracle narratives all expanded and diversified the existing
corpus of English hagiography. Those most responsible for this new
body of writing were the Benedictine monasteries. The tenth-century
Benedictine reform movement had already made use of saints’ cults
to secure their symbolic capital and attract material patronage, 10
Benedictine monasticism remained at the forefront of cult promotion
for the century and a half after the Conquest.

The increase in hagiographical production has been traditionally
atributed to Norman scepticism towards the Anglo-Saxon sains,
Successive generations of English religious communities, it was thought,
were happy to accept and commemorate the sanctity of the bones of
dubious provenance that surrounded them. In contrast, the newly
installed Norman abbots and bishops, as part of a wider programme of
reform and spring cleaning of the Anglo-Saxon church, questioned this
English credulity and sought firmer grounds for the retention of certain
telics. Inquiries into the lives of the saints or even the rifual consignment
of saints’ relics to the ordeal of fire were methods used for this purpose.!1

9 John Blair, ‘A Saint for Every Minster?, in A. Thacker and R. Sharpe (eds.), Local
Saints and Local Churches in the Early Medieval West (Oxford, 2002), 455-94.

10 See A. Thacker, ‘Saint-Making and Relic Collecting by Oswald and his Commu-
nities’, in N. Brooks and C. Cubitt (eds.), St Oswald of Worcester: Life and Influence
(London, 1996), 244-68, idem, ‘Acthelwold and Abingdon’, in B. Yorke (ed.), Bishap
Aethelwold: His Career and In (Woodbridge, 1988), 59-63, and Wulfstan of
Winchester, Vita S. Aethelwoldi, ed. M. Lapidge and M. Winterbottom, in Waulfstan of
Winchester: The Life of S¢ Aethelwoldi (Oxford, 1991),

" Acta Proborum Virerum, ed. W. D. Mactay, Chronicon Abbatiae de Evesham ad
Annum 1418, RS 29 (London, 1863), 323—4. And see D. ]. A. Matthew, The Norman
Conguest (London, 1966), 2025 for Walter of Caen at Evesham,
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Those relics whose authenticity were Smﬁn.m. mbﬁ.m found éMb:M—bm.
were discarded or relegated to inaccessible positions in the new o
Norman church buildings, and dropped from rnﬁmﬁ._m nw_npmp.amnnn =
hero or villain of the piece, depending on &raﬁrwﬂmrn n__.umﬁo o4
necessary reform or regrettable suppression, nE.u op uw
whose doubt over the sanctity of St Elphege is most vividiy-portrayed
in his Vita S Anselmi.\? . on
m»MADHM _Mnnnnn reviews of the evidence have n_:mrm& _._nr_.m MHrné FNM
Norman scepticism. The prodigious output of rmmhomﬂvn_..w. Emomnnnmb
eleventh century by specialist journeymen &. the genre, su . mmmu g
of St Bertin!4 or by house historians like Eadmer an - Os e
Canterbury,!5 led Susan Ridyard to suggest that t00 unmwﬁm mM i o
pretation of the historical circumstances _.E.m prevailed. Ri uaOH no -
that ‘in terms of both publicity and veneration, the ZOHBH om:ﬁ Om
was perhaps one of the better things ever to happen to mo mm“b ol
the Anglo-Saxons’.16 If they were nostalgic for the \.wbm_o- axo, ,@ﬁrpw
English monastic communities must have Vn.nn painfully qumn. ¥
their saints had failed to see off the ZoHme.EAu.mnn.m and &n%&ﬂour !
customs. At the same time, the Norman nnn_nm._mmcnm did not dis ming
relics of the Anglo-Saxons for long before Hon..rNEm. w.ro owvognmmom
presented ‘in the definition both of T.rn:. religious M_OBB_Mb e
internal relations and of their relations with external secular and e .
iastical powers’.17 .
ms.wﬁmmn Wa&ﬁa_m article it has been suggested that ?nrw.uarow Hmbm_.mmwm
was reluctant to cultivate St Unnmﬁrnmbuw and mmw m_vrmw m»MMMMM”mm -
other than scepticism. Rather he sought to s from
Hﬂhmwh&m of ?%o-m»ﬂop saints to the central m.vﬂ&o_m of m,w.n MWMMM“W
Church, Christ and the Eucharist.1® In fact, in his Vi unstant;

is Bi i 263-7.
Im and his Biographer (Cambridge, Gmwu.
H” M.mmﬁnww_m%m“mn.wﬂdﬁmﬁm. \P.un“&am.ﬂﬂnrﬁw. W. Southern, The Life of St Anselm by
. don, 1972), 50-54. . "
.m&ﬂimwnwm”u—mnnnn_m&mmuh%nﬁ Hagiographies, iii. 225-33, and for Wﬁ Ewo_mnm..nﬁﬂ hﬂmﬁfnﬂ %_M
the contexts informing the conventions his work adopted sec P. A. cﬂ!ﬂw s Foguhion
Narratives in mgﬁ.ﬂonanwﬁ.ww_mmmmam;vrw and E&..GWREB:E&E%E»&E&. Mot
!, A- 1999), 5 I i
Oc__“pm_umﬂ .ﬂaﬁmﬂ.m&ﬂﬂwﬁ Veneratio: Post-Conquest Attitudes to the _mqﬁmww n_ww Mwn
Saxons’, A-NS 9 (1987), 206. . . ;
?m_nm_. MB menﬁﬁ? “The Post-Conquest Emm_amﬂ.mm_.ww of Christ OWﬁmnw. ﬂpqﬂﬂnﬂawonm‘
(Oxford M.Phil. thesis, 1991), 131-6; and see idem, Emé.»mﬁuﬂ is _.J. o
peting Visions of Lanfranc and Eadmer of Canterbury’, Speculum, 74 (1999), ;
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6 Introduction

Osbern took especial care to portray his subject as an important spiritual
support to Lanfranc in his tasks of reforming the monks and recovering
monastic land from Odo of Bayeux.!® A recent detailed review of
the liturgical evidence has also failed to deliver any substantial proof of
a deliberate and systematic Lanfrancian purge of the Anglo-Saxon
Calendar,? as has been traditionally claimed. ;
Whilst some relics undoubtedly fell by the wayside, others had their
* status within monastic communities revived and bolstered by new lit-
erary commissions. Norman abbots and bishops at reformed houses like
Ely, Bury St Edmunds, St Albans, and Abingdon adopted the Anglo-
Saxon saints with a ‘businesslike readiness to make the heroes of the past
serve the politics of the present’.2! New texts commemorating old saints
became an important part of the Norman reorganization of the English
church. .
The large hagiographical output for the post-Conquest period was
thus part of a process of cultural and political assimilation between
English monastic communities and those Norman ecclesiastics installed
to positions of authority over them. The spiritual patronage offered by
Anglo-Saxon saints provided, in the words of a historian of early
medieval France, ‘a justification for authority, a rationale for power, and
an issue around which social support could be mobilized’.22 It was an
enterprise that lent continuity and stability to a phase of history accel-
erated by the events of 1066.23 It was an important, if sometimes torrid,
exercise in cooperation and conciliation that allowed the English to
invent and celebrate a past that featured their spiritual heroes intervening
powerfully in society and provided the Normans with the opportunity to
consolidate their positions within their new institutions and within
wider society.24 Hrmw\_wm&mnoqnq of the past; as such processes invariably

19 N. Ramsey and M. Sparks, “The Cult of St Dunstan at Christ Church, Canterbury’,
in N. Ramsey, M. Sparks, and T. Tatton-Brown (eds.), St Dunstan: His Life, Times and
Cult (Woodbridge, 1992), 311-23.

2 R. W. Pfaff, Liturgical Calendars, Saints, and Services in Medieval England
(Aldershor, 1998), 108. .

2! Ridyard, ‘Condigna Veneratio', 205. Ridyard also studied Malmesbury, Durham,
Evesham, and Ou:ﬁ._uﬁ”“ X

*# P. Fouracre, “The Origins of the Carolingjan Attempt to Regulate the Cult of Saints’,
in J. Howard-Johnston and P. A. Hayward (eds.), The Cule of Sainss in Late Antiguity
and the Middle Ages: Essays on the Contribution of Peter Brown (Oxford, 1999), 165.

 Chapter 2, on the cult of St Edmund at Bury, illustrates these themes in more detail.

4 Hayward, ‘Translarion Narratives', 89-93.
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did, Eo&nn_..ﬁw. ,ﬁ_wnmm..no of invention-that obscures our view of the late

Anglo-Saxon cult of saints.25 As discussed above, John Blair has recently

prevailed prior to the Conquest. Over the next century the cult of saints

given us an interesting and unexpected glimpse of the circumstances that h/..

o -y o
came more under the central organization of high-status Benedictin
religious institutions.

THE SOCIAL DIMENSION |
most vivid features of the post-Conquest cult of ..E.EE. relics
wnﬂnﬂwm._wm popular dimensions attracted m.»n mﬂ.“nbn._on of rmm_omamwrﬂw.
more than ever before. Along with the rﬁ:mu.n&.noabunﬂcﬂnou o
saints and the inquiries commissioned ._.Eo their lives, the _.:_H_p_nmbmm
lation of saints to accessible spaces within the great new cathedrals an :
monastic churches was clearly intended to mcE_Dnh. the m_.nmmsnnm._.w_
saints to wider audiences than those of the monasteries and cathe
?-M”M.F:&Bﬁﬁ provide our most mmmibn.ﬁ:ﬂ views num ﬂ_.wo Eﬂo:ﬂ“
landscape of twelfth-century, shrine-based miracle-working in mnmum_mb
Neither of them fully accounts for the m._.._nnou.unnou A.u_., womm ﬂ_Mo:m.
miracle-working, the characteristics of ign_u...ﬁ: be discusse odM
Both in different ways, however, set trends in the management’ and
promotion of saints’ shrines for others to follow. The first of these events
occurred in the week of the 8-13 September 109 — The venue was
St Augustine’s, Canterbury; the occasion ﬁro. translation of the mumn ﬁ.ﬂu
abbots of the monastery to custom-built shrines at the east Qﬁ of _w
new abbey.26 The scale of the ceremony and the nnoi..mm of lay MMM@..M
involved in it distinguished the event from any mapnm_pno:. preceding it
for some time in England.?7 It marked a trend in translations at BoHM
asteries and cathedral priories that endured for at least two &nn»&om._»b

25 Compare with P. Geary's study of documentary sources and archival nw._ﬂw.nnon ”HB ﬂwmhm
time, which emphasizes the selective nature of textually as much as m.a&w mend
memories. Phantoms of Remembrance: Memory and Oblivion at the

illenni i , 1994). . )
»s..um m%&M%ﬂwﬁMﬂmWﬂn&E. Translatio S, Augustini, ed. D. Papebroch (1688), in

.g.&._..—lhmm.. . . .
b..wmhﬂm_n ﬁmhwqmoﬁ celebrated one being that of St Swithun in 973. \%

e s e
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\ _&mﬁrnvommhzmnmmompbmnmﬁ
. ,. gnuhnmco. =.
m.om..m”EQE miracle-working in the long nnnam.mm_ e plerimage and
e second important landmark in the hist
. . ory of twelfth.
momﬁgcﬁ Ew.n_n.io_.gm was the martyrdom and SboRNMMMM»M.
mﬂ omas, archbishop of Canterbury. The cult of St Thomas is by far
e most mon.Eum:ﬁn_ of the English cults of this period, easily able to
mcﬂ_uo: an historical study on its own.?® Two monks of Christ Church
H:MMMMHE:“MHU% Mh.. _uoan_EMucE miracles at Canterbury.30 These
. ated a revival of interest in posthumous miracl
Hﬂwn Emsnnnn can r.n mm:.wnn_ from the contents of miracle ncznnﬂoﬂmm.
® H_HM MEEWwEM%.& in their wake.?! Their influence on the promoters
ts of St William of Norwich i i i
ey orwich and St Frideswide of Oxford will
These two events each i
gave a new impetus to the cult of saints i
twelfth-century mnm_nb& ,E.ﬁ% encouraged an increased SEEm:MM

among ecclesiasti ; § to en i i

: lesias gage with the laity thr

m‘ M.__mrﬁ__w fexible sacred economy which, in exchange moaw »honn“m” M
_ ntly patron an: ioni of a sacred space for physical, social, and

spiri e .
%M_»nﬂcmmnnrpv;h_ﬁnonv monastic communities flexed their social mus-
s a secular landscape among groups that otherwise might have

2 felt remote from them or of ambivalent status with regard to them. Such

F Mo mﬂ”ﬁﬂﬁgﬁ mMM& a wﬁ?q of practical and pastoral ends for religious
es seeking both to secure their material and id i
{ . . - .—
| interests in the world while trying to sustain a m.En_Edn:B__ MWMWHH
i tinctive kind of detachment from it. As well as protecting the interests of

\ - -
, Mﬂ“ﬂﬂ nEmSm_Eb communities, the relics of enshrined saints became the
1 \ \ ject of voluntary associations forged autonomously by the laity across

H.WM MHMV M:.Mm_o.mmm.”n and mpmocw_r diverse social groups. A derailed
Stigation into this aspect of religious culture forms a major part of
my inquiry in this book. It proceeds first, however, from a &m_n&Mon Mm

the existing works on the subject and
informed by these and oﬁro_.ﬁo_.“. the proposal of further approaches

R, Sharpe, “The Settin ine
) g of St Augustine’s Translation, 1091, i
R M_uwwvnn ﬂﬁrmhm%ﬂm—a_u‘u‘oﬁmm&n n_“ﬁaunna Conguest HHbMMn.E. Homwwu_..a._iﬁim&ﬁ and
. e the parameters of this .
0 See Materials i e
G et %m:. the History of Thomas Beckes, 7 vols., ed. J. C. Robertson, RS 67

Emonuﬁnmi&. i ifgri
Londor, S ?m%._.a_on of this sce D. Webb, Pilgrimage in Medieval England

Introduction 2
“

The posthumous miracles of saints recorded at shrines across Latin
Christendom have received much scholarly attention in recent dec-
ades.3? In the case of twelfth-century England, two pioneeririg studies
deserve particular attention: Benedicta Ward’s Miracles and the Medieval
Mind, and Ronald Finucane’s Miracles and Pilgrims.>? The subtitles of
both these books give a useful insight into the preliminary interests of
their authors, Ward’s addressing questions of theory, record and event,
and Finucane’s promising a survey of popular beliefs. The concerns of
both these studies have done much to provoke my own inquiries into the
subject and provide-much of the groundwork upon which this book
attempts to build. A common criticism that might be levelled at both
these works, and one that this book seeks to address, is the reductionist
interpretations to which these authors subject their sources.

Ward’s book is impressive for the author’s mastery of a vast and varied
collection of sources related to the miraculous. Its great strength s its
acute understanding of the theological and intellectual aspects of the
miraculous. It might be suggested, however, that the ‘medieval mind’
Ward alludes to in her title is perhaps too intellectual to be representative
of the popular dimensions of belief about shrine-based, miracle-

- working. Ward’s discussion of posthumous miracles is contained in

the central chapters of her book. Her introduction to the material on
posthumous miracles falls within the chapter entitled “Practical Contexts
of Miracles’. Their functions she observes as being those laid down by
Augustine: to convert unbelievers and to strengthen the- faith of
believers. These are the reasons reproduced at the beginning of miracle
collections by, among other authors, Philip, prior of St Frideswide’s,
Oxford. Working within such parameters, the perceptions of the
thousands of lay pilgrims mentioned in the collections tend to get taken
for granted. They are classed as ‘simple and unlearned’, and have
‘popular expectations of the miraculous’ requiring little explanation. .
Without any sensitivity to the social as well as the intellectual setting

32 Any doubts on this matter should be dispelled by a perusual of the bibliography in
S. Wilson (ed.), Saints and their Cults: Studies in Religious Sociology, Folklore, and History
(Cambridge, 1983), 309-417. For evidence of the continuance of this historiographical
trend, and for a survey of its main features, see P. J. Geary, Living with the Dead in the
Middle Ages (New York, 1994), 9-27.

33 R. C. Finucane, Miracles and Pilgrims: ?%&Ew Beliefi in Medieval England
(London, 1977; repr. with new introduction, 1995). For Ward, see n. 1 above.

34 P, Morison, £HR, 100 (1985), 656-97.
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10 Introduction

of the miraculous, the level of historical insight in the book is
compromised. Ward sces the twelfth century, with regard to post-
humous miracles, as a watershed between two different types of shrine,
which for convenience she labels ‘traditional’ and ‘modern’ 35 At the
former, miracles tended to protect the monastic home of the relic and to
punish those who threatened it. Examples of these cults, which are
discussed in detail, are those of St Faith, St Benedict, and St Cuthbert. In
contrast, pilgrims typically came to modern shrines in faithful anti-
cipation of a cure. This departure from the traditional is identified in the
cults of St William, St Godric, and St Frideswide. In the cult of
St Thomas of Canterbury are identified elements of both traditional and
modern.3 In fact, aspects of traditional and modern often appear in
the same sources. It isn’t clear therefore that these terms are useful in
explaining shifts in the use of saints’ relics by religious communities. It is
an aim of this book to show that these chronological categories lack
conviction because their criteria are not sufficiently related to their
appropriate social and economic contexts. The case studies offered in
this book attempt to explore further this aspect of Ward’s findings.
Finucane’s main achievement is a statistically generated social survey
of whar Ward would call the modern shrines, those at which the resident
sainC’s primary role was to heal pilgrims. The work has rightly been
admired as one of the first to treat miracle collections to statistical
analysis with a view to writing the history of popular belief 37 Its method
and the assumptions behind its formulation, however, arguably limit
the extent of historical value that can be derived from the sources. If the
work is to be applauded for its innovatory and serious treatment of the
sources, it also raises questions about strategies for the historical rep-
resentation of popular belief and about the extent to which a sense of
‘popular belief can be captured in data abstracted from highly norm-
ative sources. It has been suggested of his work that Finucane’s account
conveys a sense of ‘timelessness, [a] lack of any sense of chronology or
development’ 38 The impression is reinforced by the occasional use he

¥ Ward, Miracles and the Medieval Mind, 36, 67. 36 Ibid. 89, 109.

¥ See R. Bartlert for the view thar ‘the results of such analyses are the most clearly
original of the scholarly achievements of the last twenty years’, in “The Hagiography of
Angevin England’, in P. R. Coss and S. D, Lloyd (eds.), Thirteenth Century England, v
(Woodbridge, 1995), 45.

3 See C. N. L. Brooke’s review in History, 63 (1978), 442.
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makes of information taken from sources remote from SMN_ oﬁWa__..m n_w
time and genre. Thus in a discussion of moﬂcn.m fees ub..s_.._.ﬂ: e W Mnr mm
he is happy to combine material from the miracles .om mwnwhﬂm i
with the observations of Chaucer, H.bnm_ubnr uE,m mnoﬁmmw”_ e
such an approach is the reification of ﬂn&nﬂﬁ pop Qu_E” M_“u e
belonging to a paradigm of ‘traditional” society construct _u_.._._ i
of modern scientific epistemology. The voow mnnmnn”m_u an nm._M_nM..:n—
pastoral life in which miracles are 2 consolation for the ﬁmﬁa Lo
medical deficiencies of a aon.mo-num_ﬂw mbm_mﬁ.ﬂm.““n M—Mﬁ nMan%mM”w mo:m.
i miracle cure (by
w.umﬂ:nwa ﬁMﬂMﬁMﬂ H%Mnmuwcﬁ a statistical perspective) in' terms of
Mn&ﬂqﬁ% ignorance of modern categories of medical knowledge. H..Ho:w
the social details in the miracle stories m.pwnnmbm. produces a Hﬂjﬂmah. Mm
miracles based on bio-medical categories of E:mmm the nﬁwﬂwn -9
which he explains in terms of chronic and remissive umnm“.pa_ﬂ M ﬁrm
psychogenic ailments and self-limiting diseases omﬁﬂ = ” e
changing availability of nutritional resources. The exp wamm 5
the medieval miracle more readily ::Maan“._bmw__&n Smw_w_w _.”H.H MM.H_ e mm
i the full cultural value o ]
”nwp_.__mn__“nﬂnnwﬂ mmma MM.MMNEG, whose beliefs are reduced to a series of
i i ness. .
B_W_M:HMMM:J:WMWWWHUMMM“_ of these two books, Peter wnod.ﬁ: published
his seminal work on the cult of saints.%! Eo-.pmmﬁn his mﬁrnnmn”wmwu. ﬂ“rh
book opened up new possibilites for the interpretation of t .nnﬂ ¥
humous miracle. Brown examined the ma_mvnnp_.ﬂn:n Q:Hm 0
‘popular religion’ as expounded by Hume and traced its n—nmnnwﬂ Eram
the ‘mental furniture’ of subsequent writers. I.n found HMM me PO
‘popular religion’ was habitually associated with those who faile

follow literate, monotheistic, and by implication, true Christian values.

9 - , Miracles and Pilgrims, 64-5. ) " :

M_ M.onm nm”__m__muaznww_n.%u Ethnographic Allegory’, in J. OEmEM wuﬂ%w%. Wnﬂﬂ_mﬂ ?Mﬂ vn.
Writing Culture: The Poetics and Politics of Ethnography (London, 188, 61 E._ :
m_.mnﬁwmn .m.ou of the prevailing models by which western observers of om er ailgwe _omnhmmhn.ﬁn.m
their data; and M. Gilsenan, ‘Very like a Camel: The Appearance Mm .n.uE a.x.m&wo e
Middle East’, in R. Fardon (ed.), Localizing Strategies: Regional Tr m_gaggaﬁéun e
Writing nmxrm___u:._.m&. 1990), 22239, for a personal perspective and co
EﬂrWﬂMﬂ%ﬂ.&%ﬂnﬂMﬁ the Saints: Its Rise and Function in Latin n..wﬂgﬂ.

(Chicago, 1981), 13-15.
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‘Popular religion’ belonged to the vulgar, polytheistic primitives who
periodically, in the history of the Church, swamped the guardians of
Christian monotheism with age-old superstitious practices. Vestiges of
Roman paganism and barbarian superstition were by turns used to
explain the rise of the cult of the saints in late antiquity. Brown replaced
Hume’s model with one that recognized elite complicity in ‘supersti-
tious’ practice and allowed for a more dynamic and de-stigmatized
version of popular religion. In the late antique period, Brown’s elites
were the bishops. Through their management and promotion of saints’
shrines they penetrated the countryside around episcopal centres with a
metaphorical grid of Christian values, articulating ‘new forms of the
exercise of power, new bonds of human dependence, new intimate hopes
for protection and justice in a changing world’ 42
Brown’s work has attracted the admiration of a generation of scholars
dealing with these kinds of sources. His insights have become a new
“orthodoxy that in turn has attracted criticism.43 Despite Brown’s stated
aim to bring the history of popular beliefs into line with general his-
toriography emphasizing change rather than continuity in late antique
society, and despite his explanation for the rise of the cult of the saints as
well as its function, some critics have tended to see him as a champion of
essentially anti-historical methods derived from anthropology. These
intellectual reservations quite understandably proceed from the histor-
ian’s interest in the particular, in charting change over time and in
allowing individuals the free will to act decisively upon their worlds. The
suspicion is that functionalist explanations preclude the possibility of
these fundamental elements that constitute history. Accompanying these
criticisms can sometimes be hostility towards what is perceived as the
secularist dimension of Brown’s thesis, his readiness to acknowledge
sanctity as a form of social power.4 Such critics would like to see sanctity

“* P. Brown, The Cult of the Saints: Its Rise and Function in Latin Christianity
(Chicago, 1981), 22.

4 Testimony to the admiration and critical scrutiny to which Peter Brown’s work has
been subjected can be found in J. Howard-Johnston and P. A. Hayward (eds.), The Cultof
Saints in Late Antiquity and the Early Middle Ages (Oxford, 1999), and §. Elms, ‘Intro-
duction’, Journal of Early Christian Studies, 6 (1998), 343-51.

# For H. Chadwick’s reference to ‘trendy non-religious explanarions’ see R. Van
Dam, Saints and their Miracles in Late Antigue Gaul (Princeton, 1993), 7; and for
Thomas Head’s comments on French discomfort at Brown's secularism see JEF 48
(1997), 142. The irony of this criticism is apparent in the way that Brown's thesis actually
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as something less malleable and at the very worst, a m.uz.ﬂ of social power
that only yields up its rewards to those who deserve its support. Ummmw_wn
these reservations, Brown’s insights have remained E.n.Em_w:. ously
influential to subsequent historical nnmnﬁ.n.w on the holy E”_m @m _wcﬁn“
society, the present book being no exception. ._n the HBE:W. cnm o s
introduction I intend to set up a flexible ﬁrooqnﬂn.& .mm.Eﬂzon. ﬁ_.“hb Eﬂnr
by Brown’s insights and those insights of o&nn disciplines, wi : s_r

interactions between monasteries and the laity can be seen to have been

mediated through the miraculous.

THEORY AND METHOD: CONTEXTUALIZING
MIRACLE NARRATIVES

The title of the book is designed to hint at the diverse m.m.,m_ m:oa_”_m.onp_
notions of association operating through the cults of saints. Cults maM
‘negotiating communities’, their vm_..mnEE. . characters oo.:mMnnnn

through processes of story-telling and ritual. T §= argue ﬁrH mira Mm nMM
the result of normative processes of negotiation mﬁm at me “_u .
communities shared a sense of their Q.Emn._ﬁ..h _.mnm._na‘ through' their
communal negotiation of the miraculous. This :.E_mrﬁ _._E. been most
successfully encapsulated in the words . o.*. Z.nr.hn_ mm“_mn:pa.. mu
anthropologist working on the Muslim religious beliefs and practices:

One of the key signs of grace and authority, the most no:nnnnmnnm nMn_ &BHHM»%“
for the believer, is those acts of wonder and power that we call mira M -~Now
every time the anthropologist sits down in a café and hears n@ﬂmn nﬂ:m ves e
company of others who are far more than merely an audience ut nﬂhn ¥,
participants, he, too, is an active vp_.mnmvmnn,. H”Hn. too is an actor in Mr %Ennmom.ﬁn
because the miracle is performed each time it is tetold . . . It &oﬂ.:.oﬂm_ ery >
matter, whether or not such and such happened or ﬁ_.wu.ﬁ the E..m:__u.__. M:»H..:m
was, and if he goes looking for it, he will be chasing himself ﬁm_ a blin o mw_.u
There are endless versions of ‘the same’ miracle. Miracles are made nM_nQ 4 Mh ;
cafés and conversations, and it is there that they are created, reproduce

transformed.45

turns the ‘two-tier model’ on its head rather than dismantling it, and in doing so preserves
the religious core of the cultural phenomenon. s . -

45 M. Gilsenan, Recognizing Islam: Religion and Society in the Modern Middle East
(London, 1982; repr. 2000), 75.
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I do not propose therefore to define the miracle too nicely at the
outset. This task is best left to the theologians. Rather I hope to dem-
onstrate the historical value to be gained from examining it as the
product of communal participation in a process. Perhaps the most

' general outline of a definition can be permitted in the observation that

the miracle is a cultural phenomenon that existed in medieval societyasa
possibility for social practice. Three important areas of inquiry proceed
from this working definition. The first concerns an assessment of the
circumstances in which miracles were experienced. In other words, what
kinds of events were chosen from the seemingly limitless range of pos-
sibilities available in everyday life, and who did the choosing? Close to
this question lies a second field of inquiry concerning negotiation. How
were miracles authorized? In what sense can we identify the owners
of or participants in a miracle experience? The third and final series
of questions prompted by this working definition concerns function.
What was the range of sociological functions served by twelfth-century
posthumous miracles?

The first limitation a historian must acknowledge in any inquiry into
the process by which miracles are chosen is that set by the registrar of the
miracles. Our only point of entry into the posthumous miracles of
twelfth-century England is through the narratives preserved in writing
by monastic authors. Such an observation is worth making if only to
remind us of the viewpoint these narratives offer us as post factum written
accounts. In answering the question ‘to whom do such narratives
belong?” we might describe them in the narrowest sense as products of
particular authors. Collections of miracles were occasional pieces. They
had their commissioners as well as their authors, both acting in response
to some perceived need and sharing some collaborative responsibility for
the shape of the final work. Written narratives were representations of
the miraculous that owed their existence to the privileged. Their authors
were privileged because they possessed access to the technology of
writing as a means of fixing meaning and because they invariably
claimed an exclusive relationship to the saint, whose physical residence

at the heart of their community made them interested informants on
the carthly interventions that God permitted their saints to make. As
one historian has observed, ‘religious communities bred men who
looked on the preservation of their rights and interests as a primary duty,
more important than truth in the last resort, and relics and wonders,
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substantiated by the flimsiest of n&n_ﬂ.nnmm or no evidence at all, were
importance in religious life’. 5.5
»ho%.“.muo”s:bn% raises acnmmoma about the :o_mm.oa. of n.:nr PE_ evid-
ence.47 It also implies that the historian’s first job in mo.m.rbm with Hn
events described in any collection of miracle narratives is to locate . M
source in its proper historical context by being sensitive to the H.u»nn_n
and ideological interests of its author and how ﬁrm”mn affected his se on.m
tion, interpretation, and deployment of the material. In the context o
hagiographical studies this has usefully been termed by one w_,_mnonm.n as
the ‘provincial viewpoint'.4® It might also be called the ‘relic W-Qo view
iety.49
omMMMJwbﬁmmmmmbm the historical circumstances mE..nocn&bm .m_.._o
production of a relic’s-eye viewpoint in a miracle collection, we n:mrn
then ask to whom else did these narratives belong? What other more
diffuse viewpoints can be identified? In what form can a sense of wider
authorization be discovered in the sources? As we have seen above, the
problems associated with these questions have ,ﬁw&non&_% been
resolved within the paradigm of ‘elite’ and ‘popular om_ﬁ:o. .
The insights of literary historians have taught us m.ﬁn popular n:._nm.c..n
is a meaningless historical term unless Ez_onmnoo.n— in the context A_v :M.
construction by historical agents, usually an elite.5° The example o
Bernard of Angers, a French hagiographer of the n_gnnﬁr:nnmamm
provides an illustration of such a construction. wﬂ.m._»a o»” Angers, in
collection of the miracles of St Faith, registered r_m.vg__&n_.ﬂnﬁ and
disapproval in an extended commentary on the ancient practice of Mn
people of Auvergne, Rouergue and the Toulousain érﬂ.u knelt row.onn e
statue of St Faith. In an attempt at mitigation for E.m own m»wr:.o to
intervene he recalls the horrible fate that befell a cleric, Odalric, who

4 Southern, St Anselm, 276. . o .

7 .-M:Ev«%ﬂmo:m have increasingly led historians to seek historically contextualized
relative or provisional truths in the historical evidence rather than attempting to o__wm»u*ﬁ
them according to some hieratchy of reliability in relation to some supposed objective
definition of historical truth. A pioneer in this approach is W. Goffart, The Wﬂwﬁﬂna of
Barbarian History (AD 550-800): Jordanes, Gregory of Tours Bede and Paul the Deacon
D, Rall i dow on Fady Medieval

48 D, W. Rollason, “The Miracles of St Benedict: A Window on Eardly
mgnw , quu.HW vmwﬁ.mmabm and R. 1. Moore (eds.), Studies in Medieval History Presented

to R H. C. Davis (London, 1985), 77. :
49 Morison, ‘Miraculous and French Sociery’, 87-8.
. %'Brown, Cult of the Saints, 16-22.
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previously attempted to stop the practice.5! The episode provides us
with an image of authentic ‘popular culture’. Its appearance in the
collection, however, is as part of a representation of the ‘Other’, by
which its author sought more clearly to define his own position among
an elite of literate arbiters of the orthodox. Bernard’s point was that if he
committed the sin of retreating from righteous confrontation, then at
least he wasn’t idolatrous like those engaged in the popular ritual.

The point of this example is that, if distinctions between ‘elite’
and ‘popular’ occur in the sources, they do so as rhetorical strategies.
These of course have importance historically, belonging as they do to
other dualist conceptions of the social world developed at this time.5?
Their effect is to simplify and schematize a range of more complex
historical entanglements between members of more widely variegared
social groupings. The rhetorical scheme served by many miracle narra-
tives was one of dysfunction and redemption (or damnation).
The punishments and healings rehearsed in the miracle narratives helped
foster a cosmological thought world of judgement and redemption
among their audiences. When miracle registrars told pilgrims miracle
stories they were educating them in forms of Christian practice
that encouraged discipline, nurtured hope, and taught acceptance and
recognition.

Simply to reproduce these stories is to echo the agenda of those elites,
however well meaning we might imagine them to be. Common sense
tells us that our hagiographers required the authentic, raw material of
human experience if they aspired to achieve social purchase with their
narratives. They could not afford to work purely from Bede or some
other canonical text to find the fitting example. Bernard of Angers may
have been observing a reality in terms of and according to the conceptual
resources and literary conventions that made sense to him. But he was
nevertheless observing something external and independent of those

conventions. Likewise, hagiographers’ representations of the historical
reality, however schematized and topoi-ridden they might be, could
not afford to play fast and loose with the expectations of those from

5! Bernard of Angers, Liber Miraculorum Sancte Fidis, in The Book of Sainte Foy, tr.
P. Sheingorn (Philadelphia, 1995), 77-9.

** M. Rubin, ‘Religion and Culture in Town and Country: Reflections on a Great
Divide', in D. Abulafia, et al. (eds.), Church and City, 1000-1500: Essays in Honour of
Christopher Brooke (Cambridge, 1992), esp. pp. 17-22
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whose social practices they garnered their material. mﬂnm. practices
proceeded mowﬂ the initiative of a wider body of the ?.&m.__ than
those literate elites who observed a monastic rule. The ._pw faithful were
not simply passive, credulous, and onﬂumcum_._% misguided. .H.._._Q were
in fact too large and too diverse in composition to be name:om con-
vincingly within any ‘popular’ paradigm. They were also imaginative
and communally empowered by their licence collectively to negotiate
the miraculous.5? N

We must not, in summary, allow our suspicions of authorial intent to
reject the possibility. of any ‘authentic’ historical é.m:n in the sources.
Rather, in the case of miracles and those who experienced them, we
should formulate historical explanations in terms of functional mean-
ings and the media through which these Eﬂbmnm..m were nnmmnon— and
shared as provisional truths.5 In doing so, we might onnmzont_w be
permitted a glimpse of the inconsistencies and tensions that must have
lain behind many of these stories. .

As noted above, our only surviving medium for no_.u?.nrnn&:.m the
miraculous is those stories selected and presented to us by miracle
registrars. But within the written narrative, mo.q the very reason of the
hagiographer’s obligation to record the authentic, we might detect other
narratives, narratives more fluid, more ‘up for grabs’ by the very nature
of the means by which their content was constructed. Such narratives, to
borrow a term from Clifford Geertz, might be called ‘local knowledge’.?
In every successful relic’s-eye view of the world existed a healthy amount
of local knowledge. Though preserved for us in written form, the Bm.mﬁ
through which local knowledge was negotiated were Sm.ﬁr. m.nn_.,onn.pmuﬁ
and aural and as such they were strategies of communication notionally
available to all and occurring independently of the written word.

i ition: Sai ir Miracles in
53 See R. L. Moore, ‘Between Sanctity and Superstition: Saints and their
the Age of Revolution’, in M. Rubin (ed.), The Work of Jacques Le Goff and the Challenges
of Medieval History (Woodbridge, 1997), 58, for the notion of ancient communal power
iculated through miracles. ) B )
Enm._ MM_. the n_n_._mm:on of history as ‘something we all do, all the time, ._uncq.m_nE.:% ) see
C. Wickham, ‘Gossip and Resistance Among the Medieval Peasantry’, PP 160 Cwmmw.—
24. And P. Rousseau ‘Ascetics as Mediators and as Teachers’, in J. Howard-Johnston an

P. A. Hayward (eds.), The Cult of Saints in Late Antiquity and the Early Middle A wl_ﬁ.

(Oxford, 1999), 46-59, for the function of the genre rather than the function of

roww, MM.M 'C. Geertz, Local Knowledge: Further Essays in Inserpretive Anthropology

(New York, 1983).
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In practice oral and ritual forms of autonomous narrativess coalesced, but
here they will be discussed separately. .

. The first kind of autonomous narrative I wish to describe is that of
EEP_.. The most common form of ritual was that of the miracle cure, As I
nan:nonnm above, I will make no attempt in this book to classify and
diagnose .n_._a kinds of symptoms described in the accounts of miracle
cures. This is not to deny the reality of suffering and pain ascribed to the
mm..:mnwm_ nor to reject such factors as self-limiting diseases, changed
_mpﬂn:nou& circumstances, the attention of a doctor in a monastic
infirmary, or simply a change of scenery as credible explanations for a
cure. The problem with such reasoning is that it, ‘only confuses the
understanding of a many-sided phenomenon by imposing a bogus sci-

\ entism on it. The point is not whether the miracle “took place” but that

4o
¥

people whose social affiliations can be the object of empirical study have
Gﬂ_»wnnm.mb aspect of their behaviour in terms of it.’s”

”:.a miraculous cures of pilgrims at saints’ shrines conform in the
written account to a pattern of behaviour that can be recognized as i
charged with ritual significance. Groups of Eﬁm&ﬁ“ﬂ?ﬂnﬁ“ﬂw
sequence of symbolic actions and gestures that linked their everyday life
with the divine as represented by the presence of a saint’s relics. Through
such symbolic communication was negotiated the social reality of a cure.

The general form that ritual healings took can be outlined as follows:

1. 4 %.Siaﬁ.@\ registers a problem—An individual suffers with a
continuing illness or disability, known to her family or neigh-
bours and often compromising her productive status within it.
WnnoE.mn.S a doctor having failed, the matter gets taken up by the
community.

2. \_&“e\ma.ek of a ritual strategy—A saint’s shrine is identified as a
possible place of recourse for the individual, either by family or

1&%&.5 or through the personal recommendation of the saint
in a vision.

% For use of the term ‘autonomous narrative’ in this context jano, °
Useand Abuse of Miracles in Early Medieval Culture’, in L. K. Hw...u_..."n_mn “ﬂnﬂr%ﬂﬂbmmhaﬁﬂ_n
H&%UW Um?n:-h the Middle Ages: Issues and Readings (Oxford, 1998), 336.

s tock, Listening &.:..&R Text: On the Uses of the Past (Philadelphia, 1990), 85;
and see H. Mayr-Harting, ‘Functions of a Twelfth-Century Shrine: The Miracles of

N St Frideswide’, in Mayr-Harting and Moore (eds.), Studies Presented to R H, C. Davis,

196-7, for a more nuanced view of medical care and ‘supernatural’ assistance.
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3. The saint is solicittd—Oaths are made, gifts promised, and the
individual is conveyed to the shrine, usually accompanied by a
relative or neighbouts or both.

4. Ritual engagemens—At the shrine the individual is isolated from
the group and interacts with the saint alone, often by offering a
gift, sleeping or praying by the shrine, or touching the afflicted
body part with the relic or some holy object or liquid associated
with the saint. : (12

5. A healing is witnessed—The blind see, the lame walk, the dumb
speak. A miracle is seen to be done. The cure is often the cul-
mination of some symbolic enactment of illness involving exag-
gerated bodily gestures.

6. Record is made—Witnesses confirm the result to a miracle regis-
trar and, if happy with the testimony, the latter selects from it
those elements that reproduce an attested route into the’ event,
and places upon it a moral gloss.>®

7. Recitation—The event is recounted before a wider audience,
cither by the person cured or in the retelling of the story by monks
to subsequent audiences.

At almost all its stages this pattern of engagement with a shrine was a
communal event. The conventions underlying the ritual and authent=
ically reproduced in the written account required the location .of an
individual in a social context.5® The ill person had a history of illness or
dysfunction known to her family, neighbours, or village. The pilgrimage
was rarely a solitary undertaking. People from the village or the family,
perhaps even the local priest, often accompanied the person. The timing
of the pilgrimage and subsequent cure were important. Miracle registrars
liked to advertise the particularly sympathetic hearing a saint might give
on his feast day. This provided for maximum exposure of the suffererto
conditions of ritual arousal before an interested audience. Other noted
occasions for miracles were before important visitors or during the

56 | am grateful to Richard Sharpe for suggesting this phrase to me, which emphasizes
the formal aspect of the ritual and its analogies in the witnessing of documents issued by’
monastic beneficiaries and royal chanceries.

59 See H. Mayr-Harting, ‘Functions of a Twelfth-Century Shrine’, 204-6 for the
importance of the crowd and its change in attitude towards the sufferer effected by ritual.
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| monks’ performance of divine office. All these details confirm the
- importance of interested audiences to the success of the cure.

The ritual cure was in fact a means by which the social anxieties and
tensions that lay behind the seeking of a miracle were dramatized and
hopefully resolved. The sick, ritualized body provided the site for the
playing out of these tensions.®® Before the cure could occur the body was
first collapsed into symbolic, fragmented, unstable elements. Deform-
ities and dysfunctions were exaggerated: bones cracked, the mad writhed
more violently than ever. Afflicted body parts were reproduced in wax
and offered at the shrine. Relics and liquids contaminated with the
holiness of the saint caused the ritualized body to emit powerfully
symbolic material of its own. Blood, tears, sweat, mucus, vomit, pus,
spittle, all polluted the ritual space and undermined symbolically the
boundaries by which groups of onlookers located themselves socially.61

_,__ The healing proceeded from the communal experience of these symbols
| which were often portrayed in terms of oppositions made between
| darkness and light, fragmentation and wholeness, interior and exterior,
| sin and redemption, violence and placidity, morbidity and vitality, and

/' ultimately, disorder and order.

Linked to the performance of ritual in the negotiation of the mira-
culous was the recitation of the miraculous. At most of the stages
described above - participants in the miraculous could engage in con-
versation. Miracle collections are packed with people in conversation:
people sharing stories about their circumstances; people expressing
doubt at what they have just seen; people talking to saints they meet in
visions; people offering testimony to the truth of the miracle events they
have witnessed. We need not accept as historically truthful the exact
words sometimes reported by miracle registrars between, for example,
the laity and the saints they encountered in visions. Their words were
no doubt attributable to those who shared in the relic’s-eye view. But
we should se¢ such reported dialogues as credible rehearsals of the

6 See 8. Kay and M. Rubin, Framing Medieval Bodies (Manchester, 1996), 1-8, for
the symbolic importance of the body in medieval society.

¢! For the definition and importance of bodily matter as pollutants offending and
challenging notions of social order, see M. Douglas, Purity and Danger: An Analysis of
the Concepts of Pollution and Taboo (London, 1966), 115-29; and for the discussion
of bodily emissions in a contemporary medieval context, see C. Leyser, ‘Masculinity
in Flux: Nocurnal Emission and the Limits of Celibacy in the Early Middle Ages’, in
D. M. Hadley (ed.), Masculinity in Medieval Europe (London, 1999), 103-20.
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possibilities for such conversations. As such ,.._.E%. were m.ﬁnnmn& to
implicate an audience in the process of constructing nnm._._Q through
narrative. Like the strategy of ritual, narratives, whether written or oral
in source, constructed meanings in their recitation that retained and
propagated a value of practical truth to those 4.&.5 shared _..r.nB. In the
words again of the anthropologist Michael Gilsenan: “Varying from a
single phrase evoking a known series of events to an .n_”._._uo_,mﬂnn_ _.nr.ﬁ.a&
of a story of life and history in front of a participatory audience,
narratives constitute everyday life.’s2 . et

Between the custodian community and the laity, important vessels of
local knowledge concerning the miraculous were those ai.E were wbomﬂ
to live respectable and pious lives. From a relic's-eye view, those with
moral standing in the local community were useful carriers of local
opinion. The registering of testimony from such .m.now—n was an
important condition of the miraculous ﬂmn_._o.ﬁ which our .E:»o_.n
registrars expressed a reluctance to announce its occurrence E._&n:.
written narratives. In the miracle collections we are repeatedly reminded
that some oral accounts of miracles to arrive at a shrine were not
included because they didn’t stand up to scrutiny, or because their
witnesses were not of satisfactory character.

This sifting of evidences and registering of testimony mo:oﬁnm_ a _,E._m
established rhetoric of dysfunction and redemption ultimately :__mv:&
by the miracle stories of the gospels. It mﬁnsmnrnnn.n_. the claims to
powerful influence in society that custodian communities 8&& make
for their saint, because it gave the impression of a discriminating and
pre-existing community of believers. Miracle stories Hn.noznnﬁnm to
politically important individuals such as royalty, aristocrats, ~or
important churchmen proved the power and m"mn.—m.n..wn mmnr an
authority was willing to countenance and concede to a saint in his realm
or jurisdiction.s3 .

Conversely, it was important that those who might attempt to
undermine this consensus with rumours or unhelpful narratives should

; : ; - . siicd Pasts
€2 M. Gilsenan, ‘Nightmares on the Brain of the Living: Narratives of Imagined Pas
and Presences in an ?ﬂnumo_omw of North Lebanon® (unpublished article deposited in

Library, Oxford, 1994), 3. = :
&Mwﬂwm‘_.“. mwﬁﬂnwn of Durham, Capitula de miraculis. et nﬂha&.h:g&nm. in Symeonis
Monachi Opera Omnia, RS 74, 2 vols., ed. T. Arnold (London, 1879-85), ii. 343, for the
tecord of a miracle retold at courr.
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be seen to be punished for their crimes. Traces of dissenting voices dealt
with in this way can be heard in the miracle collections, reminding us
that as likely a ‘popular’ medieval response to cult in any given social
setting might be the active rejection of the miraculous as much as its
acceptance,

A common dissenting voice was that of the agent of a local lord or the
king, whose task of representing his lord’s interests could often see him
confronting the power of a neighbouring saint.64 A good twelfth-century
example of one such agent more than willing to advance the authority of
his lord at the expense, in this case, of the hermit Wulfric of Haselbury
Plucknett, was Drogo de Munci. Drogo was struck ill soon after pro-
posing to Henry I that, ‘the king would do well to send to the cell of this
trickster and impound his money, for it was impossible that one to
whom so many came should not have accumulated quite a treasure for
himself .65

Another example of an unhelpful narrative (discussed in Chapter 2)
cultivated by members of the royal household is that concerning the
incorruption of St Edmund’s body at Bury abbey. The chapter on
St William of Norwich provides an interesting and not unrelated
example of a still-born narrative of the Jewish ritual execution of a
Christian that required considerable working up before it became an
accepted feature of local knowledge and, regrettably, a topos subse-
quently appropriated by the universal church. .

The aim of this book is to explore the functions of the miracle nar-
ratives in the twelfth century, as recorded at the shrines of saints across
southern England. In this endeavour the current chapter has used the
insights of social, anthropological, and ritual theory to set up a frame-
work of interpretation within which, it is hoped, the full cultural sig-
nificance of the sources can be recovered. I have argued that these sources
are the product of a privileged section of the society and that as such they
are selective and manipulative of the raw material that they record. In a
similar vein Raymond Van Dam has written of Bishop Gregory of
Tours, in his role of cult impresario, as ‘manipulating and evaluating

& Examples exist in late Anglo-Saxon lawsuits, see P. Wormald, ‘A Handlist of Anglo-
Saxon Lawsuits’, A-SE 17 (1988), nos. 154-6, 167, 171.

% John of Ford, Vita Wulfrici, in Wulfric of Hazelbury by Jobn of Ford, ed. M. Bell,
Somerset Record Society, 47 (1932), 64; and cited from H, Mayr-Harting, ‘Functions of
a Twelfth-Century Recluse’, History, 60 (1975), 342, whose translation it is.
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holiness in order to affect the distribution of prestige and authority in his
community’.66

Zgnnnﬁw@m I hope to demonstrate that something of @uo diverse
meanings of the miraculous associated with wommE.Bo_.E miracles can
occasionally be discerned and located among wider monw»_ groups than
simply those who enjoyed direct access to the written nﬁmnsn..w.
Hagiographers compiled collections of miracles to fabricate u.bm ?wvr-
cize the kinds of interventions saints were willing to make in society.
Through the representation of local knowledge in the form om rituals E.wm
narratives they recreated plausible experiences of nrm E._EDEOE in
writing that could contain, resolve, and order the social n.nnm_osm EJ.&
personal anxieties that were characteristic of mo&o-ooo:ow:n nrmbmw. in
twelfth-century England, within a framework of Christian <p_=9.n. Hn
other words, the wotk of miracle collectors provides evidence on H.rn
provision of ritual and narrative spaces by monasteries g_.._..znﬁ?nr
individuals could negotiate their own experiences of a Or:mn,ub
redemptive hegemony.

6 R. Van Dam, Leadership and Community in Late Antique Gaul (Princeton, 1988),
194.




