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	Broadly Medieval manifestations of religious belief coalesced around the worship of specific saints associated with different areas and functions. One of the ways Medieval people worshipped their saints was through the practice of relic veneration. Relics were objects, places, and body parts associated with specific saints. Some Medieval relics were associated with the worship and veneration of Jesus. This phenomenon was not unique to Christianity, the Medieval Period, or the regions commonly thought to be Celtic during the Middle-Ages as other religions and cultures worshiped things akin to relics. Some of the most famous saints venerated in the Catholic Church today come from the Celtic lands or are venerated there. With this veneration and worship comes the veneration of their relics which were a part of daily life for the people of the time. At times, relics were considered extensions of the secular power of kings because of the act of donating the land and protecting it to monasteries and churches that house a saint’s relics. In Ireland, the veneration of saintly relics was used to promote two things, the power of secular rulers and the right of certain churches to be the main ecclesiastical authority on the island.
	Before assessing the importance of individual saint’s relics in the Celtic world, it is important to understand that broad significance of saintly relics generally in Medieval Europe. Since relics were associated with specific saints, it is also important to investigate why saints in general were venerated. Christianity in the Medieval Church taught the doctrine of Original Sin which dictated that all people were born with sin as a result of the actions of Adam and Eve in the Garden of Eden. With this idea came the belief that all souls were doomed to punishment after death and a person’s sins determined the severity of the punishment. To get remission from sin, Medieval Christians would pray to one or more saints as it was believed that saints could act as mediators between the living who wanted their sins absolved and God himself. A saint’s job was not only to mediate between the living and the divine but to also provide other types of divine assistant like curing sickness or defeating someone’s enemies. Something important to note about the saints is that the Medieval person would worship and venerate their local saints as an extension of their worship and veneration of God. That is because the power to heal the sick or defeat one’s enemies would come not from the saint directly but from God.[footnoteRef:1] It is because of this that the relics associated with the saints were venerated as well. [1:  Head, T. The Cult of the Saints and Their Relics. (The Hagiography Society 1999) pp. 1] 

	A saint’s relics could come in multiple forms. The reason for the veneration of a saint’s relics is revealed in the definition of the Latin term reliquiae. This term means something along the lines of something being left behind. What that something was is determined by the people venerating the objects. No matter what, a relic was something that was believed to have been left behind by the saint after death. The mode of death could be anything, but it was common for martyrs to be worshipped and venerated after death. There is another word for relic in Latin, pignora, which is often translated to mean pledge. This links to the idea that the saint could intercede on behalf of a person’s soul to gain entrance into heaven. It was believed that saints were granted immediate entrance into heaven and the Kingdom of God. It was common for the body of the saint, or even smaller parts of the saint, to be venerated by people in the Medieval Church. It was not only body parts that were venerated by Medieval people as saints’ relics but also things the saint either used or was owned by a saint.[footnoteRef:2] [2:  Head, T. The Cult of the Saints and Their Relics. pp. 3] 

	One early example of relic veneration in the Medieval world comes from one of the earliest hagiographies. In the hagiographical account titled The Martyrdom of Polycarp details how following the death and martyrdom of Saint Polycarp the people around him started venerating the body of the saint. The account says this, “And so we afterwards took up his bones which are more valuable than precious stones and finer than refined gold, and laid them in a suitable place; where the Lord will permit us to gather ourselves together, as we are able, in gladness and joy, and to celebrate the birth-day of his martyrdom for the commemoration of those that have already fought in the contest, and for the training and preparation of those that shall do so hereafter.”[footnoteRef:3] This account of Polycarp’s death and early veneration as a saint has two details about the veneration of the saints. Saint Polycarp’s body is treated as a relic in and of itself. While at the same time the hagiography says people will celebrate his birthday because it was thought that someone’s birthday and the day of his death were the same. It was because of this that the feast of Saint Polycarp started. [3:  Martyrdom of Polycarp (n.d.) Fordham University Internet History Sourcebooks Project https://sourcebooks.fordham.edu/basis/martyrdom-polycarp-lightfoot.asp ] 

	The practice of relic veneration was around before Ireland was converted to Christianity by Saint Patrick. Ecumenical councils of the early church enshrined the importance of relics in Medieval Christianity early on. Some of the first instances of relic veneration come from Bishop Ambrose of Milan in the fourth century. Ambrose, writing to his sister about the discover of relics pertaining to Saint Gervasius and Saint Protasius claims, “Wherefore let us bury the hallowed relics, placing them in a worthy home, and let us employ the whole day in faithful devotion.”[footnoteRef:4] For centuries following this, Christians venerated the relics of saints for a variety of reasons, be it to derive secular power or make specific churches into ecclesiastical centers of worship for specific regions. This idea spread into the Celtic lands, and especially Ireland which was used by many to project both secular and ecclesiastical power on the island.  [4:  Ambrosius Aurelianus, Letter XXII, trans by H. Walford, Project Gutenberg (Oxford: James Parker and Co. 2019) https://www.gutenberg.org/files/58783/58783-h/58783-h.htm ] 

Another Idea surrounding the veneration of saints was the idea that a church could not be consecrated without a relic present within its walls. In the late eighth century, over four hundred years after the life of Ambrose, the veneration of relics became a central focus of the Seventh Ecumenical Council. The council, also known as the Second Ecumenical Council of Nicaea, discussed the importance of relic veneration in the building of new churches. One provision for the building of new churches says this: “We decree therefore that relics shall be placed with the accustomed service in as many of the sacred temples as have been consecrated without the relics of the Martyrs.”[footnoteRef:5] While this council convened many years after the Ireland converted to Christianity, that it considered the veneration of saintly relics important enough to make a specific provision for it shows that saints’ relics were important throughout Christendom, not just in Ireland. According to the church leaders of the Seventh Ecumenical Council, “if any bishop from this time forward is found consecrating a temple without holy relics, he shall be deposed, as a transgressor of the ecclesiastical traditions.”[footnoteRef:6] It was not only in Ireland the claim of possessing a saint’s relics was needed to make claims of ecclesiastical hegemony. It was so important the a church posses some relic to the saints that the Sevent Ecumenical Council deemed it important enough to say relics were required when consecrating a church. [5:  Unknown, Seventh Ecumenical Council, trans by P. Schaff in “Nicene and Post-Nicene Fathers Series II, Volume 14” (Grand Rapids: Christian Classics Ethereal Library 1899) https://ccel.org/ccel/s/schaff/npnf214/cache/npnf214.pdf  pp. 1039]  [6:  Unknown, Seventh Ecumenical Council, pp. 1039] 

	The practice of venerating the relics left behind by saints appears all over Christendom including the Celtic countries. While the Celts as an idea did not exist in Europe during the Middle-Ages as the people living in those areas would not have considered themselves Celtic or Celts. The reason for this grouping comes during the 1800s with the rise of nationalism. There is some overlap in the lives of the saints and the veneration of their relics in Celtic countries though. In Ireland in particular, the worship of ancestors through the veneration of their graves became an important factor in the veneration of saints’ relics. This is because the veneration of one’s ancestors was replaced by the cult of relics following Ireland’s conversion to Christianity. This is evidence through an Irish collection of continental canon law called the Collectio Canonum Hibernensis. The Collectio states, “Let a man or woman be buried in their ancestral cemetery.”[footnoteRef:7] At this point, in the late 700s CE, the worship of one’s ancestors was prevalent enough in Ireland that it warranted being recorded as being backed by continental canon law. At the same time, the Collectio records, “Cursed be the man who is not buried in the grave of his fathers.”[footnoteRef:8] This means that it was important for the Irish to bury their dead near their ancestors. This practice was easily translated from the worship of one’s ancestors within the family unit to a church’s parochial ancestors in the veneration of their patron saint, who is believed to have started their church. [7:  Cu Chuimne of Iona and Ruben of Dairinis, Collectio Canonum Hibernensis, trans by R. Fletcher in “The Hibernensis: Volume 2. Translation, Commentary, and Indexes.” (Washington D.C.: Catholic University of America Press 2019) pp. 552]  [8:  Cu Chuimne of Iona and Ruben of Dairinis, Collectio Canonum Hibernensis, pp. 552] 

	One such example is that of Saint Patrick. Saint Patrick was a Briton who evangelized in Ireland and is today considered the patron saint of Ireland. Saint Patrick was not Irish himself but is venerated in Ireland along with the relics associated with him. One miracle associated with Saint Patrick was his long life. According to the Annals of Ulster for the year 493, Patrick passed away at the age of 120 years old.[footnoteRef:9] It does not mention what Saint Patrick was buried with at the time. What was recorded for the year 553, sixty years after Patrick’s passing, reveals that he was buried with three separate relics. It records that, “his goblet, the Angel's Gospel, and the Bell of the Testament.”[footnoteRef:10] These relics were removed from Saint Patrick’s grave to be worshiped as relics in places like Down and Armagh. The reason why Armagh was thought to have had the relics of Saint Patrick, which included the Bell of the Testament, was because the Church of Armagh claimed Patrick as its parochial ancestor. They claimed that Patrick started the church in Armagh and as such they claimed descent and protection from the saint because of their possession and translation of Patrick’s relics. This will be showcased later in this paper. [9:  Unknown. Annals of Ulster (n.d.) CELT: Corpus of Electronic Texts (Cork: University College Cork 1997) https://celt.ucc.ie/published/T100001A.html pp. 493]  [10:  Unknown. Annals of Ulster pp. 553] 

	The dating of the Bell of the Testament is put into question because of when it was dated to have been dug up and found. The Annals of Ulster date the discovery of the Bell of the Testament to 553 but inscriptions on its shrine have dated it to much later than described in the Annals. The Inscription on the back of the Bell Shrine reads, “Pray for Domnall Ua Lochlainn for whom was made this bell/ and for Domnall, coarb of Patrick, in whose house (it) was made and for Cathalan ua Mael Challand, for the keeper of this bell/ and for Cu Duilig Ua Inmainen, with his sons, (who) enshrined (it).”[footnoteRef:11] What is understood about this relic is that Domnall Ua Lochlainn commissioned its creation during his reign as King of Ireland. This dates the piece to between 1094 to 1121. While this is the dating of the shrine itself it is possible that the bell was created at a much earlier date. Domnall Ua Lochlainn commissioning a shrine be dedicated to a bell once owned by Saint Patrick implies, he ruled, or at least aimed to rule, the entirety of Ireland as High King. Michelli claims that this cannot be true because Domnall does not claim himself to be King of Ireland. If Domnall wanted to be called such he would have pushed for it in his commissioning of the shrine’s construction. What this most likely means is that Domnall had not yet claimed the title of High King of Ireland, which means that the shrine dates to before 1094 when he began making this claim.[footnoteRef:12] [11:  Michelli, P.E. The Inscriptions on Pre-Norman Irish Reliquaries, in “Proceedings of the Royal Irish Academy” (Dublin: Royal Irish Academy 1996) pp. 22]  [12:  Michelli, P.E. The Inscriptions on Pre-Norman Irish Reliquaries, pp. 23] 

	The questions of why Domnall Ua Lochlainn would commission the building of a shrine to the Bell of the Testament that was thought to be owned by Saint Patrick. The explanation for this is best described by the concept of the family of a patron saint. The so-called family of a saint was not the immediate family members of a Saint who lived during the time of that saint. Instead, a family could include the monks who worked at the church or monastery of a saint or the noblemen who donated their small portion of land so that the saint’s relics could be kept there. This interaction was not a one-sided exchange where the saint got all the benefits of the protection of his or her relic, the saint was believed to offer intercession and remission of a person’s sins in the next life as well as the prevention of disease or the defeating of a person’s enemies in his or her current life.[footnoteRef:13] Since the shrine protecting the Bell of the Testament was made before Domnall’s ascension to the throne of Ireland, it was likely an attempt by Domnall to curry the favor of Saint Patrick in his attempt to become High King. [13:  Head, T. The Cult of the Saints and Their Relics, pp. 6] 

	Perceptions of a saint’s ability to bestow secular power through their relics was common throughout the Middle-Ages. As Patrick Geary notes, “relics were prized not simply for their thaumaturgic power but also for their ability to substitute for public authority, protect and secure the community, determine the relative status of individuals and churches, and provide for the community’s economic prosperity.”[footnoteRef:14] Geary is writing about the practice of deriving secular power from saintly relics during the 11th Century. It is possible that, with this idea in mind, Domnall Ua Lochlainn was deriving his secular power in Ireland from the patron saint of Ireland, Patrick. Since Domnall was protecting one of the relics of Saint Patrick, he was projecting himself to the rest of Ireland as being a protector of the island. At the same time, it was not that the bell was in the possession of a church whose land was donated to by Domnall, it was that the shrine-box that encompassed the bell that showcases the idea of Domnall as a protector of Ireland. This is because the shrine encasing the bell is a symbol for Domnall’s projected protection from outside sources.  [14:  Geary, P.J. Sacred Commodities: The Circulation of Medieval Relics, in “Living with the Dead in the Middle Ages” (Ithaca: Cornell University Press 1994) pp. 205] 

	At times the cult of the relics was used to argue for the efficacy of the Medieval Church. In the 7th century the Church of Rome was not the single all encompassing church that it is thought to be in popular memory. In Britain and Ireland, the Church was split into smaller local churches and one of the biggest is called the Irish church today. One of the major differences between the Irish Church and the Church in Rome is the date for Easter. One man, Cummian as Bishop of Clonfert on the Shannon, used the relics from Rome as a way of defending the Roman dating for Easter.  This was an attempt by Cummian to bring the Irish into the Roman Church. He wrote a treatise titled De Controversia Paschali where he attempts to argue for the joining of the Insular Irish Church with the Universal Roman Church. Pulling from Saint Jerome he says, “‘It should not be considered that there is one church of Rome, another of the whole world. For the provinces of Gaul, Britain, Africa and Persia, the East and India and all barbarian nations adore one Christ, observe one rule of truth. If authority is sought, the world is greater than a city; the bishop of Rome or of Alexandria.’”[footnoteRef:15] Cummian is saying that the celebration of Easter in Ireland should be the same as the one in Rome. [15:  Cummianus Hibernus, De Controversia Paschali trans by Walsh M. and O’Crionin D. in CELT: Corpus of Electronic Texts (Cork: University College Cork 2011) https://research.ucc.ie/celt/document/T201070/ pp. 8] 

	The way Cummian decided to show that the Roman Church was correct in its dating of Easter was by sending people to Rome to witness the proper dating of Easter. He says that the embassy sent to Rome was lodged in the Church of Saint Peter with Christians from other parts of the world like Greece or Egypt. There they celebrated Easter with them even though the Irish Easter differed by around a month. While there, Cummian claims the emissaries tested the power of the relics and he wrote this, saying, “we saw with our own eyes a totally blind girl opening her eyes at these relics, and a paralytic walking and many demons cast out.”[footnoteRef:16] It was because of the witnessing of these miracles in Rome that Cummian believed the churches in Ireland should be brought into the universal Church in Rome. Even though the relics were not of Irish origin, the cult of relics was used to uphold the sacrosanct power of the Roman Church in Ireland. Another early Irish hagiography, that of Brigit by an anonymous author, possibly Cogitosus, mirrors Cummian’s claim of the sanctity of Rome’s saintly relics. In this hagiography, cited by Niamh Wycherley, the saint sent religious experts to Rome so that they may learn to properly administer the mass in the Roman style. In this account the experts witnessed the masses near the corporeal relics of Saint Peter and Saint Paul whose bodies were placed within the church at the time.[footnoteRef:17] [16:  Cummianus Hibernus, De Controversia Paschali, pp. 14]  [17:  Wycherley, N. Origins and Early Cult in Ireland, in “The Cult of Relics in Early Medieval Ireland” (Turnhout: Brepols 2015) pp. 41] 

	Another instance of the promotion of the Roman Church over the Irish Church is the promotion of the Cult of Saint Patrick. Northern churches held to the old ‘Celtic’ ways of practicing Christianity by keeping the date of easter separate from that of the Roman Church. It was the churches in Southern Ireland that tried to promote the Roman Church and link Irish Christianity with that of the Continent. The way they achieved this was through the promotion of the Cult of Saint Patrick and linking that cult to the more Romanized southern churches. Evidence suggests that Patrick’s cult had risen to prominence by the time of the Synod of Birr in 697 CE when, among other things, the Irish recognized Patrick as the patron saint of Ireland.[footnoteRef:18] Though Patrick’s prominence as patron saint of Ireland has also been linked to the promotion of the Church of Armagh and its backing by the powerful Ui Neill family. This is because Armagh was promoted by men like Muirchu and Tirechan as the primary ecclesiastical center of Ireland while the Ui Neill King of Tara, Aed Allan, promulgated something called the Law of Patrick which placed all clerics under the protection of Armagh’s church.[footnoteRef:19] [18:  Bradley, I. For all the Saints who from their Labours Rest: The First Wave of interest in Celtic 	Christianity c. 664-800, in “Celtic Christianity: Making Myths and Chasing Dreams” 	(Edinburgh: Edinburgh University Press 2009) pp. 15]  [19:  Bradley, I. For all the Saints who from their Labours Rest, pp. 16] 

	 To promote Patrick as the patron saint of Ireland, the Ui Neills and the church of Armagh began to promote his relics. One story that came from the church of Armagh was that some of Patrick’s relics were donated to the church by Patrick himself. At the same time, the promotion of Patrick’s relics was used to extract tribute from the people of Ireland, possibly hoping that the payment of this tribute would mean protection in life and a guarantee of heaven when one died. What this had done though was make the church of Armagh wealthy and the coarbs, or leaders, of the Church of Armagh would regular go on tours of Ireland bringing with them the relics of Saint Patrick hoping to raise more money for tribute. The church of Armagh even got tribute from the Norsemen of Dublin when they converted to Christianity and presumably the relics of Saint Patrick were involved in this conversion.[footnoteRef:20] From this it can be understood that the promotion of a saint’s relics was useful in promoting and gaining both secular power, through Aed Alan Ui Neill and Donall ua Lochlainn’s promotion of Saint Patrick’s relics to promote their secular power in Ireland. At the same time, churches found it useful to promote the relics of their patron saint, like Saint Patrick, to extract tribute from their congregation. [20:  Bradley, I. For all the Saints who from their Labours Rest, pp. 16] 

	Before Armagh became the head of the churches in Ireland, another contender also promoted its own saint as a patron saint of Ireland. The Church of Kildare promoted Saint Brigit and her relics so that she could become the main patron saint of Ireland, which would mean more power and authority over the churches in Ireland for Kildare. In the hagiography of Saint Brigid written by Cogitosus the author places importance on the plains of Mag Liffe which modern scholars place in Kildare. Cogitosus says that the church in Kildare is, “head of almost all the Irish Churches with supremacy over all the monasteries of the Irish and its paruchia extends over the whole land of Ireland, reaching from sea to sea.”[footnoteRef:21] Cogitosus is saying that the Church of Kildare claims to be the head of the Church in Ireland. This could also be an extension of the North/South divide where the North wants to uphold the practices of the Old Celtic Church, and the Southern churches wanted to bring in Roman Christianity. Cogitosus also claims that many see the relics of Saint Brigid, along with Archbishop Conleth, which, “are laid on the right and left of the ornate altar and rest in tombs adorned with a refined profusion of gold, silver, gems and precious stones with gold and silver chandeliers hanging from above and different images presenting a variety of carvings and colours.”[footnoteRef:22] It was because of the ornate reliquaries of Saint Brigid and the Archbishop that many people, Cogitosus notes people of both sexes, would visit the church. He even claims that after Brigid’s death, the church was remodeled and the old door that they wanted to re-use was hung in the doorway, but it could not fit. It was through a miracle of Saint Brigid that the door miraculously stretched itself to fit the new doorway. He says that this miracle came from God but was a result of Saint Brigid’s intervention.[footnoteRef:23] [21:  Cogitosus, Life of Saint Brigit, trans by Conolly S. and Picard J.M. in “Cogitosus’s ‘Life of St Brigit’ Content and Value” (Dublin: Royal Society of Antiquaries of Ireland 1987) pp. 11]  [22:  Cogitosus, Life of Saint Brigit pp. 24]  [23:  Cogitosus, Life of Saint Brigit pp. 26] 

	These claims from the Irish monk did not prevent Armagh’s supremacy and thus Saint Patrick’s prominence in Ireland. One problem did arise in this arrangement, the lack of bodily remains from Patrick himself. As tensions between the two churches of Armagh and Kildare rose, so too did the desire to make one or the other more holy and present itself as having the protection of their guiding saint. The church in Kildare did have the remains of its patron saint, Saint Brigit, and had cultivated a story, through the commissioning of a hagiography of Saint Brigit, that its saint had performed miracles on the church itself. That is from the story about the door growing in size to accommodate a new doorway mentioned above. This did succeed in bringing more pilgrims, and thus more revenue and political power, to the church in Kildare.[footnoteRef:24] It was because of this story cultivated by the church of Kildare that Armagh needed to one-up Kildare, so to speak. While it did not have the corporeal remains of Saint Patrick, Armagh could boast other relics like that of Saint Patrick’s bell, centuries before the bell shrine was commissioned by Domnall ua Lochlainn, but that was not enough to bring on Armagh’s supremacy. The way the church in Armagh could claim be the foremost church in Ireland was through the claiming of certain relics. Armagh claimed that even though it lacked the remains of Patrick it had a cloth that contained within it the blood of Jesus Christ.[footnoteRef:25] The dispute was solved and eventually, through the use of relics, the Church of Armagh became the de facto head ecclesiastical authority in Ireland. This position is still held by Armagh to this day, partially because of the effective use of the cult of relics by Armagh to claim primacy in religious affairs in Ireland. [24:  Wycherley, N. The Enduring Power of the Cult of Relics – an Irish Perspective, in “Making the Medieval Relevant: How Medieval Studies Contribute to Improving our Understanding of the Present” (Berlin: De Gruter 2020) pp. 245]  [25:  Wycherley, N. The Enduring Power of the Cult of Relics – an Irish Perspective, pp. 245] 

	The authority of the saint and his or her church rested on the veneration of his or her relics. If one were to slight the relic in some way, it was seen as a slight on the saint directly and would often incur the wrath of the people around the perpetrator. The Annals of Ulster record one instance of someone committing a grave sin near a relic to Saint Patrick which was seen as dishonoring the saint and was met with grave consequences. The record for the year 809 records, “The killing of Dúnchú, superior of Tulach Léis, beside the shrine of Patrick in the abbot's house at Tulach Léis.”[footnoteRef:26] Following this the Annals records, “The invasion of Ulaid by Aed son of Niall, as a result of the profanation of Patrick's shrine to the dishonour of Dúnchú.”[footnoteRef:27] The reason for this response by Aed son of Niall, given the dating of the Annals was Aed mac Neill King of Tara, was that the slight was not only against Saint Patrick, but the Church of Armagh. Aed’s role as both the political patron and protector of the church of Armagh meant that if someone dishonored the relics of Saint Patrick, he would have to punish the perpetrator harshly, which is what is shown in the Annals.[footnoteRef:28]  [26:  Unknown. Annals of Ulster pp. 809]  [27:  Same Above]  [28:  Wycherley, N. The Enduring Power of the Cult of Relics – an Irish Perspective, pp. 249] 

	This gets to the heart of the Cult of Relics in Ireland. Relics were a means of deriving some type of power, be it secular or ecclesiastical, by binding either the ruler or place with a specific saint. Some Irish kings would rely on the patronage of their chosen saint and church to claim their status as king of Ireland. That can be seen in two separate instances outlined above. One early instance of this is recorded in the Annals of Ulster when Aed mac Neill went invaded Ulaid following the murder of Dúnchú near a shrine to Saint Patrick. The reason this is so important is because Aed needed to showcase himself as a protector to Saint Patrick to continue receiving the ecclesiastical support he needed from the Church in Armagh. Later on, a later King of Tara, Domnall ua Lochlainn, commissioned a shrine to one of Patrick’s relics, the Bell of the Testament. This showed to the rest of Ireland that Domnall was protecting one of the relics of Saint Patrick which was translated to mean he was protecting the entirety of Ireland. 
	The cult of saints was not only a means of showcasing secular political power. In Ireland during the 600s there was a conflict between the churches of Armagh and Kildare as to who would become the head religious authority in the island. Not only was this a conflict between the two churches, but it also extended to who would become the patron saint of Ireland. Kildare vied for Brigit’s place as patron saint while Armagh promoted Patrick. This led to the two churches trying to claim greater relics and miracles associated with those relics to show which saint was more powerful and thus deserving of the position of patron saint. Following the Synod of Birr in 697 CE the Church of Armagh was chosen as the main ecclesiastical authority in Ireland. What came with this position was the veneration of Saint Patrick as the patron saint of Ireland. This meant that the church of Armagh could promote the veneration of Patrick’s relics to bring in more pilgrims and thus revenue to the church. The church also used this influence to promote secular rulers which is why kings like Domnall ua Lochlainn and Aed mac Neill would show themselves as protectors of both the church and the relics of Saint Patrick. This phenomenon was not only something that happened in Ireland but was also common throughout Christendom as the church promoted the Cult of Relics.
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