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I I ntroduction

The idea of this research arose from the study of theinstrumentalisation of the figure of King
Arthur in four Saints' Lives found in the manuscript of the British Library Cotton Vespasian
A. xiv. Arthur’'s instrumentalisation in the Saints' Lives implied an examination of the claims
which each hagiographer made by inventing or (re-)elaborating specific Arthurian anecdotes.
The thought of grasping the “hagiographers’ intentions’ in their uses of Arthur in order to
envisage what their possible religious and/or political claims could have been, suggested a
change in the approach to the hagiographical material. It presupposed a certain distance from
the use of the texts within the literary context of the genre of saintly biography — with its
edifying tones to the greatness and holiness of the main characters — to one which
concentrated on the worldview of the hagiographers and their responses to historical events.
This, however, did not seem to be an uncontroversial task in view of the seemingly literary

trestment given to the secular rulers in these writings.

After studying in detail the Arthurian Welsh Lives of Saints Cadog, Illtud, Padarn and
Carannog, the hagiographers treatments of other secular characters came to the fore in that
they showed that not only Arthur, the “King,” received much of the hagiographers attention
but also other greater or lesser kings with more established historical backgrounds in the
Welsh context, as is the particular case with King Maelgwn of Gwynedd. This would beg the
guestion of whether our modern understanding of the Arthurian legend has influenced our
perception of the role that Arthur played in these medieval texts and of whether Geoffrey of
Monmouth’'s Historia Regum Brittanniae, with its appropriation and re-elaboration of
Arthur’s career, might have contributed to push into oblivion other candidates chances to be
invested with much more elaborated historical legends. Another important aspect was the
acknowledgement of the difference with which the hagiographers treated secular characters
like Arthur and Maelgwn — whose historical or pseudo-historical activities would be placed in
the erly middle ages — in opposition to the treatment given to contemporary or almost-
contemporary historical rulers of Anglo-Saxon, Welsh and/or Norman origins, like Edward
the Confessor, Harold Godwinesson, Gruffudd ap Llywelyn, Caradog ap Gruffudd ap
Rhydderch and William the Congueror. The few analyses of medieval hagiographical material
written in Wales concentrated, however, on the hagiographers' treatments of their hero-saints
on the establishment of a biographical structure which, in its main pattern, followed not only
that of main stream Western hagiography but also contributed to pinpoint specific Welsh



characteristics and to emphasise, therefore, the cultural differences pertaining to the Welsh
people (cf. Rees 1936, Henken 1983, 1987 and 1991, Smith1990: 338-343).

The encounters of the saintly protagonists with secular characters in the medieval
hagiographical material of Wales belong, in fact, to one kind of episode slotted within their
underlying biographical pattern. The saint, by proving himself in combat/conflict with the
secular ruler, incorporates attributes equivalent to those of the folk hero, with similar
consequences in both cases. acquisition of land and of the rights to rule a specific territory.
This is much emphasised in the Welsh Saints Lives in that the defeat of a secular ruler or
even of a wondrous animal brings about the demarcation of lands and the privileges of
exemption of taxation. Elissa Henken's study on the biographical patterning in Welsh
hagiography has demonstrated how the hagiographers, in describing their protagonists,
moulded them in the fashion of their folk heroes.! According to her, the pattern into which the
Welsh Saints Lives were modelled seemed to relate to the rites de passage, the most
important life events in the life of a hero. These normally tend to attract popular interest and
to foster, therefore, the development of narrative accounts (cf. Henken 1991: 2). She listed
seven major stages of aWelsh Saint’s Life:

Conception and birth;

Childhood (education);

Performing a miracle which indicates spiritual maturity;

Going out into the world — founding churches, making pilgrimages, retiring to the wilderness,
journeying asamissionary;

Conflict with secular powers;

Ruling aterritory;

Death (Henken 1991: 2).

el S o

No o

! Henken, E. (1991) Welsh Saints: A study in patterned lives. Cambridge: D.S. Brewer. The main ideas exposed
in Henken's Welsh Saints were developed in previous articles, especially: Henken, E. (1983) ‘The Saint as Folk
Hero: Bibliographical Patterning in Welsh Hagiography,” in Ford, P. (ed.) Celtic Folklore and Christianity.
Santa Barbara: McNally and L oftin Publishers; (1987a) Traditions of the Welsh Saints. Cambridge: D.S. Brewer;
(1987b) ‘ The Saint as a Secular Ruler: Aspects of Welsh Hagiography,’ inFolklore 98: 226-232. Studies arguing
for a uniform and basic pattern for heroic tales, particularly in considering the mythological origin of heroes,
experienced a considerable growth during the second half of the nineteenth and the first half of the twentieth
centuries with the works of Edward Tylor, Johann Georg von Hahn, Otto Rank, Lord Raglan and Joseph
Campbell. For a review of their works and theories, see Segal 1990: i-xli. All these scholars recognised a
biographical pattern in heroic secular tales, although disagreeing with the nature of its constitution, i.e. this
pattern’s basic elements and, most importantly, with what they considered to be the function and origin of myth
heroes. In most recent times, the American folklorist Alan Dundes argued that the history of hero patterns falls
under the folklorist notion of legend or tale rather than myth, drawing attention to the contribution of the works
of the Russian Vladimir Propp on Russian heroic folktales, which | will introduce and comment later on in this
section (cf. Dundes 1990: 180-187). Scholars working with saintly biographies have long recognised the
adaptation of a specific heroic pattern to the genre of Saints' Lives. For the Welsh scholarship, see Rees 1936:
30-41 and Elissa Henken's articles quoted above. For Western European hagiography, see Boyer 1981: 27-36. A
similar association between saintly and heroic biographies (found in heroic tales) was detected in Irish and Latin
Lives of Irish Saints. See Bray 1992: 13-15.



My research is concerned with Henken's fifth element in the above- mentioned pattern. My
focus is going to be, however, not on the characterisation of the hero-saint but on the uses
made of the secular rulers and characters by the hagiographers. The intricate relationship
between the literary use of representatives of secular rulers in Saints Lives and the
hagiographers authoritative uses of pseudo-historical or historical characters cannot be easily
separated. This difficulty lies indeed in the core of studies on sacred biographies. The
discussion of literary scholars and historians on the historical uses of Saints' Lives is now
older than a century. This fact only corroborates the difficulties inherent in this kind of
literature as to how much factual and historical information can be obtained through the
reading of a Life of a Saint and how much importance should be given to the hagiographers
uses of historical characters in their texts (cf. Lotter 1979, Heinzelmann 1992, Haarlander
2000). The implications of the hagiographers' treatment of the secular characters as elements
of an underlying biographical pattern would necessarily beg the question of whether the idea
of instrumentalisation mentioned previously would hold true in the case of the use of well-
known (pseudo-)historical characters such as King Arthur and King Maglgwn of Gwynedd.
Moreover, if saints have been described as “the Christianized form of the folk hero” (Henken
1983: 58), how much of the mode for the regional folk heroes remained in the saintly

biographies that adopted some of them as secondary characters?

This thesis analyses the uses of secular characters in the eleventh- and twelfth-century Welsh
Saints Lives found in the manuscript Cotton Vespasian A. xiv. It explores the relationship
between the literary treatment of secular characters and their putative insertion in a
typological-associative scheme, both of which will be explained in detail later on The
guestion of whether the historical responses that could until now be percelved in the
instrumentalisation and uses of some specific secular figures belong indeed to the structure of
the genre of saintly biographies is one of the concerns of this work. In order to tackle these
aspects, this research begins by analysing the different approaches to the encounters between
saints and secular rulers within the text of a Saint’s Life — in their in vita sections — in
comparison with the “indirect” encounters described in the post-mortem sections found in just
a few of the texts in the chosen corpus. As will be argued in detail in the next pages, these
encounters are directly related to the hagiographers uses of miracles to ascertain the saints
powers. The miracles must, therefore, be taken into account because they throw light on the
contemporary or amost contemporary acceptance of accounts of saintly interventions in the

episodes in a Saint’s Life relating to secular rulers and persons. In this respect, secular rulers



who oppose the saints and God's plans through His saints are used within what | call a
typological-associative structure or scheme. In this scheme, they play the role of those who

reject God' s plans and oppose to His messengers.



Il TheResearch Situation

1.1 Hagiography, Sacred biographies, Saints Lives, Heiligenlegenden

The term hagiography is used in modern scholarship in mainly two senses. a. it refers to a
literary corpus comprising a variety of literary genres in prose or in verse and b. it refers to a
discipline or a field of study concerned with questions such as the historicity of the figures
portrayed in hagiographical texts their purposes and functions in a specific historical period,
their religious and/or liturgical uses, their form and structure, etc. The notion of a literary
corpus is useful because it helps to asoid an equivocal idea of hagiography as a genre in
itself.! In this sense, we count as hagiographical texts such texts as Saints Lives, hymns,
visiones, reports of inventiones and translationes, sermons, eulogies, exempla, dialogues, and
so forth. Each of these texts is subject to the rules of its own literary genre. Their differences
are accounted for by the influences of specific historical periods, to the influences of the
society or societies in which they were produced and, to the uses made of them in a specific
religious context (cf. Dolbeau 1992: 49-52, Philippart 1994b: 1-2).

My main interest in this work is with Saints' Lives, but it is to be borne in mind that a clear-
cut division between the different genres is, most of the times, difficult to be perceived.
Saints' Lives frequently incorporate elements of other literary genres in their narratives, avery
common example of this being the incorporation of posthumous miracles connected to reports
of inventiones and translationes at the end of suchtexts (cf. Herbers 2000: xiv). The fact that
there is generally much overlap of the different literary genres in hagiographical texts led
some scholars to question the practical uses of this genera classification (cf. Van Uytfanghe
1993: 148, Herbers 2000: xvi).? Consequently, Marc Van Uytfanghe (1993: 148) came to
adopt, for instance, the concept of hagiographical discourse to refer to the bulk of these texts,
taking into consideration the aspects that unite them and, also, that distance them from being
purely historical witnesses to the lives and deeds of the “holy people” that they purport to
describe (cf. aso Van Uytfanghe 1994. 203-204). These are common and recurrent aspects
connected to the intention of the author and to the uses to which the texts were meant. Here |
will quote the ones which | believe are the most relevant to the understanding of the
hagiographical discourse: the first of these aspects is the very particular relationship of the
main character to God or to the divine, which, at the end, helps to differentiate biographies of

! Criticism on the inflated use of the term hagiography as synonymous for Saints' Lives can be found in
Heffernan 1988: 16. See also Dolbeau 1992: 51 and Van Uytfanghe 1993: 135-188, esp. pp. 147-149.
2 For the advocators of such classification, see Delehaye 1905: 86-100 and Aigrain 1953: 206-246.



ordinary historical characters from those of the “saints’ (cf. Delehaye 1905: 2-3, Van
Uytfanghe 1993: 148-149). The second aspect relates to the figure of the hero. Since
hagiographical texts are heirs to classical and biblical heroic models, they work with highly
stylistically and literary models for their notions of heroic attributes and behaviours (cf. Ward
1982: 166-168). Thus, in the analysis of a Saint’s Life, for example, the consideration of the
topoi used by the hagiographer is of extreme relevance (cf. Lotter 1979: 307). The third
aspect is that of the putatively “oral” background of some of the stories incorporated in these
texts and, with it, the temporal distance to the factual time in which the protagonists lived (cf.
Van Uytfanghe 1993: 148-149, Bratoz 1994: 222). Finadly, the fourth aspect relates to the
composition of the text in terms of its functionality. The author’s intention is that of edifying
the reader/listener and of apologetically idealising his’her main character(s). Furthermore, the
influences of the society on the end-product also deserve attention: the hagiographer is
writing for an audience whose tastes surely impinge on the text. The fact that a story is
presented and/or fixated by the author in awritten form is also of relevance since the text will
be subjected to the constraints of its internal structure and internal justifications (cf. Lotter
1979: 321, Aigrain 1953: 243, Dolbeau 1992: 52-53, Bratoz 1994: 222).

In this work, the terms Saints' Lives, Vitae and saintly or sacred biographies are employed
synonymoudly. The terms Life and Lives are direct trandations of the Latin Vita/Vitae. The
initial majuscule will differentiate the instances when the factual lives of the characters are
referred to in opposition to the texts written about them. While there has been no difficulty in
the use of the terms Vita or Life to refer to those texts concerned with the history of the lives
of the saints, the use of the term biography has not always been uncontroversial in the history
of medieva studies (cf. Berschin 1986: 17). Walter Berschin explained the avoidance of the
term biography in medieva studies as being the result of the modern expectation for an
“unbiased” judgment and evaluation of the life of the biographee on the part of higher
biographer (idem 1986: 17-21). That means that not only the expectatiors of modern
audiences were transposed into the reading and interpretation of medieval texts but, also, that
the changes in the literary tastes and rules of specific historical periods and societies were
ignored. Be that as it may, the word biography — as well as its German equivalent
Lebensbeschreibung — puts greater emphasis on the activity of the author than the more
neutral terms Life/Vita (cf. Haarlander 2000: 1). The word biography implies the activity of a
person who “graphically” draws the “life” of his/her biographee. It could therefore be
employed with the purpose of emphasising the action of writing as a creative process, rather
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than the sequence of actions within the text which the terms Vitae/Lives seem to stress. A
final aspect that merits attertion in relation to the use of the term biography is that most of the
sacred biographies are, primarily, not dedicated to historical figures in the proper sense of the
term — like kings and secular potentates — but to Christian saints. Consequently, they are to be
dealt with as products of that edifying enterprise of hagiography, being subjected, therefore,
to specific literary rules — especidly to the topoi, which are perhaps the epitomes of sacred
biographies.

The German term Helligenlegenden, on the other hand, referring to the Saints’ Lives produced
in the middle ages, goes back to the origina term used to designate the Lives of Saints which
were meant to be read aloud by the priest during the Mass celebrated on the saint’s feast-day:
legenda (cf. Delehaye 1905: 8, Head 2000: xviii). In its current modern use in English,
however, as in many other modern European languages,® a legend refers to narratives which
are not necessarily historical, although they normally originate around the figures of historical
people. Because of this, many scholars concerned with the historical uses of Saints Lives
have avoided to use the term legend and have restricted it to its modern connotation whenever
necessary. In terms of its medieval uses, however, there is no reason to make such a
distinction: the very word legendary was used by medieval writers to refer to a collection of
Saints Lives including or not other hagiographical texts (cf. Delehaye 1905: 89, Aigrain
1953: 126-128, Van Uytfanghe 1994: 205-206).

Having touched on the origin of the term legenda, | can now turn to the practical uses of
Saints' Lives during the middle ages. | have just mentioned their reading during the Mass
celebrated on the saint’s feast-day, for example. Since the 1990s, however, there has been a
strong movement questioning the view that sacred biographies were used for purely liturgical
purposes. The new current, to which | submit for reasons which will become clear in the
course of this work, can be best summarised in the words of Guy Philippart: “II est temps de
revenir de I'idée commune que la liturgie a conditionné la littérature hagiographique.”* This
is, of course, not to say that Saints' Lives were not used for liturgical purposes at al, but it

% The same applies to the use of the term “légende” in modern French, for example. In Portuguese, the
development of the Latin word legenda gave way to “lenda,” which also refers to narratives which are not
considered to be historical. The word “legenda”’ in modern Portuguese is used to refer to subtitles in films or
theatre plays and it keeps the original Latin meaning of the term asthat “which isto be read.”

4 Comment nade in the discussion of Dolbeau’s 1981 article ‘Notes sur |’ organisation interne des |égendiers
latins,’ p. 31. This was strenghthened by Jacques Dubois (p. 30): “On a exagéré le role liturgique. On veut
projeter dans le passé la notion de liturgie qu’ on a eue aprés le Concile de Trente et jusqu’au XX°s, [...] Il faut
penser que les moines avaient des recueils qui sont les ancétres des Acta Sanctorum, qui ne visent pas a donner
une vie de chaque saint mais toutes lesvies, plusleshomélies, pluslestranslations etc...”
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must be emphasised that the litur gy alone was not the only factor which moulded the form and
conditioned the production of such a narrative (cf. Dolbeau 1981: 18). | will refer to this
problem when sketching the state of the research on hagiographical texts, but here it suffices
to say thet it is exactly in not viewing the liturgy as the primary goal of hagiographical texts,
especially of Saints Lives, that the uses of folkloric and/or secular material and their

incorporation in the Saints' Lives can be better appreciated.

As regards the function(s) of Saints’ Lives, they were composed by ecclesiastics to emphasise
the glorious and hallowed deeds of exemplary witnesses to the Christian faith from as early as
the 2" century BC. This kind of edificatory literature developed throughout the centuries: a.
according to specific conditions within the Church itself in the different periods of its
consolidation as an institution, b. according to the development of different ideals of sanctity
and, also, c. according to the influence of the Bible and of secular and “pagan” literature.® The
development of different ideals of sanctity is an important instrument in the classification and
study of hagiographical textsin general. This is where hagiographical texts can and should be
used as a source for gaining historical insight, especidly for the scholar interested in the
history of the mentalities. Specific variations in the portrayal of a saint in a Saint’s Life, for
example, and aso variations in the emphasis laid on one of hisher specific attributes —i.e. as
a martyr, a confessor, a bishop, etc. — revea the changing worldviews of the hagiographers
and of the time when the texts were produced (cf. Lotter 1979: 314-320, Menesto 1994: 7).

The most important concept behind a sacred biography is the emphasis on the imitatio Christi.
Being the figure of Christ on earth, the saint is able to imitate Christ’s deeds, to follow and
emulate his paths. he/she works miracles and comes in confrontation with the Evil. The
saint’s direct connection to the heavenly world enables him/her to make use of what is often
referred to as “supernatural” powers (cf. Guenée 1977: 265, Vauchez 1981: 585, Heinzelmann
2002: 9, Goullet 2005: 210) — that means, powers which cannot be explained in earthly terms
but which are easily understood as the manifestation of God’s power in and through their
earthly representatives. In fact, most hagiographical writings in Western Christendom were
built up around the reports of miracles, seen as both manifestations of and witnesses to the
saint’s holiness. One of the original functions of Saints' Lives was, therefore, to urge the
community united by the same faith to follow the examples of the saints and to live

religioudy moral lives. Reports of miracles were, to this purpose, a powerful means of

® For adetailed account of the development of models of sanctity, see Head 2000: xiii — xxxviii.
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reminding the faithful of the saints' direct connection to God (cf. Dubois & Renaud 1981:
492, Bratoz 1994: 222, Coon 1997: 1).

Saints' Lives normally begin with an apology made by the hagiographer for his poor rhetoric
and feeble stylistic abilities (cf. Delehaye 1905: 53). However, this apology does not match
his grammatical prowess and is one of the most common topos of hagiographical activity: the
“humility topos (Hayward 1999: 122, cf. aso Kerlouégan 1987: 87). Another topos is that of
the hagiographer's stating in the preface that he wishes to portray an exemplary Christian
figure, whose knowledge can be preserved for posterity: the ‘exemplar-topos (ibidem). The
preoccupation with the preservation of a Saint’s Life conforms, moreover, with that of
medieval historians, for whom the preservation of what might “pass out of memory” was the
function of the written work (Merdrignac 1987: 76, cf. also Delehaye 1905: 52-53). Indeed,
Historiae and Vitae were produced side by side in the same scriptoria and by the same literate
ecclesiastics who spent most of their lives learning Latin and understanding the Holy
Scriptures so that there was also a natural tendency on the part of the writer of Saints' Lives
and Historiae to mix both genres together (cf. Guenée 1977: 265, Van Uytfanghe 1994: 202).
This is dso a clue to understanding the overlap of the different literary genres in
hagiographical texts, mentioned before. History, moreover, was understood as sacred history
and used for the service of theology (cf. Guenée 1977: 261-265, Dubois & Renaud 1981: 492,
Ward 1982: 202-203, Goetz 1992: 61-62, Merdrignac 2003: 177). This is one of the reasons
why some medieval writers, in writing Vitae or Historiae, tried to codify their views that they
were the people chosen by God next to the Israglites of the Old Testament (cf. Higham 2002:
38-73).° Following this desire, the authors of Saints Lives not only wished to actualise
contemporary history (cf. Dolbeau 1992: 51), but also inserted references to the best
representatives of their ‘peoples’ into their texts with a keen eye on the political scenarios
they experienced (cf. Goetz 1992: 72-73, Goetz 2006: 23-26).”

One further notion to be borne in mind, moreover, is that Saints Lives were texts in which a
religious and, therefore, symbolic language was used to portray events not only in the way

that they happened or should have happened but also in the way that they were supposed to

® For adiscussion of the theme of divine election in the middle ages, see Garrison 2006: 275-314.

" There has been a period in the history of the scholarship concerned with Saints' Lives, however, in which
scholars tended to avoid and discredit them for not being reliable sources of historical information. | will refer to
this period in detail below. For a broad definition of historiography in the middle ages and the corresponding
bibliographical references, see Heinzelmann 2002: 23-61, esp. 24-25. For the record of miracles in histories,
annals and chronicles of monastic writers, see Ward 1982: 201-207.
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happen or to have happened (cf. Dolbeau 1992: 54-55, Goetz 1992: 63, Hefferran 1992: 48,
Coon 1997: 6, Haarlander 2000: 2).8 This is indeed a very important aspect to consider when
analysing Saints' Lives and talking about the hagiographers’ intentions.

Finally, aword must be given to the classification used to refer to Saints' Lives as regards the
influences of classical writings and/or biographies on their form and style. Christian Saints
Lives written in Latin have normally been classified in mainly two types. 1. an aretalogic-
hagiographical type and, 2. a rhetorical-idedlising type. The first type would correspond to
those Saints' Lives in which the saints are portrayed as martyrs, ascetics or confessors and in
which miracles are understood as the manifestation of God’'s powers through some of His
selected representatives. Structurally, these texts would resemble those of the Gospels, in
which the miracle episodes form a closed unity in their own (cf. Lot 1927: 184-195, L otter
1979: 308-312, Van Uytfanghe 1994: 203, Goullet 2005: 210). The second type, on the other
hand, would apply to Saints' Lives with a marked influence of antique biographies. In these
texts, the hero is idealised due to his acts and abilities. The concept of virtus is understood
here not in terms of God’ s power and manifestation, but in terms of the saint’s earthly virtues
(cf. Lotter 1979: 308-311). This classfication is, however, as controversia as the
classification of hagiographical texts in different literary genres due to the development and
appearance of mixed forms throughout the times (cf. Lotter 1979: 313, Van Uytfanghe 1994:
203-204).

1.2  Thecontemporary hagiographical research

The research on hagiographical texts has aroused considerable scholarly debate since its
origins in the seventeenth century. The bulk of the material which most researchers still make
use of today was made available through the publication of two important works dedicated to
the edition and analysis of a series of hagiographical texts. the Acta Sanctorum by the
Bollandists in 1643 and the Acta Sanctorum ordinis Sancti Benedicti by the Maurists in
1668.° The main concern of both the Bollandists and the Maurists was with the authenticity of

the events described in the Saints' Lives in order to accept or refute the historicity of the saints

8 Or in the words of Dolbeau (1992: 54): “Entre le vrai et le faux, se déploie le champ immense du
vraisemblable.”

°Bolland, J. et al. (eds.) (1643-1910) Acta Sanctorum, quotguot toto orbe coluntur. Antwerp and Brussels: Typis
Henrici Goemaere, Mabillon, J. (ed.) (repr. 1935 —) Acta Sanctorum ordinis Sancti Benedicti. Matiscone: Fratres
Protattypographi Matisconenses.

14



whose lives and deeds were described in those texts (cf. Lotter 1979: 306, Van Uytfanghe
1994: 199, Haarlander 2000: 3).

Hippolyte Delehaye, one of the most distinguished Bollandists, continued the project of the
Acta Sanctorum in his mgjor work The Legends of the Saintsfirst published in 1905. His other
major contribution was the work ‘Cing Legons sur la Méthode Hagiographique' published in
the Subsidia Hagiographica in 1934. In his works, Delehaye concentrated his attention,
mainly, on the figure of the saint and on hig’her biographical hstory. To him, hagiography
constituted one branch of history (cf. Delehaye 1934: 7). Nonetheless, he discredited much of
the episodes found in Saints' Lives, accentuating the fact that most of them contained layers
of additions and interpolations pertaining to periods other than those when the saints lived and
could not give, therefore, any objective information on the factual life of the saint (cf.
Delehaye 1934 7-17). In The Legends, Delehaye was trying to answer to the attacks under
which Catholicism &l during the last decades of the nineteenth century: that of basicaly
propagating historical “errors’ in books used for cultic purposes and of perpetuating cults of
saints that could not have existed or could not have worked the miracles told in many of their
Saints Lives.® It was exactly by expounding the accretions of different layers in the Saints
Lives that Delehaye intended to find out the true historical basis of each of the texts and
demonstrate, if this was the case, their credibility (cf. Heffernan 1992: 57, Haarlander 2000:
3-4, Thompson 2003: 13-14). Delehaye contribution’s to the study of hagiographica texts
was enormous and some of the notions currently applied today can be traced back to his main
works, as for example the classification of the hagiographical texts in different literary genres
(cf. Delehaye 1905: 86-100). Following Delehaye’s path, it is also worth mentioning the work
by Rene Aigrain, L'Hagiographie. Ses sources — ses méthodes — son histoire published in
1953, which also called attention to the uncritical uses of hagiographical texts as sources for
historical information (cf. Aigrain 1953: 167-170). Finally, connected to the work of the
Bollandists was the beginning of the publication of the Analecta Bollandiana in 1882, which
sought to systematically list and record the hagiographical manuscripts found in European
libraries. Among the goals of the editors and main contributors to the Analecta Bollandiana
was that of improving the work provided by the early issues of the Acta Sanctorum and to
launch the Bibliotheca Hagiographica Latina.

19°3ee O’ Loughlin’s ‘Introduction’ in Delehaye 1905: v-xix.
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Apart from the theologians like Delehaye, there was aso a group of historians at the end of
the nineteenth and the beginning of the twentieth century who, following a similar positivist
approach to hagiographical texts as the Bollandists, tried to extract from them as much
“reliable” and “objective’ information on historical events as they could. This task proved
very difficult, considering the highly typological character of many of the texts they analysed.
This led many of them to discredit hagiographical texts, mainly Saints Lives, as purely
“fictional” works and, therefore, as not appropriate for historical research. Ferdinand Lot's
assertion that “[l]'immense magjorité [of Vitag] n'est qu' un odieux fatras’ (1927: 185)
exemplifies the attitude of many of these scholars to the hagiographical corpus in general (cf.
Heffernan 1992: 57, Van Uytfanghe 1994: 195, Coon 1997: 5, Goullet 2005:; 230-231).1
From the 1970s onwards, a series of scholars working with New Historicist methods —
historians concerned with the cultural background in which a literary text was produced and
its relationship to the contemporary literary production — contributed to the evaluation of
medieval texts in a new light (cf. Deutsch 1981: 107-109). This was soon applied to
hagiographical texts in genera and came to influence the works of historians concerned with
the history of society, the history of the mentalities and the history of ideas. These scholars
made use of hagiographical texts for the study of medieval daily life in its most varied
aspects, as for instance in the fields of medieval teaching and learning, in the study of
medieval thoughts and worldviews, in the study of religious practices and the development of
new cultic practices, in the study of medicine, of clothing, etc.*? In opposition to the works
and methods of the Bollandists, these scholars were able to go beyond the question of the

M For other examples of the attitudes of these historians, see Gibbon 1952: 467, for whom Saints' Lives showed
a“total disregard of truth and probability.” See also Burckhart 1853; 283.

12 The number of bibliographical references relating to New Historicist uses of hagiographical texts is large and
here | offer only some titles for the sake of illustration: Gajano, S. (1976) Agiografia altomedioevale. Bologna:
Societa editrice il Mulino; Gransden, A. (1976) ‘ The Growth of the Glastonbury Traditions and Legends in the
Twelfth Century,” in Journal of Ecclesiastical History 27: 337-358; Lopez, R., and D’Amico, J. (1979) ‘The
Practical Transmission of Medieval Culture,” in Jeffrey, D. (ed.) By Things Seen: Reference and Recognition in
Medieval Thought. Ottawa: University of Ottawa Press; Lotter, F. (1976) Severinus von Noricum Legende und
Historische Wirklichkeit — Untersuchung zur Phase des Ubergangs von Spatantiken zu Mittelalterlichen Denk-
und Lebensformen. Stuttgart: Anton Hiersemann and, also, (1979) ‘Methodisches zur Gewinnung historischer
Erkentnisse aus hagiographischen Quellen,” in Historische Zeitschrift 229: 298-356;, Poulin, J.-C. (1977)
‘Hagiographie et Politique. La Premiére Vie de Saint Samson de Dol,’ in Francia 5: 1-26; Winterbottom, M.
(ed) (1972) Three Lives of English Saints. Toronto: Centre for Medieval Studies; Heist, W.(1981)
‘Hagiography, chiefly, celtic [sic!], and recent developments in folklore, in Riché, P., Patlagean, E.
Hagiographie, Cultures et Sociétés — IV — XII° siécles. Paris: Etudes Augustiniennes, pp. 121-141; Witalisz, W.
(2001) ‘Orality and Literacy in Middle English Religious Literature on the Example of Medieval Lives of
Christ,” inStudia Anglica Posnaniensia: An International Review of English Studies 36: 275-88 and, by the same
author, (1976) ‘Braint Teilo,” inBulletin of the Board of Celtic Studies 26: 123-137; Witalisz, W. (2001) ‘Orality
and Literacy in Middle English Religious Literature on the Example of Medieval Lives of Christ,’ in Studia
Anglica Posnaniensia: An International Review of English Sudies 36: 275-88.
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historicity of the saints and concentrated, therefore, on the time when the hagiographers wrote

their texts, i.e. on the texts contextualisation.*?

In this period, moreover, the work of linguists focusing on the connection between oral and
written cultures also contributed to a new consideration of the hagiographer’s relatiorship to
his’/her intended audience(s), and of the communication between the author and his’/her public.
One of the most important gains from this kind of study was to show how strong the influence
of ora tradition was on the authors and on their audience's understanding of the past (cf.
Coon 1997: 6). This view can be found, especialy, in the article “Das Mittealter in der Typik
oraler Gesellschaften” by Hanna Vollrath.* Vollrath showed that much of those parts of
medieval daily life connected to knowledge, law, beliefs, moral and customs remained under
the influence of orality, even though many medieval societies— to a greater or lesser degree —
had aready become acquainted and subjected to the realms of a writing and reading culture
(cf. Vollrath 1981: 589-594). A corollary to this view was the re-evaluation of the
“falsifications’ present in hagiographical texts, from chartersto Saints' Lives, which had been
the object of most of their condemnation by the Bollandists and by historians like Ferdinand
Lot at the end of the nineteenth and beginning of the twentieth century: it was possible,
therefore, to understand these “falsifications’ by inferring that many hagiographers had set
out to “correct” history for the sake of modifying and serving the present and the near future
(cf. Goetz 1992: 61-97, Dolbeau 1992: 54),%° just as decades of oral history had purportedly
been modified in the past to serve emerging political groups throughout Europe.

New approaches to hagiographical texts also emerged which focused on the definition of and
on the historical developments of models of sanctity throughout the times. This branch of
study examined the way in which a symbolic religious language was employed in
hagiographical texts and how the religious imaginary of human beings developed historically.
This can be better appreciated in the articles published by Sofia Boesch Gajano in Agiografia
altomedioevale (cf. Menestd 1994: 7-9).1°

13 For important contributions on the contextualisation of texts in place and time, see the articles in Herbers &
Bauer 2000, esp. the comments on pp. ix Xxviii.

14 1n Historische Zeitschrift 233: 571-594.

15 For studies following such view, see, for instance, Herrick 2007 and Goetz 2006.

16 e, also, Vauchez 1981: 585-596. For a sketch of the development of new types of sanctity, see Head 2000:
Xiii-XxXxviii.
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The beginning of the 1990s saw a series of major contributions to the study of hagiographical
texts coming from the continued works of Frangois Dolbeau, Martin Heinzelmann, Joseph
Claude Poulin and Guy Philippart. Their works focused on the establishment of an
international critical study of hagiographical texts in which not only the formand content of
the texts would be considered, but also their parallel transmission in different manuscripts and
their places in the contemporary historical and literary scenarios. Their goal was, therefore, to
establish a chronology and geography of hagiographical documents (cf. Heinzelmann 1992:
9) in order to decide on which typical or atypical elements occur in their narrative structures
and which of these elements conform or not to the literary tastes or preferences of a specific
region, group, etc. (cf. also Van Uytfanghe 1994: 207-208).}” One of Heinzemann's main
contributions to the study of hagiography was that of calling attention to the importance of
recognising a particular or proper identity to each hagiographical collection or text in a
manuscript. Moreover, by taking and considering each manuscript individually, the questions
of the interpolations and/or of the “falsifications’ would be readdressed in terms of a
“réécriture’” in which specific choices were made on the part of the hagiographer(s), on the
part of the copyist(s) or of the editor(s) of a medieval text and/or hagiographical collection.
These choices would therefore mirror the tastes, preferences and even the attitudes of these
people towards the array of themes, motifs, styles, etc., circulating in specific spans of time
(cf. Heinzelmann 1992: 9-16). Another consequential aspect of this research was that of
drawing special attention to the coexistence of opposing world views in one and the same
hagiographical collection. These opposing views are manifest in the (formal, stylistic,
thematic, etc.) tension produced through the side-by-side arrangement of the texts in a

legendary or another kind of hagiographical collection.

1.3 Thestate of contemporary research on Welsh hagiography

11.31 TheWelsh tradition of writing Saints' Lives

From the Bollandists' publications of some Welsh Saints' Lives to the application of New
Historicist methods, scholars working with Welsh Saints were also faced with and influenced
by the scholarly views of their times so that the early scholarly research has to be evaluated
also within an evolution of methodological approaches towards literary and historical texts.

Wales, compared to its historically close-related neighbours — Ireland, Anglo-Saxon England

7 For a consideration of the whole research program and goals, see Phillipart 1994a: 17-47.
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and Brittany — possesses a late tradition of writing Saints' Lives. For the sake of comparison,
for example, the earliest Breton hagiographical text, an anonymous Vita of St. Samson,
probably dates back to the seventh century,® whereas the earliest extant Welsh Lives,'® the
Lives of St. David by Rhygyfarch and of St. Cadog by Lifris, were written at the end of the
eleventh century (cf. Chadwick 1958: 124, W. Davies 1981: 515, Henken 1987. 230,
Kerlouégan 1993: 11, Evans 1988: xxxix, Padel 2000: 37).%° The dearth of hagiographical
material in Wales has been explained in at least two ways: firstly, in comparison to Ireland,
where the survival of written material in manuscript collections, in opposition to the situation
in Wales, was explained by Nora Chadwick as a result of the Irish centres of learning having
very soon found secular patronage of wealthy kings or chiefs who strongly supported
intellectual production. She pointed out that calf-skin was abundant in Ireland and might also
have contributed to the development of manuscript production “amost on commercial lines’
(Chadwick 1958: 127). Secondly, the loss of medieval manuscripts due to political instability
or due to damage caused by time has aso been used as an explanation. This is perhaps the
most probable scenario to be considered in the case of Wales. One needs only to remember
the havoc wreaked by the Vikings in their incursions in the British Isles, documented by
contemporary writers such as the West Saxon King Alfred, a time when monks were killed
and books destroyed in a large scale.?! If important monastic libraries were pillaged in the
costal areas of Anglo-Saxon England, the situation might also have been very similar in
Irdand and Wales. The Annales Cambriae,? for example, atest to the presence of “the
gentiles” among the Irish in the entry to the year 796. Viking activities also appear in the
entries for the years 850, 853 and 895 — when the Vikings apparently devastated areas as far

18 For the text of the Vita Samsonis, see Duine, F. (1914) Questions d’ hagiographie et Vie de S. Samson. Paris:
H. Champion (henceforth VS). Canon Doble (1971: 88) and Emrys Bowen (1954: 36) dated the text to the
beginning of the seventh century. Nora Chadwick (1969) affirmed, on the other hand, that the Vita Samsonis
could not be earlier than the ninth century (263-264). For the political and ecclesiastical situation when the VS
was written, see Poulin 1977: 1-26.

19 John Tatlock erroneously ascribed as Welsh the Lives of SS. Samson, Paul Aurelianus and Malo which were
E)roduced in different monastic centres in Brittany (1950: 184).

% The edition — and respective translations — which | shall use for the Lives of SS. Cadog (henceforth VC1),
Carannog (henceforth VCal and VCa2), Illtud (henceforth V1) and Padarn (henceforth VP) is: Wade-Evans, A.
(ed. and trans.) (1944) Vitae Sanctorum Britanniae et Genealogiae. Cardiff: University of Wales Press. For the
Life of Gildas by Caradoc of Llancarfan (henceforth VG), see Williams, H. (ed. and trans.) (1899, repr. 1990)
Two Lives of Gildas by a Monk of Ruys and Caradoc of Llancarfan. Felinfach: Llanerch Publishers. For the Life
of Cadog by Caradoc of Llancarfan (henceforth VC2): Grosjean, P. (1942) ‘Vie de S. Cadoc par Caradoc de
Llancarfan,” in Analecta Bollandiana 60: 35-67. For the Life of Saint David (henceforth VD): James, J. (ed. and
trans.) (1967) Rhigyfarch’'s Life of &. David. Cardiff: University of Wales Press.

21 gee King Alfred’s preface to the translation of Gregory’sPastoral Carein Treharne 2004: 10-13.
22 Ab Ithel, JW. (ed.) (1860) “Annales Cambriae,” in The Chronicles and Memorials of Great Britain and
Ireland During the Middle Ages 20. Henceforth AC.
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as Gwent in southwest Wales.®® Moreover, if one considers that most of the extant
manuscripts of Welsh provenance were found to have been taken to England at a very early
date, the probability that much material was lost due to these invasions turns out to be even
higher (cf. Davies 1981: 517).%*

Be that as it may, there are references in medieval Welsh writings to hagiographical texts that
served as sources for hagiographers and historians aike. The ninth-century Historia
Brittonum contains whole passages of what seems to have belonged to an early Welsh
hagiographical tradition on St. Germanus, for instance (cf. Davies 1981: 518).%° Rhygyfarch,
the writer of the Life of St. David, refers to an early historia of St. Padarn as one of his
sources (cf. Chadwick 1958: 159-160). Canon Doble (1971), when referring to the materials
the twelfth-century writer of the Life of St. Illtud had at his disposal, affirmed that he might
have used a probable Life of Illtud dating from the ninth century (122-123). Therefore,
although inconclusive, there are hints pointing to a Welsh hagiographical tradition prior to the
eleventh century. Taking into consideration that the Welsh hagiographical texts that survive
have a much distinctive character in their themes — the veneration of bells and staffs, the
stories about tamed oxen and deer, the cursing and blinding of kings and church violators by
the saints, etc. — this would argue strongly for the continuation of a Welsh hagiographical
tradition rather than to the beginning of new one in the eleventh and twelfth centuries (cf.
Davies 1981: 518). Besides, this distinctive character finds parallels in Irish and Breton
hagiography. A comparative study by Julia Smith (1990) on the hagiographical traditionsin
Wales and Brittany, based on similar features of the veneration of saints in these countries
from about the 850s to the 1250s, reinforces this assumption. According to Smith, both
Breton and Welsh hagiographers put much more emphasis on their saints' cult sites, on the
popular reverence of saints hand bells and staffs and on their association with specific

landscape features — i.e. springs and wells — than on the commonly European veneration of

23 A direct reference to ajoint attack of “Danes and English” plunderers appears in the Life of Cadog, in its post-
mortem section, which could be reminiscent of episodes of the tenth or eleventh century: “[...] predonum
multitudo Dacorum atque Anglorum uenit ad eos, qui, feretrum intuentes, ambierunt secum transportare [...]”
[[...] ahorde of plunderers, Danes and English, came to (or rushed upon) them, who, seeing the shrine, sought to
takeit away with them[...]].

24 On the Continent the fate of some Breton manuscripts was secured by monks who, facing Viking invasions
during the ninth century, abandoned their monasteries carrying away manuscripts, books and relics to the greater
cities in France (cf. Kerlouégan 1993: 11). Francois Kerlouégan affirmed that text production in Brittany was
temporarily paralysed due to the Viking incursions in that region. The Vikings ravaged periodically the whole of
the west coast, including Ireland, Great Britain and some areas of Manche. Nantes, for instance, was pillaged in
843 and the monks of the monastery of Saint Gildas de Rhuys took refuge in Questembert in 880 (ibidem).

25 Mommesen, T. (ed.) (1894-98) ‘Historia Brittonum,” in Monumenta Germaniae Historica. Chronica Minora:
Auctores Antiquissimi 13, I: 15-222. Henceforth HB.

20



bones and other parts of saints' bodies (337-338). Smith claimed that, in the case of Brittany,
there might have existed Saints Lives that never came to be put into written form: the
veneration of local saints might have been so well established in some regions that the
ecclesiastics felt no need to emphasise their deeds in writing. She supplied evidence of Breton
saints that only came to have awritten Life when their cults were transferred to other religious
communities, such as the Vita Machutis written by Billi in the late ninth century (idem: 332-
333). Among the Welsh evidence, Smith cited St. Wenefred whose body laid at her nunnery
in Gwytherin until the Normans trandated it to Shrewsbury in the Welsh marches in 1138.
Wenefred was associated with Holywell, where her name was connected to healing miracles.
However, Wenefred's healing miracles never came to be written by the members of her local
community. Their collection was only written later in the twelfth-century by the foreign order
that controlled her cult and that had an interest in promoting the saint’s cult (idem: 341).2° By
comparing the hagiographical situation in Brittany with that of Wales, one could speculate
that there might have also been Welsh Saints' Lives that never came to be written. In this
case, the ecclesiastics who normally presided over the cult of saints did not bother to write
down the deeds of their local saints due to the strength of their popular veneration. This
situation would drastically change with the coming of the Normans and their consequent

establishment of alien cults of saintsin Wales and England.

Additionally, Wendy Davies (1982) emphasised that “the habit of creating, recognizing and
venerating local saints [in Wales|] had developed at a very early stage — by the seventh
century” (176). Evidence for the veneration of Welsh Saints can, for instance, be found in the
surviving medieval Welsh secular literature. The tenth-century poem Armes Prydein Vawr,
with its appeal to St. David as a protector against foreign invasions, is an example of this
early veneration (cf. Dumville 1983: 145-159, Jarman 1991: 117-145). This view was also
defended by Emrys George Bowen (1977), whose study concentrated, instead, on the nature
of the saints' cultsin Wales. According to him, the evidence of Welsh cult sites pointed to the
spread of some cults of saints through the earlier Roman roads and also by seain aline along
the south and west coasts (81-110). This would corroborate the antiquity of the veneration of

saints in Wales, dating back to very early times.

All the mentioned studies strengthen the view that hagiography in Ireland, Brittany and Wales
had a very specia relationship to the popular cult of saints and its practice. That means that

26 For adetailed study of the surviving Lives of Saint Wenefred, see Winward 1999: 89-132.
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the antagonism between a clerical culture and a popular one which is said to have
predominated in western Europe during the early and high middle ages concerning the
veneration of saints was, in those countries, weaker than one tends to assume. Therefore
“secular” borrowings tinctured with a regional character impregnated the hagiographical
material produced by Welsh, Irish and Breton ecclesiastics and were, supposedly, not
stigmatized. They are better appreciated in the abundance of miraculous accounts especially
in connection to animals — tamed stags, oxen, swine — which are found in Continental
hagiography in comparatively fewer numbers (cf. O’ Riain 1982: 146-159, Smith 1990: 342,
Merdrignac 1998: 106). Indeed, Julia Smith and Bernard Merdrignac have both called
atention to the fact that the al-pervasive presence of miraculous accounts might have
contributed to the attacks that “Celtic’ hagiography suffered in the hands of hypercritic
historians like Ferdinand Lot, whose views against its historical value | have previoudy
mentioned (cf. Smith 1990: 343, Merdrignac 1998: 106).2” Léon Fleuriot, when discussing the
“oral” tradition and the “textes brittoniques’ in the early middle ages, warned historians and

hagiographers working with Irish, Breton and Welsh texts not to forget

[...] le cbté celtique des choses, trop souvent sous-estimé par méconnaissance: les emprunts des
hagiographes a leur littérature vernaculaire, les échanges constants entre tradition écrite et tradition
orale. [...] Ce sont des sociétés pourvues pendant des siécles de «professionnels de la mémoire »
(Fleuriot 1985: 225).28

Another aspect is that traditional secular tales were transmitted throughout generations with a
rather successful outcome. For my present purposes, this situation in “Celtic” hagiography in
general must be emphasised because it begs for a change in the way to interpret some of the
episodes in the Saints Lives that incorporate characters like Arthur and Maelgwn. It is
impossible to determine whether some motifs have been directly borrowed from circulating
secular tales or whether they have been elaborated by the hagiographer himself by basing his
material on secular tradition. The hint to understand these passages is, in my opinion, to take a
look at the structure of the episodes to ascertain whether they contrast with each other in the
way they are incorporated in the bulk of the Saint’s Life. The question of a putatively ora

origin for some motifs and themes n the Saints Lives is a problematic one and will be

27 The true nature of what some scholars, especially Breton ones, still refer as “Celtic” is much elusive and will
receive special attention in the coming section. The term “Celtic,” originating in linguistic studies, has less of a
cultural significance than scholarsin the nineteenth century were ready to admit.

28 Even if most of these scholars refer to the situation in the early middles ages, the same inferences can be made
for the case of Welsh hagiographical material of the eleventh and twelfth centuries by means of comparing the
hagiographies of Ireland, Brittany and Wales. Indeed, even in Brittany, this can also be inferred to be the case in
the twelfth century: “L’importance de « professionnels de la mémoire » [...] dans la société profane transparait
dans les Vitae bretonnes jusqu’ en plein X11° siécle” (Merdrignac 1998: 108).
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discussed in detail in the coming methodological section. Here it suffices to bear in mind that
the texts analysed, however spurious traces of an “oral” origin they might contain, are already

fixed in writing, being subjected, therefore, to textua and generic constraints.
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Figure 1 Important Cities and Monasteries in eleventh- and twelfth-century Wales, including some of the
Vespasian Saints’ main churches.

1.3.2 Thescholarly views on Welsh monastic practices

Having referred to the situation of hagiographical texts in Wales and to the possible reasons
for the small amount of surviving material, | mentioned studies which concentrated, mostly,
on the cult sites and veneration of the early saints, their historicity, on the expansion of their

cults and on the migration waves of Welsh saints to the area which came to be called,
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afterwards, Brittany. Some scholars image of early medieval Wales owes much to the
mediation of Welsh and Breton medieval writers whose views mised many of them to
assumptions about that period which are at least controversial. From the earliest texts written
in Wales, like the HB and the AC, mentioned above, and from Breton Vitae like the Vitae
Samsonis, Machutis and Pauli, we get the idea of saints like Patrick, Gildas and Teilo actively
participating in the foundation of monastic communities throughout Britain, Ireland and
Brittany during the fifth and sixth centuries (cf. W. Davies 1982: 178, R. Davies 2000: 172-
173). These medieval “historians’ and “hagiographers’ began very early to work out patterns
of sanctity to apply to their own societies. monasticism was but one form of their
interpretation of Christian ideas. The writers of the eleventh and twelfth-century Saints
Lives clung to these ideals of sanctity when asserting the rights of their communities in
written form. What can be perceived from the ninth-century texts onwards is that Welsh
writers looked back with praise to those individuals who had supposedly lived during the fifth
and sixth centuries, in the so-called ‘age of the saints; ?° and attributed the foundation of
many of their houses to them. Therewith, they wished to underline the ancientness of their
religious communities in face of the Anglo-Saxon and, later, of the Anglo-Norman churches.
Monasticism, peregrinatio and strong ascetic practices were the traits which were mostly
emphasised. These traits ended up delineating a notion of ‘Britishness which was to
influence almost al layers of Welsh medieval society. The notion of ‘Britishness aso
appealed to Bretons on the Continent and to that generation of later Bretons who would
migrate to Britain during the Norman Conqguest. Breton hagiographers themselves openly
atributed the foundations of many of their religious communities to Irish and, especiadly,
insular Britons, emphasising the period of British settlement in Brittany and their common

descent.

At the beginning of the twentieth century, the perceptions of a connected monastic past led
medieval scholars to construct a romantic idea of a Celtic church that supposedly shared
Celtic practices.®® The main emphasis was placed on the origins and features of monasticism

in Wales, Brittany and Ireland. Louis Gougaud, for example, discussed Celtic hagiography

2 Term employed in: Chadwick, N. (1961) The Age of the Saints in the Early Celtic Church. London: Oxford
University Press.

30 Connected to the idea of a shared “Celtic” monasticism was, among other themes, the development of studies
on the settlement of the “Britons” in Armorica and the importation of monastic practices from the British Island
to the Continent. For the Breton settlement, see: De la Borderie 1883: 460-481, Loth 1883, Bowen 1944: 16-28,
idem 1977, Chadwick 1969, McNeill 1974, Fleuriot 1980, 1987a and 1987b, Chédeville & Croix 1993
Merdrignac 1993a: 13-16, Kerlouégan 1993: 7-12, Irien 1994: 56-69, Largilliere 1995, Rio 2000. For a criticism
of the research methods by modern Breton historians, see Guillotel 1981: 350-357, idem 2002a: 35-48 and
2002h: 343-359.
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and the ‘decline of Celtic Particularism’ (Gougaud 1932: 56, cf. also 386-425), placing much
importance on the words of Jacques Chevalier that summarise the view of that generation and

deserve, therefore, to be quoted in full:

Cdltic Christianity, sombre and forbidding in aspect, often violent and of mixed nature, revealsitself, on
closer acquaintance, as animated throughout by the love of nature and of native country, by a winning
familiarity with our ‘unknown brothers’, animals or angels, and by ardent passion for spirituality [my
emphasis] (Chevalier 1914; in Gougaud 1932: 56).!

Modern scholarship has adamantly opposed to this Celtic approach. Robert Davies (2000), for
example, strongly criticised the use of the term ‘Celtic’ in the study of the characteristics of
the religious communities in Wales, Ireland and Brittany. According to him and in regard to
Wales specifically
[t]o talk of a*‘Celtic’ church is to overestimate its similarities with the early Irish church, whereas the
differences are ailmost as marked. It is also to overemphasize the individuality of the Welsh church:

many of the features which are often characterized as distinctively ‘Celtic’ are in fact common enough
in other parts of the medieval church (Davies 2000: 172-173).

Wendy Davies, moreover, caled into question the reality of monastic institutions in Wales.
She pointed out that romantic views of a Celtic church, such as Chevalier’s and Gougaud's,
“gpanning Celtic areas, with its own institutional structure and special brand of spirituality”
(Davies 1982: 141) may have influenced the idea of a strong monasticism in Wales, which
indeed can only be satisfactorily proven to have taken place in Ireland.3? She recognised,
nonetheless, that there were some hints in early British literature pointing to the existence of
monks working in Wales such as Bede's reference to the massacre of the monks of Bangor
back in the seventh century and Asser’s reference to the community of St. David's and its
bishop in his Life of King Alfred (ibidem). These sources do not, however, provide any further
evidence to the rea character of early monasticism in Wales. It must be borne in mind,
consequently, that not everything about the early period of monasticism to which the later
Saints Lives point corresponds to the real situation of monastic organisation at the beginning
of its establishment in Wales. Most of the time the portrayal of the society the eleventh- and
twelfth-century writers provide can very plausibly be viewed as reflections of contemporary
practices in Welsh ecclesiastical organisation. They are not true testimonies to a reality sixth

hundred years earlier than theirs, although it is possible that they may reflect some traditional

31 In his bibliography, Gougaud classified Chevalier's article as an “authoritative survey,” with “judicious
reasoning” (See hislIntroduction, p. liii).

32 Among the defenders of the strength of ‘Celtic monasticism,” see for example John Thomas McNeill: “The
monastic ideal was soon to lay hold of the British church so strongly that a century after Ninian all British
churchmen of note were monks, including those who were also bishops’ (McNeill 1974: 35) [my emphasis].
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historical accounts. This takes us exactly to the question of the contemporary events which
might have influenced the composition of the Saints Lives and the compilation of the

Vespasian legendary. *

11.3.3 Thehistorical context for the production of the eleventh- and twelfth-century
Welsh Saints' Lives

Some scholars have considered the appearance of the eleventh and twelfth-century Saints
Lives in Wales mostly as a reaction to the swift encroachment of the Normans on Welsh
property and lands from the time of the Norman Conquest of England onwards. To keep a
firm hand on ecclesiastical structure was part of the agenda of the Norman Conquest. It was
politically essential to subjugate the churches in England and Wales at the very beginning of
the process of Conquest, not only because churches were a valuable source of wealth, but also
because extensive areas of land came under the churches direct or indirect sway. Their
control would consequently help in the Norman settlement process in both countries. The
Normans also seem to have believed that they had some sort of obligation to spread the recent
papa reforms throughout their recently conquered lands (cf. Davies 2000: 182-183, Padel
2000: 37-38, Bartlett 1983: 598-613, Wade-Evans 1944: ix-x, Tatlock 1939: 345-65).34

One of the first moves of the Normans towards ecclesiastical control was the appointment of
new representatives to the most important ecclesiastical centres in Britain. It was due to the
ambition of these nominees that a rapid transformation in the Welsh religious practices took
place. New diocese boundaries were delineated and ecclesiastical property was reduced or
enlarged according to the interests of Norman barons and ecclesiastics, especialy in the
period from the 1090s to the 1120s under William 11.> Some important church endowments
that changed the Welsh ecclesiastical map were, for instance, the acquisition of the former
states and income of the monastery of Llancarfan in the region of Glamorgan and those of
Llanbadarn Fawr in Ceredigion by the abbey of St Peter's in Gloucester; the Abbey of
Tewkesbury in Gloucestershire also acquired a great amount of land, churches and their tithes

33 Comments on the monastic practices in pre-Norman Wales can be found in Thompson 1947: 91-111. For an
archaeological discussion of the so-called ‘Monastic cities' in Wales, see Butler 1978: 458-467. See, also,
Chadwick 1958, Cowley 1977, W. Davies 1992: 33-40, Irien 1994: 56-69.

34 By “recent papal reforms,” | mean the reforms instituted mostly during the papacy of Pope Gregory VII's
(1073-1085), such as compulsory celibacy among the clergy and the attacks on simony. For Gregory VII's
papacy and the Gregorian reforms, see Cowdrey 1998. For papal reforms in the eleventh and twelfth centuries,
see Blumenthal 1998.

35 On the Norman Conquest of England and the Norman advance in Wales, see W. Davies 2003, Bates 1989:
851-880, R. Davies 1987, Barlow 1983, and Douglas 1969.
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from the great Norman lord Robert fitz Hamo in the Vae of Glamorgan (cf. Davies 2000:
181, Pelteret 1997: 178, Ward 1981 437).

Saints Lives were, consequently, prominent among the written texts in which battles over
diocesan or metropolitan disputes would be reflected. The other texts which helped to
corroborate or deny claims to political and ecclesiastical control were the (pseudo-)historical
documents contemporary to this hagiographical production, like Geoffrey of Monmouth’s
Historia Regum Britanniae or William of Mamesbury De gestis regum Anglorum.® The
assertions found in the Welsh Saints' Lives examined in this thesis are manifold: some of
them praise the Norman organisation in a flattering tone, others reaffirm ancient clams to
land property due to the discontent caused by the newly-arranged land boundaries, while
others, moreover, emphasise the ancientness of local saints and their cult sites, wittily
perceiving the threat caused by an alien people who themselves venerated other saints. It was
in the search for the traditions hidden in forgotten charters and biographies of saintly founders
that the Welsh ecclesiastics or even the newly Anglo-Norman appointees would go back to
the ancient association between Welsh saints and secular lords to remind the newcomers of
both venerable saints and kings traditions and to emphasise the respect of these as
guarantors of ecclesiastical properties and rights. The organisation of the churches in Wales
praised the continuous development of Christianity ascribed to the first missionaries who
reached the island in the fourth or early fifth centuries. It credited the foundation of many of
its monastic communities to the saints of the “age of the saints,” mentioned previoudly. It
also, crucidly for the analysis of Welsh monastic practices, propagated ancient customs that
were condemned by the eleventh-century reformers in Europe, like clerical marriage.®” The
mother churches in Wales seem to have included an abbot and a group of canons who lived as
secular clerks sharing a common income. Some of these secular clerks were married and
passed their property hereditarily to their children. This hereditary structure favoured the
development and maintenance of clerical dynasties, whose organisational heads did not differ
from lay potentates in the Welsh society. Both power groups possessed and administered their
lands and retinues in similar ways, aiming at expansion and trying to secure their own land
boundaries (cf. Davies 2000: 175-176, Pearson 2003 xx, xxiii-xxiv). Along with clerical

38 Hammer, J. (ed.) (1951) Geoffrey of Monmouth Historia Regum Britanniae — A variant version edited from
manuscripts. Cambridge (Massachusetts): The Mediaeval Academy of America. See also: Wright, N. (ed. and
trans.)) (1991) The Historia Regum Britanniae of Geoffrey of Monmouth. Cambridge: D.S. Brewer. Henceforth
HRB. Mynors, R, Thomson, R., and Winterbottom, M. (ed. and trans.) (1998) William of Malmesbury's Gesta
Regum Anglorum — The History of the English Kings. Vol. 1. Oxford: Clarendon Press. Henceforth DG.

37 See footnote 34 above.
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marriage, the consecration of bishops was another crucial problem for the Normans. The
bishops in Wales just like those in Ireland and Scotland did not require a metropolitan for
their consecration. They were, apparently, consecrated by the community of the other bishops
in the earlier Welsh ecclesiastical structure. The churches were monastic and not hierarchical,

being directly dependent on papal power (cf. Irien 1994: 56-69, Davies 2000: 189).%8

At the end of the eleventh and beginning of the twelfth centuries, the Anglo-Norman church
of Canterbury began to affirm its metropolitan claims to the control of all other British
dioceses. Canterbury’s was a long standing claim that was brought to the surface again due to
the military success of some Anglo-Norman barons in Wales. Lanfranc (1070-1089) and
Anselm (1093-1109), the first two Norman-appointed archbishops of Canterbury, would not
only try to assert Canterbury’s claims — by affirming that Canterbury was the mother-church
of the whole of Britain — but aso demand that the bishops of the churches in Wales be
consecrated by them. This had stronger implications than perhaps expected. It led to quarrels
with York, whose see had similar aspirations in England and it exerted a strong influence on
the organisation of the churches in Wales afterwards (cf. Richter 1976: 29, Gillingham 2003:
208). Anselm of Canterbury suspended both bishops Herewald of Llandaff (1059-1107) and
Wilfrid of St. David's (? — 1115) and put Norman nominees in their places. St. David's and
Llandaff were very important Welsh religious communities with claims of long ecclesiastical
traditions. In 1107 Urban (d. 1134), a Welsh priest from the diocese of Worcester, was
appointed bishop of Llandaff. He professed (attested) canonical obedience to the archbishop
of Canterbury.3® On the same lines, Bishop Bernard (1115-1147) was appointed by Henry | to
preside over the see of St. David's,*® while some other appointments were also made in other

parts of the country.

Urban of Llandaff and Bernard of St. David’s, although both had sworn fealty to the see of
Canterbury, began one of the most interesting ecclesiastical disputes in the history of Britain.

Their interests began to clash with those of Canterbury some time after their appointments.

38 For the period between the eleventh and the fourteenth centuries, see Cowley 1977.

39 “Ego Urbanus electus et a te consecrandus Clamorgatensis Ecclesiae antistes, quae in Walis sita e,
canonicam obedientiam tibi promitto, et omnibus succesoribus tuis tibi canonice succedentibus, on Anselme,
Sanctae Dorobernensis Ecclesiae Archiepiscope, et totius Britanniae Primas’ (Reg. Prior. et Convent. Cant. No.
I, Haddan and Stubbs, Val. I, p. 303).

40 «“Ego Bernadus Ecclesiae Sancti Andreae et Sancti David, quae in Guualis est, electus, et a te, Reverende
Pater Radulfe, sancte Cantuariensis Ecclesie Archiepiscope et totius Britanniae primas, antistes consecrandus,
tibi et omnibus successoribus tuis tibi canonice succedentibus debitam et canonicam obedientiam et
subj ectionem me exhibiturum fore profiteer” (Reg. Prior. et Convent. Cant. No. |, Haddan and Stubbs, Val. I, p.

307).
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They came to control two Welsh dioceses that had aready had a long history of territorial
disputes and that had both produced the first known pieces of Welsh hagiography (cf. Loth
1894. 81-82, Thompson 1947: 93-103, W. Davies 1973: 337-338, R. Davies 1987: 179-192).
The Life of St. David by Rhygyfarch — himself the son of Sulien, an earlier bishop of St.
David’'s (d. 1091) — and that of St. Cadog by Lifris— son of the suspended bishop Herewald of
Llandaff — were largely products of these diocesan early disputes over the control of small
religious communities in neighbouring regions. Both Lives date back to the very end of the
eleventh century and strongly influenced the production of hagiographical material and
(pseudo-)historical documents in Wales as well as in the border regions afterwards. In the
years following the nomination of these two bishops, St. David’'s was hot only going to claim
control over the churches dedicated to its patron-saint, David, but also to extend its clam to
the north into the region of Cardigan, to Llanbadarn Fawr, where St. Padarn was venerated.
Llandaff, in its turn, incorporated the churches whose venerated saints were Cadog and |lltud,
i.e. Llancarfan and Llantwit Major, respectively. Urban and Bernard soon got involved in
these territorial disputes, trying to protect their communities against the threats imposed to the
properties associated with their houses not only by Welsh rulers but also by strong Norman

barons in south Wales.

The period right after Bernard’s and Urban’ s appoi ntments corresponds to the first decades of
the twelfth century. This period is responsible for the production and réécriture of important
Saints Lives which entail not only ecclesiastica but also politica matters of a cultural
nationalistic direction (cf. Gillingham 1990: 101), as it were, by the incorporation of
historical or historicised characters in the anecdotes which they embody. The idea of
“Welshness’ (from the Latin Brittanicus) in opposition to “Anglo-Normanness’ began to be
delineated. Gradually, Bernard’s claims against Canterbury comprised affirmative distinctions
in language, origins and customs between both peoples (cf. Richter 1976. 37-43). This is
worth emphasising, because it discloses a change of focus from the ninth-century and tenth-
century notion of a pan-Britishness to one of “Welshness,” triggered by a third and alien
element: the Normans. While Anglo-Norman ecclesiastics, such as Lanfranc in his attempt to
claim superior status to Canterbury as the one and only British see, were working on notions
of Britishness, an opposite move towards “Welshness’ was being delineated. This can still be
perceived some thirty to fifty years later, when the literary production about the British past,

like Geoffrey of Monmouth’s HRB, sets out as a counter-history to the view of Anglo-

29



Norman historians and hagiographers of the Welsh as a barbarian people.*! In an undated
letter addressed to Pope Innocent 11 (1130-1143), Bishop Bernard, in his defence of the
primacy of St. David's in Wales, highlighted the distance between Canterbury and Wales,
asserting the differences between the Welsh and the Anglo-Normans in terms of race,

language, laws, customs, judgement and traditions.*?

Urban, moreover, athough recognising Llandaff's subjection to Canterbury, was not
prevented from making open complaints about the disregard with which the Norman barons
treated his church’s properties (cf. W. Davies 1976: 58). The emphasis seen in some of the
Saints' Lives on a shared Welsh and Breton past is an extension of the ninth-century idea of
Britishness transmitted by texts such as the HB and the AC. It most probably appealed to the
Bretons newly instated by the Normans to the control of some religious communities or
secular properties in Wales and in England (cf. Dumville 1983: 152-154).** This notion of
pantBritishness differs, however, from that used by Lanfranc in that it sought to exclude the
English from British history and incriminate their invasion of the idand. Arthur was, for
example, in this respect, a pan-British hero and his appearance in documents of this period as
a historical figure attests to the Welsh search for this common British identity. In my opinion,
cultural nationalism is a crucia term to the understanding of the production of Saints' Lives
during this period in Britain and in Europe, however strong this production may have been
connected to changes in the Welsh religious thoughts. One of the results of the attempts of the
Roman Church to unify the doctrine, law and cult throughout Europe from the eleventh
century onwards was to call attention to the differences among religious communities in
Europe. Contrasting cultural backgrounds were soon emphasised by local communities as

ethnic differences. In fact, they reflected the development and organisation of new political

“! For the Welsh as a barbarian people in the words of William of Malmesbury, of the anonymous writer of the
Gesta Stephani and, also, in the words of Orderic Vitalis, see Gillingham 1990: 99-118, esp. 106-108. My own
position as to the purpose of Geoffrey’s HRB follows that of John Gilligham's that the HRB was not simply a
parody of current ecclesiastical practices in order to exalt non-monastic life styles (cf. Flint 1979), or written
solely “for literary effect” (LlIoyd 1939: 528), or even that Geoffrey’s goal wasto provide a humorous account of
Welsh and English ecclesiastical pretensions (cf. Brooke 1958). In his article, Gillingham convincingly argues
that Geoffrey intended to provide an answer to the contemporary condemnations of English, Anglo-Norman and
Norman writers on the Welsh and their cultural background, that is, the HRB was concerned with cultural
nationalism. This view fits best the thematic of the contemporary historical and hagiographical material written
in Wales and in England. The phrase cultural nationalism helps to avoid notions of the growth of nationalism
which permeated the works of Galfridian scholars in the nineteenth and beginning of the twentieth centuries. For
this, see Warren 1973: 153-155.

42«1 ] populos nostre provincie natione, lingua, legibus et moribus, iudiciis et consuetudinibus discrepare”
[[...] the people of our province [i.e. Wales] differ in race, language, laws and customs, judgement and
traditions (the Anglo-Normans)] [my translation]. Quoted from Richter 1976: 43.

43 For the Bretons living in England and/or Wales during the Norman Conquest, see Keats-Rohan 1990: 157-
172.
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ties in Europe and, in this sense, Welsh ecclesiastics were not behind their English and
Continental neighbours in trying to emphasise the cult of specific Welsh saints and their
communities (cf. Davies 2000: 15-16, Davies 2003: 233-241, Brown 2003; 4).** Politics and
cultura awareness are interconnected elements in the history of the gradua conquest of
Welsh and English lands by the Normans. The Welsh seem to have become more aware of
their own native laws in opposition to those of the Anglo-Normans with the attempts by the
latter to assert control over the Welsh dioceses and over Welsh secular society, which began
after their conquest of Welsh territory, especialy in South Wales (cf. Charles- Edwards 19809:
10-11).*® Thus, we have a situation in which the Welsh became gradually conscious of the
differences between them and their neighbours not only in terms of the authority of the

churchesin Wales, but also in terms of their legal system.

Finally, another view to the appearance of Saints' Lives in Wales from the eleventh century
onwards was offered by Wendy Davies, who thought that the emphasis on property and rights
in the Welsh Saints' Lives, especialy in the Life of St. Cadog, was part of an early
preoccupation among Welsh ecclesiastics, not so much with the Norman appropriations of
land but, instead, with the native aristocracy and its disregard for ecclesiastical property and
rights. In fact, all of these factors might have contributed, together, to the revival of the
hagiographical writings in Wales at that time (cf. Davies 1981: 516, 527). Indeed, the
composite character of many of the Lives, with the authors drawing on early material as
sources for their narratives, disclose several contrasting religious and political conceptions

fixed in one and the same hagiographical compilation.

From the writings of the first Welsh Lives to the production of the Vespasian legendary in ca.
1200, the events in the reigns of three Anglo-Norman kings and their relations to the Church
in Wales leave much room open to speculations about the textual response and the question of

the texts mutua horizontal influence. As te following figure on the chronology of the

44 For adiscussion of medieval “identity” and also of concepts of “ethnicity,” see Geary 1983: 15-26.

4 According to Thomas Charles-Edwards (1989: 10-11): “Some awareness of the separate individuality of
Welsh legal tradition [...] must have existed for centuries. There had long been frontier regions in which Welsh
and English law operated side by side [...]. The existence of the frontier between the English and the Welsh
ensured that the Law of Hywel would be an aspect of the national consciousness of the Welsh.” Hywel Dda was
a tenth-century king of the region of Dyfed, who, after his relatives' death, acquired the rights to rule over most
of Wales. The native law books, although connected to his name, survive in manuscripts dating to the thirteenth
century and beyond. It is assumed, however, that there is a small core of material in the surviving manuscripts
concerning public legislation which might go back to his time. The law books are concerned with punishments
for state offences, compensation for crimes, public obligations towards the king, regulations of court life and so
forth (cf. Jenkins 1986: Xi-xv).
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production and modification of the Lives in the Vespasian legendary shows, the period
between the 1150s and 1200 was, conjecturaly, the one which most influenced the conscious
working with the texts about the Welsh saints and their deeds. Some political events in south
Wales might have alowed for a period of literary flourishing, like the reign of Morgan ap
Owain from 1136 to ca. 1154 at Caerleon in Glamorgan. Since the historical events of this
period are relevant for my argument on the production of the legendary, | will postpone their

exposition to the final and conclusive chapter of this work.
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Figure 2 The graph provides an estimate of the time when the Vespasian Saints' Lives might have been written.
On the vertical axis of the graph, the abbreviations for the fourteen Vespasian Lives are given (see List of
Abbreviations, sec. B of thisthesis). The green bar represents the most probable time for the composition of the
Lives; the blue bar represents the most probable time for the changes probably made to the original texts of the
Lives. Finally, the red bar represents the most probable time for the changes which were done to the texts with
the specific purpose of adding them to the Vespasian Legendary. The problem of the dating of each Vespasian
text and the modifications they received throughout the twelfth century will be discussed in each single chapter
dealing with aVespasian Saint’sLife in the coming sections of thisthesis.
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11.3.4 Thetradition of hagiographical studiesrelating to King Arthur

The traditiona approach to the Arthurian material found in the Welsh Lives was that of
comparing their portrayals of Arthur to that found in Geoffrey of Monmouth’s HRB. In the
HRB, Arthur is the greatest of all British kings and acquires a complete genealogy for the first
time in any written document. As a consequence of the HRB' s influence on several writingsin
Wales and England in the twelfth century, most scholars tried to understand whether Arthur’s
appearance in the Welsh Lives was influenced by the HRB or not. This pushed into oblivion
the possible influence of earlier texts on the production of the Arthurian Lives in the
Vespasian legendary. Some <holars, following their pre- or post-Galfridian classification,
assumed that all pre-Galfridian portrayals of Arthur carried negative connotations in
opposition to Geoffrey’s rather positive depiction of the king: Arthur was consequently seen
as a ‘tyrant’ and capricious figure in al Welsh texts which had been written, supposedly,
before the HRB.

Grant Loomis was the first article to draw attention to an Arthurian element in the
hagiographical material of Wales and Brittany. Hisapproach to it, however, conforms to the
description given above: he underscored the false assumption that pre-Galfridian portrayals of
Arthur were characterised “by a certain crudeness” which contrasted with some of the
“refinements which we are accustomed to date from that author [Geoffrey]” [my emphasig]
(1933: 478). John Tatlock (1939), writing on the dating of the Arthurian Lives in the
Vespasian legendary also emphasised the influence of the HRB in some of them He affirmed
that the Arthur that appears in the Life of Illtud, for example, “is totally unlike the ridiculous,
ill-behaved, and usualy foiled Arthur in other Welsh legends’ [my emphasis] (355). While
that is truly the image that some of Arthur's appearances might impinge on us, it reflects a
modern evaluation of a medieval text. One cannot presuppose that the twelfth-century Welsh
writers ascribed the same kind of moral evaluation to Arthur's behaviour as a modern
audience does. Indeed, the analysis of the Welsh Lives and of earlier Welsh texts points to the
opposite direction If we closely looked at the image that Welsh and Breton hagiographers left
of their saints, we would be forced to review Loomis and Tatlock’s assumptions: the saints
are often ascribed “secular” characteristics — many saintsare vindictive and often express the
desire to punish chiefs, kings, soldiers, or whoever happens to come in conflict with them and
their communities (cf. Davies 2000: 175, Henken 1991: 47-48). The texts mirror the

characteristics of the heroic society in which their authors were raised:
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Their [i.e. the saints’] properties and immunities were protected by the same code of privilege [...],
honour [...], insult [...], and punishment [...] as that of lay society; and their right of vengeance, so
central to the ethos of that society, was likewise jealously upheld in the name of the saint (Davies 2000:
175).

This characterisation confirms to which extent misunderstanding of the medieval Welsh
society led to doubtful interpretation of Welsh texts. Many traits attributed to *historical’ or
‘legendary’ figures in charters, annals or hagiographical texts, mirror a society that had not
changed much in structure until the advent of the Normans. This society does not seem to
have condemned the attributes that their rulers or saints received in the written sources.
Moreover, as will be shown in detail in the following methodological section, these attributes
functioned within a scheme dictated by textual and contextua rules which justify the

portrayal of secular rulersin a more “negative” or more “positive” fashion.



11 Theoretical and methodological justification

The similarities with which the secular rulers were treated in the Vespasian Saints' Lives and
the fact that all of them seemed to be functioning in the same way within the encounter-
episodes — i.e. that of being, mainly, the saint’s opponent — directed my initial choice of
undertaking a detailed analysis of these episodes’ internal structures. This approach would
allow for a better understanding of general structural trends within Welsh saintly biographies.
The rotion of the “functions’ fulfilled by the characters was borrowed from Vladimir Propp,
especialy from his Morphology of the Folktale published in 1928.1 Some of his notions
seemed to be useful in explaining the structure of a few encounter-episodes, especidly in the
Life of St. Cadog, my base text. This could point, consequently, to some of these episodes
purported origin in folktales relating the deeds of some secular characters. According to
Propp’s Morphology, it would be possible to undertake the study of folktales according to the
functions which each character fulfilled in them. These functions were understood in terms of
the actions performed by the characters within the tale. For him, a structural division into
functional aspects was possible since the plots were always based on the same functions
performed by the characters.? Propp examined the way in which these functions were
distributed among the dramatis personae and came up with the notion that the functions

joined together according to specific spheres of actions. the sphere of action of the villain, of

! Thefirst translation of Propp’ sMorphology into English only appeared in 1958, afact that delayed its reception
and use in Western Europe and America for some decades (cf. Propp 1968: 25-65). Propp’s method was a
product of the movement known as “ Russian Formalism” of the 1920s and it can be seen as a consequence of the
conflicts between classes that arouse during the Russian Revolution, in which attempts were made to subdue
“imagination” for the sake of “form” (cf. Liberman, in Propp 1984 ix-Ixxxi, Gilet 1998: 3).

2 Propp (1928: 25-78) isolated thirty-one units of the folktale or, more specifically, of the wondertales which he
analysed. These correspond to the functions that can be performed by each character. These are: |. One of the
members of a family absents himself from home (absentation), Il. An interdiction is addressed to the hero
(interdiction), I11. The interdiction is violated (violation), 1V. The villain makes an attempt at reconnaissance
(reconnaissance), V. The villain receives information about his victim (delivery), VI. The villain attempts to
deceive his victim in order to take possession of him or his belongings (trickery), VII. The victim submits to
deception and thereby unwittingly helps his enemy (complicity), VIII. The villain causes harm or injury to a
member of a family (villainy), IX. Misfortune or lack is made known; the hero is approached with a request or
command; he is allowed to go or he is dispatched (mediation), X. The seeker agrees to or decides upon
counteraction (beginning counteraction), XI. The hero leaves home (departure), XIl. The hero is tested,
interrogated, attacked, etc which prepares the way for his receiving either a magical agent or helper (the first
function of the donor), XIIl. The hero reacts to the actions of the future donor (the hero’s reaction), X1V. The
hero acquires the use of a magical agent (provision or receipt of a magical agent), XV. The hero is transferred,
delivered, or led to the whereabouts of an object of search (spatial transference between two kingdoms,
guidance), XVI. The villain and the hero join in direct combat (struggle), XVII. The hero is branded (branding),
XVIII. The villain is defeated (victory), XIX. The initial misfortune or lack is liquidated, XX. The hero returns
(return), XXI. The hero is pursued (pursuit), XXII. Rescue of the hero from pursuit (rescue), XXIII. The hero,
unrecognised, arrives home or in another country (unrecognised arrival), XX1V. A false hero presents unfounded
claims (unfounded claims), XXV. A difficult task is proposed to the hero (difficult task), XXVI. The task is
resolved (solution), XXVII. The hero is recognised (recognition), XXVIII. The false hero or villain is exposed
(exposure), XXIX. The hero is given a new appearance (transfiguration), XXX. The villain is punished
(punishment), XX XI. The hero is married and ascends the throne (wedding).
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the donor, of the helper, of the sought-for person, of the dispatcher, of the hero and, finally,
of the false hero.®

The fact that Saints Lives have an underlying structure that is essentially that of traditional
tales of seeker-heroes* alowed, at a first stage of my research, the application of some of
Propp’ s notions in the analyses of encounter-episodes, especially in the encounter-episodes in
the Life of Cadog. At first, Propp’'s method alowed for the inference that some of the
episodes, by providing a rather complete structural scheme similar to that of a Proppian
folktale, could have originated from secular folktales which became at some point associated
with the figure of a specific saint.®> As became clearer with the ongoing research, however, the
role of the villain or of the saint’s opponent in the encounter-episodes of most of the other
Saints Lives in the Vespasian legendary was deeply embedded, instead, in what | will call a
typological-associative scheme or associative typology: the acts of a wicked secular ruler or
character were understood as the emulation of the opposition to and rejection of God's plans
and His sent messengers, similar to what Alan Charity referred to as the “typology of
rejection, of judgement and condemnation” (Charity 1966: 148). The significance of this

3 Propp, however, advocated that the characters analysis should be made not by taking into account who they
were but by taking into account the actions that they performed (cf. Propp1928: 20-21). This disregard for the
dramatis personae constitutes one of the greatest weaknesses of his model. Even if one acceptsthe ideathat the
actionsin atale are constant, but the actors, on the other hand, variable, one can not ignore the fact that thereisa
range of different semantic meanings involving a character when he/she is referred to as a king, queen, prince,
witch, and so forth (cf. Dundes 1980: 35, Liberman, in Propp 1984: xxxi). Another weakness was his disregard
for the language employed by the creator(s) of the tales and, consequently, for the stylistic nuances which could
differentiate one tale from the other (cf. Liberman, in Propp 1984: xxx-xxxii, Gilet 1998: 3). However weak
Propp’s model may be in not recognising the importance of the dramatis personae and of the language used in
the tales, he acknowledged, nonetheless, the fact that the creator of a tale “receives his material from his
surroundings or from current realities,” adapting them to the tale (Propp 1968: 112). This corroborates a very
important premise in contemporary folklore studies — and also in contemporary hagiographical studies — of

relating the texts to the culture(s) in which they were produced and consumed. Propp’s acknowledgement would
represent, as it were, a point of convergence between structural analyses and those analyses concerned with the
content and/or the context of the tales. The discussion between form and content and, furthermore, between the
text of anarrative and its context constituted indeed one of the main debates in the studies of folklore, myth and
ritual during the nineteenth and twentieth centuries, as exemplified by the schools of Formalism, Structuralism,
by the Psychological School, by the New Critics, New Historians and Deconstructionists. For an overall

discussion of the textual, structural and contextual approaches:. from Plato to the Formalist and Structuralist
movements, the Psychological School and the Post-Structuralism and the Political Schools, see Gilet 1998: 3-42.
See, also, Kellog 1989: 39. For the contemporary concerns of folklorists with the language and context of

folktales, see Dundes 1980: 22-26, who defends the analysis of any item of folklore by considering what he calls
its texture, its text and its context, i.e. the language employed in a specific folkloric item, its content and the

specific social situation in which the item in question is employed.

4 The studies by Elissa Henken (cf. Henken 1991) and Alwyn Rees (cf. Rees 1936), comparing Welsh saintly
biographies to heroic folktales, corroborate this assumption. See section | of thisthesis, footnote 1.

® Propp’s analysis of the characters' functions in a folktale have been extended and applied to other written

narratives with some degree of success (cf. Gilet 1998: 3-4). This is mostly true with medieval tales, especialy
in Western Europe, that have only survived in written form. Many medieval stories follow the scheme of a
heroic biography and seem to have shared a common depository for themes and motifs recognisable in Propp’s
model (cf. Bordman 1968: 37, Davenport 2004: 17).
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gradual and parallel crystallisation of a typological-associative model into a hagiographical-
literary scheme opened the way to the recognition of a tendency in the treatment of
miraculous accounts in these encounter-episodes whether they appeared in thein vita or in the
post-mortem sections of the Saints' Lives. The miraculous interventions not only delineated
the figure of the saint and his relationship to God, but also put the figures of secular rulers and

characters into the mould of a typol ogical-associative interpretation.

[11.1.1 Terminology

Before proceeding, however, | would like to give some explanation as to the choice of terms
and/or methodological concepts introduced above: firstly, the ones that are important for the
treatment of the secular characters in the Saints' Lives, like folktale and other terms adapted
from Propp’s and other models; secondly, those that are relevant to explain the treastment of
the secular rulers within what | call a typological -associative scheme. This requires the very
explanation of the classic concept of typology, and of what this concept presupposes when
applied to hagiographical studies and when adapted to my methodological approach.

By folktale | understand a form of narration not necessarily oral — as some would still insist
today® — consisting of sequences of episodes that are, to different degrees of success, linked to
each other by means of the actions performed by the characters. An important characteristic
of folktales is that they are traditional in the sense that they have been transmitted throughout
the times and have, therefore, a historical background connected to their production and
dissemination (cf. Gwyndaf 1987: 78). In this respect, and very important to my discussion of
secular motifs and themes in Saints' Lives, it must be emphasised that folktales, in the way
that they were studied by Propp, were predominantly transmitted through the medium of
writing, although relying on what Peter Koch and Wulf Oesterreicher coined elaborate
orality, i.e. a style or mode of expression in a text which employs an artistic and aesthetic
discourse in order to fake spoken utterances or situations (cf. Koch & Oesterreicher 1985: 29-
31, Oesterreicher 1997: 191-197). | will return to the question of orality in due course. An
episode is understood, one the other hand, as a part of a narration that consists of at least a set

of three of those of Propp’s functions in which due to ether an act of villainy or

6 See, for example, Gilet 1998: 9. Gilet defines a folktale as “an oral narrative belonging to a non-literate group
of people’ [my emphasis]. The insistence of relating folktales or, most precisely, the concept of the folk to
illiteracy till persists today, especialy in different fields of oral studies in which orality is still strongly
connected with rural and illiterate or semi-illiterate groups. For athorough discussion of the understanding of the
“folk” in folkloric studies, see Dundes 1980: 1-19.
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lack/insufficiency, a response from the hero occurs, which eventually leads to a result. Some
episodes, when consisting of at least a set of three of the functions, as described above, may
congtitute a closed group and may be transmitted from one tale to the other, standing,

therefore, independently.

Some studies in cognitive psychology and discourse analysis adopted by scholars
investigating the structure of narratives reached a similar sequence for what constitutes an
episode, although disagreeing in what they understood to be the main unit of analysis: an
episode must include an event, aresponse and an attempt.” Sioned Davies, in her study of the
Welsh tale ‘The Lady of the Lake, equated Propp’s analysis of folktales and his functions to
the main stages identified in studies following the approaches of cognitive psychology. These
studies would provide a sequence defined in terms of 1. the protagonist’s motives or reasons
for his/her action(s), 2. the protagonist’s carrying out of his/her plan, and 3. the consequences
of the protagonist’s behaviours (cf. S. Davies 1996: 339). The idea behind all these definitions
is that the tale moves in a causal and temporal way. Considering the earliest trends in
narratological studies, however, narrative sequentiality and temporality are not prerequisites
for the acknowledgement of a narrative text nor is the emphasis on the agent of an episode
and on hislher acts or functions relevant. Aspects, such as what has been coined “double
teleology,” i.e. the fact that the characters’ plot and the implied author’s plot also contribute to
raise atext’s narrativity, and the “cognitive experientiality” on the part of the reader/audience,
are also of paramount importance for a present-day consideration of different types of
narrative, including post-modernist literature (cf. Fludernik 1996: 108-114).8 Propp does not
mention the importance of the characters goals or purposes or their interplay with the

implied author’s plotting in his analyses of folktales: folktales, in fact, lack this dynamism in

" For a summary of some of these psychological approaches, see Davies 1996: 335-360, esp. 338-340. For a
comparison between the historical, mythological, textualist and cognitive approaches, see Sjéblom 2004: 59-72.
A discussion of the choices of the main narrative unit can also be found in Propp’s Morphology. There, he
criticises Stith Thompson's choice of the motif as the “smallest element in a tale having the power to persist in
tradition” (Thompson 1951: 415) for not taking into account the transference of motifs from one tale tothe other
and for failing to recognise that the final unit of division in his classification of motifs does not often represent a
logical whole (cf. Propp 1968: 89). See also Anatoly Liberman’s introduction to Propp’s methods in Propp
1984: xxii-XxiX.

8 | follow Monika Fludernik’s (1996) understanding of narrativity as a “function of narrative texts which centre
on experientiaity of an anthropomorphic nature” (114). Experientiality is, in her model, understood, firstly, to
“combine a number of cognitively relevant factors, most importantly those of the presence of a human
protagonist and her experience of events as they impinge on her situation or activities, and her emotional and
physical reaction to this constellation, which introduces a basic dynamic factor.” Secondly, “since humans are
conscious thinking beings, (narrative) experientiality always implies and sometimes emphatically foregrounds
the protagonist’s consciousness. Narrativity can emerge from the experiential portrayal of dynamic event
sequences which are aready configured emotively and evaluatively, but it can also consist in the experiential
depiction of human consciousness. Any extended piece of narrative relies on both of these building stones’
(119).
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their model of narrative structure (idem: 110). Nonetheless, the application of some of
Propp’s notions of characters functions does not compromise my study of some of the
episodes in Saints Lives: causal and temporal connectedness still hold true of most narrative
texts in the traditional analysis of Structuralists like Propp. Saints' Lives, with their low leve
of “narrativity” in the sense carried on by the latest developments on narratological studies
render themselves, just like folktales, adaptable for studies centring on the sequentiality of the
episodes, on the characters' roles and on the chronological arrangement of the episodes.

Asregards classical typology, there has been much controversy in the story of this term’s use
by modern biblica exegetes and, also, by literary critics when applying the term to the
analysis of medieval texts. Traditionally, and before it was used as a tool for interpreting
medieval literature in general, typology, a the typological or allegorical level, belonged to
the four-fold paradigm of medieval scriptural exegesis. The other three levels were the literal
level or sense, thetropological (or moral) sense and the anagogical (or eschatological) sense.
Behind the typological level or sense is the idea of providing a Christian hermeneutic
interpretation of the Scriptures, considered as God's revelation and truth. In this sense, the
veritas of the Scriptures is demonstrated by the fact that both the Old and the New Testaments
accord with each other and that events or characters in the Old Testament prefigure or are
fulfilled in analogous ones in the New Testament, especially, and most importantly, in Christ
(cf. Réau 1955: 190, Sutherland 1975: 1, Lacy 1979: 127). In fact, the very notion of
“accomplishment” or “fulfilment” in Christ permeates the New Testament. Christ Himself,
according to Matthew’s Gospel, asserts that he has not come “to destroy, but to fulfil” the Old
Law and the prophecies of the prophets,® whereas in Luke the notion of “accomplishment” is
fully emphasised.’® Moreover, developing the idea of “accordance” or “concordance’

between the Scriptures, the Evangelists provided concrete examples of what is currently

% “Nolite putare quoniam veni solvere legem aut prophetas non veni solvere sed adimplere.” [Do not think that |
am come to destroy the law, or the prophets. | am not come to destroy, but to fulfil] (Mt 5: 17) [my emphasis].

10« Adsumpsit autem lesus duodecim et ait illis ecce ascendimus Hierosolyma et consummabuntur omnia quae
scripta sunt per prophetas de Filio hominis. Tradetur enim gentibus et inludetur et flagellabitur et conspuetur et
postquam flagellaverint occident eum et die tertia resurget et ipsi nihil horum intellexerunt et erat verbum istud
absconditum ab eis et non intellegebant quae dicebantur” [Then Jesus took unto him the twelve and said to
them: Behold, we go up to Jerusalem; and all things shall be accomplished which were written by the prophets
concerning the Son of man. For he shall be delivered to the Gentiles and shall be mocked and scourged and spit
upon. And after they have scourged him, they will put him to death. And the third day he shall rise again. And
they understood none of these things, and this word was hid from them: and they understood not the things that
were said] (Lk 18: 31-34) and “Et dixit ad eos haec sunt verba quae locutus sum ad vos cum adhuc essem
vobiscum quoniam necesse est impleri omnia quae scripta sunt in lege Mosi et prophetis et psalmisde me.” [And
he said to them: These are the wordswhich | spoke to you while | was yet with you, that all things must needs be
fulfilled which are written in the law of Moses and in the prophets and in the psalms, concerning me] (Lk 24: 44)
[my emphasig].
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called Christian typological interpretation, as for example, when, in Matthew, the explicit
comparison between Jesus and Jonah is asserted: “For as Jonah was in the whal€e's belly three
days and three nights: so shall the Son of manbe in the heart of the earth three days and three

nights.”*!

Paul, moreover, in severa passages of his epistles, shows his typological
understanding of the Old Testament and his view of the fulfilment of its topoi in Christ, so
that the origin of Christian typological interpretation has been very often traced to him (cf.
Auerbach 1938: 75, Emmerson 1992: 8-9).12 The notion was subsequently developed by the
Church Fathers and it found in Augustine one of its strongest expounders. It is Augustine
who, using strong associative imageries, crystallises the interpretation of events in the Books

of Kings, Salomon and Psalmsin the figure of Christ and the Church. 3

The major work relating to typology applied to the interpretation of medieval literary texts is
undoubtedly Erich Auerbach’s ‘Figura’ According to him, figural or typological
interpretation establishes the causal connection between two events or persons that are
separate in time and in which one of them, the figura or type, ad-umbrates, i.e. “forth”
shadows the second one. This latter is its fulfilment, its imago or umbra. Whereas the
fulfilment of most events in Christ’s birth, death and resurrection is of outmost importance,
behind this interpretation is aso the idea of a fina fulfilment in the kingdom of God, which
nourishes an understanding of history which is eternal and cyclical, transcending time (cf.
Auerbach 1938: 81). One of Auerbach’s main arguments was that both types and their
antitypes are historical (cf. ibidem: 65-67). While the relationship between them is an abstract
one because their very understanding is a spiritual act, the events and persons connected in a
typological way belong to a concrete period of time: they are real historical events and
persons. This historical aspect, the very concreteness of the connected events, and, moreover,
the fact that any moral sense remains outside the interpretation of the historical events n
guestion are, according to Auerbach, the aspects that differentiate the figural or typological
interpretation from other forms of allegorical interpretation throughout the middles ages (cf.
Auerbach 1938: 77-78, Auerbach 1953: 13).

1 «gcut enim fuit lonas in ventre ceti tribus diebus et tribus noctibus sic erit Filius hominis in corde terrae
tribus diebus et tribus noctibus” (Mt 12: 40). | owe the attention to these Gospels' passages to Réau 1955 193-
194.

12 5eg, for instance, the passages mentioned by Auerbach in his*Figura’ Rom 5: 12-14, 1 Cor. 10: 6, 1 Cor. 11,
1 Cor. 15:21, 2 Cor. 3: 14, Gal. 4: 21, Col. 2: 16-17 and Heb. 9: 11-14.

13 For instance, in his explanation of the division of the kingdom of Israel in his Civ. Dei, XVII, Ch. 7,
Augustine affirms: “For the Old Testament, from the Mount Sinai, which genders to bondage, profits nothing,
unless because it bears witnessto the New Testament. Otherwise, however long Moses is read, the veil is put
over their heart; but when any one shall turn thence to Christ, the veil shall be taken away.”
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This differentiation between the typologica interpretation and other forms of medieva
alegorical interpretative methods has been shown to be very problematic. For the literary use
of typology in Saints Lives, Auerbach’s definition must be expanded particularly because he
rules out this moral implication. A series of studies on typology and its development
throughout the middle ages has shown that it is, in reality, very difficult to separate a figural
interpretation from its moral aspects in several medieva texts. Richard Emmerson, for
example, in his study of the Biblia Pauperum and the Speculum Humanae Saluationis,
suggested that “at least in the high and late Middle Ages [...] there was no “pure’ form of
typology distinct from tropology and anagogy” (Emmerson 1992: 27). He cited various
examples in which typological parallels were drawn in both these works that could not be
separated from the idea of man’s sin or lack of trust in Christ.** In his book on typology in
Dante's Commedia, A. C. Charity argued, moreover, for an ethical and moral imperative
present in any typological statement, what he termed “applied typology.” According to him,
the Scriptures demand from the Christians a very individual involvement to the idea of
salvation history, a kind of “subfulfilment’ in Christ that depends on one's own Christian
attitude towards the whole of Christian history (cf. Charity 1966: 159). In some medieval
narratives, therefore, for which Charity coined the phrase “echoing narratives,” the emphasis
rests upon conformity with a Christian view of history which gives room to the discernment of
ethically or morally apprehensible characters or situation even in texts that establish a dim
typological association in Auerbach’s sense (cf. Charity 1966: 152; cf. also Paxson 1991:
366-367).

In Saints’ Lives, it is exactly with this “applied typology” in Charity’s terms that we are
concerned, a typology which renders itself as a typology of conformity as formulated above.
The secular rulers and characters that are portrayed as the saints' goponents participate in a
typological structure which stands due to the concept of the imitatio Christi. In this
typological structure, there is no type and antitype as such but, as | want to propose, a
typological association between the emulation of the life of Christ and the lives of the saints

concerned.®® The secular characters are analogously conceived, therefore, in terms of their

14 Emmerson cites, for instance, a passage in the Speculum Humanae Saluationis in which the narrator affirms
that the sin of a Christian shall be, in a cyclical understanding of history, again responsible for Christ’'s
crucifixion. See Emmerson 1992: 25-26.

1 There is a range of terms found in the Old and New Testaments and, moreover, in early Christian exegetical
tradition, which have helped form the image of God's “just” and elected” men. In the Old and New Testaments,
the “vitaiusti” condensates the biblical idea of “just” men as it is to be found in Sir 44:1, Hebr 11: 32-38, and
Mk 16:17-18. The idea of the “vir Dei” can be found in connection to Moses, Samuel, David, Elias and Elisha
in, respectively, Deut 33:1, 1 Sam 9:6, 2 Chr 8: 14, 1 Kin 17, 18, 2 Kin 19: 16.
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opposition to God's plans on earth. This opposition is, in the Biblical understanding of
history, cyclical, so that from the Israglites opposition to Moses in the Old Testament up to
their opposition to Christ in the New, each event in a Saint’s Life that emulates that of Christ’s
participates in this bigger typological-associative frame. The imitatio Christi on the textual
level has its counterpart in the imitatio which is expected from a Christian audience. The

individual, according to James Earl:

by conforming the patterns of his moral behaviour to the larger patterns of history, enters into a
typological relationship with that history. Insofar as all good men enter into this relationship, their lives
conform to a universal pattern. Thus the lives of the just are more than similar: they are, in a sense,
identical (James 1975: 18).%°

By analogy, the same is true of those who do not conform to this life pattern and who acquire,
consequently, a place in atypological structure of judgement or condemnation. Both typology
of conformity and its analogously functioning typology of judgement and punishment belong
to the scheme which | refer variously as associative typology or as a typological-associative
scheme. On the textual level of Saints' Lives, furthermore, both good and evil aspects are
reiterated by the uses of miraculous interventions. The saints miracles that emulate miracles
in the Old and New Testament are in essence typological; they can be seen as “the intrusion
of eternity in the flux of history” (Earl 1975: 19). By being so conventional and thoroughly
attributed to different saints, they recall that transcendence of time expected from an
understanding of Christian history. In this way, miracles are fundamental elements for the

delineation of the typol ogical-associative structure or schemeto which | referred previoudly.

| will discuss the differences in the uses of the miraculous in the Welsh Saints' Lives in due
time, especially in their emphasis on miracles which convey the idea of punishment and
judgement —which would fall into this scheme of a typological -associative interpretation —
and miracles which convey the idea of wonder or amazement from the part of a secular
character towards saintly interventions. These latter seem to be derived from local and
legendary stories concerning each specific saint. This is noteworthy because it points to how

the connection between an inherited textual structure and the heroic and/or regional folkloric

16 As Auerbach himself called attention to, the world of interrelations brought about by means of typological
interpretations permeated not only the world of medieval theologians but was also influential in and familiar to
medieval laymen through the all-pervasive religious representations in iconographic medieval art in the
churches, through sermons directed to this audience, and even in secular literature. See Auerbach 1945: 93 and
Auerbach 1953: 7.
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one, with its own structuring patterns and motifs, might have originated.’” In order to make
the connection clearer, | will now turn to discuss works which attempted to connect folkloric
and hagiographical studies and try to establish, subsequently, a frame with which to connect
their results with the idea of a typological-associative scheme which governs the uses of

secular rulers and characters in the Saints' Lives.

[11.1.2 Hagiography and folklore

Vladimir Propp’s study of folktales came to influence the works of Claude Lévi-Strauss in the
early 1950s. Lévi-Strauss tried to apply a structural analysis not to the study of folktales but to
the study of myths, which were his main concern. In opposition to Propp’s, Lévi-Strauss
method attempted to relate the structure that he saw in myths with the culture(s) in which they
were created.*® According to Lévi-Strauss, myths were organised structurally. Their structures
were similar in that they revolved around some contradiction that had to be solved. One
example of such a contradiction manifested in myths would be the opposition between nature
and culture (cf. Lévi-Strauss 1978). For him, the very message of myths was their structure
and thelr contents were a means of conveying this structure to human beings. It was by
putting so much emphasis on the structure conveyed by the mythological tales that Lévi-
Strauss disregarded their process of transmission and the interplay between the mode of
transmission and the message conveyed by atale. The attempt to relate myths to the cultures
in which they were produced is, however, one of his main contributions to the studies of
contemporary scholars and researchers. My reference to the studies of Lévi-Strauss is
necessary due to the application of reworked and improved forms of his and aso of Propp’s
methods to the study of hagiographica material in general. This is where | would like to
establish the link between the approaches and methods applied to the study of hagiography
and those applied to study of folklore.*®

Y The interest here liesin the literary accounts of these miraculous events in the Saints’ Lives and how, through
the application of literary criticism, intertextual elements between them and the Bible or between them and
secular literature can beidentified and analysed to demonstrate the principles of organisation of each text.

18 Contrariwise to Propp, Lévi-Strauss' approach is referred to as “paradigmatic” because it is based on a series
of binary oppositions allegedly underlying the folkloristic texts, such as life/death, male/female, etc. Propp’s
analysis, one the other hand, called “syntagmatic,” follows the chronological order of events as they appear in
the linear sequence within the texts (cf. Gilet 1998: 25-26).

19 Folklore is understood here in agreement with William Heist's use of the term (cf. Heist 1981: 121-141), i.e. it
is understood in its widest sense, including the study of myth, ritual and “popular culture.” Moreover, the term is
also understood to comprise literature delivered orally or in written form.
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The evolution of the studies concerning hagiography were dealt with in chapter 11 so that here
I will concentrate on the studies which attempted to make use of structural analyses for the
assessment of Saints' Lives and on the extent to which they succeeded in doing so. The
relationship between hagiography and folklore or between hagiography and myth was
recognized very early by folklorists or myth scholars. This can be detected in much of the
material found in well-known collections of folklore such as those of the Brothers Grimm or
even Stith Thompson's Motif-Index of Folk Literature. Just to cite three examples, Stith
Thompson's Motif-Index of Folk Literature incorporated stories associated to well-known
European saints like SS. Peter, Martin, Nicholas and the Irish Patrick,?° whereas the Brothers
Grimm incorporated in their section of children’s legends, for instance, tales which are
undoubtedly hagiographical in their tones, like “The twelve apostles’ (cf. Lithi 1970: 36-37).
Another example is Grant Loomis' 1948 book White Magic — An Introduction to the Folklore
of Christian legend. Loomis tried to survey the miraculous accounts found in the Christian
writings of Europe, making use of the Saints' Lives published in the Bollandists Acta
Sanctorum, among others collections of this kind. In order to be able to present as wide a
range of miracle lore as possible, he divided the miracles into categories to try to show the
analogues between the many different miraculous accounts found in those narratives. The
categories he found were: the Wonder Child, the Four Elements, the Senses, Animals, Divine
Foresight and Knowledge, Power over Matter, Transportation, Miraculous Growth, Taboos
and Punishments, and Healing. Interestingly, some of these are very similar to the categories
found in folklore studies concerning the attributes of the hero. Some of them are also
reproduced in the structural scheme of Saints' Lives, shown previously. The miracle lore
would be, according to Loomis, “relatively representative of the folk imagination in the
Christian areas of Europe and of the near East” (Loomis 1948: 8-9) [my emphasis].

For Saints' Lives, the Christian tradition of Western Europe has to be taken into account. The
work by Loomis seems to offer, in this respect, a more reliable list of motifs and themes than
that Stith Thompson’s because it revolves around some Western Christian specifics found in
the material analysed. For hagiographical studies, however, motif indexes such as that of Stith
Thompson and of other Finnish scholars — with their rigorous theoretical approaches to the
collection of material — athough illuminating of recurring themes and motifs found in a tale,

do not render themselves satisfactory. Their material encompasses a wide range of texts from

20 For St. Peter, see examples in the Motif-Index under L432, K18.1.2, J1263.4.2, etc. For St. Martin, see V411.8
and T362.1. For St. Nicholas, see F382.5, N816, R165.1 and V412.1. For St. Patrick, see A182.3.0.1.1, E751.3,,
F251.13, etc.
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different periods of time. It disregards the texts' genres and the purposes for which they were
composed. Although listing miracles which are relevant for the analyses of the Welsh Saints
Lives, the material does not distinguish between the uses of one and the same miracle in thein
vita or the post-mortem sections so that episodic nuances cannot be fully grasped. Moreover,
there is no reference to the connection of some of the motifs with biblical passages and their
subsequent reworking by the hagiographers. Hagiographica texts were preserved in written
form and the fixation of the text in writing underwent a series of personal choices on the part
of the hagiographer and/or their editors/compilers. Although many sources for hagiographical
texts may have stemmed from “oral tradition” collected, in whatever form, in a religious
community, these were subsequently reworked and re-written by the hagiographers and the
continuators of their works. These subjected their material, to different degrees of success, to
their hagiographical discourse (cf. Utley 1960: 103-104).%

This leads one inevitably to the question of the purported oral origin of some episodes in
Saints Lives and to the somewhat interrelated question of the opposition between oral and
written within a society. This aspect has often been thought of solely in terms of a polarisation
between the folk, illiterate, and the literate majority of the clergy. Here some important works
must be mentioned. In his book Once upon a time, Max Lthi argued that even though fairy
tales, local legend and saints' legends tended to retain the generic distinctions in the way they
were structured, they dealt and worked with similar themes: they were concerred with events
worth of retelling, which explained man and man’s history or man'’s relation to nature.? The
basic difference between them was, according to him, to whose members of society they were
entrusted, their actual mode of production and transmission, and the function of these texts in
society. While folktales might sometimes have been, according to him, disregarded by the
clergy for their focus on secular and heroic elements, local legends and saints legends
circulating in the community were watched over by the ecclesiastics and cared for because
they were a means of maintaining the saint’s cult alive and of enriching it with new elements
(cf. Lathi 1970: 35-44).

Luthi’s is an interesting point for caling attention to the relationship between a nonastic

religious community and the faithful that sustained the cult of particular saints. However, it

21 For instances of studies on oral sources of Saints’ Lives, see Kerlouégan 1981: 200-201, Smith 1990: 309-343.
22 |_iithi called attention to some traits which he found to be characteristic not only of folktales but also of local
legends and saints’ legends: the high degree of repetition, the lack of descriptive detail, the seemingly clarity of
conception and the polarisation of the characters' actions (cf. Utley, in Lithi 1970: 12-13).
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does not allow for a bilateral influence in the production of legends or Saints' Lives, a point
raised some ten year later by Edgar Sotkin in his ‘Folkloristics and Medieval Celtic
Philology: A Theoretical Model.” In that article, Slotkin not only recognised the well-known
relationship between folklore and literature as delineated by Archer Taylor in his ‘Folklore
and the Student of Literature’ of 1948,% but also showed how folklore itsdlf could imitate
literature. His examples concerned some local legends about St. Patrick that were, according
to him, modelled on the traditional literature on the saint, the Saint’s Life — with both its oral
and written forms — that served as propagandistic material for a specific religious
community.?* Slotkin’s study highlighted the weak distinction between popular or folkloric
traditions and a higher culture or literature detained by the clergy (cf. Slotkin 1983). This
weakness was also shown by studies on Breton hagiographica material and the interplay
between the hagiographers and the so-called Breton “professionnels de la mémoire.” These
belonged, purportedly, to a class of professional storytellers within Breton medieval society,

the professional “bearers of tradition,”?®

who were responsible for transmitting the traditional
lore, be it historical, legendary, or both at the same time, throughout the generations.?® The
case of the Breton Lives of Saints mentioned by Bernard Merdrignac finds parallelsin Irish
and Welsh hagiographical material, as mentioned in 11.3.2. Merdrignac’s conclusion reiterates
Slotkin's results as to the Lives of Patrick and the way in which folkloric and literary

intermingles:

En effet, les traditions qu'il est d'usage de qualifier par commodité de «populaires» ou de
«folkloriques » sont aors largement partagées a tous les niveaux de la société laique. De plus un

constant mouvement de va-et-vient s’ établit entre les clercs qui recourent a des motifs folkloriques et les
professionnels de la mémoire qui empruntent des themes issus de la culture savante (Merdrignac 1998:
114) [my emphasis].

2 Taylor summarised three kinds of relationship between folklore and literature: 1. “[F]olklore is, in many
cultures, indistinguishable from literature;” 2. “[L]iterature contains elements borrowed from folklore;” and 3.
“[W]riters have imitated folklore.” See Taylor 1948: 216-223.

24 For similar results, see also Francis Lee Utley’s introduction to L ithi’s Once upon a time in Lthi 1970: 34,
where he gives examples of how a modern oral tale, Griselda (Thompson's Type 887), very popular in Germany
and Scandinavia, for instance, unquestionably derived from the writings of Boccacio, Petrarch and Chaucer,
whereas the “ Cupid and Psyche legend,” “a prolific oral tale,” “existed long enough ago to give rise to a famous
literary version long thought to be its ancestor,” i.e. the version in Apuleius sGolden Ass.

% The term was employed by Joseph Nagy in his analysis of medieval Irish literature. See Nagy 1997: 4-5.

%6 A similar class has been described as having existed in Wales and, especialy, in Ireland. The professional
Welsh storyteller, referred to as cyfarwydd, had the probable task of entertaining the court and might have
belonged to the privileged class of Welsh learned men. For this, see Davies 1993: 10-13. In Ireland we find the
native class of learned men, the fili. For this, see Bray 1992. By analysing the Welsh marginalia in the Lichfield
Gospels, Dafydd Jenkins and Morfydd Owen (1983) have called attention to the fact that some of the marginalia
notes might suggest that the cyfarwydd “had not only a repertoire of history and fiction but also the function of
retaining the memory of legal rights’ (53).
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One important historian’s contribution to the discussion of the dichotomy between ‘popular
religion’ and ‘literate religion’ came from Peter Brown in his book The Cult of the Saints In
that work, Brown argued for the Enlightenment critique of ‘popular religion’ to have
influenced generations of historians who viewed ‘popular’ forms of devotion as failing to
follow a normative trend, i.e. by failing to follow literate and ‘purely Christian values
dictated by the Scriptures and conforming to ‘vulgar’ and old-fashioned ‘ superstitious' cultic
practices. Brown tried to institute a more dynamic view of “popular” religion in that he
emphasised the exchanges between ‘popular’ or ‘illiterate’ and ‘literate’ classes through the
complicity of the ‘elite’ in ‘superstitious practices, especiadly in relation to the use of
miracles to promote a saint’s cult (cf. Brown 1981: 22). Recent studies, like Simon Yarrow’s
Saints and their Communities — Miracle Sories in Twelfth Century England have emphasised,
moreover, the interactions between monasteries and the laity as being mediated through the
miraculous (cf. Yarrow 2006: 13-15). Thisis a most important point in view of the tendency
perceived in the Welsh Saints Lives of employing different types of saintly miraculous
interventions depending on whether the miraculous accounts appeared in connection with
long established historical or pseudo-historical characters or with contemporary or almost-

contemporary ones.

The distinction, therefore, between oral and literary, and even between the different literary
genres can be very problematic when applied to the analysis of medieval narratives with a
high level of episodic repetition. As Paul Zumthor argued, these terms draw artificia lines
within fields of discourse which are themselves rather unlimited (cf. Zumthor 1983: 36).
Saints Lives follow a hagiographical discourse in which the episodes, themes and motifs are
elaborated and structured to promote the saints' holiness. However, this discourse constantly
tries to subject other culturally enhanced discourses through negotiation: this may produce a
literary tension within a compilation made up of much discursive overlapping, such as the
Vespasian legendary. This hagiographical discourse is highly typological -associative and
demands from the reader/listener a typol ogical-associative approach to history and to the lives
of individual Christians. The very repetitive character of the encounter-episodes and the low
number of different miraculous types serve to emphasise the continuities and similarities

within the Christian understanding of history.’

27 See Earl 1975: 15-46.
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Finally, another study worth mentioning is James Doan’s ‘A Structural Approach to Celtic
Saints Lives’ Doan tried to make use of Propp’s, Lévi-Strauss and Slotkin's structural
analyses to examine four Welsh and Breton Saints' Lives: the ‘Life’ of St. Germanus as it
appears in the Historia Brittonum, Rhygyfarch’s Life of St. David, the Breton Life of St.
Samson of Dol and the Life of St. Gildas, written by a monk of the monastery of Rhuys in
Brittany. Doan was interested in the conflicts between the saints and the secular rulers, which
he interpreted as deriving from oral traditions of Christian and pagan origins. He identified
the cults of some of the studied saints with ancient pagan cults and interpreted, structurally,
the conflicts between the secular potentates and the saints in terms of an opposition between
“the old pagan religion and the new Christian one” (Doan 1983: 25). | do not agree with
Doan’s subjecting the conflicts between the saints and the secular rulers to the mere
opposition between Christianity and paganism: he disregards the historical context in which
these texts were produced, showing a complete unawareness of the early Christian history of
Wales. Differently from the situation in Ireland, for example, one cannot assume for Wales
such a polarity between Christianity and paganism, especially when considering texts that
were written in the ninth century (at the earliest) when no such antagonism would be expected
from a society then converted to Christianity for about four or five centuries. His study,
moreover, did not attempt to explain the hagiographers choice of characters or to relate it to
the contemporary literary production containing relevant paralels to these conflicting

encounters.

| assume that it is possible to apply a methodological approach in which both the structure of
the Saints' Lives — with the aspects proper to their genre — and their contents can be analysed
in terms of the historical context in which they were produced. In the traditional scholarly
analysis of these Welsh Saints Lives, the important aspect of their texts built within a
hagiographical discourse, and, most importantly, within a typological-associative scheme —
which aso plays arole in conditioning the uses and choices of representative secular rulers —
has been disregarded for the sake of historical analyses that underscored these texts' political
uses. While I do not deny the political uses of these texts in the ecclesiastical politics of Wales
a that time, | argue that a valuable understanding of the Vespasian legendary as a whole
would be gained by not only examining the purposes of the collection subjected to an specific
historical moment but also its hagiographical aspects in more detail. As will be shown, my
research allows a new reading of the legendary through the consideration of the literary

religious attitude of the Welsh in face of an alien modd brought with the Norman
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colonisation. The consideration of the legendary as a whole — as a collective literary
enterprise which considers the works not only of the first hagiographers but also those of their
successors — helps, moreover, to overcome the vexatious question of the accretive evolution
of the text through, perhaps, several decades of development in the cases of some of the Lives
in Vespasian. In the analysis of each Saint’s Life, therefore, while the question of dating and
authorship shall be tackled, the most relevant aspect considered is the structuring of the
encounter-episodes, their reelaboration of biblical passages within a typological-associative
scheme or the way in which putative secular themes and motifs are adapted to the

hagiographical discourse of each text.

11.1.3 Themiraculous as a connecting element

The key to understanding how the exchanging relations between secular and religious
elements took place on the textual level of the Saints' Lives analysed seems to lie in their
miraculous accounts. It is my contention that conflicting meanings arise in the description of
encounter-episodes within the text of one and the same Saint’s Life through the parallel and
contrasting occurrence of in vita and post-mortem miracles. In Dorothy Ann Bray’s study of
miracles and wonders in early Irish Saints' Lives, she called attention to the possibility of
exploring the compositional principles of Irish Saints Lives as displayed in the structure,
configuration and use of miracle stories (Bray 2003: 143). Bray suggested that the image of
the saint is formed and constantly reiterated in these kinds of miraculous-formulaic episodes.
This can be very neatly applied to the amalysis of the Welsh Saints' Lives in the Vespasian
legendary: al the direct encounters between secular rulers and saints in these Lives are linked,
to different degrees, to miraculous accounts. It is normally after the saint’s performance of a

miraculous deed that the king and his retinue are made to repent of their sins.

When one thinks in terms of the conventionality and repetition of one and the same miracle
for different saints conditioned by a typological -associative reading of the Life of a saint, one
perceives how miracles can be seen as the connecting elements between the textual and
contextual levels of a Saints' Life: it is through the concept of the miraculous that the
narrative works to unbalance the motifs and the textual coordinates of a Saint’s Life. The
constant repetition of structurally and thematically similar miracles in the in vita sections is
part of atextual strategy which searches to transmit a basic pattern of encounter(s) between a

religious and a secular character. It emphasises the virtues of the saint as protector of the
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interests of his community and his/her superiority over secular potentates. Analogously, and
within this same typological-associative scheme, it also forms the image of the secular
potentates as the saints opponents, as explained previoudly. This pattern is, consequently,
symbolically transmitted within the culture it relates to. However, this “transmission” does
not happen smoothly: it requires a negotiation of meanings on both the level of the text itsalf

and, also, on the level of the final product, the legendary.

On the textual level, there is, for Saints' Lives, the question of the work of the continuators
and adaptors, mentioned above, and which relates — or which may relate— to the accretions of
post-mortem sections, for example, into the bulk of an aready existing material on a specific
saint. These accretions, differently from re-writings of entire Saints Lives — establish a
horizontal conflict dictated by the overlapping of contrasting religious views, mediated in
their turn, by the miraculous. There seems to be a higher degree of freedom from the
hagiographer’s part in his uses and description of secular characters when these are inserted in
the post-mortem sections of some Saints' Lives. It isin these sections that contemporary or
almost-contemporary events are trandated into the hagiographical discourse, whereas in the
bulk of the text of the Saint’s Life, in the in vita section, minor conflicts between the saint and
secular rulers are described by the text’s following of a generic structure that is more difficult
to be “unbalanced.”

The in vita sections of the Welsh Lives provided the models, as it were, for the secular
characters in the post-mortem sections by their incorporation of purportedly fifthh or sixth
century kings such as Arthur, Maelgwn of Gwynedd, Gildas' father Caw, and so forth. Thein
vita sections felt the strong constraints of Christian models borrowed from Biblical accounts.
In this sense, the textual structure governs the scene and the depicted characters belong to a
typological-associative structure or scheme in which they are the necessary analogous evil
figures to the good saints or, to put it in Proppian words, they function in the same way: they
are villains who oppose the powers of the saint. The repetition of specific miracles functions,
therefore, as an exemplum with the restricted narrative elements putting in relief the
antagonism between the saints and the secular characters. The fate of the secular charactersin
the post-mortem sections, on the other hand, points to the approximation of these sections to
the world of the hagiographers and their audience. Post-mortem sections, due to their closing
position in the narrative of a saint’s deeds, have the intrinsic characteristic of being a rather

“open” section in which room for contemporary addition or “updating” was left. It is not
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therefore without significance that the twelfth century witnessed a rise in the collection of
posthumous miracles and the subsequent production of miracle collections to foster the cult of
saints within the communities in which they were venerated. All throughout Western
Christendom posthumous miracles were not only recorded to strengthen the faith and
convince unbelievers of the intercessionof particular saints but also to promote their cults and
function as advertisements of their shrines (cf. Ward 1982: 20-32).28 |n situation of conquest
and colonisation the uses of posthumous miracle collections or lists are multifaceted and all
the influencing factors that moulded their final production very difficult to be grasped. On the
level of the legendary, of the final product, therefore, there also arises a tension — we might
cal it a vertical tenson — through the necessity, as it were, to negotiate with other
contemporary textual monuments another pattern for the exchanges between religious and
secular characters within Welsh culture(s).

Scholars concerned with hagiography, in discussing the differences of these two sections in
Saints Lives, have mostly emphasised the difference in the conception of time between the
two kinds of miracle accounts, emphasising that the miracles isolated within a Life had the
permanent dimension of an exemplum, whereas the second group, the miracles in the post-
mortem sections or in collections of miracles tended to approximate hagiography and
historiography, once they were bound to the historical time of the saints' cults and sanctuaries
(cf. Heinzelmann 1981: 235-259, Goullet 2005: 26-27). This seems to be true and seems to
allow, moreover, for an appreciation of the contemporary reluctance, as it were, to portray
specific kinds of miracles in some of these narratives when the events related have a more
straightforward impact — due to their relative closeness in time — on the lives of the writers
and of their audience.

But what is then the place of the Vespasian legendary in the context of this changing attitude
towards miracles and saints cults? That the historical context of the encroaching Norman
adminigtration in Welsh monasteries was responsible for much of the production of Saints
Lives in south Wales during this period, as described in section I1. 3.3, is not to be denied.
However, how is the religious attitude of the Welsh hagiographers to be understood within
this historical context? The very structure and ordering of the Lives in the Vespasian

legendary point to an incipient changing attitude in the Welsh understanding of miracles. This

2 Martin Heinzelmann and Karl Herbers emphasised the fact that the production of miracle stories, from the
early middle ages onwards, distanced itself gradually from the theoretical conceptualisation of miracles to more
practical reasons connected to the promotion of asaint’s cult (cf. Heinzelmann 2002: 19).
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will be understood after the analyses of al the Lives and their ordering into the legendary. The
Lives and their treatment of secular rulers are decisive to an unveiling of the place of this

legendary in the context of Welsh religious production during the twelfth century.

One last aspect related to the use of miraculous accounts in the encounter-episodes in the
Vespasian legendary must still be mentioned: the Latin terms employed by the hagiographers
of the different Lives. In this regard, it is highly significant that the different conceptions in
the uses of the miraculous in the Welsh Lives are not reflected in the choice of specific words
to designate a miraculous intervention. Miraculum, signum and prodigium are employed

synonymously in the episodes relating to secular characters.

Finally, the “historical” information on the secular characters studied here was taken not only
from the Welsh chronicles and historiae but also from the Anglo-Saxon and Anglo-Norman
ones. The use of quotation marks for the word “historical” reflects the scholarly doubts on the
utilization of some of the sources as valid historical material and, consequently, the debate on
the veracity of the medieval historiae. The comparison between the Welsh and Anglo-Saxon
and/or Anglo-Norman sources throws light not only on the cross-cultura influences in the
literature current in South Wales, in the Welsh marches and in England during the period
studied, but also on the fame that some of the Welsh characters acquired in some courts
across the border. The dating of the historical events referred to in this work is that adopted in
the works of J. E. Lloyd (cf. Lloyd 1948) and R. R. Davies (cf. Davies 1987), taking into
account their important contribution to the research of Welsh medieval history. Whenever a
source lacks dates or whenever the dates given by the editors are of a problematic nature,

sguare brackets are used.

I11.2 Thematerial

[11.2.1  The corpus—the eleventh- and twelfth-century Welsh Saints' Livesin the
manuscript of the British Library Cotton Vespasian A. xiv

The material analysed in this thesis comprises eleventh and twelfth-century Welsh Saints
Lives contained in the manuscript of the British Library Cotton Vespasian A. xiv. The
manuscript will be fully described in what follows and each Life, in its turn, will be described
in detail in separate chapters. The fourteen Lives under consideration are of the following

saints (in their order of appearance in the manuscript): i. St. Gwynllyw (f. 13); ii. St. Cadog
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by Lifris (f. 17); iii. St. llltud (f. 43v); iv. St. Teilo (f. 52); v. St. Dubricius (f. 56); vi. St.
David by Rhygyfarch (f. 61); vii. St. Dubricius by Benedict of Gloucester (f. 71); viii. St.
Brynach (f. 77); ix. St. Padarn (f. 80v); x. St. Clydog (f. 84v); xi. St. Cybi (f. 86); xii. St.
Tatheus (f. 88v); xiii. St. Carannog (f. 93); xiv. St. Cyhi (f. 94v).

Two Lives, the Lives of SS. Aedh (f. 96v) and Brendan (f. 104v), are aso found in this
collection. They are of Irish origin and do not pertain to an analysis of Welsh hagiographical
material. The Lifeof St. Brendan is not even listed by the main hand in the contemporary list
of contents at the beginning of the collection and shall only be dealt with when similarity in
the treatment of miraculous accounts in relation to secular characters can be perceived. The
Lifeof St. Aedh, on the other hand, seems to have formed part of the original compilation and
shall be referred to when necessary, although not receiving a chapter of its own. Its presence
in Vespasian is part of that collective enterprise mentioned previously and reflects the
interest(s) of the medieval twelfth-century Welsh compiler(s) for its text in the course of the
preparation of the legendary. Differently from St. Brendan, who is never mentioned in any of
the other Lives in the Vespasian legendary, Aedh figures in the Life of St. David by
Rhygyfarchas one of David's Irish disciples He is said to have accompanied him in one of
his journeys to found religious settlements in Pembrokeshire and Carmarthenshire.?® He aso
seems to have been associated with SS. Cadog and David as their companion in founding
monasteriesin Ireland (cf. Baring-Gould & Fisher 1907: 16-26). In fact, Irish saints appear in
most of the Saints' Lives in Vespasian as either the masters of many of the Welsh saints or as
their disciples. This reflects the recognition of the importance of Irish monastic practices to
Welsh ecclesiastics.

Welsh Lives found in other manuscripts or hagiographical collections, like the Lives of SS.
Cadog and Gildas by Caradog of Llancarfan, to cite only two examples, also receive due
attention. The secular characters portrayed in these texts and their treatment by Caradoc are
discussed in relation to passages or recurring elements found in some of the Lives in the
Vespasian legendary. Furthermore early medieval Breton or Irish Saints' Lives that are known
to have exerted influence in Welsh historical or religious literature have also been considered,
as well as existing studies on their texts and on their influence on the Welsh hagiographical
production (cf. Cartwright 2003, Merdrignac 1993, Doan 1983). My anaysis took into

consideration the existing studies of Welsh Saints' Lives, such as Elissa Henken's Welsh

2 |nthe VD, 815.
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Saints: A study in patterned lives, mentioned in the Introduction. Henken’s material was
useful as an additional tool for the comparison undertaken here since she analysed the

encounters between the saints and their secular counterparts in her studies.

[11.2.2 ThelLifeof Saint Cadog as a base text

A choice that must be judtified is that of a base text of a Saint’s Life to guide my analysis of
the Vespasian legendary. The text chosen is that of the Life of St. Cadog by Lifris of
Llancarfan. This choice relates to the methodology and to my approach to the text of this Life,
When discussing eleventh- and twelfth-century Welsh hagiogaphical material, one situation
imposes itself: the scarcity of the surviving material. | already touched on this matter before
and here it suffices to recall that not many Lives of Welsh provenance survived to our days.
They are dso relatively late if compared with the hagiographical production of Ireland,
Brittany and England, for example. The Life of St. Cadog by Lifris of Llancarfan and that of
St. David by Rhygyfarch are the oldest surviving Welsh Lives, both dating to the end of the
eleventh century (cf. Wade-Evans 1944 xi-xii, Lloyd 1948: 158, and Borst 1983: 14). There
IS no consensus as to which of these Lives is earlier but, for my present purposes, the Life of
Cadog by Lifrisis of greater importance. Firstly, because of its highly composite character:
this most likely points to the existence of parallel traditions around some episodes in the life
of that saint, such as his conception and birth. Secondly, because its Arthurian episodes seem
to have influenced other Welsh Saints' Lives written in the twelfth century, not only in their
choice of Arthur, but also in their intertextual relation to the Life of Cadog. A sketch of the
composite character of this Life will be shown by comparing the results obtained by Hywel
Emanuel in 1952 in his “An analysis of the composition of the ‘Vita Cadoci’” (cf. Emanuel
1952: 217-227) and my own results obtained through the examination of all the surviving
recensions of this Lifein the extant manuscripts.

The existence of different traditions concerning the life of Cadog could aso possibly point to
different traditions relating not only to St. Cadog but to the character of King Arthur when
meeting the/a saint. Arthur appears at least five times in this composite text and it is possible
that his first two most important appearances were added right before or even during the
production of the Vespasian legendary, as will be shown below. My examination of the
Arthurian Saints' Lives inthe Vespasian legendary strengthens my assumption that the Life of
Cadog by Lifris exerted a great influence on the treatment of Arthur’s encounters with Welsh
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saintsin the other Arthurian Saints' Lives in the Vespasian legendary. There is probably much
more of mutual hagiographical influence in the characterisations of Arthur in these Saints
Lives than has previously been thought of. In addition to this, the Life of Cadog is relevant
because it seems to have set the trend, as it were, for a kind of “Welsh” hagiographical
trestment of secular characters. It is a landmark in the development of Welsh hagiography
which triggered the subsequent creative adaptation of hagiographical material for the Lives of
lesser figures in the religious or political context of Welsh life. All these aspects have
conditioned, consequently, my decision to start the analysis of the Vespasian Lives by
examining the Life of Cadog. This necessarily required an inversion of the manuscript
ordering of the Lives. The Life of Gwynllyw is, therefore, analysed after the Life of Cadog.
Afterwards, the analysis of the Lives follows the legendary. It is therefore with an eye on the
influences exerted by the Life of Cadog on the other Lives and on its composite character that

this approach can be justified.

11.2.3 The manuscript

The manuscript Cotton Vespasian A. xiv is a composite volume containing three distinct
manuscripts which were bound together by Sir Robert Cotton in the seventeenth century, from
whom the Cottonian collection gets its name. These are the following: 1. The sixteen Lives of
Saints to which | have referred previously, *° from ca. 1200 (ff. 1-105); 2. Bede's accounts of
Gregory the Great’s responses to St. Augustine from the Historia Ecclesiastica (ff. 106-113),
of the late twelfth century alongside a poem called “Altercatio inter Urbanum et Clementem”
onf. 113; 3. Letters of Alcuin and other texts dating from the eleventh century (ff. 114-179) 3!
The part containing the fourteen Saints' Lives which concerns my work will be referred to,
henceforth, as the Vespasian legendary. This is a manuscript in vellum, mede of 105 leaves of
ca 20,30 by ca. 13,30 centimetres. The gathering is: % (added leaves at the time of binding),
ii?, iii-iv®, V® (f. 32 was inserted by the corrector), vi® (f. 40 is an inserted leaf), vii-xi®, xii” (f.
8 is an inserted leaf), xiii-xiv.2 The leaves contain one column with 35 lines to the page. The
Lives begin on folio 13, with f. 12r. being left blank. The heading on f. 12v. reads “Incipiunt

capitula in Vitas Sanctorum Walensium.” Apart from the Saints Lives, this part of the

30 |ncluding the two Irish Saints' Lives of Aedh and Brendan.

31 The manuscript Cotton Vespasian A. xiv was fully described by a former librarian of the British Library, Dr.
Robin Flower, and published in Arthur Wade-Evans' Vitae Sanctorum Britanniae et Genealogiae in 1944, pp.
viii-xi. To his description of the manuscript, | owe most of the important palaeographical details given in this
section. See, also, James 1967: XXiv-XXV.
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manuscript also contains a Church Calendar (f. 1r.),*? a Latin-Old Cornish Glossary (f. 7r.)
and the text of the De Stu Brecheniauc (f. 10v.).3

The hagiographical material in the MS. Cotton Vespasian A. xiv, including the Calendar and
the genealogy in De Situ, can be understood under the development of what has been referred
to as “dossiers hagiographiques.” collections containing numerous hagiographical texts
ordered under some determinable or, for the modern reader, undeterminable project. These
dossiers appeared in Carolingian times and multiplied quickly up until the end of the twelfth
century (Dolbeau 1992: 51-52).3* This specific hagiographical collection did not seem, up to
now, to follow any specific order of classification, at least none that could be discerned with a
modern mind. At afirst stage, it could be said that the compilation centred on the life of St.
Cadog: 1. this is the longest Life and the one that received more attention from the
hagiographers that worked on the legendary; 2. the genealogies found in the legendary
concentrate much on Cadog’s family; and finally 3. the manuscript seems to follow, at least at
the beginning, a chronological order which would introduce Cadog’s father and mother and
their ways of life before Cadog's birth. As already emphasised, my study will provide a new
hypothesis as to the reason for the legendary’s production which advocates a consciously
arrangement of the texts in order to initiate a change in or, rather, an actualisation of, specific
Welsh religious practices.

As regards the origin of the manuscript, there are three main theories: the first one by Dr.
Robin Flower, former librarian of the British Library, who advocated that the Vespasian
legendary was a product of the scriptorium in Brecon Priory due 1. to the associations of the
manuscript with one of its former owners, Sir John Price of Brecon, who had a lease of
Brecon Priory in the sixteenth century and 2. due to the strong connections of some of the
Vespasian texts, like De Stu Brecheniauc, and the genealogies appended to some of the
Lives, to Brecon and the region of Breconshire (cf. Wade-Evans 1944: viii-xi). Flower’s
theory would justify the appearance of a number of south west Welsh saints like Cyhbi,
Brynach and Carannog in the calendar and some of their Lives in the legendary. The festival
of al these saints were celebrated at St. David's during the twelfth century and Brecon

32 The Calendar was studied in detail by Silas Harrisin 1953. See Harris 1953: 3-53.

33 The edited text of the Latin-Old Cornish Glossary can be found in Zeuss, C. (1868) Grammatica Celtica
Paris: Maisonneuve & Co. The De Situ Brecheniauc was edited by Wade-Evansin his VSB, pp. 313-315.

34 The term “hagiographical dossier” was aready employed by Hippolyte Delehaye (cf. Delehaye 1905: 101-
118) meaning, instead, a method used by the medieval scholar to collect al the information available on the live
of asaint in Saints' Lives, miracula, etc.

56



belonged indeed to the diocese of St. David's (cf. Hughes 1958: 184). The second theory was
advanced by Silas Harris, who argued for the Vespasian legendary and Calendar to have been
written a¢ Monmouth Priory due to the insertion, among other things, of the very uncommon
Continental saint, Dochelinus, in the Vespasian calendar. Dochelinus was the patron-saint of
Allones and Varrains, near Saumur on the Loire, both places connected to Saint-Florent. The
only monastery connected to Saint-Florent in Wales in the twelfth century was Monmouth,
founded in 1080 by a Breton called Gwethenoc (cf. Chambers 1927: 16-17, Harris 1953: 3
53, Hughes 1958: 185). Harris argued, moreover, that the character of the legendary, showing
athoroughly Welsh penchant, would be justified by a place of origin for its production which
had, from early times, been uncontrolled by Norman administration (cf. Harris 1953: 16).
Finally, Kathleen Hughes, while agreeing mostly with Silas Harris hypothesis of a
Monmouth origin for Vespasian, called attention to the Gloucester element underlying many
of the Lives contained in the manuscript. This would explain the insertion into the Vespasian
legendary of the Lives of the West Welsh SS. Padarn, Brynach, Carannog and Cybi —
otherwise unexplained by Harris — and, moreover, the presence of the Irish Lives of Aedh and
Brendan. Hughes also called attention, moreover, to the strong presence of a Llandaff element
in the Vespasian Lives of Teilo, Dubricius and Illtud (cf. Hughes 1958: 54-59).%°

The Calendar attached to the Lives belonged originally to the legendary, since the same hand
that copied the last gathering containing the Lives of Carannog, Cybi, Aedh and Brendan also
copied the initial two gatherings containing the Calendar and capitula. All the saints whose
Lives are in the legendary have their feast days marked in the Calendar. Both Flower and
Harris saw the Calendar and the Lives to have had a purely liturgical purpose, whereas
Hughes considered it to have served rather as a documentation of historical value for Welsh
and Norman ecclesiastics. It is difficult to come up to any concluson whether it was
originally intended to be used in the liturgy, as Silas Harris advocated (cf. Harris 1953: 20).°
| disagree, however, with Kathleen Hughes in her assumption that the legendary and the
Caendar served a historiographic motive (cf. Hughes 1958: 200). They definitely had a
liturgical purpose due to the perceived attempt to influence specific religious concepts,

especialy in regard of miraculous accounts and the fostering of tomb-miracles to promote a

35 Hughes herself did not explain the rather obscure insertion of the Breton Dochelinus into the Calendar, but
accepted that the name of the saint could have come into the Calendar via Monmouth.

% The presence of calendars in hagiographical collections, however, does not mean necessarily that the
legendary was used in the liturgy (cf. Dolbeau 1981: 18).
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saint’s cult. A theoretical explanation for the purpose of the legerdary will be offered in the

concluding section of thisthesis, after the analyses of the Lives have been presented.

I11.3 Theeditors

111.3.1  William Jenkins Rees and Canon Doble

William Rees published his Lives of the Cambro-British Saints in 1853, offering an edition
and translations of some of the Lives found in Vespasian. His edition was the object of strong
criticism by scholars of “Celtic” history and literature for the “hundred of mistakes’ in the
transcription of proper names and for his misreading of the Latin in the manuscript (Hughes
1958: 183, cf. dso Grogean 1942: 36-37). In 1900, Kuno Mayer published in the Y
Cymmorodor, vol. 13, twenty pages of corrections to Rees edition, never being able,
however, to finish his task (cf. Mayer 1900: 76-96). Between the appearance of Rees’ edition
and that of Arthur Wade-Evans in 1944, various scholars have offered tranglations and/or
edited passages of some of the Lives found in Vespasian, as is the case with the various
trandations offered by Canon Doble in his Lives of the Welsh Saints, reprinted and re-edited
by Simon Evans in 1971, and aso in Doble's publications for the Cornish Saints Series.
Doble' s transcriptions and trandations into English are much more accurate than Rees' and he
provides, moreover, exhaustive information on the churches and chapels in Wales, Cornwall
and Brittany where the saints in question were venerated (cf. Doble 1929: 3-47, idem 1932: 3-
41, idem 1941: 3-51, idem 1965: 3-48).

111.3.2 Arthur Wade-Evans

Arthur Wade- Evans published his Vitae Sanctorum Britanniae et Genealogiae in 1944. In the
introduction to the VSB, he states the purpose of his edition of providing “more reliable copies
of texts than those printed in 1853” by William Rees (Wade-Evans 1944: viii). He definitely
succeeded in this, although some criticism is necessary as regards his choice and omission of
texts to be published. His transcriptions are much more careful and accurate than Rees' and he
supplies, in the introduction, a very good description of the Vespasian manuscript, as given by
Dr. Robin Flower, whose theory of the origin of the manuscript at Brecon Priory was
presented above. Nine Saints' Lives out of eleven were taken from Vespasian legendary.

Wade-Evans curiously omitted, without explanation, the Vespasian Lives of Teilo, Clydog,
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Aedh and Brendan, together with a Life of Saint Dubricius (also found in the Book of
Llandaff) entitled De primo statu Landauensis et uita Archiepiscopi Dubricii, alongside aLife
of Dubricius written by Benedict of Gloucester. All these were published by Reesin his Lives
of the Cambro-British Saints and there seems to be no reason why Wade-Evans would not

have corrected their inaccurate transcriptions as well.

Conway Davies, who reviewed Wade-Evans VSBG in 1947, suggested that the Irish saints
were omitted from his edition because they did not pertain to a collection dedicated to Welsh
saints and the other omitted texts for having appeared in printed publications elsewhere (cf.
Davies 1947: 141-153).%” This is not the case, however, with the Life of Teilo, whose
Vespasian recension presents an earlier text, free from many of the additions found in the
Book of Llandaff as printed by Gwenogvryn Evans and John Rhys in 1893 in their The Text of
the Book of Llan Dav. Reproduced from the Gwysaney Manuscript. The rubric in the
Vespasian Life of Teilo is unique for presenting its author as someone called Geoffrey,
referred to as a “brother” of Bishop Urban of Llandaff, which led to Evans and Rhys

assumption that Geoffrey of Monmouth himself wrote this text (cf. Evans/Rhys 1893: xx).*®

Wade-Evans succinct introduction supplies little information on the editorial practices
employed in the edition of the Saints' Lives found in his Vitae Sanctorum Britanniae et
Genealogiae. There is no explanation as to what was made of some of the marginal glosses
found in the manuscript, which he simply added into the texts of the Lives without indication
or explanation. There is aso no reference to difficult passages in the manuscript or what could
be attributed to the scribe’s or scribes idiosyncrasies. Moreover, in many instances he
chooses to highlight the hexameters found in the Lives of Cadog, Illtud and Tatheus, for
example, without indicating that these are not identified as such in the manuscript, but are
rather a choice of his own which undoubtedly leaves a wrong impression on the reader(s)
about the significance of these passages to the hagiographer(s).3® The most problematic
editorial decisions were taken in the Life of Cadog. Due to its highly composite character and
to the detailled study undertaken by Hywel Emanuel in the 1950s, many of Wade-Evans
editorial pitfalls could be detected. Wade-Evans inserted, for example, two whole chapters

37 See, also, Rees 1853: 332-354

38« Incipit uita Sancti Teliaui Episcopi a Magistro Galfrido (i. [d est] Stephano) fratre Urbani Landauensis
Ecclesie Episcopi dictate’ (VTe, f. 52). Kathleen Hughes suggested that the Vespasian Life of Teilo was a
product of the Llandaff School, adapted a second time for the insertion into the Book of Llandaff (cf. Hughes
1958: 193-194).

39 ¢f., for example, VC1, § 19.
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found in an inserted dip folio in the Vespasian legendary into the bulk of the printed Life of
Cadog without any indication whatsoever that these chapters were inserted by a later
corrector of this text.*° Conway Davies, moreover, drew attention to Wade-Evans use of
capitals in amost all the nomina sacra appearing n this Life This could leave a wrong
impression on the significance of these words to the scribe(s): the scribe(s) employed
consistently minuscule, for example, for words like deus and dominus (cf. Davies 1947: 143).
Criticism must also be made on the translation of some terms used to describe Welsh
ecclesiastic institutions, ecclesiastical establishments and socia relations in secular and
religious realms. This topic was fully tackled by Conway Davies in relationship to the Life of
Cadog. Davies concentrated, specially, on technical terms which were directly connected to
the organisation of the Church in Wales and to its social history. Davies criticised, for
example, the careless trandation of words like monasterium and cenobium, always rendered
monastery, and ecclesia, capella, and cella, rendered church, chapel, and cell, respectively.
Davies based his criticism on the fact that the problem of what these places of worship really
meant within the structure of a Welsh mother church and its dependencies s still unresolved.
Another problematic word was ciuitas, which Wade-Evans variously translated as monastery,
city or community. In cases where this word surely denotes a civil division, his choice of
monastery is misleading, as is the case with ciuitate Breue or ciuitatem Beneuentana, which
should be rendered as city and not monastery, as was his choice in both examples (cf. Davies
1947: 146-147). To these remarks on Wade-Evans' translations, | would add, at this point,
another one concerning the trandation of terms employed to designate secular parentage and
relations. The word tirannusis the most extreme example of an unfortunate translation due to
the consequences that it brought to the analyses of the Arthurian Livesin Vespasian. The
negative connotation of the modern English equivalent tyrant led many scholars to a rather
hasty interpretation as to the portrayal of Arthur in the Saints' Lives of Cadog, Padarn, Illtud
and Carannog. References to the unfortunate trandation of specific terms by Wade- Evans will
be directly made in the analyses of the Lives with the examination of the context in which
they appear. Readers shall be referred to the above-mentioned article by Conway Davies for a
discussion of the terms relating to ecclesiastical office in other Lives in the Vespasian

legendary.

40 These correspond to chapters 18 and 20 in his edition, whose headings are: §18 De mansione sancti Cadoci
quadragesimali tempore and 820 De conuersatione sancti Cadoci apud flumen Ned. See the table in the
Appendix 1, section D, of thisthesis.
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IV TheSaints Livesin theVespasian legendary

IV.1 ThelLifeof Saint Cadog by Lifrisof Llancarfan

The Life of St. Cadog' is the second Life to appear in the Vespasian legendary (ff. 17 — 43r). It
follows the Lifeof St. Gwynllyw, who is referred to as Cadog's father in both these texts.? It
seems, at a first stage, that the compilation is following a chronological order of events by
placing Gwynllyw’s biography before that of Cadog's. The texts, however, offer highly
different accounts as to some major events in the lives of both saints, especially regarding
Cadog's conception® Another explanation may be suggested, therefore, for this arrangement
of materia in the legendary: it might be possible that the compiler or conpilers wished to
underscore the post-mortem sections of the three first Lives, an idea briefly advanced in the

methodological and theoretical chapter of thisthesis.

In what follows, | will firstly give some historical information about the time when the VC1
was written and under which historical conditions it was produced. By mentioning some
historical events related to the author’s main monastery, Llancarfan, and to the situation of
southwest Wales during his writing activity, | will introduce and comment on some of the
Life's encounter-episodes without making any initial attempt to analyse their structure. This
will proceed after the discussion of the Lifé's composite character, in which | compare my

own research results with those of other scholars. Although attributed to one author, the VC1,

1 st. Cadog also appears as “Cadoc” in the literature. His name might have been conflated with those of two
other saints, the Breton Cadfan (Catamanus, Catman) and the Scottish saint Cadoc. This discussion remains,
however, unresolved (See The Oxford Dictionary of Saints, Cadog). See, also, Loth 1908: 22-248 and, Watson
1927: 1-12, esp. 1-2.

2 The Life of Cadog by Lifris of Llancarfan will be henceforth referred to as VC1, and the Life of Gwynllyw, as
VGu. The edition used for the Vespasian Saints Lives, unless otherwise specified, is; Wade-Evans, A. (ed. and
trans.) (1944) Vitae Sanctorum Britanniae et Genealogiae. Cardiff: University of Wales Press. All the references
to the chapters come from Wade-Evans' numbering.

3 Compare the abduction of Cadog’s mother by Gwynllyw (with her subsequent pregnancy) in VC1, Preface,
with the account of Gwynllyw’s betrothal of his wife in VGu 8§2: “Exin quam plures ad patrem uirginis direxit
legatos, quo sibi eandem in coniugem despondi obnoxius postularent. Pater uero puelle, accepta legatione
indignatus, furoreque repletus, filiam suam illi despondere renuit, atque nuntios despexit, eosdemque sine
honore dimisit [...]. Quo audito, rex nimia debachans furia, trecentos quamtocius armauit uernulas, quo
premissam puellam ui raperent.” [Accordingly he sent very many nessengers to the virgin's father to the end
that they might more resolutely demand that she might be given to him as wife. But the father of the girl, having
received the message, was indignant, and, full of anger, refused to bestow his daughter on him, and slighted the
messengers, and dismissed them without honour. [...] When he (i.e. Gwynllyw) had heard, the king, raving with
excessive fury, armed with all possible speed three hundred of his young men to take the aforesaid girl by force]
(VC1, Preface); and “Dum uoluit communi consilio ciuium uxorare, misit legatos ad Brachanum, regem
Bregcheiniacensium, dum audita fuerat mansuetudo et pulchritudo Guladus sue filie. llla postulata et promissa
est coniugalis, data fuit, ut frueretur legalibus nuptiis.” [When by common advice of his fellow-citizens he
wished to marry, he sent messengers to Brychan, king of the Brycheiniog folk, as the gentleness and beauty of
Gwladus, his daughter, had been heard of by him. She was asked for as wife and promised; she was given that he
might delight in lawful marriage] (VGu §2).
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as found in the Vespasian legendary, presents layers of additions and interpolations that
cannot be neatly separated from the supposedly “origina” work of Lifris. The notion of an
“origina work” is not relevant br my analyses of the Saint’s Lives. Nonetheless, in the
particular case of the VC1, it is important to discuss some of the additions made into this text
in order to understand the literary character of the two Arthurian episodes that this Life
contains. This procedure allows me to draw some conclusions as to which st of episodes
around the life of St. Cadog might represent or at least point to the earliest phases of this
Life s composition. Most importantly, it also allows me to argue for the independent character
of the first Arthurian episode in the Prologue. Afterwards, | will concentrate on the text's

structure and the characters' uses in detail.

My major contention in this part is for the two main Arthurian episodes in the VCL1 to have
stemmed from traditional heroic tales surrounding the figure of Arthur. These heroic tales,
transmitted in either an oral or written form and regardless of whether it had its origins within
or without an ecclesiastical community were associated with the figures of SS. Gwynllyw and
Cadog in a very elaborate way, becoming fixed in the text of the VC1. The two Arthurian
episodes in this Life, however, do not belong to the same period and both disclose different
levels of adaptation of the Arthurian material to the hagiographical discourse of Saints' Lives.
The first one, as | shall argue, maintains the tone of heroic narratives to the highest degree: it
does not subordinate the “unnatural” story events to the miracles wrought by the saint. The
second one, however, has been most neatly adapted to serve the hagiographical purposes to
which it was designed. The Life has, therefore, a composite character which alows for much
speculation as to the process of its textual formation and as to the dating of the different parts

put together in the form found in the legendary.

IV.1.1 Dating, authorship and the development of the Vespasian VC1

The Life of Cadog in the Vespasian legendary is a highly composite text. Any analysis of its
episodes and of their relation to historical events must Bke, consequently, this composite
character into account. Scholars normally date the VC1 to a period between 1067 and 1100
(cf. Tatlock 1939: 349, Wade-Evans 1944: xi, Lloyd 1948: 158, Tatlock 1950: 185, Emanuel
1952: 217, Hughes 1954: 364, Chadwick 1958: 175-176, Kirby 1969: 297, Evans 1984: 12,
Tanguy 1989: 164-165). It is ascribed to Lifris who in chapter forty-four apologises for his
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lack of cleverness — a typical hagiographical topos — claiming to be forgiven for his sins.*
Lifris appears in the contenporary Book of Llandaff, a collection of Saints' Lives and land
grants of about the middle of the twelfth-century, as the ‘magister’ of Llancarfan in the region
of Glamorgan and son of bishop Herewald of Llandaff (cf. Wade-Evans 1944: xi, Borst 1983:
2, Tanguy 1989: 161).° Llancarfan was Saint Cadog's principal foundation in Wales, situated

eight miles from Llandaff.

Herewald and Lifris belonged to one of the most influential ecclesiastical Welsh families of
the period. Like other ecclesiastical families in Wales they controlled large extensions of land
and struggled to maintain their control against the interests of secular powers. The Normans
directed the control of Llancarfan to the monks of Gloucester sometime between 1095 and
1104, the year of Herewald's death.® We can assume that Lifris finished writing his Life of
Cadog before his principa house came to be under the rule of Anglo-Norman ecclesiastics in
Gloucester. Be that as it may, it is not to be denied that Lifris and the writer of the Life of
David, Rhygyfarch (d. 1099)" — aswell as their continuators and/or adaptors — all attempted to
affirm the interests of their monasteries and glorify the names of their patron-saints in face of

the changing ecclesiastical and political arrangements with which they were confronted.

4 “Nemo potest fari miracula gesta Cadoci; est quia non solers presens hic more loquendi; det ueniam Christus,
terrarum conditor orbis, cui scripsit uitam, culparum nomine Lifris.” [ None can tell the miracles done by Cadog;
it is because this present writer is not clever by way of speech. May Christ, the creator of the round world,
pardon him who wrote [thig] life — his sins, by name Lifris] (VC1 §44).

®> “De clericis testes sunt Hereuualdus episcopus [..] Lifris filius episcopi archidiaconus & magister sancti
Catoci” (LL, p.271). Herewald was Bishop of “Glamorgan,” Llandaff, from 1056 to 1104. The establishment of
Llandaff as a diocese, in opposition to Glamorgan, which represented the territorial division, has traces of its
growth in the Book of Llandaff. Urban is still called ‘Bishop of Glamorgan’ in 1107 (cf. Doble 1942: 209). The
Lives of the other saints whom the diocese of Llandaff claimed to belong to its sphere — Samson, Dubricius,
Teilo and Oudoceus — were also incorporated in the Book of Llandaff (cf. Loth 1894: 81-82, Richter 1976: 15,
Henken 1987: 231). The edition used for the Book of Llandaff is. Evans, J, and Rhys, J. (eds.) (1893, repr. 1979)
The Text of the Book of Llan Déav. Reproduced from the Gwysaney Manuscript. Aberystwyth: The National
Library of Wales Press. Henceforth LL.

® Christopher Brooke argued that the church of Saint Cadog in Llancarfan was given to Gloucester by the
Norman Raobert fitz Hamon between 1095 and 1100 as an offering of what he called “first-fruits” for the outset
of his conquest of Glamorgan (cf. Brooke 1963: 276-277).

" The Life of David by Rhygyfarch (henceforth VD), who lived between 1056/7 and 1099. Rhygyfarch was the
son of Sulien, Bishop of St. David’s from 1072/3 to 1078 and a second time from 1080 to 1085. Rhygyfarch’s
main claim was that David had been consecrated archbishop by S. Dubricius, implying, perhaps, that St.
David's was not subject to the control of Canterbury (cf. Henken 2003: 34). The edition used for the Life of
David is James, J. (ed. and trans.) (1967) Rhigyfarch’'s Life of . David. Cardiff: University of Wales Press.
Scholars disagree as to which of these Lives is earlier. See Wade-Evans 1944: xi-xii, Lloyd 1948: 158, Brooke
1963: 285, James 1967: xi-xii and Borst 1983: 14. | will comment on the dating of the VD when talking about
the relationship of some of its passages to the VC1 and discussing the available scholarly opinion. My own
position, which will be detailed later, is that the VCL1 is the earliest of the Welsh Lives, taking into account the
“original” works by Lifrisand Rhygyfarch.
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Attempts to understand the composite character of the Life of Cadog in the Vespasian
legendary have taken into account either the differences or the similarities between its reports
of maor events in the life of the saint and those found in other Saints' Lives. The Lives in
which correspondences of events can be found are those of SS. Teilo, Padarn, Ilitud, Finnian,
David, Aedh and Gildas. By correspondence of events, | mean that the Lives either share
episodes in which two or more saints are actually said to have participated or episodes which
may have been borrowed from one Life to the other and in which the protagonists were,
consequently, changed. Apart from SS. Finnian and Gildas, all the saints mentioned above are
represented by Lives in the Vespasian legendary. These correspondences of events have long
been recognised by scholars in that they tried to analyse the motif-borrowings from one Life
into the other, with their changes and adaptations, in order to “reconstruct” an “original
composition” for some of the Lives (cf. Emanuel 1952, Hughes 1954, Brooke 1963, James
1967, Kirby 1969). The relevant events analysed were: 1. the account of a synod assembled
by St. David in the absence of Cadog; 2. the account of the taming of wild stags by one of
Cadog's disciples; 3. the account of a bell made by Gildas and handed over to Cadog; 4. the
account of Illtud's taking of the monastic habit and, 5. the account of a trip undertaken by
David, Padarn and Teilo to Jerusdem.® This procedure, however, disregards the fluidity of
motifs and the adaptation of one and the same episode to different saint-protagonists in
Saints Lives and, therefore, can be much problematic. Motifs and themes belonged to a
cultural repository, as it were, to which the hagiographers recurred in composing their texts
so that they could be reworked and/or repeated in several contemporary Lives, especialy
when connected to miraculous accounts. The miraculous accounts aso conformed to literary
and historical precederts and often lost, as a consequence, their particularity. Within such
textual practices, identifying an “original” source or composition remains a highly speculative

matter.

It was exactly the concern with an “original” text written by Lifris that led Hywel Emanuel to
investigate the composition of the VC1 in 1952. The initial trigger of his study was the great
length of the VC1 when compared with the other Welsh Lives in the Vespasian legendary. His

main contention was that Lifris “original” text was not extant and that the text in the
Vespasian legendary had undergone a series of additions and adaptations that blurred the
original design of his composition. To him, the VC1 contained not only the contents of Lifris

“original” text but aso additions made to the text before and after the execution of the

8 For adiscussion of the dating of the elaborate episode-versions of the Jerusalem-episode in the Lives of Padarn,
David and Teilo, see section 1V.9.3. of thisthesis.
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Vespasian legendary. For my present purposes, | will concentrate onthe chapters describing
Cadog' s posthumous miracles and on the ones centring on the figure of St. David: these were
decisive for all scholarly analyses about the relationship between Lifris and Rhygyfarch’s
Vitae, and, consequently, for the discussion of their dating. | shall aso examine the VC1's

Prologue because of the Arthurian material that it contains.

Emanuel thought that the Prologue, the Preface and the David-chapters were adapted to
Lifris Life of Cadog before the Vespasian legendary was produced. The David-chaptersin
the VC1 are al thematically related: they tell of David's calling of a synod in the absence of
St. Cadog and of Finnian’s revelation to Cadog that the synod had taken place. These
correspond, respectively, to chapters 13 and 17 in Wade-Evans’ edition.® Both chapters do not
connect to the neighbouring ones, although there have been clear attempts to insert connecting
phrases for this purpose, as for example at the beginning of chapter 13 in which a quo hec
complebantur, “wherein these things were being accomplished” was added. Chapter 14,
which tells how Cadog travelled to Brittany on his way to Jerusalem, seems D provide an
explanation as to why Cadog was not able to take part in the synod. This could justify the
separation of chapters 13 and 17. Chapter 15 mentions Cadog'’s return and the punishment of
acertain lictor who, for envy of Cadog’s peregrination, had killed one of his kinsmen in his
absence.’ Finally, chapter 16 relates how the servants of a certain secular ruler took food and
drink from Cadog’s monastery by force and were therefore punished. Cadog’s clergy is here
seen actively participating in the punishment of the men. In chapter 17, however, the scene
changes abruptly to a gathering of disciples who are afraid of telling Cadog of the synod.
Chapters 16 and 17 present entirely different environments: in one, a monastic community is
portrayed with the figure of Cadog’s leadership; he represents the abbot figure that organises
the communal life. In chapter 17, there seems to be a retrospective interpretation of a
historical event, the synod of Brefi, to which the idea of the saint and his disciples in their
incipient monastic lives was deeply connected. The tone of these episodes is built within

entirely different conceptions of monastic organisation

® Their rubric-headings are: §13 “Qualiter sanctus Dauid ex angelica iussione sinodum congregauit” and §17
“Deindulgentia sancto Dauid facta pro collecta sinodo.”

19 Their rubric-headings read: §14 “De peregrinatione uiri Dei, et conceptu sterilis regine eius precibus” §15
“De quodam satellite, qui uelut fumus disparuit a facie Cadoci” and 8§16 “ De predonibus tellure absortis.”
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As regards the post-mortem section, Emanuel affirmed that chapters 40 up to 44 were at
odds with the hagiographer’s statement in chapter 36 that he had finished describing Cadog’'s
miracles.? The chapters in question were, according to him, added right after the Passio and,
in fact, even disagreed with it as regards the places where the relics of the saint were kept.:®
With this analysis, Emanuel came to the following conclusion as to the relationship between

Lifris and Rhygyfarch’s Lives:

First, Lifris wrote his ‘Vita Cadoci’ probably circa 1090. A few years later, Rhygyfarch composed his
‘Vita S. David', possibly as a reply to Lifris's eulogy of Cadog [...]. Then a few years later still,
probably in the early years of the twelfth century, a Llancarfan or Llandaff writer composed three
rejoinder chapters in support of Cadog, two of which he fitted into the body of the existing ‘Vita
Cadoci’ in positions which he thought suitable, adding the third at the end of the *Vita . This may have
been thislater writer’s way of making his contribution to the struggle for primacy between Llandaff and
St. Davids which reached its climax in the first half of the twelfth century (Emanuel 1952; 222)-

The third chapter to which Emanuel refers is chapter 69 in Wade-Evans edition. It is
undoubtedly a later addition, coming not only after the post-mortem section, but also after the
genealogies of St. Cadog and the charters.™® It would perhaps be too hasty to attribute this
chapter to the group of chapters 13 and 17 since it lacks any thematic connection to them. The
story it tells, however, of Maglgwn's donation of lands in Gwynlliog to Cadog “like the

Y Their rubric-headings are, respectively: §40 “De mugitu feretri sancti Cadoci a quodam percussi, et
percutientis interitu,” 841 “De boue, in frustis conciso et elixo, rursus uite restituto,” 842 “De ruptione
circulorum ferreorum” 843 “De procuratore trucidato denuoque rediuiuo” and 844 “De arboris reflexione sub
pedibus predicatoris.”

12 « Ceterum, quum nimis laboriosum est uniuersa miracula atque prodigia huius almi patroni stilo digerere, hec
pauca de pluribus deuote legentibus sufficiant. Cunctos enim ipsius mirandos actus nemo compos est enucleare,
nisi ipse Cadocus resurgeret a morte. Nunc quemadmodum a Brittannia ad Beneuentanam ciuitatem in alba
nube translatus fuerit, opere precium duximus calamum diuino nutu uertere.” [But asit istoo laborious to set in
order with a pen all the miracles and prodigies of this holy patron, let these few from many suffice those who
read devoutly. For no one is able to unfold all his wondrous acts, unless Cadog himself were to rise from death.
Now to tell in what manner he was translated in a white cloud from Britain to the Beneventan city, we have
thought it worth while with the divine approval to turn our pen] (VC1, §36).

13 The first chapter in the post-mortem section affirms that, due to an invasion by a joint force of English and
Danes, the clergy of Cadog fled from Llancarfan carrying the shrine of the saint and other relics to the monastery
of Mammelliat (VC1, 840) whereas the Passio affirms that the relics were kept in a church in the Beneventan
city, that is, they were not kept in Britain, but on the Continent (VC1, 8§39). According to Bartrum (1993: 79),
Mambheilad is a mountain retreat near Trevethin, a Cadog church, in Gwent. As we shall see later, these stories
represent two traditions relating to Cadog’s shrine. The Passio, it could be argued, reads like an attempt to
explain the absence of Cadog’s body in his main monastery, whereas the post-mortem section, with its setting in
Wales, attempts to justify miracles attributed to Cadog by subjecting them to the presence of hisrelics.

4 The rubric-heading reads: “De obcecatione Mailguni regis.” This chapter, in fact, reproduces with accuracy
the structure of the Maelgwian episode in chapter 23 of the VCL1. It sought to include the reference to St. David
and the names of some new characters. Compare the structure of both chapters: 1. Maelgwn sends his men to
Gwynlliog to collect tribute from the population; 2. Maelgwn’'s men abduct the daughter of one of Cadog’s
officers; 3. the men of Gwynllyw pursue the abductors and kill many of them; 4. Maelgwn, infuriated, prepares
to plunder and devastate the whole country; 5. Cadog acts as mediator in the conflict; 6. Maelgwn grants land to
Cadog’ s community.
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refuge of saint David in Vallis Rosina’*® undoubtedly recalls an attempt to supersede St.
David' s claims.

The main response to Emanuel’s dating came from Christopher Brooke, who argued that 1.
the David's chapters in question formed part of “the earliest stratum” of Lifris Life and were
inspired by Rhygyfarch’s Life of David and not vice-versa; 2. that the post-mortem section
was not a later addition to the Life and, 3. that the Passio of Cadog was not a product of
Lifris pen (Brooke 1963: 285). Brooke's results are exactly the opposite of Emanuel’s.
However, Brooke did not take into account the manuscript transmission of the VC1, which
would have been more illuminating than the comparison of episodes and historical events
described in both Lives. Apart from the text in the Vespasian legendary, recensions of the Life
of Cadog by Lifris can aso be found in the MSS. of the British Library Cotton Titus xxii,
Cotton Tiberius E. |, in the MSS. of the Bodlelan Library Ashmole 794, Ashmole 1289,
Tanner 15 and in the MS. of the National Library of Wales Peniarth 385. The Life of Cadog
attributed to Caradoc of Llancarfan can be found in MS. Gotha |. 81. All these manuscripts
are late, belonging mainly to the fourteenth and fifteenth centuries.

The history of the criticism of the VC1 has been surrounded by wrong assumptions arising
from hasty conclusions about the relationship between the manuscripts, especialy in regard to
the abridged versions. The main sources for the criticism of this Life can be mainly found in
late nineteenth- and early twentieth-century manuscript catalogues.*® Both William Black
(1845) and Thomas Hardy (1862) offered equivocal views as to what they considered to be
the relationship between the main sources of the abridgements. My research led me to come
up with the following results: firstly, there are indeed two different “abridged” versions of the
Life of Cadog and not only one as one is led to think by the available literature. Only one of
them has been edited from Tiberius Eand Tanner 15, whose recensions of the VC1 are
literally the same. Thus, | refer to them jointly as Tiberius/Tanner. The abridged
TiberiugTanner Life appeared in 1901 in Carl Horstmann's Nova Legenda Angliae.
Horstmann's NLA offered a collation of the MSS. Tiberius and Tanner and also of arecension

15«1...] similerefugio sancti Dauid in Rosina Ualle.” (VC1, §69).

16 Black, W. (1845) A descriptive, analytical and critical catalogue of the manuscripts bequeathed unto the
University of Oxford by Elias Ashmole: also of some additional mss. contributed by Kingsley, Lhuyd, Borlase
and others. Oxford: Oxford University Press; Hackmann, A. (1860) Catalogus codicum manuscriptorum
Bibliothecae Bodleianae. Codices viri admodum reverendi Thomae Tanneri, ST.P., episcopi Asaphensis
complectens. Vol. 4. Oxford: Oxford University Press; Hardy, T. (1862) Descriptive Catalogue of Materials
relating to the History of Great Britain and Ireland, to the end of the reign of Henry VII. London: Longman.
Horstmann, C. (1901) Nova Legenda Anglie. Oxford: Clarendon Press.
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found in a sixteenth-century printed edition by Winkyn de Worde that carried the same title.
The other abridged version is in MS. Ashmole 1289 and has never been edited. Secondly,
Hardy’s assumption that the Life of Cadog in Tiberius/Tanner was an abridgement of the
Vespasian text does not stand: the VC1 aone could not have been the only source for the
Tiberiug/Tanner abridgement because this abridgement contains two chapters which are not
found in the Vespasian VC1 a al. These are, however, found in all other surviving

manuscripts.

By comparing al the manuscripts and dividing their texts in chapters and subchapters
according to the original rubricsin the Vespasian VC1, | concluded that there might have been
two independent traditions relating to the birth of Cadog, his education by an Irish hermit and
to the death of hisfather. The text in Tiberius/Tanner seems to be related to that in the Gotha
MS. rather than to the Vespasian VC1. Indeed, even alowing for the deliberate cutting off of
some passages by the hagiographer(s) of the two abridged Lives in Tiberius/Tanner and in
Ashmole 1289, there are striking similarities between some chapters omitted in them and the
omissions in the Gotha text. These omissions could point to their working with sources that
did not contain these passages. Arthur Wade-Evans, who edited his VSC in 1944 using
Vespasian as his base manuscript added to his edition some passages from Titus which he
affirmed were “missing” from Vespasian (Wade-Evans 1944: xiii). These passages were not
“missing” from Vespasian but might have been in fact written at a later stage or even been
unknown to the compiler or compiler(s) of Vespasian at the first stage of its production. The
insertion of a leaf, in a hand of the thirteenth century, containing three episodes that later

appear in Titus and Ashmole 789 proves this to be the case.

Emanuel, for whatever reasons, disregarded the existing abridged versions of the VC1 in the
MSS Tiberiug/Tanner and in Ashmole 1289. He mentioned them briefly, for example, when
he pointed out that the post-mortem section of the VC1 was not found in the abridgment made
by John of Tinmouth about 1360, i.e. in Tiberius/Tanner. By examining all the surviving
manuscripts, | realised that my research corroborated Emanuel’s assumption about the
David's episodes and the post-mortem section. The attached table found in the Appendix 1 of
this thess (in section D) will ensure the understanding of my results. It compares al the
recensions in the surviving manuscripts and the episodes described in each “chapter,” as they
were divided by the rubricator in Vespasian and followed by Wade-Evans' chapter division,
with due adaptations. The table shows all the episodes found in Vespasian up to the post-
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mortem section. It leaves behind Cadog’s genealogies, the Llancarfan charters and chapter 69
mentioned above, since there can be no doubt whatsoever that all of them are later insertions
to the preceding material. Contrary to Brooke's view and in corroboration to Emanudl’s, the
transmission of episodes in the Life of Cadog in whichever of its recensions or abridgements
seems to indicate that not only the David episodes were transmitted independently but aso the
post-mortem ones. John of Tinmouth’s abridgement as found in Tiberius/Tanner might have
relied on a source that did not contain any reference to David's summoning of the synod
rather than on the Vespasian VC1, as one is led to think. Tinmouth probably worked with a
copy that resembled Lifris “origina,” as maintained by Emanuel. The omissions of the
Preface, the Prologue, of chapters 4, 10 and 11 (which surely belonged in content to the same
block), 13, 17, 33-35 and all the post-mortem section (841-45) in MSS. Tiberius/Tanner and
Gotha are therefore noteworthy and would afford a re-examination of Caradoc of
Llancarfan’s sources for his Life of Cadog found in the Gotha manuscript. The relationship
between Gotha, Tiberius/'Tanner and Ashmole 1289 is also significant but for the present
purposes it suffices to emphasise that Ashmole 1289 also omits the post-mortem section. As
regards the three remaining manuscripts — the MSS. British Library Cotton Titus xxii,
Bodleian Library Tanner 15 and National Library of Wales Peniarth 385 — their comparison
confirms Emanuel’s opinion that they were al copies of the Vespasian VC1, even following
the instructions given by the Vespasian corrector as to what to omit or add from or into

specific passages (cf. Emanuel 1952: 224-225).

The importance of analysing the transmission of these episodes goes, for my purposes here,
beyond that of the dating and of the relationship between Lifris and Rhygyfarch’'s Lives of
Cadog and David. The evidence given by the attached table (Appendix 1) suggests that the
Prologue in the Vespasian VC1 carries all indications of having been an independent section
relating more directly to St. Gwynllyw than to Cadog himself, whose name is not even
mentioned.’ It could be inferred, therefore, that sometime between Lifris Life was finished
and its insertion into the Vespasian legendary, hagiographers were relying on secular heroic
material and adapting them to their hagiographical purposes. My suggestion is that Lifris was

one of the first hagiographers, if not the first, to create or elaborate an Arthurian anecdote in a

Y Thisisalso pointed out by Emanuel in that he cites the Prologue and the Preface as found independently from
any Life in the fifteenth-century manuscript of the National Library of Wales Peniarth 50 (cf. Emanuel 1952:
219). However, by checking the Peniarth 50's microfilm in the National Library of Wales, | found out that only
the Preface is to be found, followed by a genealogy of Saint Cadog. Indeed, these two sections in the MS.
Peniarth 50 precede genealogical tracts of Welsh kings and saints, among them Brutus and Arthur and SS.
Padarn, Cybi and Bueno. See Evans 1898, sub entry Peniarth 50.
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Welsh Saint’s Life, a trend that was followed afterwards by other hagiographers throughout
south Wales. The Prologue, therefore, with its elaborate Arthurian anecdote, was incorporated
into the bulk of Lifris Life later on and was not a product of his pen. It might have been the
presence of Arthurian references in the bulk of the Life that allowed for the inclusion of this
material into Lifris’ text. Moreover, by analysing the composition of the VC1, one perceives
how a series of episodes are organised around a similar structural and thematic pattern and,
moreover, around similar miraculous accounts. How and in which form the hagiographer(s)

adapted this tale to their hagiographical discourse is what mncerns me most in the next
sections.

%
lantwit Llan carfan
.@l'_.w —Ja

Figure 3 Main regions mentioned in the Lives of Saints Gwynllyw, Cadog and Illtud.
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1V.1.2 Content

The VC1 follows the basic pattern of Welsh saintly biographies as delineated by Elissa
Herken in 1991.*® The hagiographer proceeds in a chronological order to describe the main
events in the life of Cadog, from his birth and upbringing up to his death. All the main events
in the saint’s life are strongly imbued with miraculous descriptions that normally replicate
biblical passages. The Life begins with a Preface that carries an eponymic explanation of the
region of Glywysing and its surrounding areas. The eponym serves to position, from the very
beginning, the land possessions of Cadog's ancestors and his noble lineage.'® Ten brothers
divided their father’s kingdom in ten different regions, all of which being consequently named
after them.?° The emphasis on ancient royal lineage was characteristic of aristocratic societies
(cf. Davies 2000: 56-57). For the author of a Saint’sLife, however, it presented an ambiguous
depiction of his’her protagonist’s relationship to secular power. The hagiographer highlighted
the saint’s noble genealogy and, at the same time, had to underscore the saint’s avoidance of
secular power and hisher dedication to spiritual matters (cf. Henken 1991: 45-47).

The Preface aso illustrates an important aspect of Welsh medieval politics: the absence of
strong political unities with the exception of some temporary kingdoms rapidly emerging and
disappearing through military force and hereditary rights (cf. R. Davies 2000: 14-15, Jenkins
1986: xi, W. Davies 1982: 76-77, Richter 1976: 17). Robert Rees Davies (2000) called
attention to the consequences of these small political unitiesin Wales and to the role assigned
to kings and chiefs in the Welsh society, especially how they were portrayed in the native

law-texts:

18 Henken's scheme is: 1. Conception and birth; 2. Childhood (education); 3. Performing a miracle which
indicates spiritual maturity; 4. Going out into the world — founding churches, making pilgrimages, retiring tothe
wilderness, journeying as a missionary; 5. Conflict with secular powers; 6. Ruling a territory; 7. Death (Henken
1991: 2). Seetheintroductory section of thisthesis (I. Introduction).

19 The mention of Glywysing underlines the antiquity of the hagiographer’s sources or his’her knowledge of
regional history, since the name of that region had been substituted by Morgannwg (later Glamorgan) already by
the eleventh century (cf. Brooke 1963: 302).

20 «“Quondam in quibusdam finibus Brittanice regionis que Demetic[a] uocabatur quidam regulus nomine
Gliuguis, regnabat, a quo tota ipsius regionis monarchia omnibus diebus uite sue Gleuguissig nuncupabatur, qui
x liberos progenuisse fertur, cuius primogenitus Gundleius uocabatur, a cuius etiam nomine post patris obitum
ipsa quam rexit patria Gundliauc usque in presentem diem uocatur, cuius germani [...] fratres natalicio more
[..] patrium regnum inter se secundum eorundem numerum, unicuique suam prouinciam, diuiserunt [...]."
[Formerly within certain borders of the Britannic country, which was called Dyfed, there reigned a certain
regulus, Glywys by name, from whom throughout all the days of hislife the whole monarchy of that district took
the name Glywysing. He is said to have begotten ten dildren, of whom the first-born was called Gwynllyw,
from whose name too after the death of his father that country which he ruled is called Gwnylliog to the present
day. His brothers [...] in accordance with natal custom divided their father’'s kingdom among themselves
according to their number, to each one his own province[...]” (VC1, Preface).
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The native law-texts [...] assume that Wales is a land of many countries or kingdoms, that the men of
one country are not necessarily bound by the rules of an alien country [...] and that a king would lead
hiswarband on plundering raids into such neighbouring countries regularly (R. Davies 2000: 14-15).%

This resembles the situation found in the first episode in which Arthur appears. This episode
is, in my opinion, the most important Arthurian episode in the VC1.? In this episode, which |
will examine in detail below, Cadog's father Gwynllyw abducts his future wife from her
father's house, causing much indignation from the latter's part. After the description of
Cadog's birth and education, the Life stresses the saint’s many peregrinations and his
foundations of monasteries in Ireland, Scotland, Brittany and Wales. Finally, his death is
surrounded by miraculous events: an angel of the Lord announces his final departure from
Britain. He is, consequently, transported to the Continent involved in a white cloud. On the
Continent, he is made bishop of the city of Beneventum, a position also previously heralded
by an angel. His chosen death through martyrdom is subsequently narrated: Cadog is pierced
with a lance by a horseman who enters the church where the saint was celebrating mass.
During his funeral, a series of miraculous events, such as cures and healings, crowns his
acceptance into the heavenly kingdom. An account of Cadog’'s posthumous miracles follows
the saint’s Passio in a separate post-mortem section.

IV.1.3 Structural analysis of the encounter-episodes

1IV.1.3.1 Thesecular charactersin thein vita section of theVC1

Most of the secular rulers in the VC1 are defined in terms of the regions that they control, in
terms of their statuses — reges, duces, principes, reguli and domini —and of their lineage. This
kind of formulaic description can also be found in the tales of the Mabinogi, to which a
description of the particular place in which the ruler is found at the moment of narration is
aso often added (cf. Davies 1993: 36-37).2 Some rulers, especialy if related to the saint's

21 By “native lawtexts” is meant the laws associated with the tenth-century king Hywel Dda (d. ca. 950), already
referred to in section 11.3.3. (footnote 45) of thisthesis.

22 |n the Prologue of the VC1 (cf. Wade-Evans 1944: 24-28).

2 All translated passages and quoted pages are, unless otherwise specified, from: Jones, G., Jones, T. (trans.)
(1957) The Mabinogion. London: JM. Dent & Sons Ltd. There exist eleven medieval Welsh tales
conventionally known in the scholarship by the collective term Mabinogi or/Mabinogi. These tales have been the
object of study of a great number of scholars concerned with ‘Celtic’ heroic and/or mythological narratives and
with Arthurian tales. (cf. Davies 1993: 19-20) They survive mainly in two manuscripts: the White Book of
Rhydderch (Aberystwyth, National Library of Wales, MS. Peniarth 4-5) and the Red Book of Hergest (Oxford,
Bodleian Library, MS. Jesus College I11), dated to the second half of the fourteenth century and beginnings of
the fifteenth century, respectively (cf. Davies 1993: 9). Although the manuscripts are of a later date, it is
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bloodline, acquire a very short genealogy and the frontiers of their lands — and of what will be
passed on to the saint’s community — are clearly stated. The only exception to this scheme is
Arthur, who lacks any kind of genealogical information and is not connected to any specific
geographical location in the VCL1. Physical descriptions of the rulers are, furthermore, rare.
Traces of their “personalities” can be inferred by their actions and the direct reproaches made
by the hagiographer. In cases where dialogues are found, they are allowed to speak alanguage
which only confirms the attributes given previously to them by the hagiographer. They are
highly stereotypical figures in the sense that they represent and mirror members of the Welsh
higher classes who indulge in games, in hunting of wild animals, in waging war against their
neighbours, and so forth. The only exception to the lack of physical description of secular
charactersin the VC1 is the description of Gwladus, the female counterpart of Gwynllyw. The
hagiographer’s puts emphasis on the details of Gwladus silken garment, on her beautiful
form and elegance. This detailed description, which positions her as the “most noble” female
descendant of Brychan,?* is unique in the VC1.%°

commonly agreed that the tales were written between ca. 1050 and ca. 1190, some of them, however, having
their roots in even older oral Welsh tradition (cf. Mac Cana 1958: 184-187, Charles-Edwards 1970: 298). From
the eleven tales, four seem to have been conceived as a distinct group and are commonly known as ‘ The Four
Branches of the Mabinogi,” according to the closing formula found in both manuscripts at the end of each of
these branches (‘ And so ends this branch of the Mabinogion’ in the First Branch, p. 21; in the Second Branch, p.
34; in the Third Branch, p. 46 and in the Fourth Branch, p. 64). It is difficult to ascertain what the connecting
€lements between the four branches are. They all possess stories of mortals encountering supernatural characters,
like giants, shape-shifters, magicians and so forth. The only hero to appear in all four branches with decidedly
varying levels of emphasis on his figure is Pryderi, whose birth and death are introduced in the First and Fourth
Branches, correspondingly (cf. Davies 2007: xxi). Be it as it may, the Four Branches are the result of the work
of many different authors who mastered Welsh traditional lore. The tales of the Four Branches developed
independently from one ‘author,” up to the time when they were written down by a specific writer in the form
fixed in the surviving manuscripts (cf. Davies 1993: 11-12). As regards the question of authorship, various
suggestions have been made over the years. Proinsias Mac Cana, for example, suggested that the writer must
have been a cleric, calling attention to the fact that monasteries were the actual centres of learning in medieval
Wales. He recalled the fact that the same cultural environment that had fostered the production of the HB and of
the HRB was responsible for the actual interest in native tradition and literature found also in the Four Branches
(cf. Mac Cana 1958: 182-183). Indeed, there are various instances in the Four Branches in which the virtuous
behaviour of some of the characters and their rather ‘monastic’ qualities, like chastity, patience, and the
endurance of suffering, are emphasised (cf. Davies 1993: 13-14). Mac Canaraised the possihility that the literary
activities of the family of Bishop Sulien of Llanbadarn, twice bishop of St. David’s, could have been linked to
the production of the Four Branches. Sioned Davies, one the other hand, did not discard the possibility of the
writer’s clerical origins but also left room open to the writer’s activities as a court poet, as a cleric either at court
or in a monastery or as amember of a Welsh ‘clas’ church (cf. Davies 1993: 15-16). Of the seven remaining
tales, three have been shown to be adaptations of Chrétien de Troyes' Perceval, Erec et Enide, and Yvain: these
are ‘Peredur son of Efrog,” ‘Geraint son of Erbin,’ and ‘The Lady of the Well’ (cf. Edel 1996: 315, Lloyd-
Morgan 2004: 41-58, Davies 2007: x-Xi).

24 Brychan is the eponym founder of Brycheiniog. He appeared in the hagiographical material of Wales as the
forefather of many known saints (cf. Wade-Evans 1906: 19, Bowen 1954: 26, Henken 1983: 60). The earliest
surviving account of Brychan's family is the one found in Vespasian A. xiv in the Latin tract De Stu
Brecheniauc, ff. 10v-11v (cf. Phillimore 1886: 105-106). For De Situ Brecheniauc, see Wade-Evans 1906: 18
50. For the edited text, see: Wade-Evans, A. (ed. and trans.) (1944) Vitae Sanctorum Britanniae et Genealogiae.
Cardiff: University of Wales Press, pp. 313-315. Reference to the three main lines of medieval Welsh ruling
families, including Brychan’'s, can be found in one Welsh Triad: “Tair Gwelygordh Saint Ynys Prydain o Vam
Gymreig: Rant Brychan Brycheiniawc, a phlant Cunedha Wledic, a phlant Caw o Bryd(yn)” [Three Families of
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1V.1.3.1.1 Arthur

Arthur’s first appearance in the VC1 takes place in the Prologue. He and his two companions,
Ca and Bedwyr, witness the flight of Cadog's father Gwynllyw after the abduction of the

|atter’s future wife, Gwladus, from a neighbouring region. 2° The passage reads as follows:

[...] ecce, tres heroes strenui, Arthurus cum duobus equitibus suis, Cei, uidelicet, et Bedguir, super
cacumen supradicti collis cum alea ludentes consedere. 1lis enimuero cernentibus regem cum puella
sibi apropinquantem, Arthurus ilico libidine in amorem adolescentule nimium succensus, ac iniqua
cogitatione plenus, consodalibus inquid, ‘Scitote me uehementer in concupiscentiam puelle huius,
guam ille miles equitando deuehit, accendi.” At illi prohibentes eum dixerunt, ‘ Absit a te tantum scelus
patrari, nos enim soliti sumus inopes anxiosque iuuare. Quocirca huic angustato prelio certaminis
concurrentes cicius subueniamus.” At ille, ‘Quum ambo mauultis ei succurrere quam puelam mihi ab
eo uiolenter dirripere, pergite obuiameis, ac quisillorumsit heres diligenter huiusterre sciscitamini.’

[...] lo, three vigorous champions, Arthur with his two knights, to wit, Cai and Bedwyr, were sitting on
the top of the aforesaid hill playing with dice. And these seeing the king with a girl approaching them,
Arthur immediately very inflamed with lust in desire for the maiden, and filled with evil thoughts, said
to his companions, ‘Know that | am vehemently inflamed with concupiscence for this girl, whom that
soldier is carrying on horseback.” But they forbidding himsaid, ‘Far be it that so great a crime should
be perpetrated by thee, for we are wont to aid the needy and distressed. Wherefore let us run together
with all speed and assist this struggling contest that it may cease.’ But he, ‘Since you both prefer to
succour him rather than snatch the girl violently from him for me, go to meet them, and diligently
inquire which of them isthe owner of thisland (VC1, Prologue)

Tatlock (1950) suggested that the rebuke Arthur received from his companions and the
implication of the idea of helping the “needy and distressed” pointed to the development of
the “Briton hope,” which was, according to him, “the liveliest tradition of Arthur before

Saints of the Island of Britain, by Welsh mothers: The Children of Brychan Brycheiniog, and the Children of
Cunedda Wledig, and the Children of Caw of Pictland] (Trioedd, §81) [my emphasis].

2«1 ..] rex Gundleius [ ...] quandam nobilissimis ortam natalibus puellam eleganti quidem specie, sed et forma
ualde decoram sericisque redimitam uestibus, cuius nomen Guladus, cuiusdam reguli filiam, qui uocabatur

Brachanus, pro elus dulcissima fama flagranti affectu sibi legitimo copulari coniugio gestiuit.” [...] king
Gwynllyw [...] desired with ardent affection on account of the excessive sweetness of her fame that a certain girl
should be joined to him in lawful wedlock, born of most noble lineage, of elegant appearance, very beautiful
moreover in form, and clad in silk raiment, whose name was Gwladus, the daughter of a certain regulus, who
was called Brychan] (VCL1, Prologue). The detail of the ‘silk raiment’ recalls the association with the nobility in
Welsh secular literature. In the First Branch of the Mabinogi, for instance, Teyrnon and his wife assume that the
boy Pryderi has noble descent due to the silken clothing that he is wearing when they find him in their barn.
Most of the kings and queens who appear in the Four Branches wear silken brocaded clothes. Cf. Mabinogi, First
Branch, p.18. See also pp. 5, 11. Silk was a precious article in the middle ages due to the nature of its trade into
the British Isles. This expensive product would be, therefore, accessible only to the nobility, justifying this
association in the literature. In Wales in the early and high middle ages, clothing, together with gold, are the
most often quoted precious objectsin secular and religiousliterature (cf. Davies 1982: 48).

% |n both episodes in the VC1, Arthur is accompanied by Cai and Bedwyr, who are known from other secular
Arthurian stories. Cai appears in ‘How Culhwch won Olwen,” in Geoffrey of Monmouth’s HRB, and also in the
three ‘ronances’ of the Mabinogi influenced by the works of Chrétien de Troyes: ‘Peredur son of Efrog,’

‘Gereint son of Erbin,” and ‘ The Lady of the Well." Bedwyr, one the other hand, appears in the poem ‘ What Man
is the Gatekeeper? in the Black Book of Carmarthen (ed. by Evans & Pennar 1989), together with Cai in ‘How
Culhwch won Olwen’ and in the Triads as one of the three diademed battle-leaders of the Island of Britain (cf.
Trioedd, §21). For Cai and Bedwyr’s roles in the Mabinogi, see S. Davies 2007: 246, 263. See, also, Sims-
Williams 1991. For the three ‘romances’ and the influences of Chrétien de Troyes's works, see Edel 1996: 311-
334 and Lloyd-Morgan 2004: 41-58.
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Geoffrey” (185).2” This passage might reflect, instead, a development of his role in the ninth
century HB and in the tenth-century AC: a Christian who defended the afflicted Britons
against their enemies, although the tone with which the hagiographer describes him might
tend towards a moral bias against Arthur’s attitude of wanting to abduct the girl for himself.?®
The hagiographer’ s words seem to condemn Arthur’s behaviour, as could be inferred from the
characterisation of his intention to abduct the girl as iniquitous (cf. VC1, Prologue). The
unfortunate transation of iniqua cogitatione plenus as “filled with evil thoughts” raises
unnecessary connotations associated with evilness or the act of being filled, i.e. possessed by
evil, a meaning which the passage does not corroborate. It may also be possible, however, as|
will argue in short, to think of this putative “bias’ as a constraint originated within the

structure of the episode itself.

The fact that Cadog's father had abducted the girl is never criticised. This scene reflects the
paradoxical situation in which the authors of Saints' Lives had to place their protagonists.
While it is true that the role of the many portrayed kings and chiefs being rebuked by the
saints might have been to remind secular rulers of the divine dangers of acting against
ecclesiastica communities, some hagiographers followed the trends of their times and

assented to many other practices of their Welsh contemporary society, like harbouring of

27 The ‘Briton hope' refers to the British expectation of Arthur’s aid against invading enemies. Its origins might
go back to the ninth century, relating to a period when military and political powers developed into fundamental
tools in the British society for the protection against its Anglo-Saxon enemies. Arthur was not the only figure on
which the Welsh put their expectation: Cadwaladr, who also figures in the HB and in the later HRB, was another
candidate for the role of defender of the Britons (cf. Richter 1976: 75, Henken 1996: 25). The ‘British’ hope on
the coming of a saviour/defender was transferred to the ‘Britons’ in Brittany during an unknown time. It is
especialy in reference to the Bretons that the ‘Briton hope’ is quoted in the scholarly literature. It refers to the
Breton hope on Arthur’s return to help fight their enemies (cf. Padel 1994: 9-10). The earliest written evidence
of the Breton hope appeared in a text by Herman of Laon, De Miraculis S. Mariae Laudunensis (ca. 1145). This
text described a fund raising journey of nine Laon canons throughout Britain in 1113. Probably somewhere in
Cornwall (or Devon), the Laon canons are told that they are in Arthur’'s country. At Bodmin, a quarrel arises
between a local and one of their group as to whether Arthur was still alive. The whole scene points to the
“Britones’” hope that Arthur would still return one day (cf. Tatlock 1950: 204, Padel 1994: 9-10, Coe and Y oung
1995: 44). For a discussion of the date of the canons’ journey, see Tatlock 1933: 454-465. For the journey as a
fundraising enterprise, see Ward 1982: 134-140. For a discussion of the Briton hope, see Bullock-Davies 1981:
432-40.

28 |n my opinion, very soon after his “historicisation” during the eighth and ninth centuries, Arthur came to be
regarded as the protector of the Britons, fulfilling the role of a redeemer hero. By historicisaion, | understand
the gradual transformation of a legendary Arthur into a ‘historicised’ one, whose deeds were put into written
form and used for the achievement of various political goals during the ninth century. The best representative of
this historicised Arthur is found in the ninth-century HB and later in the tenth-century AC (cf. Padel 1994,
Higham 2002). Eleventh- and twelfth-century ecclesiastics probably took an ambiguous position towards his
figure. On the one hand, his mention in the Lives served to perpetuate his heroic role, arole which was definitely
important in the face of the threat occasioned by the recent Anglo-Norman invasions. On the other hand, they
sought to extract from him the “veneration” he might have earned over time, positioning him on the side of
secular characters which needed to be exemplarily punished within a very Christian understanding of salvation
history. For a discussion of the redeemer heroes in Welsh literature and their expected roles, see Henken 1995:
22-29. See, also, Henken 1996.
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fugitive thieves, murders and usurpers. The speculation that Arthur could have become
Cadog's father had he succeeded in abducting Gwladus is implicit in the scene so that,
arguably, the title of king could mirror the way the audience/readers might have already
known Arthur and would reinforce the noble descent of Cadog, had this been the outcome of
the abduction

Besides a hagiographical interpretation, this episode seems to make a clear distinction
between secular and clerical realms. That abduction as such is not condemned and the fact
that the secular characters are described in their leisure activities contributes to form a clear-
cut division between both social realms. By emphasising the idea of helping the needy and
distressed, the text seems to provide a model for a“good” king in relation to his subjects.

In the VC1, Arthur is firstly portrayed as a “hero.” This word had mixed connotations during
medieval times: it not only meant a hero in the modern sense but also a chief, a lesser king or
land proprietor.?® Next he is called a “rex,” then the “dominus’ whom his companions had to
obey. This is perhaps the earliest written text “in any language” to call him “rex,” as Oliver
Padel correctly noticed (2000: 40). Moreover, he appears playing dice with his two
companions, which is a leisure activity shown in connection with kings and chiefs throughout
the VC1: Cadog is shown, as a child, reproaching his father’s household against playing
dice;*® Rhun, son of the famous king Maelgwn of Gwynedd, also appears playing dice with
his eunuchs before coming in conflict with Cadog (824). Although getting the title of rex,
Arthur is not associated with any specific erritorial property. He is the rex illustrissimi
Brittannia,®* whereas the other kings or chiefs that appear in the VC1 are either aways
associated with the region they rule or belong to a known Welsh noble family: Maelgwn is
also called the rex who in tota Brittannia regnabat — the rex Guinedotorum [of the region of
Gwynedd] (823); king Rhun is king's Maglgwn’ s son; Rhain is Cadog's cousin (825), and so
forth.

The use of noble titles throughout the VC1 is not consistent. Reges, duces, principes, reguli
and domini all come into conflict with Cadog, which at the end serves to demonstrate the

divine approval of Cadog’'s work against that of each and every one of the secular rulers. The

29 Georges, K. (2002, repr.) Lateinisch-Deustch. Ausfirrliches Handworterbuch. Elektronische Ausgabe der 8.
Auflage (1913-1918). Berlin: Directmedia.

30«0 ceca mens hominum, que semper transitoria appetit et terrena respicit” [O blind mind of men ever to seek
transitory things and look to earthly things!] (VCL1, 85).

31 «theillustrious king of Britannia’ (VC1, §22).
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meanings of these titles were possibly disregarded because they reflected the changing
political situation in Wales during the hagiographer’s and/or the continuators time. It could
also perhaps point to the use of earlier sources containing these noble titles by the
hagiographer(s): over the course of time some of the titles may have lost their original
meaning and were simply incorporated into later material. The other possibility would argue
for a rhetorical device used by the hagiographer(s) in order to avoid repetition of the same
terms. This rhetorical device blurred the distinction between the titles, if there had ever been
one to the hagiographer(s). The same titles used to describe one person can be found some
passages later in connection with rival characters. King Maelgwn, for instance, calls Arthur
heroum fortissimus (§23).%? Fortissimus, however, is used in an earllier passage to refer to
Arthur's own enemy. King Maelgwn of Gwynedd also appears, like Arthur, as “king of

Britain,” an idea which was not new in Wales.*3

This first Arthurian episode is neatly structured, arranged around a lack/insufficiency, a
response from the hero, and aresult, following the Proppian scheme of an episode’ s structure
within a folktale, aready referred to in the methodological section of this thesis.®* Thus,
structurally, the hero, here Gwynllyw, lacks a bride. This lack propels the first move in this
episode. In Propp’s analysis, lack/insufficiency (Propp’s VIlIa) is analogous to cases of
villainy that normally introduce a tale. Sometimes lack/insufficiency can also be transferred to
the beginning of atale, substituting villainy, and changing the tale’ s focus from an instance of
misfortune in the life of the hero to a more direct and practical need (cf. Propp 1928: 36). Asa
consequence of Gwynllyw’s lack of a bride, messengers are dispatched, dishonoured and ill-
treated by the bride’s father. The insult reaches the ears of the hero, who reacts against it by
abducting the girl from her father’s house. The abduction, in its turn, impels the bride’ s father
towards areaction which then makes way to a pursuit (Propp’s Pr). Brychan gathers an army
and pursues the hero throughout his territory. Arthur and his companions appear, afterwards,
as the hero's helpers in the sense that they rescue the hero from pursuit and alow for the
liquidation of lack (Propp’s K and Rs). More than one sphere of action was, moreover,
distributed among the individual characters. Thus, Gwynllyw is not only the hero-seeker but
also ends up incorporating the role of the victim-hero: he is pursued, he meets people who are

eventually responsible for the liquidation of the lack and, finally, he marries Gwladus at the

32 «the bravest of heroes’ (VC1, §23).

3 The identification of the Welsh nobility with the notion of Britishness dates back to the ninth century, when
the Historia Brittonum was written (cf. W. Davies 1982: 80). According to Wendy Davies, from the ninth
century onwards, “kings began to call themselves — or to be called — kings of the Briton” [my emphasis]
(ibidem).

% In section I11.1.
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end of the tale (Propp’s W). Brychan, on the other hand, reacts to the abduction of his
daughter and pursues the hero. Whereas pursuit (Propp’s Pr) is connected to the sphere of
action of the villain in Propp’s model, Brychan's denia of his daughter to Gwynllyw could be
reminiscent of his role as the princess father, who ascribes difficult tasks to the hero as a
condition for him to marry his daughter (Propp’s M). Finaly, Arthur and his companions
conflate the spheres of actions of the helper and the donor. Although they do not provide
Gwynllyw with a magical object as expected from the donor in Propp’s scheme, they are
encountered accidentally and it is this encounter that ensures the liquidation of lack (Propp’s
XI1); moreover, they aso greet and interrogate the hero (Propp’s XIl.2), who reacts to their
greetings (Propp’s XlIl.2). What follows from this interrogation is that Arthur and his
companions fight against Brychan and achieve victory for Gwynllyw (cf. Propp XVII1.1).

The Prologue was intended to be inserted chronologically before Cadog's birth in order to
provide an explanation for his parents' union. In order to warrant a smooth transition from the
Preface to the Prologue, some connecting phrases and words were added at its beginning.®

1.3% However unperceivable this

The same strategy was employed again at the beginning of 8
transition might be, there is nothing in the Prologue that can be considered hagiographical.
Cadog is not even mentioned by name in this section. As stated above, the Prologue stands
independently and it is indeed quite entertaining for the motifs and themes that it introduces.
These are all secular in character and are connected to themes found in the native law-texts,
for example, and native heroic literature, like hunting wild animals, abduction of women, etc.
In the Prologue, moreover, admonitions from the part of the hagiographer are almost
inexistent; in fact, only the use of the adjective iniquitous to refer to Arthur’s wish to abduct
Gwladus could perhaps account for admonition. If one examines this episode again in detail,
the suggestion is that there is no connection between Arthur's thoughts and his mora
weakness. This interpretation only stands if one reads this episode as a piece of
hagiographical writing. Gwynllyw’s act is not condemned at al and the reason for thisis not
his saintly connection to Cadog: what is at stake here is the fact that Arthur, if following his
iniquitous thoughts, is going to act against a ruler whose wife Gwladus is originally meant to
be. Arthur’s act of abducting Gwladus would have implied his incorporation of the role of the
villain, which was, structurally, not possible. This Arthurian story was incorporated into the

bulk of Cadog’s Life with little structural modification. The result that ensues from the afore-

35 «“Post multum uero temporis interuallum prefatus rex Gundleius, iam regno fretus|[..]” [After along interval
of time the aforesaid king Gwynllyw, depending now on hiskingdom[...]] (VC1, Prologue), [my emphasis].
36 «|gitur peractis hisomnibus[...]” [All these things therefore being done][...]] ( VC1, §1).
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mentioned moves does not relate, moreover, to any kind of miraculous account: it is the
heroic attributes of both the seeker-hero and the helper that are emphasised. The main
characters are Cadog's father, Gwynllyw —here portrayed as a warrior-king taking risks to
find a bride for the well-being of his kingdom — and Arthur and his two companions, who
help Gwynllyw fight Gwladus father Brychan and ensure their longed-for union. This
episode’ s independence may also account for its abrupt ending, without any continuation

whatsoever to be resumed in another point of the Life

On the other hand, by examining the other encounter-episodes in the VC1, including the
second Arthurian episode, some significant aspects can be detected: one recognises a “basic
pattern” for the encounter-episodes which also recursin the in vita sections of most Vespasian
Lives. This basic pattern is formed by the arrival of the secular ruler in the region occupied by
the saint, which normally belongs to the ruler in question. The saint, either living in a
monastery or in some secluded place, is confronted by the ruler or by some d his men.
Confrontation occurs for reasons which are mostly connected to the idea of possession and in
which secular and religious values are designed to oppose each other: the ruler demands
something from the saint, challenging the saint’s control over the region. Also common are
the scenes in which some of the rulers men rob the saint’s community. The rulers demands
cause God’'s intervention through the miracles worked by the saint(s). The ultimate outcome
of thisis the ruler’s repentance and the acquisition of either land or exemption of taxation for
the saint’s monastery. As will become clear through the analyses of the coming episodes, this
“basic pattern” is conditioned by a typological-associatively scheme in which the rulers

represent the general “idea” of secular opposition to the activities of God’ s followers on earth.

The right of Cadog’s Llancarfan to give sanctuary to fugitives is the theme of the second
episode in which Arthur appears. This was one form of immunity claimed by Welsh
ecclesiastics in the eleventh and twelfth centuries. It apparently dated back to one or two
centuries earlier and meant that clerics had the right to protect public offenders in their
properties, not only preventing legal processes to take place but also controlling violent
human hunts across their territories. The right to give sanctuary was an incredible source of
power in society, especially because the majority of the public offendersin crimes of murder,
rape, abduction and assault belonged to the Welsh nobility (cf. W. Davies 1982: 167-168)3’

37 Already in the words of Gildas, writing in the sixth-century, one can perceive the admonishments coming from
an ecclesiastic against the acts of secular rulers, like their disrespect for churches, the waging of wars and
chasing of thieves. See DE §27-36.
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Atorement for their crimes was expected, mostly in the form of gifts to the communities that
harboured them. As Davies stated:
The power, moral and spiritual, to enforce recognition of status and to demand compensation for the
infringement both of privilege attached to status and of protection appears to have been the greatest

weapon that clerics had in their dealings with kings and with the laity, for we do not hear of clerics
taking up armsto defend their rights and properties (W. Davies 1982: 168).38

Together with tax exemption, sanctuary right appears emphatically in the Vespasian Lives,
attesting to the importance of this issue to the members of some religious communities. The
VC1 supplies the most extreme example of this sort of claim. It is, therefore, significant that
Arthur is the character chosen to assert this right. This episode refers to a certain dux,
“Brittannorum fortissimus, uocabulo Ligessauc” who “tres milites Arthurii illustrissimi
Brittannie, trucidauit” [my emphasis] (§22).>° Ligessauc comes as a fugitive to Cadog's
monastery. The saint secures him for seven years in his community at the end of which time
Arthur gets to know his hiding place. Arthur comes to the river Usk with a great force of
soldiers in order to demand compensation for the crimes. He consents in having the case
judged by saints coming from different parts of Britain, who decide that Arthur should be
given one hundred cows as the worth of the killed men® Arthur, while agreeing with that
arrangement, behaves insultingly, demanding from Ligessauc multi-coloured cows: “cows
distinguished in their fore part with ared colour and in their hind part with white.”*! When the
cows start crossing the river, however, where Arthur's men waited, they suddenly turn into
bundles of fern. Arthur recognises in this a miracle — “prodigium” — and humbly asks Cadog

to be forgiven for his sins.*?> The Life then proceeds by reassuring that whoever shall come

% There is, in fact, a description of monks taking arms to defend their monastery in the Life of Illtud, in its post-
mortemsection. See VI, §26.

39 «[...] a certain brave leader of the British [...] called Ligessauc [...] slew three soldiers of Arthur, most
illustrious king of Britannia[...]” (VC1, 8§22).

40 According to the surviving medieval Welsh laws, which were extensively copied during the twelfth century,
the compensation for certain kinds of injury to a king was fixed at a hundred cows for every cantref of his
lordship. Thisiis, for instance, the compensation for homicide (cf. Jenkins 1986: 154). The VCL1 reads “Alii uero
c. uaccas illi in precium prescriptorum uirorum tribuendas sanxerunt, a priscis enim temporibus apud Brittones
huiusmodi iudicium ac istud precium de regum ducumque ministris constitutum erat.” [But others ordained that
one hundred cows should be given to him as the worth of the aforesaid men, because from ancient times among
the Britons judgement of this sort, and that price, had been determined upon by the ministers of kings and chiefs]
SVCl, §22). For the use of the laws during the twelfth and thirteen centuries, see Charles-Edwards 1989: 10-11.

L«[...] in anteriori parte rubei, in posteriori uero candidi coloris distinctas plurima tergiuersatione gestiuit”
SVCl, §22).

2 prodigium is an interesting choice which could be in contrast with the aforementioned diuino magnalio. Both
terms are found in Jerome’ s translation of the Bible, the former one being borrowed and adapted from traditional
pagan terminology (together with signum, portendum and ostendum), whereas the latter is often found in the Old
Testament’s direct references to the mighty works of God. Whether this tells us something about the
hagiographer’ s understanding and application of different terms to refer to miracles directly worked by God or
those worked with the intercession of the saint remains to be studied. | could not notice, however, any significant
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into Cadog’s digtrict as a fugitive is to be received by the community and to be alotted to his
service usque ad ultimum uite sue terminum.*® Arthur corroborates that statement, cursing the

t.** Differently from the other kings throughout

ones who would try to break the arrangemen
the VC1, Arthur, after repenting before the saint, does not grant him any property. There was
no such place with which the hagiographer could associate him yet: it is only in the Welsh
Lives written in the first decades of the twelfth century that Arthur became associated with
different regions in Wales. However, some of the hagiographer’s contemporaries might have
believed in Arthur’'s historicity and heroic fame. This is exactly why he appears four more
times in the Life mentioned by kings who corroborate the rights granted previously by him to
the familia of Cadog The apparent pattern used by the hagiographer clearly intends to make
the rulers swearing solemn and to emphasise their submission to Cadog: 1. the kings are
brought into conflict with Cadog; 2. amiracle is performed; 3. they repent of their sins and 4.
they swear fedty to the saint for the rest of their lives, cursing those who would try to break

the arrangement:

Affirmabo [Maelgwn] et ratum faciam refugium, quod tibi heroum fortissimus, Arthurius, impendidit, ut
ex mea sobole qui breuiauerit sit maledictus, et qui seruauerit sit benedictus, teque hodie confessorem
mihi, si tibi beneplacitum fuerit, inter Dextrales pre omnibus eligo.

I will confirm and ratify the refuge, which Arthur, the bravest of heroes, bestowed on thee, so that
whoever of my progeny shall abbreviate it, let him be accursed, and whoever shall keep it, let him be
blessed, and to-day | choose thee to be my confessor, if it shall be wellpleasing to thee, above all others
among the men of the South (VC1, §23);

[...] rex adauxit refugium eius utpote prius Arthurius et genitor premissi Run constituerunt, ratum illud
faciens, sententiam diuerse qualitatis exerens, ‘S quis,’ inquit, ‘refugium tuum infregerit, sit
excommunicatus. Qui uero custodierit, a Deo et hominibus exstat dilectus.

[...] the king added his refuge as Arthur previously and the father of the aforesaid Rhun had settled it,
ratifying it, using a sentence of different kind. ‘ If anyone’, says he, ‘shall infringe thy refuge, let him be
excommunicate. But whoever shall observe it abides beloved of God and men’ (VC1, §24);

[...] Rein[...] qui [...] confirmauit refugium, quod prius Mailgunus et Arthurius ei [Saint Cadog] rato
federe contulerant.

[...] Rhain [...] who [...] confirmed the refuge, which previously Maelgwn and Arthur had granted to
him by aratified treaty (VC1, §25);

difference between the uses of “miraculum” and “prodigium” in the miracles analysed in the VC1. For a fully
discussion of the medieval terminology for miracle, see Heinzelmann 2002; 23-61.

43 «g quis uero alienigena [..] atque ad pristinum refugii sui locum denuo remeauerit, secundum seniorum
traditionem usque ad ultimum uite sue terminum seruicio ipsius deputandus ac alacriter recipiendus est” [If any
stranger...should return anew to the original place of his refuge, he is according to the traditions of elders to be
allotted to his service to the last limit of hislife and eagerly received] (VC1, §22).

44« Arthurius uniuersisque duces eiusdem cum totius Brittannie senioribus corroborantes [...]” [This Arthur and
all his captains with the elders of all Britannia corroborating...] (VC1, §22).

81



[...] mandauitque [Saint Cadog] quo conseruarent [King Meurig and his wife Dibunn] refugium suum
pro pacto, quod antea cum Mailguno et Arthurio atque Rein pepigerat.

[...] and [Saint Cadog] commanded that they should keep his refuge in accordance with the pact which
he had previously concluded with Maelgwn and Arthur and Rhain (VC1, §25).

The second Arthurian episode contains two moves, as it were, or two mains sequences with
their own internal motivations. Ligessauc’s killing of Arthur’s men is an act of villainy, an
action, which prompts a reaction from Arthur. Disregarding for a moment the second
sequence, Arthur could be seen in this part as the hero, who, after prompted to move and react
due to the villain's acts, pursues him around his territory. In this first sequence, Ligessauc is
described in terms of his family relations, he is the son of someone caled Eliman and is
surnamed Llaw Hir, Long Hand,* whereas Arthur is the illustrious king of Britannia. The
specification of the seven years of protection given by Cadog to Ligessauc contrasts with the
first Arthurian episode in which time does not play any significant role for the structuring of
the tale. Indeed, if my interpretation of the first Arthurian episode is correct, we are dealing
with atae inserted at the beginning of the VC1 without much adaptation to the hagiographical
discourse. Within a heroic tale such as that time is governed by the tale’s moves and by the
characters’ actions. Contrariwise, the hagiographical discourse submits the frame of a secular
heroic tale to its symbolic or referential notion of time.*® A passage from Matthews 10:28
closes this sequence by reminding the audience that God's powers are greater than those of
secular kings like Arthur, whom one should not, consequently, fear.*” There follows the
passage in which Arthur arrives at the banks of the river Usk for the sake of making suit
against Ligessauc, demanding the multi-coloured cows:

*® The adjective Hir (tall/long) or the epithet Llaw Hir (long hand/long arm) is found in some post-medieval
legends and poems associated with the figure of Maelgwn of Gwynedd and his relatives. See Bartrum 1993: 439.
Tallness seems to have been an important physical description in medieval Wales.

46 Within one episode time might nevertheless be mentioned as an extra-textual allusion, for example. In one of
the charters attached to the VCL1 right after the post-mortem section, we find the duration of the refuge at
Llancarfan being stated as taking seven years and penitence for homicide as taking fourteen years, so that here
the hagiographer could have added information which is relevant for the regional and political contextualisation
of thetale. The Cartulary attached to the VC1 corresponds to chapters 55 to 68 in Wade-Evans' edition. The
statement of the period of seven years of refuge isfound in 869 in connection to the story of Maelgwn’ sinvasion
of Gwynlliog, referred to previously. As stated in 1V.1., this chapter did not belong to the VC1 originally, having
been inserted after the post-mortemsection of the VC1. The information, however, that it gives on the duration of
refuge in Llancarfan is significant and might reflect eleventh- and/or twelfth-century practices: “Sanctus quoque
Cadocus tradidit spacium refugii .uii. annos, et septem menses .uii. que dies[...]” [Also saint Cadog gave as the
duration of his refuge seven years, seven months, and seven days [...]]. For the fourteen years of penance for
homicide, see 857: “At illi satisfactionem Euan suscipientes xiiii. annos penitencie iniunxerunt ei [...]” [And
they, accepting satisfaction from Euan, enjoined upon him fourteen years of penance][...]].

47 “Nolite timere eos, qui corpus occidunt, animam autem non possunt occidere, sed potius eum timete, qui potest
animam et corpus mittere in gehennam” [Fear not those who kill the body, but cannot kill the soul, but rather
fear him who is able to cast soul and body into hell] (VCL1, § 22).
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[...] in anteriori parte rubei, in posteriori uero candidi coloris distinctas plurima tergiuersatione
gestiuit. 11li quippe, quo huiuscemodi coloris peccora repperirentur, penitus ignorantes, quid consilii
super his caperent hesitabant. Quocirca uir Del in trium Personarum nomine imperauit iuuenibus de
concilio quatinus ix., siue, uelut quidam fatentur, c. iuuencas, ad se minare, cuiuscunque coloris forent.
Ut autem prenotata animalia pre occulis ipsius et aliorum Dei famulorum adducta fuerunt, diuino
magnalio*® ex praua Arthurii cupidine, in prelibatis coloribus pro beniuolo iusorum precatu a
desiderio statim mutata fuere [my emphasis].

[...] he desired cows distinguished in their fore part with a red colour and in their hind part with white.
And they, being altogether ignorant as to where cattle of this sort of colour were to be found, doubted
what plan they should adopt concerning these things. Wherefore the man of God in the name of the
Three Persons ordered young men of the council to drive to him nine, or, as some maintain, one
hundred heifers, of whatever colour they might be. When the af oresaid animals were brought up before
the eyes of him and of the other servants of God, they were immediately changed by the divine power,
in accordance with Arthur’s perverse desire, into the aforesaid colours at the benevolent prayer and
desire of the righteous [my emphasis] (VC1, §22).

The hagiographer seems to combine the idea of a miraculous deed with traditional wonderful
motifs: the colours of the demanded cows are red and white, colours commonly associated
with the supernatural Otherworld — Annwfn —in both Welsh and Irish tradition. In the First
Branch of the Mabinogi, for instance, the same motif is aso found in relationto dogs: Pwyll,
prince of Dyfed, encounters a pack of dogs from Annwfn that were “a brilliant shining white,
and their earsred” (Jones & Jones 1957: 3). Interestingly, the same motif is also found in Irish
Saints Lives: in the introduction to his edition of medieval Irish Lives of Saints from the
Book of Lismore, Whitley Stokes refers, for example, to miracles of a special significance
that are related to animals, plants and minerals, and which he classifies as miracles of an
“externa nature.” Among the miracles related to animals are those of cows of a “precious
kind:” white and red-eared (cf. Stokes 1890: xciii).*® This episode seems to subject, therefore,
a marvellous description associated with folkloric tales to the miraculous intervention of the
saint: instead of reporting uncanny or wonderful events as the intrusion of a different and
magical world, an incomprehensible “Other” world, as is the case with the Welsh Annwfn, a
Saint’s Life works to subject the “unnaturalness’ of the event to a deeper religious meaning
(cf. Lathi 1970: 40-45). Here, the clerics summoned by Cadog are penitus ignorantes,
“dtogether ignorant” (VC1, §22), where such cows could be found. Cadog is then able to

transform ordinary cows into white and red-eared ones so that the oddness of the cows

“8 Thisis the manuscript’s reading and transcription by Wade-Evans, see p. 70 in hisVSB.

4® Most of the literary references to white, red-eared cows come from Ireland (cf. Hemming 2002: 71). Jessica
Hemming has suggested that due to the scarceness and careful selection of red-eared white cattle in Welsh and,
to a lesser extent, in Irish breeding stocks, this type might have acquired an otherworldly and magical

association. The magical associations of the colour white in many cultures (meaning purity, holiness, etc.) might
have helped to strengthen the unnaturalness of red-eared white cattle (2002: 71-82). The fact that the motif
appearsin the First Branch of the Mabinogi in relation to dogs makes me believe, instead, on the stronger literary
character of the motif, although the development of any mythological tale concerning the origin of the cattle is
plausible.
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colours is subtly explained to the audience in terms of the intervention of the divine power
through the invocation of the Trinity.>°

Cadog's deception of Arthur by turning the cows into bundles of fern might suggest,
furthermore, the association of the saint with the figure of the trickster in secular literature. In
1981, William Heist emphesised the role of tricksters played by some Irish saints in folkloric
accounts and hagiographical writings. One of his examples recalled the acts of the Irish saint
Ruadan (or Ruadhan) against a certain king Diarmat, who pursued Aed Guaire, the king of Ui
Maine, throughout his territory. Ruadan hides Aed Guaire in a pit under his oratory. The
conflict between the two kings is mediated by the saint, who gives Diarmat thirty blue horses
in compensation for his surrender of Aed Guaire. The magical horses retun to their place of
origin, the sea, shortly afterwards, leaving Diarmat with no compensation at al. St. Brigid,
moreove, is said to have trained a wild fox to save a poor man from the anger of a rich man,
whose tame fox he had inadvertently killed. The wild fox returned to its natural state as soon
as the poor man was freed (cf. Heist 1981: 125-126). In collections of hagiographical motifs,
this is normally referred to as the ‘deception motif’ (cf. Bray 1992: 16-17). The
transformation of the cows into bundles of fern in the VC1 serves, moreover, to explain the
topography of the place and the origin of the place-name where the pleading took place. This

situates the episode within the interests of the local community:

Abilloenimdieillelocus Brittannico fatu Tref redinauc, i[d est], uillafilicis, uocatur.

For from that day that place in British speech is called Tref redinauc, Tredunnock, that is, fern
homestead (VC1, §22).

It could be argued that the hagiographer’s particular interest in place-names caused him to
connect them to the deeds of the saint not only to define the boundaries of the community’s
lands but also to provide a written testimony for the ancientness of the land donations. It is, as
it were, a means of inserting that particular place into the story of the saint and appropriate it
historically, making it “real” within that community’s understanding of their region’s history.
Nevertheless, toponymic explanations and the direct connection between a saint’s foundation

and his deeds are not new in the history of hagiography: it should be noted that some of the

°0 One interesting reference to a red-eared white bull appears, on the other hand, in the Laws of Hywel Dda in
the statement for the compensation of homicide to the king of Aberffraw (cf. Jenkins 1986: 154) If ones discards
the explanation of the subjection of the “supernatural” to the miraculous given above, one would still have to
accept that the point of this episode is the “transformation” of normal cows into cows of an “unnatural” kind.
The astonished reaction of Cadog's clergy to the unnaturalness of the demanded cows still makes me tend
towards an interpretation of a more dichotomic nature between a secular motif and areligious one.
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‘classical’ models of Western hagiography, like Jerome's Vita Hilarionis (henceforth VH),
written ca. 390, had a textual structure known as the itinerarium, in which the life of asaint
was presented according to his journeys around his/her region and the then known world. The
main characteristic of Jerome’'s VH is that Hilario’s itinerary is structured in order to connect
the saint with place-names and topographical information intended for the audience to relate
to in different ways.>* In seventh-century Ireland, some hagiographers might have deliberately
chosen this pattern for their Lives because it offered them a means of establishing an
association between saints and specific territories. The vernacular narrative tradition of
Ireland, which like the Welsh, also associated place-names with regiona heroes,® might
have influenced the hagiographers adoption of the itinerarium for some Irish Lives (cf.
Picard 1985: 80). If not directly influenced by early hagiographica models, the Welsh
penchant for topographical information associated with saints could have been either
indirectly influenced by Irish models or might have followed as a natural hagiographical
development aided by the occurrence of the same trait in Welsh secular narrative tradition. >

The only extant parallels to the Prologue or, to a lesser extent, to the second Arthurian
episode of the VC1 in Welsh hagiography are the Arthurian episodes found in the Life of
Gildas written by Caradoc of Llancarfan sometime during the first haf of the twelfth
century.>* In the VG2, Arthur and Gildas are, as far as evidence allows, firstly associated with
Glastonbury.>® It is worth examining the Arthurian episodes in the VG2 so that the process of
insertion of a heroic “tale” into a Saint’s Life can be better appreciated. The other surviving

Life of Gildas is of Breton origin and probably dates to the end of the ninth century.®® Arthur

L In Morales, E., Leclerc, P. (ed. and trans)) (2007) Jérdme. Trois Vies de Moines (Paul, Malchus, Hilarion).
Paris: Les Editions du Cerf.

®2 The interest for toponymic explanations — connected or not with onomastic phrases — can be found in Welsh
heroic literature asis the case with some tales of the Mabinogi (cf. Davies 2007: xv).

%3 For the importance of place-names as amnemonic device, see Davies 1996: 358.

>4 Caradoc of Llancarfan was a contemporary of Geoffrey of Monmouth. Geoffrey mentioned him at the end of
his HRB as the one whom he allowed to continue his Historia (cf. Tatlock 1938: 140). The Life of Gildas cannot
be later, therefore, than Geoffrey’s death in ca. 1155. The edition used for the two versions of the Life of Gildas
is: Williams, H. (ed. and trans.) (1899, repr. 1990) Two Lives of Gildas by a Monk of Ruys and Caradoc of
Llancarfan. Felinfach: Llanerch Publishers. The Breton Life will be referred to, henceforth, as VG1, and the
Welsh Life by Caradoc, asVG2.

%5 It has been suggested that he was commissioned by the monks of Glastonbury to write a Life of Gildas as part
of a great program to bolster the image of their house (cf. Gransden 1976: 346, cf. also Lloyd 1948: 134-135).
Caradoc was not the only hagiographer or historian from other monasteries whom the Glastonbury monks had
invited — and probably paid — to promote the prestige of their house. William of Malmesbury, for instance, had
already been commissioned by them and written a Historia of Glastonbury. See: Scott. J. (ed. and trans.) (1981)
The Early History of Glastonbury — An Edition, Translation and Sudy of William of Malmesbury's De
Antiquitate Glastonie Ecclesie. Suffolk: The Boydell Press.

%6 According to Hugh Williams (1899: 8), the last chapters of the VG1 were accretions to the original Vita and
the date 1008 given in chapter 34 would be too late to apply for the whole composition. The original material
might have been written ca. 870 and was closely connected to the production of the Lives of Paul and Samson. It
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is not mentioned in this text, so that Arthur’s appearance in Caradoc’s VG2 might have been

influenced by Arthurian texts or tales circulating in Wales at the time of the Life s production.

Arthur appearsin four chapters of Caradoc’ sVG2. Chapter 5 introduces him as the king of the
whole of Britain and as someone whom Gildas loved and desired to obey.>’ This first story
takes place on the border regions between Scotland and Britain, where Gildas' brothers used
to rise up against Arthur, refusing to accept him as their king. Huell, Gildas' eldest brother
was pursued and killed by Arthur on the Ise of Man for having often come down from
Scotland and devastated the northern parts of Britain.®® Gildas hears of the death of his
brother and prays for both Arthur’s and Hueil’ s spirits, following an apostolic commardment
by Luke that exhorts the people to love those they hate.®® In chapter six, Gildas meets Arthur
in Britain. Arthur repents of his sins and accepts the unexplained penance imposed by all the
chief bishops and abbots of Britain.?® The contention between Hueil and Arthur and the
situation on the northern British border is the most emphasised element in these two chapters.

Gildas' connection to Huell, which is only found here, reads like a device of an author who

was probably the date given in chapter 34 and the almost contemporary events mentioned in the final chapters
that led authors like Ferdinand Lot (1907: 230-231) to date it to 1045. See, also, Bowen 1969: 95, who affirmed
that the Life might have been written before the Norse raids in Brittany in the tenth century. For this, see
Kerlouégan 1987: 83-87.

" “Contemporaneus Gildas [...] fuit Arturi regis totius maioris Britanniae, quem diligendum diligebat, cui
semper cupiebat obedire.” [[...] Gildas was the contemporary of Arthur, the king of the whole of Britain, whom
he loved exceedingly, and whom he always desired to obey] (VG2, 85).

%8 «Confratres tamen xxiii resistebant regi rebelli praedicto, nolentes pati dominum, sed crebro fugabant et
expellebant a saltu et bello. Hueil maior natu belliger assiduus et miles famosissimus nulli regi obedevit, nec
etiam Arthuro. Affligebat eundem, commovebat inter utrumgue maximum furorem. A Scotia veniebat saepissime,
incendia ponebat, praedas ducebat cum victoria ac laude. Unde rex universalis Britanniae audiens
magnanimum iuvenem talia fecisse et aequalia facere persecutus est victoriosissimum iuvenem et optimum, ut
aiebant et sperabant indigenae, futurum regem. In persecutionem autem hostili et in conventu bellico in insula
Minau interfecit iuvenem praedatorem. Post illam interfectionem Arthurus victor remeavit, gaudens maxime
quod superaverat suum fortissimum hostem.” [Nevertheless his twenty-three brothers constantly rose up against
the af ore-mentioned rebellious king, refusing to own him as their lord; but they often routed and drove him out
from forest and the battle-field. Hueil, the elder brother, an active warrior and most distinguished soldier,
submitted to no king, not even to Arthur. He used to harass the latter, and to provoke the greatest anger between
them both. He would often swoop down from Scotland, set up conflagrations, and carry off spoils with victory
and renown. In consequence, the king of all Britain, on hearing that the high-spirited youth had done such things
and was doing similar things, pursued the victorious and excellent youth, who as the inhabitants used to assert
and hope, was destined to become king. In the hostile pursuit and council of war held in the island of Minau, he
killed the young plunderer. After that murder the victorious Arthur returned, rejoicing greatly that he had
overcome his bravest enemy] (VG2, 85).

%9 “Orate pro persequentibus uos et benefacite his qui oderunt uos'’ [Love thosewho persecute you, and do good
to them that hate you] (cf. Lk 6: 27).

60 « Audito adventu Gildae sapientis ab Arthuro rege et primatibus totius Britanniae episcopis et abbatibus
convenerunt innumerabiles ex clero et populo, ut Arthurum pacificarent ex supra dicto homicidio. [...] Hoc
percato rex Arthurus dolens et lacrimans accepit ab episcopis adstantibus paenitentiam et emendavit in quantum
potuit, donec consummavit vitam.” [When king Arthur and the chief bishops and abbots of all Britain heard of
the arrival of Gildas the Wise, large numbers from among the clergy and people gathered together to reconcile
Arthur for the above-mentioned murder. [...] When this was done, Arthur, in grief and tears, accepted the
penance imposed by the bishops who were present, and led an amended course, as far as he could, until the close
of hislife] (VG2, §6).
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skilfully elaborated on these Arthurian episodes, adapting them to a religious discourse
centred on the figure of Gildas and on the heroic attributes of the main characters, both
secular — with the emphasis on their martial skills — and religious, with the emphasis on
Gildas endurance.

The third and fourth chapters in which Arthur appears serve to justify the absence of Arthur in
Gildas De Excidio Brittaniae: the first reason given is Gildas resentment for Arthur's
murder of his brother; the second, which is the theme of chapters 10 and 11, is Gildas
probable resentment for Arthur’s siege of Glastonbury during the time when Gildas was
writing his historias de regibus Britanniae. Melvas, king of Somerset, had abducted Queen
Gwenhwyfar, Arthur’ swife, seeking refuge in Glastonbury. The motif of a queen' s abduction
also appeared in the Prologue of the VC1 and served to impel the ruler’s reaction. Arthur,

called a “tyrant” and a “rebellious king,”%*

spends one year searching for his wife until he
finds out that she is kept at Glastonbury.®? The “wicked” action of Melvas, the abduction of
the queen is the act of villainy that introduces the tale. Gwenhwyfar's husband reacts to the
abduction and pursues Melvas throughout the region. The localised character of this story is
latent: this is a conflict between a king of Somerset against someone, Arthur, who can gather
an army from Devon and Cornwall in order to rescue his wife. Gildas and the Glastonbury
clergy act as the mediators of the dispute, advising Melvas to restore Arthur's wife.®® This
story is aliterary product skilfully created or adapted to a hagiographical text. It was not only
meant to provide an answer to the question of the relationship between Arthur and Gildas and
between both and Glastonbury, but aso to be a piece of heroic entertainment within a
hagiographical literary work. As such, no “supernatura” or “wondrous’ happening has to be

justified and Gildas is definitely not the main character: he plays the role of one among many

61 Much speculation has been made on Caradoc’s use of the term “rex rebellis” to qualify Arthur. Considering
the fact that Gildas' De Excidio was one of Caradoc’s direct sources, it is no wonder to find Arthur described as
such. If Caradoc tried to provide an answer for Arthur’s absence in Gildas' text, he most probably might have
thought of Arthur as one of the Welsh rebellious kings or “tyranni” that Gildas had described in his De Excidio
Britanniae. See De Excidio Britanniae, especialy chapters 2, 20 and 27.

62 “Obsessa est (i.e. Glastonia) itaque ab Arturo tyranno cum innumerabili multitudine propter Guennuvar
uxorem suam violatam et raptam a praedicto iniquo rege (i.e. Melvas) et ibi ductam propter refugium inviolati
loci propter munitiones arundineti et fluminis ac paludis causa tutelae. Quaesiverat rex rebellis reginam per
unius anni circulum, audivit tandem illam remanentem. I1lico commovit exer citus totius Cornubiae et Dibneniac;
paratum est bellum inter inimicos.” [It was besieged (i.e. Glastonbury) by the tyrant Arthur with a countless
multitude on account of his wife Gwenhwyfar, whom the aforesaid wicked king had violated and carried off, and
brought there for protection, owing to the asylum afforded by the invulnerable position due to the fortifications
of thickets of reed, river, and marsh. The rebellious king had searched for the queen throughout the course of one
year, and at last heard that she remained there. Thereupon he roused the armies of the whole of Cornubia and
Dibneria; warwas prepared between the enemies] (VG2, §10).

3 A very simplified Proppian scheme for this episode could be summarised thus: lack/insufficiency (V111a) ?
pursuit (Pr) ? liquidation of lack (K and Rs), although the roles of the characters are not easily distinguished so
that only their actions(villainy, pursuit, etc.) can be recognised.
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other mediators. After the reconciliation between Melvas and Arthur, the story resumes with
Gildas wish to live an eremitical life in a place near Glastonbury. This rather lengthy
excursus into the VG2 is useful in illustrating that little structural elaboration of heroic stories
is intrinsically connected to the lack of wondrous elements which could be subjected to the

miraculous within a hagiographical discourse.

IV.1.3.1.2 Maelgwn and Rhun of Gwynedd

Another secular character found in the VC1, to whom reference has often been made, is King
Maelgwn of Gwynedd. From the time of John Edward Lloyd's History of Wales onwards, no
scholar has, in contrast to Arthur’s, ever doubted Maelgwn’s historicity (cf. LIoyd 1948: 124-
131, Snyder 1998: 43-47, Higham 2000: 48, 50-60).%* He firstly appeared in the sixth-century
De Excidio Britanniae as one of the five British princes whom Gildas admonished for his
sins. As Lloyd pointed out, Gildas portrayal of Maelgwn, athough reproachful, was “not
without a certain tincture of nobleness’ (1948: 128, cf. aso Higham 2000: 125) and, indeed,
the description of his sins is built up upon the contrast with his military prowess and
appearance.®® Other later written sources, like the Historia Brittonum, portray him as a
powerful king. In the HB, being his ancestor would add fame to a king or chief. He is
connected to the line of Cunedda, who was responsible for the expulsion of the Irish from “all
the British regions.”®® Together with Arthur, Maelgwn is one of the most important ‘secular’
characters to figure in the eleventh- and twelfth-century Welsh Saints' Lives. He not only
appears in the VCL1, but also in the Lives of Brynach, Cybi and Padarn Like Arthur, he is a

secular potentate who repents of his sins before the saints and who gives privileges to the

4 Late nineteenth- and early twentieth-century Arthurian scholarship was marked by debates on Arthur's
historicity with attempts to find out the sites of Arthur’stwelve battles as described in the HB and the reasons
why Gildas did not mention him in his DE. For this early debate, see Anscombe 1905; 103-123, Malone 1924:
463491, Malone 1924: 367-374, Collingwood 1929: 292-298, Jackson 1945: 44-57, Jackson 1949: 48-49,
Jackson 1958: 152-155 and Jackson 1973: 188-89.

85 See, for example, DE §33: “Quid tu enim, insularis draco, multorum tyrannorum depulsor tam regno quam
etiamvita[...] Quid te non ei regum omniumregi, qui te cunctis paene Brittanniae ducibus tam regno fecit quam
status liniamento editiorem, exhibes ceteris moribus meliorem, sed versa vice deteriorem?” [What of you,
dragon of the island, you who have removed many of these tyrants from their country and even their life? [...]
The King of all kings has made you higher than almost all the generals of Britain, in your kingdom as in your
E)hysi gue: why do you not show yourself to him better than the othersin character, instead of worse?].

® “Mailcunus magnus rex apud Brittones regnabat, id est in regione Guenedatae, quia atavus illius, id est
Cunedag, cum filiis suis, quorum numerus octo erat, venerat prius de parte sinistrali, id est de regione quae
vocatur Manau Guotodin, centum quadraginta sex annis antequam Mailcun regnaret, et Scottos cum
ingentissima clade expulerunt ab istis regionibus et nusquem reversi sunt iterum ad habitandum” [King
Maelgwn the Great was reigning among the British, in Gwynedd, for his ancestors, Cunedda, with his sons, to
the number of eight, had come from the north, from the country clled Manaw Gododdin, 146 years before
Maelgwn reigned, and expelled the Irish from these countries, with immense slaughter, so that they never again
returned to inhabit them] (HB 8§62, ed. Morris 1980).
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saints' monastic houses. Finally, he also appears in the recension of the Life of Teilo found in
the Book of Llandaff, where the cause of his death is said to have been an outburst of what
was called the pestis flava, the Y ellow Plague.®’ Here the hagiographer seems to be following
the Annales Cambriae, the earliest text to attribute Maelgwn's death to a plague.®® Even if
rebuked by the saints, the most important feature of their presence in the Lives is their very
naming, which fixes them in alocalised realm of Welsh Christian history.

Following the basic pattern of the in vita encounter-episodes mentioned previously, we find
Cadog meeting Maelgwn, king of Gwynedd, and his son Rhun. These encounters happen,
respectively, in chapters 23 and 24 of the VC1. These chapters are connected not only by their
similar structure and grouping but also by the hagiographer’s emphasis on certain miraculous
aspects. In 8§23, Maelgwn, the king “who was reigning over all Britannia,” sends his young
men to collect tribute in the region of Gwynllwg.®® They arrive at the house of one of Cadog's
officers and forcibly seize his daughter from him. The men of Gwynllyw, infuriated, pursue
Maelgwn’s men, killing many of them. The survivors flee to Maglgwn, relating their losses.”®
Maelgwn, full of indignation, assembles his armies and encamps in the region of Gwynllwg,
preparing a plundering attack for the next day. Gwynllyw’s men report the matter to Cadog,
begging him to make peace with the king. Through Cadog's prayer a “column of mist goes

before him” and descends over the encampment:

Mane autem facto, ab oratione surrexit, et ecce columpna nubis precedebat eum, que tentoria cuncta
guogue agmina prescripit regis ope[r]iens obscurauit, et facta est dies ueluti tetra nox apud illus, ita ut
nullus alterum contemplari ualeret. Tum in medio calignis almus uir ante regis papilionem appar uit,
salutans eum et ait, ‘ Salue, rex. Queso, si in oculistuis gratiaminueni, uerba mea benigne percipe.’

87 For a detailed account of the medieval and post-medieval sources to mention Maelgwn, see Wood 1984: 103-
117. See, also, Bartrum 1993: 438-442. The Life of Saint Oudoceus (henceforth VO) in the LL also mentions the
“Yellow Pestilence,” in what seems to be a paraphrase of its accounts in the Life of Teilo in that same collection
cf. VO, 81).

ég “Mortalitas magna in qua pausat Mailcun rex Genedotae.” [The great death in which Maelgwn, king of

Gwynedd, died] (AC, s.a. 547).

89 « Aliud namaue miraculum omnibus liquidum Brittonibus in ipsis partibus degentibus de eodem almo patronu
asseritur. In diebus itaque illius rex quidam, nomine Mailgunus, in tota Brittannia regnabat, qui suos tirones ad
regionem Guunliauc, ut inde censum acciperent, direxit.” [Another miracle known to all the Britons living in
those parts is asserted of the same patron. In his days a certain king, Maelgwn by name, was reigning over all
Britannia, who sent his yound soldiers to the region of Gwynllyw that they might there receive tribute] (VC1,
§23).

"0 “Qui ad beati Cadoci pretoris domum uenientes, eiusdem formosissimam filiam uiolenter rapientes, secum
adduxerunt. Conuenientes siquidem Gunliuenses persecuti sunt eos, et assecutos quosdam prostrauerunt,
plurimos uero uulnerauerunt, reliqui uero ad dominum suum fugerunt.” [These, coming to the house of blessed
Cadog’s officer, seizing forcibly a most beautiful daughter of the same, took her away with them. Gwynllyw’s
men gathering together pursued them, and destroyed some of those whom they followed, and wounded very
many, whilst the rest fled to their lord] (VC1, §23).
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When it was morning, he rose from prayer, and behold, a column of mist went before him, which,
covering all the tents and the troops of the aforesaid king, beclouded them, and the day became to them
as black as night, so that none was able to observe another. Then in the midst of the darkness the holy
man appeared before the tent of the king, and saluting him says, ‘Good health, o king. | beseech thee, if
| have found favour in thine eyes, kindly to hear my words.” (VC1, §23) [my emphasis].

Wade-Evans' trandation of columpna nubis as a “column of mist” is unfortunate, especially
for the connotations associated with the word “mist” in relation to things “Cedtic.” The
Vulgate reads columpna nubis for what has been traditionally translated as a “pillar of cloud.”
There is a tinge of contrasting irony in the speech of the saint, who asks the ruler to find
favour in his eyes and to hear his words: considering the temporary blindness of the king
caused by the cloud, the saint’s words highlight the connection between blindness and the
ruler’s acts against God's servant and his people. Maelgwn repents o having wanted to
invade the region and Cadog absolves him from his sins. Immediately afterwards, the sun
miraculously shines over the camp so that they al recover their sights. Maelgwn falls on his
face, ratifies the refuge made previously by Arthur and becomes Cadog’s confessor. "

Chapter 24, on the other hand, begins by describing Rhun’s wishes to rob the possessions of
the southern Britons. Maglgwn warns him not to inflict any harm on Cadog for he had
become his confessor. This interdiction is violated by Rhun’s men without his knowledge.
They demand milk from the steward responsible for Cadog’s barn and, when this is denied,
they try to set Cadog’ s barn on fire. The barn does not burn, only smokes, and the smoke rises
and covers the whole region, reaching Rhun’s encampment and al his army, who are
consequently blind. Rhun finds out that his men’s acts are responsible for their blindness and
summons Cadog to his presence. Cadog pardons him and Rhun ratifies the bond made
preciously by his father and Arthur.”> Rhun gives Cadog, moreover, his best stallion and three

of his chief weapons: a shield, a sword, and a spear.” What ensues from this gift-giving is a

1 “Uir Dei respondit, ‘Remittentur tibi pregandia facinora tua.’ Adhuc eo loquente, en, estiua lux extimplo

desuper effusa nimia serenitate in castris refulsit. Dum uero rex miraculum perspexisset, de regali cathedra
surgens, procidit in faciem suam, dicens, [...] teque hodie confessorem mihi, si tibi beneplacitum fuerit, inter

Dextrales pre omnibus eligo.” [The man of God replied, ‘ Thy very great crimes shall be forgiven thee.” While he
was still speaking, lo, the light of summerimmediately being poured from above shone with great serenity on the
camp. When the king perceived this miracle, rising from his royal chair, he fell on his face, saying [...] and to-
day | choose thee to be my confessor, if it shall be wellpleasing to thee, above all others among the men of the
South] (VC1, §23).

2 This is an interesting account in view of the presence of punishment for arson in the Welsh law texts, anong
theft (atrat), violence (reis), homicide (dynniorn/galanas) and breach of peace/protection (haud) (cf. Davies
1976b: 128).

3 The distribution and receiving of gifts, including weapons, cattle, clothing and jewels appear prominently in
thelists of rich giftsin medieval Welsh poetry. See Davies 1982: 47-48.
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list of Cadog’'s negotiations with other regional kings in exchange for half a share of the fish
of the rivers Usk and Neath.

Attention should be drawn to the use of direct speeches in both episodes not only 1. between
the saint and the secular rulers, 2. between Cadog and the region’s inhabitants but, also, 3.
between the rulers and their servants.”® Cadog’s speech pinpoints his role as a councilor. The
great number of dialogues and biblical references serves, moreover, to enrich the narrative
thread and to sharpen the elements which the hagiographer wants his reader/audience to be
confronted with: the above mentioned speech of Cadog to Maglgwn, by emphasising the
contrast between hearing and seeing, clearly shows an epistemological distinction between

man’s seeing and hearing and man’s under standing of God' s messages.

The same idea is again reiterated in the ludicrous description of Rhun’'s playing dice with his
eunuchs, when he is not sure whether he is the only one who has lost his sight due to the

smoke covering his eyes:

In illius plane hore momento, dum prelocutus Run in tabernaculo ludens in al ea cum suis eunuchis
consedisset, fumus ad instar lignei postis de sancti Cadoci horreo procedens, recto tramite per mane
se ad ipsius papilionem tetendit, lumenque occulorum omnium ibidem commanentium obcecauit. At
rex quod accidit indicare erubescens, eunuchos ludere cohortatur. ‘Ludite’, inquit. At illi referunt,
‘ Apertis oculis nichil uidemus.” Tunc demumrex sibi similiter euenisse confessus est.

4 Both Maelgwn’ s and Rhun’ s ratifications of the bond made with Cadog emulate, moreover, cartulary language
found in the charters attached to the Life of Cadog after the post-mortem section. Compare, for example: “[...] ut
ex mea sobole qui breuiaret sit maledictus, et qui seruauerit st benedictus[...]” [[...] so that whoever of my
progeny shal abbreviate it, let him be accursed, and whoever shall keep it, let him be blessed [...] (VC1, §23) and
“S quis [...] refugium tuum infregerit, sit excommunicatus. Qui uero custodierit, a Deo & hominibus exstat
dilectus’ [If anyone[...] shall infringe thy refuge, let him be excommunicate. But whoever shall observe it abides
beloved of God and men] (VC1, §24) with the same kind of formula found in the charters 855 to 862. 8§55 has,
for instance: “ Sciendum est, quod Theudor filius Mouric dedit gladium uestimentumque Catoco et familie eius,
quatinus emerent terram in sustentacionem eiusdem. Conigc uero Abbas altaris sancti Cadoci, tribuit gladium
illum uestimentumque Spois et Rodrico pro uilla [...] qui concesserunt hanc Cadoco et eiusdem ecclesie
possidendam iure perpetuo, qua annua pensione persolueret premisso Conig ac prelibate familie per mannum
Soois et filiorum eius in eternum nouem modios ceruisse, panem quogue carnem ac mel.” [It is to be known that
Theudor son of Mouric gave a sword and vestment to Cadog and his familia, that they might buy land for the
support of the same. But Conigc, the abbot of the altar of saint Cadog, gave that sword and vestment to Spois
and Rodric for the township [...] who granted it to be possessed of Cadog and the same church in perpetual

right, from the annual pension of which it should pay to the said Conigc and the aforesaid familia by the hand of
Spois and his sons for ever nine modii of beer, also bread, flesh and honey] (VC1, 855). See also charters §62
and §65.

> See, for example, in §23, a. when Gwynllyw’s men report the abduction of his servant’s daughter by

Maelgwn’s men, b. when the natives of Gwynlliog ask for Cadog's protection against Maelgwn, c. the greetings
between Cadog and Maelgwn. In 824, see a. Maelgwn’s warning to Rhun not to invade and plunder Cadog’'s
territory, b. the suggestion of one of Rhun’s men to the others to demand milk to Cadog’s steward and the

steward’ s answer to their demand, ¢. Rhun’ s dialogue with his eunuchs, d. Rhun’s ordersto find out the men that
had burnt Cadog’ s barn, e. Rhun’s speech to the guilty men, f. Rhun’s conversation with Cadog.
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In the moment of that very hour, whilst the aforesaid Rhun was sitting in his tent playing at dice with
his eunuchs, the smoke like unto a wooden post proceeding fromthe barn of saint Cadog, stretched
itself right across throughout the morning to his tent, and darkened the light of the eyes of all who
were present in that place. But the king, ashamed to mention what had happened to him, incites the
eunuchs to play. ‘Play,” said he. And they reply, ‘ Though our eyes be open, we see nothing.” Then at
last the king confessed that it had likewise happened to him (VC1, §24) [my emphasis].

It is not only the structure of the episodes that is repeated — i.e. 1. the rulers’ wish to invade
and collect tribute/plunder, 2. the saint’s reaction — but also the nature of the miracle, which
has to do with the rulers temporary “blindness.” In both stories, there is the presence of a
cloud or of smoke which temporarily blinds the rulers and which is the factor responsible for
their recognition of Cadog’s saintly powers through God. The hagiographer connects here one
biblical motif with two of its latent meanings. Firstly, the columpna nubis in 823 recalls the
mighty presence of God as the “pillar of cloud” in Exodus. In the context of the Israelites
crossing of the desert, the pillar of cloud represents the presence of God as a guide, providing
help and defending His people from al adversities (cf. Wilms 1979: 145-150). The similar
wording leaves no doubt as to which source was used by the hagiographer and which
symbolism the image of the “pillar of cloud” was meant to recal: “Dominus autem
praecedebat eos ad ostendendam viam per diem in columna nubis et per noctem in columna
ignis: ut dux esset itineris utroque tempore” (Ex 13: 21) [my emphasis].”® In a subsequent
passage in Exodus, the connection between the appearance of the cloud and the people's
acceptance to hear Moses words is made: “The Lord said to him: Lo, now will | come to thee
in the darkness of a cloud, that the people may hear me speaking to thee, and may believe thee
for ever. And Moses told the words of the people to the Lord” (Ex 19: 9),”" so that the
hagiographer’s pun in 823 and in 824 between seeing and hearing can be qualitatively
appreciated. Secondly, the smoke, fumus recalls the punitive aspect of the “pillar of cloud.”
The “wooden post” can be interpreted as arewording of column and fumus is here used due to
the image of a burning wooden stick.”® The cloud/smoke image is that of a punitive element

which does not move before the saint but which arises on its own to punish Rhun’s men. This

6 “And the Lord went before them to show the way, by day in a pillar of a cloud, and by night in a pillar of fire;

that he might be the guide of their journey at both times.” Compare this quotation with the episode about
Maelgwn'’ s blindness quoted above (VC1, § 23).

T« Ait ef Dominus: Jam nunc veniam ad tein caligine nubis, ut audiat me populus loquentem ad te, et credat tibi
in perpetuum. Nuntiavit ergo Moyses verba populi ad Dominum”

8 The motif of an object which, being on fire, does not burn, might also recall the spirit of God on the saint’s
side, as in the episode of Moses and the burning bush. Cf. Ex 3: 2: “Apparuitque e Dominusin flammaignis de
medio rubi : et videbat quod rubus arderet, et non combureretur.” [And the Lord appeared to him in a flame of
fire out of the midst of abush: and he saw that the bush was on fire and was not burnt].
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recalls God's cloud against the pursuing Egyptians, which positions itself between them and

the Israglites, bringing them darkness whereas the I sraglites remain in light.”

IV.1.3.1.3 Pawl Penychen

Cadog's encounters with Pawl Penychen also follow the basic encounter-pattern delineated
above. Pawl is mentioned in the short genealogy in the Preface to the VC1 as a brother of
Cadog's father Gwynllyw, who acquired the region of Pennichen after Glywys death. He
then reappears in the VC1 as a sub-regulus, in an episode that tells how Cadog arrived at
Pawl’s land {VC1, 88). One day, when praying under a tee, Cadog frightens the swine
feeding in the area. The animals flee to the herdsman, who, assuming Cadog to be a thief,
tries to strike him with his lance. The herdsman’s hand suddenly stiffens and he loses the
sight of both eyes.®® Scared and begging for mercy, he is sent by Cadog to his lord, Pawl.
Pawl comes to meet Cadog, thinking that his nephew had come to reclam his father's
kingdom, abandoning the service of religion. Emphasisislaid on Cadog’s despising of earthly
things by not wishing to become a king. This, together with the emphasis put on God’ s power,
is stressed by Cadog's references to the biblical passages.®! At the end, Pawl gives Cadog

land in which to build his main monastery, Llancarfan.

This episode is dightly different from the last discussed two in that here the saint is the one
who enters the land of a secular lord. Moreover, the ruler does not oppose Cadog directly,

either by demanding anything from him or by performing an act of villainy: this occurs

9 “Tollensque se angelus Dei, qui prascedebat castra Israél, abiit post eos: et cum eo pariter columna nubis,
priora dimittens, post tergum stetit, inter castra Agyptiorum et castra Israél: et erat nubes tenebrosa, et
illuminans noctem, ita ut ad se invicem toto noctis tempore accedere non valerent.” [And the angel of God, who
went before the camp of Israel, removing, went behind them: and together with him the pillar of the cloud,
leaving the forepart, stood behind, between the Egyptians’ camp and the camp of Israel: and it was a dark cloud,
and enlightening the night, so that they could not come at one another all the night] (Ex 14: 19-20).

80 «sed Deus ex alto nequitiam subulci prospectans, protensum lacertum ilico fecit obrigescere, ita ut nec illum
ad se retrahere, nec inantea extendere ualit, uisumgue utrorumgue luminum statim amisit.” [But God, seeing
from on high the wickedness of the swine-herd, caused his extended arm at once to stiffen, so that he could
neither draw it to him nor henceforth extend it, and immediately he lost sight of both eyes] (VC1, 88) [my
emphasis]. “Lacertus, i” is found especially in Classic literature and means the upper arm, the arm and/or
shoulder. It is, interestingly, found metonymically with the sense of a strike, a throw made with the arm. Cf.
Lacertus, i. in Georges, K. (2002, repr.) Lateinisch-Deustch. Ausfurliches Handworterbuch. Elektronische
Ausgabe der 8. Auflage (1913-1918). Berlin: Directmedia.

81 For instance: “*Qui ceci nati oculos aperuit, et quatriduanum Lazarum de monumento suscitauit, ipse tuos
oculos aperiat [...]. ' ['He, who opened the eyes of one born blind, and raised Lazarus after four days from the
tomb, the same will open thine eyes [...]]; and also “‘Diuine religionis cultum pro fallacis mundi oblectatione
nullatenus deseram, nec celestibus terrena preponam, negue sempiterna pro momentaneis spernam, ceterum
unius tugurii locus de tota terra tua michi sufficiet.” [‘1 will by no means abandon the service of divine religion
for the delights of the deceitful world, nor will | prefer earthly things to heavenly, now will | despise things
eternal for things momentary, but asite for asingle hut of all thy land will suffice me'] (VCL1, §8).
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through one of his servants. Two interrelated miraculous accounts are described: one is again
blindness, emphasised by the reference to Christ’s restoration of sight; the other is the
gtiffening of the servant’s hand, which can also be understood through the reference to
Lazarus, since the power attributed to the resurrection is one of healing the flesh, of healing
the man’s body.

The next episode in which Pawl appears, 819, finds paralels in the Life of Illtud (VI), as we
shall later see. Both the VC1 and the VI affirm that 1lltud served Pawl Penychen as aprinceps
militie, the captain of Pawl’s guard.®® Pawl is described as a regulus and there is no hint that
he is one of Cadog's relatives. The episode centers on Illtud’ s conversion by Cadog and it
seems to be thematically connected to the previous episode in §16: 2% in both §16 and §19 the
soldiers of a regulus take food and drink from Cadog and/or his clergy and are subsequently
swallowed up by the earth. The food and the drink survive, miraculously, untouched. It is this
miracle that impels Illtud’s conversion in 819. The biblical motif of being swallowed up by

the earth is emphasised by the narrator’ s direct reference to the words of David in Psalms:

[...] inictu oculi in profundum abissi demerguntur, secundum illud Dauitici, ‘Aperta est terra, et
deglutiuit Dathan, et operuit super congregationem Abiron.’

[...] in the twinkling of an eye they are submerged in the depth of an abyss, according to that word of
David, ‘ The earth opened, and swallowed up Dathan, and covered the congregation of Abiram’ (VC1,
§19).

The structuring of both 816 — which | will discuss in short bellow — and 819 around the same
biblical motif discloses the work of the hagiographer on his’her main source: Psalm 105.34
The direct reference to Dathan and Abiram’'s fate as given in Psam 105 establishes a
straightforward typological -associative interpretation for the fate of those who dare react

against God's plan.

8 nthe VI, heisreferred to asPoulentus, ki ng of the Glamorgan folk: rex Gulat Morcanensium (VI, 82).

8 Considering the analysis of the composition of the VC1 in section IV.1.1., chapter §17, relating to the synod of
Brefi summoned by David, did not originally belong to an “early” stage of the VC1. Wade-Evans' insertion of
8§18 can be deceiving because this chapter corresponds to a passage in the Life of Cadog written by Caradoc of
Llancarfan found in a dlip folio inserted into the Vespasian M S. in the thirteenth century. Therefore §16 would
have been followed by 819: the similar thematic also confirms this assumption. As shown previously in the
episodes relating to Maelgwn and Rhun, one can detect the hand of a hagiographer who tries to provide a logical
sequence of eventsin thisLife due to the sequence of episodes and to the establishment of narrative links.

84 «Aperta est terra, et deglutivit Dathan, et operuit super congregationem Abiron.” [The earth opened and
swallowed up Dathan: and covered the congregation of Abiron] (Ps 105: 17). The story is told in Numbers 16:
31. The motif also occursin several Lives of Irish Saints (cf. Bray 1992: 18).
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1V.1.3.1.4 Sawl Benuche

In 816, a new secular ruler, Sawl Benuchel, is introduced. Reference to Sawl, the “High
head” or “Proud” one, isfound in one of the Welsh triads. There he is described as one of the
“three arrogant men” of Britain. In the VC1, Sawl and his men rob Cadog’ s monastery of food
and drink in the absence of Cadog, causing the monks great distress. Therefore, in both 8§16
and 819, the rulers men take food and/or drink from Cadog's community and are,
conseguently, punished by God for their wicked acts. Here, however, the story of Cadog's
revenge on the men is introduced with a detailed account o his censure of the men by

mutilating their horses and shaving off half of their beards:

[...]sanctus uir adueniens, causam tante mestitie [...] eis inquisiuit, quibus occasionem allegantibus
integro uulto ait, {..] Snite eos corda sua in crapula et ebrietate grauare, temulentique simul
consopientur. Eisdem uero sopore depressis, acutissimi nouaculis dimidiam partem barbarum
comarumque suarum in obprobium illis sempiternum raditote, nec non et labra suorum caballorum
auresque pariter incidite’ [..] Tunc uir Dei dixit clericis suis, ‘Induatur unusquisque uestrum
uestimento suo et calciamento, euntes sibi obuiam, alioquin morte moriemini, reuertetur enim hostis
noster et interfeciet nos gladio a maiore usque a minorem, ubi se a nobis illudi animaduerterit.’ [...]

Cumque conscendissent quendam aceruum, Sauuil Pennuchel et satellites eius descendebant in
occursum eorum. Tunc coram occulis serui Dei terra aperuit os suum, et absorbuit tirannum uiuum

cum suis propter illorum nequitiam, ne Dei uirum cum clericis eiusdem attrociter necarent.

[...] theholy man arrived [...] and inquired of them the cause of so much sorrow. After they had related
the reason he says to them with unchanged countenance, ‘[...]. Suffer them to steep their hearts in
debauchery and drunkenness, so that being drunk they will fall into heavy sleep together. Then, when
they are oppressed with sleep, shave off with sharpest razors the half part of their beards and hair
as an eternal disgrace against them, and also cut off the lips of their horses and their earsas well.’
[...] Thenthe man of God said to his clergy, ‘Let each one of you put on his clothing and shoesto go to
meet them, or ye will perish in death, for our enemy will return and will slay us with the sword from the
greatest to the least, when he shall perceive that he was mocked by us.’®® [...] And when they ascended
a certain mound, Sawy! Benuchel and his satellites descended to meet them. The before the eyes of the
servant of God the earth opened its mouth, and swallowed up the tyrant alive with his men on
account of their wickedness, lest they should cruelly murder the man of God with his clergy] (VC1,
816) [my emphasis].

The only known parallel to such a vengeance story in Welsh literature is found in the Second
Branch of the Mabinogi.®® There, Branwen, sister of Bendigeidfran, the giant king of Britain,
is given in marriage to Matholwch, the king of Ireland. Branwen's half-brother Efnisien,
infuriated for not being consulted about the marriage, mutilates Matholwch’'s horses.®” The

Irish king is pacified in that Bendigeidfran gives him new horses and gifts, including a magic

8 perhaps a better translation to animadvertere in this context would have been “to censure,” “to express blame”
or even “to punish.” That the revenge was a form of mock is an interpretation of the scene, but the idea is one of
punishment. As will become clear, judging from a similar occurrence of a vengeance episode in Welsh secular
literature, the ideais that such act was considered to be humiliating and, therefore, aform of punishment.

8 Henceforth Mab2. For the tales of the Mabinogi, see footnote 23 above.

87 « And thereupon he [Efnisien] set upon the horses and cut off their lipsto the teeth, and their ears to their
heads, and their tails to their back, and wherever he could clutch their eyelids he cut them to the very bone. And
he maimed the horses thustill there was no use could be made of the horses.” (Mab2, p. 27)
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cauldron, and he returns to Ireland with his new wife Branwen. It is impossible to affirm with
any certainty what the relationship between these two accounts is but in the VC1, God is the
ultimate “pacifier” in that He prevents the men from revenging themselves back by means of
a miraculous intervention. 8 After the men’s final punishment, Cadog and his clerics return to
their monastery: they all regjoice by singing the Te Deum, meant as thanksgiving to God for
having escaped the rage of the enemy. The Te Deum demarcates the realm of the religious in
detriment of a mere natural event that was responsible for the men’s death.®® This might
explain why the hagiographer does not provide, in mentioning that the ditch wherein the ruler
and his men were swallowed up remained open as a witness of that miracle, any onomastic
information for this. In fact, no geographical reference is made. The episode ends by
comparing the “twelve shavers’ to the twelve apostles and by emphasising their sound
judgement and counsel. The brutality of the scene is thus aleviated due to this expected
judgemental “soundness’ on the part of Cadog and his clergy.

IV.1.3.1.5 Brychan, hisson Rhain and Meurig son of Enhinti

Brychan of Brycheiniog is mentioned again as Cadog’s grandfather in 811. In this chapter, no
encounter between Cadog and the ruler takes place, although Cadog receives land from
Brychan after having performed the miracle of finding a subterrarean house filled with clean
wheat during a period of famine. This is worth noticing because the provision miracle aone,
which is highly elaborate, causes the grant of land.®® The secular ruler is, in this case, the one

who recognises and admires the miraculous deeds of the saint. %

8 proinsias Mac Cana raised the possibility that the author of Branwen, having read about the humiliation of
Sawl in the VC1, was influenced by its account of the mutilation of horses, adapting it to Efnisien’s vengeance
on Matholwch inthe Mab2. See Mac Cana, P. (1958) Branwen Daughter of LIyr — A Study of the Irish Affinities
and of the composition of the second branch of the Mabinogi. Cardiff: University of Wales Press, p. 158.

8 The Te Deum hymn was one of the most important pieces of medieval religious practice. It was sung not only
in strict liturgical contexts (in the holy office, especialy at the end of matins in monastic environments) but also
in processions, consecration rites etc., as a sign of thanksgiving to God. In strict non-liturgical contexts like in
the solemnity of a royal coronation or in a public agreement of peace, it symbolicaly represented God's
approbation of men’s deeds. For this see: Henry, H. (1912) ‘The Te Deum,” in The Catholic Encyclopedia. New
York: Robert Appleton Company. See also: Hauflling, A. (1999) ‘Te Deum, in Lexikon des Mittelalters
gBrepoIis Medieval Encyclopaedias - Lexikon des Mittelalters Online). Stuttgart: Metzler.

% “Quocirca inillius diei articulo contigit quendam murem, de sua egressum cauerna, granum frumenti in ore
ad beatum Cadocum concite deferre, et super tabulam ante ispum positam ludenter illud suis obtutibus
preponere. ldem etiam mus septies eundo et redeundo, totidem triticea grana famulo Dei aduexit. [...] Tandem
uero itidem musculum comprehendens pede ligauit, ut huius rei archanum diligenter indagaret. [...] Cadocus a
guadam uidua prolixum ac gracilem filum peciit et accepit. Quo pedes muris innexo, se precedentem laxato filo
sequitur, donec idem reptile ad quendam tumulum, sub quo erat pulcherrima subterranea domus, antiquitus
fabricata, purgato tritico referta, uenisset.” [Wherefore on that very day it happened that a mouse, having come
out of its hole, bore quickly in its mouth to the blessed Cadog a grain of corn, and playfully placed it under his
eyes on a writing-tablet set before him. The same mouse, going and returning seven times, carried to the servant
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In 825, Rhain, Brychan's son, leads a plundering expedition into Gwynlliog which results in
his being taken captive by the local population. ®> Cadog rescues him and he corroborates the
refuge granted previously by Arthur and Maelgwn. The use of cartulary language for Rhain’s
promise resembles that employed in Arthur’'s and Maelgwn’s agreement of refuge.®® Indeed,
the hagiographer lists this episode and the miracle ensuing from it as the third one that gives
evidence of the refuge of Cadog's stock in Gwynlliog. This demonstrates how Arthur’s,
Maelgwn’s and Rhain’s episodes were designed to centre on the miraculous interventions, on
their effects on the secular rulers and on the theme of refuge. The structure of this episode
resembles that of Maelgwn and his son Rhun and their invasion of Cadog's land: the ruler
wishes to plunder Gwynlliog, which causes the population’s reaction. The ruler is then
“delivered” by the saint, either by being rescued or by the saint’s restoration of a temporary

inability caused by a punitive miracle.

1V.1.3.1.6 Minor secular characters

Of the minor secular characters that come in contact with Cadog in the VC1, two are severely
punished by the saint because of their wickedness, two are raised from the dead and one is
blessed with pregnancy. In chapter seven, arustic called Tidus is punished for refusing to give
coa to Cadog, a punishment for his obstinacy, according to the hagiographer. The young
Cadog curses the man, his house and all his progeny and prays to God thet he should be
destroyed. In his prayer, Cadog asks for the immediate burning down of the man and his
threshing- floor.>* The vengeance is justified in that Cadog, relying on several passages of the

of God as many grains of wheat. [...] At length in like manner laying hold of the little mouse, he tied it by the
foot, that he might search diligently into the mystery of this affair. [...] Cadog sought and received from a certain
widow long and fine thread. This being tied to the foot of the mouse, he follows it as it proceeds with the thread
relaxed, until that vermin arrives at a certain tumulus, under which was a very beautiful subterranean house, built
of old, and filled with clean wheat]] (VC1, 811).

91 «[..] latius hoc miraculo per prouinciam cresbrescente, Brachani auribus, aui beati Cadoci, digna
admiratione letus rumor insonuit, qui partemagri illius, in quo triticumrepertumest [...] uiro Dei donauit[...]."
[[...] as this miracle was being noised farther abroad throughout the province, the glad report sounded with meet
admiration in the ears of Brychan, the grandfather of the blessed Cadog, who gave to the man of God the part of
that field, wherein the wheat wasfound [...]] (VC1, 811).

92 Rhain is mentioned in the DSB as Brychan's son: Rein filius Brachan (DSB, §11). It seems the region called
Rhieinwg or Rheinwg, probably comprising Brycheiniog, Radnorshire and Buellt, was named after him (cf.
Bartrum 1993: 551-552).

9 «“‘Quum liberasti me hodie’, inquit, ‘omnis, qui ex mea gente ortus fuerit, sk minus seruauerit gentem
Gunliuensem, et pactum, quod cum sancto Cadoco pepigi, preuaricatus fuerit, maledictus sit.” [*Since thou hast
freed me today,’” said he, ‘may every one who shall spring from my race, be cursed, unless he have protected the
race of Gwynllyw, and if he violate the pact which | have concluded with saint Cadog’] (VC1, §25).

9 «“Nam puer reuertendo in rusticum respexit [...]Dominum [...] dicens, ‘Queso te Deum [..] quatinus iste
rusticus suorum fomento titionum cum trituratorio et farre suo pariter concrementur [...] suaque soboles aliis
gentibus sit subiecta.” [For the boy in returning looked back at the rustic [...] besought the Lord, saying, ‘I
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Bible, affirms that the punishment would make the divine power and virtue manifest in the
world.®® A “horrid fountain” that caused a black bog to appear at the place of the rustic’s
house is mentioned as a record of the event, athough no precise geographical location is
mentioned. This merits attention because it associates a topographical feature that already
carries, as it were, a negative connotation through the use of the colour black with the
punishment of a wicked character. The punitive miracle by immediate destruction finds,
moreover, paralels in other Lives in the Vespasian legendary, as in the Life of David, for
example, when fire from heaven destroys the house of a wicked chieftain. Its main
characteristic is the justification of the punishment through biblical quotations and/or a direct
comparison withabiblical event. Cadog then returns to his master carrying the coals of firein
his garment without getting burnt. This second miraculous event contrasts with the first in that
it calls attention to the saint’s wonderful powers. he, differently from the rustic, cannot be
burnt by fire.?® The image of carrying coals of fire without being burnt can be found in
Proverbs and there it intensifies the chastity and purity of those who, among other things,
shun adulterous ways.®” The image was subsequently extended through the commentaries of
Patristic writers, such as Augustine who, in his Exposition on the Psalms equates the
punishments by fire faling from heaven, melting like wax, or the burning fire from within —

in relation to the burning of a garment —with the effects of thefire of lusts®® Both uses of the

beseech thee, God [...] that that rustic may, by the kindling of his won fire-brands, with the threshing-floor and
grai n be burnt together [...] and that his progeny may be subject to other folks] (VC1, §7).

® “Non ideo, Domine, his obsecrationibus bonitati tue supplicaui, quo prescriptum peccatorem optarem in suo
flagitio condempnari, cum Dominus dicat, “ Nolo mortem peccatoris, sed magis ut conuertatur et uiuat.” Et
Paulus: “ Non reddentes malum pro malo, nec maledictum pro maledicto, sed e contrario benedicentes’ ; uerum
uti uirtus diuinaque potestas in hoc mundo esset scelerosis manisfesta, teque magis pauerent, tibi quoque
ministrantibus resistere abhorrerent, queadmodum in Daniele legitur, “ Paueant omnes habitantes terram Deum
Danielis, quia ispe est liberator et saluator, faciens mirabilia in celo et in terra” [l do not, O Lord, by these
entreaties, so supplicate thy goodness that | should wish the aforewritten sinner to be condemned in his
wickedness, since the Lord says, “I will not the death of a sinner, but rather that he should be 