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ABSTRACT

“Holy Body, Wholly Other: Sanctity and Societytime Lives of Irish Saints”
focuses on the ways in which Ireland’s hagiograpipertrayed holy otherness in the
Lives of their subjects, using the Latitae, the vernaculabethada and theLives
containing both languages that survive from thes@@@ough the end of the fourteenth
century. This study considers three broad thenaagety the transition of a sanctified
essence into a holy body and the resulting altawaif an otherwise mortal form into a
wholly other, the saintly prosecution of vengeaagainst those who wrong the body
Christian and the enactment of hagiographical hgab bring the community of the
faithful back to full integrity. These themes arabyzed within the social and cultural
context of medieval Ireland, and are particuladynpared with the biblical, apocryphal,
heroic and legal writings of the Irish Middle Ag&epictions of male and female saints
are also compared and contrasted, as are theish#fteh depictions that occur between
Latin and Irish narratives.

Throughout thé.ives the language of the laws of church and societyrinfthe
saint’s portrait, firmly situating these holy memdavomen within the sphere of medieval

Ireland. Elements of Irish sanctity are drawn freennacular heroic saga, but the



predominant influence upon theves of Ireland’s sanctified is a powerful combinatioih
apocryphal and canonical scriptures, demonstrafiaglrish holiness can only have
emanated from heaven. This combination, moreoviersl between male and female
saints and between Latin and Irisives; holy men are modeled very strongly upon both
Old and New Testament figures, while lady sainéspainted more in the hues of
imitatio Christi. Further, Latinvitae follow patterns capable of speaking to both lasia
non-Irish audiences alike, while vernaculares observe models that needed to appeal

only to the Irish themselves.
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CHAPTER ONE

I ntroduction

One is never a saint excdpt other people.*

In the beginning

Ireland is blessed with an abundant array of wrigeidence from and concerning the
Middle Ages, including works about Ireland’s sainfhis latter body of literature,
known as hagiography, extends from the late 50@aitih the end of the medieval era
and survives in both Latin and the vernacular. ©motlne genre undoubtedly has found
itself the repository of such worldly elementsrsute claims or territorial rights, the
ultimate focus is always the saints.

The core of hagiography, whatever else may acaretend it, is therefore the
depiction of what defines a saint as a saint iretyes of the hagiographer and his
intended audience. Ireland’s hagiography must ém@mompass the Irish author’s
understanding of an Irish saint. Implicit in thgeetrayals is the delicate, shimmering
thing that is holiness, the intrinsic divine gifo@bestows upon an elite few men—and
fewer women—among the early Christian Irish.

This gift falls upon the saint of Ireland befornception and continues to
manifest its potency long after death. It marksdhesen as reserved for God’s purposes;
it transforms a human being of unusual virtue sdmething new. As a sanctified mortal,

a saint is compelled to live within the everydaynaane world, yet he or she

! Pierre Delooz, “Towards a sociological study ai@aized sainthood in the Catholic Church” (tramse)
Hodgkin), inSaints and their cults: studiesin religious sociology, folklore and history, ed. Stephen Wilson
(Cambridge: Cambridge University Press, 1983), Bvphasis original to quote.



simultaneously partakes of the rarefied puritynef dlivine; a saint is human, yet not as
others. Sanctity elevates those it touches, lals@ separates them. Permanently altered,
they are both a part of and apart from humanitye fbly are the ‘other.’

This study focuses on the ways in which Irelaf@digiographers attempted to
portray their understanding of holy otherness @ililresof Irish saints. It accesses the
extant evidence of the genre written in Irelandmythe Middle Ages by—as far as is
presently known—Irish authors, whether that evideisdn Latin, Irish or some
combination of both. The components of select treeane analyzed within the social and
cultural contexts of Ireland from the late sixtihaiigh the end of the fourteenth century.
Depictions of male and female saints are compandctantrasted, as are the ways in
which those depictions shift according to the laaggiof their narrative, and from these

diverse elements appear facets of medieval Irishtig.

The question of Christian sanctity and sainthood

Any discussion of the ways in which sanctity maydyeresented in thigvesof its
embodiment, the saints, requires that the natusawdtity itself be considered. What is
it? How is the shape of holy otherness to be utded® Can it be encompassed by finite

mortal minds or words?

Holiness in Christian theology
The question of the theology of Christian holinkeas exercised scholars of the

faith from its earliest era, a question that gaiadditional import with the emergence of



the cult of saints in the Latin west from at lethst third century of the Common Etra.

The rise of public Christian devotion to individsaeen as possessing an unusual degree
of sanctity naturally demanded that religious atitles attempt to explain whether or

how an otherwise thoroughly mortal—and therefoteenently sinful—human being

could be sanctified.

Among the many men of Late Antiquity to turn thaitention to these matters
was Augustine of Hippo, whose writings on the natfr Christian holiness were
produced in the late fourth and early fifth cergsfiFirst and foremost, whatever its
expression, Augustine emphasizes that sanctiteoanate only from God and God’s
goodness, which is “so perfect and self-suffictbat it can neither be increased nor
diminished.* Human beings, to Augustine, are born separated God by the sin of
Adam and Eve. When an individual submits to thdtalation of sin within him- or
herself by joining Christ’'s congregation througlptiem, and augments that sacrament
with complete obedience to God, continual actshafrity, and daily subjugation of
bodily desire, Augustine sees then the possibatityeconciliation with God and a

recovery of God’s favor. Augustine calls this fautternal grace, without which holiness

2 The earliest stages of the veneration of the hwlp in the eastern Mediterranean are explored tgr Pe
Brown in his 1971 essay, “The rise and functiothef holy man in Late Antiquity,The Journal of Roman
Studies61: 80—101. He reviews the critiques of other &tsoand refines his own arguments in “The rise
and function of the holy man in Late Antiquity, 1I8971997,"Journal of Early Christian Studiegvol. 3
(1998): 353—76. See also the further discussiddrofvn’s work by other scholars ifhe cult of the saints
in Late Antiquity and the Middle Ages: essays @ndbntribution of Peter Browred. James Howard-
Johnston and Paul Antony Hayward (Oxford: Oxfordvdrsity Press, 1999). The veneration of holy men
in the east arose somewhat later than the cultaofyms and saints in the west, however; see PetaxBs
insightful exploration of public adherence to tlwyhdead inThe cult of the saints: its rise and function in
Latin Christianity(Chicago: The University of Chicago Press, 198tpwn continues and furthers this
work in Authority and the sacred: aspects of the chris8ation of the Roman worl@Cambridge:
Cambridge University Press, 1995). In some sectidathority also presages the commentary of the later
article, “Rise” (1998).

% Augustine’s considerations of holiness have béstudsed by, among others, Edward J. Carfies,
doctrine of St. Augustine on sancift}ashington, DC: The Catholic University of AmexiBress, 1945).

* Carney,St. Augusting8, 46—8 (quote on 48).



may not be attainetiThe infusion of God’s grace sanctifies and, beeahis infusion
occurs through baptism and participation in Chgisbmmunity, for Augustine anyone
who is Christian may be rightly termed a s&int.

Augustine’s doctrine that grace and the sanctificait brings must emanate only
from God is contradicted by his contemporary, Reiggvho envisions three types of
grace. The first is the nature with which each peiis created. This nature includes the
free will to choose whether or not to follow therazt course of action as revealed by
God in the second grace of Scripture, comprisirty bee Old and the New Testaments.
The third grace is literally embodied in the exaenpl Christ’s virtue, adherence to
which allows remission of sin. But while faith irhf@st brings a grace that destroys past
sin, for Pelagius only the proper exercise of fsdein obedience to God prevents future
sin. Humanity, not God, is thus made the souragrad¢e, and holiness becomes personal,
expressed in the observance of God’s commands anst'€ example rather than in a
unity with God gained through divine favbihis denial of both Original Sin and of God
as the source for sanctifying grace played a saant role in the Church’s condemnation
of Pelagian free will in the early fifth century.

Some of the most influential thinkers of the Mieldlges also wrote on the
guestion of sanctity and sanctification. In higtatxth-centuryDialogues Pope Gregory
I, or Gregory the Great, expresses the view thattgg is not found in or proven by the
appearance or performance of miracles, as thede also be present in maleficent

individuals with diabolical powers. Instead, fore@ory the true essence of holiness is

® Carney,St. Augusting8—9, 38—43, 51, 57-8.

® Carney,St. Augustingl, 77, 100.

" Carney,St. Augusting32-5. Also see Michael W. Herren and Shirley Bnawn, Christ in Celtic
Christianity: Britain and Ireland from the fifth tihe tenth centurgWoodbridge: The Boydell Press, 2002),
71-5.



found in virtuous living, in which humility and chiy dominate a life modeled on the
observance and imitation of Christ’s virtues—but mecessarily of his miraclés.
Gregory’s concept dmitatio Christiwould prove to be of considerable influence on the
medieval west.

In the seventh century, Isidore of Seville apptyeatistinguished between the
terminology ofsacrum religiosumandsanctumIt has been observed that, in Isidore’s
writings, a thing issacrum or sacred, because it concerns God;rigligiosum
“religious”, if it “concerns righteous human beirngSanctumhowever, refers to that
which is holy because it is sanctioned, or settapgrand for God, and the transgression
of this sanction incurs punitive consequefite.

The vocabulary of sanctity remains little changetlas been shown, through
much of the Middle Ages. In his thirteenth-centarggnum opusSumma Theologiae
however, Thomas Aquinas usesnctitas or sanctity, to refer to both an essential purity
and to a stability established, protected and antgaeby law and by sanction. While
sanctity itself may apply equally to human beirtggplaces and to ritual objects involved
in and relevant to the performance of the faitk,eélement of purity is required for any

human spirit to experience the union with God tavates an otherwise mortal being to

8 Gregory’s opinions have been thoroughly examingtMiliam D. McCready Signs of sanctity: miracles
in the thought of Gregory the Gre@oronto: PIMS, 1989). See p. 2 for dating Bialoguesto 593 or
594; see pp. 65—71 for the discussion of sandtgffi

® Ann Elizabeth Kuzdale, “ThBialoguesof Pope Gregory the Great in the literary andgielis culture of
seventh- and eighth-century Europe” (Ph.D. diseiyéfsity of Toronto, 1995), is a broad and useful
survey of the text and influence of tB&loguesin the early Middle Ages.

19 Etymologiae X 24, ed. W. M. Lindsay, an8ancti Isidori Hispalensis Episcopi differentiarsine de
proprietate sermonum libri dyd: de differentiis verborupPL 83, cols 59-60, as fully cited in Jacqueline
Hamesse, “The image of sanctity in medieval praarhs a means of sanctification,”"Nodels of
holiness in medieval sermqresd. Beverly M. Kienzle et al. (Louvain-la-Neuyeollege Cardinal Mercier,
1996), 132-3, notes 13-15.



the status of sainthood. Further, for Aquinas,tgusi only to be gained by pursuing a
contemplative life that rejects worldly matters durhs its focus toward God.

On the other hand St. Bonaventure, in a sermoghigicontemporary to the
work of Thomas Aquinas, collapsganctificatiq sanctification, intgurificatio, or
purification. St. Bonaventure preaches not ondt tivhatever is pure is holy” but also
that holiness is not necessarily restricted tactir@emplative, monastic life. As observed
of Bonaventure’s works by Jacqueline Hamesse:

Whereas the ideal of sanctity was represented tinetil 2"

century by the monastic model, emphasizing thteroplative

life and spiritual qualities, ...from the W8entury...the intellectual
and active life can also provide virtues that gid to sanctity?

There is also additional evidence that by this fisaactus holy or sainted, was distinct
from beatus or blessed. Though a person labdledtusor beatawas recognized as
possessing “peculiar merits” that might earn hinme@r posthumous veneration as a saint,
he or she was only beatifiesanctusandsanctawere now reserved solely for those
individuals who had not only been accorded a héylell of virtue and grace by God, but

had also obtained official papal canonizatton.

Modern scholars and sanctity

Much of this same ground has been generally coviarad extended essay by Hippolyte
Delehaye entitle@anctus: essai sur le culte des saints dans I'AitégA work that is
readily the most comprehensive modern exploratf®anctity, it traces the terminology

of holy otherness from the usages of pagan relggibrough those in the Old and New

1 Summa theologiaka llae, qu. 81, art. 8, as cited iHamesse, “Image of sanctity,” 134-5 note 17.
123, Bonaventurae opera omniIX: Sermonesols 484a, 523 and 641, as cited in “Image of tiigric
135-6 and notes 19, 22 and 24, &adivinis nominibusgol. 2, cited p. 135, note 20.

13 Hamesse, “Image of sanctity,” 136-9.



Testament$? To Delehaye, the evidence supports the assettaiwihile sanctity itself
is the work of divine grace, the concept of sap@iises spontaneously in the minds of
the faithful. As such, it is instinctive, and thegjuired no specific definition or
explanation until the papacy began to codify jurdicanonization procedures in the
twelfth century, which then necessitated proof oadidate’s holiness.When all
evidence is sifted, though, Delehaye considersdis of sanctity to be “un ensemble
harmonieux des vertus chrétiennes pratiquées agme dju’une rare élite est en mesure
d’atteindre” (a harmonious combination of Christiariues practiced to a degree that
only a rare elite can attaif.

Delehaye does not stop there. As an ideal spmamg the human mind, sanctity
is expressed in a blending of the uniform and ikierde. There are, it is true, formulaic
expressions of holiness that create an image arappimmutability across wide
geographical and chronological boundaries. Bentgglseemingly static surface,
however, the representation of sanctity “s’adaptteuées les contingences de la vie
humaine” (adapts to every contingency of human.fifé&lot only does the meaning of

holy otherness differ depending upon the identitthose debating its definition (e.g.,

! Bruxelles: Société des Bollandistes, 1927.

15 Delooz, “Towards a sociological study,” obsentest papal canonizations occurred as early as tee la
tenth century; twelfth-century reforms augmentedghpal role in the determination of an individgal’
holiness, but it was not until 1234 that canon@ativas legally reserved for the Holy See. See 8p-3,
199-200.

16 DelehayeSanctus 233—40, quote on p. 240. All translations frorerfah in the present study are my
own, unless otherwise indicated in the footnotesedent study by Karolyn Ann Kinane follows up bist
elite nature of sanctity. Kinane observes thatyeanglish hagiographers, anxious to deter theokofrom
literal imitation of the saints, portrayed holinessan essence unattainable for all but the vevy By
placing the extraordinary contact with God experézhby saints to the unreachable periphery of argin
life, Kinane suggests, God is glorified, not thangeand the audience is encouraged to emulatéysain
virtue rather than a saint’'s extremes of asceti@smiracle-working. Kinane labels this narrative
technique “deferred sanctity.” See “Sanctity defdrithe problem of imitation in early English saint
Lives” (Ph.D. diss., University of Minnesota, 2005)

" sanctus233, 240 (quote).



theologians versus ecclesiastical judges), busa displays an individuality that draws
upon the characteristics of culture, region anefif

Though Christian sainthood in Augustine’s time rhaye applied to the entirety
of the community of Christ, it is clear from theo&le that this inclusive approach did not
last. Initially, the population of the truly sarfe#d was collapsed to include only Christ
and the apostles. This elite gathering was themaeently altered by a new group of
non-clerical, non-biblical individuals. These memavomen, who refused to abandon
Christ even in the throes of unbelievable tortwere the martyrs of the early church.
Their deaths in the name of Christianity earnedtfreneration as ‘holy’ or ‘sainted”

By the late fourth and fifth centuries, the aventgesanctification were also being
walked by persons of exceptional virtue who proddghe faith, who suffered on its
behalf, often as ascetics, but did not die as martgcreasingly, depictions of all sainted
persons included considerable spiritual power; hoéyn and women were portrayed not
only as model Christians but as workers of impresgiiracles both before and after
death?® As the fame and veneration of holy men and wonmemgso also evolved the
writings intended to record their exemplary liviir virtues, acts and miracles and, for
some, their martyrdom. In these texts lies the diagvaf the hagiographical genre.

In addition to being honored as perfected Chmistiahose virtuous lives follow
the pattern established by Jesus Christ, saints &#mait not shared with their resurrected
exemplar. Unlike Jesus, saints are not messialatteagvith God as Father, however

close to that model their portrayals may appro&idty men and women are completely

'% Sanctus233, 240, 247.

19 DelehayeSanctus38-59; also see Stephen Wilson’s introductiothéoessays ddaints and their cults
3, and BrownAuthority, 60—67.

% DelehayeSanctus38-59, 80—-89. Wilson, “Introduction,” 3, and BroyAuthority, 60—67.



mortal beings with mortal bodies who, while theyynagcend to the heavenly
communion of saints after death, are not the Ri¥anist. They are utterly human, but are
elevated above the general faithful by the unugifiabf sanctity. As such they exist—
whether alive or dead—in an intermediary state betwthe human and the divine. They
are the holy others.

Peter Brown has asserted that it is preciselyuseanartyrs died as human
beings that they became objects of veneratiorhesvholly mortal, their faith and their
martyrdom present a real-life image with which &eéirs may identify, while their
sanctification accords them the status of “frieati&od”, able to intercede with God on
behalf of their devote&s.Similarly, Brown argues that the holy men of the
Mediterranean east also occupied a mediatory etl@den God and humanity through
which a distant God was brought into greater immexfi’ Because saints were seen as
having a special relationship with God, they wessuaned to “have access to knowledge
of the holy in all its manifestations”; holy mendawomen, therefore, could use that
knowledge to present an intelligible image of CigratThis ability to make the order of
the universe understandable while also puttindedaiele human face on the faith, Brown
suggests, facilitated the christianization of @ie IRoman world®

Edmund Leach explores this idea of an oppositetwéen the human everyday
realm and the perfected abode of God in a classi@yeregarding the nature of Christian
myth. Because such an opposition necessarily nepsirate God’s world from our own,

Leach asserts that the central intent of religiotoiresolve that distance, “to re-establish

“LCult, 6.
2 Rise” (1971), 97.
2 Authority, 68-76; quote on p. 69.
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some kind of bridge between Man and G&tThe connection between heaven and
earth, between God and humanity, is mediated, svtigach, by a sort of “middle
ground”, the extraordinary elements of which marsi possessed of unusual holirféss.
Saints, as fully human persons upon whom God hstewed an anointing grace that
elevates them above the common faithful, act asodimients of this “middle ground”;
the sacredness of the space they occupy imbues/grgiessence with a sanctity they
can impart—whether beneficially or punitively—tdet people or to objects, even long
after death. In other words, not only is the “nalimone”, as Arnold van Gennep has
termed it, the localization of holiness, but sotha@se who reside within 7.

Mary Douglas, too, has examined the nature ohlegB, positing its essence to be
an expression of the opposition between purity@witlition. Purity and holiness are
seen, she writes, in not just the avoidance ofetaént on a daily basis, but in the
inherent possession of wholeness, of physical pmdugl integrity. “To be holy is to be
whole, to be one; holiness is unity, integrity,fpetion of the individual and of the

kind.”?” This pure, unblemished nature marks holiness{tawsk it affects, as set apart,

%4 Genesis as myttLondon: Jonathan Cape, 1969), 10. It has, in fa&tn pointed out to me by Michael
Herren that the concept of an individual standis@ &ridge between heaven and humanity is inherent
the etymology opontifex a term that originally designated a high priegtuhich in a Christian context
came to be used exclusively to refer to the bistfdgome (i.e., the pope). Apparently a union betwee
pons bridge, andacere to make or to establishpntifexseems to literally mean “created as a bridge.”
Isidore of Seville alludes to this interpretationhis early seventh-centuBtymologiaeVIl.13, a text well-
known in Ireland, in which he writes that the wg@htifeximplies a man whose role is to make a way for
his followers Pontifex princeps sacerdotum est, quasi via sequantThe pontifexis the chief of priests,
as if ‘the way’ of (his) followers.” W. M. Lindsagds. Isidori Hispalensis episcopi Etymologiarum sive
Originum libri XX (1911; reprint, Chicago: University of Chicag008), available online at LacusCurtius
[http://penelope.uchicago.edu/Thayer/E/Roman/tesitire/home.html]. For commentary and translation,
see Stephen A. Barney, W. J. Lewis, J. A. BeachGlir Berghof, transThe_Etymologiesf Isidore of
Seville(Cambridge: Cambridge University Press, 2006), 171

% Genesis10-11.

% The rites of passagé&ans. Monika B. Vizedom and Gabrielle L. Caft&860; reprint, London:
Routledge and Kegan Paul, 1965), 18-20.

2" purity and dangefLondon: Routledge and Kegan Paul, 1966), 49-G6tejon p. 54
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touched by the divin& Sanctity thus can also be viewed as a pure itlasis the
antithesis of an impure and sinful reality; by ititag that ideal the sanctified few have
transcended their flawed humanity, stretching fion with God?

The saint, then, by virtue of imbuing divine graeristed in a supernatural state
of holy otherness, “en état surnaturel de saintetggart of yet apart from the general
Christian congregatiotf. Whether male or female, saints “were those whawer
recognized as having experienced so much revegttachieved such a degree of
purity that they had transcended the sinfulnessdihary existence® Moreover,
having attained this elevated position, saintaetéd venerators on behalf of whom they
might intercede both before and after their owtheir followers’ departure from lifé&?
Whether living or dead, holy men and women put hufaaes on an awesome and
incomprehensible God, bringing the divine closetheomortal; saints were the literal
embodiments of the threshold of head&fthey knew and often displayed formidable
spiritual powers, and the use of their heavenlisdiirthered the message of Christ and

the commandments of G&d.

2 pyrity and danger49.

29 Dyan Elliott, Fallen bodies: pollution, sexuality and demonolagyhe Middle AgegPhiladelphia:
University of Pennsylvania Press, 1999), 2, seesplace between “pure ideal” and “impure reality'ttze
abode of the demonic forces acting against humaasitesl or otherwise—on a daily basis, and therefore
the “symbolic terrain” where sin must be defeafgulirity, or holiness, is to be attained.

30 René Aigrain)’hagiographie: ses sources — ses méthodes — soitei(1953; reprint, Bruxelles:
Société des Bollandistes, 2000), 7-8.

31 Donald Weinstein and Rudolph M. Beflaints and society: the two worlds of western Ganidom,
1000-170QChicago: The University of Chicago Press, 1982),

32 \Weinstein and BellSaints and sociehp.

3 Brown, “Rise” (1971), 97; alsBult, 6, and Wilson, “Introduction,” 2.

34 Brown, Authority, 67.
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The hagiographical saint
Perhaps nowhere else is the supernatural elemesanofity more visible than in the
depictions of saints surviving in the vast corptimmedieval hagiography. Delehaye
warns that the true nature of sanctity cannot bses using ordinary human perception.
It is, he writes, “un qualité de I'dme; elle résins un sanctuaire ou le regard de
’lhomme ne pénétre point” (a quality of the sotlkeisides in a sanctuary where the
human glance shall not penetratefror this reason, the only way sanctity can be seen
and recognized is through its attention-grabbingifeatations, and “nous en jugeons par
les oeuvres extérieures dont elle est le princfpe’ judge it by the external works of
which it is the principle}® Hagiography attempts to capture the evidenceeasfeth
“oeuvres extérieures”, to report the events thaiafestrate the presence of sanctifying
grace in the life of an otherwise ordinary, if unaly devout, Christian. Not
surprisingly, then, even the most factual accoohtsaints must often include elements
of the miraculous; in some of the more florid paganarvels even supplant the
mundané’’

Hagiographical works, therefore, are literary $eptoduced in honor of their
saintly subjects. As Delehaye puts it, the undaditeg of holiness by the faithful tends

toward the simple and general, and the hagiogr&ptesk is to decipher sanctity in

¥ Sanctus242.

% sanctus242.

3" The gold standard for the study of hagiographtiests is that of Hippolyte Delehaykes légendes
hagiographiquestrans. Donald Attwater (London: Geoffrey Chapm962). A more recent and updated
survey is that of Aigrain,.’hagiographie While Delehaye classifies texts regarding thatsaaccording to
their relative historicity and the saint’s officietclesiastical status (i.e., whether or not papabnization
played a role), Aigrain looks at the overall evmatof hagiography. Both men follow an expanded
conceptualization of the genre, including not dhigActa PassionesndLivesof saints and martyrs,
Latin or vernacular, but also such works as maltgies, inscriptions, homilies and memoirs. Everreno
recently, there is also the useful work of AllisBoddard ElliottRoads to paradise: reading the Lives of
the early saint§Hanover: University Press of New England, 1987).
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terms any Christian may apprehend. In the prosassts often lose the stronger traits of
their original individuality and are made to comfoto an outline, such as that of martyr,
confessor, priest or abbess. The person becomietigepthe individual, an idedf.Yet
still, within this leveling framework, literary s#s retain a diversity particularly
dependent upon the culture and region of the saidtthe saint’s biographer, as well as
upon the social, political and religious environinetithin which the biographer worked.
Thus it is safe to discuss the hagiographical seirtan ideal cultural type’®

Within the literary universe of the hagiographigehre, sanctified servants of
God are made over into Christian heroes, and &e@ pbrtrayed in ways that closely
parallel depictions of other “beloved figures afrgtand legend® Yet despite sharing a
considerable number of traits with their more sacabunterparts, “hagiographical
heroes” are not identical to them; while traditibheroic figures celebrate battle
prowess, the saintly individual’'s hagiography commeates “self-sacrifice, humility,
charity and spiritual integrity** The secular character pursues personal glontheut
saint walks in the steps of Christ. One pre-emimendel of thigmitatio Christiis the

portrayal by Sulpicius Severus of Martin of Tourdexts of the late fourth and early

% |es légendest—5, 19-20. One such outline, for non-martyrtsaiis offered by Delehaye, 72—3. Another
may be found in Régis Boyer, “An attempt to define typology of medieval hagiography,” in
Hagiography and medieval literature: a symposj@t. Hans Bekker-Nielson, Peter Foote, Jgrgen
Jargensen and Tore Nyberg (Odense: Odense UnivBreiss, 1981), 28, 31-3. There are other examples
as well, some of which will be mentioned below, aegeral of which relate to Irish saints.

39 Michael GoodichVita perfectathe ideal of sainthood in the thirteenth cent(®uttgart: Anton
Hiersemann, 1982), 3. Also see Deleh&eanctus240.

“0A. G. Elliott, Roads to paradiser.

“1 Boyer, “Typology,” 31, uses the terminology of tfiagraphical hero”; for the second quote see John
Edward DamonSoldier saints and holy warriors: warfare and satycin the literature of early England
(Aldershot: Ashgate, 2003), 2.
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fifth century. The Sulpician model would prove tavie an enduring influence in the
medieval west, including being echoed in the wafk&regory the Gredf:

But is the goal of the hagiographical genre tthly presentation of the saint as a
Christian hero? Perhaps in part, as to do so wasgdmagery with which the author’s
audience would relate. John Edward Damon has steggds®wever, that the prime goal
of saintly biography wasot to portray saints as heroes, but to create irsaig a literal
embodiment of church doctrine, a literary monumerthe ecclesiastical teachings the
saint’s life and acts are meant to uphold and foeirtf* In the saint the full panoply of
Christian virtues is undoubtedly given form, and thost critical and obvious expression
of this form is the adherence to the example aideshich itself is often portrayed as
essentially an heroic virtue, particularly in soragional hagiographical traditions, such
as that of the Anglo-Saxofi$.

Moreover, it is not only Christ whose paradignmigoked by hagiographers, but
other figures as well, from both the canonical agpecially in some traditions, the
apocryphal scriptures. These “other types of Cheah include Moses, Elijah, Elisha,
Daniel, David, Peter, John and Andrew, among otffets John Kitchen has observed,

these parallels model the saints as the succassbosly of Christ but of the patriarchs,

2 An excellent study of St. Martin and Sulpicius &es is that of Clare Stancliff§f. Martin and his
hagiographer: history and miracle in Sulpicius SexsgOxford: Clarendon Press, 1983). For one
consideration of the long shadow cast by SulpiGesgerus, see Damo8pldier saintsa fascinating
exploration of the Martinian model’s influence ondlo-Saxon hagiography. See p. 2.

3 Soldier saints3.

4 For one study aimitatio Christias an heroic virtue, see Edward Christie, “Selétme and submission:
holiness and masculinity in the Lives of Anglo-Saxoartyr-kings,” inHoliness and masculinity in the
Middle Agesed. P. H. Cullum and Katherine J. Lewis (Cardiffiiversity of Wales Press, 2004), 150-
151. Michael Herren also discusses the model oisCas hero, “the harrower of hell,” @hrist in Celtic
Christianity, 137-9, 151-60, a model for which, he notes, tisé have a particular predilection. More will
be seen of saints’ heroic virtues in Ireland’s bggaphy also, below, pp. 22-31.

> William Trent Foley/mages of sanctity in Eddius Stephanus’ Life oh&sWilfrid, an early English
saint’s Life(Lewiston: The Edwin Mellon Press, 1992), 40—42atnong the many scholars who refer to
these other biblical models as “types of Christ.”
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prophets and apostles, placing the hagiographezéd ibout these holy heirs “in the
same relation to the Bible that the New Testamaatth the Old” and making clear that
“the history of salvation...does not end but contsirethe narratives on the lives of the
saints.*®

The observations of Pierre Delooz underline acalicomponent to the general
understanding of sanctity and sainthood. To sontengxechoing similar observations by
Delehaye, Delooz states that because both of twsmpts are ultimately values defined
by society, their representation must be expreasedrding to a collective
comprehension of sanctified behavior and its refehip to the community. Public
opinion is therefore required for the determinawdnvhether an individual has attained
genuine holiness; a saint cannot be a saint witth@utecognition of his or her sanctity
by others. Though not in and of itself sufficiemtcbnstitute a person as sainted, if
community acknowledgement is absent a saint’s igeistmeaningless. Indeed,
agreement that a man or woman is holy must be g&aonugh to attract a public cult, as
it is through their adherents that saints perfdrairtmost important work as examples, as
embodied scriptural lessons and as witnesses tgldhe of God and the message of
Christ?

In his doctoral dissertation, John Coakley contetes many of these same
guestions. He observes that there are three tapegue be addressed, namely, how

sanctity should be defined, in what manner sanotaly be seen to have a history, and

¢ Saints’ Lives and the rhetoric of gender: male &male in Merovingian hagiograpiiNew York:
Oxford University Press, 1998), 32—4, quotes on32p 34. Kitchen calls these comparisons “actualjzi
the Bible.”

4" “Towards a sociological study,” 193-5, 199.



16

how the hagiographical genre can be a source &bthiktory*® Coakley judges that
sanctity, rather than “an ensemble of virtues jixadtto perfection”, is best understood
as ‘the meaning a saint holds for those who venerat&; ihe history of sanctity, instead
of being the changes that occur in those virtues tine and in different places, is rather
“the history of the experience of [a saint's] veaters.”*® Hagiography may be evidence
for this history, then, not as a primary witnesghi® collection of virtues made according
to the dictates of location and era, but becausalyais of its integral form and content
may reveal the meaning which the saint held” ferdri her hagiographé?.Sanctity and
sainthood may be founded in an infusion of God&cgrinto the souls of the unusually
virtuous but, as Delooz and Coakley both asseztntbst significant element in

understandingholiness is not divine, but human.

Sanctity and sainthood in Ireland
Thus far consideration of holy otherness has fatitseattention outside of Ireland. The
actual portrayals of medieval Irish holiness aeeggimary focus of the following
chapters, and do not need to be examined hereathsattention now turns to the ways
in which scholars have assessed the expressi@nofity within Ireland’s medieval
hagiography.

There has been a strong tendency, particularlyngrtfte works of a generation or
more prior to the present, to view Irish saint®tlyh a sort of soft focus, portraying them

as nature-loving, retiring monks and nuns of impresasceticism who spouted poetry

“8“The representation of sanctity in late medievagibgraphy: evidence froiivesof saints of the
Dominican order” (Harvard University, 1980), 1-2.

49 “Sanctity in late medieval hagiography,” 17—18. fiasis original to quote.

0 “gsanctity in late medieval hagiography,” 17—18.
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and remained distant from the taint of everyda/fifirish holy men and women have
also been described as shamans, often by authtire gervice of disseminating or
explaining the modern Celtic Christianity movem&riEven where more profuse praise
is absent, emphasis on extraordinary asceticisrticpiarly as the only avenue Irish
saints traveled toward sanctification, often rersairif attention is not being paid to
these elements, depictions of holy men and woméneland have been called
unedifying, non-Christian images reported in amtgats that fly in the face of Christian
ethics>*

Ireland’s hagiographical sanctity has often beiewed as reflecting varying
amounts of pagan influence or survival. At one ehthe spectrum, Irish holy men and
women have been deemed to be representations a jpiagnities clothed in very
skimpy Christian costume, assertions that havenafédled into question the historicity
of their saintly subject® More commonly, the saints of Ireland are figuredairs to
local pagan cults, particularly when saints’ nam@scide with those of known or
suspected pre-Christian deities. Signs of the ggglihave been sought amongst the
hagiographical evidence, for example, and femalgsaave been painted as the

inheritors of the status and powers of the goddéssvereignty, who is usually agreed

*1 One prime proponent of this view is Nora K. Chatkyirhe age of the saints in the early Celtic church
(London: Oxford University Press, 1961), 2.

*2 Edward C. Sellner, “Songs of praise: early Céiigiographies and their spiritualityGistercian Studies
Quarterly31 no. 2 (1996): 153-80; see especially p. 154.

>3 For example, see Kathleen Hughes, “Sanctity andlasty in the early Irish church3tudies in Church
History 10 (1973): 21-37. It should be observed that #reegal focus on asceticism as the route to
holiness is in no small part the result of a naaddarcity of death by martyrdom—the other majah pa
sainthood—among the early saints of Ireland. Batfaether chapter two below, pp. 100-103, for
discussion of the actual rarity of saintly featerfreme self-denial.

*# Michael RichterMedieval Ireland: the enduring traditiof1983; reprint, New York: St. Martin’s Press,
1988), 81-2. See also Oliver Davies and Thoma@jhblin, “The sources: introduction to the transtht
texts — hagiography,” i€eltic spirituality (Mahwah, NJ: Paulist Press, 1999), 26-37, pagitup. 27.

% Charles Plummel/itae sanctorum Hiberniaeol. 1 (1910; reprint, Dublin: Four Courts Prek897),
ix—clxxxviii; Liam de Paor, “Saint Mac Creiche ofdcannor,”Eriu 30 (1979): 93-121.
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to have been embodied in more secular literarydéiglike the great Queen of Connacht,
Medb>®

St. Brigit of Kildare has arguably received thesingpeculation as a presumed
pagan descendant whose sanctity is due in somea&gthe eminence of her
eponymous pre-Christian predecessor. Brigit's hgrgiohy, particularly her vernacular
Life of the ninth century, has been, for example, diesdras preserving the outline and
character of the goddess Brigit through an elaleaeformulation of the deity within a
Christian ethos’ Dorothy Ann Bray has written several articles obisey the apparent
prevalence of native pagan elements in Brigidiives though she is always certain to
assert—as are other scholars who have followedasiegpproaches to the image of
holiness in these texts—that these elements dovesshadow Brigit’'s clear
Christianity®

Most recent Brigidine studies, in fact, observat tihe stories of the saint, while

they may possess some elements absorbed fronelgaeding the goddess, are based on

%6 padraig O Riain, “Traces of Lug in early Irish lgaphical tradition,’ZCP 36 (1978): 138-56. See,
however, O Riain’s re-examination, in which he aissthat the continued appearance of deity names in
Christian Ireland was likely a means of retainimggerty by claiming ancestral ties to pagan godk an
goddesses. “Pagan example and Christian practieeoasideration,” itCultural identity and cultural
integration: Ireland and Europe in the Middle Agesl. Doris Edel (Dublin: Four Courts Press, 1995),
144-56. Curiously, he does not seem to have comrsidbe possibility that the names of one-timeieeit
may have continued to be adopted among the tholp@ijiristian Irish out of a non-religious desire to
associate with the attributes oral tradition linkegre-Christian figures, much the way today soneeo
might name their child after an Irish saint andhyeteither Irish nor even Christian. Regardingtsaas
heirs to the sovereignty goddess, the earlier studi Dorothy Ann Bray often make such suggestiSes.
for example “Motival derivations in tHafe of Samthanfi SC20/21 (1985/86): 78—86, where she claims
that “the image given of the saint in Hefe may be said to derive...from the foremost femalarign

Irish mythology, the great goddess” (p. 84).

" Edward C. Sellner, “Brigit of Kildare, golden skting flame: a study in the liminality of women’s
spiritual power,”Vox Benedictin® vol. 2 (1991): 265-96. Kathryn A. Laity, “Locaéroes: the
sociocultural context for the development of verdacsaints’ Lives in Old Irish, Old Norse, and Old
English” (Ph.D. diss., University of Connecticuf), 2—-3, 6—7, 21-39.

8 “The image of St. Brigit in the early Irish churtiEC 24 (1987): 209-15; “Motival derivations,” “Saint
Brigit and the fire from heavenEC 29 (1992): 105-13. In this last article, Bray esahat the saint’s
image “undoubtedly” owes something to the tradiisarrounding the goddess, but she is also careful
caution that next to nothing is actually known aitbe pre-Christian Brigit.
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a factual individual rather than a euhemerizedydéftany then go on to present possible
biblical origins for motifs often presumed to hawésen only from pagan prehistoty.
Even though traits applied to the saint may hauh boriptural and pagan antecedents,
most scholars now would caution that St. Brigit trhesapproached as herself, a holy
woman with a clearly defined place in early IrishriStianity, and not as heir to mythical
pre-Christian characteristi€&lt is a rule that holds not just for Brigit, butrfall Irish
saints.

Indeed, there are studies that threaten to uasgainents that would date a
conscious affiliation between goddess and saitti¢cearliest Brigidine hagiography.
Padraig O Riain, for instance, asserts that tiseselid historical evidence indicating that
the pre-eminent status enjoyed by Brigit of Kildewelue more to political realities
among Kildare’s patrons in the Middle Ages thamany affiliation with the similarly
high-status godde$SMost recently, the work of Catherine McKenna htisred strong
support for the apparent lack of any equation bebtnsaint and goddess until the
nineteenth and early twentieth centuries. In that €he shows, turbulent events in Irish
history combined with an increase in access torateuranslations of medieval sources
to raise Brigit up as both a national symbol imaetof civil strife, and as a Catholic
cornerstone in a period when Protestantism wasedeas threatening traditional
definitions of Irishness. Further, McKenna set$Hdhe evidence that Brigit was an

historical saint, not just a literary refiguringtble goddess; in point of fact it seems

%9 Kim McCone,Pagan past and Christian present in early Iriskféture (1990; reprint, An Sagart:
Maynooth, 1991), 161-75; Clare Stancliffe, “Theawle stories in seventh-century Irish saints’ Livas
Le septieme siécle: changements et continuiigésJacques Fontaine and J. N. Hillgarth (Londdme
Warburg Institute, 1992), 93-4. Also see Bray, tirand the fire from heaven,” 108-9.

%0 For example Bray, “Brigit and the fire from heayet09, 112.

1 “pagan example,” 151-5.
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modern conceptions of the pagan deity are builhupe saint rather than the saint’s
holiness being predicated on the goddésdcKenna readily demonstrates, moreover,
that the use of pagan literary figures in earlygiline hagiography is very likely a
conscious echo not of pagan tradition but of thes@ian New Testameft This pattern
is borne out in the overwhelming portrayals of Brignore so than any other saint
whether male or female, as walking in the stepisithtio Christi®

Ultimately, it seems fatuous to deny that the taihyerness of Irish saints as
represented in their hagiography has inherited selsraents with possible, even
probable pagan roots. On the one hand, it hasha&ex that the deliberate choice to use
a pre-Christian motif implies some form of preceskeaccorded to that ‘older’ tradition
rather than to a ‘newer’, more clearly Christiamatiary consciously omitted, and that
this choice may reflect attempts to convey a gradggree of textual authority in an Irish
context than might otherwise pert&On the other hand, there are the comments of
James Tschen-Emmons in his recent dissertation:

In all likelihood pre-Christian residue did surviwvethe Irish
tradition, and more than that it no doubt corgithto be valuable

to the literati. [But to focus on that residuaisest an unbalanced
approach.] No one raises an eyebrow when Gragforgurs quotes
Virgil, or when Gregory [of Nyssa] embeds elensesit Homer

in thevita devoted to his saintly sist&.

The difficulty with any study that seeks pagan ments drawn from prior

tradition, oral or written, into the presumably meecent products of the church is the

62 «Apotheosis and evanescence: the fortunes of Baigit in the nineteenth and twentieth centuries,”
The individual in Celtic literatures: CSANA yearlkoh ed. Joseph Falaky Nagy (Dublin: Four Courts
Press, 2001), 74-108.

83 “Between two worlds: Saint Brigit and pre-Christieeligion in theVita Prima” in Identifying the
‘Celtic’: CSANA yearbook,2d. Joseph Falaky Nagy (Dublin: Four Courts R12382), 66—74.

% See chapter three, pp. 149, 157-8; chapter fpurl@0, 193—4, 199, 204, 206, 212—13.

O Riain, “Pagan example,” 144.

% “The limits of Late Antiquity: the life of Aed maBricc and the Irish literati in Late Antiquity” {PD.
diss., University of California Santa Barbara, 20@R2. A similar observation was made by McCone,
Pagan past34; additionally see below, note 68.



21

inherent assumption that the secular and ecclesbgenres of Ireland are clearly
distinct. This approach was the general track vaid by a significant number of
scholars for quite a long tinfé More recently, though, it has been recognizedttiese
genres cannot be sharply distinguished, as both prduced “either in monasteries or
by people who had received an essentially monasitication.®®

In fact, the literary works of medieval Irelandaggfar more than just hagiography
and saga. The extant corpus is broad, includes texXtoth Latin and the vernacular, and
ranges from ecclesiastical and secular law to soapexegesis, from grammar to
toponymy, from annalistic records to genealogies, l@eyond. Throughout the length
and breadth of this written evidence, even whemtha focus is apparently secular, the
penetration of religious elements has been shovoe teadily visible. Latin and Irish, as
well as verse and prose, mingle in all genres,anyrtexts, and even within individual

works® It is thus little surprise that Ireland’s more lesiastical narratives should show

%" This approach may be exemplified by the followidgmes F. Kennefhe sources for the early history
of Ireland (ecclesiastical): an introduction andide (1929, 1966; reprint Dublin: Padraic O Taillidr,
1979); Felim O Briain, “Miracles in the Lives ofeHhrish saints,1ER 5" series 66 (1945): 333—42; also O
Briain, “Saga themes in Irish hagiography,’Hesays and studies presented to Professor Tadhg Ua
Donnchadha (Torna)d. Seamus Pender (Cork: Cork University Preg47)l 33—-42; William W. Heist,
“Myth and folklore in the Lives of Irish saintsThe Centennial Revie®2 (Spring 1968): 181-93. Also
Heist, “Irish saints’ Lives, romance, and cultungtory,” Medievalia et humanistica.s. 6 (1975): 25-40;
in this latter case, however, note that Heist, htlll distinguishing the secular and the religigenres of
literature, also states repeatedly that both wesdyzts of the same privileged elite, and thatréseilt was
a certain degree of similarity in function and fobetween them. Ludwig Bieler, “Hagiography and
romance in medieval IrelandVledievalia et humanistica.s. 6 (1975): 13—-24, observes much the same
things, even noting that Christian texts were reatassarily the borrowers. Neither scholar, thosgems
to take the final step of recognizing that the gsrare too interwoven to truly untangle them.

8 McCone,Pagan pastix, 1. Also note the comments of Patrick K. FéRiagan past and Christian
present: some aspects of the probleBG’29 (1992): 457-8, where Ford challenges the apfigirstark
line McCone draws between pre-Christian and chrgted Ireland; indeed there is considerable edielen
of the ongoing presence of pagan-based culturaiesits for centuries past the start of conversidhén
fourth and fifth centuries. See for instance the studies of Liam Mac Mathlna on early Irish cosmggl
“The christianization of the early Irish cosmosfuir mas, nem nglas, talam (@lathm. 258),"ZCP 49—

50 (1997): 532-47; also “Irish perceptions of tbhernos, Celtica23 (1999): 174-87, which repeats and
expands upon the 1997 essay.

% This point is the particular emphasis of McCoRagan pastit has also been mentioned by numerous
other scholars, such as Elva Johnston, “Transfaymiomen in Irish hagiographyPeritia 9 (1995): 197—
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the traces not only of continental and patristedacessors, as well as of the Bible, but
also of native ‘secular’ writings—that, for instantagiography should demonstrate an
interdependence with the Irish heroic saga alorgsidich it evolved, rather than any
less ecclesiastically-inclined elements in writidgut saints necessarily having

automatically descended from an older, pre-Christiadition’®

The Irish hagiographical hero

In keeping with assertions made by, among othatsjuad Leach and Régis Boyer that
the holy person occupies an intermediate statlisiial zone between earth and heaven
that aligns him or her with society as a type dfual ideal, the study of Ireland’s
hagiography has often observed a strong correspoadetween the biographical
outlines of the vernacular saga hero and the $hintthe Irish evidence this correlation
results from the parallel evolution of the hagiquna and heroic traditions just
discussed, as a consequence of which interdepemdesuty scholars have seen the saga

figure as a primary exemplar for the Irish saimtjidishing the role played by Christ as a

220, especially p. 199. Additional corroboratiortiué religious penetration of supposedly secutastis
apparent in the modeling of Irish vernacular law@d Testament Levitical strictures, as demonstrate
the work of Donnchadh O Corrain, “Irish law and camaw,” inIrland und Europa: die Kirche im
Fruhmittelalter, hrsg. Préinséas Ni Chathain und Michael Rictgutfgart: Klett-Cotta, 1984), 157—66,
and “Irish vernacular law and the Old Testamemt[iland und die Christenheit: Bibelstudien und
Mission hrsg. Ni Chathain und Richter (Stuttgart: Klett@, 1987), 284—307. The most in-depth
examination, though, must be that of O CorrainpiLBreatnach and Aidan Breen, “The laws of the |tish
Peritia 3 (1984): 382—-438.

" The work of McConePagan pastis pre-eminent on this subject. McCone partidylamphasizes the
scriptural antecedents for apparently pagan mistifeeland’s literature, hagiographical and otheswyi
while also observing that though hagiographicatdture in Ireland began in the late sixth centhey
majority of saga material is not yet datable toteng prior to the eighth century. In addition there a
number of excellent studies of continental influeson the island’s hagiography. See for example-Jea
Michel Picard, “The marvellous in Irish and contited saints’ Lives of the Merovingian period,” in
Columbanus and Merovingian monasticjsd. H. B. Clarke and Mary Brennan (Oxford: B.RA.S-113,
1981), 91-103; also Picard, “Structural patternsarly Hiberno-Latin hagiographyPeritia 4 (1985): 67—
82. More recently there are Stancliffe, “Miraclergts,” and Tschen-Emmons, “Limits of Late Antigijt
in the latter see especially pp. 53-71.

"1 See pp. 9-10 and notes 38 and 41 above.
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model for the resulting image of holiness. Forghaponents of this view, it is less the
heroic savior whom the saint is seen to follow, faore often a narrative figure of very
secular bent, a view aided by an unusually vibbaty of medieval Irish heroic material
unlike that found outside Ireland either in eardfedor in extent. With so strong a saga
tradition, it is inevitable that Irish hagiologistBould tend to compare the influences of
each genre upon the other.

James Kenney, for example, argued in 1929 thati§gng grace was figured in
Irish hagiography as the counterpart to the oftafefitent magic of the druids, making
of the saints the “heroes of the new ordémot long after Kenney, it was demonstrated
by Alwyn Rees that this hero-saint correlationlgodrue for the narratives of Wales and
Cornwall. Though both Kenney’s and Rees’s assumgtibat the Christian saints must
be heirs to druidic attributes possess elementsatieanow rather outdated, Rees'’s outline
of the shared life structures for the heroes ang persons of Ireland, Wales and
Cornwall has formed the basis of a number of sulseijnvestigation§®

Kathleen Hughes, for instance, draws parallelg/een the heroic traits of a
“quick wit” and a “ready tongue” and the evolutiohlreland’s hagiographical saints as
“devastating cursers”, a parallel more fully elutied by Toméas O Cathasaigh’s pithy

study of the closely-aligned structures of saintiglediction and poetic satiféHughes

2 Sources301-3. Note that the implied chronology of thisement, however, makes saints the ‘new’ to
the heroes as the ‘old.’

3“The divine hero in Celtic hagiologyFolk-Lore 47 (1936): 30-41; see pp. 31-5 for the biographica
outline. Analogous statements are also found inyMdice Steinberg, “The origins and role of the adle-
story in Irish and English history and hagiograpt0—800 AD” (Ph.D. diss., New York University,
1978), 1-2, 9.

" Hughes;The church in early Irish sociefzondon: Methuen and Company, 1966), 8; O Catlgasai
“Curse and satire Eigse21 (1986): 10-15. Similar observations have akenimade by Lester K. Little,
“Anger in monastic curses,” iAnger’s past: the social uses of an emotion inMledle Agesed. Barbara
Rosenwein (Ithaca: Cornell University Press, 199835, who also subscribes to the view that Irahts
inherited the druidic power with words, pp. 28-8rtRer see Wendy Davies, “Anger and the Celtictsain
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also suggests that the seventh-centitae of Irish saints emphasize traits more valuable
to an heroic society than might be expressed iratiaes comprising only the saints’
teachings. The consequence of this emphasis, Hugfites, is an increased focus on
miracula producing works she calls “defects” in Irish Giianity, accusing them of
being “puerile and repetitive” in the places whetrey are not merely “charming”

A focus upon the biographical patterning of herd aaint much closer not only
than that of Hughes but seemingly also that ohidgiology undertaken outside Ireland,
however, followed closely upon the 1977 publicatidiToméas O Cathasaigh’s detailed
study of the outline of the herdhe heroic biography of Cormac mac AfttElissa
Henken has produced two examinations of the cooredgnces between this heroic
structuring and the paradigm of the Welsh sainpdrtantly, Henken also shows that
while male and female saints have different nareatiutlines, each gender shares a high
degree of correlation with the depictions of theeajender in saga materfaDorothy
Ann Bray, basing a series of investigations ongffierts of both O Cathasaigh and
Henken, not only refines Henken’s Welsh patterres#igally for Ireland’s
hagiographical heroes, but also presents a ligteomiracle motifs found in Ireland’s

hagiography, arguing that the outline andrtieaculatogether demonstrate a specific set

in Anger’s past191-202; Lisa M. Bitel, “Saints and angry neigfshadhe politics of cursing in Irish
hagiography,” inMonks & nuns, saints & outcasts: religion in mediesociety ed. Sharon Farmer and
Barbara H. Rosenwein (Ithaca: Cornell Universitgd?; 2000), 123-50; and Dorothy Ann Bray,
“Malediction and benediction in the Lives of thelgdrish saints,"SC36 (2002): 47-58. These studies are
considered again in Chapter Three’s investigatfosamtly vengeance in Ireland’s hagiography, g1

84 below.

> Church in early Irish society1l46—7.

’® Dublin: DIAS.

""“The saint as folk hero: biographical patterning¥elsh hagiography,” i€eltic folklore and

Christianity: studies in memory of William W. Heistl. Patrick K. Ford (Santa Barbara: McNally and
Loftin, 1983), 58—74. See p. 59 for the outlinghad male Welsh saint, and p. 74 for its refinemanthe
representation of female saints. For a more exghweksion of the study, s@éde Welsh saints: a study in
patterned livegCambridge: D. S. Brewer, 1991). Note, howeveg,dbnsiderable augmentations made to
the narrative paradigm of the female Welsh sainidne Cartwright, “Dead virgins: feminine sanctity
medieval Wales,Medium AvunT1 vol. 1 (2002): 1-28.
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of compositional and narrative standards to whithriah saints’Liveswere expected to
conform?®

O Cathasaigh'’s consideration of the heroic bidgyafowed into two studies, one
an expansion of the other, which both bear impothe world of Ireland’s
hagiographical saint and supplied additional matdéor Henken’s work. These essays,
further echoing the words of predecessors suchldasiid Leach and Arnold van
Gennep, construct the place of the saga hero inahrative world of Ireland as a
mediator between the divine world and the realhurhanity, a precarious position that
may bring significant renown but also presents@médegree of dangét Henken'’s
continuation in a Welsh context of O Cathasaigh&hloutline posits that the parallels
between the heroic and the hagiographical plac&hish saint, as the ecclesiastical
hero, in the same literary role as his or her sageterparts. Not only does the holy
person of Wales fulfill many of the same functi@ssthe Welsh hero—bringing order to
chaos, forming political alliances, providing fallbwers—but he or she also stands as a
liminal being “literally on the border between thecred and the diviné®

In the realm of Ireland’s evidence, much the saomamentary has been made by

Joseph Falaky Nagy, who has spent a good deak @inirthe liminal elements apparent

8 “Heroic tradition in the Lives of the early Iristints: a study in hagio-biographical patternirig,”
Proceedings of the First North American Congres€eltic Studiesed. Gordon MacLennan (Ottawa:
University of Ottawa, 1988), 261—7A;list of motifs in the lives of the early Irishirsa (Helsinki:
Academia Scientiarum Fennica, 1992); “Miracles athders in the composition of the Lives of the yarl
Irish saints,” inCeltic hagiography and saints’ culted. Jane Cartwright (Cardiff: University of Wales
Press, 2003), 136-47.

9 «“Between god and man: the hero of Irish traditiofhe Crane Ba@ vols. 1 and 2 (1978): 72—-9; “The
concept of the hero in Irish mythology,” Tthe Irish mind: exploring intellectual traditioned. Richard
Kearney (Dublin: Wolfhound Press, 1985), 79-90. §&e9—-10 above for Leach and van Gennep.

80 «3aint as folk hero,” 58, 63 (quote).
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in Irish heroic literatur&' Nagy emphasizes that the founding of the saiat&san the
heroic paradigm, far from sidelining the saint asexe fill-in for the prior position of
either poet or druid, sets forth the holy persofr@find as the eminent representative of
the Christian faith. Within the narrative worldrokdieval Ireland, the literary saint acts
not only as mediator between heaven and earthigasdby Leach and van Gennep,
among others, but also between Christian and pagahbetween the literary and the
oral, conducting the Irish through the transitioonfi “heroes of oral tradition” to the holy
individuals of the new written mediuff.

Lisa Bitel, in a study that attempts to eluciddie patterns of monastic settlement
in early Ireland using, in part, hagiographicalderice, seems to echo both Delehaye and
Karolyn Ann Kinane when she asserts that Irelahdgographical saints were not
intended to exemplify attainable behavior. Irismtsg she holds, are “born, not made,;
sanctity, like nobility, was evident from birtAi*These heroes, Bitel observes, were those
who expanded the frontier of early Christian Irelawho interceded with God on behalf
of allies and adherents, and who functioned asttepto God.*

The finer details of the agreement between theatmy roles of saintly and saga
heroes again come to the fore in Victoria Lord’amination of a subset of miracle tales

shared by théivesof Coemgen and Cainnech. Considering the Irislcepnoffir

81 For example, “Liminality and knowledge in Iristadition,” SC16/17 (1981-2): 135-43; “The wisdom
of thegeilt,” Eigse19 vol. 1(1982): 44-60; “Close encounters of tladitional kind in medieval Irish
literature,” inCeltic folklore ed. Ford, 129-49; also, though differen@gnversing with angels and
ancients: literary myths of medieval Irelafithaca: Cornell University Press, 1997).

82«Close encounters,” (quote from 148-9) &whversing with angels and ancienaso “Liminality and
knowledge” and “Wisdom of thgeilt.” This transition, for Nagy, occurs within thedary world, not in
the actual history of the evolution of saga andtbabiography, and therefore does not conflictwitie
confluence of Ireland’s textual genres as notedrab8ee pp. 9-10 above for Leach and van Gennep.
8 Isle of the saints: monastic settlement and Claisiommunity in early Irelangdthaca: Cornell
University Press, 1990), 10. Also see Deleh®gctus233—-40, and Kinane, “Sanctity deferred,” as
outlined above on pp. 6-9 (Delehaye) and note l6afe).

8 sle of the saints11-12.
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flathemon or “princes’ truth,” Lord contends that the libktween a ruler’s fitness and
the fertility of his kingdom inherent tiér flathemonis likewise apparent in the miracle
tales she studies. Specifically, Lord suggeststtiestemiraculareveal nature in
cooperation with the hagiographical saint, a coajp@n that equates fertility and sanctity
and draws the “clerical hero” even closer to thectgar hero ®

A recent study by Karen Overbey takes the limstatus of the Irish saint in an
intriguing direction by focusing on the place diag and reliquaries in early Ireland.
Overbey'’s insightful exploration of space and dist of life and death, and of the
mediatory role of reliquaries illustrates brillinthat the liminality of sainthood and
sanctity extends beyond death. As Overbey putg]he efficacy of the cult of relics
rests on paradoxes: saints are bothhikmans and ndike them; after death saints
reside both in heaven and on eafthThis intermediate status applies, therefore it ju
to the living saint but to the saint’s holy remaiosrporeal or otherwise. Although the
saint’s person acts as mediator while he or skalidreathing, his or her relics seem to
have need of an additional mediation that is fieidilby the reliquary containing,
preserving and distancing them from the ordinarytadevorld. For Overbey, this
evidence suggests that “the medieval Irish conogpif holiness” was “grounded in the
body andn its actions and effects: these too could fahgeconnection between earthly
and divine space$”

The description of holy relics as links betweertreand heaven is also espoused

by Nathalie Stalmans, though curiously she does@et to explicitly extend the same

8 “Nature, fertility, and animal miracles in the iy of Saints Coemgen and CainnedH{CC 15 (1995):
129-38; for quotes see pp. 134-5.

8 Karen Eileen Overbey, “The space of the holy badljcs and reliquaries in medieval Ireland” (Ph.D.
diss., New York University, 2003), 56. Emphasis—waderlining—original to quote.

87«Space of the holy body,” 61. Emphasis originafjtmte.
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status to living saints. Instead, Stalmans attemaptsitline Irish conceptions of sanctity
by enumerating other expressions of a saint’sasl®und in his or heiita, calling these
expressions “les aspects de la sainteté” (aspéstmnotity)®® Stalmans assesses elements
of clear sanctity such as inborn holiness or thereston of that holiness beyond death in
a saint’s relics, but at times it seems these @néused with criteria that are rather more
like characteristics of general Irish piety thaaits that define an individual as héR/.
Despite these issues, however, Stalmans succeddsionstrating that depictions both

of the saint’s societal actions and of the virtsles associates with sanctity are far from
static in thevitag whether comparing saints individually, within @meriods, or as

groups across hagiographical eras.

There seems little question that Ireland’s hagipbical heroes shared strong
correspondences with their saga brethren, bueijiglly agreed that the paradigm for
the holy man or woman—whatever the parallels imatae pattern with other models—
is that of Christ himself. As Mary Alice Steinbergs noted, Christ is the hero whose
parentage exemplifies the bridge between heaveranh. “While subsequent Christian
saints never claimed divine parentage in a bioklgiense, their biographers saw them as
beings who were especially selected for holinems fihe time of conceptior’® In fact,
as will be seen, it is arguable that they werecseteeven before theh.

Yet saints in Ireland’s texts, much as is trues@ints outside of Ireland, are not

just imitators of Christ’s virtuous life and mirasl, but the heirs of Christ’s mission,

8 saints d'Irlande: analyse critique des sources bggaphiques (septiéme—neufiéme siéqBsennes:
Presses Universitaires de Rennes, 2003), 128.

8 Saints d’lrlande 967, 128, 160-183, 187-90, 2234, 226, 228-60;261, 2857, 289-92. Some of
the elements of less clear association with hodimeslude whether bodily relics are more in evidetian
secondary relics, or whether relics are enshrined.

% “Origins and role of the miracle-story,” 9-10.

1 See chapter two, pp. 49-68 below.
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placing them in the same lineage as the apo&tlBise Irish saint is, in parallel with the
observations of Foley and Kitchen outside the Itralition, “a reproduction of Christ,
of other Biblical paradigms, and of other saintghjle his or helife still retains its own
definitive traits for its particular holy subjettHe or she is sanctified in much the same
fashion as were Old Testament prophets, for exampa&ing the Irish saint the
continuator of the work of redemption prefiguredtbg prophets and truly begun by
Christ himself. Irish saints, like saints elsewhenaintain and keep alive Christ’s
messagé?

But it is not only the canonical versions of spemadigmatic figures as Moses,
Elijah and Christ who are taken as models for tish lhagiographical hero. Preserved in
Ireland’s extant literary corpus are both traces texts of apocryphal origin. Whether in
the vernacular or in Latin, Ireland boasts whatr@bably the “richest crop of
apocrypha” from both the Old and the New Testartestrvive past the Middle Agés.
Hagiographical narratives are among those thattdiie influence of apocryphal

material, including the earliesita of Ireland’s premier saint, Patri€k TheLivesof Irish

92 Bray, List of motifs 10-11.

9 Joseph Falaky Nagy, “The reproductions of Irishtsg’ in Studies in Irish hagiography: saints and
scholars ed. John Carey, Maire Herbert and Padraig O Ridirblin: Four Courts Press, 2001), 281. For
Foley and Kitchen, see above pp. 14-15, notes 45-6.

% Jennifer O'Reilly, “Reading the scriptures in ttiée of Columba,” inStudies in the cult of Saint
Columba ed. Cormac Bourke (Dublin: Four Courts Press,71.980-106. Also Thomas O’Loughlin,
“Reading Muirch(’s Tara-event within its backgrowamla biblical ‘trial of divinities’, irCeltic
hagiography ed. Cartwright, 123-35.

% Martin McNamaraThe apocrypha in the Irish chur¢Bublin: DIAS, 1975), 1-2.

% Aideen O’Leary, “An Irish apocryphal apostle: Mefiti’s portrayal of Saint Patricktiarvard
Theological Reviev@9 (July 1996): 287-301. Additional work on theialance of apocryphal survivals in
Ireland has been produced by a number of schaaesfor example St. John D. Seymour, “Notes on
apocrypha in IrelandPRIA37C (1926): 107-17; also David N. Dumville, “Bitdi apocrypha and the
early Irish: a preliminary investigationPRIA73C (1973): 299-338.
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saints may even show some elements indicative lagR@ remnants still clinging to
Irish Christianity at the time of the genre’s bitth

Ultimately, the evidence forces an admission twabever the historical saints
may have been, the holy men and women known nawugfr their hagiography are
literary constructs; the questions that remaing@$ked consider the nature of the
collective expectations with which the narrativinsavas to conformi® As Delooz has
said, “One is never a saint excépt other peoplé®® The study of representations of
holy otherness in Ireland’s hagiographical genratrtiven, as in any other region’s
saintly tradition, grapple with the ways in whid¢tetmedieval Irish understood the
signification of sanctity. Judith Bishop has elogigexpressed the crux of the issue
when she writes, in a deliberate echo of Delooz:

How does a culture describe and inscribe holihe8y what signs

is a saint—a person perceived by a communityai@a distinct
relationship to the divine, and a resultant aritiién the community—
to be recognized?

Each age gives its own shape to the conceptliofdss, has its own
ways of understanding and interpreting activitiddch read as
sanctity—often as opposed to reading as insaBdgh society codes
activities and characteristics which, interpretadugh the lens of
culture, produce saint®

Indeed, these are some of the questions the ensuidy attempts to address.
What are the cultural elements that act as sontieedbuilding blocks of medieval Irish
conceptions of sanctity? What makes the hagiogcabhlaint of Ireland recognizable to

the native Irish as one of their own? For whom vibeyitae andbethadaof medieval

9" Herren and BrowrGhrist in Celtic Christianity9, 15-16, 120, 165-74, 280.

% Herbert, “Hagiography,” 87, asks the same questidrer thorough review of the scholarship, pitfall
and opportunities in the study of Ireland’s hagagical works.

9 «Towards a sociological study,” 194. Emphasis imagjto quote.

100 «sanctity as mirror of society: culture, gended aaligion in the three oldesitae of Brigit of Ireland”
(Ph.D. diss., Berkeley, 2004), v-vi.
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Ireland composed? Are the traits that comprise btigrness generally applicable, or do
they vary depending upon whether an individual geized as holy was a man or a
woman? Are the representations of Latin texts bfiefrom those of works written in

the vernacular? Finally, what might the designhef hagiographical hero’s pattern reveal
concerning the relationship of saint, church andety in the Ireland of the Middle

Ages?

The nature of the primary sources

Hagiography is, in general terms, a literary gesmeprising writings about men and
women recognized as possessing an extraordinargelef virtue, such that they have
been sanctified by the infusion of divine gracerotighout medieval Europe,
hagiographical writings provide what has been terfiee single largest body of
evidence for medieval life and thought,” and Irelas no exception® Though records

of theActaandPassione®f martyrs and of theivesof desert ascetics such as Antony
began to appear in the Mediterranean from the tteérdury, Irish saintly biography does
not seem to have arisen until the late sixth cgrifliiThe earliest extant texts concerning
Ireland’s saints to be produced in Ireland, howgaes neither miracle lists nbives

nor anything in prose, but are instead Latin ewsgionoring the saints in verse.

191 Charles Doherty, “The Irish hagiographer: resosyraéms, results,” iifhe writer as witness: literature
as historical evidengeed. Tom Dunne (Cork: Cork University Press, 1980)

192 Doherty, “The Irish hagiographer,” 11. Also seetda and BrownChrist in Celtic Christianity 119—
20, where it is argued that saintsveswere not written in Ireland until this era duethe influence of
Pelagian views, which disapproved of miraculousresgions of spiritual power and the divine graeyth
imply.

193 Michael W. Herren, “The role of the miraculoustie earliest Irish saints’ eulogies,” $tripturus
vitam: lateinische Biographie von der Antike biglia Gegenwarthrsg. Dorothea Walz (Heidelberg:
Mattes Verlag, 2002), 35.
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From the seventh century, though, the genre tvabyins to evolve, and there are
surviving more than one hundred Latiives or vitag, of around sixty saints, and
approximately fifty or sd.ivesin either Old or Middle Irish, known dethada(sg.
betha bethy, relating to perhaps forty individuals, many whalso are commemorated
in vitae!** To thevitae andbethadamay also be added a corpus that includes brieftsvor
concerning saints, anecdotes, martyrologies anddbmmentaries, tales written in some
of the more voluble entries in Ireland’s many aenglosses, marginalia, genealogies
and lists of saint®® These hagiographical texts span nearly the emtirgieval era, from
the seventh through the fourteenth century, arehgfbssess redaction layers that are
still more recent, particularly among thethada as will be shown presentf{®

While there are works entirely in Latin or in lrjgmany are mixtures of both,
with one or the other language predominating. # l@en observed that extaitae
appear to be entirely lacking for about two cemsiafter the years around the middle of
the ninth century. Though it is possible that tainamay reflect a failed preservation
of Latin works, the survival of liturgical treatsen Latin has been taken by many
scholars as evidence that Latin hagiography simaly not written, since according to
that view some trace of amjtae written would still be apparent in what is extaDften

the presumed change to the vernacular is vieweah asdication that the expected

194 Richard SharpeMledieval Irish saints’ Lives: an introduction tot®% sanctorum Hibernia@Oxford:
Clarendon Press, 1991), 5-6. From this point fodytais study observes the following format regagdi
theLivesof Ireland’s saints: Latin works are referred xalasively asvitae, vernacular texts dsethada
and both in combination dsves

195 SharpeMedieval Irish saints’ Livesy.

198 See pp. 37-44 below.
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audience shifted from a strictly monastic populatio something broader, the exact

nature of which is still somewhat contestéd.

The Latin evidence: vitaia Ireland
The earliest extant saintly biographies in Irelanel allvitag, and present with two
characteristics that are nearly entirely absentetfeer. All four not only have
identifiable authors, but their original compositis also of reasonably solid dating.
Thesevitae all pertain to the three primary saints of IrelaBdgit of Kildare, Patrick of
Armagh, and Columba of lona. Importantly, only taegventh-century works relating to
Patrick survive in a manuscript produced and pxeskein Ireland; the earlyitae of
Brigit and Columba are found only on the Contirnéft.

TheVita S. Brigitaeof Cogitosus was written between 650 and 675, rdaeg to

its most recent editor, but has also been datedidg as the 630s and as late as the

197 Kenney,Sources303, proposes that vernacular texts in the twieies lacking Latin evidence
represent either a lapse away from orthodox Chrigfi—a suggestion predicated upon the greater
prevalence of saga material in thethada—or a more complete fusion of Christianity withimatlrish
society than existed previously. Kathleen Huglis]y Christian Ireland: introduction to the source
(London: Camelot Press, 1972), 210, holds thatechangeover” is the result of a shift in audienant
monastic to “a wider public”, an opinion with whi&harpeMedieval Irish saints’ Live22—-3, agrees, but
Sharpe specifies that thethadawere probably intended for those with less edooatby which he seems
to mean the lay population. Sharpe is also onbekey proponents of the view that the lack of i.ati
hagiographical texts means they were simply notpmsad, but his logic seems circular: there areitae
because there are other non-hagiographical Latts eown to date to between the end of the eighth
the conclusion of the eleventh century (e.g., egisygitae should have survived but did not; therefore
vitae cannot have been written between the 850s anenthef the 1000s, which means thatvitae extant
can be dated to that period....which means that thiere novitae written in that era. Sededieval Irish
saints’ Lives pp. 24-5. This issue of audience is revisitedpbér five, pp. 268—71.

1% The Patrician manuscript is known as Beok of Armagh{Dublin, Trinity College, MS 52), produced
in the early ninth century; see Kenn&gurces326—7, 337-9, and Ludwig Bielérhe Patrician texts in
the Book of ArmagftDublin: DIAS, 1979), 1-55. The earliest contiredmhanuscripts of th¥ita S.
Brigitae of Cogitosus (Paris, Biblothéque Nationale, MS. P#99) and of Adomnangita S. Columbae
(Stadtbibliothek Schaffhausen, MS Generalia 1, abbpwritten in lona by Abbot Dorbbéne) are of the
eighth century. See Kenney, 359, 429-32; also ®hitpdieval Irish saints’ Livesl0-11, 13, 18.
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680s'% Two texts regarding Saint Patrick are extantQb#ectanea Patricianaf
Tirechan and th¥ita S. Patriciiof Muirchu. Tirechan’s work is a collection of adetes
concerning Patrick’s circuits of Ireland, laistaand hismiraculathat can be placed to
the last quarter of the seventh century by inteamal intertextual evidencé” Muirchd,

by contrast, provides a much more narrative tepitfully termed avita; also dated to the
end of the 600s, the composition of thits is usually thought to fall slightly later than
Tirecham:*! The final member of this foundational quartetisYita S. Columbaey
Adomnan of lona, which sits at the cusp of the #igientury, probably having been

completed between ¢.696 and 76%.

199 The most recent edition in Latin has not beenighbH, but its editors have printed a translatiasell
upon their editorial work: Sean Connolly and JeaigHdl Picard, “Cogitosus’ Life of St. Brigit: comt
and value,”JRSAI117 (1987): 5-27; see p. 5 for dating. Connolpes his chronology irVita prima
sanctae Brigitaebackground and historical valugRSAI119 (1989): 6. See however Kim McCone,
“Brigit in the seventh century: a saint with thilees?” Peritia 1 (1982): 107-45, who dates Cogitosus to
650 x 675 (p. 115); and Sharpdedieval Irish saints’ Livesl3, who says Cogitosus wrote ¢.680. Thomas
Charles-Edward<sarly Christian Ireland(Cambridge: Cambridge University Press, 2000)~93®laces
Cogitosus between 675 and 686, but in “Early Isamts’ cults and their constituenciegyiu 54 (2004):
90, Charles-Edwards broadens this range to 63@9<. 6-or the Latin text of thata, it is still necessary to
rely uponActa SanctorumFebruarius I, cols. 0135B—0141E.

10Tirechan has been edited and translated by BR#rician texts 35-42; it is Bieler, pp. 38-9, not
Tirechan himself, who applies the lal@llectaneao the compilation. For dating, see Charles Dghert
“The cult of St. Patrick and the politics of Armaighthe seventh century,” ineland and northern France
AD 600-850ed. Jean-Michel Picard (Dublin: Four Courts Pré891), 56, who places the work to 684 x
700; SharpeMedieval Irish saints’ Livesl3, merely says it precedes Muirchuita of Patrick. Also refer
to Charles-Edward&arly Christian Ireland 439—-40, who offers the range of 688 x 693.

11 Muirchu is also edited and translated by BigRatrician texts 60—123. David Howlettyluircht moccu
Macthéni’s ‘Vita Sancti Patricii’: Life of Saint Rack (Dublin: Four Courts Press, 2006), has producsd hi
own edition and translation of the text; all pagierences in this study are to those of Bielerifad For
dating see Doherty, “The cult of St. Patrick,” 72+-&ho considers thédta to have been composed
sometime between 688 and 700; Shakpeglieval Irish saints’ Livesl2, says Muirchu is the
contemporary of Adomnan. Charles-Edwairdarly Christian Ireland 439-40, seems to agree, giving a
range of ¢.695 x 700.

12 Alan Orr Anderson and Marjorie Ogilvie Andersomyite the most recent edition and translation,
Adomnan'’s Life of Columb@961; reprint, Edinburgh: Clarendon Press, 198d) see the critique and
corrections of Francis J. Byrne, reviewAdfomnan’s Life of Columb&criptorium16 (1962): 397-400.
An earlier edition is also in print: William Reeyé@he Life of Saint Columba, founder of {dinburgh:
Edmonston and Douglas, 1874), available onlindtpt/Hwww.ucc.ie/celt. All references here arghe
edition published by the Andersons. For the date, Jean-Michel Picard, “The purpose of Adomnéfita
Columbag’ Peritia 1 (1982): 160-177.
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There is a fifthvita that can also be safely deemed a component @fatiest
hagiography of Ireland, but while its date rangethd exact details yet remain
contested—is reasonably certain, its authorship,that of nearly all the remainingves
in medieval Ireland, is anonymous. This is Y¥h&a Prima S. Brigitagor theVita I, so-
called because of its placement in &aa Sanctorunnather than any chronological or
textual primacy-** The chronology of th¥ita I still remains the focus of considerable
debate, but it is acknowledged to belong eithéhéoseventh or the eighth centdty.

A complete discussion of the arguments relateti¢alate of th&/ita | is found
in the appendix, but for now it suffices to saytttie present study adopts the position
thatVita | cannot predate Cogitosus. Though the Wtae do appear to draw from a
common source of the late sixth or early seventiiurg and by that evidence alone
could be roughly contemporary, thi@a | also appears to access other texts from the
early to mid-600s, and may well use works froml#®t quarter of that century. It must,

however, predate its earliest extant manuscript&30, a codex originating in Germany

113 TheVita | has been edited by Sean Connolly, but as withtBsigs'vita of the same saint, Connolly has
published thus far only the translation drawn frioisiedition, Vita prima” Connolly’s edition was the
basis of his dissertation, “A critical edition oft& | Sanctae Brigitae with linguistic commentary”
(National University of Ireland, 1969-70). For tmeblished Latin text, it is necessary to repaiAtba
SanctorumFebruarius 1, cols. 0119E-0135B.

14 Arguments concerning the date of Wit | center on whether it precedes or follows the wairk
Cogitosus, with which it shares many of its episodédiose who viewita | as a source for Cogitosus
include Mario Esposito, “On the early Latin LivelsSi. Brigid of Kildare,”"Hermathena24 (1935): 120—-
165; Richard SharpeVitae S. Brigitaethe oldest texts,Peritia 1 (1982): 91-106; David Howlett\/fta |
Sanctae Brigitag Peritia 12 (1998): 1-23; Daniel McCarthy, “The chronolagfyst. Brigit of Kildare,”
Peritia 14 (2000): 255-81; also McCarthy, “Topographidasrmacteristics of th¥ita primaandVita
Cogitosi S. Brigidag SC35 (2001): 245-70; and Lori Ann Knight-Whitehou$&rticulations of holiness:
three case studies from the early Irish church[PPHiss., University of St. Michael's College, Doto,
2005). On the opposing side is the assertion tbgit@sus must be a source for rather than drawing f
theVita I. Proponents here include Felim O Briain, “BrigadriZCP 36 (1978): 112—37; Donncha O
hAodha,Bethu Brigte(Dublin: DIAS, 1978), ix—xxv; McCone, “Brigit inhte seventh century” (continued
in “An introduction to early Irish saints’ LivesThe Maynooth Revietl (December 1984): 34);
Connolly, “Vita primd (altering his view of “The authorship and mantugctradition ofVita | Sanctae
Brigitae,” Manuscriptal5 vol. 2 (1972): 67-82, that the twitae draw independently from a common lost
source, an assertion with which Sharpétde,” and McCone, “Brigit in the seventh century,” pally
agree); Laurance J. Maney, “When Brigit met Pafti€kHCC 14 (1994): 175-94; McKenna, “Between
two worlds,” 73; and Bishop, “Sanctity as mirrot,81—-73.
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but now preserved in England (London, British MuseMS Additional 34,1243 For
the current purposes, therefore, Y@ | is treated as an early to mid-eighth-century
compilation.

After these five Latin works, however, the evideralls into a great cauldron of
anonymity. While a fewitae of Irish saints with known authorship surviveisitare that
they are the work of Irish compilet¥ The majority of theseitae are preserved in three
great manuscript compilations, tG@@dex Kilkenniensisr Dublin, theCodex Insulensis
or Oxford, and th€odex Salmanticenss Salamanc&.’ Though there has been a
healthy debate surrounding the chronology of tledlections, particularly that of
Salamanca, the most recent studies place the Satanathe late 1200s or very early
1300s, the Dublin to around the middle of the 13@@sl the Oxford to the later years of

that same centur{f® While these dates provide terminal reference pdimtthe final

115 5ee Connolly, Vita 1,” 6; also Connolly, “Authorship and manuscriptditéon of Vita I.”

118 One exception is that of théta S. Monennaef Conchubranus, from the second quarter of theegith
century. For edition, see Mario EspositGchchubrani Vita S. MonenndéPRIA28C (1910): 202-51; a
more recent edition and translation has also beblighed by the Ulster Society for Medieval Studies
“The Life of St. Monenna by ConchubranuSganchas Ard Mhact(1978-9): 250-273, 10 (1980—
1982): 117-41, 426-54. See, however, the impodamection of chapter 1.3 of tivita by Maura
Lafferty, “Educating a virgin: a proposed emendatid Conchubranug/ita S. Monennaé.3,” JMLat 15
(2005): 237-45. For dating see Esposito, “The smuof Conchubranus’ Life of St. Monenn&FMR 35
(1920): 71-8; the chronology of théta is determined based on a combination of intermialemce and
intertextual relationships.

7 The Salamanca Codex is Bruxelles, BibliothéqueaRoyMS 7672-4. The manuscripts of the Dublin
collection are Dublin, Marsh Library, MS V.3.4 abBdblin, Trinity College, MS E.3.11. The Oxford text
for their part, are preserved in Bodleian RawlinBo#85 and 505. For an enumeration of the shardd an
unique works of the three collections, as wellaglie English names adopted here for conveniersee,
SharpeMedieval Irish saints’ Lives228-39, 246-52, 347-63. The Salamavritze are edited by William
W. Heist,Vitae sanctorum Hiberniae ex codice olim Salmamsc@aunc BruxellengBrussels: Society of
Bollandists, 1965). The Dublin texts and theg&ae unique to the Oxford collection have been editged b
Charles Plummer in the two volumes\tfae sanctorum Hiberniad'he remaining Oxforditae have not,
as yet, been published as a collection, but somebmdound inActa Sanctorum

18 These most recent studies are Padraig O Reaatha Bharra: St. Finbarr of Cork, the completéeLi
(London: ITS, 1994), 94-8 and 109-12; also O Rifydex Salmanticensia provenanciter Anglosor
inter Hiberno®” in ‘A miracle of learning’: studies in manuscripts ahih learning ed. Toby Barnard,
Daibhi O Croinin and Katharine Simms (Aldershothdate Publishing, 1998), 91-100; William
O’Sullivan, “A Waterford origin for th&€Codex SalmanticensisDecies: Journal of the Waterford
Archaeological and Historical SocieBA (1998): 17—-24; and Caoimhin Breatnach, “Thai@ance of
the orthography of Irish proper names in @mex SalmanticensisEriu 55 (2005): 85—-101.
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redactions of thegitaein each collection, the determination of the ptwbdime of
composition for individuaVitaeis not so simply managed. The case of the O’'Doaohu
group may illustrate the complexity of the matter.

Richard Sharpe has undertaken what may argualilygbmost thorough
exposition of the manuscript compilationsvithe, in which he argues that viable
analysis of thevitae cannot be accomplished without some understarafitige work of
their collectors*® Among Sharpe’s many observations is the impoeantmeration of
several subsets #gftae held in common by either two or all three of thiead collections,
vitaeso close in content that they often even shareeritvese subgroups are clear
indicators that the compilers of Salamanca, Dudid Oxford used some of the same
sources?® One such source becomes a prime focus for Shaapeely the O’'Donohue
group, comprising nine (perhaps tertae preserved in all three compilations and named
for the individual whom colophons thank for providithem to the Salamanca compiler.

For Sharpe, the O’'Donohue group displays threeckayacteristics that identify
it as a unit: these nine (or ten) particuldae possess in common errors, narrative style,
Old Irish orthography and early Hiberno-Latin tsaiBecause the Salamanca versions of
these texts are the longest and most detailedp8ltancludes that this manuscript best
preserves the original works. Further, since Shhgtle dates Salamanca as the most
recent of the three collections and considers Sataais O’'Donohueitae the source for
the versions found in Dublin and Oxford, he assuthegrio all drew upon a shared

archetype he labets.***

19 Medieval Irish saints’ Livesor assertion of argument, see pp. 85-9.
120 Medieval Irish saints’ Live244-5, 266, 274-6, 297-339.
121 Medieval Irish saints’ Lives297-311.
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Sharpe attempts to determine the dat@ bhsed primarily upon Old Irish
personal and place name forms found in Salama@&senohue group, from which
evidence he determines that the compilatio® should be firmly situated at ¢.800 CE,
drawing upon earlier exempt& Sharpe’s certainty that Salamanca’s version of the
O’Donohuevitae preserves primitive traits largely unchanged siheeninth century has
led him to claim that they represent an “uncontaated survival” of the originab.*?®

Sharpe’s conclusions, however, have been straf@ifenged. Ailbhe Mac
Shamhrdin’s study of the church and polity of Gendgh, for example, demonstrates
an eleventh-century stratum in tga S. Coemgernaf Salamanca, a member text of the
O’Donohue group, showing that Sharpe’s “uncontatediaurvival”’ thesis cannot be
universally sustainetf More damning still is the recent work of CacimBireatnach,
whose careful examination of the name orthogragt8atamanca’s O’Donohue group
dismantles Sharpe’s assertions that the name fiowhicate the preservation of Old Irish
in this compilation, which was performed, at theyatest, in the early 1300s. Breatnach
convincingly shows that the supposedly primitivehographical features so critical to
Sharpe’s argument are actually fully consonant witter thirteenth-century manuscripts,
and therefore are evidence not of the ancientrgigl Salamanca’s O’Donohue group
but of the provenance and date of Salamanca ifSelf.

Ultimately, outside the seventh- and eighth-centitae and apart from the rare
gift of verifiable authorship or colophon evidentafin hagiography is perniciously

difficult to date. Lacking any other clues, theamwological placement ofitae can only

122 \Medieval Irish saints’ Lives319-34.

123 Medieval Irish saints’ Lives244 (quote), 334, 342.

124 Church and polity in pre-Norman Ireland: the cageGdendaloughMaynooth: An Sagart, 1996), 149.
125 4rish proper names in th@odex SalmanticensisBreatnach does not, however, address or unseat t
apparently early Hiberno-Latin elements Sharpellggts as a characteristic &f.
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be accomplished on the basis of internal evidesweh) as references to persons, places
or events supported by other sources, that maplestalates before or after which the
texts cannot plack® The matter does not rest there, however, as seehaf parameters
may not apply to the entirety of the work. Tlhieesof the saints, whether in Latin or the
vernacular, are notoriously stratified, elemenisdpadded to, subtracted from or
modified in the core narrative over time. As a @ngence, even the most demonstrably
solid dating may only be relevant for a particliéafer, or stratum, of a text’ For this
reason, though studies such as Méire Herbert’s imedion of the Salamandéta S.
CainnechiandVita S. Aedmay show that the former has elements from the 70k
and the latter from somewhat earlier, apparentgbpstting Sharpe’s thesis, there is still
little that precludes the simultaneous likelihodaruch later—or earlier—strata, such as
those Mac Shamhrain uncovers in i S. Coemgertf®

Numerous additional studies demonstrate this leigél of stratification in
Ireland’svitae. Thus, for instance, Dagmar O Riain-Raedel shitnsthe continental
influences apparent in the Salamauitae of Flannan and Mochuille are more likely to
result from being reworked in Regensburg rathen theaving a continentally-educated
author who wrote while in Ireland, as asserted bprizhadh O Corraitf’ Nathalie

Stalmans has also presented convincing evidentsiihatae with connections to the

126 McCone, “Introduction,” 40.

127 Doherty, “Irish hagiographer,” 13; McCone, “Intrection,” 40.

128 Herbert, “TheVita Columbaeand Irish hagiography: a study\dita Cainnechi’ in Studiesed. Carey,
Herbert and O Riain, 31-40; Mac Shamhré&hurch and polity149

1295 Corréain, “Foreign connections and domestic mslitKillaloe and the Ui Briain in twelfth-century
hagiography,” idreland in early mediaeval Europe: studies in meynofr Kathleen Hughe®d. Dorothy
Whitelock, Rosamund McKitterick and David Dumvi{€ambridge: Cambridge University Press, 1982),
213-31; O Riain-Raedel, “The travels of Irish mamipgs: from the Continent to Ireland,” A miracle of
learning’, ed. Barnard, O Créinin and Simms, 52-67; alsati@e influence on Munster church and kings
in the twelfth century,” irBeanchas: studies in early and medieval Irish aecagy, history and literature
in honour of Francis J. Byrned. Alfred P. Smyth (Dublin: Four Courts Pres30@), 323-30.
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Leinster region of Slieve Bloom possess passageshwhy virtue of descriptions of
Slieve Bloom as savage and uncultivated, betrayssthat must originate in the first half
of the seventh century—prior to the domesticatibthe area—though the works
themselves apparently date from at least one hdngrars latet* Similarly, Raymond
Patterson’s work not only suggests dates for thigestvitae of ita and Samthann based
on internal evidence, it also illustrates the iafiae of reform attitudes on some of the

later redaction layer$?

Livesof the saints in Irish: the bethada
As challenging as dating Ireland’s Latin works nhey the situation is little different

with respect to texts composed partly or entirelyhie vernacular. There may
occasionally be the possibility of determining agmenting chronological evidence
through the use of linguistic analysis, in whick trammar, phonology and morphology
of a text’s Irish composition is closely examined élements known to have been
prevalent in the Old Irish era (c.600 to ¢.900) Wwhich declined in the Middle Irish
period (c.900 to ¢.1200¥? Linguistic criteria on their own, however, arecseh

sufficient; as Kim McCone observes, “linguisticidatis, whatever scholars of Old and

Middle Irish may sometimes say and get others tieve at best a very approximate

affair.”**3 It is still advisable, therefore, to seek interedildence to corroborate the traits

13045 description de la région de Slieve Bloom (d&) dans I'hagiographie de quelques fondateurs. Un
clef de datation des source$vue belge de philologie et d’histoifé (1998): 895-906.

131 4rish hagiography and reform movements: a congumariof the portrait of the saint in the Lives o$.St
Ita, Samthann, Declan, and Malachy” (Ph.D. disee Tatholic University of America, 2002).

132 Kim McCone, “Prehistoric, Old and Middle Irishyi Progress ed. McCone and Simms, 7-53.

133 McCone, “Introduction,” 40.
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of the language, though even then the resultingraflogical parameters cannot preclude
the possibility of textual stratificatiof?

In essence, even with the potential aid gaineddse analysis of the Irish text,
dating vernacular works remains a very sticky pgabthe issues of which, it has been
suggested, “may well prove insolubfé>That said, there are a few gems of reasonably
solid chronology that can provide invaluable poitseference, even under the threat of
stratification. The earliest of these is the OldHBethu Brigte the compilation of which
has been placed firmly in the ninth centtiyThebethaof Adomnan possesses
sufficient linguistic and contextual data to praitthe surprisingly close chronological
parameters of between 956 and 964 for the coreeotext®’ There is also an early
twelfth-centurybethaof Colman mac Luachain known from its colophoméve been
originally composed shortly after the discovergwaltion and enshrinement of the saint’s
relics in 1122** Most works, however, fall into the realm of theeatedly redacted and
rewoven.

Saint Patrick has been commemorated in a vernacitgaa homily in three parts

known either as th¥ita Tripartita (Tripartite Life) orBetha Phatraic*® This text is a

134 McCone, “Introduction,” 40.

135 McCone, “Prehistoric, Old and Middle Irish,” 36.

138 This bethuof Brigit of Kildare has been edited and translatg O hAodhaBethu Brigte see pp. ix—

xxv for date. Also see McCone, “Introduction,” 43daSharpe, Vitae S Brigitag’ 82, 93 for additional
assessments which, while they disagree on whdikéfita | precedes or follows Cogitosus, agree on the
chronological placement of thigethu Brigte

137 The text is edited and translated by Maire Heraed Padraig O RiaiBetha Adamnain: the Irish Life
of Adamnar(London: ITS, 1988); see pp. 1-44 for lengthy d&ston of dating criteria. Also see
discussion in Maire Herbeipna, Kells, and Derry: the history and hagiograpbfythe monastic familiaf
Columba(Dublin: Four Courts Press, 1988), 151-68, 203.

138 The text is edited and translated by Kuno MeBetha Colmain maic LiachaiiDublin: Hodges,

Figgis and Company, 1911); see pp. vi—vii for dgtin

139 TheLife was edited by Kathleen Mulchroretha Phatraic: the Tripartite Lifef Patrick Volume I:
texts and source®ublin: Hodges and Figgis, 1939); Mulchrone afpésito reconstruct the ‘original’ core
text as it was first composed, which has excitedesstrong criticism (see the following note for the
criticism as summarized by Kenneth Jackson). Mualckis planned second volume with a translation was
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true paradigm of the multi-layerédgfe; it has been shown to encompass a core element
datable on internal evidence to ¢.900, but the ldize homily also has traits from the
tenth and early eleventh centuries, and the inttolos and perorations of the text
appear to be of at least the eleventh century dsTimis theBetha Phatraicas it is
extant, most probably is a redaction of around 1©@0still retains the signs of its earlier
incarnations*° This text is also one of a group of Middle Irisbntilies regarding the
saints that was apparently collected into an hamith in the late eleventh centdfy.
Thebethadaof the Book of Lismore, a compilation of textsigaied in the later
1400s from earlier sources, also possess manyalogioal strand$?? The works within
Lismore, however, are linguistically mixed, possag&lements from Old, Middle and
Early Modern Irish** Heavily predominant amongst those strata appedss ta fairly

late type of Middle Irish suggestive of a roughlgventh- or twelfth-century date of

unfortunately never completed, so for a much oéd#tion with translation it is necessary to turn to
Whitley Stokes;The Tripartite Lifeof Patrick: with other documents relating to tisaint 2 vols. (1887;
reprint, Nendeln, Lichtenstein: Kraus Reprint, 1065

140 probably the most thorough analysis of Be¢ha Phétraids that of Kenneth H. Jackson, “The date of
the Tripartite Life of St. Patrick ZCP 41 (1986): 5-45; see p. 7 for Jackson’s critigulwichrone. Other
scholars who have commented on the date dB#tkaare also summarized by Jackson, including Whitley
Stokes (pp. 6—7), John Strachan (p. 7), Rudolf i&ysen (p. 8), T. F. O’'Rahilly (p. 8) and Fredeviac
Donncha (pp. 8-9). See also Kennggurces343; Hugheskzarly Christian Ireland 134; and Frederic
Mac Donncha, “Medieval Irish homilies,” iblical studies: the medieval Irish contributioed. Martin
McNamara (Dublin: Dominican Publication, 1976), 66.

141 The majority of these homilies are edited andsiated either by Whitley StokeBhree Middle Irish
homilies on the lives of saints Patrick, Brigitda@olumba(Calcutta: n.p., 1877), or by Robert Aitkinson,
The passions and homilies from Leabhar Bréawablin: RIA, 1887). For some of the commentaryotier
scholars see Mac Donncha, “Medieval Irish homjliasd Gearéid Mac Eoin, “Observations on some
Middle-Irish homilies,” inlrland und Europa im frilheren Mittelalter: Bildunghd Literatur, hrsg.
Préinséas Ni Chathain und Michael Richter (Stuttdgéett-Cotta, 1996), 195-211.

142 Kenney,Sources308-9, 381; also James Carney, “Literature Bhlrl169-1534,” i\ new history of
Ireland 1I: medieval Ireland 1169-1534d. Art Cosgrove (Oxford: Clarendon Press, 19892. The
bethadaof Lismore have been edited and translated by /h&tokesLives of the saints, from the Book
of Lismore(Oxford: The Clarendon Press, 1890). The Bookisfriore survives in three manuscripts:
Chatsworth, Book of Lismore, folios 41ral-84ra%¢fanile pagination), Dublin, RIA MS 57,477
(formerly 23.K.5) and Dublin, RIA MS 478,474 (fornhe23.H.6).

143 StokesBook of Lismorgv, xlv.
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composition.*** Indeed, a number of these works have narrativescsiiown to place to
that era, including theethadaof Ciaran of Clonmacnoise (mid-eleventh to midiftie
century), Finnchua (late eleventh or early twetféimtury), Senan (twelfth century), and
Finnian of Clonard (twelfth centuryf> Some of these texts also have still earlier layers
demonstrably located in the ninth or tenth cenaifi®

Charles Plummer has also gathered together a mwhhexts into two
collections he has edited and translated a8étieada naem nErerand theMiscellanea
hagiographica hibernica*’ These texts also show evidence of stratification,in the
main all appear to be written in a late Middlehrekin to that of Lismore, the
composition of a major portion of their contentsdisimilarly placed in the eleventh or
twelfth century**® The secontbethaof Maedéc extant iBethada naem nErenfor
example, is held to have been written in the 11B0spossesses elements such as verses
added in the early 1300s and is, as a whole, eittantedaction of the late 1408€.In
like fashion theBetha Meic Creichef theMiscellaneathough drawn from a manuscript

dated by its colophon to 1528, is clearly descerig®d an exemplar of probably the

144 McCone, “Introduction,” 38.

145 Maire Herbert, “An infancy narrative of Saint Giar” PHCC 14 (1994): 1-8 (Ciaran of
Clonmacnoise); Kennegources458; Hugheskarly Christian Ireland 243—-4; and Overbey, “Space of
the holy body,” 199-201 (Finnchla); HughBsyly Christian Ireland 242—3 (Senan); and Hughes, “The
historical value of the Lives of St. Finnian of G&rd,”EHR 69 (1954): 355-7, 371-2.

148 Einnian of Clonard’s Lismorkethadescends from a core of ninth- or tenth-centutg;dsee Hughes,
“Lives of St. Finnian,” 372. ThBetha Shenailikewise possesses a stratum from the tenth cgreae
Hughes Church in early Irish sociefy225 and note 3.

147 Bethada naem nErenn: Lives of Irish sajrts/ols. (1922; reprint, Oxford: The Clarendond2re1997);
Miscellanea hagiographica hibernica: vitae adhueditae sanctorum Mac Creiche, Naile, Cranat, ad
fidem codicum manu scriptorium recognovit prolegoim@otis indicibus instruxit Carolus Plummer
(Bruxelles: Société des Bollandistes, 1925).

148 McCone, “Introduction,” 38.

149 Charles Doherty, “Some aspects of hagiographysasiece for Irish economic historyPeritia 1
(1982): 322; also Doherty, “The transmission of ¢b# of St. Maedhdg,” itrland und Europa im
friiheren Mittelalter: Texte und Uberlieferupigrsg. Préinséas Ni Chathain und Michael Rictiberb{in:
Four Courts Press, 2002), 273-83.
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twelfth century, and has been shown to preserveesdeaments that may be as early as
the 800s>°

It is clear that even apparently certain datesmotinecessarily be taken as the
only relevant time periods for their texts. In fact,attrer in Latin or the vernacular, most
Livesshow signs of repeated redaction. Early elemastéoand mingled with accretions
and alterations from throughout the medieval penoiroring, in a sense, the
development of the hagiographical genre. This vgxmatter of chronology, complicated
as it is both by the length of the tradition andtsysurvival in two languages, makes a

straightforward historical model of Ireland’s hagjiaphy much more than challengit?g.

The holy other in Ireland’s hagiography

Discussion of the ways in which sanctity is repnéseé in narratives concerning holy
men and women may use several approaches. Indiaduis may be examined,
following the contents of their hagiographical dessin order from the earliest to the
most recent textS? Where a saint’s dossier is replete with databidence, this method
allows an intriguing view of the evolution of thegecific individual’'s image over time.
Despite a hagiographical corpus of respectable bagever, Ireland’s saints seldom

possess extensive dossiers and, as already natadd)elmaterial is at a premium; a true

150 5ean O Coileéin, “The saint and the king,Filia Gadelica ed. Padraig de Brin, Sean O Coileéin and
Padraig O Riain (Cork: Cork University Press, 1988)-46, asserts that a list of kings in bie¢thamust
date to well before the age of thethaitself, and must be closer to the dates of thbedist names. O
Coileain says that date may “possibly” be as easlthe ninth century.

151 Al translations from Latin in this study are myo, while translations from Old or Middle Irish yel
heavily upon the work of prior scholars. Any orthayghical irregularities in cited Latin or Irish asgginal
to the quoted text. Further, all discussions ofdéeds of saints refer not to the acts of histbrica
individuals, but solely to thactaof the literary figures portrayed in théves

152 Generally dossier studies have, to this pointamgaged in examination of sanctity itself, buthie
evolution of a saint’s cult and the religious, esthstical and cultural history that is apparerihe
incidental data of the dossiers considered. Exasriptdude those of Herbettna, Kells, and Derrnand
Mac ShamhrainChurch and polity
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historical development can only be explored fohpes four or five Irish saints, only one
of whom is female.

Another potential approach is the consideratiogpefcific motifs across tHaves
of numerous saints, an avenue seen, for exampllee iessays of Jean-Michel Picard,
Dorothy Ann Bray and Clare Stancliffe on the “fdtie” type of miracle">® This focus
permits a full exposition of closely defined elertsgrand can particularly clarify the
numerous cultural and textual inspirations forriaifs in question. Additionally,
motival explorations also can—where the evidenaatable—provide a sense of the use
and adaptation of these small facets of narratwetity over time. With respect to
Ireland’s saints, though, the close-up lens of éivabstudy is too limited to offer a
three-dimensional image of literary holiness. THougptival elements play a role in the
following chapters, they are not the primary aveatiexamination.

A third avenue toward the understanding of hoheotess, and that adopted by
the analysis of Ireland’s medieval hagiography pedsin this study, is the discussion of
selected broad themes acrosslitvesof numerous saints? This approach allows the
inclusion of a wide swath of the available evidenithout necessitating an exact
resolution of the thorny chronology question oruieigg a saint to possess a complete
dossier. Though the construction of an evolutiomaogel is not really feasible when a
thematic examination lacks sufficient datable ena#e the chosen themes do offer a set

of defined limits within which the plethora of legld’s saintly portrayals may be

153 See above, notes 59 (Stancliffe), 70 (Picard)Zh(Bray). My own study, “Preserving the body
Christian: the motif of ‘recapitation’ in Irelandiaedieval hagiography,The Heroic Age: A Journal of
Early Medieval Northwestern Eurofd® (2007), http://www.heroicage.org, is also a rhenof this
category.

154 This approach is in part that of StalmaBaints d’Irlandein which the themes discussed include the
depiction of royalty and of the figure of theagus the saint’s socio-ecclesiastical roles, and timetion of
relics for eactvita considered.
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managed. These limits create a sort of skelet@andtity, yet retain the flexibility both
to analyze the multiple components and motifs soieslinto a theme and to access
sufficient material for the illumination of a mulfimensional understanding of medieval
Ireland’s representations of holy otherness.

Chapter One, “Introduction,” has offered a broadew of the conceptions of
sanctity in Christian theology and in the worksyaddern scholars of hagiography, or
hagiologists, with respect to the hagiographicditions both within and outside the
shores of Ireland. It has shown that while a sigaift degree of correlation between
depictions of continental and Irish saints canmtibnied, there is room to consider
some of the elements of sanctity in texts conceriveland’s holy individuals as unique,
either because they are common traits alterednresoanner by the influences of the
cultural and religious milieu of medieval Irelandi@cause they are not seen outside the
Irish tradition. It is now time to turn to the vkoof subsequent chapters, each of which
encompasses a theme or subset of themes that wea/ facets of the gem of holiness.

Chapter Two, “From Essence to ldentity,” considbesincarnation of holiness in
the person of the holy and the consequences tormpmgsiology that appear to result.
Who are the parents chosen to birth and raise $astits? How, when and where are
sanctified children conceived and born? How arg tlescribed? How is the holy body
depicted? Are Ireland’s holy others all beautifatgdigms of perfection in mind and
body? What happens to the mortal form when itligbited by the sanctified essence of
God'’s favor? Does this indwelling essence confeti@dar abilities or manifest in
specific signs that demonstrate its presence? Hm®8 d saint transition from a human to

a heavenly life?



a7

Chapter Three, “Punishment and Penance,” addréss@®rtrayals of saintly
vengeance in theivesof Irish saints. The holy men and women of Irelaagte often
been accused of vindictive behavior. In the twetkintury, Gerald of Wales wrote that
the Irish saints, like their secular compatrictappear to be more vengeful than the
saints of other regionspfe aliarum regionum sanctis animi uindicis essgeniup.™> A
similar opinion still prevails among some moderhaars**° It is certainly true that the
Livesdepict their sanctified subjects in associatiothwiten flashy displays of punitive
consequence. There are, in fact, so many repregargaf saintly retribution that they
require a slightly different framework of categation from that pursued in Chapter
Two or Chapter Four. But are these episodes margigtter of holy temper tantrums, or
do they represent something more significant? Whas a saint’s vengeful act express
concerning the hagiographical image of sanctity?

Chapter Four, “From Exile to Enlightenment,” asessthe handling of healing
episodes in Ireland’s hagiography. It has beenrgbsgehat healing stories are rare in the
seventh-centuryitae™®’ Is this true for all saints of these texts? Ifdoes it remain true
in the wider scope of the evidence? Saints, curdg@suscitations are not, in and of
themselves, surprising associations to see in paitging images of individuals whose
lives were meant to embody perfected ChristiarnugirDo the miraculous restorations of

health and life in theéivesof Ireland’s saints follow a standard patternace there

%5 Topographia Hibernia@.83, ed. John J. O'Meara, “Giraldus CambrensiBoipographia Hiberniae
text of the first recensionPRIA52C (1949): 156; for dating to the late twelftmtey seeThe history and
topography of Irelandtrans. O’Meara (1951, reprint, Portlacise: Dolm&e82), 14—-15. See also James
Lydon, The lordship of Ireland in the Middle Ag&k972; reprint, Dublin: Four Courts Press, 2083);66
for the circumstances of the circuit of Irelandttleal to Gerald’s composition of tA@pographia as well
as for Gerald’s commentary on John’s successeadnces.

156 See for example Little, “Anger in monastic curs@8-9, where Ireland’s saints are declared the
“matchless champions of the spontaneous, hostitbe#ficacious curse” delivered through the vehafle
divinely sanctioned rage.

57 picard, “Marvellous,” 92-3; Stancliffe, “Miracléasies,” 89.
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unusual traits? What is really said about the ldshception of literary holiness when
saints perform healing acts?

In Chapter Five, “Saint and Society in Irelandh& targuments of this study are
summarized, and potential avenues for future rebese suggested. The questions of
separate models of sanctity for male and femalgsand for Latin and vernaculaives
are addressed, leading to a discussion of theyldéedliences for theitae andbethada
The many strands of the themes examined are wagsthter in a concluding
commentary. The result is a tapestry of the imddely otherness in medieval Ireland’s
hagiography that allows understanding of the plag@rof this image not only within
Ireland but in the traditions of saintsvvesabroad.

Finally, Chapter Five is followed by an appendixwhich the controversy
surrounding the date of the anonymdfis | S Brigitaeis assessed in detail. Of
particular focus is the apparent use by\ita | of a homiletic text, th®e duodecim
abusiuis saeculiAccording to the evidence of parallels betweenrtarratives, the
appendix then offers the possibility of narrowihg thronological range within which
theVita | could have been compiled. But before reachingfthal point, attention now

must turn to the embodiment of sanctity in the persf the saint.



CHAPTER TWO

From essenceto identity

“The saint is a privileged character
from the very beginning.”

Saintly origins
How does an Irish saint become a saint? Is it aemaf good deeds performed
throughout a life virtuously spent in the Lord’s\see? Or are Ireland’s sanctified made
holy by enduring the agonies of martyrdom in theaaf their faith? According to the
evidence of the medievhlves, Irish men and women were not recognized as shints
their biographers because of what they did, how lived or under what circumstances
they died. Instead, sanctity participates in thedpction of the hagiographical saint from
before conception, making of such elements as gaols, virtue-filled living and
martyrdom not the reasons an otherwise ordinaryahisrelevated by God’s favor, but
the signifiers of an already extant election.

In thevitae andbethada of Ireland, sainthood is neither attained nor eord,
but is innate, an essence literally embodied thnatg conception and birth of the holy
other. This essence alters the human body in whrelsides, and thus continues to
express itself throughout the saint’s reporteditifa variety of ways. This chapter
examines the motion of holiness from incarnatiooulgh death as witnessed in thiges
of Ireland’s saints, and discusses the biblicabcaygphal and heroic parallels that serve

to illuminate the messages conveyed by the depgtd this motion.

! Elissa HenkerWelsh saints, 23. Although Henken specifically refers to thelensaints of Wales, it will
be seen that much the same observation is truelaht’s holy men and women, as has also been noted
by, among others, Braljst of motifs, 10-11.
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Genesis: a saint conceived
Embodiment must start somewhere, and saints aegception. At the roots of every
saint’sLife lies the story of how sanctity and mortality itwéne to produce the person

of the holy other. It is to those roots that afmmmust therefore turn.

Conception foretold

The narrative of sanctity in medieval Ireland Imsgiong before the arrival of a
holy child in the story. Nearly all Irish sainteegrrophesied, sometimes only a short
while before conception and sometimes generatimasivance. Quite often the
foretelling is delivered by another saint, whosle &s prophet places him—or her—in
the same position as Isaiah, Jeremiah and Ezekide the child whose eventual birth is
the fulfillment of that prophecy becomes both aeottirophet known by God before
formed and sanctified before birth, as Jeremianquaces, and another Christ.
According to Adomnan, the nativity of Columba oh#owas predicted many years
beforehand by Saint Mochta of Louth, a disciplé®africk? In thevitae, Patrick
anticipates the birth of Ciaran of Clonmacnoisditty years, and is also credited with

forecasting Abban of Moyarney, Colman of DromoregdWisse, Berach and Molaisse

2 |sa. 7:14, 11:1-11, Jer. 23:5-6, Ezek. 34:23-&Endiah’s report of his election by God is madaeat
1:4-7: “Before | formed you in the womb | knew yand before you exited the womb | sanctified yoa as
prophet and gave you to the nationgfigsquam te formarem in utero novi te et anteqeaires de vulva
sanctificavi te prophetam gentibus dedi tiohn 1:1-4: “In the beginning was the Word, grelWord was
with God and the Word was God. The same was itvéginning with God. All things were made through
him, and without him was made nothing that was madkim was life, and the life was the light of mie
(In principio erat Verbum et Verbum erat apud Deureus erat Verbum. Hoc erat in principio apud
Deum. Omnia per ipsum facta sunt et sine ipso faast nihil quod factum est. In ipso vita eratitt v

erat lux hominum

3 Vita S Columbaé@reface 2, p. 4.
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of Devenish' Columba of lona also makes his own share of prsiigations, such as

that regarding Féchin of Fore’s eventual adveruatrick himself, the foundation of Irish
male holiness, is said in his anonymdi& 1V to have been “predestined by Omnipotent
God, before worldly time, to be the apostle of ltlieh” (ante tempora secularia ab
omnipotenti Deo apostolus Hibernensium praedesig)&tOnly Patrick, chief of the
saints of Ireland, could be said to be foreknowrtSlmgl alone without the active
participation of spoken human prophecy; therealtatin forecasts of saintly

conceptions and births all pass through God’s agamiong the Irish.

In Irish texts, prophecies of the future arrivhbkaints by other saints are
surprisingly uncommon, though this may admitteddydoie to the survival of fewer
bethadathanvitae from the Middle Ages. Ciaran of Clonmacnoise ig o those whose
bethadoes include such prognostications, by not onddautholy Irish, namely Patrick,
Brigit, Becc mac Dé and Columba of loh&olumba, too, receives multiple anticipatory
foretellings, from Mochta, Patrick and Bri§itn the conception prophecies of the
vernaculalLives it simply does not generally suffice to have ooihe saint predict a holy

man’s birth®

*Vita S Ciarani abbatis Cluanens{Salamanca) 1, p. 78ita S Abbani de Mag Arnaide et Cell Abbain
(Salamanca) 1, p. 25Wjta S Abbani abbatis de Mag Arnai(leublin) 2,VSH1, 3-4.Vita S Colmani
episcopi Dromorensi€Salamanca) 1, p. 35Yita S Mac Nissei episcopi Conneren@slamanca) 1, p.
404.Vita S Berachi abbatis de Cluain Coirptt@xford) 3,VSH1, 75-6;Betha Beraig2, 3.9,BNE 1, 24—
5; BNE 2, 23.Vita S Lasriani seu Molaissi abbatis de Dam If@xford) 2,VSH2, 131.

®Vita S Fechini abbatis de Fauor{@xford) 2,VSH2, 76; see also ch. 3 of his labstha ed. and trans.
Whitley Stokes, “Life of St. Féchin of FordRC 12 (1891): 320-323.

® Ch. 76, ed. and trans. Ludwig Bieléour Latin Lives of Patrick: Vita secungdquarta tertia and_quinta
(Dublin: DIAS, 1971), 105-6; also ed. and transrfeis J. Byrne and Padraig Francis, “Two Livesahs
Patrick:Vita secundandVita quarta” JRSAI124 (1996): 57. My translation differs very slighfrom

that of Byrne and Francis, who phrase it as “preided before time began by Almighty God to be the
apostle of the Irish.”

" Betha Ciarain Cliana mac No{sismore) Il 3968—74, pp. 118, 262-3.

8 Betha Coluim Chillel3-14, Herbertiona, Kells, and Derry223-4, 251-2.

® Occasionally only one saint does suffice, andithissually Patrick; see for examBetha Shenain meic
Geirrginn (Lismore) Il 1797-1863, pp. 54-5, 201-3.
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It is noteworthy that, as far as the extant evte@esppears to allow, no female
saint’s conception is prophesied by another saihgther in thevitae or thebethada
Admittedly there is a regrettable dearth_ofespertaining to holy women, a lack which
may play some part in so curious a distinction,tlget simple explanation is hardly
satisfactory. Just as Patrick is the fundamentisii Imale sanctity, so Brigit is the first
sanctified Irish female. Yet while Patrick’s pretieed status as God’s apostle to the
Irish creates in his persodausof sanctity that then flows into other male saints
through his forecasts of their conception, Brigitiness does not extend to
prophesying the genesis of other holy women. Bagticipates the arrivals of male
saints, but not female; Patrick, for his part, goigdicts Irish holy men, and never
women. While there may be some complex societadgedgistinction at play that is not
readily explainable within the realm of the presevitience, an equally likely possibility
is that the lack of prophesied conceptions for flesan scriptural texts has provided a
negative model upon which Ireland’s hagiographeesvdWhile biblical prophets
regularly foretell other male prophets, especifidlgseeing the advent of the Messiah,
there are no holy women whose genesis and nat&igive the same distinctidh.

One particular type of prophesied conception deseits own discussion. In the
Dublin vita of Mochutu of Lismore, it is not another saint wioecetells the saint’s
nativity but an angel. In a break from the expeataithtio Christi pattern that would see
the recipient of angelic messages as Mochutu’s enptiowever, it is instead two

eminent holy men of Ireland, Comgall of Bangor &mdndan of Clonfert® A similar

9 The virgin who would give birth to the Messiatfasetold only as the mother of the Christ; her own
nativity is not mentioned, a distinction that hag&phers seem to have closely observed in theirtexts.
See Isa. 7:14.

1 vita S Carthagi siue Mochutu episcopi de Less ®e8,VSH1, 170-171.
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prophecy is given to Brendan regarding the futwmeception and nativity of Molindf
Were the angel only another sanctified mortal, élreessages would fit well into the
Irish paradigm of conception foretold. It seems Kiatc’'s and Moling’s hagiographers
felt it necessary to claim an additional degrebesdvenly authority for their subject’s
destined embodiment and holiness, beyond everctind¢rred by Patrick—whose angel,
Victor, is specifically identified as the messengéio brings the news of Molint.Also
tempting is the possibility of a conceptual pataltgh the angelic visitation to the
shepherds the night of Jesus’ bitti.hough the gospel choir does not make its
appearance until after the birth of the holy chile casting of Brendan and Comgall as
shepherds of men, a common designation for botltssand for Jesus himself, has a

certain appeal

The importance of lineage

Just who did hagiographers consider worthy to pceda saint? Whatever the
historical facts may or may not have been, writériseland’s saintly biographies claim
exalted kinship for all of their subjects, oftenking them through at least one parent
with some of the leading families of Ireland, atfacted by Dorothy Ann Bray, among
others*® Columba of lona, Aed mac Bricc and Fintan of Taghnfor example, are

among those who are linked with the powerful kimdoé the Ui Néill, who held the

12 Genemain ocus betha Moliffg24, ed. and trans. Whitley Stok&$g birth and life of St. Moling
(London: Harrison and Sons, 1907), 20-21.

13 See for exampl¥ita Il S Patricii 14.XIl, Vita IV S Patriciil6, Bieler, 64; Byrne and Francis, 29 for
examples of Victor's visitations with Patrick.

1 Luke 2:8-14.

15 Matt. 25:32, John 10:11, 14, 16, and 1 Pet. 2l2%fer to Jesus as a shepherd of the flock dfifai.
18 List of motifs 11-14; “Heroic tradition,” 267.
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Ulster throne at Tara for centurifsCoemgen of Glendalough and Columba of
Terryglass are members of a group of saints wititetet from noble Leinster dynastiés.
Finan of Kinnitty is said to be related to a clkfdred of West Munster, the Corcu
Duibne!® Brigit claims a paternal bloodline from the Foth&f Monenna is a daughter
of the Cenél Conaill, a sept of the Ui Néill, whila, for her part, is a scion of the
powerful Déisi of Munstef! In thebethada saints’ pedigrees even tend to link their
subjects with heroes of legendary history, as acouColumba of lona’eethg where

his paternal heritage is traced back three geastp the legendary eponymous

ancestor of the royal Ui N&ill, Niall Noigiallaéh.

17 Adomnan)Vita S Columba®reface 2, p. 8/ita S Aidi episcopi KillariensiéSalamanca) 1, pp. 167-8;
Vita S Aedi episcopi filii Bric€Dublin) 1,VSH1, 34.Vita prior S Fintani seu Munnu abbatis de Tech
Munnu(Salamanca) 1, p. 198jta altera S Fintani seu Munnu abbatis de Tech Mu{Balamanca) 1, pp.
247-8;Vita S Munnu siue Fintani abbatis de Tech Muublin) 1,VSH2, 226. The Ui Néill ruled Tara
from roughly the fifth to the early eleventh centuBee Francis J. Byrnkjsh kings and high-king&1973;
reprint, Dublin: Four Courts Press, 2001), 70-2®l-67. The throne of Tara became the primarycfeat
the kingship of Ulster around the time that theNgill came to power, the exact dates of which are
unknown; they were, however, fully establishedhieitt sovereignty by the time that records become
reliable in the sixth and seventh centuries. Therté of Tara occupied a status much like that loéiot
strong provincial thrones until it gained the mgeg of being the seat of the “High King of Ireland’the
writings of annalists compiling entries after tladl bf the Ui Neill in the first decades of the \aath
century.

18Vita S Caemgeni abbatis GlenndalocheifSialamanca) 1, p. 36¥jta S Coemgeni abbatis de Glenn Da
Loch(Dublin) 1,VSH1, 234.Vita S Columbae abbatis de Tir D4 Gl&alamanca) 1, p. 225.

Y Vita S Finani abbatis de Cenn Etig8alamanca) 1, p. 153; (Dublin)\ISH2, 87.

20 Betha Bhrighdi(Lismore) Il 11513, pp. 35, 183.

ZLvita S Darerca seu Moninnae abbatisg8alamanca) 1, p. 83; Conchubrantisa S Monennaé.2,
Esposito, 208 and USMLS, 254-\fta S Ite virginis(Dublin), VSH2, 116. The Déisi are also the kindred
who claim Declan of Ardmore; the introductory cheptof the Dublirvitae of ita and Declan, in fact,
offer accounts of the history of this people frdmit position ruling Tara, through their expulsimd
wandering, to their eventual settling in Munsteattare so alike | am hard pressed to not see the sa
authorial hand at work in the source utilized bg Bublin redactor. See al$tita S Declani episcopi de
Ard Mor 1,VSH2, 32-3.

%2 Betha Coluim Chillel5-16, 20, pp. 224, 225-6, 252-3. Generally, #ligrees of saints in theethada
are at least twice the length of those inthae and some extend to two dozen or more generatiees,.
for example, the following Lismorgethada Betha Fhindein Cliana hErairl 2504-8, pp. 75, 22Betha
Finnchua Bri Gobunrl 2788-2802, pp. 84, 23Betha Shenaifi 1792-7, pp. 54, 20Betha Ciarain
Cliana mac Noidl 3975-4000, pp. 118-19, 268etha Colmain maic Llacha®, 5, pp. 4-7Betha
Bhrighdill 1151-3, pp. 35, 183. Although there may haverban extended genealogy provided by the
ninth-centuryBethu Brigteas well, the loss of the text’s beginning makenpossible to know for certain.
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In much the same sense that saints are elevawertifie rest of humanity by
God'’s election, it seems nobility is representethelivesof Ireland’s saints as a
distinguishing factor that raises the relationstfithe upper social echelons with God
above that of the general masses. By virtue okti@sommon bloodlines, aristocrats are
apparently one step closer to the divine and tbezedre seen by the writers of Ireland’s
saintly biographers as more fit to channel sanatity the next generation. Such a
perception of the fithess of noble families is obwrated by statements similar to that
regarding the parents of the eminent saint Ciaf&lanmacnoise, “from whom”, it is
written of them, “many saints were bormX(quibus multi sancti nati syt

The emphasis on the nobility of at least one gareboth the shorter lineal
notices of thevitae and the extensive pedigrees of fethadamay be inspired by
scriptural texts. Of particular relevance may beldéngthy lineage found at the beginning
of theGospel of Matthewwhich assigns Joseph, the earthly father of Jésuke royal
line of David, a heritage that is a preconditionJesus’ recognition as the Messfaln
starting everyife with a pedigree that ranks an Irish saint amoegbbility, Ireland’s
hagiographers follow a pattern thus set by the Nlestament itself, making aristocratic
blood a requirement for the embodiment of sanetitgl creating, in essence, a gospel for

each sainf®

ZVita S Ciarani abbatis Cluanens{Salamanca) 1, p. 78jta S Ciarani abbatis de Cluain mic Nois
(Dublin) 1,VSH1, 200-201.

% Matt. 1:1-17; see the prophecy of Isaiah, Isa-B:#vhich claims that the Messiah will sit on Ddsid
throne to establish and rule the kingdom of hearerarth. Also see Luke 1:32, in which the angid te
Mary her son will be given David’s throne and wille in the house of Jacob forever.

% 1n no way do | claim that nobility is a facet aflimess unique to Ireland’s hagiography. The likely
gospel foundation, however, probably at least pliytexplains the prevalence of nobility as an imanot
component in théivesof both the Irish and of other traditions as waAlMiditional corroboration for the
concept of the saint¥ditain Ireland as a form of gospel for its holy subjedound in the repeated use of
chapterincipit phrases that echo those of the New Testament's ‘@artain day”{na dierum Luke 5:17,
8:22) or “in those days'irf diebus illis Matt. 3:1, Mark 8:1, Luke 1:24, 2:1) such as ‘@noertain day”
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Joseph Falaky Nagy, applying concepts of the itianal or liminal state as
developed by Arnold van Gennep to the specifiosanly Irish narrative, has proposed
that the role of the Irish saint is as a mediatiranly between God and man—a path
walked by Bray and O Cathasaigh as well, as obdérv€hapter One—but also
between pagan and Christian, oral and literanyittoacs 2° The liminal zone, writes
Nagy, both possesses and exerts a “sacred foraetdm confer “extraordinary powers”
and knowledge on the people and objects assoaiatiedt.>” In the realm of a saint’s
lineage, the ultimate model of liminal birth is hbkely that of Jesus, the wholly human
yet still wholly divine Christ who retains patermaibility through the royal line of David
despite having no earthly biological fatif&Following this model, the highborn parents
of the Irish holy frequently define a liminal spabeough their union, from which
liminality is then generated the holy child. Kim ®one has observed, for instance, that
the bringing together of Aed mac Bricc’'s Munsterthes, a member of the Muscraige
Tir, and his Ui Néill father straddles “the mospintant political division in early
Christian Ireland,” namely that between the northeard southern halves of the isl&id.

Nor is Aed mac Bricc the only saint for whom saclminal heritage holds true.

Lugaid of Clonfertmulloe is the product of a Cogmfather and Osraige mother, and

(quadam dig “and on another dayalio quoque digor “at another time”dlio temporg. On the noted
preference for th&ospel of Matthewver the other Gospels, see Joseph Kelly, “Hibésmtin theology,”
in Die Iren und Europa im friheren Mittelaltenrsg. Heinz Léwe (Stuttgart: Klett-Cotta, 198258-9;
also ‘Das Bibelwerkorganization an@Quellenanalysef the New Testament section,”Bibelstudien und
Mission ed. Ni Chathéain and Richter, 115-22.

% yan GennepThe rites of passag&lagy, “Close encounters,” 139, 148-9. This arguinbecame the
core of his later insightful worlConversing with angels and ancierf&r Bray and O Cathasaigh, see pp.
24-5 above.

27« iminality and knowledge in Irish tradition,” 138.42.

% See Jesus’ genealogy at Matt. 1:1-17; the stotlye€onception of Jesus through the Holy Spitioid
in Luke 1:30-38.

% pagan past190.
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therefore joins a western and an eastern kingdoossthe province of Munstét.

Fintan of Taghmon's father is of an eastern Ui INs&pt, the Cenél Conaill, while his
mother is of a western branch, the Ui Maine, unifyparts of Ulster and Connachit.
Mochoemég descends from a Connachtman-in-exileadvidnster womar Lasair is

the daughter of an E6ganacht father and a motber Eeinster, merging eastern and
western regions in the southern half of Ireldh8ocial status, too, may form a threshold
crossed by the union of saints’ parents, as irctiming together of a noble father and
slave mother in theivesof Ailbe and Brigit>* So also religion creates a boundary that
may be erased by the birth of a Christian saipiatgan parents, as occurs with, for
instance, Ciaran of Saigir.

Not only do such parental ties fuse two politisakocioeconomic entities both in
the act of procreation and in its living consequermt they also produce an individual
who, by the very nature of his or her origins, aatrive claimed by any one people,
kingdom or province. Instead, the holy persons whusthers and fathers hail from
politically or socially disparate roots belong &oe part of and, to no small extent, may
declare a sort of ecclesiastical suzerainty ovepgoples of not only their maternal but

also their paternal forebears. These societalliniirsaints, therefore, represent a

%0 vita prior S Lugidi seu Moluae abbatis de CluairrtéeMolua (Salamanca) 1, p. 13¥jta altera S
Lugidi seu Moluae abbatis de Cluain Ferta Moli&alamanca) 1, p. 382 (in which Lugaid’s fathesngy
said to be a Munstermanjjta S Moluae abbatis de Cluain Ferta Molu@ublin) 1,VSH2, 206.

31 vita prior S Fintani seu Munn(Salamanca) 1, p. 198jta altera S Fintani seu Munnalamanca) 1,
pp. 247-8Vita S MunnyDublin) 1,VSH2, 226.

¥2vVita S Mochoemog abbatis de Liath Mochoertidgblin) 1,VSH2, 164.

%3 Beatha Lasrachi 2—16, ed. and trans. Lucius Gwynn, “The LifeSif Lasair,"Eriu 5 (1911): 74-5.

3 vita S Albei episcopi in Imleqtsalamanca) 1, p. 118jta S Albei archiepiscopi de Imle¢bublin) 1,
VSH1, 46-7Vita | S Brigitael.1, col. 0118F; ch. 1, Connolly, 14.

% Vita S Ciarani episcopi de Saigibublin) 1,VSH1, 215 specifies that at the time of Ciaran ofyBai
birth, all Ireland was pagan. It should also beeddhat some saints are likely to have been bopatents
one of whom was pagan and the other Christianl, aoit unaware of any instances where this differésce
explicitly identified. It may, for example, be troé Brigit, whose father is said to be a (presumaalgan)
druid in some of heltives but as her mother’s religious affiliation is retfined such a label would only
be speculation. Seégetha BhrighdiLismore) Il 1151-5, pp. 35, 183.
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Christian image of an idealized Ireland that exseitsl boundaries beyond those of a
single class, kindred or domain, unified under faith as led by its holy men and
women the circumstances of whose lineage paint thehe image of the Messiah

himself.

Legitimacy versus bastardy

Unlike the emphasis on noble lineage throughoeitivesof Ireland’s saints,
there is a notable lack of attention paid to tla¢ust of the relationship between the
progenitors of holy men and women. It is only isnaall a number dfivesthat the
writers of saintly biography take care to indictite marital status of their holy subjects’
progenitors. Theitae of Finnian of Clonard, Maeddéc of Ferns, CronaiRoécrea,

Declan of Ardmore, Mochoemdég and Molaisse of Destemill specify that their saints
are born to married parents, using terms like “iWtexor) and “husband”rbaritug for

the relevant partnef§.Thebethaof Colman mac Ltachan also announces that théssain
mother and father were married, their betrotharaged by a bishop.

In an even tinier handful of saints, the unionsheir parents are clearly said to be
illicit. For Ailbe and Brigit, as noted above, destis reckoned through fathers of higher
status and slave motheen(illag). Ailbe’s father secretly sleeps with the slaveveonof
King Crénan, then flees for his life knowing Crérdesires her for himself. Brigit, for

her part, is born of the adulterous union betweeraeried druid, Dubthach, and his

% vita S Finniani abbatis de Cluain IrairBalamanca) 1, p. 9¥ita S Aidui siue Maedoc episcopi ex
Codice CottoniangVespasian) IySH2, 295;Vita S Aedani seu Maedoc episcopi Ferne(Sa@aamanca)
1, p. 234)Vita S Maedoc episcopi de FerfRublin) 1,VSH2, 141.Vita S Cronani abbatis de Ros Cre
(Salamanca) 1, pp. 274-%ita S Cronani abbatis de Ros Crggublin) 1,VSH2, 22.Vita S Declani
(Dublin) 3,VSH2, 35-6Vita S Mochoemo(publin) 1,VSH2, 164.Vita S Lasriani seu Molaissi abbatis
de Dam InigOxford) 3,VSH2, 131.

37 Betha Colmain meic Luachéify pp. 6-7.

#vita S Albei(Salamanca) 1, p. 118; (Dublin)\ISH1, 46-7.
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slave, Broicsech, angering Dubthach'’s legitimatusg® In what Kim McCone has
called “an interesting inversion of the more usuettern” in which the saint’s mother is

of a status inferior to that of the father, Tigerima conception results from the
clandestine affair of a soldier in the employ ddirag and that king’s daughté? Moling,

on the other hand, in his late vernaculée, can claim genesis from the scandalous,
secretive intercourse of a married man and thatsysster-in-law’' Such illicit affairs
result in children born out of wedlock, in a limimaalm of bastardy, as McCone has also
noted??

In thoseliveswhere saints are born as a consequence of adoltefgndestine
sexual congress, particularly between a married anana slave woman, there are strong
parallels with the biblical story of Abraham, Hageard Sarah and the conception of
Ishmael. Hagar, Sarah’s slave, conceives Ishmaeh\@arah gives her to Abraham as a
concubine in order for Abraham to have an heir wlarah herself is barréhin both
the Bible and thé&ives the child’s father is married to someone othanthis or her
mother, the mother is a slave in the father’s hbakk and the resulting child receives
the favor of God. For Moling, whose pregnant motiemait flees her sister’s wrath by
night, there is also the shared moment of Hagégbktffrom Sarah’s mistreatment. In the
case of th&/ita | of Brigit, the parallel is bolstered by the angeweords of Dubthach’s
wife upon discovering that her husband has fatharelild on the slave Broicsech,

which words constitute a verbatim quote of the a@etlon of Sarah to Abraham

% vita | S Brigitael.1, col 0118F; ch. 1, Connolly, 14.

“OVita S Tigernachi episcopi in Cluain EdiS8alamanca) 1, p. 10Vjta S Tigernaci episcopi de Cluain
Eois (Oxford) 2,VSH2, 262. Se®agan past189 for quote.

1 Genemain ocus betha Molirg5, pp. 8-9.

2 pagan past182-3.

3 Gen. 16.
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regarding the expulsion of Hagar: “Cast out thatdraid” Eiice ancillam istarn™*
Could the birth tale of Ishmael, a cast-out whsti promised numberless descendants
and great eminence before God, be the legitimatidkilbe, Tigernach, Moling and
Brigit?

There is some exegetical support for such anpregation. The Irish compilers of
the mid-eighth-century compendium of exegesisReterence Biblegor instance,
comment that the woman named Cethura whom Abrahamies after the death of
Sarah is, in fact, Hagar, whose name is secretingdd to indicate her elevation from
concubine to wife just as Sarai became Sarah fodtelGod’s favor upon hér.In early
Irish society, such an elevation would specificatigke of Hagar aétmuintey or “chief
wife”, the most privileged and apparently only yulkgitimate spouse in vernacular Irish
law.*® That theReference Bibleommentators interpret the identity of Cethuréhas
covertly-legitimized Hagar suggests that Hagaisust as concubine was considered
inconsistent with the promise delivered to Abral@mncerning the eminence of their son
Ishmael's descendants. Such a status would also ®eke inappropriate for the mother
of a saint, unless—as Irish exegetes seem to haught—there was reason to view
these unions as more legitimate than that of ndhman and unmarried slave. In

essence, it seems possible that parallels betvaeeiraham-Hagar-Ishmael story and

4 Ch. 1.1, col. 0118F; ch. 1.2, Connolly, 14. Geri21

> Gen. 17:15Reference Bibl§8§295, 320, ed. Gerard MacGinfhe Reference Bible/Das Bibelwerk:
inter pauca problesmata de enigmatibus ex tomisais (Turnhout: Brepols Publishers, 2000), 132,
143. See p. x for dating of ¢.750 CE.

“6D. A. Binchy, edCrith Gablach(1941; reprint, Dublin: DIAS, 1970), 80-8Ic&tmuintet. Donnchadh
O Corrain has observed regarding the status ofétrauinterthat she “is so privileged that one may feel
that for the lawyers she is the real wife” whilaétsecondary wife” in other legal tracts increalsingins
the identification ofdaltrach or adulteress. “Women and the law in early Ird|&im Chattel, servant or
citizen: women'’s status in church, state and sgcied. Mary O'Dowd and Sabine Wichert (Belfast: The
Institute of Irish Studies, Queen’s University, 59945-57; citation on p. 56. Also see O CorrailWomen
in early Irish society,” ilnWomen in Irish society: the historical dimensied. Margaret MacCurtain and
Donnchadh O Corréin (Westport: Greenwood Pres€)19713, esp. p. 4, and Fergus Kefyguide to
early Irish law(Dublin: DIAS, 1988), 50-87.



61

the problematic origin narratives in thvesof Irish saints hint at an assumption that the
lesser-ranked hagiographical parents had hiddetmiegy.

There are also numerous instances of bastardieihdroic narratives of early
Ireland. The divine figure of Oengus mac Oc, foaraple, is the offspring of the god
Dagda and Eithne, the wife of another MiaAs has been thoroughly examined by
Tomas O Cathasaigh, the great Ulster hero Cu Qinyl&o, is a child born as a
consequence of adulte®§/O Cathasaigh, in company with scholars such asthprAnn
Bray and Kim McCone, has suggested that in hergea shese sorts of anomalous
unions often produce children marked for eminetioay less-than-orthodox beginnings
setting them apart as liminal, as not quite ofrdst of society, nor yet completely
separaté’ The mediatory nature of the parental pairing bratgs heroic children into
the world destines the children for fame and prenmecisely because it is liminal. Does
this apply to saints?

Kim McCone argues rather forcefully that it issasonsequence of this
importance placed on liminality as a source foresoptural power that the rather
scandalous parentage of saints like Brigit and ffigeh survive in theives McCone
views theVita | of Brigit as the early literary model of the matif adulterous origins,
hinting that the saga genre may have taken its frasshagiography. Liminal

associations with the lineage and conception aftsghe asserts, are part and parcel of

*" Tochmarc Etaind, ed. and trans. Benjamin Hazard, Osborn BengihRx I. BestTochmarc Etaine (the
wooing of Etaine}1938; reprint, Cork: University College CorpusEéctronic Texts, 2005). This
narrative is available at http://www.ucc.ie/celseparate Irish and English-translation documérits.text
originates in the ninth century but possesses actemh layer falling between 1050 and 1100; searptee
to Irish-text document.

8 “Between god and man,” 74-5; “Concept of the HeBa;-3.

9O Cathasaigheroic biography 26—40. Bray, “Heroic tradition” anidst of motifs McCone Pagan

past 182-95.
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accounts of adultery, clandestine sex or the hlenan thelLivesof saints, and these
liminalities add to the saint’s overall prestije.

While McCone’s assessment of the saint as a nedatween God and
humanity certainly has strong basis in the eviders@me of the manifestations of which
have been and will continue to be addressed thautghis study—the concept of
illegitimacy as a source of sanctity seems probtemk hagiographers perceived such
an obvious advantage to being born from illicitis@xcongress, why are there not more
saints of such background? It seems more likelyttiese unions were not generally
viewed favorably even where the resulting progaeyracognized as sanctified,
whatever admitted liminality pertains to illegitima The claims of the commentary of
theReference Bibléhat Abraham’s second wife must be a quietly resthinagar
certainly corroborates this preference for fullgitenate marital unions, as does the
observation of Donnchadh O Corréin that wives othan the chief wife—including
concubines, a pairing considered a type of lesseriage by early Irish legal tracts—
increasingly received the label of ‘adulteress’rahe course of the medieval peritid.

The dossier of Brigit of Kildare can also be takesupport of this possibility.
While theVita | of the mid-700s does include the tradition thagiBs father was
married to someone other than Brigit's mother, faisie tradition is not found in either
the precedingita written by Cogitosus or the subsequent Lisnitha In the former,
Brigit's parents are merely noble, with no furtldéstinction, and in the Lismore text,

Broicsech is characterized as Dubthach’s seconel iwithe tradition of the Cethura-as-

0 pagan past182-95.
°1 See page 60, note 46 above.
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renamed-Hagar found in ttReference Biblé® Both of thesd.iveserase any whiff of
bastardy or infamy from the genesis of one of hdla premiere saints, suggesting that
McCone’s argument may be an oversimplificationha&f teasons for the inclusion in the
Vita | of Dubthach’s and Broicsech’s affair, particulanizen considered in the light of
the explicit scriptural parallel to the story ohisael.

For writers of theLivesof Ireland’s saints, holiness was inborn, andasw
consequently necessary to justify how someone bblyrheritage could nevertheless
remain God’s chosen. The elements shared betwedratfiographical and heroic
paradigms are undeniable, and it is likely limityaplays some part in the use of such
unorthodox origin narratives, but at least in th&tance the scriptural legitimation of
these saints appears to have a stronger relevillegéimate saints are still predestined
for eminence before they are even conceived. Tihlecai example of Ishmael
demonstrates that this election remains true degipit marital status of their parents
rather than because of it, while the exegesis sigdleat for some saints their

illegitimacy may have been seen as true only ireapgnce rather than actuality.

Conception from sterile parents

For another tiny selection of Irish saints, theyugature of their conception
brings them into a close relationship not only with Old Testament but with the New.
Maeddc of Ferns, Molaisse of Leighlin and Mochoeraggyall explicitly portrayed as
the children of mothers who had been barren poidhé genesis of their saintly

offspring. Maeddc’s mother conceives after a loagqa of prayer during which she and

*2 Cogitosus\ita S Brigitael.3, col. 0135E; ch. 1.1, Connolly and Picard,Bé&tha Bhrighdil 1154-5,
pp. 35, 183. The relevant portion of the ninth-cenBethu Brigtehas been lost.
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her husband give many alms, pleading with the @ifar an heir? Molaisse’s mother is
described as being sterile until Molaisse’s coricepblesses her wont.Ness, the
mother of Mochoemég and sister of Saint ita, isdrauntil ita herself promises Ness
and her husband that they will have a son and*heir.

These conception narratives bear interesting aiitiés to several biblical
accounts of divinely-facilitated children. One bése narratives is that of the birth of
Isaac to Abraham and Sarah, a birth which occumugh the Lord’s promise to
Abraham, despite Sarah’s advanced years and Igedterility. This tale suggests in
some measure both the benedictory genesis of Melaisd the conception of
Mochoemdg as a consequence of ita’s pledgée years Rachel spends in prayer
begging God for a son while her husband Jacob'sratife (her sister Leah) and two
concubines all bear him many male offspring apptaparallel the lengthy period of
entreaty and oblation endured by Maedoc’s pargumsas the divine favor shown to her
son Jacob mirrors the sanctification of the chilthe’” Lastly, God’s audition of the
prayers of Zachariah, resulting in his barren Vi@hizabeth’s conception of the baby who
would be John the Baptist, also shares traits thigse hagiographical origin storf@Of
particular relevance is the similarity of role beem John, the herald of Jesus as the
Christ whose conception Irish exegetes label thieogliment of the grace of Mosaic

Law, and the Irish saint whose preaching also t#lthe coming MessialY. Through

3 vita S Aidui siue Maedo@/espasian) 1IYSH2, 295;Vita S Aedani seu Maed¢8alamanca) 1, p. 234;
Vita S Maedo¢Dublin) 1,VSH2, 141.

> vita S Lasriani seu Molaisse abbatis de Lethglé®alamanca) 2, p. 340.

*Vita S Ite(Dublin) 18,VSH2, 121-2; als&ita S Mochoemo@Dublin) 2—3,VSH2, 164-5.

* Gen. 17:16-21, 18:10-15, 21:1-7.

" Gen. 30:1-24.

%% | uke 1:1-45.

% This early eighth-century exegetical tract is froamtinental Irish circles. In addition to its corntary
concerning John it also equates Elizabeth’s wonth thie synagogue; Zachariah, for his part, is dalle
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these parallels, Maedo6c, Molaisse and Mochoemogrbeaew reflections of Isaac,
Joseph and John the Baptist, crossing from thar@ddhe New Testament and

inheriting thereby the dispensation of great figurem both.

Immaculate conception?

Most saints are conceived in the usual way, antese@ordinary as to occasion
only a laconic observation of its occurrence. Iteast three cases, however, conception
appears to lack any involvement by a human maleilllbe recalled that the parents of
Maeddc of Ferns spend years beseeching the Loaldon and heir. When at last their
prayers are answered, the holy man’s father has@vn which a star descends and
enters his wife’s mouth; she, for her part, alse d@ream, but instead of a star she sees a
bright moon. That night Maedéc is conceivéd@hough the text is not categorical that
these manifestations describe Maeddc's actual geimesis mother's womb, it does
seem to suggest a divinely-facilitated quickenihg also a burning star seen to fall into
the mouth of Saint Buite’s mother the night Bugeonceived, a night during which the
child’s parents are in hiding from raidéfsThough Buite’s parents may engage in the
usual activities that produce children despite p@iocupied with fear for their lives, the
narrative is spare enough to leave doubt.

For one saint, though, tlvea is quite explicit. Becnait, the mother of Finan of

Kinnitty, has an extraordinary experience the rieseds careful to describe as the means

fons novi testamentithe font of the New TestamenCommentarium in Lucam e codice Vindobense
latino 9971:5, 24, ed. Joseph F. Kelly, 8triptores Hiberniae minores pars(lTurnhout: Brepols, 1974),
4, 6. See pp. vii—ix, xii—xv for dating discussion.

0vita S Aidui sive Maedo@/espasian) IySH2, 295:Vita S Aedani seu Maed¢Salamanca) 1, p. 234;
Vita S Maedo¢Dublin) 1,VSH2, 141.

®1vita S Boecii episcopi de Mainistir Buit®xford) 1,VSH1, 87. These raiders may be either Saxons or
Norse; they are called “pirategiifati), implying sea raiding and reducing the possipifitat the offenders
are Irish brigands. Normally, Irish malefactors ao¢pirati butlatronesor latrunculi, “brigands.”



66

through which her saintly son is conceived, begigrihe tale with “Thus, moreover, was
his conception accomplishedC¢nceptio autem illius ita facta @sThe text continues as

follows:

For his mother saw a fish of reddish gold flyingrfr the rising of the sun, and
because it entered into her belly through her mduim that she conceived
(Vidit enim mater eius piscem de auro rubicundo nden ab ortu solis, et
quod intravit per os eius in ventrem, et de illmcepi. ®2

Little room for query remains here. Finan, a cpildduced from the sign of Jesus
himself, clearly results from what can only be digsxl as a rather Hibernian envisioning
of fatherless conception, staying just a degre®vorshy of heretically declaring Becnait
a virgin mother’®

Indeed, it is the desire to avoid the potentiainsof lust that underlies such
unusual origin narratives. Jane Cartwright has ssiggl an alignment between
miraculous forms of conception in thevesof Welsh saints and cases where holy
children result from rape or angelic command, anahent in which both are
hagiographical representations of the saints’ nrethe untouched by carnal desire or
sexual pleasur®. Such an assessment seems very likely to bear tiitffese few Irish
vitaeas well. By portraying the moment of a saint’saim@ation as completely free from
sin, as facilitated by the bestowal of a sparkieing grace or inspiration, the saintly
infant itself is also shown to be immaculate. Timess mother—though not declared a

virgin—still becomes a new Mary, a medium throudtomw sanctity transforms from

®2vita S Finani abbatis de Cenn EtigBalamanca) 1, p. 153; (Dublin)\ISH2, 87.

63 See Matt. 4:18-25 and John 21: 1-8, where Jesisséxiated with fish and fishing and where thefict
preaching and gaining converts is deemed fishingregymen. Jesus is also associated with fish himself
because the Greek initials for his idently@YZ, spell “fish”. The initials stand fdesous Christos Theou
Uios, Soteyor “Jesus Christ, Son of God, Savior.”

84 “Dead virgins.”
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spirit to saintly child, and the infant born of gare a vessel is again envisioned as a new
type of Christ.

Yet the peculiar nature of these uncorrupted coinames does not find its closest
parallels in scripture, whether canonical or apphba}, but in the saga narratives of early
Ireland. In theScél Tuain meic Cairilbf the second half of the ninth century, for
example, Tuan ends a long series of transformabgrchanging from a hawk to a
salmon which, when consumed by a mortal queergrisaived in her womb as a human
who matures to become a prophet. In his very oég s prophet is said to be baptized
by Patrick, a metaphor for the end of Tuan’s pagranand the conquest of Ireland by
Christianity® Etain, the heroine afochmarc Etainealso undergoes a series of
metamorphoses that culminate in her assuming tine & a fly. The insect falls into the
drink of a human queen and is swallowed, impreggeétie queen with an infant girl, the
reborn Etain herseff. In one version of his origins, Conchobar mac Nessa of the
legendary kings of the Ulster Cycle, is said tabeceived when his mother drinks water
containing two worm§!

In the saga genre, it seems clear that these ahosgin stories demonstrate the
otherworldly origin of the heroes and heroines \ah®their subjects. The lack of a

human father, or of any father, creates men andemonho stand between the mortal

® Ed. and trans. John Cardyrju 35 (1984): 93—111; see 93—7 for dating.

% Chs. 16-18, 21.

87 «Conchobar mac Nessa,” comp. Daithi O hOgaime lore of Ireland: an encyclopedia of myth, legjen
and romancdWoodbridge: The Boydell Press, 2006), 110. Acocggdo Stith Thompson’s index of folk
literature motifs, there are not only Irish but dmésian and Indian narratives of conception by the
consumption of fish; only in Ireland, however, dbesreport the motif of impregnation by swallowing
either the symbolic worm in water or a stelotif-index of folk-literature: electronic editiovol. 5,
T511.5.1-2, T525.1 (1932-6; reprint, CharlottesyiWA: InteLex, 1989-2009), http://www.nlx.com.
Further, as nearly as | was able to determindtish instances of conception by stellar body appede
hagiographical and not heroic. See Tom Peete Oitsf-index of early Irish literatur¢Bloomington:
Indiana University, 1953), T525.1. | hope to purthis query further in future work.
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and immortal realms, adding to their prestige thygesnatural forces of the threshold that
are critical to their conceptidfi.In hagiography, the same liminality and otherwiyrld
interpretations apply, save that the ‘otherwortdnh which holy men like Buite and
Finan receive their genesis is the Christian heabenauthority of the liminal conferred
by maternal parallels to Mary. The divine visitasao the mothers of these few Irish
saints bring into their bodies and their wombstthech of God, a spark of grace that stirs
the conception of a sanctified child. Born of a hestuntouched by the sin of lust, the

child is thus manifestly created in the image ofi§h

Gestation dreams

Whatever their visionary skills prior to conceigiholy children, a number of
saints’ mothers experience profound visions andrdeeduring their pregnancies.
Although some of these visitations echo elementh®tonceptiomirandaof other
vitag, the emphasis here is less on how the saintlg fedme into being and more on the
recognition of his or her holy eminence even inwloenb. Mochutu’s mother Medb, for
instance, sees a fiery globe descend toward hkthdde with her witness it sinking into
her head and know thereby that this manifestatfdreavenly grace crowns not Medb
but her unborn bab¥. The unusually public nature of this event sereesrnounce not
only that the child in Medb’s womb is sanctifiedt liat his sanctification is known by

all before he is even born.

% Much the same observation has been made by, aatbars, O Cathasaigh, Bray, Joseph Falaky Nagy,
and McCone. See pp. 18, 24-6, chapter one, argpgd. below.

% vita S Carthachi seu Mochuda episcopi LismoretS@amanca) 1, p. 33%jta S Carthachi siue
Mochutu episcopi de Less M@Dublin) 4,VSH1, 171.
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The eventual prominence and power of the unboly¢amprises the content of
other maternal gestation dreams. The mothers @ii&inof Clonard, Molaisse of
Devenish and Naile all have dreams that foretellekpansive influence and inspiration
their sons will exercise on Irish Christianff/in other instances rather greater focus is
placed on the mothers themselves and on the @mndysacrifice they pass to their
children, strengthening the image of the Irish 8aimother as a new Mary and the child
as an Irish face of Christ. Cara, Brendan’s motbees her lap fill with gold, a
representation of the holy child growing in herrug while her breasts glow with a great
light that suggests the purity of Cara herselfuatp that would be shared with her infant
through her milk* In thebethaof Columba of lona, Columba’s mother Eithne sess h
own entrails carried throughout Ireland in a grapiiage of her son’s eventual
eminence? The strong sense of sacrifice implicit in thigtally gut-wrenching
representation of the parturition and loss of lin#iddo a calling far beyond her, and even

beyond Ireland, evokes a poignant echo of Maryisbie pain at the loss of her séh.

Ovita S Finniani(Salamanca) 1, p. 98etha Fhindeir{Lismore) Il 2509-20, pp. 75, 22¥ita S Lasriani
seu Molaissi abbatis de Dam In®xford) 3,VSH2, 131.Betha Nailel.1,Miscellanea 100, 126.

"L Vita altera et navigatio S Brendani abbatis Cloméesis(Salamanca) 1, p. 32¥jta | S Brendani
abbatis de Cluain Fert§Oxford) 1,VSH1, 98;Betha Brenainn meic Fhinnloghiaismore) Il 3331—4, pp.
99-100, 247-8. The likeness of this narrative éodlassical tale of the impregnation of Danaé hysZe
who comes to her in the form of a shower of gold ahose union with Danaé produces the great hero
Perseus, is difficult to escape. Michael Grant dotth Hazel, comp¥Vho’s who in classical mythology
(1973; reprint, New York: Routledge, 2002), 101 &fiaé").

2 Betha Coluim Chillel8-19, pp. 225, 252-3.

3 John 19:25-30 portrays Mary and the beloved dissifanding at the foot of Jesus’ cross. Though the
biblical text is vague on the nature of Mary's emms, exegetical commentary provides a wealth of
imagery concerning Mary's steadfast compassioratefilness in remaining to witness and endure her
son’s suffering. See for example AmbroBe, institutione virginisi9-50,PL 16, cols 0319A-B, or Bede,
In S. Joannis evangelium expositi®, PL 92, 0913C-0914C. In Catholic tradition, of coutdeyry’s
experience of seeing her son crucified is deemedifth of her seven sorrows, a tradition at leesbld as
the early thirteenth centur@atholic encyclopedia: digital versioqd907-1912; reprint, np: Catholic
Online, 1997-2009), “Sorrows of the Blessed Virglary, Feast of the Seven,”
http://www.catholic.org/encyclopedia/.
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For another saint’s mother, however, the connasthletween her experience and
that of Mary are much more explicit. While pregnatith the baby who would become
Coemgen of Glendalough, Caemgella is visited bgragel of the Lord. The message he
brings not only follows the textual pattern of drouncements the angel Gabriel
delivers to Joseph regarding his pregnant betratineldo Zachariah concerning his wife
Elizabeth’s expected birthing of their son, Joha Baptist, but also parallels the
prophecy of Jesus’ birth as given to Mary her§eFo Caemgella, the angel says: “O
blessed woman, you will bear a son, and his nafid®called Coemgen'Benedicta
mulier, paries filium, et uocabitur nomen eius Cgyms, and continues with the
prophecy that Coemgen will be the father of manyksd® To Mary, the message is:
“Blessed are you among women yau will bear a son and you will call his nameuiss
(Benedicta tu in mulieribus ... paries filium et vosatomen lesujmand he will rule
from the throne of David®

Not only does the hagiographer deliberately evbketextual authority of the
Gospel in support of Coemgen’s origins, but thatpwf Mary the mother of Christ is
drawn into the mother of an Irish saint whose chulthen, by extension, made over in
the image of Jesus. For Coemgen, and in a sens@y®aint whose blessed mother
receives visions from God while incubating holinesker womb, the equation of Gospel

and hagiographical roles of mother and son, of matesacrifice made for sanctified

" Matt. 1:21 (the angel tells Joseph that Mary “Wilar a son and you will call his name Jespsfiét
autem filium et vocabis nomen eius Jeguvtatt. 1:23 (the Matthean version of the prophetthe
Messiah: “Behold ... she will bear a son and they géll his name EmmanuelE¢ce ... pariet filium et
vocabunt nomen eius Emmanuéluke 1:13 (the angel tells Zachariah that Elethid'will bear you a son
and you will call his name Johnpériet tibi filium et vocabis nomen eius lohannem

®Vita S Caemger{Salamanca) 1, p. 36¥jta S Coemger{Dublin) 1,VSH1, 234.

® Luke 1:28, 31-2.
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sons bound before birth to do the work of God,ghmary paradigm of their gestation is

that ofimitatio Christi

Gestational asceticism

For the mothers of at least three saints, theepsof holy fetuses growing in
their wombs leads to ascetic behaviors not prelyaugpart of their lives. As a
consequence of Talech’s vision, her husband Fidé&rdes that they must remain
separated until she gives birth to Finnian of Ctdnéor the duration of her pregnancy,
moreover, Talech satisfies herself with a parsimosidiet of only bread, water and il.
Findnait, mother of Fintan of Clonenagh, also altezr lifestyle following a vision late
in her pregnancy during which an angel tells heetoeat to a secret place until her labor
is accomplished. When she wakes, she immediately tgoa “deserted spoti€sertum
locum) and sits under a tree to await the fulfillmentteé remainder of her term. While
isolated, Findnait eats only what is sent to hemfheaven each day until Fintan is born,
a period of seven day8In a shift from the pattern—if two cases can biéedaa
pattern—Minchld, mother of Columba of Terryglasgperiences no heavenly
visitations. Instead she is simply unable to eatroe drink any intoxicating liquid from
the moment of conception through the birth of teer, Sbecause a spiritual inebriation
from the grace of the holy child separated bodilyntenness from the motheruia

spiritalis ebrietas de gratia sancti filii corporain ebrietatem exclusit a matre

"Vita S Finniani(Salamanca) 1, p. 96; alBetha Fhindeir(Lismore) Il 2509-20, pp. 75, 222.

8 vita S Fintani abbatis de Cluain Edhne(@alamanca) 1, pp. 145-%6ita S Fintani abbatis de Cluain
Ednech(Dublin) 1,VSH2, 96.

" Vita S Columbae abbatis de Tir D4 Gl@alamanca) 1, p. 225.
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These curious expressions of ascetic piety haaar scriptural correspondences,
not only to canonical but also to apocryphal teXte mother of Samson is told to
abstain from intoxicating drink and unclean foodsduse she will conceive the man
destined to liberate Israel from the Philistinedjet strongly reminiscent of that followed
by Talech, Findnait and Minchfi.If such a parallel holds true, the resulting saint
would then be cast in the mold of Samson, stana#igeroes whose work freed Ireland
from the forces of paganism and sin. In @aspel of LukeElizabeth goes into seclusion
in response to the hand of God in her pregnanay/ftaonly person other than her
husband to see her during her term is Mary. It egams that Elizabeth’s kin and
neighbors do not discover her condition until Jehborn®*

In the apocryphabospel of Ps.-Matthe{iPsMat), on the other hand, Mary
herself is represented as spending nearly all optegnancy in the company of other
virgins, eating only what the Lord delivers to A&Though Mary is, ifPsMatt said to be
of an ascetic bent prior to the conception of Jehgssimilarity between her habits while
pregnant and the angelic provisioning of both Faidand Minchlu is intriguing; the text
may also have provided some inspiration for theirmafist regime followed by Talech.
The further agreement between the isolation soliglitlizabeth to honor the great gift of
God'’s blessing and, to varying degrees, the senusndertaken by all three
hagiographical mothers is also worth consideratioseems that, again, through the

deliberate avoidance or rejection of any pollutidrether worldly, carnal or dietary,

8 Jgs 13:4-5.

81 | uke 1:24-5, 56-8. At least one exegetical textenbes that the five months of Elizabeth’s isolatioe
not only an indication of the modesty of old age &lgo a sign that “the work of grace through tiwe f
books of Moses"qpus gratiae per quingque libros Moys$iave not yet been made manifest. This
manifestation is then embodied in the birth of Jolmself. Commentarium in Lucarh.24, p. 6.

82 psMatt10, ed. J. K. ElliottThe apocryphal New Testamé@ixford: Clarendon Press, 1993), 89—90.
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these three Irish women are each altered in thairway by the outflow of holiness

from their wombs. Elevated alongside their scrigkgounterparts, they become versions
of both Elizabeth and Mary, while their infants aepresented as echoes of John the
Baptist, herald of the Messiah and fulfillment lbé tPentateuch, and of the Messiah

himself, the embodiment of the New Revelation.

The future eminence of the fetal saint foretold

In the latetbethadaof Ireland’s saints, pregnant women whose unbofianis are
destined to attain great eminence are often totti@tanctity of their children in a
simple straightforward fashion that generally echsienilar pronouncements in scriptural
texts. These forecasts may be offered by druidgjthsSenan’s mother, or by
ecclesiastical figures, such as the confessor effoRinnchlda’s mother that her child
will have great fame or the bishop who informs Bi@m's mother of Brendan'’s future
influence®* Not surprisingly, most such reported foretellingshich do not appear in

any of the earlieLivesupon which sombethadadraw—bear the closest parallels to the

8 Interestingly, in the cases of Talech and Fingiis elevation occurs in no small part because th
women make a conscious choice to follow a highén,@dbeit at the direction of another. Minchld, tbe
other hand, is simply under the influence of therahelming sanctity emanating from her holy fetder
lack of agency emphasizes that the holiness arityauwe not really hers but her child’s, while bdtalech
and Findnait retain some free will and thereforpes to possess a certain degree of grace in and of
themselves. Minchll is, instead, merely the veskelchannel, the rented real estate of sanctity, a
though it's implicit that she must be an exemphaggsel to merit so glorious a divine child, it & an
excellence that the hagiographer of Columbiéatranslated into Minchll’s own conscious action. By
deliberately engaging with the sacred nature df tteldren, however, Talech and Findnait even more
closely approach the examples of Elizabeth and afyilVembodying thus the model of the obedient
handmaiden of the Lord. For the exegetical anatdglohn the Baptist and the fulfillment of the
Pentateuch, see page 72, note 81 above.

84 Betha ShenaifLismore) Il 1875-83, pp. 57, 20Bptha FinnchudLismore) |l 2803-11, pp. 84, 231;
Betha Brenainr{Lismore) Il 333640, pp. 100, 248.
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announcements of the angel Gabriel to Zachariagploand Elizabeth that proclaim the
conceptions and expected deeds of John and ¥esus.

A rather more idiosyncratic form of prophetic meggs prevails in the earlier
texts, however, a form which more clearly expresisesnfluence of the unborn infant’s
holiness on his or her surroundings. Here, the texateminence of the fetal saint is
prognosticated according to the sound made bythagat in which the saint’s gravid
mother rides, and whether the expected child i®roafemale the statement made is that
“the chariot sounds under a kingufrus sub rege sonafogur carpait fo rig.2® This
odd divinatory announcement appears inliifie of Ciaran of Clonmacnoise, as well as
in thevitae of Maeddc of Ferns, Comgall of Bangor and Mochogfid&Even earlier than
the texts of these holy men, however, is the ajgearof this same prophetic motif in
theVita | of Brigit of Kildare, where the message is delecto Brigit's mother and
father by anagus®® A magusis also the messenger for Ciaran’s and Maedécents,
while Comgall’s mother and father receive the peaphfrom Saint Mac Nisse and
Mochoemog’s parents from Saint ita.

For saints to deliver any divinatory proclamatismot especially unexpected. As
noted above, howevamagialso commonly act as channels for heavenly message
foretelling the coming brilliant influence of Chtiesn agents. How are we to grapple with

the terminology of thenaguswhich, in Irish versions of the same passagdsanslated

8 See particularly Matt. 1:20-21, and Luke 1:13,81—

8 1t should be noted here that although the motiéfsdappear in some lateethadain all cases of which |
am aware the vernaculbethais a direct descendant of the earli#a discussed here.

87vita S Ciarani abbatis CluanensjSalamanca) 1, p. 78ita S Ciarani abbatis de Cluain mic Nois
(Dublin) 1,VSH1, 200-201Betha Ciarain Cliana mac No{tismore) Il 4006-17, pp. 119-20, 264ta
S Aidui siue Maedogv/espasian) 2ySH2, 295;Vita S Aedan{Salamanca) 2, p. 23¥jta S Maedoc
(Dublin) 2,VSH2, 141.Vita S Comgalli abbatis Bennchorené&alamanca) 1, p. 33¥jta S Comgalli
abbatis de Bennchdbublin) 1,VSH2, 3.Vita S Mochoemo@ ublin) 5,VSH2, 166.

8 vita | S Brigitael.2, cols 0118F—0119A; ch. 2, Connolly, 14; @stha BhrighdiLismore) Il 116173,
pp. 35, 183.
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asdruf, or druid, a figure of assumed pagan affiliatfnig this a case of the pagan past
acknowledging its fading twilight in the face oktthdvancing sun of Christianity? Or is
themaguswho prophesies an unborn saint’s eventual emingtmiggped of any prior
pagan association and left merely as the holdartitle applied to a particular noble
advisor of chieftains and kings?

The seeming hagiographical friendliness towaaiin these instances might
suggest that writers of saintsvesgenerally considered them to be mere wise men
divorced from any problematic taint of paganisnt, the evidence of theives
themselves would belie such assumptidtagi in other narrative moments are
consistently viewed as uncleam(nundu} precisely because of their pagan stigma, even
in the Brigidine texts that are often viewed angea@ather warmer in the treatment of
magithan are othelrives® Instead, it seems that druidic characters wholspthe
nativities and eminence of saints are intende@poasent a sort of Hibernian version of
Old Testament prophets, non-Christian forebeafShoistian holy men and women who
share many of the same abilities, and who forétell own eclipse by the leaders of the
post-revelation faitfi' They may also echo the ‘wise men’ of the Gosmés) called

magi who journey to see and make offerings to the mewChrist, recognizing his

8 Dictionary of the Irish language based mainly omd@hd Middle Irish materials: compact edition (DIL)
(Dublin: RIA, 1998), drui.”

% See for instance Brigit’s inability to stomachraid’s food, discussed below, pp. 94-5. Most sasiit
attention to the attitudes of hagiographers towaagi has focused on the seventh-centitge of Brigit,
Columba of lona and Patrick, highlighting the disfysbetween Patrick’s and, to a lesser extent,
Columba’s harsh treatment of these pagan powerbarskthe kinder, gentler approach of the Brigidine
material. See particularly Stalmagaints d’lrlande 286 and Thomas Charles-Edwararly Christian
Ireland, 197-8. But see also Catherine McKenna'’s anabtyfdiise role of thenagiin theVita | S Brigitae

in “Between two worlds,” where she argues thatrttagyi conform more to the Matthean view (Matt. 2:1-2
than to an image of resistant paganism.

1 As to the druids as representatives of the Oldahesnt prophet, McConagan past182-95, 197 has
suggested much the same interpretation.
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sanctity, royalty and eventual emineriéén essence, the prophetic druid whose message
tells of a sanctified child destined to changefttee of Irish religion acts both as an Irish
Isaiah and as a gospahgus promising the advent of saints whose holinegisus
declared. The saints then become textual versibtiedMessiah.

As for the odd form of the prognostication deleetby bothmagusand saint,
there are two possible textual parallels. The fgdtiblical and admittedly rather a
stretch. In 4 Kgs 7:6, the din of chariots is daido terrify the Syrian host arrayed
against Israel that they flee, convinced that thexriots bear upon them the kings of the
Egyptians and the Hethites, employed and sentragliso destroy the Syrian
encampment. The noise is described as “the soudldaoiots and of horses and of an
army” (sonitum . . . currum et equorum et exergitasd thissonitumis immediately
then linked to kingsieges Could the association between sound and royakepaer
here have exercised some influence on the tnishusthatsonat sub rege

The other candidate has much stronger textua¢letions with the
hagiographical divinations, not the least becatisea prominent Irish work rather than a
somewhat abstruse biblical moment. In the lateati@e known as th€ath Maige
Tuired, a special stone, an otherworldly token broughtdtand by the divine Tuatha Dé
Danann, is said to cry out whenever the rightfalgkof Ireland is upon it The chariots
bearing the women whose wombs shelter sanctityoticny out”, but the resonating

sound of their wheels may be interpreted similaflye ruler indicated by this auditory

9 Matt. 2:9-11.

% Lines 6-7, ed. and trans. Elizabeth G@gth Maige Tuired: the Second Battle of Mag Tuifiéddare:
ITS, 1982), 24, 57. The text does not explain fertiheaving it unclear whether the king is meargiter
stand on the stone. The idea of the shouting stamedraw some inspiration from the apocryphal
Paraleipomena of JeremiglParJer) 9:19-32, ed. and trans. H. F. D. Sparks efTale, apocryphal Old
Testamen(1984; reprint, Oxford: Clarendon Press, 19908-& in which a pillar that has taken on
Jeremiah’s appearance announces aloud that it th@@rophet. See also chapter four, pp. 233-&abel
for further discussion of this apocryphon. | wilbre fully explore this parallel in a future study.
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omen, however, is not a secular but a spiritualdeza saint whose authority is conferred
by the other sovereign the noise of the chariot begaid to herald, namely the king of

heaven himself.

The birth of the holy other

The seminal moment of birth is, perhaps surprigingh event most saintlsvesin
Ireland pass over with minimal comment, much likglibal nativity announcementé.in
only a small number of accounts is parturition ¢gdra degree of attention more in
keeping with the importance of a saint’s entry ilif. Of these, the time, place and
manner in which Irish saints transition from thdden realm of the womb into the light

of the human world are the most frequent subjects.

Time and place of nativity

Where details concerning an Irish saint’s birth given, the greatest attention is
reserved for the time and place of nativity. SeMeody infants, for instance, are
reportedly born on stones, though it's not cleahese sparely-worded instances whether
the stones are outdoors or form the floor of a haussheltef® Naturally these rocky

surfaces retain miraculous properties as a resttietr contact with one of the two most

% See for example the laconic observation of theoimamt arrival of Isaac: “She conceived and bosers
(concepit ... et peperit filiumGen. 21:1. John the Baptist enters the worlth wisimilarly-phrased verse
in Luke 1:57, and Jesus’ nativity and swaddling txaly moderately more detail, Luke 2:7. There are
attendant miracles in many hagiographical birthcametements, such as displays of heavenly lights, bu
thesemirandaare not directly involved in the physical eventdiioly infant’s birth and are therefore not
relevant to the present discussion of sanctityéaination.

% vita Il S Patricii 2, Vita IV S Patricii2, Bieler, 52; Byrne and Francis, 21. ABethu Phétraidl 85-8,
Mulchrone, 5; Stokes, 8-¥ita prior S Fintani seu Munn(Balamanca) 1, p. 198jta altera S Fintani seu
Munnu(Salamanca) 1, pp. 247-8ita S MunnyDublin) 1,VSH2, 226 Betha Beraigtb, BNE1, 25-6;
BNE?2, 24-5.
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intimate moments of a saint’s life, namely thafwfincarnation as a human beiftAs
noted in the prior section, the mother of FintalCadnenagh retreats into seclusion,
giving birth to her son under a tr&eFor the parents of Colman Elo it is not in sedosi
but in exile that their son is born, they and thémndred having fled their homes to elude
hostile invaders in a plot reminiscent of the escapo Egypt of Mary, Joseph and the
newborn Christ® The flight of the holy family may have also patitigpired the story of
Tigernach’s birth, in which the saint’s father,ieg for his life should his son’s
maternal grandfather learn of the child’s clandesbirth and the affair behind it, takes
the barely-arrived Tigernach and flees back tdbisie province?

For two other saints, bastardy has very diffecamsequences. Ailbe of Emly is
not born in hiding but openly, his mother a slaafe behind to bear the child alone. The
king who holds her declares that Ailbe can neitkerain with nor be raised among his
sons, and commands his servants to remove the.iddioe is left under a stone where a
she-wolf raises him as one of her own ptfisiilbe’s story is very similar to an infancy
tale of the great Irish hero, Cormac mac Airt, vidietolen from the meadow where his

mother tends him when she drifts off into sleepe Tiief is a she-wolf who nurses the

% The other most intimate moment is that of the dejpe of the saint’s sanctified soul at death.

" Vita S Fintani abbatis de Cluain Edhne(®alamanca) 1, pp. 145-6; (Dublin)MSH2, 96.

%8 vita S Colmani abbatis de Land HiBalamanca) 1, p. 209; (Dublin)\ISH1, 258. The story of the holy
family’s Egyptian exile is found in Matt. 2:13-15.

% vita S Tigernach{Salamanca) 1, p. 10Yjta S Tigernac{Oxford) 2,VSH2, 262.

190vjita S Albei(Salamanca) 1, p. 118; (Dublin)\ISH1, 46—7. Though Salamanca only reports the order
to remove the infant, Dublin puts the command déath sentence on Ailbe, hearkening back to bath th
killing of the Hebrew sons by Pharaoh (Exod. 1:@2]) the slaughter of the innocents by Herod (Matt.
2:16). These parallels evoke both Moses and Jésstbprn sons who were also saved from murderous
culling.
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child until, as with Ailbe, a hunter stumbles asrtise wolf's den and finds Cormac,
taking him home and caring for him for a yé%r.

So near a correspondence begs an interpretatiditbafs nativity as a
hagiographical sibling of the Cormac mac Airt weagepresented in a text dated
linguistically to roughly the same era as that mak the corevita of Ailbe was likely
written1°2 Ailbe is aligned in this fashion with a heroic gifamed for his justice and
wisdom, upon whom has been fathered the didaetcosca Cormaja sort of ‘mirror
for princes’ intended to convey the tenets of &nd righteous kingshiff®> Though Ailbe
is no secular ruler, he is the leader of a prontiMumster episcopacy; through the
resemblance between the illustrious Cormac antidheman the status of both is
augmented. Ailbe is thus portrayed as an eccléssstero endowed with the same
wisdom and righteousness as his secular countéffart

In contrast to prior paradigms of illicit uniortgat produce holy infants, in the late
bethaof Moling it is not Moling’s father who runs inde for his life but his mother.

Fleeing the wrath of her sister under cover of dask and hiding by day, frightened and

101 5céla Eogain ocus Cormaics9—64, ed. and trans. Tomas O Cathasaigitoic biography 121, 125.
There are curious similarities here with the stfriRomulus and Remus in Roman mythology. In both
Irish and Roman narratives the children are noy aaiked by a she-wolf but found by a man who then
takes them home and raises them. Saint Ailbe am&@man twins, moreover, are all meant to be shain,
are saved by kind-hearted retainers; Ailbe’s infameder a rock further parallels the Roman twins’
fostering under a fig tree. For the saint, suclmlpel might intimate an equation of the foundafrRome
with the founder of Emly, an illustrious Munstemamunity and, perhaps, a conceptual link between the
bishop of Rome and the bishop of Emly. Grant andeij&lassical mythology294 (“Romulus”).

192 5céla Eogain ocus Cormaitates to the eighth century with a redaction l@fe¢he Middle Irish period,
according to O Cathasaigh; see p. 116. Ailbe’srBatacavita is among those O’Donohue works Sharpe
considers & text and therefore is held to possess a core fhen700s though, as noted in Chapter One,
the @ vitae have all passed through subsequent redactionseaigions. See pp. 36—8 above.

193 Ed. and trans. Kuno MeyeFhe instructions of King Cormac mac AfRublin: Hodges, Figgis, 1909).
194 This equation is bolstered by the parallels drawthe legal texts of early Ireland between théusta
and authority of kings and those of bishops, adogrtb each the same honor price. See for example
Bretha Nemed Toised8-14, ed. and trans. Liam Breatnach, “The fhistitof theBretha Nemed
Toiseckl’ Eriu 40 (1989): 14-15. Also consult “Canon law and sdaw in early Ireland: the
significance oBretha Nemed Peritia 3 (1984): 439-59, in which Breatnach argues thiatlegal text is
from the second quarter of the eighth century.
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ashamed because her child’s sire is her sistesbdnd, she ultimately succumbs to
terror and exposure and delivers her infant imtiigst of a terrible nighttime snowstorm.
Though she leaves the newborn saint exposed,kepisvarm by his holiness and by a
coterie of angels. When she tries to throttle lometmove the shame of her betrayal and
adultery, a dove blocks her hands; she is furthevgnted from stoning him by the
fortuitous arrival of Brendan, who recognizes Mglgsanctity and takes the desperate
mother and child into his care at Clonféf.

That Moling’s mother is thwarted in three attemgatenfanticide declares not
only that her child is favored by the triune Godt that by virtue of his election Moling
is pure despite the sordid nature of his originscétaken into Brendan’s protection,
Moling’s mother is implicitly absolved, a forgiveselater made overt when she begs for
and obtains pardon from God through her thirty-y@drson’s prayers and
benediction>® Whatever the impurity of the act that results Baint’s birth, the
incarnation of sanctity in a particular womb makemifest the mother’s worth, further
proving that the immaculate nature of holiness eesiit impervious to staitf’ Moling
was destined to be himself long before his conoapfind the circumstances of that
conception cannot in any way demote Hfth.

The time and place of a saint’s nativity also aasirious paradigm for Aed mac
Bricc, Molaisse of Devenish and Brigit of Kildafer whom arrival into the world

fulfills a prophecy that anyone born on a particaay, at a particular time, will achieve

195 Genemain ocus betha Molig6-2.9, pp. 8-13.

198 Genemain ocus betha Molifg26—7.28, pp. 20—23.

197 This attitude toward the fithess of a saint’s neotis not always so unambiguous. See for example th
instant separation of mother and newly-born in&aint inVita S Berach{Oxford) 4,VSH1, 76 andBBetha
Finnchua(Lismore) Il 3004-14, pp. 90, 237, in which thdyhoabies are then nursed on the miraculous
milk of their foster-father saints.

198 This version of Moling’s birth is only presenttime Genemainand not in the earliafitae
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a stature outshining that of all others. In Brigjale anagusprophesies the fortuitous
nature of the following dawn for anyone born thieut, there is no notice given as to
whether Brigit’s heavily pregnant mother hearsftiretelling. Instead, the expectant Ui
Néill queen who does hear thegusdelivers her son early that night and misses the
blessing of the next morning. Brigit's mother, 8lave named Broicsech, altogether
without intending it gives birth to her saintly dduier at sun-up on the acclaimed day,
with one foot on the inside and one foot on thesiolgt of the house so that Brigit's head
touches the threshold stone. In a sign of the shddrity Broicsech then washes her
newborn in freshly-drawn milk still warm from thew.'*®

Aed’s birth, while very similar to that of Brigiis also a study in some telling
contrasts. Aed’s mother, a woman never named|dgacdher face by a prophet that a
child born the next morning would receive the fawsbGod and all Ireland. In a
determined fashion, she declares that “unless [&edijes through (my) side, he will not
come out of my womb until tomorrowN(si per latera venit, usque cras non egredietur
de utero mep She then positions herself on a stone outd@optock her son’s egress all
night, and the force of her contractions causefiéasl to leave a dent in the rock’s
surface. Naturally, water drunk from that dent sueeery ailment® Where Broicsech
inadvertently births her daughter at the fortuise and in a most liminal locale, Aed’s

mother intentionally prevents her son’s entry itite world, and as a result not only

19vita | S Brigitael.4, col. 0119BlI; ch. 6.2—6.4, Connolly, 15. Thergis retained in the Lismore text,
Betha Bhrighdil 1192-1201, pp. 36, 184. Given the close coti@iabetween th&ita | and the ninth-
centuryBethu Brigte it probably was originally reported there as wiellt the loss of thBethus initial
chapters make it impossible to be certain. Reggriie bathing of the holy child in milk, see foraexple

Vita S Finniani(Salamanca) 2, p. 96, where a white liquid is iexp} equated with purity.

10vita S Aidi(Salamanca) 1, pp. 167-8ita S Aed{Dublin) 1,VSH1, 34. The Salamaneita is included

by Sharpe among thk texts of the O’'Donohue group and thus likely pssse core elements dating to
approximately the same period during which Brigitia | was composed. See pp. 34-8, chapter one and
the appendix.
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delivers the child in the correct hour but leavekibd a sign of the event for future
generations!

Molaisse of Devenish also has a deliberately agldyrth. Again the saint’s
mother, Mugnea, personally receives the prophexy fimagusthat the next day is
propitious for the child born on it. Mugnea goeshe shore of a nearby lake and sits on
a stone all night; God is said to close her va@indua) to prevent the delivery of her son
until the next morning“? While Mugnea shares with Aed’s mother the agerid¢yeo
own decision to heed the foretelling she is givesr,action also adds the additional
liminal element of selecting a stone on a lakeshatber like the threshold stone of
Brigit’s matin-time appearance, and allows for Goaid in her retention of Molaisse
until sunrise. It appears that the Oxferth may have drawn from and modified the
earlier examples of the motif from thigae of both Brigit and Aed.

The concepts of a fortuitous moment of birth asdntentional deferment have a
close parallel in the nativity tale of the Irishrené-iachu Muillethan. Fiachu’s pregnant

mother is informed by a druid that if her son isrbthe following day, he will surpass all

M1 The strange sense of competition between Aed’®beapher and that of Brigit is clearly politicéled
mac Bricc, a scion of the powerful Ulster Ui Nédlalty, is made by the writer of hidta to best Brigit,
who is a descendant of Eochaid Find Fuathnairtusmtgr the patronage of Ui Néill foes, the Lein&ter
Dunlainge. She, in hafita I, similarly if rather less obviously also outdoesdA The tug of war is also
noticeable when Brigit's severe headache is, irohervita (Vita | S Brigidae4.25, col. 0121D; ch. 29,
Connolly, 20), said to be cured only by God, whil¢he Salamanceata of Aed her relief is accomplished
by her invocation of Aed’s nam¥ita S Aidi17, p. 173). Notably, iWita S Aed{Dublin) 13,VSH1, 38—

9, the “holy virgin” &ancta virgd cured is never identified, strengthening the dgetensions between the
Vita | S Brigidaeand Aed’s Salamanaata. With respect to their nativity narratives, theagy given
Aed’s mother is a mirror image of Broicsech’s aecithl threshold delivery, which occurs as her pangs
overtake her. Additionally, Aed mac Bricc’s kinswam—possibly even his mother, though as she is not
named there can be no certainty—appears ivitael as the Ui Néill gueen whose son is born early,
missing the fortunate hour. Kim McCone, “Introdoctito early Irish saintd’ives” 36—7, has also
proposed an overall similarity between the heraitgyn of the legend of the Ui Néill rise to power
Echtra Mac nEchacland the structure of the biography of Brigit i Wita I. If McCone’s theory holds
true, it further augments the superiority over Aed his kin that th¥ita | accords to Brigit. | intend to
pursue the details of the Aed vs. Brigit conteduinire investigations of the two relevaritae.

H2vita S Lasriani seu Molaissi abbatis de Dam If@ford) 4,VSH2, 131-2.
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others and that his lineage will be kings fore@ire straddles a stone to hold him in her
womb until the appointed time, and the contachefdrown of his head with the rock
flattens his skull and earns him the epithet “Matllan” (said by the tale’s writer to be
from munlethan “broad crown”)'*? It is notable that where Fiachu is himself chariged
the stone on which he makes his entry into liféhelLivesof saints it is the stones that
are permanently altered, the curve of the holyntsfaskulls creating indentations with
curative capabilities that become a form of rdfimchu’s lineage may gain worldly
eminence from his fortunate birthing time, but leggaphical holy men and women
obtain a stature beyond any human measure. Thevemelat of a saint born on a lucky
day is a holiness that leaves enduring traces®sdme landscape that the secular hero
can influence only temporarily.

These delayed deliveries are rare, yet they aaeiexl from early to late text in
the dossiers of Brigit and Aed, while Molaisse’sf@# vita, as it survives, appears to be
of the fourteenth century, giving the motif a sorhatintermittent chronology that
extends from the 700s to the 1300kere is clearly a reason hagiographers included th
topos and it appears that, in addition to the messageserning the eternal impact of
God'’s grace through the sanctity of his saints,esamaning is also obtained from the
liminal elements of the narrativé¥. McCone has asserted that since birth is a
“supremely liminal event”, it therefore attracts ltiple liminal associations, the most

elaborate example of which accretion is that ofyBs Vita 1.'* It seems that a

113 35céla Eogain ocus Cormaict—16, pp. 119, 124. The writer appears to @awvilg this etymology from
muin, the nape of the neck, alethan broad or wide. See thglL entries for these two words.

14 A number of scholars have commented on or asséssiedlity in various portions of these nativity
tales, including Judith Bishop, “Sanctity as mirodisociety,” 116—17; Dorothy Ann Bralist of motifs
11-14 and “Heroic tradition, 267; and Kim McCoRagan past186-90, 193, 198.

115 pagan past182-3, 189. See pp. 80-81 above.
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continued privileging of the thresholds may encgerthe appearance of these three
delayed delivery tales over the many centuriesedéihd’s hagiography. Their rarity,
however, suggests that these particular liminéstraay have been viewed by some
writers of Ireland’s saintly biographies as potalhyi problematic, perhaps precisely
because of their similarities to paradigms in hetekts that tend to offer a view of

society contrary to that sought by the church.

Pangs or no pangs?

As has been true of other aspects relating tdittie of Irish saints, the
experiences of the women delivering these holynitsfare nearly always passed over in
silence. Occasionally, particularly in earlier &x moment is given to a miracle directly
related to the pangs of parturition. Such an iretds found in theita of Colman Elo,
the core elements of which are likely to date dlghth century, in which tale the
branch of dry wood Colman’s straining mother graspsrace herself becomes green,
puts down roots and grows into a large tféaviost often, there is little other mention
made of the course of the mother’s travails delingeher sanctified child.

There are, however, a small number of episodetacong birthing details that
appear in works dating to the 1100s and latethér ife of Abban, the earliest extant
form of which appears to place to the late twetitlearly thirteenth century, Abban’s

mother Mella suffers such severe pains that she &iglgifrom her brother, the sainted

H8yita S Colmani abbatis de Land HlBalamanca) 1, p. 209; (Dublin)SH1, 258. The Salamaneita

is among those Sharpe designates a®ttexts of the O’Donohue group and therefore isljike have a
composition date sometime in the 700s, prior togitweip’s compilation around 800. See pp. 36—8 apove
chapter one.
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bishop Ibar:!” Instead of the infant saint conferring aid to$tisiggling mother, it is
Ibar’'s prayers that grant comfort to Mella so thla¢ successfully delivers Abban with no
further pain:'® Senan’s mother also holds a stake, a rowan thatffpah flowers and
leaves and grows; when her labor is eased, howgvehy an angel instead of a human,
emphasizing the infant’s grace over that of the ssmhing his mother’s labot?

Clustered chronologically around these accourgshaalivesof three other saints
whose mothers are said to give birth to their hiolgints completely without pain.
Colman mac Luachain’s mother not only delivers Goipainlessly but has an entire
pregnancy without the weariness, sickness or difmb@ssociated with that
condition!? Declan’s arrival occurs without difficulty for himother “due to the sanctity
of the infant lying in (her) womb’po sanctitate infantis in utero laten}ti¥* In hisvita,
Moling, in a truly extraordinary nativity, not onpguts in his appearance on Pentecost,
paralleling the arrival of this holy child with tliescent of the Holy Spirit upon the
apostles, but does so by seeming to witnessesateso® between his mother’'s hands
after an angel signs her with the cross; this l@téimds in stark contrast to the saint’s
arrival in his fourteenth-centugenemain ocus bethas discussed aboV&.

The greening of the dry wood under the handsladriag mothers very likely

finds its origins—along with other examples in thieesof wood sprouting on contact

117 See Padraig O Riain, “St. Abban: the genesis dfisin saint’s Life,” inProceedings of the Seventh
International Congress of Celtic Studiesl. D. Ellis Evans, John G. Griffith and E. M éd@xford:
Oxbow Books, 1986), 15970, for analysis and daififpeLife of Abban, including theita.

18vjita S Abban{Salamanca) 2, pp. 256—7; (Dublin\&H1, 4-5:Betha Abbairl.1-1.2BNE1, 3;BNE
2, 3. In the Dublin version Mella comes near totdehue to the extreme nature of her pangs.

119 Betha ShenaifLismore) Il 1884-9, pp. 57, 204.

120 Betha Colmain maic LGachaitD, pp. 10-11. The text is dated to around 11€€;chapter one, p. 41.
21vita S Declan{Dublin) 3,VSH2, 35-6. In its present form théta most likely dates to the twelfth or
thirteenth century; the Dublin compilation, as mbédove on page 36 of chapter one, places to h@sl3
122vjita S Dairchelli seu Moling episcopi in Tech Mgi(Salamanca) 1, pp. 353-Mita S Moling episcopi
de Tech MolingDublin) 1,VSH2, 190. In the Dublin version, the detail of Mdis birthday falling on
Pentecost is omitted, losing some of the forcédnefdcriptural parallel. See page 79—-80 above for th
discussion of th&enemairbirth story. See Acts 2:3—4 for the biblical textPentecost.



86

with a saint—both in the Old Testament story of@es rod taking root and budding as
an almond tree and in the New Testament equatidesafs with life and resurrectidf®
Painless labor or, indeed, laborless birth, orother hand, seems likely to draw some
inspiration from the words of Isaiah’s prophecytthavoman shall give birth without
labor pangs and deliver before her travail hay toeigun*®*

There are also vivid correspondences to the éifitevariants and constituent
texts of the apocryphéhfancy Gospel of Thom#mfGosp. In the version of the
InfGospthat survives in theeabhar BreagLB), compiled in the early 1400s, Mary is
reported to have experienced no pain in birthireydewhose arrival is then said to be
like light pouring through glass, an image that Bagizes Mary’s absolute physical and
sexual purity. Jesus, as the light of God’s grpesses into and through Mary without
requiring the loss of her virginity, just as lighsses through glass without breakingit.
Both the Isaian prophecy and the similarity of it&ospinterpretation to those of the
Livesof Colman mac Luachdin and Declan make plainttiege saints are mothered by
women whose purity equals that of Mary, the motifesod, while the saints themselves

are again modeled on te&emplunof Christ}?

123 5ee Num. 17:8 for the tale of Aaron’s staff; fquations of Jesus and life see, for example, John 1
11:25, 14:6. Other examples of greening are foarttévitae of Columba of Terryglasd/{ta S Columbae
abbatis de Tir Da GlagSalamanca) 12, p. 228) and of Brigit (Cogitodlisa S Brigitael.5, cols 0135F—
0136A; ch. 2, Connolly and Picard, 14. Also foundhieBethu Brigte though here the beam is changed
from ash to acacia rather than made to grow; se¢&pp. 6, 24).

124 1sa. 66:7.

125 The comparison between the birth of Christ andstiiring of light through glass originates in akfif
century North African sermon erroneously attributedugustine of Hippo; while the sermon itself was
not widely known, the image it used was adopted iwb subsequent sermons of the late sixth ang earl
seventh centuries one of which became very pojnillaeland. See Andrew Breeze, “The blessed virgin
and the sunbeam through glass¢litica23 (1999): 19-29.

126 |nfGosp(LB) 75.4, ed. and trans. Martin McNamara et/Ahocrypha Hiberniae I: evangeliae infantiae
(Turnhout: Brepols Publishers, 2001), 320. Tkebhar Breads Dublin, RIA MS 23.P.16; see
McNamaraApocrypha in the Irish chur¢il1 and McNamara, “Apocryphal infancy narrativiearopean
and Irish transmission,” ifiexte und Uberlieferundirsg. Ni Chathain und Richter, 124, 126, 132 for
discussion of thinfGosp(LB).
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The birth of Jesus is also effortless in Bretevangelium of JaméPBrotJaq and
in thelnfGospof which a variant can be found in the fifteendnturyLiber Flavus
Fergusiorum(LFF). Here, Jesus’ arrival is not as an infarttdmia brilliant light that
gradually assumes the shape of a baby boy ands&giturse, a scene very like that in
Moling’s vita.*?’ The message of these unusual birth scenes isasad that conveyed
by the suddenly viridescent dry wood: Irish saares born from women of such unsullied
nature that they can be compared only with theivikdary, while the holy children
themselves are imbued with a divinely-bestowednesis the only comprehensible

parallel to which is that of Jesus himself.

The sanctified form

Once sanctity transforms from spiritual essenamtporeal entity through the
conception and birth of its human shape, how doeassdanctity affect the mortal body? It
is now evident that this embodied essence can aesl @ter the mind and body of the
woman who carries it in its infancy. But how doesrpact the saint’s physical shape
after birth, as it grows and ages? Are there dadetsigns that the holy body is wholly

other?

127 protJac19:2, Elliott, 64; alsdiber de infantia Salvatorig_ibInfSa) (which McNamara calls the J
compilation ofinfGosp 74, Elliott, 110. On the J compilation, see McNamApocrypha in the Irish
church 132. See furthenfGosp(LFF) 74.1-2, McNamara et al., 244-5; dating igion p. 137. LFF is
Dublin, RIA MS 23.0.48a-b, 1437 and 1440 CE. Anezgted translation dhfGosp(LFF) is also
available in Méire Herbert and Martin McNamara,,édsh biblical apocrypha: selected texts in
translation(Edinburgh: T & T Clark, 1989); see §815-16, pp-3. Though Martin McNamara,
“Apocryphal infancy narratives,” 132, has dated @haval of the | compilation of infancy narratives
which he sees as the foundation of the LB and ItfGosptexts and the sole mode of transmission for
ProtJacand its painless nativity, to approximately 700 ghe arrival of the J compilation, in which the
light-formed infant savior is found, to somewhdgtlait seems these depictions of a sanctifiedh kil not
find a hagiographical audience for several censurie
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The beauty of the holy body

Where the saint’s physical appearance is mentigdhedmnost frequent depiction
is one of a supernal beauty that occasionally esstoblems for Ireland’s holy elité®
Male saints like Patrick, Ruadan, Fintan of Taghm@oemgen, Brendan of Clonfert,
Cuanna, Mochutu, Declan, Fintan of Clonenagh, Meahag, Berach, Columba of lona,
Finnchda, Ciaran of Clonmacnoise and Moling areidesd as “handsomebpeciosuls
“beautiful” (pulcer, adma or “most/very beautiful” gulcerrimus, archain, airmags®
Female saints, too, receive similar attention. ififent Brigit is described as lovely, with

rosy cheekd® jta’s face is alight like that of an andét.Monenna, for her part, is “most

128 saints Brendan and Coemgen both suffer the unwiaaitentions of females due to their looks. As a
boy, Brendan whips a young girl who tries to plattwvinim; for harming the innocent maiden he perferm
one day’'s penance praying in a cavéd altera S Brendan(Salamanca) 4, pp. 325-%ita | S Brendani
(Oxford) 5,VSH1, pp. 100-101Betha Brenainr{Lismore) Il 3403-25, pp. 102, 249-50). Coemgen,
frustrated that a girl will not leave him alone gfis any quirk of temptation in himself by stripgiand
rolling in stinging nettles “like another Antonytagnquam alter Antoninjisthen dresses, seizes handfuls
of nettles, and flagellates the female in quesiicthe hopes that the exterior pain will deter fnem her
“evil proposition” (malo propositiy. Not surprisingly, the girl’s ardor is utterlytenguished VYita S
Caemgen{Salamanca) 3, pp. 361-2ita S Coemger{Dublin) 4,VSH1, 235-6). In a variant on this
theme, Saint Cuanna becomes distressed by theatomphis own good looks create and digs out and
casts away his own eyes. This act is an echo ngtodscriptural commands to avoid contact withilited
things and of Christ’s injunction to remove theenifling eye rather than risk hell for the entireypdmlit
also of a similar act of defiance displayed by Brilg response to her family’s attempts to force tioe
marry (Vita S Cuannathei seu Cuannae abbatis Lismord@sitamanca) 7, p. 408, avda | S Brigitae
3.15, col. 0120D; ch. 19, Connolly, 1Bethu Brigtel5, pp. 5, 23; anBetha BhrighdiLismore) Il 1332—
40, pp. 40, 188). See Lev. 11-23 for the prosanygtiagainst contamination, and Matt. 5:29 for Glsris
words. Brigit's self-mutilation has also been preed by Stancliffe, “Miracle stories,” 92 to likedyaw
from the apocryphahcta Petrj if the parallel holds true, it would likely aléaform the similar act of St.
Cuanna.

129 Muirchu, Vita S Patricii1.23:4, p. 102Vita S Ruadani abbatis de Loth(8alamanca) 25, p. 16Vijta S
Ruadani abbatis de Lothi@ublin) 30,VSH2, 252.Vita prior S Fintani seu Munn(Salamanca) 7, p. 200;
Vita altera S Fintani seu Munni®alamanca) 2, p. 248jta S MunnuDublin) 2, 7,VSH2, 226, 228-9.
Vita S Caemger(Salamanca) 3, p. 36¥jta S Coemger{Dublin) 4,VSH1, 235-6Vita altera S Brendani
(Salamanca) 4, pp. 325-6; (OxfordMBH1, 100-101Betha Brenainr{Lismore) Il 3406-9, pp. 102, 250.
Vita S Cuannathei seu Cuannggalamanca) 7, p. 408ita S Carthachi seu Mochud8alamanca) 3, p.
335;Vita S Carthagi siue Mochui{bublin) 11,VSH1, 173.Vita S Declan{Dublin) 9,VSH2, 38-9Vita

S Fintani abbatis de Cluain Edhne@bublin) 21,VSH2, 105-6Vita S Mochoemo{Dublin) 6,VSH2,
166.Vita S Berach{Oxford) 4,VSH1, 76.Betha Coluim Chill&.5, pp. 188—®Betha FinnchugLismore)
line 2840, pp. 85, 23Betha Ciarain Cliana mac No{&ismore) Il 4169-71, pp. 124, 268enemain ocus
betha Moling6.21, 8.29, pp. 18-19, 22-3. Orthographical vianetin the quoted Latin texts reflect the
appearance of the cited terms in the originatiiteae

1%0Vita | S Brigitael.5, col. 0119C; ch. 7.2, Connolly, 15.

13lvita S Ite(Dublin) 2,VSH2, 116-17.
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beautiful in body and chaste in soutu{cherrima corpore et anima ca3t£? A small
number of saints are also said to emit a heaveagrdnce while living, including Ailbe
and Colman mac Luachain; Ailbe’s scented breathadlgtbrings on inebriation and
three days of sleep for the Osraige king who tdesake the resting saifitt

Depictions of holy beauty are drawn from scriptuederences to angels and
other sanctified persons as luminous like the swthveery beautiful, but with only a
couple of notable exceptions, the references avergphal, not canonicaf’* Of
particular relevance are the depictions of Mary d@sls found in the Infancy Gospels.
In ProtJac5:2 andPsMat6 Mary is radiantly lovely, for instancé® Her holy son, when
newly born, is painted in similar hues; the inf&atvior is additionally said to emit a
satisfying aroma of sweetness and spice unlikehémytof earthly origin° Such
hagiographical characterizations of the beautyaduat of holiness as are found in the
Livesof Irish saints, then, place their subjects againhe paths amitatio Christiand
imitatio Mariae

Yet not all saints in theivesare so lovely or perfect in form. Mochua, for
example, is described in igethaas a small man with a limp, such that he suffers
mockery from boys who call him a “lame clericl¢rech lasck*®’ Fintan of Taghmon is

a leper apparently because, displeased that hid asgelic visitation is delayed due to a

132 Conchubranusyita S Monennag.2—1.3, Esposito, 208-9; USMLS, 254-7.

133vita S Albei(Salamanca) 46, p. 129; (Dublin) 38SH1, 60.Betha Colméain maic Luachait?,

pp. 14-15.

134 The two clearest examples from the Bible are theyghat accompanies the heralds of Christ’s Hioth
the shepherds (Luke 2:9), an admittedly weakerllggrand a much stronger description of an angel a
having a face like a sun (Apoc. 10:1).

135 Elliott, 88; also setnfGosp(LFF) 19 and 30, McNamara et al., 164-5, 178-9.

138 ibInfSal 73, Elliott, 110; alsdnfGosp(LFF) 73.3, 74, McNamara et al., 244-5 aniGosp(LB) 73.3,
McNamara et al., 242-5, 318-21.

137 Betha Mochua BallgLismore) Il 4641, 46637, pp. 1389, 282—7. gl be noted that Mochua does
not let the insult pass without response; the affenyoung louts are consumed by the earth, a por@sat
that leads to Mochua’s expulsion from Ulster. Seapter three pp. 163—7 for more on the wages of
verbally assaulting a saint.
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heavenly celebration welcoming the soul of Saingdid, Fintan challenges the tardy
angel to explain why Lugaid should receive suclofavhile he, Fintan, is left
unattended. For his arrogance, Fintan is struck lejprosy** This narrative appears not
only in thevitae of Fintan himself, but in theitae of two other saints, Lugaid and
Mochua, the accounts varying only in Fintan’s resmoto the punishment and in its
duration™® Its consistency and repetition strongly suggest tiere was a genuine need
to account for the reasons this saint retainethdlimess while suffering from some form
of visibly painful skin condition.

What of the personality of the Irish saint? Ilikely no surprise that the vast
majority of holy persons are described in terms ¢itho the commands of scripture to be
humble, merciful, patient, kind, prudent, wise anespecially in théethada—a host of
other virtuous character trait® The repetitive nature of such descriptions givesltish
saint a remote quality, distancing the holy perfsom humanity with a cloud of vague
adjectives rather than revealing any individuakpeality. Still, there are rare flashes of

a more mortal selfhood, such as the foul tempé&irtéin of Taghmon, who refuses to

138 vjita prior S Fintani seu Munn(Salamanca) 28, pp. 206-\fifa altera S Fintani seu Munnu
(Salamanca) 24, pp. 253-Mita S MunnyDublin) 25,VSH2, 235-6.

139 Fintan’s owrvitae say he suffered with leprosy for twenty-four yeamsSalamanca he simply endures,
while in Dublin he offers to depart Ireland on pitgage to relax his monks’ discipline, the harsisnefs
which, in contrast to the clemetnversatioof Lugaid, is given as the reason God favors Ldigadth a
heavenly parade and Fintan loses his weekly angsitc the angel tells him essentially that pifgege
would be too easy. IWita prior S Lugidi seu MoluagSalamanca) 69, p. 145 a¥da altera S Lugidi seu
Moluae(Salamanca) 40, p. 388, Fintan endures the legooghe rest of his life (though théta altera
does not explicitly name the saint’s ailment), whil Vita S MoluagDublin) 53,VSH2, 224-5 Fintan is
struck for only two decades. Finally, thga S MochugOxford) 5—6,VSH185-6 represents Fintan in the
most kindly fashion, saying that while arrogancd@dp on his affliction, he actually chooses to suthe
leprosy as penance, and after seven years is gtodddchua to be healed.

190 See Matt. 11:29, 18:4, 23:12; Luke 14:11, 18:1dmR12:16, Phil. 2:8, James 4:6, 10, and 1 Pet. 3:8
5:5-6. In theLives for example seé/ita S Ailbe(Salamanca) 55, p. 13¥ita S Abban{Dublin) 53,VSH

1, 33.Bethu Phatraidl 640-53, 3062—-75, Mulchrone, 37, 152-3; Stok&s;3, 256—7Betha Shenain
(Lismore) Il 2450-64, pp. 73—4, 220-2Betha Fhindeir(Lismore) |l 2740-64, pp. 82, 22Betha
Brenainn(Lismore) Il 3315-30, pp. 99, 24Betha Ciarain Cliana mac No{tismore) Il 4484-4503, pp.
133-4, 279-80Betha Beraigt80.88,BNE 1, 42;BNE 2, 42.Betha BhrighdiLismore) Il 1690-1702, pp.
50-51, 197-8.



91

heal a sick woman and about whom Columba of lopartedly said “that man’s nature

t*1 A moment of human emotion is also seen

is harsh” flatura enim illius viri aspera es
when Lasair becomes jealous that her sister hasdieen lands while she herself has
not; the surge of envy Lasair expresses is satie toer only sirt*? Though there are
cases in which saints express wrath—nearly alwayssponse to violations of the
rights, status or authority due to them, as showthe next chapter—on the whole the

saints of Ireland are to be viewed as followingaral edicts even to their

temperament.

Sanctity and schooling the saint

It might be anticipated that sanctity would condpon the holy child all the wisdom and
understanding assumed to be inherent to sancitficahuch as Jesus himself is said to
have displayed perspicacity beyond his mere twgbees*® Quite the opposite tends to
be the case, however, according tolthes The great majority of holy youngsters
undertake much the same training as their peetis,ome notable change: where other
children might be fostered out to learn a tradéhesecular world, saints are generally

represented being fostered by other ecclesiadtigaks, including anchorites, scholars

and eminent saint$? For the rare later cases of females taken uheéewing of an elder,

141vita prior S Fintani seu Munn(Salamanca) 7, 27, pp. 200, 206; notably the sarfevorable
description is not found in Fintan’s othaétae | am left wondering whether the author of theaGanca
Vita prior did not much like Fintan.

142 Beatha Lasracti 9-29, pp. 78-9.

143 Luke 2:46-7.

144 youngsters in medieval Ireland generally seemateethad an expected course of pursuits in which the
would have been trained, usually by a foster-patseginning around age seven and determined by rank
and gender. A noble boy would focus, for instatceputdoor sports and warcraft, while his female
counterpart learned sewing, cloth-cutting and endiery. Lower-status boys tended to be set to farrkwo
and husbandry, including tasks such as choppingland tending the animals; girls of the same rank
would have to winnow and grind grain, make breadl perform other similar chores. Only particular
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holiness does provide the ability to learn withagee rapidity than their peers, a skill not
seen in theivesof male saints. Monenna is said by Conchubranusdeive spiritual
training from Patrick, her memory, intellect andliskith the Psalms superior to those
with whom she studie$$> Lasair's education is the responsibility of Mokgf
Devenish; her learning after three months excdeoisetwho have studied for two years,
and after her first twelve months she outstripskin@wledge of those who have been
hard at their books for seven ye&t%.

Not only does this speedy assimilation suggesptbeocity of the young Jesus,
but its pattern of acceleration also has paraikelssh saga. The great Ulster hero, Cu
Chulainn, rescues his king, fights and defeatsratbdly forces and slays nine men
when a mere five years of age; at seven, he dh@ykuge hound of the smith Culann,
receives his adult name (Hound of Culann), andstakethe protection of the entire
region of Muirthemné?’ In the later narrative of th@ath Maige TuiredEochaid Brés
attains a fortnight’s growth within one week ofthirand the maturation of a fourteen-
year-old by the age of sev&f{.That hagiographers use this paradigm not to djspla

warrior’s physical growth but a female saint’s ages@ment in knowledge is an intriguing

youths—nearly always male—would be trained in pgetredicine or ecclesiastical life. See KelBgrly
Irish law, 87-91 for discussion of tt@4in larraith, a vernacular legal text the contents of whichiide

the expected learning paths of children by rankgertter. In théives Finan of Kinnitty is fostered by
Brendan of Clonfert, for example, while Ciaran ddi@inacnoise and Columba of Terryglass are among
those who go to Finnian of Clonafdifa S Finani abbatis de Cenn EtigBalamanca) 5, p. 154; (Dublin)
4,VSH2, 87.Vita S Ciarani abbatis Cluanens{Salamanca) 12, p. 89jta S Ciarani abbatis de Cluain
mic Nois(Dublin) 15,VSH1, 205;Betha Ciarain Cliana mac No{ktismore) Il 4103-18, pp. 122-3, 267—-
8.Vita S Columbae abbatis de Tir D4 Gl@alamanca) 7, p. 226). Fintan of Taghmon readssandies
with a hermit living near his father's house, haghier’s cattle ably and safely tended by wolvedsihis
nose is in his bookd/{ta prior S Fintani seu Munn(Balamanca) 3, pp. 198-ita altera S Fintani seu
Munnu(Salamanca) 3, p. 248 (where the cattle are piggs;org; Vita S MunnyDublin) 3,VSH2, 226—
7).

145Vita S Monennaé.2—1.3, Esposito, 208-9; USMLS, 254—7.

146 Beatha Lasracti 26-37, pp. 74-5.

147 T4in B6 Cuailngdl 481-607, ed. and trans. Cecile O’Rahillgin Bé Clailnge: recension(Dublin:
DIAS, 2003), 15-19, 138-42.

148 | ines 74-7, pp. 28, 63.
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inversion. Instead of becoming individuals of praoas killing power these holy women
become women apart, possessed of a wisdom anthtirssigerior to both the men and
women around ther{?

It also seems most often to be female saints whplg know the essentials of
religious life in the service of their Lord, follomg very closely the example set by the
young Christ. Brigit is set to the usual housetiakks of a girl of her social status,
including butter churning, cooking and sheep-teggdiret she lives the Gospels as one
born steeped in their teachings, giving to all vais&, receiving the least with the noblest,
and feeding and clothing the needy not just in@asp to their seeking but specifically
because she sees in them the reflection of ChifiSiint ita is never described as
studying or being instructed either, yet she irtdiuely lives a “most chaste”
(castissimilife dedicated to Jesus Christ.Samthann, too, despite appearing to lack
education, has so insightful a grasp of scriptaral monastic tenets that she explains

such things as the proper position for prayer &ed¢asons pilgrimage is unnecessary

149 As far as could be discovered, no male saintskawern learning in this divinely-hastened fashion.
Instead, in very rare cases, holy men with heavienbyledge obtain it not by their own efforts buthw
the aid of an angelic educator, as occurs withtS&atrick, Buite and Moling, or by being taugtanfr
birth by the Holy Spirit, as seen with Abban. Sé& IV S Patriciipreface, 18 antlita || S Patricii

14.XIl, Bieler, 47, 64; Byrne and Francis, 17, &a S Boeci{Oxford) 3,VSH1, 88.Genemain ocus
betha Molingd.12, pp. 12-13V/ita S Abban{Salamanca) 2, 3, p. 257; (Dublin) 4M5H1, 5-6. For these
saints, the pattern is clearly thatiwifitatio Christi. Abban in particular is even said to go to therchiuas
soon as he can walk and to preach there “mostddirn(peritissimé@, with a skill and knowledge well
beyond his toddler years, a scene very reministfeitie adolescent Jesus speaking at the templ&/isee
S Abbani(Salamanca) 2, p. 257; (Dublin)MSH1, 5, and Luke 2:46—7. With the exception of the
Patrician texts, these are all laiges rough contemporaries of the late twelfth andéeinth centuries.
The two Patrician works are likely of the earlythitentury; see pp. 8-12 of the translation by Byand
Francis for the most recent review of the datiritiatly offered by BielerfFour Latin Lives of Patrick7—
12. It seems probable that the ldtareshave drawn inspiration from the Patrician example.

150 cogitosusyita S Brigitael.4, 2.6, 2.10, 2.13, cols 0135F, 0136B—F; chs1L B 3, 7, 10, Connolly and
Picard, 13-16Vita | S Brigitae2.11, 2.13-2.14, cols 0119F-0120A, 0120C; chd4&418, Connolly, 16—
18. In theVita |, Brigit states that “every guest is ChrisDrfinis hospes Christus gaind that an alms-
seeker to whom she gave her father's sword is@lstst. See alsBethu Brigtel2, pp. 3—4, 22 anBetha
Bhrighdi (Lismore) Il 1266—74, 1306-9, pp. 38-9, 186—7. fidlevant scriptural texts are Matt. 25:35,
Luke 6:30, 9:47-8.

15lvita S Ite(Dublin) 1,VSH2, 116.
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for spiritual health>? For these women, then, holiness has so permdweings that
they are steeped with the clarity and insight efshiritual tenets as taught by Jesus,
creating in them the model of the obedient handerawhose inborn knowledge also

elevates them imitatio Christi.

The rejection or transformation of the unclean

The holiness inhabiting the mortal body of an Iigsint reveals itself in ways beyond the
impact it exercises on the learning of the holydamAmong the most dramatic effects
are those which demonstrate the inability of s&yistpurity to tolerate the presence of
anything unclean. The rare saints who accidentalhsume contaminated foods while
young, for instance, immediately vomit up the offiee substance. Cainnech, when still
a boy, is tricked into eating a stolen apple; emmtly regurgitates the illicit fruit>®

Some inspiration for this motif may have been drémem Brigit’'s Life, as the infant

saint is said to be unable to retain the milk herdifoster-father provides, until he sets

aside a single cow specifically for the holy babg &as that cow milked by a Christian

152vita S Samthanne virgin{©xford) 20, 24VSH2, 259-60. It is difficult to determine from thetant
evidence whether the absence of episodes depigtingen receiving a religious education either foiynal
or informally is due to an assumption that it waseeded in a society thoroughly steeped in Chnitjia

or, as seems rather more likely, that girls wertegemerally sent away for training as were boys,
particularly in the early Middle Ages. In suppofttiis latter possibility are thieivesin which female

saints are said to live at home before they ddpaestablish their own monastic communities, sutjggs
that any teaching received was presumed by Irigiphsaphers to have occurred there; ita and Samthan
for example, both live at home prior to taking tled (Vita S Ite(Dublin) 1,VSH2, 116;Vita S Samthanne
(Oxford) 1,VSH2, 253). It is additionally important that the tlivesthat do depict their female subjects
being sent away for their education are later wathevita of Monenna by Conchubranus dates to the
eleventh century, while tHBeatha Lasractlis in a Middle Irish that appears to date to acbtire same
period. See p. 36, note 116 in chapter one fockienology of the/ita S Monenngeor theBeatha
Lasrachsee the comments of Lucius Gwynn, its editor aadsiator, in his introduction, p. 73. Monenna’s
earliestvita, for instance, mentions nothing of her learningd arstead emphasizes—in company with other
female saints whoddvesdate before the eleventh century—a consistenthelgovow of virginity. See

Vita S Darercae seu Moninng8alamanca) 1, p. 83. Mario Esposito’s analysihefdossier of Monenna
has shown that there is likely a core layer of$aéamanca text that may be as early as the segenttry;
see “The sources of Conchubranuigé of St. Monenna

153 vita S Cainnech{Salamanca) 3, p. 18%jta S Cainnici(Dublin) 2,VSH1, 152. The Irish saint, for all
he or she may know, is apparently not omniscient.
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maid** Aside from the fulfillment in such scenes of thevltical prohibitions against
contact with the defiled, including receiving anwypthat would otherwise be pure from
unclean hands, the violent ejection of tainted fioch the sanctified body demonstrates
the inability of holiness to tolerate such intimatternal contact with contaminatiorr
The embodied essence within the saint does natyalwast away the impure,
however. In someivessubstances that would ordinarily be consideredinigiare
altered by contact with the holy. Food items suglpark or meat are transformed into
bread, fish or honeycombs at the touch and benexdiof a number of Irish saints,
including Ciaran of Saigir, Aed mac Bricc, BrigitchMonenna, reflecting the
observance of Levitical dietary proscriptidn§Saint Cainnech’s vomit becomes gold,
providing exactly the amount of precious metal mekfhr Brendan of Clonfert to have
an altar chalice made’ Comgall of Bangor, too, turns bodily moisture imetal. When

he prays on behalf of an alms-seeking pauper paech causes him to spit upon the

% vita | S Brigitael.8, cols 0119D-E; ch. 11.6-11.7, Connolly, Réthu Brigte5, pp. 2, 21Betha
Bhrighdi (Lismore) Il 1225-30, pp. 37, 185.

155 ev. 11 lists many of the forbidden foods; Lev, Bg contrast, contains the edicts indicating thoke
are prohibited from consuming consecrated foodssgnmting the mirror image of the sanctified eating
unclean items. Lev. 22 further asserts that théeanadefile whatever touches them or contactshimg$
that they touch. Also related are likely to be th@ments in which a saint will not receive foods rwected
with pagan rites or in any way associated with @lmen, as when Muirchd’s Patrick refuses to eat foo
originally provided to him and his pagan travelggmpanions through his own prayers to God becaigse h
companions offered the viands to their deities {éta S Patricii1.2:2, p. 68Bethu Phatraisubnotes,
Mulchrone, 15 and Stokes, 23), in accordance vaighcommand of Acts 15:29 to not receive what has
been used in heathen ritual. Also $&& | S Brigitae5.37-5.38, col. 0123A and ch. 40, Connolly, 40;
Bethu Brigte41, pp. 15, 31-2; arBetha BhrighdiLismore) Il 1460-1466, pp. 44, 191, in which ddlt
Brigit and her nuns are unable to dine with a deddollower, despite his belief, until he is puwiiof his
heathenism through baptism.

%8 v/ita S Ciarani episcopi Saigirens{Salamanca) 17, p. 35%jta S Ciarani episcopi de Saigibublin)
30,VSH1, 229-30Vita S Aed{Salamanca) 45, p. 180jta S Aidi(Dublin) 31,VSH1, 43.Bethu Brigte
20, pp. 6, 24Vita S Monennaé.9, Esposito, 211-12; USMLS, 262-3. See Lev. 3¥ef.the Levitical
dietary rules; pork in specific is addressed in.LEV.7.

157Vita S Cainnechi abbatis de Achad B6 Chainr{8hlamanca) 53, p. 196. Here, Cainnech acts out of
charity for Brendan by deliberately eating too mbebad and causing himself to vomit the needed
precious metal. I¥ita S Cainnici abbatis de Achad B6 Cainn{€ublin) 44,VSH1, 168, Cainnech only
blesses the bread he is sharing with Brendan awglit on the table, whereupon it is immediately
transformed into gold, removing from the narratiwvey question of contact with bodily fluids. See Lev
7:26—7 where blood is declared unclean, Lev. 16:8He definition of saliva as contaminating anel th
words of Lev. 17:12 against the consumption obtlo
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man; the saliva turns into a gold ring that Comgadimptly bestows upon the alms-
seeker:>® What would be a base fluid in an unsanctified bbegomes a desired and
demanded material, through the sanctity of a seirdrder to fulfill the requirements of
charity?*® In addition to revealing the alteration of the lambody into the holy other,
these episodes may also draw inspiration from thep@l account of Jesus turning water
to wine to serve the wedding guests at C&hkloliness in these saints not only moves in
accordance with Mosaic Law, then, it also follols finest hagiographical tradition of
imitatio Christi

In a number of male saints, sanctity so alters fiteysical form that even sexual
desire is eliminated, an erasure that is made ®strtifirough an imperviousness to
flames that likely draws from biblical equationslogt and fire"®* In a number ofitae,
Irish holy men carry live embers in their cloakstheir bare hands, or even reach into
crackling hearths to retrieve fallen items altogethithout harm to their hands, hair or
clothing. Lugaid retrieves a glowing ball of irdoy instance, but though it burns through
the table onto which it accidentally falls, Lugdinself is unharme’? Finan of
Kinnitty also reaches into the fire, to pick upramgped piece of bread, and neither his
hand nor the bread are even sinf&dColman Elo picks up with his bare hand a lit coal

that falls from the bread oven, tossing it back itite flames and leaving his skin

1%8vita S Comgall{(Salamanca) 38, p. 15.

159 See chapter four, pp. 186-9, 195-6, 197-8, 22&ldbfor instances of the healing powers of saints’
bodily effluvia, including blood and saliva.

180 3ohn 2:6-9.

161 See for example Sir. 9:9.

152 vjita prior S Lugidi seu MoluaéSalamanca) 17, p. 13¥jta S MoluagDublin) 17,VSH2, 211.

183vita S Finani abbatis de Cenn EtigBalamanca) 6, p. 154; (Dublin)\8SH2, 88.
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unscathed® The message of the fire-carrying saint is clearttiose whom the flames

of carnal lust do not touch, no physical fire catdhany danget®®

Sanctity and severe asceticism

For a prominent number of saints in thiees the immanent spark of sanctity
confers the ability to withstand considerable degtion in the service of intercessory
suffering. Patrick, Maeddéc of Ferns, Cainnech oh&gpe, Molaisse of Devenish and
Mac Creiche, for instance, all fast for forty daysl nights, following the example of
Moses and Chrisf® The Irish hagiographical holy are also frequedgpicted surviving
on significantly abstemious diets, such as breadveater with a few herbs, or the

amount of grain that fills the palm of a hand, esrswith Finnian of Clonard, Molaisse

184vita S Colmani abbatis de Land HiBalamanca) 37, p. 221.

1% This display of the complete subjugation of cadesire is drastically opposed to that of otheremal
saints who must instead avoid temptation, as whagald—in direct contradiction to the fire-carrying
episode just mentioned—flees from the gaze and theeaound of women, “as if evading a firguési
ignem vitare, declaring that wherever women are, there aldidowisin, the devil and hell, or when Fintan
of Taghmon refuses to bless water that would hearman suffering hemorrhage because he fears the
compounded threat of both femaleness and the migfilifluence of blood. (Lugaid’s fire is probably a
reference to both lust and to halita prior S Lugidi seu MoluaéSalamanca) 27, 28, 32, pp. 136¥ita S
Moluae(Dublin) 25,VSH2, 214 .Vita prior S Fintani seu Munn(Salamanca) 27, p. 208jta S Munnu
(Dublin) 24,VSH2, 235. See Lev. 7:26—7 and 17:12 for the defilirfiyence of blood. In addition,
menstruating women are unclean in Mosaic Law, argdstatus is augmented when the flow does not stop
in its usual time. See Lev. 15:19-27). Cases liks¢ of Lugaid and Fintan appear in part to bectfins

of the scriptural injunctions to avoid looking uporaidens as in, for example, Sir. 9:5. The inflleeat
another passage concerning the properly modesvioelwd godly women in 1 Tim. 2:9-10, 3:11 is also
seen in the completely different portrayal of feensdints who avoid the opposite sex. Rather thanemo
evading the sight and sound of men to keep fromgoimpted, they are instead portrayed in a coafple
Livespreventing their own bodies from becoming temptatito others. Monenna, for instance, is said to
look upon no man once she settles in her Muirtheomuiech at Killeevy; when duty demands that she
travel to heal the sick or free captives, she ombyes at night and keeps her face vei\éth S Darercae
seu MoninnagSalamanca) 14, p. 87; Conchubrantis|a S Monennag.16, Esposito, 226—7 and USMLS,
136-7. See also the discussion of Monenna'’s salvifikeover of Orbile, chapter four, p. 222.

1% TirechanCollectanea38.1, 3—4, p. 15/ita IV S Patricii59—60, Bieler, pp. 101-2; Byrne and Francis,
54.Vita S Aidui siue Maeda@/espasian) 33ySH2, 304;Vita S Aedani seu Maed¢8alamanca) 28, p.
241;Vita S Maedo¢Dublin) 33,VSH2, 153—4Vita S Cainnech{Salamanca) 48, p. 198ijta S Cainnici
(Dublin) 42,VSH1, 167-8Vita S Lasriani seu MolaisgDxford) 9,VSH2, 132-3Betha Meic Creiche
2.3,Miscellanea 113-14, 53—4. See Exod. 24:18, 34:28, Deut.18925, and Matt. 4:2, (Mark 1:13,

Luke 4:2).
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of Devenish or Mac Creich&’ These fairly formulaitopoi of asceticism paint the saints
associated with them in tones reminiscent partibuts the teachings of the New
Testament. The example provided by John the Baptistan whose life is largely spent
wandering in the desert wearing camel’s hair gatsmand eating locusts and wild
honey, yet who not only prophesies but properlpgaizes and baptizes the Messiah, is
foremost'®® Of prominence also are the commands of Jesus liitngake no care for
their own lives, their food or their clothing besauGod will provide them, or to abandon
worldly concerns, including home, spouse, kin,draih, wealth and property, to gain
great rewards in heavéff. Theseexemplanot only equate Ireland’s holy other with the
eminence and life story of John the Baptist, theets herald and baptizer of Christ, but
also make plain the prominent role played in thetsabiography by the fulfillment of
the teachings of Jesus through the revelationmftgg's unusual level of endurance.
For a very small number of hagiographical Iristyhthe sanctity moving under
their skin allows the pursuit of extraordinary salbrtification. Despite the reputation of
widespread severe austerities imputed to Irelanolg men and women, only a very few
are described either engaging in a harsh disciplinmposing one upon their
communities.’® Of these few, most engage in habitual nighttinsyer outdoors
immersed in icy water. The male saints in thiscedeoup follow the steps of Muirchd’s
Patrick into a cold river so frigid Patrick’s pupBenignus, cannot withstand it upstream

of the saint, yet downstream the water is so hdayddatrick’s fervent faith and prayer

157vita S Finniani(Salamanca) 34, p. 10Betha Fhindeir(Lismore) Il 2730-2739, pp. 81-2, 228\ta
S Lasriani seu MolaisgiOxford) 9,VSH2, 132—-3Betha Meic Creiché.2, 2.3 Miscellanea 13-14, 53—-4.
168 Matt. 3:1, 4, 13-14 (Mark 1:4, 6, 9), Luke 3:1633, John 1:15, 26, 29.

189 Matt. 6:25-34,19:21, 29, (Mark 10:21, 29-30, Laige22, 29-30).

170 Eor two scholars whose work tends to emphasizasheticism of Irish hagiography and view it as a
widespread practice, see Chadwigkge of the saintand Hughes, “Sanctity and secularity in the ebibh
church.”
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that it is too hot to enduré! This motif suggests the battle furor of the Ulstero Cu
Chulainn, the intensity of which bursts one baofelvater, boils away all the water in a
second barrel, and is still sufficiently heatedapidly warm the water in a thifd? The
Patrician plot, with different players, is also ebgd in thevitae of Comgall and
Molaisse and theivesof Féchin and Ciaran of Saidif Coemgen’s nocturnal petitions
in a frigid pool are joined not by another humamgeéut by a horrible beast that swims
around and around him, pestering but not harmingumtil God mercifully sends an
angel to both warm the pool and repel the credtdre.

On the female side of the tradition the modeliiigi whose prayers are
undertaken even when the pool is surrounded by smalice. God, however, thinks her
rigors are too severe, and causes the pool toybatdiight but full during the day’>
Monenna, who throughout heife is depicted as following the trails blazed by Brig
also engages in this chilling nightly ritual. Acdorg to Conchubranus, Monenna chants
the entire Psalter sitting in a cold fountain witater up to her breast&’

This odd form of mortificatory piety appears toreapocryphal roots in thafe

of Adam and Evea text certainly known in Ireland by the 900s ewlits narrative was

lvita S Patricii1.28:4-5, p. 102.

172 T4in B6 Cuailngdl 814-18, pp. 25, 148.

13 vita S Comgall(Dublin) 46,VSH2, 17.Vita S Lasriani seu Molais§Dxford) 12,VSH2, 133.Vita S
Fechini(Oxford) 17,VSH2, 82;Betha Féchir22, pp. 332—3Betha Sein Chiarain Saighre2#.41-2BNE
1, 109-10BNE2, 105-6.

174 vita S Coemger{Dublin) 18,VSH1, 243. In th&/ita S Columbaevritten by Adomnan may be found
what is generally viewed as the earliest knownresfee to a monster living in Loch Ness (ch. 2.3%, p
132-5). Glendalough certainly has its share of dalegs between high ridges, a topography muchtlike
of the area of Ness in Scotland if on a rather EEnatale. It seems more than a little likely tBaemgen’s
tolerated creature is a Leinster reflection ofenster Columba drives away from Loch Ness.

15vita | S Brigitae15.93, col. 0132A; ch. 94, Connolly, 42.

7% viita S Monennaé.12, Esposito, 214-15; USMLS, 268-9. See fomimst ch. 2.8, in which Monenna
and Brigit go to Rome on pilgrimage together.
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translated and versified into the vernac@aitair na Ranrt’’ In the apocryphon Adam
and Eve, in penance for disobeying God in the Gaadd=den and in hopes that they
may regain entry into paradise, engage in a lenfgttystanding in water. Adam takes up
a position in the river Jordan, and commands Eveltow suit in the Tigris, each of
them submerged up to their necks. Eve, when shegesh&om the Tigris, is said to be
blue and shivering with coftl® The saints whoskeiveslink them with the account of the
Life of Adam and Evéo not perform penance for themselves but forrethiEhey do
undertake, though, in an adaptation of the act iiaklen by Adam and Eve, an
intercessory vigil that would be impossible withtlut warming protection of an
indwelling spark of holiness and heroism. Whetla@ntsor protoplast, the goal is the
same; penance is undertaken so that those whoshaned may attain paradise.

In still fewerLives sanctification confers the ability to endure atses so
severe that lesser monks and nuns do not surviv€ofnan Elo’s first monastery, the
deprivation is so extreme that all of Colman’s medie!’® Cainnech’s three-day retreat
and fast, observed along with him by the entire momty at Aghaboe during his

absence, causes the starvation of a little bogdidmong the brethren. Cainnech

17 McNamaraApocrypha in the Irish churgi5, notes that th®altair is generally dated to around 988,
but may be as early as the latter half of the 808s.apocryphal roots of tf&altair, he asserts, are
stronger than its use of the canonical scriptuaed,prime among the apocrypha used id_tfeeof Adam
and Eve(Life). Much the same observations have been made by Bturdoch, the commentator on the
most recent edition of the apocryphon as it appieatse Saltair. SeeThe Irish Adam and Eve story from
Saltair na Ranrvolume Il: commentargDublin: DIAS, 1976).

178 | ife 6, 10, Sparks, 148-9. For the version in$adairitself, see David Greene and Fergus Kelly, eds
and trans.The Irish Adam and Eve story from Saltair na Raalume I: text and translatio(Dublin:

DIAS, 1976); the story of the penance of Adam awd & found at Il 1589-92, pp. 64-5. It is also
excerpted in “The penance of Adam,” Herbert and lsieidra/rish biblical apocrypha8-11.

19 Vita S Colmani abbatis de Land Hl§alamanca) 3, pp. 210-211; (DublinM&H1, 260-261.
Interestingly, while the Salamanca text says thatdeprivation the monks suffer is due to penumy, t
Dublin version lacks Colman’s command to remaithatmonastery and alters the cause of scarcity to a
deliberate choice by the brethren and Colman te@éttle that life cannot be sustained. The Dubilta,

in other words, turns what seems a tragic demdiwtraf the rule to obey one’s monastic superiarest
the cost of life when circumstances shift unfavbrafito a consciously-adopted and extremely rigsrou
ascetic discipline, and therefore into a form oftyrdom.
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naturally resurrects the lad with prayer and a aeshmmons®® Comgall relents and
relaxes his harsh rule when, stirred to mercy leystiarvation and freezing of seven
monks in his community, the rest of Ireland’s hoign ask him to loosen the rigor of his
conversaticever so slightly®! Féchin also practices mercy; though he crucifie®wn
body beyond normal human endurance, his followeesdccording to a much more
clement discipline. Féchin’s own fasting is so exte that, in a haze of hunger and
confusion, he attempts to milk a bull, and his miaus success is touted as paralleling
the extraction of honey or of oil from a stofie.

Monenna of Killeevy is also portrayed engaging icertain degree of ascetic
discipline, but when her nuns begin to suffer degdron greatly, it is not as a
consequence of too strict a rule but of Monennanfalnto an ecstatic contemplative
state so complete that she is unaware her nuneearedeath from laboring while in a
fast. Embarrassed at being called to task by tkerohtion of a holy man, Monenna'’s
prayers then facilitate the feeding of her wholmownity!®®* Monenna’s meditative
trance owes a good deal to a similar spiritualgpantation that affects Brigit, though in
the latter woman’s case no one else is involveadbaomed. Brigit's prayers simply so
absorb her that she is oblivious to everything adoer in Ireland and yet can hear the
new order of worship in the Masses at Rdffdt is interesting that the effects of

Monenna’s ascetic piety are more passive, occuaig result of the saint’s accidental

180vjjta S Cainnech{Salamanca) 37, pp. 191\%ta S Cainnici(Dublin) 29,VSH1, 163.

18lviita S Comgall{Dublin) 12,VSH2, 6-7.

182vjita S Fechin{Oxford) 9-10VSH2, 79. It seems to me the miracle is really thastirvived.
183vita S Darercae seu Moninng8alamanca) 21, pp. 89—90; Conchubrakiits, S Monenna8.2,
Esposito, 229 and USMLS, 430-431.

184Vita | S Brigitae15.89, col. 0131D; ch. 90, Connolly, 41.
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neglect rather than following the deliberate chaaanpose a harsh regime upon her
followers as seen in tHavesof the male saints.

In the rarest expressions of extraordinary maedifon, involving fewer than a
half a dozen Irish saints, holiness permits thgesub of the_ivesto so subjugate the
physical form that their bodies become terribly eiated; their bones protrude and their
flesh is even said to rot. Finnian of Clonard,if@tance, “worn by excessive thinness”
(nimia macie confectumfalls into this very elite group, his sufferiegplicitly said to be
penance for others, and particularly for a ratleepelent monk among his brethren.
Finnian further wears an iron band so tightly agbhis body that it macerates the flesh
beneath it and fosters the proliferation of maggjoas fall from his sides to the earfh.
Finnchda’s body is perforated by beetles and atheatures, and daily he performs what
his bethaenigmatically calls a penance on iron sickles;axgtion for this comment is
found in the late twelfth-century commentary on tir@h-century Irish martyrology,
Félire Oengussoln that text, Finnchua reportedly suspends hifviztiveen floor and

ceiling by two iron sickles, the curves of whiclpport him by the armpit€® The

185 Vita S Finniani(Salamanca) 32, pp. 105-8etha Fhindeir(Lismore) Il 2719-29, pp. 81, 228-9.

186 November 25, notes, ed. and trans. Whitley Stdkélire Oengusso Céli Dé: the martyrology of
Oengus the Culde@d 905; reprint, London: The Henry Bradshaw Soci#884), 246—7. For the dating of
the martyrology and its very valuable and extensieeginalia, see Padraig O Riain, “The Tallaght
martyrologies, redatedCMCS20 (Winter 1990): 21-38 arfebur Irish martyrologies: Drummond, Turin,
Cashel, YorKLondon: Henry Bradshaw Society, 2002), 11-1% #ignificant that the earliest
appearances of this type of extreme self-inflicteffering are apparently those found in the comargrto
Félire Oengussalt is there also that ita is said to endure thekng of an enormous stag-beetle attached
to her flank, a story that does not appear invitar(January 15, notes, pp. 42-5). Assuming the plain o
others into the saint’s own body has a longer peéign Ireland than suggested by the short chrgyadd
extraordinary mortification, as seen in thita of Aed mac Bricc when Aed absorbs the headache of
another man who, despite Aed’s promise that beahiegilment will gain heavenly reward, declarss it
pain to be “beyond his strengthéupra vire3. Aed transfers the man’s sickness into himseid, ‘patiently
endures” patienter sustinujtnot only to relieve another out of mercy but that he would suffer the cross
of martyrdom for Christ”{t pro Christo martirii crucem tolerarg(Vita S Aidi(Salamanca) 17, p. 173;
Vita S AediDublin) 13,VSH1, 38-9). The oldesfita of Aed mac Bricc is among thtexts of the
O’Donohue group and therefore likely has a laygingeto the 700s, giving the earliest horizon foe t
concept of penitential sacrifice for others as sagheLives(see pp. 36—8, chapter one). Yet the truly gory
forms of martyrdom, which appear to indicate theniification of the saint with the agonies of Ctisis
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intense suffering endured by these few Irish santbehalf of others paints them as new
types of Christ, their holy bodies essentially diad for the sake of others, in imitation

of the Savior himself.

At day’s end: the saint’s death

Most saints’ deaths occasion little comment. émnss odd, perhaps, that passage
from this world to the next would not be grantedchmattention, yet in the majority of
Liveslittle is said of the holy person’s general headte or manner of decease. Saints in

Ireland are not tortured to death on the rack, artyned for Christ by unbelievers.

Passion, also borne to save others from perdisianpnly known in late works that postdate the Ang|
Norman and Cambro-Norman incursions of 1170 ance#feer. It would seem the motif of severe self-
torture arrived in Ireland’s hagiography along wtitle other religious influences imported with thlaind’'s
new inhabitants. That the more moderate forms aétagsm appear to be represented throughout the
history of the genre in Ireland supports the argunoé Westley FollettCéli Dé in Ireland: monastic
writing and identity in the early Middle Agé#/oodbridge: The Boydell Press, 2006) that thecapgnce
in the eighth and ninth centuries of a particulaug of monks known as the Céli Dé, “clients of Gatid
not signify a reform movement intended to corredtrfg or laxconversatiostandards; instead the term
was a specific designation for a monastic eliteatt@rized by a focus on penance and pastoraticare
did not demonstrably show more severe asceticipeacthan those already extant. Although the Céli D
have often been seen as having espoused partichagh self-mortification, Follett’s analysis bt
evidence shows that while the Céli Dé appear t@ Hleeen a monastic class differentiated by a greater
degree of asceticism than pursued by fellow comtgunembers, these monks nevertheless deemed
moderation to be essential, the actual degreestéaty lived by each monk and each community shgwi
considerable variation according to individual épilindeed, Follett's conclusions are corroboratet
only by the genre-long appearance of standardiastaims such as fasting, vigil, poverty and chgst
but also by the fact that the most grotesque saifad is both rare and late. For a thorough disonssf

the events begun with the engagement of aid froitaiBrby deposed Leinster king Diarmait Mac
Murchada in 1168-9 and continued with the incransittiement of those allies and their reinforcetsien
see the first several chaptersfohew history Il ed. Cosgrove, especially 43—-155. | intend tahierrpursue
the nature of the external influences upon sucrees austerities in future work. It should also be
observed that the devouring of flesh by wormsrkdd with the punishment of arrogance several times
scriptural texts. See for instance Isa. 14:11, ictvthe covering of the fallen bodies of the prasud
foretold to be worms; 2 Macc. 9:9, in which Antioshis brought low from his hubris in thinking to
destroy the Jews by worms that swarm from his kad/cause him to emit an unbearable stench; arsl Act
12:33, in which Herod'’s pride in not giving the dadhnis due honor results in his death from worms tha
consume his insides. Could the horrible odor ofidattus’ body be countered in thevesof Ireland’s holy
by the sweet odor of sanctity? If the scripturatsedid provide inspiration, it would seem Irelasmd’
hagiographers sought to take a punitive consequeinm@ogance and use it to demonstrate absolute
humility in the saints who so suffer.
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Instead, they are most often represented as singviyng ‘rested’ quieuif), ‘gone to
sleep’ @ormiuit), or ‘migrated’ to heavemgigrauit).*®’

Some hagiographers do take care to observe thigeds’ advanced years,
lovingly listing the infirmities accompanying gresge. Comgall of Bangor, for instance,
is deaf, unable to urinate and suffers “other baienents” @liosque acres dolor¢sThe
vita here shows its compilatory origins, reporting thame sources say God gave these
challenges to Comagall as a kind of penance fohtrshness of the rule which he
required of his monks, while others hold that Coltggawn austerities simply wore out
his body*®® Crénan of Roscrea becomes blind due to his ybarsita referring to him
as “a decrepit old mansénex decrepityisvho, on the day of his death, is weak in body
yet still retains all his mental facultiésfirmus corpore sed mente validu&® Tigernach
also loses his sight, ending his life as an ano#dnis mind firmly fixed on heaveii’

For other saints, infirmity may or may not be asmgquence of agedness. Finan of
Kinnitty dies of illness, and near his death isi¢aisuffer throughout his whole botf.
Much the same is written with respect to Cainnewth @olman of Dromoré®?

These depictions of bodily suffering at the clogéfe, much like those of

intercessory mortification, are best understooth@light ofimitatio Christi. By

187 See for example the eminently peaceful passir@otimba of lona, surrounded by monks, in
AdomnanVita S Columbag&.23, pp. 220-226. Alsdita S Cainnech{Salamanca) 60, p. 198jta S
Cainnici (Dublin) 46,VSH1, 169 (igrauit). Vita S Aedani seu Maed¢8alamanca) 53, 55, p. 247
(obdormiuit quiescenk Vita S Maedog¢Dublin) 57, 59VSH2, 162 (nigrauit). Vita S Ite(Dublin) 36,
VSH2, 130 (igrauit).

188 vita S Comgall{Dublin) 56,VSH2, 20. The description of Comgall’s urinary isseems to suggest
advanced prostate cancer: “His belly was closetowit the flow of urine” {enter eius conclussus est sine
effusione uring Such specificity offers the tempting possibilibat this tidbit reflects an actual fact
regarding the historical, and not just the hagipbgieal, saint.

189Vita S Cronani abbatis de Ros Cr@ublin) 27, 29VSH2, 30-31.

190vita S Tigernaci episcopi de Cluain E¢{3xford) 18,VSH2, 268.

1vita S Finani abbatis de Cenn EtigBalamanca) 37, p. 160; (Dublin) 286H2, 95.

192vita S Cainnech{Salamanca) 60, p. 198jta S Cainnici(Dublin) 46,VSH1, 169.Vita S Colmani
DromorensigSalamanca) 20, p. 360.
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portraying the sanctified Irish with the imageryiloiess and advanced age, the holy
other is brought down from the elevated realm eflibavenly elect and firmly placed on
earth as a mortal being. That saints can, in Icklaecome blind, get sick or grow old
makes them, whatever the intensity of the graceitihabits them, completely human, as
was Jesus. Their pain and disability, moreovemtgiathem a final form of martyrdom,

a set of trials through which they endure patientliyeir minds still sharp due to the
protective blessing of sanctification—and throudtick they may more fully identify
with the terrible throes in which Jesus himseltddia the cross. While in thdiiveslirish
saints do not become senile, they end their exastamong the living with an eminently
human transition from life to life hereafter.

This identification with Christ is made more exflin a tiny number oLivesin
which the saint, knowing he is about to die, all@amsther person to pass away alongside
him, his holiness somehow synchronizing exactlydéearture of both their souf
Aed mac Bricc, for example, allows a brigand to wasnself and lie down in bed
alongside Aed to accompany him to heaven, “accgrttir(the example of) Christpst
Christun).’®* Columba of Terryglass does something similar, wiaecertain uneducated
warrior, not yet baptizedguidam laicus rusticus, adhuc non baptizafuofesses belief
in Christ, receives a tonsure, bathes himself aim$jColumba in bed, whereupon both
pass away. This act of compassion is again exXplioimpared to the crucifixion of the

believing robber alongside ChriSt. The parallel is made still clearer by the idiosytic

193 There are no examples of which | am aware thatlire/female saints dying, at the same time, in the
same bed, with a layperson.

194vita S Aed{Salamanca) 52, p. 18¥jta S Aidi(Dublin) 36,VSH1, 45. Note that in Dublin the man is
only “uneducated”rusticug, and not also a briganta{ro) as in Salamanca.

19 Vita S Columbae abbatis de Tir D4 Gl@alamanca) 27, pp. 231-2. Columba’s deed in gakia
warrior to heaven with him is described as “in likeness of Christ with his robberin(similitudine

Christi cum suo latrone The biblical text of the crucifixion includingé two robbers is Luke 23:39-43. |
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use oflaicusin Hiberno-Latin, a term that often means not dajyman and warrior—a
translation of the Iriskhech—but also specifically a brigartd®

Some saints’ deaths are heralded by great miraswocurrences in the cosmos.
Patrick’s passing is one such case, his decedsgvéal in his province of Ulster by
nearly a fortnight of unceasing daylight; from thentil the end of a year the nights
remain not quite as dark as usual. This wondexpsi@tly equated both with to the
reversing of the sun’s course to allow Hezekiatettmrecuperate from iliness and to the
sun standing still against Gabaon and the moomagtie valley of Achilon for
Joshud?’ Similar events occur after Lugaid of Clonfertmelidies, when for seven days
all punishments in hell cease, there are no shadowght on earth and all sick people
become welt?® In addition to any explicitly cited scriptural meld, these accounts stand
in imitatio Christi, echoing and inverting the upheaval of the wopgdmuthe death of
Christ!*® Where Jesus’ passing is marked with the mourafugry rending of the temple
curtain, the quaking of the ground, the risinghef tead and the darkening of the sun
(depending upon the Gospel account), however ghetion of the cosmos to the passing
of Irish saints is one of joy and celebration. ffam the heavens mourning, the

atmosphere is one in which the saint’s soul is aralked home.

am struck also by the fact that not only do thebesb in eaclvita have to wash prior to dying, but so do
the saints. It is as though the soil of the eartisttbe removed before migration to heaven is plessil if
it were a sort of second (or in some cases firgbtibm.

19 See the article by Richard Sharpe, “Hiberno-L&ious, Irishlaech and the Devil's men,Eriu 30
(1979): 75-92 for a full discussion of the termamgy} for robbers in Hiberno-Latin and Irish; additadly
see chapter three, pp. 123-4, 136, 173-5 for thislponents that befall brigands, and chapter foour, p
232, 235-6, 242-6 for the place held byldiei andlatronesin the healing miracles of the Irish saints.
197 Muirch, Vita S Patricii2.8, p. 118Bethu Phétraidl 2995-3003, Mulchrone, 149-50; Stokes, 254-5.
The relevant biblical citations, found in both &xre 4 Kgs 20:11 and Josh. 10:12-13.

198 vita prior S Lugidi seu MoluaéSalamanca) 69, p. 14%ita altera S Lugidi seu Molua@alamanca)
40, p. 388Vita S MoluagDublin) 53,VSH2, 224-5. These celebrations are, of course gédson Fintan
of Taghmon does not receive his usual weekly aog@itor, leading to his peevish behavior andietfin
with leprosy as discussed above, pp. 89-90.

199 Matt. 27:51-3 (Mark 15:38, Luke 23:44-5).
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What of the saint’s body? In a fdvives the remains of the holy other retain a
degree of the appearance of life, and may also @pitasing odor. Columba of lona’s
face remains flushed and appears only to sleepeatsscent surrounding hiff’

Patrick’s body, too, is enveloped by a perfume thiatgs both sleep and joy to those
who attend it at night®* This odor of incorruptibility appears to have apyphal roots,

as in theAssumption of the Virgira version of which is known in Ireland as the
Transitus Mariaen Latin and in Irish as th€imna Muire—Mary’s body emits a sweet
fragrance unlike any other before it is Assumeprevent its corruption in the tonff¥
There may also be influence drawn from the apoa@lfdies concerning John the
Baptist, whose head still retains a lifelike app@ae and complexion even years after its
severing, and whose truncated corpse is withouefadtion, as if it were only asleé}.
When the perfection of the sanctified body is rezdibeyond death, then, the holiness of
Irish saints connects them, through the heralth@Messiah and the Messiah’s mother,

directly to Christ himself.

200 Adomnéan,Vita S Columba®.23, pp. 224—6.

201 Betha Phétraidl 3005-3311, Mulchrone, 150; Stokes, 254-5.

202 AssVir(PsMell) 10, 17:1, Elliott, pp. 711, 714. Apocrypha in the Irish churci22—3, Martin
McNamara observes that this apocryphon was ceytlimwn in Ireland by the eleventh century, when it
was used to produce thés AdomnainMcNamara notes, however, that it may have bedreiand as

early as the 600s. If some version of &ssVir(PsMell) was an inspiration for Adomnan, that vebsiéal
the arrival of the text to the Irish—or at leastaaa—by no later than the 690s. Though the present
chapter and verse are taken from the Latin Ps.ifdgNersion, it is not known from the evidence thiee
this specific variant was that known in Irelandyufgh it is possible; the version Atta lohannis
transmitted to Ireland was that of Ps.-Mellituse 8&cNamaraApocrypha in the Irish chur¢tO.

203 McNamara dates the knowledge of fkita Iohannigo the seventh or eighth century based on its
appearance in the prayers of the devotional tegBook of CerndCambridge, University Library MS
LI.1.10), which has been placed variously betwe@h &d 900 and was widely used in Ireland. See
Apocrypha in the Irish chur¢l0. The relevant passages are separately prddantderbert and
McNamara as “The death of John the Baptist” 8 @rdgment of an apocalypse, and the death of John”
19, Irish biblical apocrypha58, 98.



108

Conclusion: the essence of embodiment

The weaving together of the many threads in thigtdr reveals a tapestry of the Irish
saint as an individual known to and chosen by Goohfbefore his or her conception.
Irish holy men and women are human—they are bbey, grow and mature, they age
and they die—yet they are brought into being by '&etkction. The.ivespaint the
image of a holiness that becomes embodied throuagtamphysical processes, lives
through a mortal existence that includes both suffieand rejoicing, then returns to
heaven after death to be welcomed home by the aarfgeén saints whose origins are
unorthodox, whose tempers are irascible, whoseelsatie imperfect or who are stricken
with infirmity retain their sanctification. The hokss of an Irish saint exists before
conception and is therefore innate, an indwellisgpace that fills the saint’'s body and
alters it, making it the signpost for a divine d@gtand even allowing it, in some rare
instances, to persist beyond death. Livesof Ireland’s saints, drawn from biblical and
apocryphal inspiration and sharing strong parallete elements of the early Irish heroic
genre, make clear that it is not so much what émetfied do or what their personalities
may be that grants them their elevation, it isit®rn grace of God.

Yet it must be emphasized that while there iscarment thread of heroic
material present in the hagiographical tapestrsaoictity’s incarnation, a thread which
augments the divine favor inherent in the identityhe holy other particularly with the
touch of the liminal, it is scripture that formsetivarp, weft and loom. The transition of
holiness from spirit to self is modeled on both @ld and the New Testament, but at
birth, at death and throughout the saihife, the most prevalent paradigm is that of

imitatio Christi, a paradigm here drawn from both canonical andrgpbal texts. The
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embodiment of sanctity, whatever elements may abnigfrom the tradition of such
figures as Cu Chulainn or such narratives aCidth Maige Tuiredrelies most heavily
not on the examples of the saga hero but on thioe Gavior.

Once that spark of God is kindled into a mortahbethe holiness gathered
within the identity of the Irish saint must theracé toward humanity. The holy men and
women in theLivesdemonstrate their sanctification not only throtiggir conception,
birth, life and death but also through the imphetythave on others. A saint can only be
a saint through the acknowledgment of those upasnvtine inborn essence of election
has had an influence. This chapter has shown hatrtborporeal essence takes on the
shape of a human whose maturation, habits of pietymanner of passing can all declare
the presence of the divine spark. The next chaptas to the exploration of how the
sanctity enthroned in the holy body moves throughagiographical world, beginning
with acts of vengeance. As Chapter Three demoestrite punishment and penance of
saintly retribution carves out an idealized imag&aand as a body of the Christian
faithful led by God’s agent on earth; altering fipgritual and political landscape, the

punitive holy person leaves behind permanent reengdf sanctity’s passage.



CHAPTER THREE

Punishment and Penance!

“In one and the sanlgfe you can meet a saint
humble and charitable or arrogantly cursifg.”

The question of vengeful holiness
Once sanctity has made the transition from sosgektfj it is possible to examine the ways
in which it extends into and affects the societyidid in thelives, a society which then
reflects back recognition of the saint’s identiDne critical component of this action is
the prosecution by the Irish holy of hagiographigahgeance. Thieives positively
bristle with nearly four hundred episodes of judgtteat seem to portray their
sanctified subjects as capable of almost any atta act;Lives lacking even a single
instance of vengeance are more remarkable thae flussessing several. The image of
Irish holy otherness not only seems to allow, bulémand—even to expect—punitive
saintly acts. Yet what are the messages of hagigral retribution? What do depictions
of these icons of Irish Christianity as either dihg or indirectly bringing down all
manner of punishments upon those who challengedh#iority say about the medieval
Irish understanding of sanctity?

Scholars have frequently commented on this apparedilection for vengeance,

often with an unfavorable slant. In his expansiteaduction to theitae of Irish saints,

! Much of the material for this chapter was previgpesmpiled for another project, now forthcoming as
chapter one in a volume of essays by other schalnie some elements of that work have been
reproduced here, the material has been significaetised and expanded throughout. See “Vengeance
mine’; saintly retribution in medieval Ireland,” Wengeance in the Middle Ages: emotion, religion, and the
discourse of violent conflict, ed. Paul Hyams and Susanna Throop (Aldershotg#tehPublishing), 13—63.
2 HughesEarly Christian Ireland, 246.
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Charles Plummer states that “It seems to be redaasl@xtraordinary self-restraint if a
saint does not exercise his maledictory powerderslightest provocatior.Oliver
Davies has labeled Celtic saints in general asofimisly amoral in that the power of the
saint can often be manifest in destructive waysshaineasily with the ethical values of
the Christian gospel’Lester Little, for his part, considers Irelandyto be
“matchless champions of the art of the spontandwmstjle and efficacious curs@.”
Almost inevitably, academic scrutiny has focuspdrumalediction, which—as
this chapter demonstrates—comprises only one fdrmeovengeful judgment found in
theLives® Dorothy Ann Bray, for instance, considers the beéaestablished and
maintained by both malediction and its oppositedokction. In agreement with the
general field of scholarship, Bray asserts thal lootrses and blessings uphold not only
ecclesiastical but secular social order; she &lsagever, distinguishes between historical
occurrences of malediction and benediction andethestances depicted in hagiography.
The latter, Bray argues, are often individual, gtévand critical to the proper definition
of ties between church, society and God, whilefoneer tend to be corporate, public
and related only to the church’s concerns as ditutisn. Whether the saint wields a
curse or its opposite, Bray concludes, the consempgeconvey clear messages to both

ecclesiastical and secular audiences.

3VSH1, clxxiii.

* Davies and O’Loughlin, “Sources,” 27.

® “Anger in monastic curses,” iinger’s pasted. Rosenwein, 28-9.

® Examples of such studies include: O Cathasaighr$€and satire;” Little, “Anger in monastic curses
and “Spiritual sanctions in Wales,” images of sainthood in medieval Eurppd. Renate Blumenfeld-
Kosinski and Timea Szell (Ithaca: Cornell Univeysitress, 1991), 67-80; Wendy Davies, “Anger and the
Celtic saint;” Bitel, “Saints and angry neighborBan Wiley, “The maledictory psalmsPeritia 15

(2001): 261-79; Bray, “Malediction and benediction

" “Malediction and benediction.”
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A number of studies focus on the possible conaestbetween anger and the
performance of cursing by Ireland’s saints. Lekttle, for example, has considered the
expression of anger in the liturgical practiceclaimor, a corporate form of malediction
practiced by continental monks. Little asserts Wiaite a legitimate formatlamor
demanded both tight self-control and the observahcarefully delineated liturgical
stages, Irish holy men and women are ruled by ematireactions that impel them to
deliver powerful maledictions without any guidirayihulae. Anger may be used as a
honed tool in corporatelamor, argues Little, but where uncontrolled wrath wocgdise
theclamorto fail it apparently guaranteed the efficacyhd trish saintly curs@.

Wendy Davies, too, has labelled malediction a gdreharacteristic in not only
Irish and Welsh hagiography, but also the lessgyusoof early medieval material in
Scotland and Brittany. In direct opposition to lattDavies argues that Celtic saints do
not curse out of anger, but as a justifiable respaither to dishonor or to the violation
of a saint’s protection. Anger, she concludesegerved for derogatory depictions of the
out-of-control laymen who oppose the saints in bggiphy’ Lisa Bitel agrees; if saints
express anger in thétae, Bitel writes, it is on God’s behalf onfy.

While the extant work concerning malediction illmates elements of that
particular form of hagiographical retribution, gglects other manifestations of
vengeance. To date, no examination has quantlieéhcidence of vengeful episodes,
nor has any distinction been drawn between thpiesentation in theitae and in the

bethada or between the depictions of male and femaletsaftside from occasional

8 “Anger in monastic curses;” al®enedictine maledictions: liturgical cursing in Ranesque France
(Ithaca: Cornell University Press, 1993), 173-85.

9 “Anger and the Celtic saint.”

10«3aints and angry neighbors.”
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suggestions of the possible influence ofltifancy Gospel of Thomas instances of
cursing, only two studies have spent more thanipgg®mmentary on the likely role of
apocryphal texts in the broader field of saintsigeancée? Finally, no exploration of
maledictory saints has assessed in-depth the iemu@tof early Irish legal structures to
the understanding of retaliation among Ireland’ly him pursuing the motion of holiness
through the medieval Ireland of the saints/es this chapter aims to rectify some of
these gaps in knowledge.

Judith Bishop has observed the necessity of giregplith the concept of
holiness within, rather than apart from, the c@tusocietal and historical milieux that
have shaped {£ Certainly there are significant events in Irisetbiy—whether local,
regional or island-wide—that could well have infheed hagiographers’ imaginings of
Irish saints, from endemic intertribal raiding aassociated collateral damage among
noncombatants to occurrences such as the so-Gsllégiifont conspiracy’ of 1216—

1231 Yet aside from the earliest horizon of hagiographvengeance in thetae of

1 passing commentary includes, for example, DumviBéblical apocrypha and the early Irish,” 305;
Seymour, “Notes on apocrypha in Ireland,” and Mcldeailhe apocrypha in the Irish churc®’Leary,
“An Irish apocryphal apostle,” on the other hand]papart the apocryphal sources behind MuircMita
S Patricii. In the second instance is the rather more coresicenalysis of the form a@hitatio Christi
expressed by the vengeful saint in the eanligae by Herren in Herren and Brow@hrist in Celtic
Christianity, 165-9, 173-7. Herren specifically posits the ingrece of the image of Christ as “just judge”
(iustus iudexas an exemplar for the acts of hagiographicalbrtion, while also noting the roles played
by apocrypha such as thidancy Gospel of Thomasd theacta of the apostles.

12«ganctity as mirror”, v. Bishop, it will be recal, is following the words of Delooz; see chaptee,qp.
15-30 above.

13 The events of the Mellifont and Jerpoint resiseaftcthe Visitors of their Cistercian mother house,
Citeaux, may have stimulated the unusually harghtiaken by the writer or redactor of the Oxfeitd of
Saint Buite of Monasterboice. The lack of toleratievita displays for even the slightest signs of
disobedience (a cow who seeks reunion with heregedged calf against Buite’s wishes is swallowedhey
earth, for example) may indicate disdain—whethemfthe viewpoint of a Cistercian house aloof fréma t
fray, of a member of another order, or of an Efglian among the Irish—for the violent turn takerthmey
disobedience of those Irish Cistercians who die taért in the opposition of especially 1216-17. B¢
S Boecii(Oxford) 21,VSH1, 93, 95-6 for relevant episodes. For the histétye so-called conspiracy,
consult: Barry O'DwyerThe conspiracy of Mellifont, 1216—12&2ublin: The Dublin Historical
Association, 1970); John Walthe church and two nations in medieval Irelg@@mbridge: Cambridge
University Press, 1970), 83—-107; also Watte church in medieval Irelan@ublin: Gill and MacMillan,
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the seventh century, the majority of retributiomsegdes are difficult to date, leaving most
attempts to identify their historical influencesmatter largely of conjecture. Instead, it is
to the cultural components of sanctity that analysust turn.

Lisa Bitel suggests that Irish holy men and woraeted according to “their own
mysterious criteria”, judging the souls of wrongdoand meting out consequences for
their sins in agreement with these enigmatic statsda In contrast to this argument,
John Carey asserts that th@aculaof saints restore to harmony a natural order
disrupted by the deeds of wrongdo&rsinderstanding the meaningmifraculamust
then require the definition of the order they amant to uphold® Indeed, as this chapter
asserts, the vengeance narratives of Irish hagibgrare neither mysterious nor
enigmatic, but instead strive to establish andriten order headed by Ireland’s
churches. Using elements of biblical, apocryphal la@roic correspondence, episodes of
saintly retaliation create an image of sanctity thahot through with the language of
early Irish law. It is the work of this chapterdramine both the holiness inherent to the
textual parallels of retribution in tHevesand the impact of that holiness as expressed in

the hagiographical use of both canon and vernatusérlaw.

1972), 50-59; F. X. Martin, “John, Lord of Irelarid,85-1216,” imPA new historyed. Cosgrove, 154-5;
and Aubrey Gwynn and R. Neville Hadcotkedieval religious houses: Irelarilondon: Longman
Group, Ltd., 1970), 3. | expect to pursue this lifienquiry further in future work.

%|sle of the saints171.

15 A single ray of the sun: religious speculation amlg Ireland — three essay#ndover: Celtic Studies
Publications, Inc., 1999), 43-5.

%A number of other scholars have explored variopeets of saints’ wonder-working as specifically
upholding a proper social order, including Na@gnversing with angels and ancient8, 78-9, 81-2, 85,
94-5, 98, 108-9, 111-12, 115, 182, 196, 230, 240-24i7-50, 253, and “Wisdom of teilt;” Herbert,
lona, Kells, and Derrnand “Observations on the Life of Molaga,”@in chille cuile: texts, saints and
places ed. John Carey, Maire Herbert and Kevin Murrapdgystwyth: Celtic Studies Publications, 2004),
127-40; Steinberg, “Origins and role of the mirestiery,” especially 37-45; Bitel, “Saints and angry
neighbors;” Little,Benedictine maledictiond 73—85;Bray, “Malediction and benediction.”
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The representation of saintly vengeance

Although there are linguistic clues that indicdte presence of hagiographical retribution
in an episode of a saintisfe, including the use of such terms as the Laindictaor

ultio (vengeance, revenge) or, in Irishjneéldacht(a curse), these clues are not
universal. In general, vengeance episodes are thagieich wrongdoing incurs a
miraculous punitive consequence. Moreover, sanetigliation may be divided into four
broad categories, each defined according to theraghdertaken by the saint. These
categories are prayer, outright malediction, negadr maledictory prophecy, and

passive retaliatory judgmett.

Prayer vengeance

In approximately a dozen distinct narrativess ithrough prayer alone that saints
invoke a divine verdict upon those who oppose,dilame or dishonor them. Quite often
the supplications offered are very detailed reqjestulting in equally exact
consequences. Prayer vengeance makes clear thise s@lmmas conscious mediator of
God'’s punitive intervention; the saint acts ratlilex a prosecutor bringing a case before
the divine judge, and it is God’s final act thatrimstrates the saint’s identity as
sanctified. In prayer-summoned retribution, theteras brought to God'’s attention and
left to God to adjudicate, while the saint remaing/ an agent of God’s will.

Prayer vengeance is much more common irvitiae of men than of women.

Though it has a small presence in the vernacukés t& holy men, prayer-summoned

" Both Lisa Bitel and Dorothy Ann Bray have alsoditiee term “negative prophecy.” Neither, however,
have utilized the alternate term, “maledictory gregy.” The distinction between curses of immediate
effect and prophesied doom was also noticed by Midicg Steinberg, among others, without employing
any additional terminology. Bitel, “Saints and angeighbors,” 129; Bray, “Malediction and benediat’
52, 56; Steinberg, “Origins and role of the mirasfery,” 50.
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retribution is not found at all in tHeethadaof female saints. Conversely, penance is
entirely absent from all male cases, but appeadnslinof the anecdotes of Ireland’s holy
women.

One of the earliest examples of prayer vengeantteeiheart-stopping display of
Patrick’s sanctity as reported by both TirechanMuodchu in the seventh century. In
this episode, a druid dares to mock both God amdcR&with tumultuous words”
(tumulentis uerbis In response to Patrick’s petition that he “ifeel outside now and
die swiftly” (eleuetur nunc foras et cito moriajuthe druid is lofted into the sky and

dropped to his deatf.

Prayer with fasting and vigil

Within the category of prayer-invoked punishmeimére is a subset of retribution
cases in which prayer is combined with fastingroscud and may also include the
chanting of psalms or the ringing of bells. As tliody man or woman prays and fasts, he
or she holds vigil and neither sleeps nor eatsiateempt to compel a malefactor to
accede to the saint’s, and to God’s, will. Fasting vigil occupy an intriguing place in
early Irish society, and hagiographical use of thigal as a form of vengeance presents a
significant example of the saint’s role as enforfethe structures of early Irish law.

On its own, fasting in Ireland has a complex lge¢hat begins with a long legal
history as a means of compelling someone of equaliperior status to comply with
demands of due restitution. Contemporary vernadeggal texts explain that seizure of

property, or distraint, a final stage in the pra@cesgaining recompense, was often to be

18 TirechanCollectanea3.8.5-6, pp. 130, 132; Muirch\ijta S Patricii1.17.3—6, pp. 88, 90. See also
below, pp. 139-42, for more detailed discussiothisf episode.
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preceded by notice of the plaintiff's case. If Begampense was forthcoming and the
defendant was of sufficiently exalted status—a kimaple, cleric or poet+troscudcould
follow.*® A defendant who failed to give the appropriateigks or to counter-fast
against the plaintiff before the conclusion of phaintiff's vigil could legally lose
property, status or boff.This type of legal fasting did influence Irelantiagiography
apart from episodes of vengeance. Saints Patrieleddc and Enda, for example, all fast
against God to obtain boons for them and theipfedirs?* Patrick’s boons are even
referred to as kes a legal term for redress gained through offipi@lceedings,
underlining the assumption that the fast itseféen as a lawsuit brought against God as
the defendarft?

Fasting also has an illustrious scriptural hegtathough the context in the Bible
is somewhat different. Usually an expression opdesor mourning, fasting in the Old
and New Testaments is often associated not onty spitritual cleanliness but with

proving sufficient contrition and spiritual commigmt to gain mercy, forgiveness,

19 Neither notice nor fasting was necessary wherfendant’s status was inferior to that of a plaft
the superior grades could simply appropriate tHeratant’s property. Still, both notice and fastarg
seen in some hagiographical instances of prayegesrte, most notably those of Brigit. See 888-8® of
legal fragment edited and translated by D. A. Bin¢i text on the forms of distraintCeltica10 (1973):
72-86. The largest tract oroscudis a subsection of théetharslicht Athgabdla (the four classes of
distraint) 365.5-367.7, ed. Binch@orpus iuris hibernic{Dublin: DIAS, 1978). English translation (not
always accurate) iAncient laws of Ireland.12.14-118.7, ed. and trans. Hancock et al. (buBli Thom,
1865). A German translation plus discussion ofpttaetice oftroscudis available in Rudolf Thurneysen,
“Das Fasten beim PfandungsverfahreCP 15 (1925): 260-275. Also worth consulting are Biyc
“Distraint in Irish law,”Celtica10 (1973): 22—71, esp. 34-5, and Keltgrly Irish law, 9, 182-3.
2 Kelly, Early Irish law, 182—-3. Binchy, “Distraint in Irish law,” 34, 6@serves that iCetharslicht
Athgabalafasting replaced the tendering of notice by thentiff, while other legal tracts still requiredeth
announcement of the suit prior to engagingrascud
2 Bethu Phatraidl 1289-1374, Mulchrone, 71-5; Stokes, 112-\i¢a S Aidui sive Maedo@/espasian)
33,VSH2, 304; alsovita S Aedani seu Maed@B8alamanca) 28, p. 241 a¥ita S Maedo¢Dublin) 33,
;/ZSH 2, 153-4Vita S Endei abbatis de Arari@xford) 31,VSH2, 73-4.

DIL, “les”
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inspiration or aid from Gotf The early Irish certainly had observed these ¢akes
Collectio canonum hibernensis (Collection of Irisinons)offers a lengthy list of
biblical fasts and their consequent benefits fromtiewpoint of early eighth-century
ecclesiastical la’

Not surprisingly, elements of this scriptural fagtalso appear in Ireland’s
hagiography. In Tirechan’s seventh-century imageatfick, the saint not only fasts for
God'’s aid but, in a separate episode, undertakedyaday and forty-night bout of self-
denial according to the examples of Moses, Elijath @hrist?> When this same epic vigil
appears in the lat&ethu Phatraicit has become a legal fast in which Patrick’s
protracted deprivation moves a wearied angel tedeto the saint's demantfs.
Hagiographicatroscud then, possesses both scriptural and legal roat®ecupies a
unique place in the prosecution of saintly vengeanc

As a mode of invoking punitive judgment in thiges prayer withtroscudoccurs
in thevita of only one female saint—Brigit—but never in thethadaof her female
colleagues. In theivesof men, however, it is found three times moreftethevitae
than in thebethada Further, while penance is certainly part of thiggieline episode and
appears in more than half of the casedtme of men, it is not at all a part of male
examples in the vernacular.

The earliest narrative of a saint submitting tifeg and vigil with the intent of

obtaining divine judgment, an option only pursuedeall attempts at secular resolution

2 For just a few examples see Exod. 24:18, 1 KgsZt6gs 1:12, 12:16-23, 3 Kgs 21:27, Neh. 1:4, Est.
4:16, Ps. 34:12-14, Matt. 6:16-18, Mark 2:18-2kd R:37, 18:12 or Acts 12:2, 14:23.

% Collectio12.2, ed. Hermann Wasserschleli2ie, irische Kanonensammlur{@885; reprint, Aalen:
Scientia Verlag, 1966), 33.

% Collectanea3.19:4, 3.38, pp. 138, 152.

% Lines 1289-1374, Mulchrone, 71-5; Stokes, 112-19.
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fail, occurs in the early eighth-century anonymbfita | S Brigitae Here, Brigit fasts
against a layman who refuses to depart an islaichetl by an anchorite under the holy
woman’s guidancé’ Brigit observes all the legal niceties. She ginetice of her suit

and asks the layman to leave. He refuses, andastedgainst him for the legal minimum
of one night® Having gained little response by the end of hst, frigit pursues
distraint, as an eagle swoops up the layman’s irfan and carries him to the mainland
shore. The obdurate individual remains unmoved,dvaw until he is pointedly removed
from the island by a great gust of wind. At last frazzled fellow does penance to Brigit
and cedes to her the disputed I&hBroperty, produce, independence, physical and
spiritual health, and even life itself are oftergtds of saintly seizure, as will be seen. In
Brigit's case, it is only a small island, claimeglthe holy plaintiff through persuasive
force once other methods have failed.

The prosecution of a legal fast inherently prosidedefendant multiple
opportunities to reform, offering considerable rofamdisplays of saintly mercy.
Though many other instances of hagiographical vamcg depict no waiting period
between sin and judgment, and may even invoke aretfate consequence with no
recourse for appedtoscudaims for the correction and reconciliation to doenmunity

of its targeted malefactors. The presence of penemBrigit's case of fasting and vigil,

2" The term translated here as “laymanlaisus, which Sharpe, “Hiberno-Latiicus, Irishlaech and the
Devil’'s men,” has shown to be a loaded term tharofefers to a warrior or a brigand. Here, howgetrer
laicusis moving onto the island with his wife and mammjdren and seems therefore unlikely to be a
brigand in the usual sense; as seen especialhgiarices of healing by recapitation, chapter fopr242—
9, these robbdaici travel in groups without women or children. WHdgit's laicus may indeed be a
warrior, orlaech it is simplest here to call him a “layman.” Sésoaother instances of brigandage in the
Livesas explored below, pp. 123, 136, 173-5 and chépdiey pp. 232, 236.

2 Binchy, “Distraint in Irish law,” 34. Biblical preedent for one-night fasts can be found in 2 Kg46-2
17 or Dan. 6:18, for example. Other than vigilooé night, the most common duration in hagiography
three days and nights; one instance of scriptastirfg for this period is Est. 4:16.

29 Ch. 12.72, col. 0129C; ch. 72, Connolly, 35-6.
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therefore, in addition to being Ireland’s earliestant example of the practice as a
response to saint-summoned punishment, is an argaikgrowth of the essential

function oftroscud

Outright malediction

Many saints summon retaliatory consequence thrtuglise of outright
malediction. Indicated by both language and, inesaases, by gestures, curses have an
instantaneous fulfillment that cannot fail to imgpsehelife’s audience. Importantly,
God’s involvement in outright malediction is notvalys explicitly acknowledged.
Instead it is tacitly understood that the succéssfliction of the curse is only permitted
by the saint’s identity as a vessel of God'’s grace.

Among male saints, pronouncements of outright diefien form the third most
common type of vengeance in Witae and second most frequent in tiethada In
contrast, cases of cursing are rare in the Laits tef women, but constitute more than
half of all instances of retribution in thdiethada For both male and female saints,
moreover, penance is more frequent in Latin tharemmacular maledictory episodes.

The founding hagiography of Ireland portrays S&iatrick as the master of
outright cursing. In MuirchU'¥ita S Patricii for example, the saint stops during a
journey to rest his oxen and allow them to grazee greedy farmer on whose land the
oxen are released, however, decides to protecrbs by beating and driving away the

exhausted beasts right in front of the saint. #pomse to this outrage, Patrick’s curse
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strips from the farmer that which he treasures nmbstman’s fields are swamped by the

sea that night and made permanently stéfile.

Negative or maledictory prophecy

Closely related to outright malediction is thenslgiuse of negative or
maledictory prophecy. In delivery, intent, languagel often in duration of judgment,
negative prophecy is identical to outright cursiBgisodes of negative prophecy,
however, also include language suclpagphetavit(he or she prophesieg);aedicere
(to foretell) orfaistinid (he prophesies). The difference, a distinctionmatle by the
Irish themselves, lies in the time of onset. Strdg@yward malediction always produces
instantaneous result. By contrast, negative prophas a delayed onset, its full
manifestation not appearing for periods varyingvamgre from one day to many years,
even many generations, later.

To clarify the distinction between these two foroiwengeance it is useful to
turn to Book 61 of the early eighth-century Irislnon law compendium, tf@ollectio
canonum hibernensisvhich specifically addresses cursittdn the book’s first two
chapters, malediction is considered to be a lastrteitilized only against a malefactor
who “does not fear the face of Godion timet faciem Dgiis to correct rather than to
permanently condemn, and is to be pronounced fntite spirit of one desiring, but of
one prophesying”non optantis animo, sed prophetahisin other words, curses should

never arise from any personal agenda. At the sang Book 61 concludes with a list of

%0 Ch. 1.26, p. 112.
31 “De maledictionibus,” 227-8.
%2 Collectio61:1-2, p. 227.
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potent maledictory sanction clauses, making pla&t tertain infractions do demand
instant, irredeemable judgmetit.

Collectio61 draws significant inspiration from a scriptupaécedent that both
exemplifies and condemns curses. Malediction isuncbmmon in the Old Testament; in
the New Testament, on the other hand, the ovarglhasis is on the rejection of
cursing® The tenets ofollectio 61 thus balance ttexemplaand injunctions of both the
Old and the New Testament, standing carefully betwtbe outright malediction so
frequent in the former and the general tendengydbibit in the latter. That fulcrum is
the pronouncement of maledictory prophecy.

Among holy Irish men, negative foretelling is gecond most common type of
vengeance in thetae but the most numerous in tbethada About two thirds of the
Latin and none of the Irish instances pronouncethble saints involve penance. Female
saints, by contrast, seldom pronounce maledictoyghecy, do so only in Latin, and
always leave room for penance.

Tirechan’s Patrick delivers several forecastsomfd that comprise the earliest
surviving examples of this type of saintly retriiout, all of which predict the subjection
of one lineage to another. In one case, Coirpre N&lt is told his descendants will
always serve those of his brothers because of @@rpvolvement both in a plot to kill

Patrick and in the beating of Patrick’s servants another, the lineage of Derclaid is

% Collectio61:6, p. 228. Other scholars to observe the céemprescriptions urging that malediction be
both a last resort and that it be pronounced gshawy include LittleBenedictine malediction88-91;

Dan Wiley, “The maledictory psalms,” 271-3; Bit&aints and angry neighbors,” 129; and Bray,
“Malediction and benediction,” 52.

3 See Matt. 21:18-21, Mark 11:12—14, Acts 5, andsA& 11-12 for the rare instances of outright
malediction in the New Testament; examples in thikT@stament are rife and many are reported below.
% Collectanea3.8:9, p. 132. This episode has apparently beetbized with the narratives of cursed rivers
in 3.46:4-5, pp. 158, 160 by the compilerd/ah 1V's descendant version. See ch. 51, Bieler, 98—hd&y
and Francis, 52 and the tale’s continuatioBetha Phatraidl 736—41, Mulchrone, 45; Stokes 68-71.
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prophesied to die out for attempting to slay Pkfnehile Derclaid’s brother—who

rescues the saint—is blessed with descendants peoirin the churcf®

Passive retaliatory judgment

In this study, passive retaliatory judgment ddssiinstances of vengeance in
which the saints commit no act, either of speectf gesture, to invoke the punitive
miracles that occur. These portrayals most cledgmonstrate the saint’s identity as a
recipient of God’s favor. Here, he or she is a agtot for his or her own power but for
a “divine strength,” aivina virtusthat moves independently of the saint when necgssa
Indeed, passive retaliatory judgment can befa¢hwho wrong a saint when that holy
individual is asleep, physically absent from thievant region, even dedd.

Episodes of passive retaliatory judgment congtitbé most commonly depicted
mode of retribution in theitae of both men and women, but one of the least fretiyie
seen in thdethada Among male saints, penance appears in more #iaofithe Latin
but only a very few of the Irish examples. For sdied Irish women, by contrast, nearly
two thirds of the vernacular examples include peeahut less than half do so in Latin.

The earliest case of passive retaliatory judgrirefreland’s hagiography can be
found in the mid-seventh-centuvita of Saint Brigit by Cogitosus, in which thieves

(fureg raid Brigit's community and make off with her ttat When they try to cross the

% Collectanea3.36, p. 150. The pronouncement is givemasedictum erit“it will be cursed.” The
episode is retained Bethu Phatraidl 1257-63, Mulchrone, 69-70; Stokes, 110-111,retizerclaid’s
name is given as Derglam.

3" The potency of thdivina virtusand its link to the saint recalls Peter Brown'scdission opraesentia
the “physical presence of the holy” through whickaint'spotentig or miraculous display of power, can
occur even after the saint's mortal passing. Brobserves that quite oftgmaesentias viable in
secondary objects that touched the saint—livingesd—and absorbed his or her sanctity through that
contact. Se€ult, 88, 106—7. It is reasonable to see the movenfgessive retaliatory judgment as
demonstrating a stromgraesentian the locale where judgment occurs.
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river around Brigit’s territory, however, the watehey had forded safely previously
flood so fiercely that, “like a wall”ifstar murj, they bear down upon the thieves and
sweep them away. The cattle, freed, make theirlveak to Brigit, their leather lead

thongs hanging from their horf{s.

Textual models of vengeful sanctity

The judgments that befall those who oppose Ireladints are fulfilled in more than

fifty ways in nearly four hundred episodes. Whathis image of holiness intended when
a saint’s prayer causes a foe to drop dead, spdiilysis or transform into stone? In this
section, the forms of saintly retribution are coesed in the light of the textual models
of sanctity they suggest. From this evidence magebenstructed a portion of the image
of holiness as imagined and understood in the dpsof vengeance created by Ireland’s

medieval hagiographers.

The Irish saint as Moses

Almost half of the manifestations of hagiographiengeance associated with
Ireland’s saints can be linked in some fashion ts&%, God’s chosen mouthpiece,
leader of the Israelites, bringer of the Law andraghrough whom God’s power is

repeatedly demonstrated to both faithful and fdee iConic story of the Red Sea

3 vita S Brigitael9, col. 0137D; ch. 16, Connolly and Picard, 118 Story is retained and expanded in
theVita | S Brigitae6.43, cols 0124B-C; ch. 45, Connolly, 25, whergigplument is softened to a healthy
dose of public shame. In order to cross the floadest, the thieves strip and bind their clothingmthe
horns of their stolen herd, but are left strandéeémthe cows turn back midstream. The sodden, naked
men are compelled to pursue the animals all thelvaak to Brigit's settlement, where they are recogeh
by everyone and perform immediate penance—stileadtd Brigit. See the upcoming pages for the likely
parallel to Moses made by the depiction of therragnstar muri

39 Out of necessity, only a representative seleaiisaints’ punishments can be mentioned. For autuiti
discussion of saintly vengeance in Ireland’s hagiphy, see Johnson, “Vengeance is mine’.”
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crossing, of the flight of Moses and the Israel@gesr miraculously dry land and the
swamping of Pharaoh and his armies as they attenpuirsue, appears to provide some
inspiration to Ireland’s hagiograpiyThieves who rustle cows from Brigit, or from
Ciaran of Saigir, for example, are submerged thnquassive retaliatory judgment when
they try to cross nearby rivers, a fate strongiyirescent of that suffered by Pharaoh. Of
particular significance here is the representaioime water in Brigit'svita as rising

“like a wall” (instar mur) against the felons, directly echoing the biblidascription of
the Red Sea as standing “like a watjuési muruyon either side of the fleeing
Israelites’

The death of all the firstborn children and ansnafl Egypt during the passing
over of the Lord’s angel seemingly provides indporafor episodes of hagiographical
punishment in which wronging Ireland’s saints cause children or horses of the
saints’ opponents, or of the opponents’ allieslieosuddenly, often during the nigtin
one such tale, Saint Ailbe’s confrontation witheatain Connacht king who wishes to
slay a captive proceeds in a manner that reserttidaneetings between Moses, Aaron
and Pharaof?® Ailbe sends one of his followers to the ruler whik staff of office, or
bachall seeking the captive’s release, but the requenged. Ailbe’sbachallis then
carried around the chained man, preventing him foemg crucified ¢rucifigi); upon

the circuit's completion the king's son immediatdigs, but is resurrected when the

0 Exod. 14:20-9.

“1 Exod. 14:22. Cogitosu¥ijta S Brigitael9, col. 0137D; ch. 16, Connolly and Picard,\Ii8a S Ciarani
episcopi SaigirensiéSalamanca) 14, p. 35¥jta S Ciarani episcopi de Saigibublin) 20,VSH1, 226.
**Exod. 12:28-9.

3 Moses and Aaron attempt to free the Israelitesatguly in Exod. 7-12; it is the final plague, theath
of the firstborn children in Exod. 12:28-9, thatdily convinces Pharaoh to let the Israelites depar
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captive is released and a field is granted to Aliipehe king'* The similarity not only
between the punitive death of the prince and tis¢biorn of Egypt but also between
Moses’ staff and Ailbe’®achallare suggestive.

A form of saintly retaliation with particularly ear links to Moses is that in which
malefactors or their mounts are swallowed by theghyiearth, usually through passive
retaliatory judgment, a fate that echoes the chthconsumption of Dathan and Abiram
for rebelling against Moses and blaspheming thel £bOffenders who blaspheme
Colman of Dromore are swallowed by the soil, “l&aother Dathan and Abiron”
(tamquam alterum Dathan et AbirpH Stealing the alms that saints have set aside for
the poor triggers the earth to swallow those tmig\yrom Molaisse of Leighlin and
Declan of Ardmore; the judgment that condemns thdse wrong Molaisse is called
“that sentence by which Dathan and Abiron were thwewn” (ea sententia percelluntur
qua Dathan et Abiron*® Thanks to the prayers of Berach, a Leinster qaeenall her
allies are consumed for trying to mutilate the aquestepson with demonic aid, a
punitive consequence explicitly said to echo the & the two biblical rebelS.

Prophecies of subjugation to enemy nations prahtisehose who defy Mosaic

Law play a part in the negative forecast of foraigmination—a consequence included

4 vita S Albei(Salamanca) 42, p. 128; (Dublin) 38H1, 59. In the Dublin text, the ruler must request
his son’s resurrection, and the consequence didigs return to life is the conversion and baptisim
many onlookers.

> For examples of Moses’ use of his staff see EQa2B and 10:13, both of which instances fall witttia
narrative of Moses’ and Aaron’s endeavors to fheelsraelites from Pharaoh.

6 Num. 16. Interestingly, in no hagiographical cabthis punishment of which | am aware is Korah
mentioned, though he is explicitly included in tireup taken alive to hell in both the Hebrew vemsimd
in modern translations of the text, suggesting tigaprobably is present in the relevant versesuwhNL6
in theVetus LatinaThe Vulgate does not name Korah as among thoakosved by the earth, however,
indicating that the form of the Bible being useditigh writers of such episodes is most likely tbgt as
produced through the efforts of Jerome.

“"Vita S Colmani episcopi Dromoren§Balamanca) 15, pp. 359—60.

“8Vita S Lasriani seu Molaisse abbatis de Lethglé®alamanca) 11, p. 348ita S Declan{Dublin) 32,
VSH2, 54.

“9Vita S Berach{Oxford) 16, 23VSH1, 78-9, 85.
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in a complicated foretelling that also involvesatiBanchisement, decapitation and
debasement of the sinner’'s body—such as that prmealuby MacCarthinn upon a
leader who refuses to pasture the saint’s bull. mhkefactor is here said to have “a
hardened heartbpduratum coy, echoing the biblical assessment of Pharda.
another episode, a thundering, fiery hailstorm gagahe harvests and fields of a gang of
taunting nobles impeding Fintan of Dun Blésci, icgllto mind the hail and lightning
Moses summons to destroy the crops of the Egyptians

Those who defy Mosaic Law are also foretold tdesuhe loss of their food
stores to animals and inse&tSimilarly, Comgall prophesies the loss of a tyignt
abundant grain stores to an army of marauding asca punishment for the ruler’s
refusal to share those stores with Comgall’s farsinieken monastery® Even the
abduction of a troublesome parishioner’s infanahyeagle as a consequence of the
troscudof Brigit may correspond to the Levitical prophebgt wild beasts will tear
children from their parents should the adults deé/Laws of Moses'

There are cases where saints are explicitly clditode like Moses. Most notable
among these is Patrick, who is equated with hisTelstament predecessor because both

bring God’s law to their people, spend a periotimmé wandering in the desert during

0 Lev. 26:25, Deut. 28:33-4, 36, 49-58ita S MacCarthinni episcopi ClocharengBalamanca) 6, pp.
345-6. See for example Exod. 11:10, where God #rad Pharaoh’s hearih@uravit Dominus cor
Pharaoni9. These prophecies may also draw not only on daabscriptures but on the extra-canonical
Fourth Esdraswhich echoes the sanctions of Leviticus and Dreatamy against those breaking Mosaic
Law. See 4 Esd. 1:33-4, 2:5-6, ed. and trans. Hb®&rk Kee Cambridge annotated study apocrypha
(Cambridge: Cambridge University Press, 1994), 2@Rlitional scriptural citations of prophesied or
pronounced seizure of land and crops by enemieslestduction of kingdom, of starvation, rejection,
death and lying unburied to be eaten by animalsbénad upon those disobeying the Laws of Moses are
Lev. 26:14-20, 31-41, Deut. 8:19-20, 28:15-202826 and 28:41-62. See for examyiea S
MochoemodDublin) 11,VSH2, 168-9, where these are the punishments for&ipla man laying hands
on and attempting to expel Saint Mochoemadg.

1 Exod. 9:22—-6Vita S Fintani abbatis de Din Blég@alamanca) 4, p. 114 (passive retaliatory juddjnen
2 Deut. 28:38-9, 42.

3 vita S Comgall(Dublin) 21,VSH2, 10-11.

* Lev. 26:22Vita | S Brigitael2.72, col 0129C; ch. 72, Connolly, 35. See alzuva, pp. 118-20.
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which they obtain food for those traveling withitihespeak with a bush burning with
divine flames, confront and defeat the forces dfalieving enemies, liberate God’s
chosen people from the oppressive darkness of gashare a forgiving nature and
live for 120 years> As the leader of the Irish Christians who is deggiayuiding the Irish
into the light of the knowledge of God, Patrickaisatural reflection of the man who took
the Israelites from slavery to their promised land.

As these examples of vengeful sanctity show, hewewost other saints modeled
upon the Mosaic paradigm are not explicitly comgdcethis bringer of God’s
commandments. Rather they are figured through thigaculaas wielding the same
divinely-bestowed authority as Moses, as possesksagame ability to deliver and
uphold the laws of God and to lead God’s peoplés phttern is visible in manyitae
andbethadanot through outright claims like those in thié& of Patrick, but through the

use of parallels to the life and deeds of Mose=pisodes of saintly retribution.

Aaron, the Irish saint and the corollary of Abraham

Aaron, God's first chief priest and head of Gag¥bgion, is also a model upon
whom lIrish hagiographers mold their saintly sutgeparticularly when saintly
retribution is fulfilled through the consumption mflefactors by divine fire. Tirechan’s
Patrick, for example, raises his left hand andesifmaledixi) a druid plotting to kill

him, and the druid is immediately immolategkstus es$dy lightning, “as a sign of

% TirechanCollectanea2.3:1, p. 122. Muirchlita S Patricii1.2:1, 1.13:1, 2.5, pp. 68, 82, 1M6ta IV S
Patricii preface, Bieler, 47; Byrne and Francis, BRéthu Phétraidl 3062-6, Mulchrone, 152; Stokes,
256-7.
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vengeance”if vindictae signun®® The inspiration here is drawn from the incinenatio

of 250 Levites who, following the seditious leadd#than, Abiram and Korah, rebel
against the authority of Aaron and burn incense_tirel does not accepf.In another

Irish instance, a brigand who assaults, stripsmaocks Saint Cainnech, and then tries to
abscond with Cainnech’s lantern, is also “nearlystoned, burning with divine fire”
(celesti igne ardens, pene consumptu} &stough passive retaliatory judgméfitn

addition to resembling the prior biblical tale slsicene also mirrors the fate of Nadab and
Abiu, the sons of Aaron who are devourdd\yoravi) by the Lord’s flame for offering
unsanctified fire and incense on the Lord’s altar.

There is an interesting corollary to these episdtat deserves consideration
alongside the hagiographical influence of the evsntrounding Aaron. In several Irish
cases of lightning-borne punishment, the targetrogsd is not a person but a settlement
or fort (oppidumin Latin, rath in Irish), sometimes with the buildings and their
inhabitants burned together. This form of divineriolation annihilates settlements that
refuse hospitality to Saints MacNisse and Decléngkampleé’® While the parallels to
the incineration of those who challenge Aaron’datity cannot be denied and may
indeed play a part, a stronger correlation of desdound in the apocryph@pocalypse

of Abrahamin which the house and household of AbrahamisefiatTerah—along with

%% Collectanea3.42:2—6, p. 156. IBethu Phatraidl 1488—-1511, Mulchrone, 81-2; Stokes, 130-131 has
the same druid, Rechred, dashed headfirst andrhbererated.

> Num. 16:35.

8 vita S Cainnech{Salamanca) 44, pp. 193-Mita S Cainnici(Dublin) 37,VSH1, 165. In Dublin, the
divine fire clearly originates from the saint’s lanBalamanca is less clear concerning whetheiihéds
a celestial or local source. This retaliation sodikely a case of fitting punishment to crimeg tirigand
burned is stealing fire.

% Lev. 10:1-2. The biblical text for Lev. 10:2 reatisnd fire coming out from the Lord devoured them
and they died in the Lord’s presenceffessusque ignis a Domino devoravit eos et msuioi coram
Doming.

0 vita S MacNisseSalamanca) 10, p. 406 (passive retaliatory judgjn¥ita S Declan{Dublin) 28,VSH
2, 52 (passive retaliatory judgment). See alsovogbp. 175—7 for more regarding denial of hospiali
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Terah himself—are immolated by God for making,isgland worshipping pagan
idols ®* ApocAbappears to have provided some material for thetioreof Adam as
related in the&Saltair na Ranpwhich would placépocAbin Ireland by at least the
900s°? Might these episodes of saintly retaliation suggaswledge of some or all of
this apocryphon? If so, Irish holy men would thencompared to the first Patriarch and
pilgrim, the obedient servant of God, Abrah&m.

WhetherApocAbprovides inspiration for the lightning-delivereevastation of
settlements who deny hospitality may remain a maftéebate, but the ties between the
retaliatory immolation of persons and the narratigeAaron seem clear. Those who
would steal sanctioned fire or defy the authorityhe Irish saint suffer the fate of those
who flout Aaron’s God-given priestly status. Thensaherefore, is the recipient of the

divinely-backed inviolate power of the chief priestestablished in Mosaic Lat.

Elijah, Elisha and saintly retaliation
Elijah, one of the chief prophets of the Old Testat, and the prophet who

succeeded him, Elisha, are both featured in thegeaphical vengeance of Ireland’s

61 ApocAb8:5-7, Sparks, 375.

62 st. John D. Seymour, “THaook of Adam and Eva Ireland,”PRIA36C (1922): 126—7. But compare
David Wasserstein, “The creation of Adam and theceypha in early Ireland PRIA88C (1988): 1-17,
who does not notice any parallels between the gpbon andApocAh but instead argues for the use of a
form of the Babylonian Talmud in the formationTdie Book of Adam and Ews preserved iSaltair na
Rann

83 Explicit references comparing saint and Patriamehrare and found only in vernacular te@sthu
Phatraicll 640-641, 3062—3, Mulchrone, 37, 152; Stokes;3256-7 calls Patrick a “true pilgrimfiy
ailithir), like Abraham. IrBetha Adamnaii8, pp. 60-63, Adomnan is equated with Abrahathedirst
pilgrim. These equations of saint and Patriarchilgsim refer to the biblical text of Gen. 12:1-4,which
God commands Abraham (then still Abram) to deparhbme and go to a land of the Lord’s choosing,
and Abraham obeys. Also sBetha Colmain meic Luachalt04, pp. 104-5, where Colman is like
Abraham because each is the head of the faith famdeobelief.

% 1n no instances of which | am aware are femaletsaissociated with vengeful punishment through
lightning immolation, whether against people oriaggproperty.
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holy men and womefr. Colman mac Diarmada, for example, is struck dowa burious
vengeance with Elijan echoes. Guilty of abductinmua under Aed mac Bricc’s
protection, then not only refusing to release the but also spurning both Aed and his
saintly ally, Cainnech, Colmén is nearly cut in tiyothe flaming sword of a fiery
charioteer who travels through the air over a kakeeach the condemned man. This
equipage, described as “a flaming chariot withyfieorses and a terrible charioteer in it,
having in his hand a flashing swordufrum igneum cum equis igneis et aurigam in eo
terribilem, habentem in manu gladium fulgorgusuggests the conveyance that bears
Elijah bodily to heaven at the end of his eartlfly, lan assemblage also calleduarus
igneus et equi ignéf

Elijah’s successor, Elisha, makes his own appeasaim Ireland’s hagiographical
vengeance. In one such instance, Elisha’s servanags is afflicted with punitive
leprosy because he tries to demand payment—intdiegimnce of Elisha’s wishes—
from a man whom Elisha has just cleansed of theadi&’ In a similar fashion two
persons who disobey Brigit are also stricken whign dread condition. One of those so
punished is a newly-cured leper who refuses t@¥oBrigit's command to aid the
healing of another leper and is returned to hisrprnclean state of healthThe other to
be judged in this fashion is a nun who must sudfex hour of leprosy “with excessive

fetor” (foetore nimiQ because she disobeys Brigit’s order to give ha@hng to a leper

% Elisha receives Elijah’s spirit and abilities ifKgs 2:6, 9, 13.

4 Kgs 2:11-12Vita S Cainnech{Salamanca) 32, p. 190jta S Cainnici(Dublin) 27,VSH1, 162-3.
here | must also note that the warrior’s “lightniiige sword” seems likely to be a reference to the
similarly described “flaming swordflammeum gladiuinof the cherubim placed by the Lord before the
gates of Eden after Adam and Eve are cast fromdizgarin Gen. 3:24.

74 Kgs 5:20-27.

%8 vita | S Brigitae12.76, cols 0129F; ch. 76, Connolly, 37. The apisis retained iBetha Bhrigdi
(Lismore) Il 1620-1629, pp. 48-9, 196 (passiveliatary judgment).
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so that his own may be taken and washdd.both scripture antlife, the authority of
the sanctified subject, whether prophet or sasnthus enforced with a very visible
reminder that defiance casts the rebel from thensonity of the faithful”®

Only a few saints are explicitly equated with &tijor Elisha. Tirechan sees
Patrick as another Elijah because both men fast étarys and forty nights on a
mountaintop, while Saint Darerca is called “a ddagbf the prophet Elijah'Helye
prophete filig.”* Adomnan equates Columba of lona not only withaBliput also with
Elisha because all three men raise the dead amdypmnoe prophec{’ As the present
evidence shows, however, these references presemt@mplete picture of the
importance of the two prophets in the depictiometéliatory sanctity among Ireland’s
saints.

Punitive judgments with close parallels to themaral deeds of these men paint
the saints of early Ireland in hues that align thveth two of the most significant
prophets of the Old Testament, one a prefiguratidhe coming Christ, the other his
successor in a relationship very like that of aleast Messiah in the New Testaméht.

Mirrors of their biblical forebears, the holy memdavomen of Ireland thus share in the

authority and divinely-granted power so ably wieldy Elijah and Elisha, taking their

®9Vita | S Brigitae8.54, col. 0126A; ch. 56, Connolly, 29 (passiv@liatory judgment).

® This punishment also echoes the affliction thacdads upon Miriam, the sister of Moses, for
questioning the divine origin of her brother’s dispation. As a consequence, she is compelled tmispe
seven days outside the Israelites’ encampmentNBee 12.

" Collectanea3.38, p. 152YVita S Darercae seu Moninng8alamanca) 19, p. 89. The distinction is
retained by Conchubranuéita S Monenna8.1, p. 228.

2Vjita S Columbag.32, p. 398.

3 See, for instance, 3 Kgs 17:19-23, where Elijésesaa dead boy to life in a manner also seen itt. Ma
9:23 (Mark 5:23, Luke 8:41), Luke 7:11-17 and 8352 John 11:38-44. Also see 4 Kgs 2:6, 9, 13, in
which Elisha receives the gift of Elijah’s spiritiqr to Elijah’s elevation into heaven much as 3esu
bestows the dispensation of his ability to cur@reize and resurrect upon the apostles in Mark @:like
9:2-7; Matt. 11:14, where it is Elijah said to coam preach the revelation rather than Jesus; aitd M
17:3 (Mark 9:3, Luke 9:30) in which Jesus is trégnafed as the anointed Christ in the company of édos
and Elijah.
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place in an illustrious lineage of holiness thanhdastrates the continued life of the

biblical histories in the world of early Irish Chtianity.

The importance of the Psalter in hagiographical gesnce

The Psalter occupies a prominent position in tirerayals of saintly vengeance
in medieval Ireland. The prayers, prophecies ariponaledictions in thBook of
Psalmssummon or predict a wide array of punitive congeges, many of which are
seen in episodes of hagiographical retaliationr&@laee prayers, such as that of Ps. 68,
which seek blindness for God’s enemies, while atlask God to cast his enemies into
confusion or request the removal from life andtthesfer to hell of God’s or the
psalmist’s foe<? Some consist of maledictions that death strikerdome’s adversaries
and carry them living into perditioRR.Others foretell the fall of burning coals on the
unjust, the consumption of God’s foes in divine far the rendering of the fruitful lands
of the wicked into salt barren8.

One incontestable use of the Psalter as a tasdiofly vengeance is found in the
earliest Patrician literature. When Patrick is confed by Loegaire’s hostile pagan host,
Muirchd puts into the saint’s mouth the first lirefsPs. 67, “May God rise up, and may
his enemies be scattered and those who hate hito flight” (Exsurgat Deus et

dissipentur inimici eius et fugiant qui oderunt guirhe result of this prayer is an

" Ps. 68:24 (prayer for God to afflict enemies viitindness), Ps. 6:9-10 (prayer asking God to dast h
enemies into confusion), Ps. 16:14 (prayer askind t® remove enemies from life), Ps. 30:18 (pralyat
wicked be led to hell).

> Ps. 54:186, for instance.

8 Ps. 10:7 (burning coals), 20:9-10, 96:3-5 (difir®, and 106:34 (fruitful lands made barren).
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earthquake and great darkness that confound thmeyeaemy, causing chaos and the
slaying of many warriors by their fellows.

Adomnan’s Columba, an inveterate prophet, pronesicomplicated foretellings
that seem to have origins in the psalms. Whernipgiance, Nechtan mac Guthriche
mocks Columba and refuses to reform despite the’saepeated rebukes, Columba
foretells Nechtan’s future discovery in the compahg prostituterfieretricg, where he
will be slain, his soul will be seized by demonsl &is body will be decapitatefi This
convoluted prediction resembles the prayers olB8.that God's foe will lose his family
and lineage, be subjected to the dominion of aesirsuffer a short, impoverished life
and be condemned to héll.

Other saints, too, summon vengeful consequendbsparallels to the psalms,
such as the muteness that silences a man who spgaikst Ciaran of Saigir, a
punishment reminiscent of the psalmist’s prayet #my who speak with contempt
against the righteous be struck dumb, or the prophreanother psalm that the mouths of
those whose words are unjust will be stop}fel feast that putrefies because its host
denies Saint Senan hospitality coincides with apoocement in the Psalter that God’s
punishment includes food becoming loathsome, dgiginners near to death from

hunger®

" Vita S Patricii1.18, p. 90. The story is retained in subsequatitdfan texts, includinyita Il S Patricii
36 andvVita IV S Patricii42 of the early ninth century, Bieler, 91; Byrmaldrancis, 124. It is also found
in Bethu Phatraidl 476-502, Mulchrone, 29-30; Stokes, 44-9.

BVita S Columbad.41, p. 290, 292.

" Ps. 108:8-15.

80 ps. 30:19, 62:1/ita S Ciarani episcopi Saigirens{Salamanca) 19, p. 35%jta S Ciarani episcopi de
Saigir (Dublin) 28,VSH1, 228-9 (passive retaliatory judgment).

81 ps. 106:18Betha ShenaifLismore) Il 1926-39, pp. 58, 205 (passive retatigjudgment).
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The use of the Book of Psalms, a text the mediersdl saw as having been
written by David, represents an important aspethefearly Irish churcff As the work
of Martin McNamara has shown, the Psalter heldoaprent place in Irish
Christianity®® Of particular influence in the realm of hagiogrimaih retribution is the use
by the seventh century of a subset of twenty psaknsaledictory weapons, the “cursing
psalms” gailm escaing The praying or chanting of tlsailm escaineonveyed upon the
heads of sinners the full force of sacred scriptallewing the wielding of considerable
verbal and spiritual potency, backed by God’s warithhout any violation of the
ecclesiastical proscriptions against outright miatésh 2*

The hagiographical pronouncement of Ps. 67 bydRas, in fact, uniformly
termed cursingnfaledictummallachtair) in all Patrician texts. Not only has Ps. 67 been
shown by Wiley to be a member of th&lm escainemoreover, but so also have Pss. 68
and 108, the use of which in hagiographical vengedmas just been suggestedo the
early Irish composers of saintly biography, théxedailm escainend their
accompanying psalmodic prayers were a potent pentitiol employed with great
efficacy by their sanctified subjects in the seevid establishing and upholding an

idealized Christian Ireland under the authoritjtefaints®

82 n the eighth-centuriibernica minorall 99-166, it is argued that David is solely todvedited for the
authorship and performance of the Psalms. Ed.rand.tKuno Meyertiibernica minora: being a
fragment of an Old-Irish treatise on the Psal(&xford: The Clarendon Press, 1894), 4-5, 24-& xse
xxiii for dating.

8 «The Psalter in early Irish monastic spiritualitionastic Studie$4 (1983): 179—-205the psalms in
the early Irish churci{Sheffield: Sheffield Academic Press, 2000).

8 Wwiley, “Maledictory psalms,” 262, 274-5.

8 «“Maledictory psalms,” 265, 267, 276. The sameiss also observed by Meyéfibernica minora 44.
The twentysailm escainare Pss. 2, 3, 5, 7, 13, 21, 34, 35, 37, 38, 1953, 67, 78, 82, 93, 108 and the
chant of Moses found in Deut. 32; in some casesgher, Ps. 108 may be replaced by Ps. 115.

8t is worth noting additionally that tHeethadaof Adomnan and of Colman mac Liachain both compare
their subjects to David as the PsalmiBg@tha Adamnaii 8, pp. 60—-63Betha Colmain meic Luachaird4,
pp. 104-5. Saint Mochutu’s Dubliita also equates its saint with David, but does sthergrounds that
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The apostolic exemplaf Thomas and Andrew

The apostles Thomas and Andrew appear to promgfaration for a number of
episodes of hagiographical retribution. Rather thaing drawn from canonical origins,
theexemplaof these two disciples are wholly apocryphal.HeActs of Thomador
instance, a young man fresh from murdering a woatgmpts to take communion but is
judged by the Host, both his hands shriveling s ltle cannot put them to his mouth.
Once the youth confesses to Thomas, however, tetlagacilitates his healirfy.

This punishment and its merciful remission onhieels of confession and, often,
penance, appear as a response to the attemptedrmobighints, as occurs in thga of
Abbéan. There, a brigantkafro) from Osraige steals livestock from Abban’s monks.
Abban pursues the return of the animals, threagethie rustler “lest he should incur the
curse of God and his sainti€ Dei et sancti sui maledictionem incujrathe brigand
instead decides to try to slay Abban, but God presvié by causing his hands to shrivel
(arefieri). When thdatro bows before Abban and promises penance, howdwesaint
restores the brigand’s hands to he&th.

TheActs of Thomaalso contain strong correspondences td_thesthrough
cases of hagiographical vengeance in which thehdda malefactor in combat is
followed by the dismemberment of his body and @ueying off of a particular body part

by an animal. It is worth quoting the translatedagphon in full.

not only were both men shepherds, but they alse Weth said to be physically attractivéta S Carthagi
seu MochutyDublin) 7,VSH1, pp. 171-2.

87 ActsThon®:51-2, Elliott, 468—9ActsThonmhas been shown by McNama#mocrypha in the Irish
church 1-2, 10, 83, 118-19 to have been available inesimmm to the Irish by the 600s, as elements of it
are identifiable in a seventh-century sacramentayyhe eighth century, it was not only used inFse-
IsidorianLiber de ortu et obitu patrurbut also provided inspiration for the devotionedyer book of the
Book of Cerne

8 vita S Abbani abbati€Salamanca) 30, pp. 269-70; (Dublin) 88H1, 25 (passive retaliatory
judgment).
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And as the apostle looked to the ground, one ottipbearers stretched forth
his hand and struck him. And the apostle, haviigethhis eyes, looked at the
man who had struck him, saying, ‘My God will forgiyou for this wrong in
the world to come, but in this world he will shoig lwonders, and | shall soon
see that hand that struck me dragged along by’dags.

And the cupbearer that struck him came down tddbetain to draw water.
And there happened to be a lion there which kilied and left him lying in

the place, after tearing his limbs asunder. Andsdognediately seized his

limbs, among them a black dog, which grasped gt thand in his mouth and
brought it to the place of the banqifét.

A similar episode is found in Ireland’s hagiogrgpim which King Aed R6in
illegally distrains Saint Mocholmaog’s plough oxgmompting the saint to fast against
Aed. Mocholmdg then prophesies Aed’s death and elisberment; he is joined in this
foretelling by Colméan mac Luachéin, who says thmathe ultimate stripping of royal
authority and prowess, Aed'sembrum virilewill be displayed to all the saints of
Ireland. The next day Aed raids the kingdom in wH@mlman’s monastery lies, and

Colman aids his own ruler against Aed’s foray vathyer-summonerhiracula

Thus, then, it was done; and at Faithche Mecnan[Réih] was slain, and his
people slaughtered. And wolves carriedrhesmbrum virilgo the porch of
Colman, who said to them: ‘Carry it to be exhibitedSaint] Finnén or to
[Saint] Mocholmdg and to the saints of Ireland.’ag God’'s name and
Colman’s were magnified by that miracie

Likewise, in a narrative found in the latsgthaof Finnian of Clonard, Bresal mac
Muiredach’s crime is the seizure and attempted ksignu of the saint; the obliging wild

assistant that returns to Finnian with the guitinti is a hawR®

% ActsThonl:6-8, Elliott, 449-51.

% Betha Colmain meic LiachaB0-91, pp. 92-5. It is Meyer, the editor and ti@ties of thebetha who
delicately refers to the offending body part asembrum virile The Irish text, as edited by Meyer, reads
as follows (I have expanded the ampersand to tsie Word,ocus throughout; note that here Aed is
referred to by the epith&ub rather tharRéinas earlier in the narratived)orénad tra amlaid sin ocus
romarbad Aed Dub ocus ar a muindtiri ic FaithchiimBecnan ocus rugcsat meic tire a ball ferda co
dorus an tempuill co Colman ocus isbert Colman t&er co Finnén n6é co Mocholmdc ocus co naemaib
hErenn hé dia taisbenad.” Romérad dano ainm Dé @unlsain trit an firt sin

1 Betha Fhindein Cliana hErair(Lismore) Il 2580-97, pp. 77, 224-5.
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For his part, the apostle Andrew is associatet sgveral vengeful consequences
that seem likely to have influenced Ireland’s hggaphers. In one apocryphal episode,
passive retaliatory judgment blinds a pair of ndiglvers who attempt to burn Andrew’s
house and slay the apostle; when the couple shatition, their sight is restoret.

This outline of crime and punishment closely agreils an episode in théta of
Cainnech. Here, Cainnech’s home is set ablaze bytigandslatroneg, who
“immediately attain vengeance from Gogtgtim a Deo vindictam sunt consegjuand
one of the pair is blindet.In another instance, Andrew’s prayers for the a@dwn of
people about to be slain for food during a famiaeses the executioners’ swords to fall
from their hands and their hands to turn to st8resimilar paralysis afflictsatrunculi
who slay nuns in theita of Aed mac Bricc, freezes in place the hand of a mho raises
a fist to strike Ruadan, and immobilizes raider®are guilty of killing one of Berach'’s
monks®®

It seems clear that parallels are made betwetantis holy persons and the

apostles Thomas and Andrew in such narrativesiofigaetribution. Both of these men

92 Acts of AndrewGregory of Tours epitomep¢tsAnd(Greg)) 12, Elliott, 275. According to McNamara,
Apocrypha in the Irish chur¢l83, 92 ActsAndis known to have been available in Ireland byeast the
700s, during which century it was used by Ps.-isido the composition dfiber de ortu et obitu patrum

% vita S Cainnech{Salamanca) 33, pp. 190-191 (passive retaliatatgment). Note that here the brigand
suffers blindness by the bursting of the eyes, Wwiiay be drawn from thHavesof Brigit. See chapter

two, p. 88, note 128; alsdita S CainnicDublin) 28,VSH1, 163—4 (blindness afflicted with no mention
of eyes bursting; passive retaliatory judgmenthdth tales the second brigand is punished by sudde
onset lameness, rendering him unable to walk. Bxdtbnesare cured after they perform proper penance.
% Acts of Andrew and MatthigéctsAndMai) 22, Elliott, 293. St. John D. Seymour, “Notes on
apocrypha,” 113 has suggested the uskctsAndMatby the MolingLife, which would provide an
approximately thirteenth-century horizon for thewhedge of the text in Ireland; see p. 36 in Chaftee
for the dating of the Oxforditae If the parallels | observe here hold true, howetleenActsAndMatimay
have reached the island as early as the 700s,tpribe compilation of thé& O’Donohuevitae of Aed mac
Bricc and Ruadan.

% vita S Aidi(Salamanca) 16, pp. 172-\8ta S Aedi{Dublin) 12,VSH1, 38.Vita S Ruadan{Dublin) 15,
VSH2, 245-7Vita S Berach{Oxford) 24,VSH1, 85;Betha Beraig29.85-6 BNE 1, 41-2;BNE 2, 4. See
further discussion of this last episode, as it appé the vernacular text, in the chapter foudgtof

healing by recapitation, p. 243.
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were members of the elite group of disciples whapged their former lives in order to
follow Jesus, who believed in and witnessed tadikimity embodied in Jesus as the
anointed of God® The saints of Ireland whose vengeful acts echsettod Thomas or
Andrew are thus also figured as living lives oeimsely faithful service to God, attesting
to the identity of the Messiah and wielding an autly bestowed upon them due to the

depth of their belief. In essence, the Irish semhade a true apostle of the Lord.

The importance of Peter

The apostle Peter provides two significant modélgengeful holiness, one
canonical and the other apocryphal. In the fornasecPeter’s curse drops both Ananias
and his wife Saphira dead where they stand for erting money from church
donations, lying about the crime and testing Pieténe procesg’ Saint Patrick’s
malediction has similar effect; when a group of méempt to disprove Patrick’s
sanctity by faking sickness, Patrick's mere wordses the immediate decease of the
ringleader. Unlike Ananias and Saphira, however,ddad man is returned to life once
his co-conspirators confess, convert and are lEptian like fashion, Ciaran of

Clonmacnoise merely smiles at the news of a comtyameémber’s fraudulent claim of

% See for instance Matt. 4:18 and Mark 1:16, in WhAmdrew is named alongside his brother as the firs
fishermen to drop their nets and follow Jesus; Mdlt13 and Mark 3:18, where Thomas and—in Mark
only—Andrew are named as disciples of Christ; aradtML7:3 (Mark 9:3, Luke 9:30) where the twelve
witness the transfiguration of Jesus as the Messiah

9 Acts 5.

% Muirchd, Vita S Patricii1.23, pp. 102, 104; aldethu Phétraidl 2612—46, Mulchrone, 131-4; Stokes,
220-223. A similar anecdote isBethu Phatraidl 2717—7, Mulchrone, 112-13; Stokes, 184-7.
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illness made to evade his share of the harvest. Witk offender is then found dead,
though once again he is resurrected through teecession of his househatd.

The apocryphatxemplumon the other hand, constitutes a dramatic retghu
associated solely with Saint Patrick, one whichegpg in some form in every extant
PatricianLife. In the earliest narrative, Patrick’s prayer caube druid Lochru to be
heaved into the air and dashed headfirst on theestfor mocking the saint and the faith
he promulgate$” In a slightly later usage of the motif, Patrickiglediction results in
the levitation and skull-shattering impact of thraid Rechrab for conspiring to slay the
saint and, when confronted, for refusing to ackmmigk the saint’s goti*

This peculiar and jaw-dropping punishment is betplicitly and implicitly
compared with a confrontation between Peter andb&ilhlagus as related in the
apocryphalActs of Peterand in its descendant teRits of Peter and Pauh version of
which survives in IrisH% In this confrontation, Simon Magus commits andact

thaumaturgical barnstorming, levitating over thisstand temples of Rome in an attempt

9 Betha Ciarain Cltana mac No{ismore) Il 4220-46, pp. 126, 272. Here the $sisinile seems to be
taken as some form of malediction, though it map éhdicate the saint’'s knowledge of impending pass
retaliatory judgment.

190 Muirch, Vita S Patriciil.17, pp. 88, 90. Tirecha@pllectaneads, pp. 130, 132 also preserves the story
in slightly earlier form; Lochru is here called Lldetheneus and labelled not just a reviler butriibg

dog canem qui oblatrat In the descendant versionBéthu Phatraidl 476—86, Mulchrone, 29; Stokes,
44-5, Lochru’s crime is elevated from a vague egito the explicit blaspheming of the Trinity ati
faith, and Patrick is described as angeredég) by the druid’s actions. See also p. 116 above.

9% vita IV S Patricii66, Bieler, 103—4; Byrne and Francis, 56Bkthu Phatraidl 1488-1511, Mulchrone,
81-2; Stokes, 130-131, Rechrab is called Rechreédaffiers a damnation made brilliantly visible firet
lightningbolt that immolates his broken body. Thigke is most likely an inheritance from the enaiau
between Tirechan’s Patrick and Rechrab—there cREsdad—which coincides with other versions of the
episode only in the druid’s name and conspiratquiai to eliminate Patrick. According to Tirechan,
Rechrab/ Recrad is fried by a bolt from heaven witother mode of fatal judgme@ollectanea3.42:2—
6, p. 156. See also above, pp. 128-30 regardihtniigg-borne vengeance and the retaliatory models o
Aaron and ofApocAb

192 Although Bray,List of motifs 17 and Stancliffe, “Miracle stories,” 91 notegiassing Muirch(’s use of
the apocryphal New Testament, the parallel is nibg €xplored until O’Leary, “An Irish apocryphal
apostle,” who, between the two apocrypha, focusah@Acts of Peter and Paddoth in Latin and in
Greek, not on thécts of PeterRichard Price, “The holy man and christianizatiicom the apocryphal
apostles to St. Stephen of Perm, Galt of saintsed. Howard-Johnston and Hayward, 223-5 also
mentions Muirchul’s use of apocrypha, but does ddtess the conflict with Lochru directly.
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to undermine the identity of Jesus as the Christdiyonstrating godlike powers. Peter
ends Simon’s blasphemous flight with prayers thatiptly and fatally re-introduce
Simon to both gravity and the groutfd.

As Aideen O’Leary has set forth, the equation atfriek with Peter sets the Irish
saint on a par with the man upon whom Jesus bedtbatl paramount status as the
head of the church of Rome, the foundation uponnwkirist’'s congregation was to be
built, and the first apostolic dispensation. BeeaBster recognized Jesus as the Messiah,
Christ accorded to the apostle the authority td lbind and dissolve bonds in heaven
and on eartf® Though any parallel between an Irish saint ancthech'’s chief apostle
conveys a measure of that authority upon the stiatfact that punitive death by this
peculiar form of skull trauma is reserved solelyRatricianLivessets Patrick apart as
possessed of an unusual degree of sanctity aneorahis opponents in such episodes
as blasphemers whose powers must have demoniosorigi

Just as Peter is the Rock of the universal chw@latrick is the first apostle to

and bedrock of the Irish church, his primacy, poamd authority given by the Son of

103 ActsPet32, Elliott, 422—3. Here Peter prays to Jesustt@imon fall and be crippled, but not to die,
asking only that Simon be disabled by a leg brdkehree places, which happens; Simon dies latanof
operation undertaken to correct the fractured limlihe IrishActsPetPaull4, Herbert and McNamara,
103-4, Peter prays that the demonic spirits hol&imgon above the earth immediately cease bearing hi
whereupon Simon’s rapid descent shatters his whadly into four parts and kills him. The shift frahe
more merciful punishment of the older text to thastically mortal vengeance of the Irish version is
curious and seems to reflect the deadly consequaridasphemy in the Irish mind. The change of a
trinitarian leg fracture to the complete quarteroigimon’s body suggests that the creator of tisé |
apocryphon wished to turn Simon’s death from a synolbthe triune Godhead manifest through the Ghris
Simon mocks, and to whom Peter prays, to a warpedmimage of the crucifixion Simon blasphemes, in
which the four parts of Simon’s body signify thaifdimbs of the cross. Unlike the Son of God, hoarev
Simon neither heals nor rises from the dead. AlginoMcNamaraApocrypha in the Irish churgi01-2,
sees the earliest evidence of any portioAatPetPauln Ireland as a short prayer to Peter drawn frioen t
apocryphon and preserved in the eighth-cerBagk of Cerngthe presence of the Lochru episode in both
Muirchu and Tirechan suggests that it originateék wicommon source, providing evidence for the
presence of one or both apocrypheta (ActsPetandActsPetPaylin Ireland from the very early 600s, if
not before.

1% Matt. 16:15-19.
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God, and so also his principal see at Armagh iRiti@e of Ireland®® Whether the

parallel is applied to the head-banging deceastechrab or to the abruptly-ended flight
of Lochru, Patrick’s primatial status as the Pefdreland ensures that no other saint can
fully lay claim to it. Patrick is not onlg saint, this type of retribution asserts, hthis

saint, his holy otherness and his earthly authdiiityctly delivered from the Savior’s

hand*®®

Imitatio Christiin the Livesof Irish saints

The canonical gospels do not offer much in the efayengeful example, yet
there are elements of Jesus’ story likely to hafl@enced Ireland’s hagiographers. In
one instance, Jesus declares that those who fbllovshould remove their eye or cut off
their hand if it offends, rather than allow thelpbbn of these parts to convey the whole
soul to hell!®” Both eyes and hands are punitively removed irLiesof Irish saints.
Ciaran of Clonmacnoise curses a servant for keepserret from him, telling the man
that a crane should pluck out his eye. This matexhas fulfilled, but is later reversed

after proper penance is offer€.In another case, the hand of Saranus drops frem hi

195 O’Leary, “An Irish apocryphal apostle,” observessh the same conclusion. Curiously, O’'Leary
neglects to note the use of the same parallel migtly Muircha but by Tirechan, a use which extends
backward the chronological horizon by which theapphal material must have been known to the Irish.
196 Columba of lona is also explicitly compared todPgbut it is said to be due not to the bestowal of
apostolic dispensation upon the church’s chief t@oas with Patrick, but because Peter, in thepaom
of Paul, Christ, Elijah and Elisha, raises the déatbmnanyita S Columba@.32, p. 398.

107 Matt. 5:29-30.

198 Betha Ciarain Cliana mac No{sismore) Il 4181-90, pp. 124-5, 270. Keeping erseappears to
mingle disobedience with deceit, and therefore theésservant’s soul at risk. See also p. 88, n2& 1
chapter two for the use of the same scripturahicijion to justify self-blinding to avoid undesiretarriage
or sexual pollution.
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arm through the negative prophecy of Maedoc of earpenalty for slaying King
Brandub and causing the ruler to die unshrit’én.

In another New Testament moment, Christ cursés taefe to permanent
fruitlessness for lacking figs to feed his hunglee, only canonical instance in which he
delivers outright maledictioh’ Both wrong and consequence very closely parallel a
moment in Brigit'sLife. Here, a woman brings an offering of apples tgiBrthen
refuses Brigit's request to share the apples withlms-seeker on the grounds that they
are food for the saint alone. Brigit, displeasd@glicuif), curses the woman’s once-laden
trees to have eternally bare branchgs.

Aside from these examples, however, the Christ priowides inspiration for
Ireland’s hagiographers is apocryphal and considigtass mild-mannered than the
Savior of the canonical gospels. Of particularneseéis thednfancy Gospel of Thomas
some version of which was known in Ireland prioitsaranslation into Old Irish verse
around 700 CE* The child Jesus who is the subjectrdfsospsummons an array of
punitive consequences in a manner much more conswith Irish saintly biography
than the Jesus of the New Testament. A boy whaiplisithe child Jesus’ play and
destroys Jesus’ creations, for example, withersfallgldead from the young Savior’s

malediction; in another episode the same lethallretrikes a lad who either knocks

19 vita S Aidui sive Maedo@/espasian) 43ySH2, 307;Vita S Aedani seu Maed¢8alamanca) 38, pp.
243-4;Vita S MaedogDublin) 43,VSH2, 157-8.

10 Matt. 21:19-20; Mark 11:12-21.

"jita | S Brigitae4.28, col 0122D; ch. 32, Connolly, 21. The stofyhis curse is retained in the ninth-
centuryBethu Brigte32, 33, pp. 12, 29, where both the paltry sizthefinitial gift and the instantaneous
fruition of the malediction are emphasized, and ngtike tale is contrasted with a following anecdote
which eternal abundance is the reward of anothenavowho is immediately generous when asked. In the
Lismore version, the curse is expanded to inclumteonly the haughty laywoman’s trees but her pnesfip
bursting storage barnBetha Bhrigdi(Lismore) Il 1424-30, pp. 42—3, 190. In Lismoreigh’s reaction is
described asBa tochradh do Brigit or “Brigit was annoyed.” See also the appendiolv, 298-300.

12 Martin McNamara, “Notes on the Irish Gospel of fitas, The Irish Theological Quarterlg.s. 38 no.
1 (1971): 42-66; also McNamarapocrypha in the Irish churgh, 8.
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against Jesus’ shoulder running through a cranf@osp(GrkA)), throws rocks at the
holy boy (nfGosp(GrkB)), or merely annoys himinfGosp(Ir)).*** These episodes are
similar to instances in thataein which immediate decease befalls those who irsul
otherwise behave disrespectfully to an Irish sainthieftain who offends Mochoemag,
despite the saint’s warning against doing so, idissntly Etatin) through the saint’s
malediction, for exampl&'*

Those who threaten the youthful apocryphal Jesuaflicted with blindness
and, inInfGosp(Ir), deafness*> This consequence suggests the loss of sightebalts
from the bodily seizure and attempted expulsiosaifits like Finnian, whose antagonist
is prevented from succeeding because he is bli(elexdecavitby “divine vengeance”
(ulcio diving).*® In another episode, a Saxon king suffers blindaessdeafness for
attempting to test Saint Maeddéc by declaring fglieht he already was without sight or

hearing**’

13 |1nfGosp(GrkA) 3, 4:1, Elliott, 76InfGosp(GrkB) 2, 4, Elliott, 81InfGosp(Ir) 1, 8—12, Herbert and
McNamara, 44-5; also McNamawspocrypha Hiberniagd60-462. Notably, in the Irish versifitafGosp
8-10, the boy cursed—identified in &lfGosptexts as the son of the Ananias who is cursedstaint
death by Peter in Acts 5—simply falls overthe mannepof a withered stick instead of apparently
shriveling up as in the Greek antecedents. Sedlasolder edition and translationlofGosp(Ir) by
James Carneyhe poems of Blathmac son of Cu Brettan togethirtive Irish_Gospel of Thomasd a
poem on the Virgin Mar{Dublin: ITS, 1964), 89-105, 153-64.

14v/ita S Mochoemo(Publin) 31,VSH2, 180-181.

M5 |nfGosgGrkA) 5:1, Elliott, 76.InfGos(r) 21, Herbert and McNamara, 45; also McNamagocrypha
Hiberniae 466-7.

18vita S Finniani(Salamanca) 16, p. 100. Here, once penance isrpeth a cure is brought about by the
touch of Finnian’s vestment améchall which may relate to an episodeAntsAndPaull, Elliott, 301,
where a woman's sightlessness is cured by the e@bitouch upon her eyes of the apostle Paulakclo
Of course, it must also be acknowledged that cga@gsed from the touch of a holy person’s clothingsim
likely arise from the stanching of a woman’s herhage upon contact with the hem of Jesus’ robe,.Matt
9:20-22 (Mark 5:27-31, Luke 8:43-8).

17vita S Aidui sive Maedo@/espasian) 1/SH2, 299-300Vita S Aedani seu Maed¢8alamanca) 14,
p. 236;Vita S Maedo¢Dublin) 18,VSH2, 147. A similar sin—deceit and the challeng&laleddc’s
sanctity—is represented through different meansiatathe use of a disguise to try to obtain exinasa
for which themalfaiteuris struck blind, can be found ¥ita S Aedui sive Maedd¥espasian) 23ySH2,
301;Vita S Aedani seu Maed@Balamanca) 19, p. 238ijta S Maedo¢Dublin) 23,VSH2, 149.
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It also appears possible that descendant texteddyriac and Arabic versions of
Infancy Gospel of Thomasay have provided some inspiration to Ireland’slienal
hagiographers. In an episode known from both vésjahe young Christ seeks
playmates among the village boys, but they hidmfram. When their mothers lie
concerning their sons’ whereabouts, saying the ls@en only goats, Jesus summons
the ‘goats’ forward and the boys emerge as quadrijuks; they are returned to their
natural forms when the child Savior, respondinth&r mothers’ pleas, again calls to
them as humans® Two of Ireland’s chief male saints are associatid punitive
episodes of metamorphosis, several elements otwghiggest the influence bffGosp
(Ar) 40, its Syriac cousin or a related text.

The earliest and arguably the most well-known stage is found in Muirchd’s
Vita S Patricii in which a defiant king, Corictic, ridicules SaiPatrick’s repeated letters
demanding that the ruler cease his persecutioyingland enslaving of Christians’
Corictic’s disdain prompts Patrick’s petition to @&that the ruler be expelled both “from
this world and the next'de praesenti saeculoque futird&pon learning of the prayer,
Corictic’'s bard and nobles begin to chant a veaskng for the king to forfeit his rule.

The moment the sound of the chant reaches Cos@#r's, the recalcitrant fellow is

18 |nfGosp(Ar) 40, Elliott, 106; Elliott observes in notettie presence of the anecdote in the Syriac text,
but as he does not record the chapter all refescimee are to the Arabic variant. See also Wilhelm
Schneemelcher and R. McL. Wilson, edsw Testament apocrypha volume ¢@ambridge: James
Clarke & Co., 1991), 409.

19 Muirch(r’s Corictic is a reflection of the use bther Muircht or his source—or by both—of the
historical Patrick’s own writings, in this caseestér the saint wrote to a certain maleficent ¢hiaf
Coroticus. The letter, along with Patrickipologia pro sua vitaConfessio (The confessiomye both
preserved in thBook of ArmaghSee BielerPatrician texts 2—3, 20-21, 35, and chapter one, p. 33.
Coroticus, Patrick’s letter asserts, took slavemfamong the newly baptized, leaving a trail ofibsdn
his wake. The one surviving epistle is also idégdifas being the last of a number of similar mssiv
dispatched in an attempt to reform Coroticus, edalhich, Patrick alleges, were met with derisive
laughter. Frustrated at Coroticus’ unrepentantuatti, the saint’s letter calls the leader and hrsggof
noble toughs a pack of “rapacious wolvesip{ rapace$ several timesEpistola ad milites Corotigied.
and trans. David Howletf,he book of letters of St. Patrick the bist{Dpiblin: Four Courts Press, 1994),
esp. 26-9.
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publicly transformed into a “little fox"Wulpiculug who flees, terrified, never to be seen
again*?° In a second Patrician case of punitive transfaienag group of thieves steal,
slaughter and consume Patrick’s goat, and themptte® deny their crime. The thieves
receive the doom—not for theft or slaughter ofghat’s animal but for their
unrepentant deceit—that one person in every sulese@eneration of their kindred will
have the head of a go&t.

The other saint to bring about a vengeful metamoss is Columba of lona. In
his twelfth-centurypbethg a haranguing queen calls Columba a “crane-ligac
(corrclerech lit. “stooped monk”, a play on the double meanifigorr as both “bent”
and “crane”). When word of the insult reaches Cddanhe declares that the complaining
royal and her co-conspiring maid will henceforthdoanes ¢uirr). Both women are
promptly changed into these noisy birds and, thedentinues, they remain in their
swampy home until the End of Days, a punishmergglog-alaky Nagy calls both the

“personification of a problem” and the “embodimentsatire.*?2

120vjita S Patricii1.29, p. 100. There is also an obsessively brigitinn of the tale iBethu Phatraidine
2939, Mulchrone, 146; Stokes, 248-9. The mean fufrthe king’s new shape mocks Corictic’s virile
warrior prowess and acts as a vulpine echo of isterical Patrick’s accusation that Coroticus aigl h
ruffians werdupi rapaces See prior note for reference frdgpistola ad milites Coroticilt is also worth
noting that foxes held a common reputation—muctineg do today—as deceitful. Isidore of Seville, for
instance, wrote that the Latin word for faxilpes derives etymologically fromolubilis (changeable,
shifty) andpes(foot), meaning “shifty on its feet.” Sé&gymologiaeXIl.29; Barney et al., 253. It also
seems that here Muirchl may have been comparinigticao Herod, whom Jesus calls a fox in Luke
13:32. For exegetical commentary ssmmmentarium in Lucarb3:32, p. 83.

2Lvita IV S Patricii73, Bieler, 105; Byrne and Francis, 57Bethu Phatraidl 2117-23, Mulchrone, 110;
Stokes, 180-181 and 181 n. 2, the thieves areifidehas the Ui Torrorrae, and Patrick’s pronouneatn
is said to fall not upon just one person per gdi@mraas in the/ita IV, but upon the entire kindred from
that day forward. It would seem the redactors ebthuheld a dim view of the Ui Torrorrae generally.
122 Betha Coluim Chillappendix §6, pp. 245, 267. For Nagy's analysihefepisode, se@onversing with
angels and ancientd.82. It should be additionally noted that thenee @so cases of punitive transformation
where malefactors become stones rather than aniasisVita IV S Patricii74, Bieler, 105; Byrne and
Francis, 57. This tale is retainedBethu Phatraidl 2146-53, Mulchrone, 12; Stokes, 182-5. Also see
Betha FinnchudLismore) Il 2846—77, pp. 856, 252-3. The obvisadptural antecedent for those
episodes changing wrongdoers into rocks is théttestory of Lot’s wife who, as punishment for
disobeying the orders of the Lord’s angel, is tdrimgo a pillar of salt (Gen. 19:26). This samefcf
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Admittedly, the evidence for knowledge in Irelasfceither the Arabic or Syriac
variants ofinfGospis not conclusive. It has already been observadahleast one
version oflnfGospwas present on the island by the seventh cenhdyweas used in the
versified translation of the text around 700. Ipsort of a later knowledge of at least one
of these texts dsifGosp(Ar) or InfGosp(Syr) is a study by Maire Herbert, in which she
convincingly argues that an episode found inltéthaof Ciaran of Clonmacnoise—a
bethadating to between 1050 and 1150 and thereforehtgwgntemporary with the
Betha Coluim Chilland its maledictory transformation of women tabishows
strong parallels to and may well rely on Latin slations of the Syriac or Arabic variants
of InfGosp371%

Further, Martin McNamara and David Dumville haeele observed a noteworthy
degree of close correlation betwdafGosp(Ir) andInfGosp(Syr)*?* Dumville,
correcting an error made by the prior editor of @d IrishInfGosp James Carney,
shows that the lost Latin exemplar used in the dlatpn of InfGosp(Ir) was much
closer to the Syriac than to any other known varidtin addition to providing material
for the later episodes, as argued by Herbert's emisgn ofbethaand apocryphon, it
seems likely that the versions of tinéGospavailable in the 600s to the creator of the
Old Irish text, versions which do not survive ieland, may include either translations of
InNfGosp(Ar), InfGosp(Syr) or works derived from them. Since these woxlere
transmitted to Ireland in the same era in whichighuil wrote the earliest episode of

punitive metamorphosis, it is more than a littlaydible that vengeful transformations

vengeance, along with its scriptural parallel, halg® been noted in the Welsh hagiographical iadhy
Elissa Henkenwelsh saints42-3.

123 «Infancy narrative of Saint Ciaran.”

124 McNamara, “Notes on the Irish Gospel of Thomad;2% Dumville, “Biblical apocrypha,” 304.

125 «Biplical apocrypha,” 304.
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not only in the latebethaof Columba but also in the much older texts oflitie of
Patrick draw at least some material from thoselfd&osptexts, one of which must have
been of Syriac descent.

Whatever the ultimate source of the textual pelglithough, the message of
vengeance episodes depicting saints as Irish edid&wist remains the same. As the
Son of God and fulfillment of the prophecies of @lel Testament, Jesus is the ultimate
embodiment of sanctity. Any holy man or woman whartrayed walking in his steps
thus follows the patterns of a familiar hagiograhiparadigm. Whether drawn from
canonical example or from apocryphal origins, ltheesof these saints of Ireland

conform to the model amitatio Christi

The place of Mary, mother of Christ

Mary’s place in the episodes of hagiographicalgeamce is largely to be found
in correspondences between tineesand the apocryphal narratives concerning Mary’s
death, funerary rites and Assumption, but therepacasional exceptiort§® In the
Protevangelium of Jamesd theGospel of Ps.-Matthewior example, Mary is said to
have an attendant, Salome, aid her at the birtieogon, Jesus. Yet Salome does not
believe Mary is still virgin, and checks Mary’s abtion with the fingers of one hand;
when she discovers that Mary is still intact, sewails her foolish disbelief and testing

of God, and her hand falls away, burning. Salontee&ed, however, once she begs

126 A5 is visible in the episodes of the incarnatibsanctity in the person of the Irish saint, chape,

pp. 65-8, 69-71, 84—7, 89, Marian theology—esplgdiaé emphasis on her perpetual virginity—has a
strong place in Irish Christianity from the begimgi See also Peter O'Dwydviary: a history of devotion
in Ireland (Dublin: Four Courts Press, 1988) and Michael @r@l§ “Our Lady in early medieval Ireland,”
in Seanchas: studies in early and medieval Irish aedhagy, history and literature in honour of Frandis
Byrne ed. Alfred P. Smyth (Dublin: Four Courts Pre¥)®, 178-81.
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mercy from God and touches her severed hand toewborn Jesu&. This miraculous
judgment is echoed in both the Lafissumption of the Virgiattributed to Ps.-Mellitus
and the IrishTransitus Mariagin which a Jew angered at the fracas surroungisgs

and Mary launches himself at her funeral bier irasi@mpt to tip it over and knock her
body to the ground. His hands instantly becomedjtaghe bier, causing his forearms to
be detached when the bier is lifté8.

This drastic punitive hand loss is echoed in cerpisodes of sudden vengeful
amputation in Ireland’s hagiography. In one sudtance, the hand of a woman who
strikes Colman Elo falls from her wrist In AssVir(PsMell), the hands of the man who
seizes Mary'’s bier shrivel before being pulled frtbrair wrists, a withering that suggests
the penalty incurred by a slave-mistress who diets Brigit by attempting to haul her
slave from Brigit's side. The hand with which thweman seizes her charge immediately
becomes wizened, though it is restored once stierpes proper penance and releases
her bondwoman to Brigit°

At Mary'’s funeral inAssVir(PsMell), blindness afflicts those Jews who intend

harm to the apostles. While those who convert@amarded with the restoration of their

27 protJac20,PsMatt13, Elliott, 65, 93—4.

128 AssVir(PsMell) 12:2, Elliott, 712TrMar 37, Herbert and McNamara, 128. As has been noitixd w
other apocrypha, St. John D. Seymour, “Irish versiof theTransitus Mariag’ JTS23 (1922): 39-40
observes a close relationship between the Irisha&gnd Arabic versions of tiigMar and would argue
dependence by the Irish on the Syriac. Though Rawlj “The Testament of Marythe Irish account of
the death of the Virgin,Recherches de théologie ancienne et médi&/@l®37): 341-64, agrees with
Seymour in part, he also compares the Irish, Latith Greek versions and posits that each is an
independent descendant from a now-lost version. deira Apocrypha in Ireland122—-3 summarizes the
arguments of the prior editor @Mar, Charles Donohue, and concludes that the evidemmeorts an
arrival in Ireland of the original source behintleaitant versions ofrMar sometime in the seventh
century. O'Carroll observes, however, that the Agstion of Mary does not appear to be doctrinatishl
texts until the 700s, despite the early arrivaihaf apocryphon.

129 vita S Colmani abbatis de Land Hl§alamanca) 2, pp. 209-10; (Dublin\SH1, 258 (negative
prophecy).

130vita | S Brigitael2.74, cols 0129D-E; ch. 74, Connolly, 36 (passétealiatory judgment). There is no
mention of withering in th&rMar episode.
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sight, those who do not proclaim Jesus as the Mleste™® This tale appears to parallel
the loss of sight that descends upon a woman ditednto murder Saint Coemgen’s
favored foster-son, Faelan, a punitive consequehttee saint’s prayers that God protect
Faelan from his would-be slayer’s “poisonous arabdiical incantations™enenis et
incantationibus diabolicis When the woman refuses to relent despite hadbéss, she
is brought to her deatfi?

In TrMar the culprits assaulting Mary’s bier are not orthpsk sightless but
frozen in place, unable to moVv&.In the world of vengeful Irish sanctity, malefarsto
who attempt to kill Ciaran of Clonmacnoise are alsudered both blind and immobile
until they perform penance, whereupon Ciaran ctimes completely>* Sometimes,
paralyzed malefactors also stick to their ill-gotgains, hearkening back to the
adherence of the angry Jew’s hands to Mary’s Bech a punishment is seen in th@a
of, among others, Saint Abban. There, soldiers areen routeto expel Abban from his
site find and attempt to remove from their patreanormous vessel of milk. This simple
task, however, becomes complicated when they firthselves utterly unable to put the
vessel down until they submit to Abban’s authotity.

If these parallels are, as appears likely, at liegsart inspired by the events in

AssVir(PsMell), TrMar or both, it suggests that, in addition to drawfirogn Latin

131 AssVir(PsMell) 12:2, Elliott, 712.

132viita S Coemger{Dublin) 33,VSH1, 251.

133 TrMar 38, Herbert and McNamara, 128.

134vita S Ciarani abbatis de Cluain Mic NojSalamanca) 7, p. 7%ita S Ciarani abbatis Cluanensis
(Dublin) 7,VSH1, 202;Betha Ciarain Cliana mac No{kismore) |l 4090-4094, pp. 122, 267 (passive
retaliatory judgment). Note that in the Ciaran egis, as in the story of Colméan Elo above (page ad&
128), the saint is still a boy when the attacktisrapted. See also the discussion below, pp. 168%8;80,
regarding this penalty’s involvement in episodeserigeance stirred by the attempted or actual ksxau
a saint.

135vita S Abban{Salamanca) 27, pp. 268-9; (Dublin) %5H1, 23. Similar episodes can be found/ita
IV S Patricii22, Bieler, 69; Byrne and Francis, 32—3, &fidh S Cainnechf{Salamanca) 55, p. 196. See
further the analysis below of the role played byparty disputes in hagiographical retaliation, ppr—81.
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translations of the Syriac and Greek variants agded by St. John D. Seymour and R.
Willard, the Irish version ofrMar apparently also takes a healthy amount of material
from the Ps.-Mellitus version @ssVir**® Ultimately, however, the implication of the
correspondences between hagiographical vengearsmep and thexemplaof the

Marian apocrypha is that such holy Irish men andhew share in the extraordinary
purity and obedience to the Lord of this virgin wem Through such parallels, Ireland’s
saints are shown to be so sinless of body and thatdheir embodied sanctity is equated

with that of the immaculate mother of God.

Hagiographical vengeance and heroic saga

Before leaving behind the subject of the textuadetis for hagiographical
retribution, it is useful to observe two parallb&tween thé.ivesof Ireland’s holy and
the narratives of native Irish hero&$lt has been seen in chapter one that motifs from
heroic literature appear to be shared with likenelets of the stories portraying the
embodiment of holiness represented in the conaeptial birth tales of saint2® So, too,
may instances of saintly retribution mirror momefiotsnd in the saga genre of early
Ireland.

Chief among the forms of saintly vengeance witmaaimilarities to non-
hagiographical, non-ecclesiastical models is thauaitive transformation. As

previously discussed, those who cross Patrick aidn@ba of lona are subjected to

136 seymour, “Irish versions of thEransitus Maria€’ Willard, “The Testament of MatyO'Carroll, “Our
Lady,” 80, considers that the EthiogdssViris also very similar tdrMar.

137 This theme has been touched upon by several sshafad the elements of their analyses are noppart
the present discussion. For several key instaseesQ Briain, “Miracles in the Lives” and “Sagarttes;”
Heist, “Myth and folklore in the Lives,” and “Iriskaints’ Lives;” and Bieler, “Hagiography and rorari
138 See pp. 61, 67, 74, 76—7, 78-9, 82—3, 92-3 above.
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vengeful metamorphoses that leave them in the @rfoxes (Patrick), men with goats
heads (Patrick) or cranes (Columb®)Shape-changing in general is anything but
foreign to the wider world of early Irish narratjend it is far from implausible that
some influence was exercised by such souft%s.

In theSceél Tuain meic Chairilbf the second half of the ninth century, for
example, Tuan lives through the millennia of palyesh history by successively
becoming a stag, a boar, a hawk and a salfffidttain, in théTochmarc Etaine
transforms into a pool of water when struck by advaf hazel wielded by her husband’s
jealous principal wife; subsequently Etain alsongfes into both a worm and a ff{7 In
Recension | of th&ain B6 Cuailngethe Mdérrigan appears as a beautiful young woman,
an eel, a she-wolf, a cow and a one-eyed crondehiids fleeing murderous pursuit
change from men to deer to escape their stafkéEven in a narrative as late as the
fourteenth- or fifteenth-centu®idheadh Chlainne Ljrthe children of Lir are hit with a
magical staff by their jealous stepmother and ckdrigto swans?* While these
episodes do not represent the changing of shap@asitive consequence—with the
possible exception of the metamorphoses effectgddiyus women whacking the
objects of their envy with sticks—they do demortsttae existence of tteposof

transformation outside tiavesthroughout much of the medieval period, suggesting

139 See pp. 145-6 above and notes 119-21.

140 Some elements have already been assessed innetatiarratives of saintly conception; see chapter
two, p. 67 above.

141pp, 93-111.

142 Chs 16-18.

13| ines 942-5, 1845-50, 1982-4, 1999-2002, 2039%@.130, 57, 59, 62, 151, 176, 180-181. See also
Chapter Four’s analysis of salvific metamorphosispegially of saints changing those under their
protection into deer to evade homicidal pursuersppr230-5 below.

144 J7ames MacKillopDictionary of Celtic mythologfOxford: Oxford University Press, 1998), 311-12
(Oidheadh Chlainne L gives a full summary of the text and observes itis modern popularity aghe
fate of the children of Liseems to originate in nineteenth-century anthokdgieprints rather than in
medieval folklore, the medieval version having sotvived intact.
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certain Irish appreciation for the motif that mawhk some roots in pre-Christian oral
lore.

Stronger correlations between the radical altenatof appearance associated
with saint and saga may be seen in instances wherferm the malefactors receive is
that of mineral rather than animal. In thiges fifty pursuers intent upon murdering
Patrick are turned into stones in the middle afra through Patrick’s malediction, an
anecdote that has some parallels to episodesgiésinmbat in and around fordfS.In
theTain, for example, the hero Cu Chulainn slaughtergsdedMaine mac Ailella at the
crossing of the river Cronn, and Maine’s retinughfty horsemen are submerged in the
Cronn’s floodwaters?® Ci Chulainn slays another twenty-nine men serinaghim at a
different ford, and a stone at the center of tlessing is said to retain the marks of the
battle and to stand alongside the warriors’ twerite headstone$’ Though it is
impossible to know for certain whether th&in borrows from hagiography or the
influence moves in the opposite direction, the irties suggest that saints whose
vengeful repertoires include the transformatioombonents into stones are viewed as
possessing an heroic form of sanctity, resonatirtlg &an audience fond of the exploits of
a champion like Ca Chulainn.

TheTain also appears to have an intriguing parallel tovtteeof the female saint
Samthann through a rather unusual hagiographicalent In this saga, the battle
divinity Morrigan transforms herself into an eahtlentwines itself around Cu Chulainn’s

ankles as he battles in a ford, disrupting his catnbretaliation for his refusal of her

145vita IV S Patricii74, Bieler, 105; Byrne and Francis, 57.

148 ines 1165-7, pp. 37, 157. The rising of the Cromay again drawn upon Mosaic example, as
discussed above, pp. 124-5, concernind-thes

147 T4in B6 Cuailngdl 2561-3, pp. 78, 195.
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sexual favord?® In Samthann’sita, for its part, a lascivious man who will not desis
from pestering Samthann’s nuns finds himself studatgd by an enormous eel that
wraps itself around his waist as he tries to cemsengorged rivef:’ In addition to the
rather earthier interpretation of the eel as alghsymbol the independent life of which
throttles this man’s midsection, the eel also sstggan echo of the lusty goddess who
trips up a hero. As a divinely-animated embodinwéritis concupiscence, it threatens to
unman him entirely and only drops off his torso wihe begs mercy from Samthann,
much as the spurned Mérrigan-eel brings the leggr@a Chulainn to his knees until
the wounded hero smashes her ribs.

Indeed, the eel of Samthannisa appears to be the externalization of a woefully
mortal failing that can only be corrected by divingervention. In thdain, by contrast,
the lust is owned by a deity whose interferencigpended by a violent mortal act. That
this vengeful consequence only appears irvitaeof Samthann, a text known for
expressing the tenets of Céli Dé monasticism, @intyits strict espousal of sexual
purity and the necessity of individual control ogexual impulse, cannot be a
coincidenceé™ For Samthann, at least, the message is thataneity dominates the
base urges of the body, whether that body is heravbelongs to a man desperate to
free himself from his lust; concupiscence, morepgan only be conquered by
submission to God and to his saint, while leavingnfettered threatens both his mortal

life and his immortal soul.

148 | ines 1982-4, pp. 61, 180.

19vjita S Samthann@xford) 11,VSH2, 256.

150 See FollettCéli Dé in Irelandfor a thorough exposition of Céli Dé monasticisnesgressed in
medieval texts. Also see pp. 102-3, note 186 abzhagpter two.
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Male and female vengeful holiness

The present discussion shows that although threrpaaallels between saga hero
and saint, the predominant textual inspirationshigiographical retribution are
scriptural; these models, moreover, differ betwieriivesof male and of female saints.
Whether in Latin or in Irish, vengeful male saiate strongly associated with both the
exemplaof the Old Testament prophets and of the apostldge New, as well as with
the apocryphal models of prophet, apostle and Mbs#tiis now apparent that New
Testament parallels in particular tend to draw pocaypha likenfGospor ActsPetPaul
Indeed, the lineage, legitimacy and power of mastersaints descend from the early
connections drawn between Patrick and Peter. 3u3eeer was the first to receive the
apostolic dispensation that elevated him to thustitious tradition of the Old Testament
prophets, a dispensation then bestowed upon thefrdee apostles, so also Patrick was
first in Ireland and all other Irish saints, matg@male, stand in the shadow of his
primacy>*

This emphasis on Old Testament and apostolic gesttdikely provides some
explanation for the fact that not only are holglirimen much more involved than holy
women in retaliatory judgments overall but, ofralille vengeance episodes, less than one
third allow for any depiction of mercy; nearly afithese instances occur in Latin texts.
The remission of retaliatory consequence is ntéy a@l, generally a part of the
narratives of punishment associated with figures Moses, Aaron, Paul or Peter. On the
contrary, once vengeance is invoked by such mely tlhose modeled upon them, the

effects of its fulfillment—as has been shown—temtb¢ permanent and often lethal.

151 Jesus grants apostolic dispensation upon alleoflisciples, bestowing upon them the inheritance of
some of his sanctified abilities, in Matt. 10:8-(Mark 3:15, Luke 9:1-2).
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Similarly such textual correspondences also tHrglt on the incidence of
emotion associated with male-mediated saintlylvetion. Though only about a dozen
male saints evince any temper, this number is denably higher than that found among
theLivesof holy women. In contrast to the portrayals ofigece, however, the greater
proportion of emotional expressions in episodesalie vengeance is not in Latin but in
Irish works.

In thevitae for example, Saints Abban, Coemgen and Maedodsadeto be
“displeased” displicuit), while Mochoemaog grows “excessively displeasetiSglicuit
nimis).*>? Stronger Latin terminology also appears, as whem@zll is “upset”
(commotusor “enraged” ifatus), or when Mochoemag is depicted as “in a great'rag
(in ira magna.®® Féchin of Fore, his face contorted, charges atdratks a
blasphemous English vicari€arius) in the chest with hibachalt the unfortunate man
dies three days latér? In thebethada on the other hand, Patrick is angenedfég),
angry parae), even enragedd-ferccaigestay; similar terminology is also used for
Colman mac Lutachain, Senan and Finnchiti@ne has only to compare the difference
between the moderated temper of Jesus castingagheyohangers from the Temple and
the rage of the Lord if his Law is transgressedyfdvloses upon seeing the Israelites

worshiping a golden idol, to perceive an intimadegtiel between the Old Testament

152vita S Abban{Dublin) 42,VSH1, 27 (passive retaliatory judgmentjta S Coemger(Dublin) 41,VSH
1, 254 (curse)Vita S Mochoemo¢publin) 18,VSH2, 172-3 (negative prophecyjita S Aidui sive
Maedoc(Vespasian) 26ySH2, 302;Vita S Aedani seu Maed@8alamanca) 23, p. 239jta S Maedoc
(Dublin) 27,VSH2, 151 (passive retaliatory judgment).

153vita S Comgall{Dublin) 21 (negative prophecy), 22 (cursé$H2, 10-11Vita S Mochoemog
(Dublin) 19 (curse), 30 (curseySH2, 174, 180.

154vita S Fechin{Oxford) 18,VSH2, 82-3.

155 Bethu Phétraidl 476—86 (prayer), 1916—36 (negative prophecyf)&2-20 (passive retaliatory
judgment), Mulchrone, 29, 98-9, 136-7; Stokes, 4468-6, 228—31Betha Colmain meic Luachats,
pp. 70-71 (curseBetha ShenaiLismore) Il 1940-53 (prayer), 2094-2102 (negapvephecy), pp. 58-9,
63, 205-6, 210Miorbuile Shenairb (post-mortenbachallblow as curse), 9 (post-mortem vengeance
through avian intermediary), pp. 8-10, 14-&86tha FinnchugLismore) |l 2846—77 (curse, negative
prophecy), pp. 856, 232-3.
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examples upon which Irish male vengeance is modeiddhe expression of choler in
the retribution episodées®

For female saints the story is a little more ca®rplThe evidence of this chapter’s
analysis shows that although some subtle femalgesce motifs can be correlated with
Old Testament example in thigdae, patterns drawn from such figures as Moses are
considerably more frequent in thethada Women in the Latithives however, are
much more closely influenced by the reports of desords and deeds in the four
Gospels, often even in the way maledictions—paddityithose of Brigit—uncannily
resemble those of Christ cursing the fig ttéeApocryphal correspondences occur in
both thevitae and thebethadaof female retaliatory episodes, but differ againane;
while vitaetend to look to texts lik&rMar, bethada(aside from those instances taken
directly from earlielLivesof the same saint) can present holy women in ratioee
bombastidnfGosp(Ir) terms. Even so, the predominant biblical irsgon for female
saints seems to be the canonical New TestamemnstifrJesus.

Here, then, it is not so much Old Testament ostgic exemplahat informs the
appearance of merciful elements in Ltineesof vengeful holy women, but is instead the
paradigm ofmitatio Christi The importance of forgiveness in the teachingsnaf texts
concerning Jesus is amply echoed in representatigpesnance and the remission of
punitive judgment in nearly half of all female-matdid retaliatory episodé¥ Though

again, as with the holy men, the majority of thpeaitential scenes occur in thigae

156 Exod. 22:24, 32:19 (where Moses is described agy“ivate” {ratus vald@ at the sight of the golden
idol), Mark 11:15. For all that Jesus may be presdigingry at the money changers, the actual bikikocdl
uses no emotional language at all. It simply shgs desus came to Jerusalem, turned over the titles
moneychangers and sellers of doves and cast tleemtfre Temple.

157 Matt. 21:19-20, Mark 11:12—21. See again pp. 14bdve.

158 See for example Matt. 5:7, 9:13, 12:7 and Luk&10:
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the number of such cases in ttethadaof women is five times that of the vernacular
vengeance episodes of men. The prevalence of rmactpenance, therefore, emphasizes
attention to the model of the Messiah throughoetrétribution portrayals of sanctified
Irishwomen, whether in Latin or in Irish.

When the issue of emotion is addressed, howaveeeims that the concept of
emulating Jesus really only applies in Latin. Brafi Kildare, whosed.ife overall has
been shown to consistently look to Christ’'s examigl¢he only female saint to show
feelings in Latin, and she is described only asgtiiased” displicuif) by others’ bad
behavior*>® Brigit's annoyance is retained in her laethadaand is thus not original to
the vernacular work¥° Lasair, on the other hand, the only other saectifitoman to
express emotion, is not merely irked but rouseal ‘igreat fury” Moér feirgg on a par
with any flash of temper displayed by her male ¢erparts, suggesting a more Old
Testament imaginin{f*

Whether the subject saints are men or women, dedhsr the relevarttivesare
in Latin or in Irish, it would seem that the workmior scholars on the subject of wrath
in theLivesof Ireland’s holy has tended to oversimplify a qgicated field of evidence.
Lester Little’s assertion concerning the maledigtskill of Irish saints, for example, is
well supported by the episodes reviewed thus farhts addendum that Irish curses are
“hostile” and frequently pronounced in anger is.}f6tn fact, though malediction is the

form of vengeance most often associated with gaimthth, emotional expressions only

19vita | S Brigitae4.28 (malediction), 12.74 (passive retaliatorygomnt), cols 0122D, 0129D-E; chs
32, 74, Connolly, 21, 36.

180 Bethu Brigte32, pp. 12, 29displicuit, curse)Betha Bhrigdi(Lismore) Il 1424-30, pp. 42 —3, 1984
tochradh do Brigit “Brigit was annoyed”; curse).

161 Beatha Lasracti 13—-17, pp. 100-101.

162«Anger in monastic curses,” 28-9 aBenedictine maledictiond 73-85.
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appear in four percent of all Latin vengeful acdswuand only ten percent of the
retribution tales in Irish. At the same time, howeut is equally clear that the
conclusions of Wendy Davies that anger is reseovayl for obstreperous laity are not
universally applicablé®® Instead, while uncommon, it is still possible &z $oth male
and female holy Irish giving vent to feelings thatge from displeasure to terrible fury
when, as argued by Lisa Bitel, doing so is judifiey the actions of those who would
defy them*®*

Ultimately, the combination of scriptural paradielsed for saints’ retribution—
whether it emphasizes the charity and humilityhaf New or the more dramatic
vengeance of the Old Testament, canonical or apbealy-legitimizes the place of all
Ireland’s saints in a lineage that extends badWdses. The common thread in any
scriptural parallel, however, both with and withanty flavoring of heroic inspiration, is
election. It is the saint’s identity as the chosessel of God’s grace that empowers him
or her to speak with God’s voice. When Saint Ruadtarnests with King Diarmait mac
Cerbhaill, for instance, it is Riadan’s saintlytearity that makes his negative prophecies
so much more potent than those of the king, eveagh Diarmait is a just and righteous
Christian ruler. While Diarmait can only prophesgiming and blemishes upon one
man, Ruadan foretells death, dismemberment andstiian not only on the present but
on future generations. Diarmait concedes the wdimRUadan because, as the

hagiographer puts it, God loves the saint m6t&Vhether it is scripture or saga that

183 Davies, “Anger and the Celtic saint.”

164 Bitel, “Saints and angry neighbors.”

%5 vita S Ruadan{Salamanca) 12, pp. 163-5; (Dublin) 15-¢3H?2, 245-8. The king's concession
speech, in Salamanca, is: “You defend iniquityefeshd truth. You confound my kingdom, for God loves
you more. Go, therefore, and take your man, andmet ransom in his placeV¢s iniquitatem defenditis;
ego defendo veritatem. Vos confunditis regnum m&seus enim vos diligit plus. Ite ergo, et virum
vestrum portate, et pro ipso precium redyliteee ch. 12, p. 165.
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provides inspiration, the message is the samesaime acts on behalf of God, through a

divine dispensation that invests every deed andquacement with heavenly authority.

Liveslacking retribution

It must be observed that there are rare holy peradosd.ivesdepict no
vengeful episodes at all. This omission is stagtlirevident in the extant Dubliita of
Munster’s holywoman, ita, which instead portragssitibject enacting a truly impressive
number of cure$?® Though ita’s LatirLife lacks any retaliatory deeds it is surrounded in
the Dublin manuscripts byitae with numerous cases of vengeahte.

TheVita S Iteis the onlyvita of a female saint in the extant Dublin compilation
which may have something to do with its contentad Richard Sharpe argues, the
Dublin collection was gathered and redacted byglsiindividual, it is possible that
ita’s Life lost all its vengeance cases through that perssifosts. But the text that
Sharpe has used to demonstrate this individuabg$han compiling Dublin, thé&/ita IV S
Brigitae, aLife indicated in the extant table of contents to havee been a part of the
collection but which has been lost in transmissietgins all the same retaliatory

episodes that are known from its surviving souesest®® Sharpe views the Dublin

1% vita S Ite VSH2, 116-30. For healings, see chapter four below.

187 plummerVSH1, xii enumerates the order and subjects of/itae of the Dublin collection. Plummer,
for his part, notes that ita’s best text is in MeX63.4, as TCD E.3.11 lacks twenty folios that Vaolave
included helife. Thevitaeon either side of {ta’kife, moreover, are those of Declan, Ciaran of Saigir,
Lugaid and Laurence O'Toole (who is not considenetthis study because his hagiographer is not)lrish
ita also has aita in one of the Oxford manuscripts, Rawl. B.505 [Ritymmer continues, he does not
include that text in his edition because it is jsshorter and certainly less original” versiortioé Dublin
text (see p. Ixxiii), though he does observe “amghof importance” in comparing Dublin and Oxford i
the critical apparatus (p. xvii). In the Oxford maaript, theVita S Iteis surrounded by thétae of Ciaran
of Saigir, Senan, Coemgen of Glendalough and Luga@lonfertmulloe (p. xvi), all of whom are
associated with vengeful events.

188 Sharpe himself calledita IV S Brigitae‘a revision ofVita | by the compiler of D[ublin],” 391. See for
instanceVita IV 35, ed. Sharpévliedieval Irish saints’ Livesl50 for one such retained anecdote. Sharpe
gives considerable space to discussion of how lgldise Vita IV follows theVita I, 123-6; he considers
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redactor as having toned down or omitted more sland elements from other Brigidine
works, a habit that he argues is applicable teetitegety of Dublin. While that habit
might at least partly explain the absence of venge&lements frorwita S Ite it does
not explain their retention in théta IV of Brigit.

Though there is the possibility that Sharpe’sithega single redactor is wrong,
or that an intermediary text provided no retaligtoraterial to the Dublin collector, it
seems most likely that there was no automatic agssamthat women would not be
involved in saintly retribution, particularly givehe retaliatory associations made with
Brigit. ita’s text, on the other hand, may have enacent roots than the seventh-century
origins of Brigit'sLife, and may therefore arise in an era when a venfmfudle could
not be deemed sanctified in a Latin text. If se, dktitudes toward holy women may have
shifted with time'®® Whatever the reasons, however, the ultimate ef§atiat ita is
modeled neither on trexempleof the Old Testament nor on any apocryphal source

material, but on a canonical, evangelical visiomatatio Christi

Vengeance, the law, sanctity and society

It has been observed previously that, whatevemigféable traits of holiness may be, it is
its recognition by the people upon whom it acts twestitutes its most critical
component. Without the acknowledgment of othensctiy is meaningless° The
enumeration of the scriptural and heroic parafi@lsd in the vengeance episodes of the

Irish saints’Livesdemonstrates one side of this all-important dediniof sanctity,

that the redactor of Dublin revised tWia | “extensively” but does acknowledge some changesmasult
from an intermediary text betwegfita | andVita IV (p. 126).

%9 This question requires greater analysis than spexallows. | hope to pursue it further in futwrerk.
1% Delooz, “Towards a sociological study,” 194. Se®a. 15, chapter one above.
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revealing the religious elements used by Irelahdgiographers to paint the motion of
embodied holiness outward from the saint and inéosbciety of théives But there is
another side, namely that built not from the sighthe nature and source of a saint’s
retaliatory authority but from its exercise in &sifically Irish world. Here, then,
attention turns to the ecclesiastical and vernadala of early Ireland and its use in the
depiction of an idealized Irish society, of an dr built upon the sanctity signified by
the textual correspondences of the prior sectiahugrield through that sanctity’s
exercise in anecdotes of retribution.

Medieval Ireland was a highly stratified culturewhich individual status was
hedged around by the determination of honor pacenech the value of which
compensation for injury depended upon gender acidlgosition'’* Saints moved
through this layered society, their deeds and tegshimpacting upon the ways in which
people lived. In theiLives holy men and women who are associated with edtaly
consequences are essentially portrayed as maimgeime legal structures of Irish society
both in the interests of others and—probably muohensignificantly—in the interests of
their churches, their faith and their God. Ofteis toal is accomplished by the
establishment and enforcement of the proper behdeimanded of the community not
only toward its own members but toward the saimsriselves.

It is the business of this section to uncoveratigons of retaliatory holiness in
society, not by examination of the consequencgsagecutorial methods of retribution
but rather of the reasons hagiographical saintd teepursue such a course. There are

more than a dozen such justifications for vengearoethe sake of space, however, the

71 Crith Gablach21, pp. 12-13 andnech(honor, dignity), 84-5; §§100-101, MacNeill, pp526. Also
see Kelly,Early Irish law, 137.
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present study considers only four broad categevi#tsn which the legal components of
retaliation are uncovered. These categories atgl/assault or injury, bodily assault and

homicide, denial of hospitality and property disgsit

Verbal assault and the power of speech

The spoken word had significant power in medidredlnd. It was seen as able to
elevate or destroy a person’s status, to heal catse injury, even to kit’* Not
surprisingly, then, there were a number of formsp#ech act that incurred the penalty of
the victim’s full honor price upon the pronouncé&tBrigit, for instance, is subjected to
verbal assault by an ungrateful leper who berdesaint for not properly bestowing
alms upon him; he is subsequently swept away ergssriver-'* Mockery also falls into
this category, such as that seen when Lochru eefiérick to his facE> One specific
type of mockery is that in which the assailant diesisome aspect of the target’s
appearance, especially when the consequence ¢pitege of a derogatory nickname—a
forainmor lesainm lenas-that adheres to the identity of the intended mcind destroys

his or her statu¥’®

172 See for instance the excerptih Techtugaded. and trans. by Kellfgarly Irish law; 358 in which
biased judgments raise blisters on the cheeksegtitige who pronounces them, while true judgments
given upon him by another judge heal his soreso A&e p. 44, where Kelly lists several examples of
injury or death by satire, and p. 137 where hestitat the verbs for satirizing translate as “tikst and
“to cut.”

13 Kelly, Early Irish law, 137.

7 v/ita | S Brigitael2.78, cols 0130A-B, chs 78-9, Connolly, 37. Ase appendix, pp. 303—4.

175 See pp. 116, 140, note 100 above.

176 Kelly, Early Irish law, 137 and n. 91, whetesainm lenass also suggested to possiblylbsainm
Iénas “a nickname that wounds.” Charles-Edwargarly Christian Ireland 25—-6 discusses tlierainm,
the “extra name”, as it is used to destroy the tajmns of competitors for kingship in hagiogragmnd
elsewhere. For examples in the saga literatureSeéla Muicce Meic Da THH157-63, where Mend mac
Salchada (son of Sword-heel) is disgraced bydabainmhis father is compelled to carry, and is lumped
together with other such unfortunates as “sonsafls with nicknames”rieic na mbachlach cusna
lesanmannaip So also in lines 175-84, where Cumscraid is gltaby his owrlesainm Mend Macha,
“the stammerer of Macha.” In both cases,l#sinmin question is the result of injuries caused itiledy



164

This form of instigation has its place in thees Saintly retribution is the
response, for example, to the public shaming oféfilof Taghmon, adericus leprosus
(“a leper cleric”), the taunting of Mochoemdégcave parve(“puny little bald man”) and
the wordplay against Columba of lonacasrclerech(“stooped” or “crane-like
monk”).*”” Though the punitive consequences for these vattatks vary, in each case
the penalty is exacted at least in part as theftighayment of the saint’'s due honor
price.

When the target of mockery and reviling is a sdhese acts constitute
blasphemy of the saint, the saint’s sanctified auityy the church the saint represents and
the God for whom the saint is an agent. Under leistiesiastical law as recorded in the
Collectio canonum hibernensislasphemy and sacrilege are equated with muttaker,
punishment of which is not deemed to be the sgilihblood, a crime which would
incur religious and civil sanction, but the admirason of God’s law. To pardon such
malefactors, the canon decrees, would bring ruthécchurch, because the entire

congregation is polluted by the presence of eveingle sinnet’® TheCollectioalso

the warrior Cét, whose ability to explain the onigjiof thesdesainmaras brought about by his own actions
gains him superiority over both Mend mac Séalchasth@umscraid Mend Macha in a contest for the
choicest portion of meat at a feast. Ed. RudolfriibysenScéla Mucce Meic Dath@ 935; reprint,

Dublin: DIAS, 1951), 12-13. For a recent translatsee that of Kuno Meyer as improved by John T.HKKoc
and John Carey,he Celtic heroic age: literary sources for anci€gltic Europe and early Ireland and
Wales(Aberystwyth: Celtic Studies Publications, 2030, pp. 72-3.

17 Vita prior S Fintani seu Munn(Salamanca) 29, p. 20Vjta altera S Fintani seu Munn®alamanca)

25, p. 254Vita S Munnu sive FintarfDublin) 26,VSH2, 236-7. It is possible that Fintan really was a
leper; see discussion in chapter two, pp. 89-9@ 189 aboveVita S Mochoemo(Publin) 19,VSH2,

174. It is unclear whether the mocker, King Falfti@nn, is taunting Mochoemaég for male-pattern hair
loss, a clerical tonsure or both; the penalty foy af these three options would remain Mochoemégls
honor price, here exacted by a return insult teatlers Failbe blind in one ey®etha Coluim Chille
appendix 86, pp. 245, 267, and p. 146 above.

178 Collectio27.8, p. 87. This notion of community contaminatiy a single member not only makes
sense in a religious context where sin is meahttoontrolled and eliminated (see Matt. 5:29-3Q)lso

has application in secular laws that stipulatelitidglity of a corporate entity—usually a familikindred,

but also a crowd or congregation—for the crimerofradividual. See for instance the mid-seventh-ggnt
Bechbretha34-5, ed. and trans. Thomas Charles-Edwards angai$-&elly (Dublin: DIAS, 1983), 70-73
(see pp. 4, 13-14 for dating); also see Kédlgrly Irish law, 41-2, 126—7 for discussion of a church or
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observes that certain great sins require immed=itgeance; among the biblical
examples offered in support of this assertion ésdiory of the boys torn apart by bears
for taunting the prophet Elijah’s baldne$s.

Of especial concern to the Irish mindset wasdbae of satirizing. It has already
been observed that speech acts could injure gibkitlof greater concern than physical
harm was the damage satire could inflict on onetsas standing and honor. A potent
verbal declamation made—usually, but not exclugiviey poets—in much the same
fashion as that in which saints deliver maledictigatire could be either just or unjd&t.
When delivered legally against a target guilty ofnenitting a wrong, a just satire was
intended to compel redress, and its target wadnexfjto make an immediate oath to
either make due restitution or submit to arbitnatih the target did not do so, he legally
forfeited his honor price and with it his legalrefang. Rulers who neglected to respond
to satire were also deprived of their sovereigfity.

In the Patrician transformation of Corictic intéox, the chant raised by the
king’s nobles is an example of a just satire thelehge of which Corictic permits to go
unanswered. Metamorphosis into a frightemelppiculuspublicly strips Corictic of his
honor price, his status and his power, utterly shgrhim. Proper recompense is paid to
Patrick, the permanent emendation of Corictic’sketways is accomplished, and the

king himself is deprived not only of his particifmat in the community but also of his

monastery as a liable entity and the distinctiotwken legal and illegal homicide. Kelly also praesdhe
Irish text and English translation of Heptad 6, p#8-9, listing the seven instances in which blbedss
not a legal offence; punishment for sacrilege asphemy is not included, indicating the possibilitst
the particular penalty i€ollectio27.8 is of ecclesiastical origin alone.

19 Collectio27.10-11, pp. 88-9. The scriptural referencekgg 2:23-5.

180 5 cathasaigh, “Curse and satire.”

181 Crith Gablach21, Binchy, 12-13; §§100-101, MacNeill, 295-6.0Mee pp. 694er, “satirizing”) and
84—6 enech for further explanation of the impact of a juatiee and of dishonor in general.
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humanity, losing thereby any hope of heaV®&rEven threatened satire incurs immediate
and lethal reaction, such as when a troop of pedos promise to satirize Patrick if he
does not provide them with food. Patrick feeds thgawing his honor, but as soon as
they have finished their meal they are themseleasumed by the earth, exacting the
enechof a saint wronged by unjust satire and suffetirgsame spiritual punishment of
instantaneous transport to hell as those who dareballenge Aaron’s authority?

As with mockery, these potent punishments foresatie supported not only in
vernacular legal codes but also by ecclesiasttoat@wes. The Old Irisfable of
Penitential Commutationsf around 800 CE ranks satirizing alongside muyrkier
slaying, incest, and druidism as a sin for whichremission of penance can be gained,
no matter the severity of the punishment or thetlom of the sentence and its resulting
absence from communidfi! It seems church authorities considered satiridiestructive
not only due to its potential for causing damagthtmaintenance of social order but
also because it was an act often associated wittprst, paganism and, at best, apostasy.

Of additional importance in the verbal provocatairhagiographical vengeance
are instances of deceit, including perjury. Tholitjle is directly said about lying in the
vernacular law codes—such as a brief comment thairee swearing a false oath
(éthech cannot give testimony regarding anyone or angthénreasonable
consequence—the ecclesiastics of early Irelandidted lying and false witness amongst

the many sins demanding actiii Penitential works prescribe seven years of penance

182 See pp. 151-2 above regarding the possible tepaallels for this transformation.

183 Bethu Phétraidl 2379—2406, Mulchrone, 122—3; Stokes, 202-5.8se pp. 128-30 above.

18485, ed. and trans. D. A. Binchy, “The Old-Irishleof penitential commutationsEriu 19 (1962): 58—
9. See also 86, pp. 58-9, for the explication efrieed for commutation to shorten the length oétam
person’s soul would be separated from God and thst.H

185 Kelly, Early Irish law, 201 and notes 78, 79. It is logical that churchesld concern themselves with
perjury, since among other reasons it is prohibitettie Ten Commandments (Exod. 20:16).
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for perjury, along with forbidding any future oaslearing, for example, though some
are kind enough to differentiate between false ©gthen under duress and those
delivered out of greetf® Simple deceit has its own penalties, including imgk
satisfaction to the individual wronged and a peniig period of silencé®’ The
Collectig, listing specific sins for which immediate vengeauis justified, gives the
biblical example of the instantaneous death th&llseAnanias and Saphira for lying to
Peter'®

Hagiographical punishments for deceit and perpatyo these tenets. Individuals
who claim to be sick to evade duty to Patrick sundigldie, but are resurrected when
others perform penance on their behalf, for insafitOthers who pretend blindness,
deafness or both to Maedéc are afflicted permayevith the infirmity they faké™
Sometimes punitive consequences last for a peratgrariod of time, such as the seven
years Abacuc must spend headless in the care aidh&s of Clonmacnoise for

swearing a false oath under Ciaran’s h&tid.

186 penitential of St. Columbanus4a, B.5, B.20, ed. and trans. Ludwig BielEng Irish penitentials
(Dublin: DIAS, 1963), 96, 100, 104. Note that fenitential of CummeaB.8 decrees four years for the
perjurer, but seven years (3.9) for knowingly |egdinother into perjury. Bielelrish penitentials 118.
187 penitential of CummeaB.16-18, pp. 122, 124.

188 Collectio27.14, p. 90; Acts 5.

189 Muirchu, Vita S Patricii1.23, pp. 102, 10Bethu Phétraidl 2171-7, 2612—46, Mulchrone, 112—13,
131-4; Stokes, 184—7, 220-223. See also p. 13%abov

190vita S Aidui sive Maedo@/espasian) 1/SH2, 299-30Vita S Aedani seu Maed¢Balamanca) 14, p.
236;Vita S Maedo¢Dublin) 18,VSH2, 147; also p. 144 above.

91«pabacuc’s perjury,” ed. and trans. Standish O'Gragilva GadelicaLondon: Williams and Norgate,
1892), 1:416, 2: 453. See 2: xix for commentarylating this anecdote, known from tBeok of Leinster
(Dublin, Trinity College MS H2.18 cat. 1339) of aral the twelfth century but likely dating somewhat
earlier. Abacuc is literally headless in this staygangrenous tumor having encircled his neckcanded
his head to fall off the moment he voiced his pgrjThe ritual of oath-swearing appears to havelved
the oath-taker kneeling in front of the saint areking his declaration with the saint’'s hand restinghe
back of his neck.
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Bodily assault, homicide and the issue of protectio

Though there are no examples of female saints eviiness are threatened, male
saints often contend with foes determined to dl@yn, necessitating some form of
punitive response. Vernacular Irish law specifiegded compensatory penalties for
injuries caused by an attack, but it is extraondipaare for hagiographical saints to be
wounded by assailant& Instead, those who would kill a holy man generalig halted
in their tracks by one form or another of pre-emgtietaliation, such as being paralyzed
with their hands raised against the saint untiy th@ penance or, more drastically, being
incinerated by lightning®®

Much more common are cases in which punishmantigred by the injury or
murder of individuals associated with the saintpusagain usually male. Occasionally
the slain are collateral damage in attempts osam that go awry, as occurs when
Patrick’s charioteer is killed instead of Patrithe murderer is struck instantaneously
dead™®* Individuals with the temerity to attack monks @ns in a saint’'s community, to
hold captives or take slaves without justificationto harm women or children appear
frequently, and the punitive judgments they recégrel to be swift and severe. In one
such case Tiranus mac Fiach, for cruel treatmeahdfrefusal to release his slaves at

Patrick’s behest, is dragged to a drowning death blyariot team made to run amok

192 A particularly extensive text assessing the vahfésonor price due for each type and degree ofnaou
inflicted upon various social ranks is tBeetha Déin Chéchted. and trans. D. A. BinchyBfetha Déin
Chéchf” Eriu 20 (1966): 1-66.

193vita S Cainnech{Salamanca) 7, p. 189jta S CainniciDublin) 5,VSH1, 153-4Vita S Abbani
(Salamanca) 30, pp. 269-70; (Dublin) ¥8H1, 25. TirechanCollectanea3.42:2—-6, p. 156.

194vVita IV S Patricii77, Bieler, 106; Byrne and Francis, 58. The saimey $s found inBethu Phétraidl
2574-85, Mulchrone, 129-30; Stokes, 216-19.



169

through Patrick’sroscud® In another instance, a Saxon king who tries tp stee of
Columba’s monks is cursed to immediate deceashéiona abbot?®

The vernacular law codes present two layers tasgee of the injury or killing of
persons linked to a saint. The first of these & thperson of elevated rank possessed the
legal right to extend his protection, Isisddudor turtugud to those of equal or lesser
status. By doing so, the elite individual could gudee safe conduct and, if necessary,
immunity from prosecution for a period of time detéed according to his own social
grade™®’ In the ecclesiastical realm, this concept alstuihed the extension of sanctuary
or asylum*® Violation of this protection, adiguin, by the wounding or homicide of
someone under its aegis constituted a serious ¢hatalid significant injury to the
protector’s honor, incurring the protector’s fulior price as a penally’ The
vengeance saints invoke when opponents commitriime of diguinis thus in part the
exaction of their due honor pri¢%,

The second layer pertains not to the penaltiesa@aesaint for violating his
protection, but to the fines artiechof the individuals hurt or killed. If the assailed

survive, compensatory payments go to them; if thems are killed, both the status-

1% vita IV S Patricii80, Bieler, 107-8; Byrne and Francis, 59. See Béthu Phatraidl 2586—2606,
Mulchrone, 130-131; Stokes, 218-21, where the shaweer's name is Trian mac Féic.

196 Betha Coluim Chillenote 3, pp. 238, 262-2.

197 Binchy, Crith Gablach 106-7, $nadud; also Kelly, Early Irish law, 140.

198 Kelly, Early Irish law, 141. O Corréin, Breatnach and Breen, “Laws ofitisé,” demonstrate that the
legal construction of early Ireland accorded with same pattern as that set for Hebrew societyein t
tenets of Mosaic Law, including the place held bylam—that is, by cities of refugeivitates refugj—

in the Levitical outline of Irish law and socie§ee esp. pp. 395-6.

199 Crith Gablache, 11, 12, Binchy, 1-2, 5-6 and 82-8iduir’; §§66, 83, 84, MacNeill, 283, 288-9.
Also Kelly, Early Irish law, 141.

200 The most famous case of saintly punishmentlfguinis arguably that of Saint Riadan’s response to
King Diarmait mac Cerbhaill’s entry into and rembfram Rdadan’s church of a man seeking sanctuary
from the saint. Matters between the two men esedtatn paralysis, nightmares and excommunication to
an all-out curse war the saint only wins becausesanctity confers higher divine favor than thei§tfam
king's royal statusVita S Ruadan{Salamanca) 12, 163-5; (Dublin) 15-VYBH?2, 245-8; also p. 159
above.
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dependent honor price and a fixed mulct,étesc or cré fine, are due to the kindred of
the slair?®* Though there do not appear to be instances qgiehalties claimed by saints
being handed over to the kin-groups of the sl&iere are cases of retaliation that suggest
the punitive exaction of bonechandéraic to the holy man himself. For example, a
Munster king who denies Aed mac Bricc’'s demancktease a slave woman is struck
blind—the honor price—until he does penance, releéise woman and offers many
oblations and fields to Aed. Penance and releatigedflave cleanse the king's soul; the
oblations and land parcels, however, reserétdéc payments made to the saint for the
injury done a woman under his protectf8fElsewhere, the two penalties may be
combined into a single act of saintly vengeancetfernarm of persons under a saint’s
protection, collecting thereby just and dereechandéraic fines, a suggestion particularly
attractive where the injured or murdered are nurehibdren under the saint’s aegis. For
these individuals, the church was their famifl3.

Canon law in Ireland tends to be rather more tdrtigan the retaliations of saints,
often calling for a penance of seven or ten yearsibmicide, while injury penalties are
determined according to the degree of wound anidls@nk of the wounded, as in
vernacular code®* TheCollectioasks seven years’ penance where homicide is
accidental, but demands capital punishment fobaedite killing?® Twenty years’
penance in exile and seven men of a status eqti@@tof an injured man under a

bishop’ssnadudare due to the wronged bishop, according to anetteesiastical text;

201 Binchy, Crith Gablach 84—6, enecti and“éraic.” Also Kelly, Early Irish law, 126.

202vjita S Aidi(Salamanca) 37, 178ita S Aedi{Dublin) 27,VSH1, 42.

203 The OId Irish Cambrai homily calls this separaticom all things familiar of home and hearth foeth
sake of Godanmartre or white martyrdom, and deems it the first leseinonastic commitment. Stokes
and Strachan, “The Cambray homily.”

204 penitential of ColumbanuB.13;Canones hibernensds2-3, 4, Bielerlrish penitentials 102, 160,
170.

25 Collectio 28.5-6, pp. 95-6.
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if the protected man is slain, the killer owes iighop subjected tdiguinall the
possessions and assets of himself and of his egtand is expected to go into exile as a
strict ascetic for a minimum of thirty yed®.

Though not all of these specific punishments asoaated witldiguinin the
Lives the existence of such tenets in canon law seovesderline ecclesiastical claims
to the rights of extending and enforcisigadud Some examples, however, do correspond
closely. A man responsible for ordering the hormeaad someone with whose protection
he had been charged by Columba of lona, for exgmgideives a negative prophecy
from the saint as a consequence; the guilty feikoteld that he will die suddenly in
autumn just before consuming pork and be carrideeth which forecast is fulfilled as
described®” The exaction of an instantaneous capital pefrsyalso been seen in
hagiographical vengeance, as in the immediate noadey decease of a man who
murders a girl cowering at Columba of lona’s feleis death is said to occur “just like
Ananias in Peter’s presenceidut Annanias coram Pefr8”®

It is also likely that some of the less lethal five consequences in théves
represent penitential punishments, especially wtierg@enalty is repealed after due
satisfaction is made. In one likely case, passtaliatory judgment brings down
blindness, deafness and muteness upon King BrandarCarbri for refusing to release

the kindred of St. Camna, despite petitions frorhi@amna and Saint Colméan Elo.

208 Tres canones hiberni@, Bieler,Irish penitentials 182.

207 Adomnéan,Vita S Columbag.23, pp. 376, 378.

208 Adomnéan,Vita S Columba@.25, pp. 382, 384, repeatedBatha Coluim Chille5, pp. 227-8, 254.
Orthographic variation is original to citation. Stepisode likely reflects the author’'s own inteséstthe
protection of noncombatants; see the upcoming papag for discussion of ti@éin AdomnainThe
biblical reference is to Acts 5; see also the dismn of Peter as a model of hagiographical retiobypp.
139-42 above.
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Brendan'’s faculties are restored as soon as hepdmesice and lets Camna’s family
return home?®

A number of episodes of saintly retribution appeatelate to the enforcement of
theCain Adomnéinan ecclesiastical law written and promulgateddgmnan, abbot of
lona, in 697°*° This law sets forth heavy fines for those who imeovomen, children,
clerics or slaves in warfare or raiding, penaltiest could even include the loss of a hand
or capital punishment. According to t@&in, these classes of person are defined as
permanently exempt from any military service. Sthsequences are also demanded
should any of these civilians—especially women—beduring the course of their
routine duties™*

Not surprisingly, Adomnan’s own hagiographical drita S Columbage
contains several episodes that reflect its author&ests. In one instance, Columba
foretells the mortal iliness of a Pictish druidpi&han, for refusing to release an Irish
slave girl. Broichan is only saved from death wherrelents and sets the girl free,
whereupon Columba arranges the druid’s hed&fihtn a vivid example of punitive
dishonor and debasement from the l&tetthaof lona’s first abbot, an arrogant princeling
is afflicted with insanity for inciting a mob againColumba, causing the death of

twenty-seven Columban monks; thereafter the conddndynast is only lucid when

209vjita S Colmani abbatis de Land HiBalamanca) 44, pp. 222-3; in (Dublin) 3&H1, 270-271, the
leader subjected to judgment at Colman Elo’s hastisedux Coirpre, who is only struck blind and deaf.
219 Annals of Ulstered. and trans. Sean Mac Airt and Gear6id Mac &llod he annals of Ulster (to A.D.
1131)(Cork: University College Corpus of Electronic T€X000), 157-8. Available online in separate
Irish/Latin and English-translation documents #&pwww.ucc.ie/celt.

211 Ed. and trans. Kuno MeyeEain Adomnainan Old-Irish treatise on the Law of Adomn@xford:
Clarendon Press, 1905). Although the text ofGla itself still appears to largely be rooted in thtel
600s, the introduction to the extant versions pssseelements that originate in the late tentlady e
eleventh century. Mairin Ni Dhonnchadha, “Ttex InnocentiumAdomnéan’s Law for women, clerics and
youths, 697 A.D.,” irChattel, servant or citizered. O'Dowd and Wichert, 58.

42 Ch. 2.33, pp. 398-404.
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defecating™® In thebethaof Adomnan, the saint prophesies that anothecenwill die
soon and his descendants never rule or exceethvebers because the prince decides
to carry out a capital sentence on a murderessistgadlomnan’s wishes:

There are other examples of hagiographical verggeaat directly related to
Columban figures that may reflect the tenets ofGha. It is possible, for instance, that
the punitive shriveling of a selfish slave-misttesdsand for attempting to drag her slave
away from Brigit—to whom the slave had fled for f@tion—may be an echo not only
of the instant death with which Columba’s curs&eg the child-killer, but also of the
sickness that afflicts Broichan for not freeindave girl despite Columba’s demaritf.

If so, these episodes may, ultimately, draw somgwvaiion from the tenets of theain
Adomndin The miraculous blinding of a Munster king fort neleasing a slave woman
to Aed mac Bricc, the blindness followed by dedth step-mother determined to kill her
saint-protected step-son, and the chthonic consampt a Leinster queen plotting
grievous bodily harm against her step-son desstéding protected by Saint Berach
may also represent instances of the hagiograpéitatcement of Adomnan’s laft®

In concert with ecclesiastical concerns regardnegprotection of those in their
community, and particularly of noncombatants, esllagiographical handling of the

serious problem of brigandage. Known in Latirfaes latronesor latrunculi and in

13 Betha Coluim Chilleppendix §4, pp. 244-5, 266 (malediction).

214 Betha Adamnéi, pp. 48-51. In th€ain women guilty of murder are not exempted from thath
penalty; the text specifically prescribes capitahighment upon women not only for murder but feoar
and for breaking into a churcBain Adomnaim5s, p. 30. Also see Ni Dhonnchadha, “Lex Innoaenif

68. It seems that here Saint Adomnan is reactiily because the convicted woman is under his piotect
and because the prince is flouting Adomnan’s expdesnands.

Z3vjita | S Brigitael2.74, col. 0129D—E; ch. 74, Connolly, 36. It &éeworthy that the forfeiture of hands
as penalty for the involvement of the noncombattagses defined by th@&ain may also have a bearing on
the Brigidine case. Further, if the parallel beta®&a | and theCain holds true, the date of théta

cannot fall before the early 700s. See appendioviel

#8yjita S Aidi(Salamanca) 37, p. 178ijta S Aed{Dublin) 27,VSH1, 42.Vita S Coemger{Dublin) 33,
VSH1, 251.Vita S Berach{Oxford) 10,VSH1, 78-9.
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Irish asdibergaig brigands and their activities were particulagés of ecclesiastical
censure, and frequent subjects of saintly vengeaueein no small part to their irritating
habit of raiding church properties and involvingdeent parties in acts of violenté A
brigand who repeatedly raids Columba of lona’s,@igint Colméan Elo, is prophesied by
Columba to attain only death by shipwrétkRaiders who make off with horses and
grain that are under Brigit’s jurisdiction expergemnmisdirection; though they think they
have gone home, they wake the next day to find &neystill in Brigit's community*° A
latro who steals a cow from Ciaran of Saigir's herdsisasswamped and drowned
crossing a river as he fle&3.

Ireland’s early penitentials prescribe varying @eg of penalty for raiding,
including six months’ penanc&ynodus episcoporyma return of the stolen goods, 120
days on bread and water or two years spent excomatarPenitential of Columbaniis
a fine equal to the value of seven slave womensandn years’ penanc€gnones
hibernenses or seven-fold restitution and five years’ hashance in exileTres
canones hibernigi?** The Old IrishTable of penitential commutationslegates
brigandagediberggag to the same category as secret murders, henesgljsin and

satirizing as a crime for which no remission of ipemtial sentence can be permitted, no

217 For discussion of this topic see Sharpe, “Hiberatin laicus, Irishlaechand the Devil's men,” who in
part argues that the church desire to quell briggachad much to do with their engaging in pagan
activities as members of tifi@nng or roving independent war-bands. For a refinenoéthe place of the
fiannain Irish society, see Kim McCone, “Werewolves, lopes,diberga andfianna juvenile
delinquency in early IrelandCMCS12 (Winter 1986): 1-22. Also see the discussioreoépitation in
chapter four, pp. 242-9, notes 211, 216, below.

218 Adomnéan,Vita S Columba@.22, pp. 372-6.

9 vjita | S Brigitae9.55, col. 0126C; ch. 57, Connolly, 29.

220v/ita S Ciarani episcopi SaigirensiSalamanca) 14, p. 35¢jta S Ciarani episcopi de Saigibublin)
20,VSH1, 226. The similarity not only to a prior Brigidi episode of cattle rustlers drowned in a flooding
river but to the crossing of the Red Sea is unrkédike. See pp. 123-5 above.

22! Synodus episcoporuftd, ed. and trans. Bieler, “First synod of Striekf’ Irish penitentials
Penitential of ColumbanuB.19,Canonest.9, andTres canones hibernidi, Bieler,Irish penitentials 56,
102-4, 170, 182.
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matter how severe the punishments ma$/bénother Irish penitential requires one
year’s penance for brigandage, reflecting, foransg, the duration of the blindness that
befalls Saxon raiders of Saint Maedéc’s commumitMales?*

Under vernacular law, those who lose their righgeek legal protection from
either church or noble include thieves who fleel@ive and raiders and murderers who
abscond without paying their déeaic fines??* This stricture is nowhere near the
condemnation leveled at brigands by the churafivés the impression that it does not
deem raiders to be outlavigr raiding, but only for doing so without paying the expected
legal penalties. It does appear that a thief whousd still holding the stolen goods
could be hanged, however, particularly if the chusere the judging enti§?> Given the
opprobrium attached to raiding in ecclesiastical, a0 an extent, in vernacular legal
texts, it is not surprising that brigands and theware the main malefactors in at least two

dozen vengeance episodes inltheesof Irish saints.

Denial of hospitality

An important part of the rights due to personsxdlted social status in medieval
Ireland was the receipt of hospitality. The nob&sses had the reasonable and legal
expectation that they would be welcomed, housed@htdy anyone they approached
while traveling. In practice this duty most probafall primarily to settlements of a

particular degree of standing with the resourcgedvide properly for guests and their

22285 pp. 58-9. ]

2234An Irish penitential” 1.11, 15; 2.17; 3.2, 2295ed. and trans. E. J. Gwyrrju 7 (1914): 143, 150—
151, 154-5, 158-61, 168-ita S Aidui sive Maedag/espasian) 18/SH2, 299-300.

224 Bechbretha9.2, pp. 74-5.

22> Kelly, Early Irish law, 217.
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retinues, but the obligation was theoretically skdpy all persons of any propef®y.
According to the early vernacular legal writingsfusal of hospitality to an individual of
guality—whether ecclesiastical or lay—entitled thi@red party to the payment of his
full honor price??” Two forms of rejection are specified; the firsétachor “refusal”,

and the second, more severe typesigin “driving away.”*® Further, any missed meals
the denied party should suffer are considered tbfasts, entitling the hungry elite to an
additional recompensé’

Canon law, too, reserves a special place for tbpgp fulfillment of the duties
and benefits of hospitality, including devotingiembooks to the subject in both the
seventh-centurganones hibernensesd the early eighth-centuGollectia®*® The
Canonedn particular observe that when an ecclesiasgkisg accommodations is
turned away out of ignorance or inexperience thiygoarty should incur a penance of
seven days’ fast on bread and water. On the otred, la rejection that results from
“unkindness” (nclementig demands one year of such penitential sacrificedch day
of hospitality denied, and the excommunicationlbfesponsible€>* It seems likely that
the first, milder form of rejection correspondshe étachof vernacular law, while the
deliberate and insulting second form paralésain

While the honor price of a rejected king mightda¢isfied by a payment of cattle

or other goods, a saintsnechis rather more severe. The stripping of fecunfitdyn the

226 kelly, Early Irish law, 139. Also BinchyCrith Gablach 81 (“c6€, or “coshering”).

227 Crith Gablach6, 11, 12, Binchy, 1-2, 5-6; §866, 83, 84, Mac\N&B3, 288-9. Ecclesiastical ranks
were paralleled with their secular counterpartsgf@mple, a king and a bishop commanded the same
enech SeeUraicecht Bec@-9, trans. MacNeill, “Ancient Irish law,” 273—-Bretha Nemed Toise&®,

pp. 16—17. Both are legal texts of the eighth agntu

228 Kelly, Early Irish law, 139-40.

222 Binchy, Crith Gablach 87-8 (‘eséirf).

#%De jectione eclesie graduum ab ospitianoness, pp. 172, 174De hospitalite Collectio 56, pp. 221—
2. Orthographical variations are original to tharse.

Bl Canones.5, p. 172.
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land around a settlement denying E6gan of Ardstfaminstance, both exacts his honor
price and imposes the fasting penanc€afioness.2 upon the guilty parti€s? It has
been seen that immolation by lightning evokes theyof the damnation of those who
would contravene the authority of Aaron; similanaetion—the consequence of
permanent excommunication, whether it is explictigted or merely assumed—nbefalls
those who turn away MacNisse and Ded&rmportunate guesting demanded from
saints also occupies several episodes of vengesude as the moment when a royal
steward who challenges Colman mac Luachéain to geogkorbitant food hospitality, on
pain of drowning or burning, is swallowed by thetk&>** These examples of saintly
retribution make clear both the expected treatroéand the nature of the penalties for

refusing due hospitality to the holy men of Irel&rd

Property disputes

The limited amount of available inhabitable analde land meant that conflict
between church and lay landholders over propertyingvitable in medieval Ireland.
Four specific issues figure prominently in the esg@ntations of hagiographical

vengeance concerned with territorial disputes. &las grazing on a saint’s land without

#2yjita S Eogan{Salamanca) 16, pp. 403—4. It is also a caseeoptimishment matching the crime; the
saint is made to hunger, so the community musestdimine.

#3yjita S MacNisseSalamanca) 10, p. 40@jta S Declani{Dublin) 28,VSH2, 52. See also pp. 129-30
above for the possibility th@pocAbplays a role in this particular form of lightnimgediated judgment.
234 Betha Colmain meic Liachabb, pp. 58-9. Recall a similar episode is alsodmérom theBethu
Phatraic see pp. 166 above.

2> There are, it seems, no examples of female sairted away when seeking hospitality among the
landholders of Ireland. Thiacunasuggests either that holy woman did not travelighao ask for
hospitality, or that when they did they were nendused. It seems likely that the truth was somee/ire
the middle, especially as there are episodes iBtigedine texts that depict Brigit visiting this that
house; importantly, though Brigit may dine at a enlabst’s residence, she and her entourage stayghe
only at ecclesiastical communities. A travelingridés unlikely to be denied hospitality by another
religious foundation, and at the same time a fersailet would also be protected from even the apear
of impropriety that might result were she to sojoir a layman’s home. See for examylea | S Brigitae
4.27,4.29, 6.40-41, cols 0122C-E, 0123F-0124A36h81, 33, 42-3, Connolly, 20-21, 24-5.
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permission, attempted or actual physical expulsioa saint from a property or
foundation, refusal to cede land requested byra sad the right of a saint’s community
or monastic federation to be exempt from the erastof royal tribute.

In early Ireland, the act of pasturing one’s herse the land of another without
permission was one stage in the process of attagpiclaim ownership of that
property. If the occupant drove away the horseptbeess was interrupted and the claim
rendered nulf*® Hagiographical vengeance depicts saints consigtesjecting such
incursions, including the instant death of bothrB&nd Daire’s horse for grazing a plot
promised to Patrick®’ Mochoemdg is compelled to drive away the chariwsshs of
Munster King Failbe Flann, leading to a seriesaffrontations that culminate with
Failbe losing sight in one eye and, it is assurhiability to rule?*® Féchin and
Finnchua both must deal with equine trespasses tieesaints are still lads; in Féchin’s
instance the horses drop dead, while FinnchUa'sedurns the unwelcome guests into
stone?® It seems that the holy men of Ireland—there arsush episodes with women,
probably because legally females could only inkeetite interest in land, not purchase it
outright—are depicted in such retaliatory narregiwet only ejecting unwanted invaders

but exacting recompense for the tresga3s.

2% The procedures of claiming property ownership llggae fully detailed by Thomas Charles-Edwards,
“Boundaries in Irish law,” ilMedieval settlement: continuity and changd. P. H. Sawyer (London:
Edward Arnold Publishers, Ltd., 1976), 83—7. Alse Kelly,Early Irish law, 109-10 (“usucaption”) and
186—7 (legal claim process); also by Kelgarly Irish farming(Dublin: DIAS, 1997), 432-3.

%7 Muirchd, Vita S Patriciil.24, pp. 108, 110 (passive retaliatory judgméntRethu Phétraidl 2706—20,
Mulchrone, 136-7; Stokes, 228-31, Patrick is dbedrias enraged at the trespass.

28 Vjita S Mochoemo@Dublin) 19,VSH2, 174 (malediction). See alBechbretha31-2, pp. 68, 69, where
the blindness of Congall Caech (Congall the Blisdjlaimed as the reason he lost his throne.

29 vjita S Fechin{Oxford) 6,VSH2, 77; also irBetha Féchir8, pp. 324-5 (maledictionRetha Finnchua
(Lismore) Il 284677, pp. 85-6, 232-3.

%0 gee Kelly,Early Irish law, 104-5 regarding female inheritance of land.
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In some cases, saints are subjected to manharmlitemdholders unwilling to
permit the holy individuals to remain. In Irishetterminology is explicit: expelling a
person is described gabail lamae duing“seizing a person’s hand,” and this turn of
phrase carries into Latin &shereor tenere manurf** Mochutu is grabbed and kicked
out of his first community, Rahan, in this manreerd the plethora of punishments that
ensue for the guilty retinues who prosecute tljisstice include permanent partial-
blindness, exile, the extinguishing of lineages dachnatiorf*? Senan is seized and
dragged by his two brothers; the brother who comihié worst outrage ultimately drops
dead in the doorway of his home, condemned to vent enter his own possessfii.

In all fairness to Ireland’s saints, however, tiaority of persons who would
eject them are stopped before any physical contatbccur, preventing the outrage of
the saint’s person. A man who tries to expel Finm&Clonard is struck blind until
penance is satisfied, for instance, and never ge&nclose to touching, let alone seizing
the saint** Another landholder, Nechtan, is felled by “suddeath” gubita mor3,
while Nechtan'’s followers are paralyzed in plaggia preventing so debasing an event
as bodily expulsion from happenifj.

Property disputes don’t always occur after thatdaas settled. In many instances
conflict begins the moment a holy man attemptsataio the land needed to start a
church or community. In one such narrative, a latdér who is unwilling to give Aed

mac Bricc a parcel of territory an angel has preohito the saint tries to flee but is felled

21|, “gabal, subsection (a).

242vjita S Carthagi sive Mochui{Dublin) 53-8 VSH1, 190-193 (negative prophecy, malediction).
243Betha ShenaifLismore) Il 2249-76, pp. 67-8, 214—15 (negatix@ppecy).

244 vjita S Finniani(Salamanca) 16, p. 100 (passive retaliatory judgjme

#3vjita S Finniani(Salamanca), 31, p. 105; aBetha Fhindeir(Lismore) Il 2714-18, pp. 81 (passive
retaliatory judgment). See also the tale of adhmrdéo the milk jug for those sent to expel Abbar 50
above.



180

by severe illnes$'® In another, Anfossaid mac Leda, who mockingly febGolméan
mac Luachain’s request for permission to settlpraphesied to gain shame, derision
and the servitude of his descendants to Colffi&m. a third anecdote, a man named
“Fool” (baeth is struck blind for denying Finnian of Clonarathght to settle in Eiscir
Branainn®*®

These vengeful portrayals share one common elemegNery case, whether the
real estate has been granted or it is still mevelgg sought, the landholders of the areas
in question challenge the rights of the churchdfysing or expelling the saint acting as
its agent. At the root of these episodes is theatley these laymen of not only church
standing and rightful claim but also of sanctifeagthority. Whether laying hands on and
outraging a saint’s person or merely rejecting estgifor a parcel on which to build a
hermitage, these refusals indicate an implicit dleoii the sanctity embodied in the holy
man. Honor price, penalties for assault and trespad other consequences may apply,
but the critical message is the knocking down agieany with the hubris to view their
own claims or rights as superseding those of Gelg&t.

Once a saint’s foundation has been establishedjeance is also triggered by the
attempts of secular rulers to demand tribute froolesiastical settlements. Numerous
retribution episodes testify not only to hagiographassertions of the exemption of
churchlands from such exactions, but also demdesairaongoing struggle over the
matter throughout much of the history of medievaldnd. In his tenth-centubetha

Adomnén, for example, prophesies the short lifatldat the hands of family and loss of

248 vjita S Aidi(Salamanca) 48, pp. 180-184ita S Aed{Dublin) 34,VSH1, 44 (passive retaliatory
judgment).

247 Betha Colmain maic LuachaBs, pp. 34-5.

248 Betha Fhindeir(Lismore) Il 2624—7, pp. 78, 2256 (passive rataly judgment).
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sovereignty for the lineage of Fiannachta mac Dadbh, king of Tara, for declaring
Columban lands subject to tribiff&.In abethamost probably placing to the twelfth or
thirteenth century, King Lugaid’s demands for pagpirfeom Senan result in the loss of
Lugaid’s racehorse, the removal of Lugaid’s line&gen rule and the loss of life and
salvation for Lugaid himseff°

Though not exclusive to this particular offensés within the hagiographical
handling of the matter of tribute charged agaicstesiastical lands that an excellent
example of thaithech fortha or “substitute churl,” may be found. Throughdug t
episodes of saintly vengeance, it is not unususé®someone receive punishment other
than the actual eminent target of a saint's complaVhen, for example, Saint Finan
Cam tries to obtain remission of his community’s fimm King Failbe Flann—who, it
seems, was particularly despised by the churclengiis chronic presence in thewes—
it is not Failbe but his tax collector who refuses demand®> Finan warns that if the
tribute is not forgiven, the tax collector's howsd be consumed by fire. In a split
second lightning immolates the building, and int #@me moment the tax collector is
struck mute. Penance, however, is not performetthdyribute collector but by the king,
the satisfaction of which restores the former wusiual talkative seff?

The tax collector is apparently acting asaghech forthaa commoner who could

legally stand in for the king as defendant and wioalld be held liable for any penalties

249 Betha Adamnaif, pp. 50-51.

0Betha ShenaifLismore) Il 2087—-2102, pp. 63, 210. See chapher, pp. 42—3 above for the chronology
of the Lismorebethada

#1we have also seen Failbe Flann earning, for exanipe vengeance of Mochoemdg, p. 164, note 177
above.

%2 yjita S Finani(Salamanca) 26, p. 158; (Dublin) MSH?2, 92. Note that in the Dublin version, Finan’s
prophecy warns only that the tax collector willfeufGod’s vengeanceifidicta). See above, pp. 128-30
for the possible parallels between lightning-bgsnaishment and both canonical and apocryphal secept
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incurred by the king> Finan’s response is twofold: he exacts a pricen filoe tax
collector as the king's stand-in, then makes itasgible for him to continue to act on the
king’s behalf by rendering him unable to speak.hMiisaithech forthaout of
commission, the king himself is compelled to sgtisinan’s claim directly or lose his

honor, his status and possibly even his life and. so

Conclusion: vengeance and the essence of Irish sanctity
The evidence of scriptural parallels in represémtatof saintly vengeance indicates that
while the paradigm of idealized, embodied holiflessmd inimitatio Christiis clearly
present, the retribution episodes in Linesof Ireland’s saints also emphasize other
models, making subtle and not-so-subtle comparibetseen Irish holy men and
women and key Old and New Testament figures. Mottbie among these parallels are
Moses, Aaron, Elijah and Elisha. Importance is glsced on the prayers and
invocations of the Psalter, the deeds of powerpolstolic figures and the role of Mary,
mother of the Messiah. Within this arrayeofempla moreover, some inspirations have
roots in the canonical books of scripture, partidylin the Old Testament. Accounts
regarding Jesus, Mary and the apostles, by conthest from both canonical and
apocryphal texts, indicating a respect for such-standard sources at least equal to the
honor reserved for the Bible itself.

From the earliest examples of hagiographicalbetion in theLivesof Ireland’s
saints, the men are equated explicitly and impjieiith Old Testament prophets and the

acts of apostles in apocryphal works, with Patléading the phalanx as first Irish heir

234 text on the forms of distraint” 9, ed. and tsa. A. Binchy,Celtica10 (1973): 80-81; also
discussion of section on 84-5. The translatioaitbfech forthaas “substitute churl” is that of Binchy.
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to the same apostolic grace and status as Peemwadimen have a slightly different
trajectory; the retaliatory episodes of Brigit'veath- and early eighth-centuitae
display a greater reliance anitatio Christi, but such parallels are less prominent after
theVita | S Brigitae Instead, vengeance episodes of sanctified womkterLives—
particularly theitbethada— also draw in their own ways on the models oharity and
election provided by figures such as Moses or Eli@ upon the apocryphal
representations of the apostles.

Emotion is stirred in saints of both Latin andlritexts, although infrequently
overall. Whenever a saint is displeased or out@gigiered, negative consequences for
theprovocateursare assured. While Brigit, in keeping with hepsty emulation of the
model of Christ, expresses less ferocious emotion@hge than do her male
counterparts, the female saint Lasair and the ma&y of Ireland are linked through the
ire of their retaliatory narratives to Old Testameaders. One has only to think of
Moses’ rage at the creation of the golden cal&farell-known example of justifiable
wrath?** Contrary to other scholars, Irish saints are eeifrequently overwhelmed by
anger nor wholly disconnected from emotion in tipeasecution of vengeful
judgment®>®

The involvement of canon and secular Irish lawhim representations of
vengeance adds another layer to the image ofigtedaint. In these episodes, holy men
and women conform particularly to native Irish lawgjng the legal codes of early Ireland
and the peculiarities of legal language to bolateaint’s right to pursue just recompense

both to the church in general and to the saintfsoh@nd person in specific. Saintly

#4Exod. 32:19.
%> gee pp. 111-13, 155-9 above.
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retribution of all types—not merely that of maldaa, as asserted in previous studies,
as cursing is now visible as but one constituentist saintly reprisal—reinforces not
only social, cultural and spiritual but also lelggson<>® Hagiographical vengeance thus
establishes a specifically Irish outline of socader with Ireland’s holy men and women
at its head. Indeed, if the essence of sanctityngnsaints of any regional tradition is the
emulation of Old and New Testament models, what aeart the Irish saint is, in no
small fashion, this adherence to and enforcemehelzind’s laws.

From Moses to Elijah and Elisha, and then to Clamsl his disciples, Ireland’s
hagiographers place the entire scriptural narratitethe persons of their saints. The
vengeful holy person, far from the flawed and vatidie individual assumed for so long,
thus becomes a completed saintly being, an heaintadisputably ancient authority and
a vessel of the same grace bestowed upon Old Testgrophet, New Testament
apostle and the Messiah himself. But there is nwthe story. As Chapter Four shows,
the motion of holiness through the society ofltheesis also witnessed in curative
deeds. The same Irish saints who curse also ches, fironounce negative prophecy and
potent blessing, invoke lethal retaliation andedise dead. In essence, Ireland’s holy
men and women not only enact retribution but aksdgom the merciful, healing
miracles that are necessary to maintain the physnzhspiritual health of the Irish body

Christian.

%% 5ee pp. 161-82 above.



CHAPTER FOUR

From exile to enlightenment

“The saints could always heal what they wrought,
if they chose.”

Theexileof illness
Very little in human life is as isolating as illreesr disability. Whether the ailment is
minor or severe, temporary or chronic, as simpldthasommon cold or as complicated
as cancer, the mortal fight for health must be wdgethe individual, and thus by its
very nature sequesters the sick from the wholéhéhives of Irish saints, the infirm are
displaced not only by the inherent physical, socoigbsychological seclusion of their
condition, but also by a very real division frone tlellowship of the faithful. To varying
degrees, the unwell are segregated from partiopdtoth in the daily life of their
community and in their normal religious observantedreland’s medieval hagiography,
this physical and spiritual exile of the individuakults in an injury to the Irish body
Christian it is the charge of the saint to undo.

In Chapter Three, the episodes of saintly vengeémemd in Ireland’s medieval
Lives were shown to establish and uphold the structires idealized Christian Ireland
through the imposition of punishment and penanbés hapter turns to ways in which
the portrayals of hagiographical healing accomptlth the same ends. As is true with
the punitive deeds of the holy, curative acts aeds@al the motion of sanctity through the
textual society of theives. Whether disease or disability is imposed uponm@gdoer

to compel penitential satisfaction or arises aar#gortunate accident of life does not

! Bitel, “Saints and angry neighbors,” 142.
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ultimately seem to matter. In Ireland’s medievajibgraphy, saintly feats of
rehabilitation minister to both body and soul, dirsgthe newly whole back into the fold,
strengthening community bonds and augmenting ti'sauthority. It is the work of
this chapter to explore the ways in which Linsesdemonstrate the restoration of the
healed to both corporal and spiritual integrityuraing them fully intact to Christian

society and curing thereby not only the individoat the communal body of the faith.

Biblical healings

Nearly all of theLivesrepresent their saintly subjects engaging in otgacts that often
directly echo the words of both the canonical dredapocryphal New Testament and
closely parallel the reported deeds of Jesus himBebse holy Irish who are not linked
with one form of such biblical healing are almastariably associated with others. This
prevalence can be demonstrated by consideringeatel of the hagiographical

remedies delivered according to scriptural precetlen

Sensory deprivation reversed

Among the most commonly depicted biblical healiagsthose in which some
type of sensory or speech deprivation—blindnesafndss or muteness—is cured
through the agency of an Irish saint. Nearly twaetomale saints are portrayed
returning speech, sound or sight to petitionenganying status, nearly all distinct
examples of which occur in tivtae Often components that would elsewhere be

polluting are here instruments of sanctified mewciSaint Comgall, for instance, gives

2 Resurrection, the ultimate example of a bibliaakg receives its own section later in this chagBee pp.
237-48.
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sight to a blind man who has been led to the darmdid. When Comgall daubs his saliva
on the man’s sightless orbs the fellow is immedyafstatim) cured, “and he received the
light and, rejoicing in his light, he returned hdnfrmenque recepit, et in lumine suo
gaudens reuersus gstinaided® Here the model is clearly that of the gospel Ghwhio
heals a blind man by applying clay mixed with hiaospittle to the man’s eyes, then
commanding that they be rinsed with clean water.

In another tale, Cainnech’s blood is accidentsfijled when he strikes his head,;
when one drop of this blood is given to a king'siglater, she is fully healed of her
blindness, deafness and muterfesgain the model is the Messiah, but it is not ahly
Messiah of the canonical New Testament whose bhmsipoured out to cleanse sin
from the world, it is also the apocryphal Jesus sehiolood cures the partial blindness of
the spear-bearer, Longinfitt is Longinus who pierces the crucified man’sesithe
effluvia from the resulting wound spilling onto Hiands; when he accidentally rubs his
eye, Longinus receives both sight in his once-dadaye and comprehension of the

gospel messade.

3Vita S Comgall{Dublin) 10,VSH2, 6.Lumen it must be noted, can mean literally ‘light’ aiso
metaphorically ‘sight.” Here the meaning appearsadoth, referring not only to a cure for blindmnésit
the receipt of the revelation of Christianity.

* John 9:1-4.

®Vita S Cainnech{Salamanca) 25, p. 18@jta S Cainnici(Dublin) 20,VSH1, 159.

® Matt. 26:28 (Mark 14:24).

" Longinus is named and healed in the apocryhtialof Longinus Elements of this apocryphon were
certainly known to the Irish by the early 700swinich era Blathmac used its material in his poe®ese
Ann Dooley’s translation of the relevant versesddised previously by Carney) in “Tt&ospel of
Nicodemusn Ireland,” inThe medieval Gospel of Nicodemtexts, intertexts, and contexts in western
Europe ed. Zbigniew Izydorczyk (Tempe: Medieval and Resance Texts and Studies, 1997), 366-8;
also see 381-3 for the discussion and translafiother Irish versions of Longinus’ story, includithat
found in LFF. The Irish text of Blathmac’s versescerning Longinus are also available in Carfroems
of Blathmacverses 55-8, pp. 20-21. Further see Shirley AmwBis commentary on Longinus as
represented in early Irish art in Herren and Bro@imist in Celtic Christianity252—-3. See also the
commentary below on the link between sin and blass$n p. 189, note 15.
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Among the female saints, Brigit is depicted curtigdness four times and
restoring speech in three ca8és.one narrative, composed around the same tirtieeas
root layers of the Salamane#a of Cainnech, Brigit suffers her own accidentaldhea
wound. Her blood, spilled into a river and mixedhwthe water, is the medicinal agent
that cures two young women of their muteness, ageén evoking the power of Christ’s
blood to heal the apocryphal LongiruSaint ita also heals those who have been
deprived of their sight. In one case she revetsedlindness of a priest from whose hand
she has received communion, simply by welcomingtoitmer community? ita’s
prayers also restore to a mute schaapien3 his lost power of speech, allowing him
not only to return to his teaching but to join biadentsdiscipulig in praying aloud to
the Lord™

The restoration of sense and voice comprisesnaapyi component of the healing
performed by Jesus throughout the Gospels. Jesisthese faculties at least six times;
the most frequent of such gospel remedies is tree@iblindness, a prevalence that is
echoed in théivesof Ireland’s saint$? The healing of lost faculties by Irish saints,
however, not only represents the repetition ofatts of Christ but, in a deeparitatio

Christi, also fulfills Isaiah’s prophecies that deaf eand blind eyes will be penetrated

8 Cogitosus Vita S Brigitae3.14-3.15, cols 0137A-B; chs 11-12; Connolly aivéd, 16-17Vita | S
Brigitae 4.25, 4.32-4.33, 5.34, 17.108-17.109, cols 0121R2B-C, 0122E, 0134B—C; chs 29.4, 37,
38.2-4, 121, 123, Connolly, 20, 22-3, Béthu Brigte29, 36, 37, 38, pp. 9-10, 13-14, 27, Bétha
Bhrighdi (Lismore) Il 1372—6, 1383-90, 1435-48, pp. 41-3,1489-91.

°Vita | S Brigitae4.25, col. 0125D; ch. 29.4, Connolly, Bethu Brigte29, pp. 9-10, 27 arBetha
Bhrighdi (Lismore) Il 1383-90, pp. 41-2, 189. See agairtBhac’s verses in DooleyGospel of
Nicodemug 366—8.The imagery here of blood and water mingled furttedls to mind the effluvia that
pour from the wound caused by the centurion (whoenapocryphon later names as Longinus) in the
canonical text of the crucifixion, John 19:34. T®&lamancaita of Cainnech is & O’Donohue text; see
pp. 36—8, chapter one.

YvVita S Ite(Dublin) 20,VSH2, 122.

1vita S Ite(Dublin) 19,VSH2, 122-3. Theapienss specifically able, once cured, to speak “cigarl
(clare).

2 For example see: Matt. 3:5, 8:22—4, 9:28-30, 1115531, 21:14; Mark 7:32-3, 8:22—4, 10:46-52; Luke
7:21-2, 18:35-42; John 9:1-4, 41.
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by a new teachind’ These particular senses, moreover, are necessaay fndividual to
fully participate in the body of the faithful: sitgssness prevents recognition of the New
Testament revelation, deafness blocks receptidineopreached message in that
revelation, and muteness stops a tongue from vgitmg$o and professing the new truth.

This multi-layered interpretation of the hagiodnegal cure of sensory loss also
finds corroboration in the apocryphal New Testamahhough the evidence presented
by the apocrypha in these cases generally alstserithe canonical Gospels, what may
remain allegorical in the latter is often made eteglly unambiguous in the former. The
Infancy Gospel of Thomafr example, depicts the child Jesus declaringarecho of
the Isaian text—“let the blind in heart see,” aftdrich those his prior curse stripped of
sight are restored to their full sen$é3heGospel of Ps.-Matthelinks restoration of
sight with returning the healed to the company otiGas Jesus himself says to his
audience: “let ... the blind see, and the lame wakight ... and every one return into a
restored state, and abide in him who is the rodif@fnd of everlasting sweetness.”

The return of the blind, deaf and voiceless tarthdl faculties thus signifies not
only the physical but the spiritual restoratioraafindividual, and through that person’s
healing a collective renewal is wrought. As onsHréxegete exhorts to those whose
hearing was restored by Jesus, “You [who were bdethow hear], hear what you have

heard with the ears of an understanding head’ @udite auribus intellegibilis cordis

®|sa. 29:18, 355, 42:18.

1% InfGosp(GrkA) 8, Elliott, 78.

15 psMat31, Elliott, 90. The notion of blindness and laticomprehension or belief in the message of
revelation is found throughout the canonical Gaspelfor example Matt. 23:16-17, 19, 26; Mark 3:5,
6:52, 8:17; John 9:39, 41, 12:40. The most fama@asnple of this correlation is likely the story of
Thomas, who doubts the identity of the risen Jestis he has visual and tactile confirmation of the
crucified man’s wounds. See John 20:27-9. It igeirse 29 that Jesus declares, “You have believed
because you have seen me. Blessed are those whabtaseen and have believeduia vidisti me
credidisti beati qui non viderunt et crediderunt
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guae audistis This passage implies that it is comprehensiodestis’ spoken message
that both brings them back to and allows them toaia in the world of sound; it also
implies that this world of sound is essentially ¥herld occupied by the community of
Christ!® The opening of eye, ear and throat to the worde@Messiah enlightens the
cured, such that Brigit is declared by Cogitosubképlike Christ, “the light of the world”
(lux mund) because she brings sight to a man blind fronh birHagiographical healing
of lost sight, sound and speech therefore eleaasesil in the light of the faith and unites
—or reunites—the cured with the community of Chnistiking the body faithful once
again whole.

The reversal of sensory deprivation has, for dlsgnaup of saints, a corollary in
the conferral of extended perception upon partidalowers. Instead of curing senses
somehow stilled, these holy Irish grant the abiiitysee what ordinary human eyes
cannot, expanding thereby the insight attaineddm éndividual recipient. Brendan of
Clonfert, for instance, provides to one of his n®tite ability to see Satan, whom the
saint was interrogating before witnesses othermisapable of perceiving the saint’s
opponent? Brigit of Kildare, too, permits Bishop Ercc and tiouseboy to observe a
battle occurring far away by making the sign of ¢hess over their eyes, a benediction
which allows the two males to identify their kinamemong several of those slai.

Such episodes of unusual visual acuity most conyrfeature members of the

ecclesiastical community or, less frequently, cotectlaity, as in the narrative of Aed

6 Commentarium in Lucam.22, pp. 60—-61.

Vita S Brigitae3.14, col. 0137A; ch. 11, Connolly and Picard, Ti6e biblical story Cogitosus cites is
found in Matt. 5:14 (John 8:12) and John 14:12.

18vita S Brendan{Oxford) 67,VSH1, 134-5.

vVita | S Brigitae11.68, col. 0128C; ch. 69, Connolly, 34.
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mac Bricc’s conferral of ‘Satan-sight’ upon the Bhian king Baithéné® Because these
individuals are already aware of and professingebel the message of the New
Testament, they require neither the restoraticenlokt sense nor a return to God'’s fold.
Instead, the beneficiaries of hagiographically aegtad vision are gifted with a glimpse
into the mysteries that lie beyond the veil of aetiy mortal sight and are then able to

return to Christ's community to witness to theiperxence.

Sickness cleansed

Among the edicts issued by Jesus to his discgrlesnstructions to both heal the
sick and cleanse lepetsireland’s hagiographical holy, as embodiments séuactity that
reflects not only the deeds of Christ but the fatfent of his teachings in the acts of his
apostles, are thus commonly depicted curing camastirom headaches to gangrene,
excessive bleeding to difficult childbirth, plagieeleprosy. The men and women of the
Lives—bothvitae andbethada—are associated with some sort of remedy for such
ailments even more frequently than with the resimneof sense or speech; the sick
become healthy through the reported works of &t llealf of the Irish saints for whom a
Life survives.

Adomnan’s Columba of lona, for example, facilitatlbe return to vitality of
numerous people, including a youth suffering fromsebleeds, an episode that may

parallel the miraculous cessation of longterm hehage in the woman who touches

2 vita S Aidi(Salamanca) 34, p. 17Vjta S Aed{Dublin) 25,VSH1, 41-2. Aed provides this gift to
Baithéne to compel the ruler to release a bondniraithich endeavor the saint, with the help of awif
the horrors of hell, is completely successful.

- Matt. 10:8-10.
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Jesus’ hemi> When Saint Lugaid is still an infant, his tearsecan ulcer and return his
mother’s landlord to full health; as an adult hee, used to stir a poisonous drink,
purifies it into fine liquor the strength of whiahebriates an entire royal fe&&tAed mac
Bricc’s and Declan’s newborn infant heads both tereancavities in stone that confer
healing properties through the rainwater that ctélén their hollows?* Molaisse of
Leighlin, when still a boy, saves his foster-mothdife by signing her snake-bitten hand
with the cross; here the parallel is foundnfGosp(GrkA), in which the apocryphal
child Christ heals his brother James by breathpantthe viper bite in his brother’s
hand?® Moling, evoking the example of Jesus, brings hew@itanydropicusby having
the fellow consume soil taken from a hole the shimtself dug’® Declan’s prayers
combine with the sign of the cross made towarddhe directions of Cashel to expel
plague from all of Munstet’

In thebethada Mochua is credited with healing the Sil Muiredkigdred of the

yellow plague, absorbing their bilious hue into ¢iissier; Mochta also cures gangrene

2\/ita S Columbag.4, 2.6, 2.7, 2.18, 2.30, 2.31, 2.40, pp. 98, 10@, 104, 118, 136, 138, 162. The boy
with the nosebleed is cured in ch. 2.18, p. 118 th® cure of the woman with hemorrhage see Ma#20-9
22 (Mark 5:27-31, Luke 8:43-48).

Zvita prior S Lugidi seu MoluagSalamanca) 2, 50, pp. 131, 142a S MoluagDublin) 2, 42 VSH2,
206, 220-221. The episode of Lugaid healing therudtso appears Mita altera S Lugidi seu Moluae
(Salamanca) 2, p. 383, but here it is the toudhisohand rather than his tears that is curative.

#vita S Aidi(Salamanca) 1, p. 168jta S Aed{Dublin) 1,VSH1, 34.Vita S Declan{Dublin) 3,VSH2,
36.

% vita S Lasriani seu Molaisse abbatis de Lethglé®alamanca) 2, p. 34fGosp(GrkA) 16, Elliott, 79.
This same episode is lackinglimfGosp(GrkB), again suggesting that (GrkB) was not uselthie

formation of the variants dhfGospto reach Irish soil. See also chapter three, pp—3 and notes 112-13
for additional discussion.

% vita S Dairchelli seu MolingSalamanca) 9, pp. 355-%ita S Moling(Dublin) 25,VSH2, 201-2. In
Dublin the ailment is not that of thyglropicus—an apparent fainting disorder that suggests qagsgler,
perhaps, epilepsy, and is usually translated ap&if—but only tumors in the man’s belly. Saint Bag
too, is said to cure aydropicusin Vita S Dagaei mic Cairil(Salamanca) 24, p. 393. The term does not
seem to appear in lateitae It does appear in scripture, however, in Luke244; where Jesus cures an
hydropicus(the method is not specified).

#"vita S Declan{Dublin) 24,VSH2, 49-50.
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with his bell?® Mac Creiche combats pestilence in the form of remssslaying disease
and beast simultaneously with his breath, his pragd the ringing of his betf. Colman
mac Luachéin cures abdominal disease with a tarahprovides healing wash water
from his bell, the additional triple striking of v instrument guarantees the elimination
of disease and plagd®Féchin’s grant of absolution to a man afflictethvé severe head
ailment instantly returns the man to health, malkitagn a link between this man’s
sickness and sin, a connection also drawn in ttep&s®! Senan, in a post-mortem
visitation, instructs a follower concerning thedtion of a deposit of lime sufficient to
build a new church. The lime itself, the kiln tliates the lime and even a stone taken
from the area where the lime is found all possessdifng powers thereaftéf.

Among Ireland’s female saints, Brigit of Kildaethe uncontested doyenne of
miraculous doctoring. In héfita | alone, Brigit is said to facilitate twelve healsngf

illness, a number considerably greater than amt sdiether male or female. Brigit

% Betha Mochua BalldLismore) Il 4798-4822, 4843—4, pp. 143-4, 28 As8an instrument of status on
par with a saint’®achall the striking of a saint’s bell could demarcaterch lands, summon a community
to worship or curse foes. As seen in this and suese examples, curative powers may come through th
bell’'s sound or through the imparting of its hoksento another substance that is then consumed by
used externally on the affected person. Examplesabédiction with bells appear a number of timethin
Lives the most well-known of which may be the cursifi ara by Rladan; see above p. 159 for
references. IBuile Shuibndl 19-37, it is Saint Rénan’s ringing of his belldefine the lands of a new
church that starts the conflict with Suibne; seatBe Farber and J. G. O’Keeffe, eBuile Shuibng1952;
reprint, Cork: University College Corpus of Electio Texts, 2001); also trans. Farber and O’'Kedigle
Suibne (the frenzy of Suibne), being the adventfr8siibne Geil{1913; reprint, Cork: University College
Corpus of Electronic Texts, 2001). For more ondhghaeology of bells and bell shrines, see Nancy
Edwards, “Celtic saints and early medieval archaggl’ in Local saints and local churches in the early
medieval wested. Alan Thacker and Richard Sharpe (Oxford: @kfdniversity Press, 2002), 226 and
The archaeology of early medieval Irela¢i®95; reprint, London: B.T. Batsford, 1996), 1280, 145. On
the social role played by bells and other sairglics in Irish society, consult Charles Dohertyh&luse of
relics in early Ireland,” iDie Kirche im Frihmittelaltered. Ni Chathain and Richter, 89-101.

? Betha Meic CreichéLismore) 14.49, 16. 57—16.68liscellanea 36, 39—43, 75-6, 79-82.

30 Betha Colmain maic Luachaitb, 26, pp. 18-19, 26—7.

31 Betha Féchiri4, pp. 326-9. In the Gospels, Jesus heals aypathinan by first absolving him, then
commanding him to rise and go into his house, MaR=-7 (Mark 2:5, John 5:6-9). Jesus also sayssthat
is a kind of sickness, and that he, like a physiciaings his new teachings for those made illinysgce
those who are well do not need his aid (Matt. §Mark 2:17, Luke 5:31)).

32 Miorbuile Shenairl0, pp. 16-17.
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follows the example of Christ at Cana when shestuvater to premium ale to restore the
health of her foster-mother, or when she transfosai®r to fresh milk to cure an ailing
nun, while in other instances she grants remediegust through fasting, prayer and the
sprinkling of water she has blessed but also tHraamtact with her chariot or her b&it.
This tradition continues in Brigit’bethada in which the water used to cleanse the saint’s
feet becomes a curative face wash for a young wommanhas been an invalid longer
than a year, and in which—in an echo of the apé%ld—the mere shadow of Brigit's
chariot can return a sick woman to vitalify.

ita of the Déisi, by contrast, removes the sickrfesm just one man, using prayer
and blessing to accomplish the ctt&Vhile Monenna is also accorded only a single
anecdote in which she specifically cleanses ilinglss is further said to have received
the gift of healing and to be able to expel disegisie word and prayet® Saint Lasair,
too, is responsible for eliminating the sicknesbsuaifone individual, a youth whose four-

year battle has left him contorted, blind, deaf se@liced to habitually drinking his own

¥ Chs 2.10, 3.20, 3.22, 4.31, 5.35, 6.42, 9.58, @bIHF, 0121A-B, 0122B, 0122E, 0123E, 0126C; chs
13, 24, 26, 35, 38.5-7, 44, Connolly, 16, 19, 2253,30. Some of these episodes are also fouBetimu
Brigte 8, 24, 27, 35, 39, pp. 2, 8-9, 12-13, 14, 21, 2839631, and iBetha BhrighdiLismore) Il 1236—
43, 1368-76, 1499-91, 1514-19, pp. 37, 41, 44-5%, 189, 192-3. For Christ at Cana and the chamgfing
water to wine, see John 2:1-11. Brigit also folldtwes steps of Christ when she multiplies food amidr
according to the example set at the Sermon on theni See, for example, Brigit's milking of a colwde
times in one day, obtaining three times the noramabunt of milk, in Cogitosud/ita S Brigitae2.8, cols
0136C-D; ch. 5, Connolly and Picard, ¥4ta | S Brigitael6.98, col. 0133A,; ch. 99, Connolly, 44,
Connolly, 44;Betha BhrighdiLismore) Il 1659-61, pp. 49, 197. Brigit also yides sufficient ale for the
entirety of Holy Week for all the churches in Midied feeds Patrick and his crowd of followers witthyo
twelve loaves, a little milk and one she¥fia | S Brigitae3.18, 6.40, cols 0120F, 0123C-D; chs 23.1-4,
42, Connolly, 19, 24Bethu Brigte21, 44, pp. 7, 16, 25, 3Betha BhrighdiLismore) Il 1355-62, 1470—
1477, pp. 41, 44, 188-9, 191-2. In these casesvemthere is no portrayal of healing by the sainty
miraculous provisioning. For the scriptural textloé Sermon and the feeding of the five thousand wi
fives loaves and two fishes, see Matt. 14:17-1%¢lu13-17).

34 Bethu Brigte31, 42, pp. 11, 15, 28-9, 32; see @stha BhrighdiLismore) Il 1467-9, pp. 44, 191.
Paul’'s shadow cures the sick in Acts 5:15.

% vita S Ite(Dublin) 28,VSH2, 126.

3 Conchubranusyita S Monennaé.14, 2.2, Esposito, 215, 217-18; USMLS (9): 268<70): 120-121.
Notably in the single instance in which Monennaisecis described in any detail, the individual leeadb
the son of the English king rather than a commaonestave.
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bodily effluvia. A restorative liquid served fronehsacred bell as both drink and balm
for the boy’s hands, feet, eyes and ears bringsfliignback to physical integrity’

Of particular concern to the hagiographers ofandls saints are issues of
women’s health. Special attention is given in sepisodes to the relief of excessive
blood flow, to the miraculous expulsion of retaimascarriages in a sort of saintly
dilation and curettage and to easing the diffieglof pregnancy and childbirth. This
concern appears to follow the example seen indhe @btained by a woman who is
healed of her prolonged hemorrhage by touchindnéme of Jesus’ rob¥.

Adomnan’s Columba, for instance, knowing from Iéhat a laboring kinswoman
of his is in childbirth distress back in Irelandbtains relief and safe birthing for her
through his petitions to God.Patrick’s benediction upon herbs consumed by gryanet
follower cures both infant and mother of the ailingmeatening their live® The mere
act of embracing Saint Lugaid brings back to healtoman who has suffered for three
years with a defunct pregnancy, causing the deéd tchbe expelled from her womb

that night!* Radan spits into a vessel of water and has &éspde drink the liquid, then

3" Beatha Lasracti 19-38, pp. 88-9.

38 Matt. 8:20-22 (Mark 5:27-31, Luke 8:43-8). OnsHrexegete explains that this woman “was a sinner
and unfaithful” peccatrix erat et infideljsuntil her contact with Jesus’ garment, at whicimp*“the

faithful daughter returnedfi(ia fidelis redit); seeCommentarium in Lucai®:48, p. 72.

¥ vita S Columbag.40, p. 162.

“0vita IV S Patricii78<xxxi>, Bieler, 107; Byrne and Francis, 58. Fery is retained iBethu Phatraidl
2345-55, Mulchrone, 120-121; Stokes, pp. 200-28&rd are no instances of Patrick curing physical
ailment in either of his seventh-century texts;refrem theVita Il andVita IV of the early eighth century
onward, Patrick cures only a few of the sick arghbied. Se¥ita Il S Patricii 7, Vita IV S Patricii7, Vita

IV 69, 76, Bieler, 55-6, 104, 105-6; Byrne and Frariz3—4, 56, 57Bethu Phatraidl 13444, 2541-5,
Mulchrone, 7, 128; Stokes, 12-13, 214-15. There@aamember of resurrections brought about by Patrick
later texts, however, for one example, see pp. 28®elow. For others, s&éta Il / Vita IV 10, Vita IV 11,
67, 78, 87, Bieler, 59, 60, 104, 106-7, 111; Byand Francis, 25-6, 56, 58, 61 @ethu Phatraidl 159—
66, 1543-53, 2084-2113, 2319-33, 2741-5, Mulchrdn@3, 109-10, 119-20, 138-9; Stokes, 14-15,
134-5,178-181, 198-9, 232-3.

“Lvita prior S Lugidi seu MoluagSalamanca) 14, p. 134; in théa altera S Lugidi seu Moluae
(Salamanca) 5, p. 383, the woman takes the infant mito her lap, while ivita S MoluagDublin) 14,
VSH2, 210 she clasps the saint and begs for a btgssiml it is the benediction she receives thatigesv
her cure.
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proceed to the queen of Leinster, bless waterjrdpitit and give the drink to the queen
to bring about the birthing of a deceased fetusthadeturn of her strengff.

Fintan of Taghmon’s ill-tempered refusal to blesger for a woman afflicted
with an excessive “flow of bloodfluxum sanguinis—a refusal born from, as discussed
in Chapter Two, a fear of being drawn into sin bptact with the woman—is rectified
by his hospitaller, who secretly takes Fintan’ssthde and drapes it on the woman,
healing her instantl§? Molaisse of Devenish signs with the cross theytmflla woman
“pregnant with pain” grauata dolorg, restoring her “soon’ox to health** Curiously,
of the holy females of Ireland, only Lasair appdarbe associated with this class of
ailments, her provision of a drink from her sadpedl bringing about the labor and
delivery of a baby boy who clasps in each hands#rpents that had been killing his
mother?®

In keeping with the command of Christ that thestles should cleanse lepers, the

healing of those afflicted with this dread skinadise also features prominently in the

“2Vita S Ruadan{Salamanca) 9, p. 162; (Dublin) M2SH2, 243—4. In Dublin, the story is considerably
simplified; the youth doesn’t drink the saliva contion given him by Ruadan, he only carries itite t
gueen for her to consume. In both Salamanca antlrDiglee ch. 11YSH2, 243), the youth chosen is
selected because he previously received a bermditiearning and skill in the medicinal arts from
Ruadén.

3 Vita prior S Fintani seu Munn(Salamanca) 27, p. 208ijta altera S Fintani seu Munri$alamanca)

23, p. 253 (in which there is no mention whateviethe saint’s bad humor or initial refusal to aie tsick
woman);Vita S MunnuyDublin) 24,VSH2, 235. See p. 97, note 165, chapter two.

*Vita S Lasriani seu Molaissi abbatis de Dam If@xford) 8,VSH2, 132.

5 Beatha Lasracti 2—38, pp. 80—-81 and Il 1-9, pp. 82-3. See fi#k note 28 above regarding the
saint’s bell. The similarity between this image el classic depiction on the Gundestrup cauldfon o
what is assumed to be the pagan god Cernunnos;lemged and grasping a ram-headed serpent in one
hand and a torc in the other, is rather startiBee Venceslas Krut&elts(n.p.: Hachette lllustrated, 2005),
page 228 for an excellent close-up view of theipent panel. Even more striking, however, is thelbel

to a story concerning the infant Hercules, whotttes—one in each hand—the two serpents sent by his
step-mother Hera to kill him in his cradle. SeegileAeneid8.288, ed. and trans. Theodore Williams
(1910; reprint, Medford: Tufts University Perseugital Library, 2008),
http://www.perseus.tufts.edu/hopper/. See also Grad HazelWho's who in classical mytholog¥61
(“Heracles”).
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Livesof Ireland’s sanctified® Among the holy men Saints Rtiadan, Abban, Crénan,
Mochutu, Moling, MacNisse, Comgall, Declan, Beraglochua, Columba of lona,
Finnchla, Ciaran of Clonmacnoise and Féchin of Roesaid to cure lepetsAmong
the women, on the other hand, Brigit seems to betity saint explicitly associated with
restoration of the leprotic to their former heallhd she performs this particular cure at
least six time$®

Generally lepers are cleansed with some sort Bfymg gesture involving water,
most probably reflecting the Levitical prescriptsoof washing to cleanse away
impurities including the corruption of leprotic sk’ Rtadan, in a Moses-like gesture,
strikes the ground with hisachallto summon a spring the waters of which removeyever
trace of the disease for the twelve lepers whoebatlit>° Lepers unwilling to disrupt
Crénan’s prayers find themselves suddenly caugatdawnpour summoned by the
saint’s vigil; when they shower in the water rurmfrom Crénan’s roof they are soon
(moy free of leprosy? In a familiar act ofmitatio ChristiComgall’s saliva, mixed with

soil from the floor then added to a bath, remowessickness from a sufferer, as does

6 See Matt. 10:8-10 (Luke 9:1-2, 10:9).

“"Vita S Ruadan{Salamanca) 16, p. 166; (Dublin) 223H2, 249.Vita S Abban{Salamanca) 33, p. 270;
(Dublin) 39,VSH1, 26:Betha Abbainl9.35,BNE 1, 10;BNE 2, 9.Vita S CronaniSalamanca) 5, pp. 275—
6; (Dublin) 6,VSH2, 23—-4Vita S Carthachi seu Mochud&alamanca) 7, p. 33¥jta S Carthagi siue
Mochutu(Dublin) 23,VSH1, 179.Vita S Dairchelli seu MolingSalamanca) 6, p. 35¥jta S Moling
(Dublin) 15,VSH2, 196;Genemain ocus betha Molirf. 76, pp. 56—Aita S MacNisse{Salamanca) 6,
8, p. 405Vita S Comgalli(Dublin) 14, 54VSH2, 8, 19.Vita S Declan{Dublin) 38,VSH2, 57-8Vita S
Berachi(Oxford) 16,VSH1, 81.Vita S MochugOxford) 5-6,VSH2, 185-6Betha Coluim Chillé3, pp.
241, 264Betha FinnchudLismore) Il 3254-64, pp. 97, 25Betha Ciarain Cliana mac No{kismore) Il
4132-5, pp. 123, 268etha Féchirl9, pp. 330-331.

*8Vita | S Brigitae3.19, 3.22, 4.32, 8.54, 11.70, 13.80, cols 0120848, 0122B-C, 0125D-E, 0128D,
0130A; chs 23.5-8, 26, 36.2-3, 56, 71, 81, Conn@By 22, 29, 34-5, 38. Also see some of thes@dpis
in Bethu Brigte23, 27, 36, pp. 7-8, 9, 13, 25-6, 30 &=dha BhrighdiLismore) Il 1363-7, 1372-6,
1435-41, pp. 41, 43, 189, 190-191.

9 Lev. 13:1-46 specifically treats of the variousys/éeprosy was determined to be unclean and how the
afflicted might be declared cleansed.

*0vita S Ruadan{Salamanca) 16, p. 166; (Dublin) 223H2, 249. See Num. 20:11, where Moses
produces water from a rock with a blow of his staff

*lvita S CronaniSalamanca) 5, pp. 275-6; (Dublin\&H2, 23-4.
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bathing in water the decrepit and aged saint hed fes his own ablution¥. For her part,
Brigit facilitates the cleansing of lepers with bgtrayer and the aspersion of the afflicted
with blessed watet’

An unusual ailment found in perhaps half a ddzeesis that of the “table-
faced” fabulata facieyperson, usually said to lack eyes, nostrils amdetimes ears.
Elissa Henken has proposed that the appearanhesafndition in the Welshives
where it is that of the “flat face¥ynepclaw), may be a reference to leprosy, the
advanced form of which causes such degradatiomeofetcial bones that the nose and
eyes collapse inward.Although it has been shown that the terminologiepfosy in the
texts of early Irelandéprosuslobar, “leper”) often includes a variety of “scabby,
scaling, peeling skin diseases”—and admittedlyrg seall number of the table-faced
are said to be so afflicted from birth, possiblggesting something akin to Down
Syndrome—the possibility that some of those “wittiténed face”dum tabulari facig
may suffer from late-stage leprosy is intriguingl avarrants the inclusion of such cases
at this point in the study.

Cainnech, for example, heals a man with a talde-bsy producing a miraculous

fountain, then sprinkling the affected fellow with water; the man immediately gains

2vita S Comgall(Dublin) 14, 54VSH2, 8, 19. See John 9:1-4.

*vita | S Brigitae3.19, 3.22, 13.80, cols 0120F—-0121B, 0130A; ch§-2 26, 81, Connolly, 19, 29.
Also found inBethu Brigte23, 27, pp. 7-8, 9, 13, 25-6 aBdtha BhrighdiLismore) Il 1372-6, pp. 41,
189.

> Welsh saints50-54.

% See for instance Laureen Buckley’s study of ldéprsieletons found in Hiberno-Norse Dublin, which
includes an overview of the known or presumed hystd Irish leprosy in “Outcasts, or care in the
community?”Archaeology Irelan®2 (Spring 2008): 26—31; the quote regarding ¢nminology of skin
diseases is found on page 28m tabulari facids the reference made to Cainnech’s patieMita S
Cainnechi(Salamanca) 16, p. 186. One example of the camdés a birth defect is seen in thia of
Maeddc. Here the saint’s prayers cure a man “bam the womb without either eyes or nostrileX (
utero sine oculis et naribus naju¥ita S Aidui siue Maedd@/espasian) 16ySH2, 299;Vita S Aedani
seu Maedog¢Salamanca) 12, p. 238jta S Maedo¢Dublin) 16,VSH2, 146. In Dublin the man is merely
described as “having a flattened factiblulatam faciem habeps
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nostrils, eyes and eat3A bath in Colméan Elo’s marvelous spring—broughtlian a
Mosaic fashion, as is that of Cainnech, by usibgehallto summon the waters from the
ground—combines with Colman’s prayers to restdigca and eyes to the son of the
saint’s follower’’ Baptism, the profession of faith in the Trinitgetprayers of Saint
Mochutu and a benediction with the sign of the sneturns eyes and nostrils to a man
whose “entire face [is] flattened like a tablejtbm faciem in modum tabule
complanatam®® In an episode that parallels Elisha’'s commandaarian the Syrian to
bathe seven times in the river Jordan to curedpioky, Brigit’'s instruction to the mother
of a boy with a flattened face and sightless egesgdsh the child’s face in the saint’s
nearby pool bestows a normal appearance and psidgtton the boy?

The healing of sickness is a common element ihdailtexts. The prophet
Elisha, as has just been mentioned, cleanses N&ataprotic skin® Jesus himself is
responsible for restoring health to numerous behgwvcuring leprosy and other ailments
many times* Through apostolic dispensation and the commar@haikt, the apostles
also gain the ability to remove sickness and redtealth, as seen when Paul’'s shadow
heals disease and infirmity, when the disciplea geoup eliminate many illnesses, when

Peter heals Eneas of eight years as an invalighen his touch and prayer grant relief

0 vita S Cainnech{Salamanca) 16, p. 18@jta S Cainnici(Dublin) 12,VSH1, 156-7.

" Vita S Colmani abbatis de Land H®alamanca) 47, p. 223; (Dublin) 385H1, 272. In Dublin the
youth is said to be paralyzed, blind and withoutrits.

8 vita S Carthachi seu Mochud8alamanca) 8, pp. 336—7; there is also an olsdgsirief mention at
Vita S Carthagi siue Mochui{Dublin) 24,VSH1, 179. That healing is accomplished in part tgtou
baptism and profession of belief again suggesereepred link between this man’s unbelief and his
flattened face.

94 Kgs 5:10-14Vita | S Brigitael6.99, cols 0133A-B; ch. 100, Connolly, 44. One limalso devoted to
the tale inBetha BhrighdiLismore) line 1664, pp. 50, 197.

04 Kgs 5:10-14.

®1 For example see Matt. 4:23, 8:2-3, 14-15 (Mark433, Luke 4:38-9), Matt. 9:35, 12:15, 14:14, Mark
1:40-42 (Luke 5: 12-13), Luke 4:40, 7:21-2, 17:12-1
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from fever and bloody flux for the father of Pulsifid The inclusion of such elements as
the production of miraculous waters brings the gxanof Moses into the image, then
further augments portrayals of the removal of sedgwith moments amitatio Christi
such as healing through the use of saliva mixeld goil—two otherwise unclean
components that nevertheless convey salutary lieefihose with the faith to believe
Christ's message—or the restoration of health witly a touch or commarfd.
Hagiographical healing of sickness thus drawsxa@mplaound throughout scripture,
but nevertheless casts Ireland’s holy most closethie mold of Jesus and his disciples.
Episodes of curativeniraculain the apocryphal texts add to the models used by
Irish hagiographers. The leprous and the infirmaanm®ng those healed merely by the
birth of Christ® In theGospel of Ps.-Matthevihe child Jesus commands the instant cure
of everyone who is ill, and “all were healed whdllfiallen into evil infirmities,”
emphasizing that restoration to health signifieséhmination of exiling influences and a
return of the community of the faithful to full strgth®® The apocryphal Andrew,
continuing the tradition of Jesus’ dispensatiohidisciples, heals severe illness for one
believer, ends another man’s twenty-two-year affiic, returns that same man’s entire

town to health and eliminates the ailment of a pnemt Macedonian’s daught& |t

62 Apostolic dispensation is given at Matt. 10:8-Mack 3:15, Luke 9:2—7); Christ's command to hea th
sick and cleanse lepers is Matt. 10:8-10. For pustées, see Acts 5:15, 16, 9:33—4, 28:8.

83 Moses summons water in Num. 20:11. See Matt. @34Mark 1:30-31, Luke 4:38-9), Mark 1:40-42
(Luke 5:12-13), Luke 4:40, John 9:1-4. In Lev. 15&iva is declared unclean. Jesus himself says th
through the Holy Spirit, the apostles will cure plynby the laying on of hands, Mark 16:18.

84 “\Wonders of the night of nativity,” Herbert and Mamara, 34.

8 psMat31, Elliott, 90. Jesus’ command is given as fobotiLet the unfaithful bear fruit, and the blind
see, and the lame walk straight, and the poor eggoy things, and the dead revive, and everyonerret
into a restored state, and abide in him who igdl¢ of life and of everlasting sweetness.”

% ActsAnd(Greg) 13, 15, 16, Elliott, 275-6. See chapter.3,38, note 92 above, for dating of the arrival
of ActsAndin Ireland.
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must be stressed, however, that the notion ofsfires a separation from the body
Christian is not apocryphal but canonical.

Indeed, Levitical edicts declare leprosy uncleaandating the isolation of the
affected outside the community of the faithfiSo also is the case for women who are
menstruating, laboring or recently delivered ofdtan. Though not separated
completely from the community, these women musgtheeitouch anything sanctified nor
enter into God’s templ® Priests who suffer from physical imperfection loxdss—
bleary eyes, eye infections, unhealed wounds, glerof sores, for example—are
likewise forbidden to enter the Lord’s sanctuarymoffer sacrifice to God until they are
healed and purifie®® Thus an unhealthy person, which includes a wonmatenthe
influence of her uterus, is unclean and must banged. That healing then returns the
newly whole individual to full participation in theligious life of the faithful, according
to Mosaic Law; at the same time the community fitsedlso thus restored.

In the New Testament, the teachings of Jesus hpibeh these ancient concepts of
purity and pollution. In several cases of healihggus declares that it is the sick person’s
faith that brought him or her back to healfid€s tua te salvum fegita word-play that
not only indicates a return to physical integrityt biso to spiritual salvatiosglvug.”
Jesus’ words also directly declare that some fafissckness are a consequence of sin,
suggesting that certain chronic ailments act asspument and penance for wrongdoing;
upon healing one of the afflicted, Jesus decldBetold, you are now made well. Do

not sin (again) lest something worse should happgou” (Ecce sanus factus es iam

" ev. 13-14, 22:4.

%) ev. 12:4-7, 15:19, 25-8, 33.

%) ev. 21:18-21.

0 See for example Mark 10:51 (Luke 18:48%lvuscan mean both “healthy” and “saved.”
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noli peccare ne deterius tibi aliquid continyat The words of an Irish exegete also
proffer this interpretation. Commenting on one lephose grave condition prior to
being healed by Jesus Luke describes as “filletl {gprosy” plenus leprd, it is
explained that the sick man possesses “all typegd{omnia genera peccati habgns
until he is cured by Christ The same writer later commands those divesteleof t
disease to “be cleansed of the leprosy of unfditiefis” (mundi estote a lepra
infidelitatis).”®

Taken alongside the Old Testament episodes attedfi that arises as an
immediate result of defying the Lord or his ageatsputlined in Chapter Three, it seems
that some of the Irish hagiographers who drew foalolical exemplasaw illness as a
signifier of faithlessness, whether through lackelief or through the commission of
sin. The cleansing of ailment and disease irLtliesof Ireland’s holy, therefore, often
stands as a form of absolution, a washing awaynadrsd sickness. Whether or not sin is
given a role, however, the hagiographical curinglioéss restores to integrity both the

individual and the community of Christ.

From disability to ability

Much as is true of the removal of disease or sgrisss, the return to wholeness
of those who endure some type of hindrance to nlomodility such as lameness, broken
bones, limb withering, paralysis or amputationlsoa return of the affected to full
involvement in the religious and social communigain following trails blazed by

Jesus and his apostles, a select number of thertetyand women of Ireland are

"> John 5:14.
2 Commentarium in Lucam12, p. 41.
3 Commentarium in Lucam22, pp. 60-61.
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depicted granting health to those whose conditiheravise prevents worship, walking or
work.

Columba of lona, for instance, puts his blessimig a pinewood box; when the
box is dipped in water, it creates a sanctifiecedor the virgin Maugin’s broken hip.
The newly mobile nun lives another twenty-five ye4r_ugaid reattaches his father’s
amputated foot in one tale, while in another hiswo@and to a paralytic to rise and
complete his journey is answered with the man’s éuiate recovery and complianCe.
Lugaid’s curative deeds both echo acts undertakelesus. In the first case, the stronger
parallels are to the Christ of th&fGosp who heals a man whose foot is accidentally split
with an ax€’® In the second instance, the hagiographical tdleesthe canonical New
Testament, where Jesus cures a paralytic by bsilaing him, then by commanding
him to rise, take up his bed and go into his hdlse.

Cainnech and Declan both fuse together the skdtteg bones of one of their
followers.® Maedéc and Buite each heal lame men; in Buite3e ¢he sick fellow’s cure
is obtained by washing his limbs in the muddy wétet collects in the ruts left by
Buite’s chariot wheel&’ Féchin of Fore prevents the amputation of a womfinger due

to its strangulation by her wedding ring. Féchiseims his own digit into a stone that had

"4 Adomnéan,Vita S Columba@.5, p. 102. The story is not retained in Betha Coluim Chillethough the
bethadoes briefly mention Columba’s ability to heal thme, ch. 63, pp. 239, 262-3.

> Vita prior S Lugidi seu MoluagSalamanca) 9, 23, pp. 133, 134ta S MoluagDublin) 9, 22 VSH2,
208, 212.

® InfGosp(Grk A) 10 and (Grk B) 9, Elliott, 78. Notably {&rk B), rather than the unfortunate axe-
wielder splitting his foot, he is said to cut of§lsole.

" Matt. 9:2—7 (Mark 2:5, John 5:6-9).

8 vita S Cainnech{Salamanca) 51, p. 196jta S Cainnici(Dublin) 41,VSH1, 167 .Vita S Declani
(Dublin) 30,VSH2, 53.

9Vita S Aidui siue Maedo@/espasian) 15/SH2, 299;Vita S Aedani seu Maed¢Salamanca) 11, p.
236;Vita S Maedo¢Dublin) 15,VSH2, 146.Vita S Boeci(Oxford) 15,VSH1, 91.
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previously cut him and prays that just as the staagkinjured him, it would cure her. The
ring that so tightly binds the woman'’s finger imrisdly breaks into two piecé&S.

In the restoration of movement to the immobilegBragain stands several levels
above her female peers, and even above most mate, $eealing the lame, crippled or
paralyzed at least six tim&sShe restores mobility with prayer, foot-washing, a
command to run an errand for her and nights spefaisting vigil, her actions curing
both paralysis and incapacitating deformifieEven Brigit's shadow, as seen with the
apostle Paul, returns a crippled woman to full fityb?® In one particular episode, Brigit
restores a pilgrim’s amputated hand, allowing hanoin his two companions in their
labor® In contrast with the prolific number of rejuvendfgersons walking out of
Brigit’s Life, ita heals only one paralyzed man, telling him @altlbe merciful and
blessing him with the sign of the crd8d.asair, too, facilitates just one return from
disability to ability, using clay from beneath H¥ady to cure a warrior's numerous
mangling and maiming battle-injurié%.

Here the models, as with the cleansing of sickaasgdeprosy, are profoundly
biblical. In the Gospels alone, Jesus Christ hiteparalyzed and crippled no less than
ten times, while his disciples do so at least tWio&s with the use by Jesus of his saliva

mixed with clay to restore sight to blind eyes,iagdements normally deemed

8 vita S Fechini{Oxford) 8,VSH2, 78.

8lvita | S Brigitae3.21, 4.32, 4. 33, 5.34, 5.38, 8.52, cols 01211R2B—C, 0122E, 0123B, 0125B-C; chs
25, 36.2-3, 37, 38.2-4, 41.1-2, 54, Connolly, 23:42 28 Bethu Brigte26, 37, 38, pp. 9, 13-14, 26, 30.
Betha BhrighdiLismore) Il 1433-48, pp. 43, 190-191.

% vita | S Brigitae4.32, 4.33, 5.34, 8.52, cols 0122B-C, 0122E, 01Z5Rhs 36.2-3, 37, 38.2-4, 54,
Connolly, 22—-3, 28Bethu Brigte26, 37, 38, pp. 9, 13-14, 26, Eetha BhrighdiLismore) Il 1435-48,
pp. 43, 190-191.

% vita | S Brigitae5.38, col. 0123B; ch 41, Connolly, 41. See Actiss5:

8 vita | S Brigitae3.17, col. 0120F; ch. 22, Connolly, 18.

8 vita S Ite(Dublin) 15,VSH2, 120-121.

8 Beatha Lasracti 30-38, pp. 100-101 and Il 1-13, pp. 102-3.

87 Matt. 3:5, 4:23, 8:6-13 (Luke 7:3-9), Matt. 9:qMNark 2:5, John 5:6-9), Matt. 9:35, 12:13, 15:30-31
21:14, Luke 4:18-19, 7:21-2, Acts 3: 2-6, 8:8.
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contaminating, such as dirty water, become, irntineds of Ireland’s hagiographical
saints, conduits for the salutary sanctity of thiyi® Curative touch and command
further echo both Christ and his disciples, as dioeiealing power of even a saint’s
shadow, an otherwise insubstantial artifact oftligfat in theLives,as in Acts, possesses
some of the essence of the person castiftg it.

As made explicit when Brigit restores the pilgriniiand and his ability to
contribute to the community, removing the bondsdisébility allows the rejuvenated to
assume their proper place not only in the daily ¢if the secular world but also in the
expected rituals of the community of Christ. In therds of one Irish exegete, those lame
made to walk by Jesus are thereby able to walkh&énove of God and neighborih(
dilectione Dei et proximi®® A return to ability is a return to both physicaldsspiritual
integrity; following the strong tradition amitatio Christi et apostolorugrthe human

body is reunited with the body Christian.

The assurance of a new generation

Given the importance of producing an heir to iesine succession of a dynasty
or that dynasty’s control of a religious foundatidrnis likely little surprise that Ireland’s
hagiographical saints are called upon to provitigla generative push for a number of
noble or royal couples. While any cure accomplighyed saint demonstrates the action
of sanctity in the society of tHaves it is when Irish holy men and women facilitate th
production of a new generation for prominent faes)iwhether the new generation is

destined for secular or ecclesiastical greatnbas healing acts can become political

8 John 9:1-4; see also comments above, pp. 18637212978, 199-200.
89 Matt. 8:14-15 (Mark 1:30-31), Luke 4:38-9, 40 @uts 5:15, for instance.
% Commentarium in Lucam22, pp. 60-61.
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activism. The similarity between these birth navest of prominent Irish men and
women and the portrayals of certain saints’ origissliscussed in Chapter Two is also
provocative’*

In the earliest stratum of Ireland’s hagiographg, saint’s aid takes a rather
intimate turn, when the objective is not to maksaren womb fertile but to overcome
the estrangement of the two parents. Adomnan’sr@loéuof lona unites his prayers to
the fasting vigil of a wife who has lost her intgtren her husband to such a degree that
she wants to join a nunnery. The result of thefitip@s is the return of her attraction for
her husband, and from then on she never refusesifices? In what appears to be the
only other example of such a narrative, Brigit siensimilarly hate-filled wife into a
woman passionate for her spouse by instructingptisband to sprinkle their entire home
in his wife’'s absence—walls, floor, food, drink aped—with water Brigit has blessed
for the purposé® These hagiographical reversals of alienated adfesilo not
specifically claim to result in the production adits, but they certainly do create the
ideal conditions for conceptiofi.

More common are cases in which the Irish saintngegly stands in for the
biblical messengers, whether God or his angels, bvimgy the promise of a child to

figures like Abraham, Zechariah, Joseph and MaAed mac Bricc, for instance,

1 See pp. 58-9, 65-8 above; special attention qodatly with respect to the episodes in Mochimthg
discussed below, should be paid to the paralldis éroic narrative, pp. 67-8.

%2vita S Columbag.41, pp. 164, 166.

9 Vita | S Brigitae6.41, col. 0123D; ch. 43, Connolly, 24-5. The taleetained irBethu Brigte45, pp. 16,
32, where it is the woman herself who gets aspematber than her house. Betha BhrighdiLismore) Il
1478-87, pp. 44, 192, it is again the house tleives the treatment, and the wife’s resulting ipastor
her husband is so intense she claims she will igotie sea unless he comes to her bed.

% Both of these texts date to the era surroundirghortly following the turn of the eighth centuBSee pp.
34-5, chapter one, and appendix below. To my kndgdehe motif of reversed estrangement does not
appear in any latdrife.

% Gen. 17:19, 18:14; Matt. 1:20, Luke 1:7-13, 24,38
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blesses the queen of Tara, the wife of Diarmait @adhaill, and pronounces the
impending conception of an illustrious son. Shaottigreafter, the queen births a lamb,
“as if to consecrate (her) sterile womigiu@si ad consecrandum uterum stejjlis
followed by the delivery of a silver fish she daggto the poor and to the church, then
finally her son, Aed Slane, is born, “who was gi\®nGod through the prayers of Saint
Aed” (qui per orationes sancti Aidi a Deo donatus) €&tn essence, this royal mother’s
womb produces two symbols of the Messiah befortéibiy her son, a future king whose
identity then becomes inextricably linked with b@hristian saint and Christ himséff.
Most episodes of saint-facilitated conception, hesveare considerably less complex,
may result in descendants who are either promilagmtor eminent religious, and tend to
appear in later text§.

Molaisse of Devenish, for example, blesses wagtghhn gives to a sterile
woman, after which draught she conceives and lzesos, Finnchad, who becomes a
noted ecclesiastit’. Tigernach blesses the wife of king Aed mac Corprgigning a cross
over her womb; she then delivers two sons, of wbammatures into the abbot
Romanus, a sort of hagiographical sanctificatioRofmanus’ abbaclf® Patrick blesses
an Ui Maine queen, and the two daughters who redelt take the veil from Patrick

himself!®* Patrick also forms a child, Eochu Baillderg (Reatypfrom a clot of gore,

% vita S Aidi(Salamanca) 18, p. 178jta S Aed{Dublin) 14,VSH1, 39.

9 See Matt. 4:18-25, John 1: 29-36 and John 21fdr-@hrist as the Lamb of God and for preaching and
gaining converts as fishing among men. See alsptehawo, p. 66, note 63.

% It will be remembered that the Salamanita of Aed mac Bricc is among Sharp&dexts of the
O’Donohue group and therefore has a layer thakfitates to the 700s. See pp. 36—8 above, chapter o

% vita S Lasriani seu Molais§Dxford) 19,VSH1, 135.

190vjita S Tigernach{Oxford) 15,VSH2, 267.

191 Bethu Phétraidl 2034—40, Mulchrone, 107; Stokes, 174-5.
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alleviating the miscarriages endured by Eochu’shedf? Finnian’s benediction is for
the womb of the queen of Leinster, whose son, gnoen, fathers the eminent Leinster
ruler Brandub mac Echacht

Mochua, like Patrick, participates in two hagiqgrizally-aided conceptions, but
the eventual societal roles of the consequent@hrildre not specified; both instances,
moreover, have parallels to Irish saga. Whenathild Mochua’s tears, captured and
swallowed by a barren woman, cause her to immddietaceive, an occurrence
reminiscent of the narratives in which offspringuk from the mothers consuming a
particular drink'®* As an adult, Moch(a blesses two sprigs of watescrie sterile
woman who consumes them at once conceives fratevimd, a son and a daughter,
echoing the conceptions of both heroes and s&irasgh eating or drinkindf> Although
most of these episodes leave ambiguous the deyweleich conception occurs as a result
solely of the Irish holy man’s benediction, Mochgilbéthamore closely approaches an
explicit saintly production of children entirely thout the participation of an earthly
father, as seen in Patrick’s creation, like adittish Adam, of Eochu Baillder§®

Irish holy women also put themselves forward bgcing the next generation of
particular families. Brigit'sVita | includes a moment of political activism when taens
initially refuses the request of Tara king ConalaNéill’s daughter-in-law for aid
producing an heir. Though Brigit eventually reletitsr prophecy is not entirely

favorable, and she rather acidly predicts a sonwilide an accursed and bloodthirsty

192 Bethu Phétraidl 2417—21, Mulchrone, 23; Stokes, 206—7. The canspn here to the act of creation in
Genesis is startling.

193 Betha Fhindeir{Lismore) Il 2578-9, pp. 77, 224.

104 Betha MochudLismore) Il 4649-53, pp. 138, 282. See chapter, pwp. 65-8.

195 Betha MochudLismore) || 4787-9, pp. 142, 286. See chapter, w0 65-8.

19 stith Thompson’s index notes that while concepfiom eating a plant also occurs in French and
Jewish folklore, it is apparently only in Irelarttht the particular plant consumed is watercriglsgif-index
T511.2.
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ruler in what is likely a hagiographical echo oé ttontention between the Ui Néill and
Brigit's patrons, the powerful Leinster Ui Dunlaelj” ita’s promise to her barren sister
Ness, by contrast, results in the eventual birtthefillustrious Munster saint
Mochoemag, as detailed both in Chapter Two antiendiscussion below on resurrection
by recapitatiort®® Samthann, too, blesses the empty womb of a ruléfés then
prophesies the child’s male gender, name and ezkaiinenceé®

These depictions of Irish saints not only aiding &lso, in certain instances,
having direct involvement in the conception andhbaf needed heirs who then become
powerhouses in Irish society present some of the meertly political acts of
hagiographical holiness. The choice to help theé gereration of a specific dynasty such
as the Ui Maine or the Ui Néill expresses a sosawictification of the expected infants, a
sanctification that explains, for example, Brigitsductance to have a hand in bringing
into the world an Ui Néill scion destined to aggvthe Leinster royal family upon
whom Kildare depended.

These episodes, however, whether the relevargroftgattain religious or
secular prominence, clearly imagine the motionainess outward from the saint and
into the society of theives The benediction of a barren womb and subsequehtdf

long-sought children to families of status furthepears to parallel Irish saint and

197.Ch. 10.60, col. 0126F; ch. 62, Connolly, 31. T8ase contest is also reflected in other examples of
tension between thétae of Aed mac Bricc and of Brigit, one of which is mtiened in chapter two, pp.
80-81. | hope to perform a more in-depth considmnaif this rivalry in forthcoming work. Brigit expins
her initial refusal to aid by saying that “the safikings are serpents, and sons of blood, and abdeath,
with the exception of the few chosen by Gofilli vero regum serpentes sunt, et filii sanguinditique
mortis, exceptis paucis electis a Delb is possible that the writer of théta | is here alluding to the text
of Matt. 23:33-5, in which Jesus calls the Phagseleo challenge him serpense(pentesupon whom
falls “all the just blood that has been shed ugendarth from the blood of Abel the just up to ibheod of
Zacharias the son of Barachias, whom you slew letiee temple and the altadninis sanguis iustus
qui effusus est super terram a sanguine Abel ussfue ad sanguinem Zacchariae filii Barachiae quem
occidistis inter templum et altaye

198 vjita S Ite(Dublin) 18,VSH2, 121-2. See p. 64 in Chapter Two and pp. 24&i&b

19vita S Samthann@xford) 21,VSH2, 259.
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angelic messenger as the deliverer of the good péimspending nativity:*° Placing
Ireland’s holy men and women on a par with God'avealy agents demonstrates
beyond any doubt that those hagiographical saihtsfacilitate the fruitfulness of sterile
women are not only curing a condition that dimieisithe ranks of the community of
Christ, but also are conduits for a power bestolme®od, firmly rooting Irish holiness

in the divine.

A dearth of demons? Exorcism and insanity in tived.i

Clare Stancliffe, in an article from 1992, haseaved a dearth of episodes
involving demons in the earliegitae of Ireland, and a lack of exorcisms in the
hagiographical record until théta | S Brigitae She concludes that the Irish generally do
not show signs of having perceived demons as a amplace of life in the 6005 This
pattern, however, holds well beyond the seventhucgrexts; as a dramatic form of
healing, exorcism certainly has its place in Irdlarhagiography, but in fact aside from
Brigit less than a dozen other saints, all of wramenmale, are associated with the
expulsion of demons from human hosts. Three oftivestances appearvitae of the®
group, and therefore likely possess roots exteniditogthe 700s. Such a chronology
suggests that while the demonic was perceived mesarlier Irish hagiographers to
have a presence in daily life, the view was noyw&mmon overall. Though exorcisms
do appear somewhat more frequently in latere, moreover, they remain notably scarce

in thebethadathroughout the history of Ireland’s hagiograpfs.

10g5ee p. 70, note 74, chapter two.

1 emMiracle stories,” 106-10.

12 Theo vitaeto include exorcisms aiéta prior S Lugidi seu MoluagSalamanca) 49, p. 14%ita S
Ruadani(Salamanca) 23, p. 167, avda S Colmani abbatis de Land HBalamanca) 27, p. 218. These
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Lugaid’s prayers, for example, expel three denfmms a queen whose
possession so disturbs her mind that she musturedtio chaing’® Colman Elo casts
out a demon whose occupation causes his host toefaliently into either fire or
water** Fintan of Dun Blésci drives a demon from a studemipelled by the evil
creature to shred and eat his clothing. Insertinget fingers into the student’s mouth,
Fintan causes the diabolical entity to flee hictoand become permanently trapped in a
nearby cliff**> This narrative is reminiscent of a gospel storwirich Christ drives
demons out of two men and into a herd of pigsathienals then run mad and plummet
off an escarpment much like the cliff of Fintamiga.'*® Using a formula learned from

the disciples, Mochutu commands “unclean spiritsinfundi spiritu} to leave their host

episodes are retained in the later versions ofitae Vita altera S Lugidi seu Molug&alamanca) 23, p.
386, Vita S MoluagDublin) 41,VSH2, 220.Vita S Ruadan{Dublin) 29,VSH2, 251-2Vita S Colmani
abbatis de Land El¢Dublin) 20,VSH1, 266. Other instances of exorcism after the rsveenturyvitae
are:Vita S Fintani abbatis de Dun Blég8alamanca) 12, p. 118ijta S Cronani{Salamanca) 9, p. 276 and
(Dublin) 10,VSH2, 24-5Vita S Carthachi seu Mochud&alamanca) 6, 9, pp. 336—7 afith S Carthagi
siue MochutyDublin) 22, 26 VSH1, 178-9Vita S Maccarthinn{Salamanca) 7, p. 34€jta S Baithini
abbatis HiensigSalamanca) 8, 9, p. 38¢ita S Mochoemo(Publin) 21,VSH2, 175\Vita S Fechini
(Oxford) 16,VSH2, 82 andBetha Féchirl8, pp. 330-331, ariBetha Mochudl 4855-6, pp. 144, 288.
This dearth of exorcisms in thévesis somewhat surprising since not only does Jeisnsdif expel evil
spirits from a number of the unfortunately posseégsee note 124 below), but there are also exeueral
texts concerning exorcism that date from the estrea of Irish ecclesiastical writing. In the satbe
centuryAntiphonary of Banggrfor example, there is a collect specifically mded for the ejection of
demonsCollectio super hominem qui habet diabo|wed. F. E. WarrerThe Antiphonary of Bangor
(London: Harrison and Sons, 1895), 28-9 (no. 9®)il&r in many ways are tHericae, hymns or prayers
in which the powers of heaven are invoked to ptdtez believer from all manner of dangers, inclgdin
demons. As Jane Stevenson, “Bangor andHibperica faming’ Peritia 6—7 (1987-8): 207 has expressed
it, “the concept of dorica could be described as a self-directed exorcismée f6r example the particularly
lengthy verses of thieorica of Laidcennformerly theLorica of Gildas also of the 600s, ed. Michael
Herren,Hisperica Famina Il: related poen{3oronto: PIMS, 1987), 76—93. Editions have alserb
published by David Howlett, “Five experiments intteal reconstruction and analysi®éritia 9 (1995):
1-50; and by J. H. Bernard and R. Aitkinsdhe Irish_Liber hymnorumolume I: text and translation
(London: Harrison and Sons, 1898), 206—10. Reggrttia date and identity of the author of kbigca, see
Michael Herren, “Authorship, date and provenancthefso-called.orica Gildag” Eriu 24 (1975): 35-51.
Both Stevenson, “Bangor attisperica famind 212 and Patrick Sims-Williams, “Thought, worddan
deed, an Irish triad Eriu 29 (1978): 78-111 further note that the exorcisrmiila in theAntiphonary
closely compares to theorica of Laidcenn.

13 vita prior S Lugidi seu MoluaéSalamanca) 49, p. 14¥jta altera seu MoluaéSalamanca) 23, p. 386;
Vita S MoluagDublin) 41,VSH2, 220.

4vita S Colmani abbatis de Land Hl§alamanca) 27, p. 218; (Dublin) 26H1, 266.

15vita S Fintani abbatis de Dan Blég@alamanca) 12, p. 116.

18 Matt. 8:28-32 (Mark 5:13, Luke 8:30-35).
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in the name of Christ or the Trinity, punctuatihg brder with the sign of the cras3.
Saints Baithéne and Féchin both eject demons fronkeusing prayer and, for
Baithéne, the apostolic directive to depart in desame’'®

Of Ireland’s holy women, once again it is Brigib@e who is associated with
freeing the possessed from an occupying evil fdvagijt is notable that she is not
portrayed actually performing an exorcism as arentede colleagues. In one case, Brigit
need only wash the feet of the afflicted, whilemother the mere sight of Brigit coming
at a distance toward the chained and sufferingptis sufficient to cause his possessing
demon to flee. A healed and grateful man is leftarwake, pouring out his thanks to
God and Brigit:*®

Though it could be interpreted that Brigit is payed as unable to perform the
Christologicalmiraculaof exorcism to the same degree as her male colsagnuch as
it appears she cannot change water to wine buttordie or to milk, it will be recalled
that she certainly accomplishes many other Chesticta including the restoration of
sight to the blind, the cleansing of lepers andpitewision from just a few servings of
sufficient food or drink for a multitud&? In early Ireland, women were commonly

tasked with such domestic duties as dairying, giowi of food and hospitality and the

H7vita S Carthachi seu Mochud8alamanca) 6, 9, pp. 336-\ita S Carthagi siue Mochui{Dublin) 22,
26,VSH1, 178-9. In one instance Mochutu invokes Chaistl in the other, the Trinity. Most of the
healings in the book of Acts occur through the coration of other ritual gestures (e.g. prayers,|éying
on of hands) and a command issued in Jesus’ naiitle r&gpect to exorcism, see Acts 16:18 where Paul
expels an evil spirit by ordering it to depart taly of the woman it inhabits.

H18yjita S Baithini(Salamanca) 8, p. 381; in ch. 9, p. 381, Baitt#se exorcizes a layman. See als@a S
Fechini(Oxford) 16,VSH2, 82 andBBetha Féchirl8, pp. 330-331.

vita | S Brigitae4.32, 5.39, cols 0122B-C, 0123B-C; ch.36.2—-3,-41,.Eonnolly, 22, 24. AlsBethu
Brigte 36, 43, pp. 13, 16, 30, 32.

120 See pp. 188, 190 above for healing the blindcfeansing lepers, see pp. 193-4 and for the
multiplication of food see p. 194, note 33. Alse sdove p. 194 for the creation of healing draughtde
or milk.
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brewing of ale"** It seems, therefore, that Brigit follows her Laré&xample within the
limits of the socially accepted role for an Irisbmwan. It is not that she cannot execute
these miracles, it is rather that she simply dagseed to do so. In the realm of
exorcism, Brigit's sanctity is so potent that omedn needs but her touch in a footbath,
while another is so terrified that it simply absdsrthe moment it claps eyes on her.
Once again Brigit's status with respect to all otinish saints is highlighted; not only is
Brigit alone among the ladies in driving away desydmut she also does not require the
prayers, commands and other rituals of her malatepparts to do it.

An additional class of mental disturbance is waonéntion here. In Moling’sita,
the son of a particular king is stricken with soleint an insanity that he, like the
unfortunate possessed persons just mentioned,bal&pt chained. The youth is
brought to Moling for healing, and the saint has pput into Moling’s own used
bathwater, whereupon the boy dies and is carridddiing’s own bed. There, in a vivid
allusion to the power of baptism to remove everossrsickness, the youth is resurrected
in pristine health once Moling makes the sign @ ¢hoss over hinf?? There is no
mention here of demonic influence, however, despieobvious similarities in narrative.

Brigit, too, is said to restore lucidity to a luitain her case by bathing his féét.t

121 5ee O Corréin, “Women in Irish society,” and Kelarly Irish law, 87.

122vjita S Dairchelli seu MolingSalamanca) 8, p. 35%jta S Moling(Dublin) 26,VSH2, 202.

123 Betha Bhrighdi(Lismore) Il 1435-41, pp. 43, 190-191. This paiitic lunatic is the same patient
afflicted in earlier versions of the tale with agtdemonic possession, though in Lismore there’s no
mention of the diabolic. Sédta | S Brigitae4.32, cols 0122B—C; ch. 36.2—-3, Connolly, 22 Bethu
Brigte 36, pp. 13, 30. For all that | resist categorizitiger instances of Brigidinairaculawith
similarities to theactaof male saints as being lesser versions of theedslof men, in this case | would
concede the point. Moling’s act of healing is awmiobs allusion to the sacrament of baptism, inaigdhe
resulting death to an old life and birth to a neve in Christ. Baptism is a sacrament that women mos
definitely could not perform, not even the eminBrigit, making her curative footbath a fitting ahative
method of applying a similar form of cleansing & patient. It was after all for the purposes gittzng
those who needed it that Patrick is said to haweed® that Brigit's charioteer must always be agiriin
Vita | S Brigitae5.38, col. 0123A,; ch. 40, Connolly, 23-4. Washifighe feet, moreover, is an act of
imitatio Christi see John 13:3-9.
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seems that some Irish hagiographers recognizednhdibess was not always a
consequence of possession, and treated it insseadearible iliness to be cured with
sanctified waters.

Whether healing insanity or evicting the demohmyever, the parallels to
hagiographical treatment of severe mental disturbane of eminent and honorable
lineage. Indeed, the saint whose deed or presenasway such evil elements walks
in the footsteps of Christ and the apostles. Jespsls no fewer than seven devils, doing
so often with little more than a touch or a commandepart:** Jesus’ instructions to the
disciples include the injunction to cast out demahe power of which is also imparted
through the act of apostolic dispensation and wplich the apostles seiZz& The
possessed, for instance, are among those restpfeaulis shadow, a possible echo of
which is perceptible in the flight of the demonsnfrthe touch or sight of the Irish
holy 28

In his apocryphadcta, Andrew’s prayers also banish a possessing demomd
servant boy, while seven cast-out devils in ano#pesode take the form of seven
slavering dogs, an apparent adaptation of the psedeswine in the canonical
Gospels?’ The holiness of the Irish saint whose act or eris¢ exiles the powers of
darkness from human souls thus continues a livamdjtion of holiness that descends

from the apostles and stands within the aura aftggrihat is integral to the identity of

Jesus. The heirs of a purity and power that caredoom nowhere else but God,

124 Matt. 8:16 (Mark 1:33—4), Matt. 8:28-32 (Mark 5;18ike 8:30—35), Matt. 15:22—8 and 17:17, Mark
1:25-6 and 39, Luke 7:21-2.

125 Matt. 10:8-10, Mark 3:15, Luke 9:1-7, 10:9. Semalcts 5:16, where the apostles are said to expel
demons.

126 Acts 5:15; see pp. 212 above.

127 ActsAnds, Elliott, 246:ActsAnd(Greg) 67, Elliott, 274. See again Matt. 8:28{8tark 5:13, Luke
8:30-35).
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exorcizing Irish saints display a power capablele&nsing a mortal body not only of
disease or disability but demonic influence, fubyiniting the cured with the community

of the faithful.

Remediesfor specific sins

In a small selection dfives the healing deeds of the Irish holy do not cus&ckness in
the more narrowly conceived sense—not a woundjlare@at such as cancer or leprosy,
or a possession—but instead cleanse a manifestateparticular kind of mortal sin. Of
the seven possible candidates, the two that retieé/enost attention are lust and
gluttony, with special emphasis placed upon ludtil®males are those who seek cures
for gluttony, it is universally females who fallgy to lust, either their own or, in one rare
instance, that of another. For both issues itaditish hagiographical saint who must

remove the sin and save both body and soul.

Lust

Three male saints and two female saints find tledras dealing specifically with
the disruption hagiographers saw arising from skdesires gone untamed. This issue is
exemplified in the earliest layer bives those with roots in the eighth century or eaylier
by a narrative in which a nun falls from her vowaaginity and becomes pregnant,
leading to the revelation of her sin either dua &aint’s perceptive skill or because her
expanding waistline is undeniable. Compelled byuh&voidable truth, the pregnant nun
confesses and performs penance, and then receivesetisies at her request, more

often spontaneously—the saint’s benediction. As iessing absolves her of her sin, it
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erases all signs that the sin ever occurred, cguiafetus in her womb to vanish “as if
it had (never) been'tiiasi non essgt?® In a later layer of perhaps the mid- to late
1200s, the pregnant nun does not herself lapsis bibducted and raped, the resulting
child not an indication of her own sin but of tiparpetrated against h&r.Here the
removal of the fetus by the saint’s blessing isatgtolution, but the cleansing of the

stain of shame from a blameless maiden.

In a still later stratum of around 1300, the ntithimakes a conscious choice to
break from her life of chastity, but there is nsalving diminution of the unborn child.
In the Dublinvita of Aed mac Bricc, for instance, the nun who indheita of Salamanca
receives a benediction that causes her fetus appksr is instead assumed to carry her
child to term. She still must confess her secretsid perform penance, but there does
not seem to be a link between her obtaining forgss and the existence of her chift.
The same holds true for the Dublin accounts of t9&dis handling of the clandestine
affairs of nuns. In one episode there is no child,ita knows of the nun’s tryst and is
able to draw a confession and penance from henoygihg to the nun intimate details
of the tryst**! In a second episode, the nun who violates her v®wst in Munster with
ita but in Connacht, yet ita’s prophetic spiritdnhs her of the transgression and the

resulting conception and birth of a baby girl. Otioe nun is confronted by ita with her

128vjita S Cainnech{Salamanca) 56, p. 197 ¢atext). Vita S Aidi(Salamanca) 15, p. 172 ¢atext and
source of the Latin citation). Cogitosi4ta S Brigitae2.12, cols 0136E—F; ch. 9, Connolly and Picard, 16
Vita | S Brigitael6.100, cols 0133B—C; ch. 103, Connolly, 45. Nijtalhe Vita | leaves ambiguous the
status of the pregnant woman.

129 vita S Ciarani episcopi Saigirensf{Salamanca) 5, pp. 347-8ita S Ciarani episcopi de Saigir

(Dublin) 8,VSH1, 220-221Betha Sein Chiarain Saighre7112,BNE 1, 105;BNE 2, 101.

130vita S Aidi(Dublin) 11,VSH1, 38.

Blvita S Ite16,VSH2, 121.
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wrongdoing, she does penance. Her soul is retumsdlvation and she afterward lives a

life of blameless holiness?

It seems that the outward demonstration of tdiabhution inherent in the
benedictory disappearance of an unborn child waméd problematic by later redactors
of thevitae unless, as with thieife of Ciaran of Saigir, the woman in question is brs
completely without sin. But whether the nuns ofsthepisodes become pregnant or not,
whether they receive forgiveness that is physsggtjtual or both, the end result is the
same: the woman is restored to the full presen€g&oaf, her stain—or that inflicted upon
her—is expunged, and both she and her nunnereatered to integrity. This shift in
status is explicit in theitae of Brigit and ita, where the nuns are said todiamed to
health and repentance, to be “heales#nata edt'** Not only do these episodes
emphasize the prominent role occupied by penaneariy Irish Christianity, but they
also lay bare the totality of its power. Once absoh is obtained, both body and soul are
cured and, returned to their prior state of puatg reunified with the community of

Christ and with God.

Gluttony

In two intriguing instances the curative powersrigh holiness act as remedies
not for lust but for what looks to be a form of tjtuny. For both narratives the plot is

essentially the same: a layman of extraordinasngtth whose physical prowess

*2vita S Ite17,VSH2, 121.

133 Cogitosusyita S Brigitae2.12, cols 0136E—F; ch. 9, Connolly and PicardVi# | S Brigitae16.100,
cols 0133B-C; ch. 103, Connolly 48ita S Ite(Dublin) 16, 17VSH2, 121. It is unclear whether there is
an implied physical return to an intact virginityjast the curing of the taint on the nun’s soul.
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demands the daily food intake of many men is heafédese overwhelming dietary
demands without any impact on his superhuman @siliThe motif first appears in the
earliest survivingita of Ireland’s hagiography, théita S Brigitaeof Cogitosus, and

then does not seem to be found again until a tagglievalbethaof Féchin of Fore. In

the case of Brigit, the gentleman in question ie bugaid, whose strength and dietary
needs are those of twelve men and who is healduedatter without diminution of the
former through Brigit's prayer and benedictitii Féchin’s patient, for his part, is one
Aedan, whose power and appetite are only thosewefrsordinary men and who not only
is freed of his gluttonous needs through Féchiraygrs but also receives grace and

wisdom, again with no reduction in his physical aifities*°

These curious tales—the later vernacular epispgarantly drawing from the
earlier Latin version—find their strongest corresgences in the world of Irish heroic
saga and, it seems, mythology. In the epic ofdhth Maige Tuireds found the divine
Lug, who leads the Taatha Dé Danann in their pagpars for combat and, as indicated
by the epitheBamildanach“skilled in many arts,” is the master of evergftifrom
builder to smith, champion to harper, poet to s@gehysician to cupbear&f The
same narrative also shows some of the heroic satped concerning prowess that are
additionally known from the earlidrain B6 Cuailngeparticularly concerning the

warrior champion as possessing the abilities oéserdinary men or growing at seven

134 Cogitosusyita S Brigitae5.26, cols 0138E—F; ch. 23, Connolly and Pica@g:21. The tale also
appears itVita | S Brigitael6.102, col. 0133D; ch. 108, Connolly, 45.

135 Betha Féchir4, pp. 334-5. Theethais dated by colophon to a redaction of 1329; se8p8-9 of the
edition.

136 Cath Maige Tuireb5—67, pp. 38—41. Also note the commentary on fi@gendicating thatugaid

tends to be the later form béig(h). For the homonyms of Lug found in some saints’ esmrather than,

as here, in a non-sanctified character found irl_tfeeof another person—see O Riain, “Traces of Lug.” O
Riain stops short of asserting that saints whoseesgreserve linguistic elements of the god Lugimne
must descend from this pagan figure, but he dagseathat the evidence is at least suggestive.
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times the normal maturation rate, as discusselkitbirth tales of Chapter Twd’ Lug,

for example, can heave up and fling a flagstoneréguires eighty oxen to move'it

The astounding appetites of both Lugaid and Aed@mgover, strongly resemble the
gustatory capacity of the Dagda, the “good God"pwhnsumes a porridge consisting of
eighty gallons of milk, eighty gallons of porridgeeal and fat, and the carcasses of goats,
sheep and pigs® Although Aedan does not seem to have an idersitleafrom this
hagiographical reference, his name, “Little Firafid his attributes suggest similar

origins to those of Lugaid.

Indeed, the healing of Lugaid’s and Aedan’s giutias eating habits appears to
be a sort of hagiographical euhemerization of meh divine or semi-divine attributes.
By eliminating that part of their character mosgeghionable within a Christian context
while retaining that which is of use, hagiographgive every impression of claiming for
themselves control over significant pagan personagéend Joseph Falaky Nagy has
observed outside the hagiographical genre as lndiis analysis of early Irish narrative,
Nagy demonstrates the many ways in which Patridescted putting his Christian
stamp on the heroic pagan past and its divineroi-d&ine protagonists. These
“ancients”, as Nagy terms them, become informamtsaints who summon them from
the ground to be interrogated. These dialoguesaaddch of heroic legitimacy to their

sanctified interlocutors while simultaneously pdivg indisputable evidence concerning

137 See pp. 91-3.

138 Cath Maige Tuired’2, pp. 40—-41. See also the commentaries of sshislan PlummerYSH1, xxviii
to McCone Pagan past164—6 regarding the likelihood of a pagan diyimithose attributes may have
influenced the profile of Saint Aed mac Bricc; ifch a divinity existed he may again be reflectethin
character of Aedan depicted in Féchimétha

139 Ccath Maige Tuired9-92, pp. 46—7.
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long ago epoch¥? In essence, Nagy argues, the saint mediates hetiegagan and

Christian traditiong®*

Such an interpretation of these narratives woldd axplain their rarity, since
early Irish Christians would hardly want to spendcintime acknowledging the
existence or attributes of pagan deities or dendisgtnstead, where those attributes offer
something Irish hagiographers like Cogitosus oraihenymous compiler of thgetha
Féchincould manipulate to their own ends, it was coneehio use them, to make
manifest the authority of Christianity over thentley and prowess of former divinities
by textually taming them. As a consequence of stedtment, the problematic traits of
such characters are erased and God rather thpadgla@ otherworld is made the source
of their skill. Even further, the euhemerized peesges are then engaged in the employ
of the saint, who thus stands, as Nagy has exgtéssm the threshold between the
narrative worlds of pre-Christian and Christiaridrel. It would be difficult to find a
more explicit statement of the superiority ovetdrel’s pagan past than that which
seemingly was claimed by the early Irish churchetyethrough the hagiographical

demonstration of a saint’s ability to cure gluttony

Salvific metamor phosis

In theLivesof Ireland’s holy men and women, healing doesahotiys involve the

mending of a broken body or mind, the expulsiodehons or the application of

140 Conversing with angels and anciergse p. 327 for citation.
141«Close encounters of the traditional kind,” 139-49
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remedies for sin or its consequences. For manly &a@nts, curative deeds are preemptive
acts intended to prevent harm to the communitytofst. Prime among the depictions of
this preemptive healing are episodes of a kindasfdformation here termed ‘salvific

metamorphosis.’

A whole new look

In a very small number dfives transformative healing manifests as a change in a
believer’s degree of attractiveness. Among maletsaihis change turns laymen from
homely to handsome. EGgan mac Néill, a man of pigygimic ugliness and
unfortunately short stature, gains the comely femtof a youth in Patrick’s retinue after
both receiving Patrick’s blessing and spendingghtsleeping in the same bed with the
youth, under one cover, the two males with themmsaawrapped around each other. Not
only does Edgan find himself to be a carbon cophefyouth the next morning, but
merely by expressing the desire to Patrick to bertes also able to grow on the spot to
his preferred heigHf:? Wearing Saint Berach’s cowl and sleeping withHgad in
Berach’s lap for an hour combines with the saipt@yers to change Aed Dub (Aed the
Dark) to Aed Finn (Aed the Fair). The ruler, onegaimed, ugly and of blackened
complexion wakes to find he is tall, straight, hsmme and blon&®* Féchin, for his part,

turns a contorted man into an upright and attradtidividual by mixing the saliva spat

142vjita IV S Patricii71, Bieler, 104; Byrne and Francis, 56 (where Bdgacalled Eugenius) arRethu
Phatraicll 1755-72, Mulchrone, 92—9; Stokes 150-153.

143vita S Berach{Oxford) 19,VSH1, 82-3; als®etha Beraigt23.65,BNE 1, 36—7 andBNE 2, 35-6.
Plummer mistakenly indexes the vernacular chafgea possessing a parallel in Oxford.
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upon the ground during his preaching with the sailay and, Christlike, rubbing the

paste on the man’s fa¢&

Quite the opposite effect results from the phys@ugic transformative miracles
of female saints. Monenna in particular prays, thezathes on the hair of her young,
beautiful nun, Orbile, turning Orbile’s hair entirevhite to protect her from the lust of
young men at her new abbatial post. When Orbilkeesipresses concern because her
body remains lithesome, Monenna puts her lzeitd around the nun’s waist and blesses
her, and Orbile immediately gains the appearanemafid womart*®> Here salvific
metamorphosis explicitly focuses on the presermatioOrbile’s safety and virginity,
making it possible for her to remain as abbessata Monenna’s foundations. Orbile’s
transformation makes her sexuality invisible, wiasrthe makeovers given laymen
render their sexuality even more apparent. Howeddtter transfiguration to be

understood?

There appear to be two likely explanations foaiats involvement in the
beautification of lay males. In the first case, ttnaative men cannot find mates and will

not produce heirs, a critical component of any pnemt family’s function as witnessed

144 Betha Féchirl6, pp. 328-9. It will be recalled that Jesus $ieablind man in this fashion, John 9:1-4.
145 Conchubranusyita S Monennaé.7, Esposito, 210-211; USMLS, 258—61. As a comsecg of this
transformation, Orbile’'s name is change&trvile While the latter has ready translation from Latin“of
base status, servant,” | was unable to find eighleaitin or Irish translation for Orbile. Perhapssifr +

bile, “golden tree™? If so, might Servile then &&ir + bile, “slender tree? The Latin meaning &arvile
certainly makes good sense here, but some elerhemdrd play seems to be lost in translation. Ann
Dooley has suggested to me that Orbile’s name raag ht its roobrba, “patrimony, landed inheritance,
real estate,” indicating Orbile’s status as a wsafterson of some significance. Her metamorphasis t
Servile, would then indicate an alteration fromwacwealth to monastic servitude. NotabBlit. also has
an entry for a verlprbaid, the meaning of which is hazarded to be “longe{ a the passiveyrbsadar
“coveted.” This definition, too, presents tantaligipossibilities, as it is Orbile’s great conceueio
becoming the object of male desire that leads tdreasformation into a woman of elderly appearance
See, moreover, the issue of female saints—inclulogenna—preventing the temptation of men by
veiling themselves, chapter two, p. 97, note 165.
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by, among other things, the involvement in dynasticcession Irish saints show
elsewhere, as discussed previodéfyin fact, two additional transformative episodes in
theLivesdirectly emphasize the hagiographical role in engLthe presence of an heir.
In one, Comgall’s blessing transfigures an infaithwa dark face to a baby who is “most
beautiful” (pulcerrimug, reuniting mother and son with the husband atttefavho had
previously denied paternity on the mistaken aceosaif adultery due to the child’s
appearancé&!’ In the second episode, Abban turns a baby gilanbaby boy through the
medium of the baptismal rite, providing therebyiacessor for a father too old to
produce another chiftf® Here the homely-turned-handsome healing wouldefbes

stand as a means by which Irish holy men couldaqnieae to their followers the

production of desired progeny.

The second possible explanation for these mirasuhoakeovers of male laity
may stem from the Old Testament models of pridgtigss, which were assumed into
the early Irish laws regarding an individual’s &8s for sovereignty. According to the
laws of Leviticus, priests who are physically blshed cannot offer sacrifice to God; the
Levitical definition of ‘blemish’ includes a croolléback, a deformity from which two of
the four lay males are curé®.Further, early Irish law, as Donnchadh O Corriam

Breatnach and Aidan Breen have convincingly demmatest, was built upon a Mosaic

146 See pp. 205-10 above.

147viita S Comgall{Dublin) 49,VSH2, 18.

148vjita S Abban{Salamanca) 20, p. 266; (Dublin) 285H1, 19—20. Notably the father laughs when told
by Abbéan that he will have a son, suggesting amétence to both Sarah and Abraham—the former
because it is Sarah who laughs when told she @t la child in her old age—and to their son Isedimse
name means “he laughed” in Hebrew. See Gen. 18510-1

149 ev. 21: 18-21; see also pp. 202—3 above.
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foundation that placed special emphasis on thedtation of Ireland’s noble ranks as a

Levitical classt®

Although that study does not specifically additbesquestion of a leader’s
physiological fithess for rule, a correlation betnd evitical priest and Irish king—the
latter already paralleled with the Irish bishoprieland’s secular laws—may pertdi.If
so, it would hold that in the miraculous productadfrphysical beauty from twisted
deformity, these few Irish holy men are depictethdestrating a parallel between the
expected condition of Levites and the nobility ifl&nd. In other words, these episodes
of healing by beautification may express the contegt Ireland’s kings, like Levitical
priests, were expected to possess flawless bdgyegerfecting the imperfect, saints
would thus render a man fit for rule who, as a egognce of salvific metamorphosis,
would also then possess a divinely endowed sovaseiglagiographical makeovers may
therefore act as saintly sanctifications of thetjwal power gained by those who receive
their transformative gifts, their appearancesrtgnasties and the Christian

congregation they create all healed in one stroke.

Conflict avoidance

One of the more significant ways in which IrisHihess is depicted moving

through and influencing the society that defined @tognizes it is in the extraordinarily

1%0«The laws of the Irish,Peritia 3 (1984): 382-438. Also see the continuation efgtudy in O Corrain,
“Irish vernacular law and the Old Testament,Biibelstudien und Missigred. Ni Chathain und Richter,
284-307.

151 See for instancBretha Nemed Toise@®, pp. 16—17, in which the ranks of the churehexplicitly
equated with those of the secular nobility, withddg and bishops both occupying the highest ranéks an
therefore due the same honor price.
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frequent episodes that address the resolutionmdance of conflictThough it is a
common motif, only a small cross-section of theseatives relates to salvific
metamorphosis. One intriguing and apparently unigs&nce of hagiographical
transformation is found in théita | of Brigit of Kildare. Here the two Ui Néill dynast
Coirpre and Conall, are feuding over control of Tlaea kingship, and each in turn passes
by Brigit begging for aid lest his brother slay hiBrigit's blessing alters the brothers’
appearance so that neither can recognize the atheéthey embrace each other instead
of fighting to the death. Brigit's benediction thoisviates the conflict between Coirpre
and Conall, at least temporarily, and does sofashion that demonstrates Brigit's own

immediate neutrality in the matt&f’

In contrast to Brigit's act of physiognomic obfason may be taken non-
transformative cases of conflict disruption as utaden by male saints. “By the merit of
Patrick and the mercy of Godterito Patricii ... et misericordia Dgifor instance, an
inlet floods between two factions about to contendr the possession of Patrick’s body,
forcing peace until after the saint’s burial. Whearen that miracle proves insufficient to
keep the situation settled, an illusory cart bepdan equally ephemeral image of the

shrouded saint draws the two factions away fromid¢kés tomb, compelling amity

152.Ch. 10.62, cols 0127A-B; ch. 64, Connolly, 31-BeTerm used to define the effect of Brigit's birgs
is excaecauit“blinded”, but at the same time it is also appatbat the blindness is metaphoric, not actual;
the brothers see each other, but each is unabbedgnize 4gnoverg his adversary. There is a second
case of unrecognized identity in the Salamaritzaof Tigernach, but the miraculous act is neither
impartial—it aids King Aed mac Cormaic against fuies—nor does it involve an in-person intervention
by the saint. Instead the ruler, surrounded by éeewverrunning his fortress, invokes Saint Tigehs
name to save himself and his wife. They then betape, their would-be killers unable to recogniwesnt.
SeeVita S Tigernacil5, p. 267. The episode thus appears to weavadfia the Brigidine miracle with
the gifts of invisibility bestowed by saints likénE&an of Taghmon or Coemgen, as discussed beloy, on
229, or with acts of salvific metamorphosis in whpersons are changed into nonhuman forms to elude
pursuit, as on pp. 231-3. Brigit, moreover, dogsr@main neutral in the Coirpre versus Conall dotfas
seen on pp. 208-9 above and 234-5 and 235, noteel@a.
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between them®>® In another instance Ciaran of Saigir's prayers@néthe kings of Tara
and Munster from battling by causing a thick fortesspring forth along the banks of the
river flowing between the two forces, a barriemtla@gmented by the raising of waves
too wild to safely cross. The two terrified hostsnediately head for home, their dispute
forgotten™>* It is curious that while Brigit uses salvific metarphosis on the persons
involved, the male saints act on the environmenbsinding the would-be combatants,
maintaining a semblance of neutrality while stdlting the impending violent

proceedings.

Chapter Three’s analysis of vengeance irLikkes however, has shown that Irish
holy men are not above choosing sides, nor aredhasy of enforcing that choice,
sometimes at the cost of limb or Iif&.It might be argued, moreover, that Brigit's own
impartiality is only temporary, since she is scirahy about criticizing the fitness of
Conall mac Néill or his lineage to hold rule, asrsé the discussion of her involvement
in dynastic succession earlier in this chaptemahe examination below of decapitation
deferred"®® Clearly, the ways in which most male saints awsidisrupt conflict are
generally different from those prosecuted by Brigihile the majority of Ireland’s holy
men tend toward the more flashy punitive displaysuhwarranted combat that are seen

in the episodes of hagiographical retribution, Brigf one saint’sLife can be taken as

153 Muirchu, Vita S Patricii2.13, p. 120Vita IV S Patricii97, Bieler, 114 and Byrne and Francis, 64;
Bethu Phatraidl 3012—-20, Mulchrone, 150-151 and Stokes, 25&imilar post-mortenmiraculaare also
found in:Vita prior S Lugidi seu MoluaéSalamanca) 68, pp. 144-5 avith S MoluagDublin) 52,VSH

2, 223-4; als¥/ita S Abban{Salamanca) 45, pp. 273—4 and (Dublin) 506821, 31-2.

154vVita S Ciarani episcopi Saigirensf{Salamanca) 11, pp. 350-35/ita S Ciarani episcopi de Saigir
(Dublin) 18,VSH1, 225.

155 See pp. 122-3, 180-181 above, chapter three.

156 See pp. 208-9 above and 232-3, 235 note 182 below.
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representative—prefers to use salvific metamorhiasprevent the conflict from ever

occurring™®’

In other words, hagiographical claims of impaityaare not the important
element of the instances of conflict avoidance eskid in this section. Instead it is the
sidestepping of dispute that has the greatestfgignce. In essence, the compilers of
thesevitae are making statements not so much about the atiegs of their saintly
subjects, but about the futility of combat in gexteBy depicting a holy figure like Brigit
altering the appearance of two feuding brothethéninterest of preventing bloodshed,
the message conveyed is less that either Brigieohagiographer maintained neutrality,
but rather that Brigit averted a fight, thus brimgunder scrutiny the violence of the
secular world. As will be seen presently, howetlds condemnation of war and

mayhem is not always so mut&d.

Liberating captives

The freeing of captives, whether they are slaliestages or criminals
condemned to death, occupies as prominent a plabelivesof Ireland’s saints as that
held by the neutralization of bloodshed or disputieether the latter occurs by salvific
metamorphosis, disruption of hosts or vengeance tipmse whose conflict is under way.

Many of the Irish holy are depicted liberating thgrisoned; among these, the

157 For examples of male saints whose vengeancesiaction to or an attempt to end conflict, see a@rapt
three, pp. 133, 173; alddta S Mochoemo(Publin) 19,VSH2, 174.

18 See for example pp. 230-238 below for the disonssf “death and decapitation deferred”, or pp.-241
8 for the analysis of cures that take the formhefiteattachment of severed heads. | have to watder
times, however, whether the commentary of Brigiedvific metamorphosis is as much a condemnation of
violence and feuding as it is a hagiographicalest&nt that either option—Coirpre or Conall mac Néis
equally unpalatable.
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emancipatory acts of at least eight saints caraigkets involve a type of salvific
metamorphosis. The root of all such instancesdsstory of Peter’s liberation in which,
at the word of an angel, Peter’s chains fall framhands. He obeys the angel’s
command to follow, and the two pass unseen thrdlglguards and crowds surrounding
and filling the streets beyond the prisgh.

Saints Aed mac Bricc, E6gan of Ardstraw and Ciara@lonmacnoise, for
example, fill the role of the angel, coming to ¢egs in person, telling them to
accompany the departing saint and then guiding thersibly past those who would jail
them!® Moling, for his part, tells the prisoner he setkéree that God will break his
bonds that night. When the chains shatter, Molang sthe prisoner will evade recapture
and death by immediately coming straight to thatsain echo, it would seem, of the
Petrine angel’s command to “follow® Neither Samthann nor Brigit are physically
present for their emancipatory deeds, either. Sanmtisends a prioress with the same
message Moling delivers in person, while Brigit @@s to her subject in a vision hours
before his freedom is accomplish&d.

The Petrine story is embellished somewhat irb#tbaof Columba of lona. The
prisoner in question, Scannlan, is freed whenshfts lightning forces those holding

him to fall face down on the ground, followed by ttimanation of a voice no one else

199 Acts 12:7-10.

1%0vita S Aidi(Salamanca) 38, p. 178jta S Aedi{Dublin) 28,VSH1, 42.Vita S Eogan{Salamanca) 10,
p. 402.Vita S Ciarani abbatis de Cluain mic NqiBublin) 19,VSH1, 206-7.

181vjita S Moling(Dublin) 20,VSH2, 199.

182vita S Samthann@xford) 12,VSH2, 256;Betha BhrighdiLismore) Il 1520-1526, pp. 45, 193. This
latter tale modifies an earlier version foundvita | S Brigitael1.65, cols 0127E-F and ch. 66, Connolly,
33, which sees its discussion below under “deathdmtapitation deferred”, pp. 230-237. It should
additionally be noted that Samthann is associafddtwo other episodes of manumission, but whike th
Petrine loosing of chains and messages to fleettiin® the saint still pertain, the narrativesrdii clearly
represent the escapes as including any salvifiametphosis. While the captives in question may evad
recapture by being literally unseen, they may &ksee simply used more mundane means of stealth. See
Vita S Samthann@xford) 7, 22VSH2, 255, 259.
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understands from a bright cloud no one else se@ishwoice commands Scannlan to
rise, leave his chains, go outside and take anl'argend. The angel naturally leads
Scannlan to safety unperceived Even greater revision is apparent in itae of Fintan
of Taghmon and Coemgen of Glendalough, where thlecal tale gains what appears to
be an apocryphal admixture. Here the individualedare not yet fully captive but are
only surrounded by foes intent upon their demigé, their escapes are accomplished
through an invisibility conferred upon them by thenning of a former article of their
patron saint’'s wardrobe—Fintan’s tunic, Coemgemk-bthat allows them to pass
undetected through enemy lin8&This miraculous power of a holy person’s garment i
also represented both HsMat in which Joseph’s head cloth resurrects a deadima
Capernaum, and in thefe of John, the beloved disciplghere John'’s tunic similarly
restores several deceased rifén.

Despite the fact that Jesus himself declarestieadieliverance of all captives is
one of his avowed purposes on earth, the Gospelsder little detail of thisnodus
vivendiin operatiort?® Ireland’s medieval hagiographers, therefore, sbogitels for
the saintly release of the imprisoned elsewheré fannd them chiefly in the deeds of
those associated with Jesus, especially in bothahenical and apocryphattaof the

apostles?” In depictions of salvific metamorphosis, saintmdastrate a Christlike

163 Betha Coluim Chill@ppendix ch. 8, pp. 246, 268.

184Vita prior S Fintani seu Munn(Salamanca) 25, p. 208jta altera S Fintani seu Munn{®alamanca)
21, pp. 252-3yita S MunnuyDublin) 22,VSH2, 234 .Vita S Coemger({Dublin) 39,VSH1, 253.

185 psMat(pars alterg 40, Elliott, 98;Life of John5, Herbert and McNamara, 90. These passages see
further mention below, p. 240. It seems to me thase venerated items of wardrobe likely desceom fr
the healing power of Jesus robe in Mark 5:27-3k€L8:48). There, however, Jesus still wears the atb
the moment of healing, while in tthévesthe curative item is not in contact with the aniggliowner at the
time it restores health.

1%%) uke 4:18-19.

%7 There are uncommon cases where a saint’s actisading a captive without salvific metamorphosis i
evidently modeled upon Christ, as when Saints Aad Bricc and Colman Elo walk across water dry-shod
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concern for the disadvantaged, then put actiontent in scenes of emancipation that
paint the Irish holy in the familiar likeness of I&it’s first heir of apostolic dispensation,
the disciple Peter, and perhaps somewhat morelpdutewith less familiarity, in the
image of the angel who facilitates Peter’s freedom.

Fromimitatio Christito imitatio Petri et angelithe source of an Irish saint’s
sanctity is clearly shown to be God. The motiomhatt sanctity through hagiographical
society, too, is made manifest, revealing the iwewient of Irish holy men and women in
causes of social justice favored by the gospel agesef peace. The restoration of the
captive to freedom thus heals the wound causedsbyrther imprisonment, returning the
body of the Christian faithful to its full complemeby welcoming back to the fold those

separated from it through the bonds of their sedator confinement.

Death and decapitation deferred
Salvific metamorphosis finds a particular typesgpression in episodes that
portray Ireland’s hagiographical saints as intgydruprotecting their followers from

death and decapitation. These transformationstiasdéorms. In the first, the endangered

to compel a captive’s releaséita S Aed{Salamanca) 31, p. 17€jta S Aidi(Dublin) 23,VSH1, 41.Vita

S Colmani abbatis de Land K8alamanca) 9, p. 212; (Dublin) 225H1, 263. Jesus walks on water in
Matt. 14:25 (Mark 6:48, John 6:19). There is alsar@ moment apparently drawn from Old Testament
precedent, seen in the case of the freedom Colrithatains for a chained man by causing the sun to
stand still, echoing Isaiah’s turning back the symassage to permit Hezekiah time to he#h(S Colmani
abbatis de Land El¢Salamanca) 32, p. 219; (Dublin) 245H1, 268. For biblical text see 4 Kgs 20:8-11;
it is also notable that the sun is immobilizedha sky for a day while Joshua avenges the Isradiife
slaughtering the inhabitants of Gabaon and Ajalos, 10:12-14). The apocryphal Christ is also eredja
Féchin of Fore liberates a prisoner by enteringrdss the locked doors of which simply open efrth

own accord—a motif seen as early as Adomnaitesof Columba of lona in episodes having nothingdo d
with the emancipation of the imprisoned—in a monthat is closely paralleled not only by the stofy o
Peter’s angel-facilitated liberation but also bg #hattering of the gates of hell before Chrighin
Descensus Christi ad infer¢gBetha FéchirR4, pp. 334-5 anBesclinf(Lat B) 8:1, Elliott, 203. In
Adomnan’svita of Columba, one such entry is intended to forkeng's conversion, while the other is
merely a way for the monks of Terryglass to get e church out of which they have accidentalbkéd
themselvesVita S Columba@.35-2.36, pp. 146, 148).
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are altered in the eyes of their pursuers so kiegt &appear to be other things, whether
human, animal or inanimate. In the second, illusiprovide an experience of the killing
of targets and the taking of trophy heads, whil@ctal bloodshed occurs.

Transformations of those under threat of deathheradl loss have a long lineage
in theLivesof Irish saints, though the episodes in which thpyear are not numerous.
The earliest and arguably most famous extant cafeind in Muirchd’sVita S Patricij
a case the metamorphic aspect of which appeam@vedirong parallels in saga, as
discussed in Chapters Two and Tht®Here Patrick’s blessing upon his nine monastic
companions, one of whom is the boy Benignus, dssguithem as eight deer and one
fawn in the eyes of King Loegaire, the foe whoftertheir blood:*® This Patrician act
most directly echoes a moment in tf&in B6 Cuailngen which the druidic harpers of
Cain Bile transform themselves into deer to escapéure and deatt’

Saint Coemgen’gita and thebethaof Colman mac Luachain both apparently
draw from Patrician example in very similar platgfering from Muirchu chiefly in
featuring prominent laity in place of monks. Coemgédenediction protects his beloved
foster-son, now an adult chieftaituk).'’* Colman, on the other hand, in an odd move
for a saint, is responsible through the invocatibhis name for saving the lives of the
king of Offaly, the queen of Tara with whom the ginas an affair, a jester in the Offaly

king’s service and the queen’s handmaid, all of mwlawe pursued by the queen’s

188 See the importance of saga parallels in the epsotfimetamorphosis relating to the genesis di Iris
saints in chapter two, p. 67 and the significaatplheld by saga in punitive metamorphosis in egisof
vengeance, chapter three, pp. 151-3.

189Ch. 1.18:7-8, p. 90. The story is retained bottfiia Il S Patricii 37, Bieler, 92; Byrne and Francis, 48
andBethu Phatraidl 508-20, Mulchrone, 30-31; Stokes, 46-7.

170 ines 942-5, pp. 30, 151.

1vita S Coemger{Dublin) 37,VSH1, 252.
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murderous husband. When the Tara king catches hig tquarry, he sees only two stags
and two fawns.?

On another tack, Brendan preservéagi@usliving under a bishop’s rule as a
penitent, having him stretch out in the shadow piilar stone while the rock takes on
the penitent’'s appearance. His attackers mistdke for man and assault it viciously,
hacking off what they think is their target's hemdjle thelaicus escapes unharmée
A follower of Coemgen eludes the murderous intéra dozen assailants by casting
himself down on Coemgen’s doorstep while the gaiays within. His foes see only a
log in front of the cottage door, and even sitlo&prone man, until he is pointed out to
them by the saint himself. The dozen then immeljiddecome monks in Coemgen’s
community>’* Similarly Mac Creiche’s blessing saves a youth;eégkin, from death and
decapitation, his enemies falling upon and hackireghead off what they assume is
Becedan only to discover it is sedge grasses. TFsegntly submit to Mac Creiché’ In

another instance, the invocation of Brigit's nanestbws upon the retinue of Conall mac

172 Betha Colmain maic LiachaBs, pp. 86-9. Based upon thethds extensive references to locations
and topography from the area of what is now Westimétas possible that Colman’s foundation, Lann
meic LGachain, was an ally or dependent of thelr@ayaily of neighboring Offaly. Colman himself
appears to be of the Ui Maine branch of the UilMé&ildred, who held power in Connacht and, at vagyi
times, in the midland area of Offaly. See the idtrction to Meyer’s edition and translation, vii—x.
13Vita altera S Brendan(Salamanca) 5, p. 32®jta | S Brendan{Oxford) 6,VSH1, 101. In the latter
text Brendan'’s prayers are equated with those aféd@gainst the Amalechites, Exod. 17:9-12. Tkadgal
also reported, with rather more detail than invitae, by Betha Brenainr{Lismore) Il 3435-48, pp. 102-3,
250-251. Michael Herren has also drawn my attertbche seventh-centuiyisperica famindl 30-31,

ed. and trans. Michael Herrefhe Hisperica famina: . the A-tekforonto: PIMS, 1974), 66, in which a
young man brags that his sword “hews sacred stafabsas trucidat statugs The parallel to Brendan'’s
Life is notable.

17 vita S Coemger{Dublin) 13,VSH1, 240-241. It is worth noting here that Samthsawes two former
religious, a man and woman who fall prey to lust aonceive a child they give in fosterage to Samtha
by also giving them the appearance of wood. Theynat, however, transformed in some fashion, bait ar
only hidden from thdatroneshunting them by hiding them in the cavity of albol tree. Se&/ita S
Samthann€Oxford) 18,VSH2, 258. See also pp. 123, 136, 173-5 in chaptee thnd pp. 242—-6 below
for discussion of the critical role played layronesin thelLives

17> Betha Meic Creich®.5-3.7, 4.8Miscellanea 14, 54.
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Néill and their haul of severed heads the likermdsaonks praying over their open
books, convincing their pursuers that their quéiay escapet®

While it seems clear that there are parallelféottansformation of those targeted
for death and dismemberment—particularly whereotifescatory appearance is that of
animals—in the heroic saga of early Ireland, esplgain the metamorphosis of druids
into deer in th@ain, there is an additional correspondence that mag peovided some
inspiration'’” In the apocryphahcts of Andrewthe apostle is able to usher his Christian
followers to safety by laying his hand on each saying that Jesus will screen them
from the eyes of their enemy, Aegeates. Though plaessg right in front of Aegeates, he
does not perceive them, just as individuals unddrigh saint’s protection are likewise
‘unseen’ to those intent upon their dedfs.

Cases of miraculous makeovers into stone or, lgnsion, into wood have other
apocryphal correlations. In tihets of Andrew and Matthiadndrew seats himself in the
shadow of a pillar in a town square and observegW#ents around him, using prayer to
prevent heinous deeds, and he remains altogetneticed, even when a thorough
search is undertaken to find him, until he actuatipounces himself? The correlation
between Andrew’s disappearance and that of thetidgndividuals in theivesof
Brendan, Coemgen and Mac Creiche is intriguing.

The likely apocryphal parallels of these episaalesstrengthened in another

comparison with the lesser-knowaraleipomena of Jeremiaim which the prophet

1% vita | S Brigitae10.64, cols 0127C-D; ch. 65.7-65.12, Connolly, 32 p. 235 and note 182 below for
additional consideration of this episode.

177 See page 231, note 170 above for reference heeealSo chapter two, p. 67 and chapter three,5ip- 1
2 for additional saga parallels.

178 ActsAnd13, Elliott, 249.

179 ActsAndMat22-5, ed. and trans. M. R. JamBlse apocryphal New Testaméh®24; reprint, Oxford:
The Clarendon Press, 1963), 456.



234

Jeremiah’s prayers bestow his own likeness uparmpaght stone, allowing him to fully
relate the content of a vision to Baruch and Abaubklbefore the angry crowd stoning
his simulacrum discovers that the pillar is notphephet and turns on the proper target,
killing him.*®° Of particular relevance to the Brendan episé@e,Jeralso suggests in a
rather attenuated fashion the overlooked targettsehivesof Coemgen and Mac
Creiche, both of whom take on the aspect, or hlage &spects assumed by, inanimate
objects. If these correlations indicate the ingmres accessed by Ireland’s
hagiographers, the saints whose miracles of salwigtamorphosis mask the
appearances of believers facing death and dedapitaith those of animals, stones or
plants are painted with the same brush as thelepdstirew and possibly the prophet
Jeremiah, linking these Irish holy men with a léngftllustrious and legitimizing
scriptural heritage as heirs to the same authant/power as their predecessors.

The simulacrum of Jeremiah’s stone pillar may aédate to the bloody illusions
of the second type of transformative escape froattdand decapitation in thévesof
Ireland’s saints. Contrary to the Patrician examiplevhich likenesses are altered from
human to otherwise, the use of hagiographical @sams appears only intae, but
seems to occur in texts of a similarly wide chragidal spread. The earliest association
of saint and simulacrum is found in Cogitosuga S Brigitag in which nine men
approach Brigit and swear a vow to murder theinfit@in the month, a vow the

outward sign of which is some sort of sigil worndach of the nine. Unable to dissuade

180 parJer9:19-32, Sparks, 333. Though | am not aware o€hinenology forParJerin early Ireland, the
coincidence of elements between Lineesand the apocryphon suggeB&rJermay have had some
presence in Ireland by at least the early 120@seth immediately preceding the compilation of the
Salamanca text ofita altera S BrendaniSee chapter one, p. 36, for the dating of Salamaklso see
chapter two, p. 76, note 93 for another possibtalfeh to ParJerwhich, if true, might redatBarJers
appearance on Irish shores as far back as the 600s.
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them, Brigit pours out unceasing prayers on thelrdtf. The nine kill, stab and behead
their target, returning triumphant and coveredaregonly to realize that the gore and
the target were only illusions and the man thegklhey've slain is alive and well. Their
vow thus fulfilled without actual bloodshed throuite works of Brigit, the nine make a
new oath to emend their lives permaneftfyBrigit is further associated with such
convincing and sanguinary mirages twice more, @adarn aside the avowed feuding of
Conall mac Néill and his retinue and once to shaedite of a condemned man whose
apparent death sentence and decapitation are Itigateof his guard$®

The deeds of three male saints appear to build thpe Brigidine foundation.
Ailbe’s case most closely resembles those of Brappearing in &ita with roots
roughly contemporary to the compilation of Wiéa | in the eighth centur}?® Here the
saint also attempts to deter warriors intent oe ftforst . . . diabolical vow, namely

brigandage”Yotum pessimum . . . diabolicum, silicet dibheand fails; this time the

181 Ch. 5.25, cols 0138D-E; ch. 22, Connolly and Rica6. The story also appearsMita | S Brigitae
11.66, cols 0127F-0128A,; ch. 67, Connolly, 33 whibemen exclaim, after the revelation of the niegac
that “as a result of Saint Brigit we (both) killedd did not kill a man”§ Brigidae causa interficimus et
non interficimus virum Here also the sigils worn to identify the gragpunified in a vow of blood feud
are called “diabolical sigils"stigmata diabolic and rather than preaching and praying Brigitmjm
signs these amulets with the cross. The tale isamtinued in either thBethu Brigteor the later Lismore
Betha Bhrighdi See also the commentary on the hagiographicaleranation of blood feud as seen in
healing by recapitation below, pp. 245-6.

182vjita | S Brigitae10.63—10.64, 11.65, cols 0127B—C, E—F; chs 65.666Connolly, 32-3. It is the
setting aside of thstigmataby Conall and his men that convinces Brigit to aesvthem with the
protection of her invoked name, the fulfillmentvatfich reward is the episode in which Conall’'s eresni
see monks with prayer books rather than Ui Néilhraed severed heads, mentioned above p. 232-3. The
power of a saint's name to preserve even thosgygfiwhat indeed looks to be blood feud makes the
Brigidine narrative seem odd. The emphasis hengelier, is on the faith inherent to such a prayer to
Brigit, and on the rewards of that faith, whateusorthodox acts a believer may have committed. Note
that while the episode of Brigit’s intervention behalf of the imprisoned man does appear in theaie
betha the later version lacks the mirage of the manjgpesed decapitation, saying only that the chaias a
loosed and he escapes. See discussion of fregitigesiabove, pp. 227-30. Regarding dtigmata see
Connolly’s intriguing commentary\Vita | S Brigitag” 10.

183 The Salamanc¥ita S Albeis a® O’Donohue text; see pp. 36—8, chapter one regguttied vitae, and
the appendix below for more discussion of datireita I.
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supposed dripping heads they think they bear dffiumph are mere rotted wood. Of
course, the band then promptly submits to Atffe.

For Tigernach, the subject initially to be proegtts a devout king, but
Tigernach’s prayers on the king’s behalf duringatlb ensure not only that the shields
of the king’s foes shatter, but also that the ksnmvn men perceive a slaughter of their
enemies that does not actually occur. The headsted booty they carry home are
ultimately revealed as nothing but swampy clumpsidf*®® In Crénan’s case, the
vulnerable are the entire population of the regibile, save one man who does not
believe in the saint. When Osraige forces comeamd in Eile, they are certain that
they kill, devastate and burn everywhere, but n®-easide from the single hold-out—is
harmed, nor is any property damaged. “The eyekeoéhemies,” theita proclaims,
“were fooled” pculi inimicorum illudebantuyr*®®

There are cases of illusory burning and pillagméreland’s heroic literature. In
theEchtra Neraj for example, the protagonist Nera sees what touh$o be a vision of
a possible future in which his home fort of Cruacksgburned to the ground, its people
slain and decapitated’ Similarly, in Togail Bruidne D& DergaKing Conaire believes
that the plains of Mide are afire and beset by wads, only to discover after he has fled
that they were magical artifacts sent by phanttfhim theLives however, the power

behind these frightening apparent attacks is thimelidispensation of the saint rather

than the mystical workings of the otherworld ordenizens. While such violent illusions

184vita S Albei(Salamanca) 36, p. 126; (Dublin) 3A4SH1, 58.

18 vita S Tigernach{Salamanca) 12, p. 110jta S Tigernac{Oxford) 10,VSH2, 265-6.

188 vita S CronaniSalamanca) 16, p. 278; (Dublin) MSH?2, 24.

187 pars 6, 8, ed. Kuno MeyeiE¢htra Nerai(the adventures of Nera)RC 218, 220; for a more recent
translation see that of John Carey, 883 in Koch@ay,Celtic heroic age128-9.

188 pars 25-6, ed. Eleanor Knott (Dublin: The Statigi@ffice, 1936), 8. An abridged translation,
including the relevant paragraphs here, is fourg9®, Koch and Caregeltic heroic age171.
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may yet own some debt to the pillarRdrJer, it seems that the Irish were no strangers to
the motif of marvelous—or ominous—simulacra.

Though it seems likely that salvific transfigucatidoes have some correlation
both in the saga genre and in apocryphal scriptdirexamples of the motif ultimately
may rest upon the transformation of the savor dew that of wine by Jesus himself, a
transformation which itself disguises the originature of one thing (water) as
something else (wine) just as through the saitmsnaan appears as a deer, a stone or
wood!® From prophet to savior to apostle, then, the difleoliness appears unbroken.
Whether male or female, the sanctified Irish stanthe company not only of Jeremiah
and Andrew but also of Christ himself.

It is furthermore abundantly clear that througlvifia metamorphosis the saints
of Ireland are shown extending their sanctity ith® communities with which they
interact. From the uglification of a nun to the iggcation of kings and chieftains, from
altering the visage or overall appearance of bet®to rendering them unseen, even to
the creation of illusory versions of humans untieeat of death, salvific metamorphosis
effectively demonstrates the saint’s ability totpat not just those already sworn to
follow him or her but indeed any person in dandée saints of theives through these
preemptively curative acts, thus again effectivahintain the health not only of the

individual members of the faith but of the wholetloé Irish body Christian.

Resurrection
The central message of the New Testament is tlegatéan of Jesus of Nazareth as the

anointed Messiah, an identity revealed duringifesdy the miracles he performs and,

189 3ohn 2:1-11.
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after his death, by the miracles that befall hirhp@&rticular prominence among the
works of Jesus are curative deeds, the highest émhich is the return of the dead to
life. This act signifies more completely than anlyey the motion of the divine in a
human body; this motion, moreover, is previouskrsenly in the reported lives of the
prophet Elijah and his successor, Eli$¥farhe canonical apostles Peter and Paul, and the
Andrew and John of the apocrypha, also raise thd,dexhoing as they do not only the
deeds of Christ but thmiraculaof Elijah and Elisha that seem to have prefigured
them!®* Jesus’ identity as the Christ is, however, ultiEhaproven beyond any doubt not
only by his resurrection of others, which act hiscessors can also perform, but also by
his own bodily return from the grave, a feat noeotimdividual accomplishes without the
mediation of a sanctified humarf.Given the critical importance of this sign of sigit
is hardly a surprise that the raising of the desgasight occupy a similarly prominent
role in theLivesof Ireland’s saints.

In fact, Irish holy men and women resurrect desty bnd religious in more than
one hundred episodes, and many saints do so neulipés. Saints generally tend to
bring back those whose decease is untimely, oBkem@nsequence of iliness or

accident. Columba of lona raises a boy by weepmbpaaying to Christ and then

19 jesus resurrects a number of the dead, as seeatirepisodes as Matt. 9:23 (Mark 5:23, Luke 8:41),
Luke 7:11-17 and 8:52 and John 11:38-44. See 3KJ¥-24 and 4 Kgs 13:21 for Elijah’s and Elisha’s
revivificatory miraculg also see again 3 Kgs 19:19-21, where Elisha besdttijah’s disciple, and 4 Kgs
2:7-10 and 15, in which Elisha is pronounced thedfeElijah’s sanctified spirit and all its endovemts.

191 See Matt. 10:8-10 (Mark 3:15, Luke 9:2—7). Thotlghdispensation does not specifically list the
reviving of the departed among its tenets, it deraphasize the curing of the sick, which can be bgen
extension to include resurrection. For instancdléncanonical texts see Acts 9:36—-42 (Peter raises
Tabitha) and Acts 5:15 (Paul’'s shadow restoresritegpacitated and also appears to revivify). With
respect to the prefigurations of the New by the Tddtament prophets, see Matt. 11:14 and 17:11-13,
where John the Baptist is called the new Elijahreanimportantly, however, see the transfiguratiodegus
in the company of Moses and Elijah in Matt. 17:{Mark 9:2—6), signifying the identity of Jesus ooly
as the Christ but as the fulfillment of a bibliséry begun with the Egyptian liberation and the
transmission to Moses of the Law, passing therutiindhe first miracle-worker, and finding ultimate
expression in the incarnation of the Son of God.

192 Jesus is pronounced as risen in Matt. 28:6—7 (M&r&, 14, Luke 24:6, 34), John 2:22 and 21:14.
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commanding the child to rise, much as Jesus oaldesad lad to get up from his biéf.
The beneficiary of Finnian’s rejuvenating holingsthe sister of Finnian’s hosts, who
dies of sickness just as the saint arrives. Hexestibry echoes not so much a gospel
example but that of Elijah, who also returns the gbhis hostess to the world of the
living.***

Ruadan resurrects four young men, including oneseltbreath returns because
Ruadan’s chasuble is placed over his bbdifhe closest parallels to this story appear to
be apocryphal, as seen in the revivifying powerdaseph’s head cloth and John’s
tunic1%° For his part, Lugaid raises the son of Berach Baaéin in Laoise by blessing
water and sprinkling it on the dead boy, callingrtimd the Levitical proscriptions
concerning the pollution of death and the remov¥dhat pollution with appropriate
ablutions'®’

A small number of saints resurrect individuals wiawe been dead for many
years, who then recount details about the lost pasgfan Ireland, or mythological races

awaiting the saving grace of revelation. Patrigikayers and the sign of the cross return

193 Adomnén,Vita S Columbag.32, pp. 138, 140. The hagiographical episode Ineayontinued in the
Betha Coluim Chillé4, pp. 237-8, 261, but as some of the plot diffeis unclear whether the later
episode is truly descended from that of Adomnae. [S&e 7:11-17 for biblical narrative.

194Vita S Finniani(Salamanca) 27, p. 104; 3 Kgs 17:17-24.

19 vita S Ruadan{Salamanca) 10, 20, 21, 22, pp. 163, 166; (Duldli)26, 27, 28YSH2, 244, 250-251.
19 psMat(pars alterg 40, Elliott, 98 Life of Johns, Herbert and McNamara, 90. This form of resuioec
occurs elsewhere in thévesas well, as in for example théta prior S Lugidi seu MoluagSalamanca) 57,
p. 143;Vita altera S Lugidi seu Molug@&alamanca) 29, p. 38Vjta S MoluagDublin) 44,VSH2, 221.
Vita S Cainnech{Salamanca) 39, p. 19¥¢ita S Cainnici(Dublin) 32,VSH1, 164.Vita S Aidui siue
Maedoc(Vespasian) 48/SH2, 308—-9Vita S Aedani seu Maed@8alamanca) 45, p. 248ijta S Maedoc
(Dublin) 49,VSH2, 159-60 (here the article used is not clothing,Maeddc'achall laid on a dead
nun’s chest, which is also seerMita S Eogan{Salamanca) 7, p. 402). The relationship of these
apocrypha to theniracula of captives—or soon-to-be captives—who elude tfogis by donning the
clothing item of a saint and are rendered invishi#s already been discussed; see p. 229 above.

197 Vita prior S Lugidi seu MoluaéSalamanca) 33, p. 138jta altera S Lugidi seu Molua@&alamanca)
16, p. 385Vita S MoluagDublin) 28,VSH2, 215-16. Dublin adds prayer to the methods tsegise the
boy. See Lev. 11:25, 35 and 21:11 and Num. 5:@rcorrupting influence of contact with the demakl
Lev. 11:36, 13:58, and 22:6-7 for only a few of ititances explaining the use of water to purift th
which has been contaminated.
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life to a giant who answers many questions, fongda, a narrative also seen in thia

of Crénan:* Brendan, in another instance, raises a giant mdrfoand harpooned on
the shore and, as did Patrick and Cronan with thiaits, he baptizes her; when he asks
details of her life, she answers that her people live under the sea, hope for
communal resurrectiof??

Unlike every other form of healing, Brigit doest pbay a role in the resurrection
of dead human®? At first blush this lack appears again to refegender difference, as
if Brigit would trespass upon male territory if sfeturned breath to the dead. At the
same time, however, Brigit is portrayed preventimgdeaths that are often those her
male counterparts must reverse; Brigit does ndtaeta severed heads, for example, but
she does prevent decapitations several titfdsseems that Brigit essentially does not
need to resurrect people, because she stops tbhendffing in the first place. Brigit's
extensive healingctaappear to obviate the necessity to bring lifehewrongly dead,
much as demons are expelled by her mere presenieeheh male colleagues must
engage in rituals to accomplish the same §8al.

This interpretation of the absence of human restion from Brigit'svita is
supported by the presence of revivificatory actthelivesof other female saints,
showing that gender does not preclude the hagibgrajpraising of the dead. Monenna,

for instance, brings a young nun back to life widr prayers in one narrative; in another,

198 vjita IV S Patricii62<xxiiii>, Bieler, 102; Byrne and Francis, 55.salseen iBethu Phatraidl 1404—
13, Mulchrone, 76-7; Stokes 122—-3 where the genaimed Cass macc Glai¥g#a S Cronani abbatis de
Ros Cre(Salamanca) 3, p. 275; (Dublin) 4 (Salamanca) 37p; (Dublin) 4VSH2, 23.

199vita | S Brendani abbatis de Cluain Ferf@xford) 68,VSH1, 135;Betha Brenainr{Lismore) Il 3678—
90, pp. 10910, 255.

2001 Cogitosusyita S Brigitae6.29, cols 0139C-D; ch. 26, Connolly and Pica®lagdVita | S Brigitae
16.104, col. 0133E; ch. 110, Connolly, 46, Brigitissociated with the resurrection of a woman'’y oalf,
slaughtered to feed the saint.

201 5ee the discussion of conflict avoidance, pp. Z2ibove.

22 5ee pp. 212-13 above.
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she works with ita to bring a drowned girl out fromder the waves with a command
that the girl respond to her summdfi¥When the girl’s voice answers “Behold, | am
(here), lady,” Ecce ego domirjashe is ordered to come to the shore, which she
promptly doeg®* On her own, ita also raises several men, usingepsathe sign of the
cross, and commands to the dead to come Kbe.

These few instances are but a snapshot of the arahgiverse episodes of
resurrection seen in both thikae and thebethadaof Irish saints. The deceased are raised
with prayer, holy water, blessings and verbal comaisaresonating with both Old and
New Testament models. Thesesin which a saint does not bring the dead bacKeo |
are the rare exception, numbering fewer than ardd®g contrast, some thirty-five Irish
holy men and women do perform resurrections. Isages that descend from the
exemplaof Elijah, Elisha, Messiah and apostle, the séadtof Ireland’s hagiography
thus maintain the integrity of the Christian comntyyrdemonstrating as they do the

continued fulfillment of the grand biblical narnati

Recapitation’®
Scattered among the more than one hundred exawidi@siliar resurrection
stories are found approximately a dozen in whiehdéceased have been decapitated,

thus requiring that the revivifying saint must taah their severed heads prior to raising

23 The nun is raised iMita S Darercae seu Moninng8alamanca) 26, p. 91; this episode appears to be
echoed in a similar narrative in Conchubraitisa S Monenna@.13, Esposito, 224-5 and USMLS, 134—
5.

204 conchubranugyita S Monennag.9, Esposito, 222—-3; USMLS, 130-131.

203 vjita S Ite(Dublin) 14, 25VSH2, 120, 125.

208 This section is essentially a shortened and reftaversion of my work as it already appears intpnin
“Preserving the body Christian.”



242

them from death to 1ifé%” This motif, termed ‘recapitation’, extends the esed
message of resurrection—the signification of amiglting divine essence capable of
curing not only disease and disability but deaghlft maintaining thereby the health and
integrity of the community of Christ—farther intoet realm not just of hagiographical
but of human society. Here, the criticism of vialerand warfare, also voiced elsewhere
in theLives,sees what is arguably its most cogent expresaionng potent venom at
certain early Irish institutions perceived as b&fpporting and encouraging violence,
especially against noncombataffts.

Among those institutions for which hagiographeserved especial attention are
the professional warbands known asfthena Roving retinues of varying size who
lived on the edges of society, thiannaraided settlements for their sustenance, often
targeting ecclesiastical establishments. Thougligmmasometimes acted in the service
of particular leaders, they more often seem to Isaveed themselves. Simultaneously
viewed as protectors and as potential threats, itdeépendence made them both
indispensible and suspect. To hagiograpH&as;members were dangerous elements
bent on attacking and destroying the body of theh lfaithful °° Indeed fian-

membership is often equated with the practicdibérgach or brigandage, both in

27Vjita S Ciarani abbatis Cluanens{Salamanca) 14, p. 8¥ita S Albei(Salamanca) 26, p. 124ita S
Aidi (Salamanca) 16, pp. 172-\&ta S AediDublin) 12,VSH1, 38.Vita S Lasriani seu Molaisse abbatis
de Lethglenr{Salamanca) 8, p. 34¥ita S Colmani episcopi DrumorengBalamanca) 14, p. 359ita
altera S Lugidi seu Moluagsalamanca) 25, p. 38Vita S Coemger(Dublin) 11, 38VSH1, 239-40, 252—
3.Vita S Mochoemo(pPublin) 27,VSH2, 178.Vita S Boeci(Oxford) 16,VSH1, 91-2Betha Beraigh
29.85-6 BNE 1, 41-2.BNE 2, 41.Vita S Ite(Dublin) 18,VSH2, 121-2.

208 Eor other cases of this commentary see, for instaBrigit's acerbic assessment of Conall mac Méill
entire kindred, pp. 208-9 above, the same sairitacmous disruption of the dynastic feud between
Conall and his brother Coirpre through a benedictibmisrecognition, p. 225, and the punitive axts
male saints in response to violence on pp. 122, 128, 137-8, 168-75 of Chapter Three.

209 Kuno Meyer, ed. and trangianaighecht(Dublin: Hodges, Figgis and Company, 1910), bs@l
Proinsias MacCanaFtanaighechtin the pre-Norman period,” ifihe heroic process: form, function, and
fantasy in folk epiced. Bo Almqvist, Séamus O Cathéain and Padraigé@ad (Dun Laoghaire: Glendale
Press, 1987), 75-99, especially 93.
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vernacular saga and in thives?'° In Irish terminologyfianas the activity of being a
flan-member, apparently refers to a wider context withhichdibergachmight arise*'*
This strong critique of out-of-control raidingapparent in a significant
proportion of recapitation episodes. In thia of Ciaran of Clonmacnoise, for example,
three of the saint’'s monks are murdered and dextagiby robberdgtroneg while
chopping wood. Ciaran retrieves the heads frormtakefactors, whom he compels to
perform penance, then reattaches the severedtpdhsir bodies and resuscitates the
monks with but a “blood-red scartitculus cruentatusaround their necks? Aed mac
Bricc reunites the heads and bodies of three ninesswere decapitated by “the worst and
cruel brigands”latrunculi pessimi et crudelesvhile returning home with the day’s
milk. Aed’s actions also force penance from thgesis, rejoin part to whole and raise the
nuns “as if from sleep”quasi de sompn&*® The nun Colman of Dromore recapitates is
the victim oflatrones as is a boy pieced back together and resurrégtddolaisse of
Leighlin.?* Berach’s monk, Sillén, is also the subject ofcktand recapitation by

murderers who are labeleidberccactf*®

2%Kim McCone, “Werewolves, cyclopedibergaandfianna; especially p. 6.

211 MacCana, Fianaghecht 96—7. MacCana further adds that it is possilsieernacular saga, that the
distinction betweefianasanddibergachmay have been a legal one in which the formemesed the
activity of such warbands bound in service to gjkimhereas the latter was undertaken by the same ma
when “free lance” and “without the constraints aesponsibilities” of royal patronage. In supporttué
assertion is a comment in the ninth-cenfliegosca Cormai8, line 23 in which fifanaswithout
overbearing” is listed among those things thatoest for the people, while in the same text §18+-8,
associating with maraudemilpergaig is equated with “fraternizing with an evil-doeHagiographers,
however, do not seem to have subscribed to sueliaate distinction.

#2vjita S Ciarani abbatis CluanensjSalamanca) 14, p. 81.

23vjita S Aidi(Salamanca) 16, pp. 172-\8ta S Aedi{Dublin) 12,VSH1, 38. This phraseuasi de
sompno appears to draw from the resurrection of a giddlof sickness by Christ, a feat accomplished
when Jesus tells her distraught mother that shetidead, only sleeping, then takes the child’sdreard
raises her alive from her deathbed; see Luke 8:52.

Z4vita S Colmani episcopi DrumorengBalamanca) 14, p. 359jta S Lasriani seu Molaisse abbatis de
Lethglenn(Salamanca) 8, p. 342.

21>Betha Beraigt29.85-6 BNE 1, 41-2;BNE 2, 41. There is an episode of resurrection invigithe same
characters in the Oxfondta of Berach, but there no recapitation occurs.\@teS Berachk4,VSH1, 85.
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Again, this concern with marauding is more thametyea hagiographical
condemnation of criminal behavior. In Hiberno-Latatrunculusandlatronuslatro
were not clearly distinguished frolaicus (warrior, layman), which was in turn linked to
the Irishlaech(warrior) and thereby tfian.?*® By recapitating the innocent victims of
brigandage, then, these Irish saints restore tbapiated to physical health, to life and
to the community of Christ. The one-time murderays, are reunited with the faith not
only through their performance of confession anggpee, but also through the merciful
forgiveness signified by the return of the recapiaa return that both literally and
metaphorically erases their sin much as do thdlgdianedictions that cause unplanned
fetuses to vanish from their mothers’ wonibsThe reattachment of severed heads thus
condemnglibergachand its tendency to sweep noncombatants intadgtence, heals
both the bodies of the formerly slain and theiysta, and cures the worst wounds

inflicted upon the Irish body Christian.

1% Richard Sharpe, “Hiberno-Latlaicus, Irishlaechand the Devil's men,Eriu 30 (1979): 75-92.
According to Sharpéatrunculus/laicus/laech/fiaare also to be associated with paganism due to the
appearance of these terms in conjunction with nbrisBan enemies of the faith in laws that stipelabth
ecclesiastical and secular punishments for briggedsome of which are mentioned below, pp. 246e€; s
also Johnson, “Preserving the body Christian,” 882fr a more complete discussion. Colman
Etchingham, however, argues cogently that the #stsmt of some non-Christian behaviors and symbols—
including thestigmata diabolicaseen in th&/ita | of Brigit examined above, pp. 235, note 181—wfita t
flfannadoes not necessarily mean that, as a group, tlaejiged pagan rites. Instead, writes Etchingham,
the termlaicus more likely referred to nominal Christians guittiygreat sins, such as the murder and
mayhem of brigandage, and who had yet to confedparform the correct penances to purge those sins
and be again welcomed as true members of the coityrofrChrist. SeeChurch organisation in Ireland,
AD 650-100(0Maynooth: Laigin Publications, 1999), 290-31fexsally 300—-306. Continued
involvement in activities clearly antithetical tdv@stian doctrine, particularly if in opposition &oprior
confession of the faith, would certainly have cetadrthe enmity of Irish hagiographers towardfiaana
as pagans and apostates. Etchingham’s theory mged, in the evidence centered on recapitatipithé
fact that brigands are not depicted converting,ifstead are treated as severely errant Christibwgiom

is required full penitential satisfaction. Noteatbatlatronesare the targets of hagiographical censure in
other episodes of healing, as seen above in thes cdsalvific metamorphosis involving simulacrg, p
233-8. It is arguable, in fact, that the Osraigeds who believe that they devastate the regidilef p.

237 above, arlanng thefian-bands of Osraige were known for a particular vgblfsavagery. See John
Carey, “Werewolves in medieval IrelandfMCS44 (Winter 2002): 37-72, and McCone, “Werewolves,
cyclopesdiberga andfianng” 20-2. For a non-hagiographical instance of ragdand decapitation
committed by datrunculus(here a band of brigands rather than a singlevithdal), see agaihlisperica
faminall 571-612, pp. 110, 112, with thanks to Michaelrieén for pointing me in that direction.

27 See above, pp. 215-16.
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Coemgen of Glendalough'’s act of recapitation takesat a different target when
the saint must reunite the heads and necks of twag girls. Coemgen subjects the men
guilty of this deed to a tongue-lashing, scoldingm “with very many words . . .
concerning the slaying of the feminine sew&ibis plurimis . . . de occisione feminini
sexu$. The two men confess to the saint that their enmas an act of retaliation against
the girls’ parents, from whom the men had recesfealse. Once the girls are again whole
and hale, their former killers beg Coemgen’s mexiogt promise to never again commit
“such a crime” ale neffay?*

Here it is not justianasor dibergachin a broader sense that comes under fire, but
is specifically the prosecution of blood feud, ssuie also criticized in other healing
episodes examined previously. According to early Irish law, it was not only pétred
but expected that wronged parties for whom no atéstitution could be obtained would
have the right, even the obligation, to exact bleedgeancé?® The men Coemgen
confronts are not marauders, but admit freely tivey were pursuing retribution. As
Coemgen’s rebuke makes plain, however, their feewtwoo far not merely because of
its violence but also because it included the slagf innocent children, a crime here
compounded by the victims’ identification as female

The involvement in battle or raiding of noncomimésa particularly children and

females, was an act decried in both vernacularcandn law. In the codes of the former,

an honor price equal to that of a cleric was deradridr the murder of a child seven

218vjita S Coemger({Dublin) 11,VSH1, 239-40.

219 gee particularly pp. 232—3 above. Arguably evasgance of salvific metamorphosis, save those of
beautification or uglification, may be taken taticize not justdibergachbut blood feud. Note how, for
instance, Ailbe’s simulacrum disrupts a declarecbdwengeance specifically calleibherg pp. 235-6
above.

220 Binchy, Crith Gablach21, 25 and notes p. 86; also KeBarly Irish law, 128-9.
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years of age or youngé&? In the latter, killing women and children requitegavy
penitential exactions also on par with slayingickE??Harm to noncombatants could
even call for limb amputations and the death pgnalt seen in texts such as @dn
Adomnéir??® To the laws and to tHeves the commission of blood feud, particularly
where noncombatants are targeted, automaticallp@es its prosecutors from the
community of the faithful. In Coemgemgta, however, the slayers perform penance, and
the acceptance of their contrition by both Coemayash by God is signified by the

erasure of their sin through the girls’ recapitatiBven as the girls are restored to
physical health, the men are granted spirituabirtt and the body of Irish Christianity

is again made intact.

In addition to hagiographical inveighing againsttbbrigandage and blood feud,
recapitation episodes also express the power aihéspromise. One such example of
the potency of saintly speech is that of ita, whome to her craftsmaratifex) and
brother-in-law Beoanus that he and his barren wifehave a son is a primary impetus
for her re-attachment of Beoanus’ head when hecapitated in battle. As soon as head
and body are rejoined and Beoanus again breatbesyhites with his wife, and shortly
thereafter ita’s vow is fulfilled in the birth of dhoemdg. This baby boy, moreover,
apparently receives a touch of the holiness orilyimanferred to his father through ita’s
prayers over Beoanus’ broken body; given to itibgterage, Mochoemog matures into

an eminent saint in his own rigfff. Not only does a saint's spoken word possess its ow

21 kelly, Early Irish law, 79, 83.

222 Canones Hibernensds-3, 8-10, p. 160 and 1-9, p. 170.

223833, pp. 23-5.

#24vjita S Ite(Dublin) 18,VSH2, 121-2 and/ita S Mochoemo(Publin) 2-3,VSH2, 164-5. Also see
above pp. 206-11 for the discussion of healing mgans of providing a new generation, as well as th
examination in chapter two, pp. 53-8, especiallygpconcerning the fitness of particular noble diges to
produce sanctified children. Here Mochoemdg’s motNess, is Saint ita’s sister.
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vitality, setting in motion events that cannot besktalled, but again its actions among
the faithful draw the community of Christ ever maghtly together, healing a body, a
life, a family and a faith with a single voi”

Quite apart from any depictions of decapitatiod saevered heads in the heroic
saga of Ireland, the number of which cases is denable, there is a strong parallel to the
hagiographical rejoining of part to whole foundfie apocrypha that demands
consideratiorf?® In theActs of Peter and Pauén apocryphon known in Ireland from at
least the eighth and probably from the seventhucgnthere is reported the beheading of
the apostle Padf’ Not only do both head and body remain uncorrufaedbrty years
but, when Paul’s head is rediscovered after tha¢ &nd replaced on its truncated neck,
the two pieces instantly fuse together as theyldwsah in life?”® Though Paul does not
revive, the similarities between this anecdote thiednstances of recapitation found in
theLivesare provocativé?

Through the healing miracle of recapitation asicteg in thelLives these few

Irish saints return the slaughtered to life and pehirigands to repent, revealing the

2> gee Johnson, “Preserving the body Christian,” §8305 for an analysis of the role of a saint’s avior
another recapitation episode found in Mochoem#ijs as well as for the representation of the miragsilo
reattachment of heads outside Lines

26 see Johnson, “Preserving the body Christian,” 8§6+some key examples of decapitation and
bodiless heads in Ireland’s heroic genre. See§§9e13 for the place such representations occufhein
Irish annals.

227 See chapter three, pp. 140-141, note 103 fordtieglof ActsPetPauln Ireland.

228 ActsPetPaull6, Herbert and McNamara, 104-5.

229 |n Johnson, “Preserving the body Christian,” lardn part that the abundance or nature of bodiless
heads and headless bodies in heroic narrativesmisean image of the warrior as a critical memiber o
society, an image countered by the example ofdghapitating saint in thieives While | still agree with

my earlier assessment that a relationship does leaiween the genres, | am more hesitant abouniclgi
that influence must universally run from saga tiotsén no small part due to the questions raisgd b
ActsPetPaull6, questions of which | was unaware at the tifrth@ article’s publication. Even here | resist
a full conclusion to the issue because | am unicettawhat degree the rejoining of Paul's headisorteck
is an element added to the apocryphon by Irishateds—the text here cited being that preserved in
Ireland—and to what extent the same detail may baes found in any version AttsPetPaubs it was
transmitted to Ireland.
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Irish community of Christ to be an intact organisapable of undoing even the most
extreme injury to its body. By taking the decagthind making them whole again,
saints not only reunite head and body for Christiarongly slain but provide their
killers, strayed members of the faith themselvat) the balm of absolution, erasing
their sins as their victims wake once again. Thvévesl and the wrongdoer are thus
restored to both physical and spiritual integrétgd are brought back not just to the life

of this world but to the eternal life of the faitihf

Conclusion: absolution and enlightenment
Whether the saints of Ireland’$vesrestore lost senses, cleanse sick bodies of @iseas
disability or demons, expunge the signs of singghe threatened with salvific
metamorphosis or raise the dead to life, they mwee than just a human body.
Hagiographical healings correct not only somatitdmeial ills, addressing issues such as
conflict resolution, blood vengeance and brigand&gercising a holiness the roots of
which extend into the Old Testament reports ofd&éeds of Elijah and Elisha, the
flowering of which is the revelation of Jesus’ itignas the Christ through hmiracula
and resurrection and the fulfillment of which ig thngoing action of the dispensation
bestowed by Christ upon the disciples, the saedtifif theLivesthus stand as Irish
apostles, walking in the footsteps of their scrigltdorebears.

The power of this holiness, moreover, is depiceathing beyond the humans it
influences to actually alter its environment. Eletsehat would otherwise corrupt, such
as blood, saliva, soil or fouled water, are tramsfed into those that cure, and that which

should pollute, purifies. Mere contact with theslrisaint changes the nature of ordinary
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items of clothing or symbols of office into elemgwof considerable medicinal power.
Even the spoken word or insubstantial shadow ofadrieeland’s sanctified can mend
the broken or raise the dead.

Though healing episodes do occur in both the Latich vernacular texts, they are
considerably more frequent in the former than @lditer. Further, while nearly every
saint, male or female, performs some type of cueadrct, and while generally more
healing episodes are attributed pia or bethato men than to women, it is Brigit who
outshines both genders. Cast in the mold of Chimsself in every way save the
resurrection of the deceased, the plethora of igsin Brigit'sLife is unmatched by any
other hagiographical saint. It is in fact fair oyghat if the men commit some curative
deed, almost invariably Brigit commits the samelmtter and more frequently.

Wielding a sanctity conferred upon them throughrtiotion of the divine in a
chosen human form, the Irish holy who heal—fronmging light to the blind to the
reattachment of severed heads—demonstrate theefoittance of sin from the sick by
returning not just the physical but the spirituatient to health. In theives saints cure
not only individuals but the communities from whitteir actions or ailments have
separated them. In essence, by healing the fajitidlnd’s saints heal the faith. The lost
are reintegrated into the company of the foundgthied are absolved and reconciled

with the enlightened, and the body of Irish Chaisiiy is preserved fully intact.



CHAPTER FIVE

Conclusion

Hagiographical folklore does not and cannot exist
in a pure and isolated stdte.

At theend of it all

The preceding chapters have explored broad hagibmga themes with an eye toward
the expressions of Irish holiness that lie withiiarh. Chapter Two considered the
inception of the holy body, examining the ways inieth the medievalives portray the
transition of sanctity from essence to identityffulther discussed the alterations a mortal
human form undergoes as a consequence of the inmin@sgence of divine favor.
Chapters Three and Four, moreover, traced the mofiboliness outward from its
embodied identity as the Irish saint and into thaety depicted in theives, a motion
revealed by hagiographical acts of both retribuiad healing. How is all of this
evidence to be understood?

It will be recalled that John Coakley consideres pinime significance of
hagiography to be the revelation dfi¢ meaning a saint holds for those who venerate’
him or her. To Coakley, the contents of eadie indicate how the.ife's creator defined
the necessary elements of sanctityhat then may be said, here at the end of it all,
concerning the meaning an Irish saint had for thters of Ireland’s medievaitae and

bethada? It is this query that Chapter Five attempts t®aser.

! HenkenWelsh saints, 12.
2 «3anctity in late medieval hagiography,” 17—18;pdmasis original to source. For initial review of
Coakley's work, see chapter one, pp. 15-16.
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Holy body, wholly other

From the examination of a saint’s beginnings inf@eaTwo, it is apparent that theves
of Ireland’s holy men and women paint sanctity mséorn essence, a critical facet that
is wholly other yet becomes part and parcel ofstiiat before conceptiohin keeping

not only with the Old Testament precedent of thedloowords to Jeremiah that he was
known and sanctified as a prophet before he wademnten his mother’'s womb, but also
with the New Testament account of Jesus as préwexisis nativity, Irish saints are
expected sometimes generations in advance ofatiéial* Every holy man, as was
Jesus, is foretold, sometimes by pagan figuresistgras Irish representatives of Old
Testament prophets, and sometimes by other safussome, the parallels to Christ are
strengthened by Marian echoes in their origin rievea, whether those echoes are found
in the signs of their mothers’ purity, the fathedananner of their conception, or the
nature of their parturitiof For another, very small group, an adulterous itgtivore
closely suggests the story of the birth of Ishmaelhild who received considerable
divine favor, to Abraham and his concubine, Hdgar.

From conception onward, the purity and potencthisf indwelling essence
confers unusual traits upon the mortal body, outdyamarking it as holy. Sainted infants
in uteromay either allow or compel their mothers to obseaklistemious dietary or
sexual behavior$Some holy newborns so alter their environmentsgteemanent, often

curative changes resdltn keeping with Mary Douglas’ assertion that ségaiomprises

% See pp. 49-77.

4 Jer. 1:5; John 1:1-4. See chapter two, pp. 56&371, 73-7.

®|sa. 7:14, 11:1-11; Jer. 23:5-6; Ezek. 34:23-3hpGer two, pp. 49-53.
® Chapter two, pp. 65-73, 84—7.

" Gen. 16; chapter two, pp. 58-63.

8 Chapter two, pp. 71-3.

° Chapter two, pp. 80—83; chapter four, p. 192.
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both physical and spiritual perfection, impure fe@dle rejected outright by both infant
and very young saints, the contaminating substanuegdiately vomited. As adults, the
sanctified Irish transmute pollution into purityhyanging blood, vomit or saliva into
physical, spiritual or social cures that can resggeech, hearing, sight or reproductive
ability, or which provide precious metal for an ahseekel® Food, too, may be altered
from items that violate to those that obey Levititietary proscriptions® And yet, as if

in agreement with the writings of Thomas Aquinat tioliness requires an essential
purity nothing it contacts can alter, even sairitsrmrthodox parentage or who are
afflicted with physical disability or disease retaheir identity and status aancti*?

The evidence for an innate Irish holiness godisfsither. Its presence within the
adult saint allows him or her to withstand ausiesibr to experience ecstasies ordinary
humans cannot, including very rare and late ingsuat grotesquely extreme self-
mortification® The sanctity within the saint also manifests tigtothe workings of
punitive and salvifianiracula'® And at the end of life, though some saints sufier
infirmities of their years, they do not become k=rafter death, they may emit a
heavenly fragrance or remain uncorrtipEor all that this inborn essence of the wholly
other may bring them, saints are eminently momal must both be born and die, as was
Jesus, yet unlike the Messiah they do not riselpédim the tomb. Instead, in a display

befitting the return of one long absent and in adance with the perception that an Irish

9 purity and danger49-55; chapter one, pp. 10-11; chapter two, #p79chapter four, pp. 188, 203,
204-5.

1 Chapter two, pp. 94-5.

2 summa theologiaka llae, qu. 81, art. 8 as cited in Hamesse, Yenaf sanctity,” 135; chapter one, pp.
5-6; chapter two, pp. 58-63, 89-90.

13 Chapter two, pp. 97-103.

14 Chapters three and four, pp. 110-249.

15 Chapter two, pp. 103-7.
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holy person’s origins are not on earth but in heatee sainted soul is welcomed home
with great angelic rejoicing’

It is not only the inclusion of vengeful or cuketideeds in a saintactathat
expresses the effects of holiness upon the Iradatitevitae andbethadait is also the
scriptural parallels these deeds bring intdfe. Narratives of saintly vengeance, it is
now apparent, draw very strongly upon Old Testartradition, with particular attention
given to the Moses, Aaron, Elijah and Elisha of¢haonical books, as well as to the
potent prayers of the PsaltérCorrespondences to the New Testament, by conénast,
almost entirely apocryphal in origin, and incluégts concerning apostles like Andrew,
Thomas, Peter and Paul as well as works regarditigesus and his mother, MafyAs
if acting upon Isidore of Seville’s view that thehation of that which isanctum
demands punishment, the saints of Irelahavesprosecute those who wrong them, and
do so in accordance with a broad scriptural baakgidhe range of which firmly
signifies that the roots of hagiographical vengearand of the wholly otherness such
vengeance reveals—pass through the apostles, theidfleand the prophets to the
divine

In contrast to the depictions of retribution amdredand’s holy, portrayals of
salvific miraculahave considerably less Old Testament influenakedd it is primarily

in instances of the cleansing of leprosy or thenrestion of the dead that glimpses may

16 Chapter two, p. 106.

" Chapter three, pp. 124-35; also Wiley, “Maledigtosalms.” It will also be remembered that the
apocryphal Abraham may have a presence; see chiaper pp. 129-30.

18 Chapter three, pp. 135-51.

9 Etymologiae X 24, ed. W. M. Lindsay, anSlancti Isidori Hispalensis Episcopi differentiarsine de
proprietate sermonum libri dyd: de differentiis verborupPL 83, cols 59-60, as fully cited in Hamesse,
“Image of sanctity,” 132—3; see also chapter oné, gbove.
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be found of those who prefigured Jesus and hispiés; namely Elijah and Elisf3.The
vast majority of saintly cures, however, are fouhda a New Testament cornerstone,
with inspiration flowing from both the canonicalcathe apocryphal scriptures. The
apostles have a strong presence here, particitadl; Peter and Andrew, but the
overwhelming paradigm of hagiographical healinth&t ofimitatio Christi?*

It must also be acknowledged that the scriptuf&ilbde and apocryphon do not
provide the only backdrop for the events portrayetthe Lives whether those events
pertain to the embodiment of the wholly other imady body or to acts of either
vengeance or healing. Considerable new evidence@arbe seen for the
interdependence of the hagiography and heroic sgarly Ireland, partly reflecting
what Hippolyte Delehaye labels the adaptabilitganctity to its cultural milied® Not
only are traits such as biographical patterning orediatory position between heaven
and earth shared between the genres, as explosthbiars such as Tomas O
Cathasaigh, Dorothy Ann Bray, Joseph Falaky Nagga Bitel and Victoria Lord, but
there are also both motifs and narrative outliredd im common by saga and saintly hero

alike?®

20 Chapter four, pp. 199-200 and 238. It will alsaéealled that Levitical proscriptions play a snralke
in hagiographical healings, as seen on pp. 197,224, that Moses is reflected in instances where
miraculous springs are summoned, as on p. 197-e2@0that there may be discernible echoes of the
apocryphaParaleipomena of Jeremiahs discussed on pp. 233-5. Regarding Elijah éistd&as
prefigurations of Jesus and the apostles, see ahidypee, p. 131 note 65.

L Chapter four, pp. 194, 199, 214, 238 for Paul ¢céral), 199-200, 228-9, 238 for Peter (canonicai}l
214, 233, 238 for Andrew (apocryphal). Also seel§¥—91, 192, 197-8, 200-205, 207, 214, 229-30,
237-40 for correspondences to Jesus.

22 sanctus233, 240, 247; also chapter one, pp. 6-9 above.

2 Chapter one, pp. 24—7 and chapter three, p. 1b.@ Cathasaigteroic biography “Between god
and man” and “Concept of the hero”; Bray, “Heramdition,” List of motifsand “Miracles and wonders”;
Nagy, “Close encountersConversing with angels and anciertsiminality and knowledge” and
“Wisdom of thegeilt”; Bitel, Isle of the saints11-12; Lord, “Nature, fertility, and animal mitas.” See
further O Cathasaigh, “Curse and satire.”
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Parallels and points of contact between the gemegsbe found in the stories of
bastard saints, in the conception of sanctifiedrnts through the act of swallowing stars
or fish, in the foretelling of future eminence fetal saints according to the sound of
their mothers’ chariots, in the peculiar tale ofrBailbe’s fostering by a wolf, in the
stories of the delayed delivery of holy babiestwy straddling of boulders and in the
unusual rates of learning depicted of certain fensaints* Both punitive and salvific
metamorphoses also resemble transformations seka gaga literature.While in some
cases the elements in question serve, unchangidnte the saint’s holiness with the
terms of an ecclesiastical hero, in othetesthe saint’s superiority to and separation
from the warrior hero are emphasized by the inearsif the saga.

This kind of upending of the heroic paradigm iderto elevate the saint is seen
in the way the punitive eel of Samthanuita echoes the lusty Mdrrigan, the latter the
embodiment of a goddess offering sexual licensetlamdormer a call to sexual
continence?® The aid Brigit and Féchin render to gluttonousrsgrmen may signal the
taming of pagan divinities or semi-divine herééslarratives of illusory raiding and
burning are another example; such visual ficticans ke found in both saga and saintly
biography, but where saga envisions the sourckesfet phantasms as the powers of the
otherworld, a saint’&ife places that source in the hands of the holy pestson whose
salvific deceit is intended not to terrify but tmpect?®

Among those characteristics shared by both thel@eand the saintly hero are

numerous liminal elements, the most significantdraf which can be found in stories of

24 Chapter two, pp. 61, 65-8, 74—7, 78-9, 80-83 drd9
% Chapter three, pp. 1456, 151—4; chapter four2pp-3.
% Chapter three, pp. 153-4.

27 Chapter four, pp. 217-20.

%8 Chapter four, pp. 236—7.
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the parentage, conception and time or place ofianent individual’'s nativity, a
prevalence also noted by Kim McCofiBoth heroic warrior and hagiographical holy
person also stand as mediators between the dimohenartal realms, as elucidated by,
among others, Peter Brown, Stephen Wilson, RégyeB&dmund Leach, Tomas O
Cathasaigh, Joseph Falaky Nagy, Dorothy Ann Bralykim McCone®° As individuals
who are both a part of and yet apart from socetparated from ordinary mortals by the
sanctifying power of the essence dwelling withiarth holy men and women can be seen
to draw upon a certain amount of the sacred natutiee liminal much as do the warrior
protagonists of saga literatutk.

At the same time, however, it is not always omenusually necessary to seek
explanations in the exploits of heroic saga foruke of liminality in framing sanctity, as
there are plentiful instances when sufficieremplamay be found in scripture. Those
rare saints born of adulterous unions, for exampbey well share liminal traits with
warrior counterparts, but they also have nativioyiss very like that of Ishmael, whose
birth to Abraham and his wife’s servant, Haganas only paralleled in somdvesin
plot detail and outline but is also augmented leyagbmmentary of early Irish exege¥s.
Still more important is the model of Jesus Christdelf, the wholly human yet wholly
divine son of both God and man. Indeed, it ignitatio Christithat the Irish saint’s

identity as both entirely mortal and as sanctififter comes into the sharpest focus.

2 Chapter two, pp. 61-2, 83—4; McCoRagan past182-95.

30 Chapter one, pp. 9-11, 13, 22—-6; chapter two6pp2, 83—4. Also BrowrCult, 6; “Rise” (1971), 97;
Authority, 68—76. Wilson, “Introduction,” 2. Boyer, “Typolgg 31. LeachGenesis10-11. O Cathasaigh:
Heroic biography “Between god and man”; “Concept of the hero.” Md§lose encounters'Conversing
with angels and ancientéLiminality and knowledge”; “Wisdom of thgeilt.” Bray: “Heroic tradition”;

List of motifs “Miracles and wonders.” McCon@agan past182-95.

31 See chapter one, pp. 9-10 and both Le@emesis10-11 and van GenneRites of passagd 8—20.

Also Brown,Cult, 6.

32 Chapter two, pp. 59—63; Gen. 16, 21:10; Gen. 1 Réference Bibl§§295, 320, pp. 132, 143.
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The evidence of scriptural precedent and pargleid throughout theives
from before conception to the saint’'s angelic gnegafter death, makes plain that the
ultimate source of Irish sanctity is God. The baggries of Ireland’s holy show no signs
of the Pelagian view that their subjects attaineatg and sanctification through the
correct exercise of human free willinstead, scriptural parallels and allusions in the
vitae andbethadacombine with the depictions of the transition ofihess from essence
to human identity to firmly demonstrate that suckirfess can only have emanated from
heaven. The evidence thus agrees not with Pelagiusith his opponent, Augustine of
Hippo3*

This rooting of sanctity in the divine is corrobted by the overall plot structure
of eachLife. Rather than conforming only to the heroic paitegrobserved by Dorothy
Ann Bray, this structure—genealogy, foretold cornimepbirth/eminence, conception,
birth, miracle-filledacta death and welcomed return to heaven, all toll timeless
language of ‘that time’ or ‘another day’—closelyhees the paradigm set by tGespel
of Matthew a gospel Irish exegetes markedly preferred dwepther Evangelists.In
fact, where Bray’s outline is generally pieced tbge by gathering constituent elements

from manyLives the Matthean framework is found whole in neaxlgry individualvita

33 Chapter one, p. 4; also Carnéy, Augusting32—-5 and Herren and Brow@hrist in Celtic Christianity
71-5. | do not dismiss, however, the possibiligtithere may be other, lesser Pelagian influencéeei
Lives

34 Chapter one, pp. 3—4. Also chapter two, pp. 50-$@@ further Carnet. Augustine8—9, 38—48, 51—
8.

% See chapter two, pp. 50-53, 55, 73-4, 84—7, 6EdB;6 for some of these hagiographical components.
For the linguistic timelessness, refer to chapter, {p. 55-6, note 25. The narrative elements of the
Matthean outline are: genealogy, Matt. 1:1-17; pemy of Jesus’ origins and eminence to Joseph, Matt
1:20-21 (with 1:22—3 echoing the Isaian prophecg wirgin conceiving the Messiah, Isa. 9:2—7);Hirt
Matt. 2:1; miracle-filledacta, Matt. 4-21; death, Matt. 27; (presumed) ascdothieaven, Matt. 28 (Jesus
explicitly ascends into heaven in Mark 16:14 (L@&4e51)). On the preference of Irish exegetes fer th
Gospel of Matthewsee Kelly, “Hiberno-Latin theology,” 558-9 andds Bibelwerk 115-22.



258

or bethathat survives intact Not only, then, are the holy men and women ofihdls
Liveshagiographical heroes who trade traits with thegascounterparts, but they are
also painted with pigments taken from the full spveéscriptural precedent. Echoing
exemplarom both the Old and the New Testament, fromciagon and from the
apocrypha, and moving througiivesseemingly constructed as gospels of their
sanctified subjects, Irish saints and the holireeg embody therefore demonstrate the
continued vibrancy of a biblical tradition thatdiy on a new generation of Hibernian

apostles’

Saint and society in the Lives
From the moment that a specific set of parentslecsed to birth a new Irish saint, the
holy essence dwelling in that saint begins to mbveugh and affect the Irish society
depicted in théives Once the holy child is born, the influence exsedi by his or her
sanctity expands and, as observed in differingideshy other scholars, his or her acts
begin to shape an idealized image of a Christielarid led by the sairit.As the prior
two chapters demonstrate, the punitive and curaldezls of the Irish holy provide ample
evidence of the society envisioned by the writérisedand’svitae andbethada

Both canon and vernacular legal codes provide rapbcontributions to the

portrayal of hagiographical Ireland, particulanythe prosecution of saintly vengeance.

% Bray, “Heroic tradition, List of motifsand “Miracles and wonders.” Also refer to chaytee, p. 24.

37 Similar conclusions have been put forward regaytiioth Irish and non-Irish saints by, for instance:
Bray, List of motifs 10-11; Nagy, “Reproductions of Irish saints”; &glimages of sanctify40-42;
Kitchen,Saints’_Livesand the rhetoric of gendeB2—4; O’Reilly, “Reading the scriptures,” 80-106;
O’Loughlin, “Reading Muirchi’s Tara-event,” 123—-38so chapter one, pp. 14, 25-6, 28-9.

3 Bitel, Isle of the saints11-12 and “Saints and angry neighbors”; Bish@aictity as mirror”, v—vi;
Bray, “Malediction and benediction”; W. Davies, “gar and the Celtic saint”; Care§ingle ray of the
sun 43-5; Herbert, “Observations on the Life of Ma&gSteinberg, “Origins and role of the miracle-
story,” 37-45. Also see chapter one, pp. 23-4 &aghter three, pp. 110-114.
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Once again echoing Delehaye’s notion of the addfyabf sanctity to the culture,

region and era producing its texts, the motionadiness outward from the Irish saint is
founded upon the tenets of religious and secutsl eritings, and its acts both create
and uphold the society defined by such I&Wg(ithin this framework, the retaliatory and
salvific works of the hagiographical saint makdeac political and social commentary
that emphasizes the saint’s position as the pienadrish authority.

According to theLives the judgments of their saintly subjects can comaer
elevate a dynasty, terminate or perpetuate a lmyesagl debase or honor a chieftain or
king, depending upon whether the holy person’ads punitive or curativé? Both
retaliatory and salvifieniraculacriticize brigandage, blood feud and the involvatraf
noncombatants as collateral damage in acts ofngelevhether through the retribution
that befalls the guilty or through the healing geahto their victimg! The workings of
holiness further serve to establish and vigorodsfgnd the rights of the saint, the saint’s
dependents and the saint’s holdings, often thrahgmedium of legal terminology.
Territorial trespass, physical or verbal assardfyggression of sanctuary or protection
and denial of hospitality incur not only the pumsnt of the acts themselves but the
exaction through those punishments of the fineshexmabr prices legally due for insult or
injury to a holy person’s reputation, person organdy 2

Those who offer the saint the deference his ordugk demands, however, are

rewarded with the salvific aid they seek. Hagiogiiagl healing may restore lost

39 Chapter one, p. 7; Delehay®anctus233, 240, 247. Also see chapter two, pp. 60-6apter three, pp.
161-82 and chapter four, pp. 241-8 for the appearahlegal elements in théves

“0 Chapter three, pp. 122-3, 125-7, 130, 133, 135841689, 171, 177-8, 180-181; chapter four, pp.
193-4, 196-7, 206-10, 221-3, 225, 231-3, 236, 239.

“! Chapter three, pp. 128-9, 136, 138, 173-5; chépter pp. 241-8.

“2 Chapter three, pp. 161-84.
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faculties or mobility, cure iliness, erase the @ngences of sin, or protect followers
from the threat of foe Saints may also disrupt hosts or individuals @nlitink of
combat or bring back the deceased, sometimes thrithiegdiosyncratic method of
reattaching severed heaislhe use of penance to redeem many who crosssimskint
demonstrates a concern not as much with vengeanueri@ction; taken alongside the
plentiful healing deeds in Ireland’s hagiograptyyecomes evident that generally,
whether the holy person curses or cures, the gdalshowcase the saint’s ability to

preserve whole the body of Irish Christianity.

Male and female sanctity in the Lives

The examination of Irish holiness as it transidom essence to embodiment
now clearly reveals a gendered expression thahbegien before the saints are born.
Nearly all male saints are prophesied by both raatéfemale sanctified, whether in
advance of conception, while the sainiisiteroor both. Holy Irishwomen, on the other
hand, are not foreseen prior to conception but onlye conceived. Sanctified females
further merit such foretellings not from Christieolleagues but from druids; in the case
of Brigit, this prognostication takes the form gb@nouncement made based upon the
sound of her pregnant mother’s chaffoln the uncommon instances of a saint’s

conception without the contribution of a human éaftof a mother who observes

“3 Chapter four, pp. 186—205, 215-212 223, 227-37.

4 Chapter four, pp. 224-7, 237-48.

> Chapter two, pp. 50-53, 73—7; it will be recalfedt male saints, too, may be prophesied by the
resonance of their mothers’ chariot wheels, as.at#pbut here the foretelling is as likely to Bfemed by
a saint as by a druid.
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gestational asceticism or of the birth of a saitheut labor pangs, the resulting issue is
invariably a boy, identifying these male saintdriash echoes of Chrisf

Sanctified male children are sent away for thelro®ling, in keeping with
general social practice in early Ireland. Girlstba other hand, remain at home engaged
in the expected domestic tasks of their gender—egsibethat of dairying—and are
depicted simply knowing the tenets of religious End of the Christian faith without
receiving any form of educatidfi Only two holy women leave home to receive the sort
of schooling normally reserved for boys, namely Kioma and Lasair, and for both
women these events occur in late texts. Their isgrand wisdom, moreover, increase at
an accelerated rate not seen among their male eilees in their owrLivesor in the
texts of merf® In addition, the unusual accounts of male saititis preternatural
knowledge place the source of such wisdom not imaate understanding, as with their
female counterparts, but in the receipt of les$mra heavenly instructors.In the
realms of education and expected tasks, then,iaddtish children generally operate
within the standard social roles of each gender.

As adults, male saints may demonstrate the complehination of sexual desire
by handling live embers without receiving any igja? Other holy men must completely
avoid temptation, removing themselves from eversthend of the opposite gender.
Sanctified women, on the other hand, do not aveédsight of men, they avoid being

seen, preventing their own bodies from leading rstiastray. While handsome male

“6 Chapter two, pp. 65-8, 71-3, 84—7.

" Chapter two, pp. 91-4. Also see Kelarly Irish law, 87-91.
“8 Chapter two, pp. 92-3.

“9 Chapter two, p. 93, note 149.

*0 Chapter two, pp. 96—7.

®1 Chapter two, p. 97, note 165.
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saints may elude or drive off amorous women, b&dganctified females cover or
entirely transform their appearanélhese portrayals evince an attitude in which male
sexuality is deemed to be active and extrovertgljiring control of its expression,
while female sexuality is passive, introverted attdactive, demanding the alteration of
others’ perception.

In theLivesit is the men who are, in late and extraordinaidise instances, so
extremely abstemious that they become emaciaten,filash putrefying on their living
bones; the sole mention of a sanctified woman eedjaga similarly austere lifestyle
occurs outside theitae andbethada®™ Where alife provides information on the frailties
of great age, the subject saint is always a tathen death comes, it is again only male
saints who are depicted—if uncommonly—allowing l&ymoften specifically identified
as brigands, to wash and lie down with the saintrder to depart for heaven at exactly
the same moment as the holy main each of these instances, the male saints so
portrayed are participating in a profound formroitatio Christi, their lifelong suffering
or deathbed acts of mercy deeds that both mimicshatk in the experiences of their
savior.

Themiraculaenacted by saints in Ireland’ssesalso show clear gender
differences, particularly in the prosecution of geance, where women are generally
associated with less flamboyant and fatal exprassid retaliation than are their
masculine counterparts. An Irish holy woman’s vdualgact is seldom deadly, for

instance, but the retribution of her male colleagusy condemn the guilty to

%2 Chapter two, p. 97, note 165; chapter four, p. 223

%3 Chapter two, pp. 102—3; the account regardingdtars in the late twelfth-century commentary @ th
Martyrology of OengusseeFélire Oengussdanuary 15, notes, pp. 42-5.

>4 Chapter two, pp. 104-5.

% Chapter two, pp. 105-6.
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consumption into the earth, immolation by lightnorgother awe-inspiring
consequenc® Sanctified men are more often portrayed invokingifive judgment
through prayertroscudor negative prophecy than are women; in facthaie modes of
vengeance are very uncommon in tivesof female saints’ In keeping with the legal
inability of women to own property outright, holgrhales are not involved in and do not
need to punish property disputes, a common isstleewitae andbethadaof men;
curiously there are also no cases inlttvesof female retaliation for physical assault or
for the denial of due hospitality.

Though emotional affect is rare for both male terdale vengeful saints, it is
more frequently the men who are roused, whethgrdhe merely moved to displeasure
or driven to a righteous furyj.On the other hand, whatever the means by which
retaliation occurs, penance is associated witlame@s sanctified women nearly one and
a half times as often as it is linked to their nzdéeagues? From mode of retribution to
manifest consequence, from instance of emotiorsplorese to permission of room for
penance, portrayals of hagiographical vengeancsistently align the holy men of
Ireland most strongly with the patriarchs and peiplof the Old Testament and with the

apostles of the New, but only slightly with Chfi5tn contrast, the sanctified females

%6 Chapter three, pp. 126, 128-9, 151-2, 165-6.

5" Chapter three, pp. 115-19, 120-122, 126, 132-5, 18-40, 1423, 145-6, 149. It will be recallealt
troscudis the prosecution of a legal claim through fagtiprayer and vigil against a defendant who has not
made proper recompense for a debt, despite alt attempts made by the plaintiff.

%8 Chapter three, pp. 168-9, 170-172, 175-82; nateRttigit, at least, is subjected to and approphat
avenges verbal assault, p. 163 and appendix, gp.S3 also Kellygarly Irish law, 104-5 regarding

female inheritance and use—but not ownership—at.lan

%9 Chapter three, pp. 1567, 158-9.

0 Chapter three, pp. 115-16, 118, 120, 122, 123;8,557. Female saints leave room for penance 44% o
the time, while male saints do so in only 30% dfithetaliatory episodes.

®1 Chapter three, pp. 155-7.
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who are associated with punitiz@raculahave more subtle Old Testament ties, and
instead tend to be closely modeled on the paradigmitatio Christi®?

Salvificactain theLivesof Ireland’s saints are also gendered, but hexe th
distinction is less starkly defined. While both nmam women perform much the same
curative deeds, following as they do so the examap(@hrist and the apostles, there are
some differences in how cures are made to occumdke matters more complicated,
Brigit's healing works make her an unusual memiféren saintly sorority. Although
other female saints do not cleanse lepers or algrabns, for instance, both acts
common to thé.ivesof the men, Brigit does; Brigit heals nearly evdigease or
disability, in fact, and she often does so considigrmore frequently than any other
saint®® The only exception to this rule is the resurratiid the human dead, an act other
females undertake but Brigit does fibt.

Brigit and the male saints of Ireland each inrtlo@n way transform liquid.
Where the male saints turn water into wine, ndtdal but to provide for a feast, Brigit
produces a potent and curative draught of ale ti, simultaneously both following the

example of Christ at Cana—as do the men—and faljilan Irishwoman’s expected

duties of dairying or brewin. While Brigit and her masculine peers cure lepiiosy

62 Chapter three, pp. 157-8.

83 Chapter four, pp. 188, 190, 193-4, 198, 204, 2081914, 218 for example.

% Chapter four, p. 240; see below for more.

% Chapter four, pp. 194, 212—13; also O Corrain, fiéa in early Irish society” and Kell§arly Irish

law, 87. Seé/ita S Finniani(Salamanca) 27, p. 10¥jta prior S Lugidi seu Molua¢salamanca) 56, p.
143;Vita S AediSalamanca) 12, p. 171 axda S Aidi(Dublin) 8,VSH1, 37 andvita S Colmani episcopi
DromorensigSalamanca) 7, pp. 358-9. Though there are inssawbere male saints produce milk or
cheese, again it is not for healing, nor is it liguatransformative act. It is instead a miracle o
multiplication, and the milk is often still intoxating, as in th&/ita prior Lugidi seu Molua¢Salamanca)
46, p. 141, for instance. In a rare case of a h@p producing ale from water, the miracle is perfed
because the ale of a female saint, Camna, is dflijfeher servant; the sanctified man who is hesgue
Colman Elo, transforms the water to ale to avofdrading his hostes¥/ita S Colmani abbatis de Land Elo
(Salamanca) 45, p. 223 and (Dublin) 88H1, 271. Only one female saint, Monenna, is assetiaith
the alteration of water into wine, and here aggis provided to allow her hostess to adequatebyide
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very similar ways, the same cannot be said of tethaus used for expelling demons,
both curative acts that follow the steps and ttrarmands of Jesus Chrf€tWhere Irish
holy men must pray, physically probe the possessedmand the diabolical occupier to
depart, sign the afflicted with the cross or ersache combination of these gestures,
Brigit expends much less effdttFar from such involved workings, Brigit need only
provide a foot wash, apparently evoking not onky ¢keansing baptismal rite women
could not perform but also the humility of Chrigt,be seen on the horizon in order for
demonic squatters to flé&Brigit's healing works, in company with many othireds in
herLife, show that she is more than capable of perforihiegalvific works of her male
counterparts and of ChriStlt would seem Brigit simply elects not to do soemit

would either be inappropriate for a woman or wherdo so is made unnecessary by her
sanctified skill”

Nowhere is this treatment of Brigit's abilities reapparent than in the realm of

resurrection. Despite the presence of numerousifieaitory episodes in theivesof

for the saintly gues¥/ita S Darercae seu Moninng8alamanca) 15, pp. 87—-8 and Conchubraviits,S
Monennae.1, Esposito, 217; USMLS, pp. 118-19.

6 Chapter four, pp. 1979, 211-13; also Matt. 1008-Mark 3:15, Luke 9:1-7, 10:9.

67 Chapter four, pp. 212-13.

% Chapter four, pp. 212-13; also see John 13:3-9.

% Chapter four, pp. 188, 193—-4, 208-9 for exampé® p. 194, note 33.

0 Lisa Bitel, in a recent monograptandscape with two saints: how Genovefa of Pari Brigit of
Kildare built Christianity in barbarian EuropéOxford: Oxford University Press, 2009), espegidlB4-5,
asserts that Brigit'sita as written by Cogitosus portrays the saint altetire ways in which women
moved on the early medieval landscape of Irelarigl Balls Brigit's behavior “distinctly unwomanlyln
fact, Brigit most particularly of the holy femalegearly Irish Christianity very closely conformstrto
some unusual outline of sanctified femininity thafies the expected actions of women in medieval
Ireland, but to the laws and social standards ptihee and locale. The evidence of Brigites
particularly as reviewed here, demonstrate thateaBitel is correct that Brigit stood out in hentiscape,
and while she did have a strong role to play indiéstianization of Leinster and its immediate ieons,
on the whole Brigit avoids most of the more maswmikctivities andniraculathat would make her
“distinctly unwomanly.” Brigit's daily tasks and wks of wonder firmly depict her as a paragon ofHri
Christian femininity, fulfilling the expected dontesand religious duties of a devout female witthie
laws and mores of early Ireland. She does not tihefyaw, she upholds it; though the power and arfe
she wields is unusual, an influence amply suppdstethe plethora dfvesin her dossier (as opposed to
the mere one or two texts for each of the othex famale saints of early Ireland), it is her unlisess that
makes her such an excellent model of proper Irismanhood within the Christian paradigm.
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male saints, and of instances in ktineesof other holy women, Brigit does not restore
dead humans to lif€- Instead, the curativeiraculaof Ireland’s premiére sanctified
female obviate any necessity to return breathe@oantongly deceased, because Brigit's
followers do not appear to become the unjustly dBadit heals the sick and
incapacitated much more frequently than any otaet spreventing numerous of the
afflicted from dying of their ailment& Brigit's salvific metamorphosis also averts the
homicide and decapitation of those in her commuinigy times, a number much higher
than is associated with her colleag{ieShe does not, therefore, have to reattach any
severed heads, and indeed there are no Brigidatanoes of recapitation. Women
certainly can and do revivify and recapitate, #gdeommonly than the men, as evidenced
in theLivesof Monenna and it& It seems that rather than Brigit being unable to
resurrect or recapitate either due to a lack dfgeaht power or due to her femininity,
she simply precludes the need, forestalling outrilgh deaths that so many other saints

are depicted reversing.

The saint in Latin and in Irish
The language in which a holy person’s texts aiigew also plays a significant
role in the depictions of sanctity’s motion througggiographical society. Further, this

linguistic influence shows some gendering. As whité overall question of male or

L Chapter four, pp. 237-48.

2 Chapter four, pp. 188, 190, 193—4, 198-9, 2049081213, 218.

'3 Chapter four, pp. 234—6. Most saints who prevanhsillings do so only once or twice; for some
examples see chapter four, pp. 230-232, 235-7.

" Chapter four, pp. 240-241, 246-7. As just mentipiBigit also elsewhere performs many
Christological miracles, such as food multiplicatend the healing of lepers. See for example chépmie,
pp. 193—4, 208-9 particularly; also see p. 194 B8t
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female holiness, the defining traits of Latin andh sanctity are most readily discernible
in the realm of saintly vengeance.

Both holy men and sanctified women are most ddtssociated with retaliatory
episodes in Latin texts. Male saints, however, tmskghtly higher proportion of Latin
to Irish cases (7:3) than do their female colleadgée4). Holy Irishmen summon
retribution through prayer arttcbscudmore often in theitae than in thebethada but
pronounce malediction an equal number of timesih kanguages. Female saints, by
contrast, never use prayertayscudin thebethada but curse outright three times more
often in Irish than in Latin. Women make no negativophecies in the vernacular; men
do, but Irish instances only account for one toifell maledictory forecasts by male
saints. While passive retaliatory judgment is mmmmon in Latin for both genders, the
ratio of instances in thataeto those in théethadais markedly greater for sanctified
men (9:2) than for their female peers (7:3).

It has been observed that Ireland’s holy womemnatoom for those who are
punished to make penitential satisfaction with tgettequency than do their male
counterpart$’ Further, whereas holy women permit penance in rir@re half of their
Latin and in one quarter of their vernacular vemgeaanecdotes, men are depicted
granting mercy in only one third of the retributinarratives in theivitag, and a
minuscule six percent of the punitive deeds inrthethada Finally, while male saints
are roused to retaliatory wrath more often thannarmen, for both genders the intensity

of emotional response is hotter in Irish than itin.&

> See p. 263 above.
® Once again, see chapter three, pp. 115-16, 108122, 123, 155-8.
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The distinctions visible between Irish and Latortpayals of holy individuals,
especially where they further elucidate masculime faminine sanctity, likely find some
explanation in the expected audiences ofvitee and thebethada The general trend of
scholarship to this point has been to view Latkidas intended only for Ireland’s
monastic elite, while vernacular works have beemses written for a wider monastic
and lay audienc. The present evidence, however, suggests thadiaisty is an
oversimplification. It is clear that thatae andbethadawere each composed for
recipients able to understand both the languagjeeotexts and the models of holiness
employed in either Latin or Irish. To restrict tlaegeted populations to either monastic
or lay folk, or even to Ireland’s shores, thouglaymwell be a mistake.

On the one hand, there can be little questionttieatitae were written with the
expectation that they would be transmitted to thelse knew Latin, but there is no need
to assume that only the monastic elite were sodrthiMonasteries in Ireland were
centers of education, and there is evidence toesidhat the Irish lay nobility were
taught basic Latinity alongside those studentsintigon a religious lifé® The Lives—
both in Latin and in Irish—have been shown, forragke, to contain the particular
terminologies of property rights, reciprocal patigae and service agreements, and
privileges concerning gifts, taxes and tributes thastrate the proper relationship
between ecclesiastical and secular leaderStbpinitive and salvific acts can also now be

seen to support the assertion thatltivesdepict an idealized image of Christian Ireland,

" See for example: Kenne$purces303; HughesEarly Christian Ireland 210; Sharpeyledieval Irish
saints’ Lives 22-3; Herbert, “Hagiography,” 86-8.

8 See the comments of McCoriggan pastix and 1.

¥ Doherty, “Some aspects,” especially 304-11, 313-20
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often through the medium of legal langu&4@his image would essentially be preaching
to the converted, and would therefore have litdenf if it were intended for an audience
composed solely of clerics. It seems unlikely thaland’s hagiographers would include
the elaborate legal and political imagery of Witae were not at least some of the lay
nobility to whom such imagery would be immediatedievant also able to understand
the Latin texts.

Furthermore, by virtue of their language aloitae could be and were
transmitted both beyond the Irish Sea and acr@sEktiglish Channel. Many of tivgae
of Ireland’s saints were known and disseminatetherContinent, including théita Il
andVita IV of Patrick, Adomnan'¥ita S ColumbageCogitosusVita S Brigitaeand the
Vita | S Brigitae®* The Oxfordvitae, for their part, were preserved in Engl&adt is
likely, then, that Ireland’s hagiographers knewt their Latin works could travel, and
may have actually written with that in mind, a pb8gy supported by the presence in
thevitae of numerous translations of Irish placenames amhys into Latin for those
unable to comprehend the vernacular of Irefind.

The Latin depictions of Ireland’s saints, therefdrad to accomplish three goals:
to demonstrate the correct order of society folrish audience composed of both
ecclesiastics and noble laity, to conform to expeécocial norms for men and women in

medieval Ireland and to exemplify proper relations only between ecclesiastical and

8 See chapter three, pp. 117, 163-82 and chaptergdpu242—8 for examples.

8 Bieler, Four Latin Lives 7-12; Byrne and Francis, “Two Lives,” 8-10; PidiPurpose of Adomnan’s
Vita Columba& Connolly and Picard, “Cogitosugife of St. Brigit” 5-6; Connolly, Vita prima Sanctae
Brigitae,” 5-6.

82 See chapter one, p. 36, note 117.

8 For just a few instances, séita S Abban{Salamanca) 5, p. 258, whdseg Erinis translated into

Parva Hibernig (Salamanca) 12, pp. 262—-3 and (Dublin)\I8H1, 14 in which an invocation to Abbéan is
given first in Irish, then in Latinyita S Cronan{Salamanca) 7, p. 276 and (DublinWBH2, Latin; in
which Lus Magis rendered aderbosus CampuSalamanca) drolerosus Campuéublin); andVita S
Carthagi siue Mochut@Dublin) 8,VSH1, 172, wheréchad Dianis given in Latin a®\ger Uelox
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secular leadership but also between each churcitsacdngregation. More than that, the
saints of thevitae needed to align with more universal notions ofcsignor risk being
labeled either irrelevant or heterodox by non-lasidiences unable to resonate with
them. For these reasons, it seems, holy womentin warks seldom curse, rarely
display temper and then only to become displeasadipoth allow penance and perform
many types of healings more often than the merthEurfor the saints of both genders it
is not the flashy active portrayals of vengeaneg tlominate in theitag it is passive
retaliatory judgment, while penitential mercy isluded with greater frequency than in
thebethada Acts of exorcism, curative erasure of the effedtsin and salvific
metamorphosis are found far more commonly in Létém in Irish®*

VernacularLives by contrast, only needed to appeal to the Inigiatever their
standing in society. Though there aethadathat have traveled, by and large they
appear to have done so quite late in the era,lardto have remained in close
association with Irish communities abroad, suctha$chottenklosteof Louvain® The
hagiographers of theethadaseem to have been vastly more comfortable porigayieir
saintly subjects wreaking holy havoc when needethévitae of Patrick, for instance,
there are only twenty-four retribution episodesthieBethu Phatraicon the other hand,
there are at least fifty cases of vengeance, niaghich are not drawn from tHgethus
Patrician predecessors. It is also in the vernadekds that Brigit's malediction becomes

lethal, Lasair levels her opponents with righterage, male saints express heated

8 Chapter four, pp. 210-213, 215-18, 221-37.

8 A number of extanbethadawere copied and preserved on the Continent il 608s by monks like
Michael O’Clery, who devoted themselves to savilinthey saw as the last vestiges of an Irish rultu
thought to be dying under the onslaught of Englismination and plantation. O’Clery produced most of
his manuscripts at Louvain; they have largely bgeserved in Brussels, Bibliothéque Royale. See fo
instance MS 2324-40, in which are foumethadaof Mac Creiche, Coemgen, Colman Elo, Abban, Finbar
and Mochutu; see also MS 4190-200, whHesthadaof Berach, Brendan, Ciaran of Saigir, Ruadan and
Mochutu survive. PlummeMiscellanea 7 andBNE 1, xi—xiii.
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tempers and penance becomes much scarcer, espactak punitive anecdotes of holy
men® It is furthermore in théethadathat the sanctified of either gender summon
vengeful judgment through more direct means, astineber of passive retaliation cases
account for only a fraction of vernacular saintlyngshments.

Though the saints of theethadastill exemplify the expected roles for their
genders and their society, though they still embibeyproper relationship of church and
community, ecclesiastic and lay, there is less nie@dnform to an ideal of holiness that
might appeal to anyone aside from the Irish thewesellt would seem that vernacular
hagiography was aimed at Irish Christians of amk i@ station. Its saintly subjects were
thus expected to be more active, and more proacdheae their Latin counterparts who,

unlike the holy men and women of thethada might have an international audience.

The place of Moses in the Lives

Critically, both thevitae and thebethadareflect an Ireland in which apocryphal
and canonical scriptures are both accorded thasstditholy writings, and thus both
become sources ekemplaor sanctity. Further, thesxemplagrant considerable
standing to Moses and to Mosaic Law, particulamlyhie realm of hagiographical
retribution. In keeping with Jesus’ teaching thiatthessage perfects but does not abolish

the Laws of the Pentateuch, the models of holiirefseLivesdo not set aside either the

8 For Brigit's deadly malediction, sé&ethu Brigteanecdote 7, pp. 18-19, 35. Notably the languagd us
here is legalistic. When a miller refuses to grimdin for Brigit's cook two times, and at the thtrgt casts
the grain into the millpond, “She cursed the miled the mill and invoked of God destruction fotijo
(Ro-mallach-si in saer ocus in muilend ocus ro-gtfaia imma ndilgend dib lina)bDib linaib (da linain
the nominative) is a legal term for ‘both partid#), implying a greater degree of autonomy for thigjiBr
of thebethuthan is apparent in heitae The episode is unique to this ninth-century t&ete chapter three,
p. 158 for Lasair’s fury; see also pp. 155-6 far ¢xamples of saintly wrath in the vengeance @iéoly
Irishmen.
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former for the latter or the latter for the fornféihis ongoing respect appears to treat
Mosaic Law as a living tradition; such a possipilg corroborated by the founding of
both the secular and the canon law texts of tisé Middle Ages upon the principles of
the Pentateucff

Support for a living Mosaic Law is further suggesby a mytho-historical poem
of the ninth century, which reveals that Gaede,gponymous ancestor of the Irish,
knew Moses in Egypt. This same Gaedel then letribisspeople, the Gaels, through
trial, tribulation, settlement and expulsion toithEromised land—Irelang’ The twelfth-
centuryLebor Gabala Erenmlaborates on this narrative lineage, drawinglssety
upon the Old Testament that the story of the Igeseis only barely prevented from
becoming that of the Gael$This pseudo-history even finds its way into thebuvita
of Abban®* The Irish saints of theivesthus receive traits of sanctity from the whole
spread of a scriptural history that was seen asagw for the story of the Irish as a
chosen people; the sanctified then reflect batkeéaudiences of theitae andbethada

proof not only that the message of the Bible car@sin the persons of the holy men and

8 Matt. 5:17-20 (Luke 16:16—17).

8 O Corrain, Breatnach and Breen, “Laws of the Itistso O Corrain, “Irish law and canon law” and
“Irish vernacular law and the Old Testament.” Fartkee Thomas Charles-Edwards, “Early Irish law,” i
A new history of Ireland volume I: prehistoric aedrly Ireland ed. Daibhi O Créinin (Oxford: Oxford
University Press, 2005), 258-60 for a discussiothefparallels betweddain Séerraith(law of the free
fief) and the Pentateuch.

8 The poem in questioan a mBunadus na nGaedéWhence the origin of the Gael?), is edited by.R.
Best and M. A. O’BrienThe Book of Leinster, formerly Lebor na NUachongbébl. 3 (Dublin: DIAS,
1957), 516-23; a summary of its contents can beddu McConePagan past24, 68. McCone also
discusses the relationship between Irish law aadthiptures, pp. 85—-104.

908§118-20, ed. and trans. R. A. S. Macalidtehor Gabala Erenn: the book of the taking of Irelavol.
2 (1939; reprint, Dublin: ITS, 1986), 32-5. Mactdisalso provides a table of the Pentateuch exodus
alongside the Irish origin story in his introductjgresenting the plots in parallel and demonstgati
unequivocally their extremely close correspondee vol. 1 (1938; reprint, London: ITS, 1993), ikxv
viii. Further analysis also by McConeagan past29-30, 68—77. See additionally John Hennig, “The
literary tradition of Moses in IrelandTraditio 7 (1949-50): 233-61; reprintedlitedieval Ireland, saints
and martyrologiesed. Michael Richter (Northampton: Variorum Re(sjriL989), Ill, for the history of the
veneration of Moses in early Ireland.

*Lvita S Abbani, VSH1, 3.
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women of Ireland, but also that these saints stitide head of a society the framework

of which is the ongoing authority of scripture.

Additional avenues of exploration

No study can accomplish everything, and this exation is no exception. The evidence
presented and discussed in the preceding chaptensnates many elements of the
hagiographical construction and understanding éhéss, as well as of the ways in
which holiness affects the society of thiges The result has been an image both of the
idealized Ireland depicted in th@ae andbethadaand of the expected real-world
interactions between church and community. A nunatb@otential paths for further

work based upon this evidence are also now appaeanh possible avenues may be
loosely divided into broader studies that encomp#tber large sections of the genre or
of general components within it, and dossier ardya/hich consider only specific saints

by delving into the particulars of thévesthat commemorate them.

Broad studies

Of particular importance for future work is a maietailed analysis of the role of
apocryphal writings in the literature of medievadland. In the preceding discussion,
consideration of specific textual parallels betw#eslivesof Irish saints and apocrypha
such as thé&ssumption of the Virgjrihelnfancy Gospel of ThomathelLife of Adam
and Eveor theActs of Andrevehows that, to Ireland’s hagiographers, apocryphal
scriptures were accorded a place in the lexicdmobf writings and not dismissed as

irrelevant or heretical. The appearance of apoalypbrrespondences in databiges
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has also provided some insight into the transnmsigidreland of certain works. But what
are the full chronological horizons for the appeagaof each apocryphal parallel? Are
these texts limited to particular centuries, oLit@esof a specific region or language?
Are the motifs that are taken into earlier hagipbieal works adapted as they are
assumed from onkeife to the next over time? How are Irish variantshaf &pocryphal
scriptures altered from those that were transmittddsh shores? Do Irish versions see
more reference in thatae andbethadathan their non-Irish cousins? Further, how might
those scriptures have influenced or inspired elésnenearly Irish heroic saga?

The prior chapters have largely focused upon thosesalready edited and
available in print, but the majority of the Oxfordaeremain in manuscript form only.
For students of Ireland’s hagiography who lack yeactess to the vellum texts, the only
option is then to rely upon Plummer’'s admittedlyemsiveapparatus criticudor the
ways in which the Oxford texts differ from thoseDnblin. Given that many saints’
dossiers containitae found first in Salamanca, then adapted and indudéublin and
ultimately redacted for compilation in Oxford, angarison of the present evidence with
those Oxford works as yet unedited may reveal moneerning both the embodiment
and the motion of holiness in the society of harapgical Ireland?

Earlier arguments in this chapter suggest thak ifieeof an Irish saint follows a
structural outline very similar to that of tspel of Matthewputting its sanctified
subject through paces deliberately selected toeaokecho both of the Matthean

Messiah and of those whose lives and propheciéslfils. °* The exact nature of these

21t also goes without saying that the edition aridting of these neglected Oxfouitae would prove
invaluable for scholars interested in seeing tRestas integral works rather than having to pidesrt
together from Plummer'apparatus

9 See pp. 257-8 above. Also see chapter two, pj &8¢ note 25.
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paralleled biographical outlines would repay clasalysis; particular attention should be
given to the use of specifically Matthean (as oppd®, for instance, Johannine)
citations and allusions throughout thiges rather than retaining a focus limited to
instances noted only within the themes examindtempreceding chapters. It may
further prove illuminating to present a paralledtteal examination betwedviatthewand

a selected group dfives both Latin and Irisii? On a related tack, the present study has
occasionally turned to exegetical writings for exation or corroboration of facets of
thevitae andbethada and especially of their treatment of the workin§jsanctity’> A
more cautious and focused assessment dfife@f an Irish saint as itself not only a
Matthean-style gospel but also as a form of exegesly also offer additional insight

into the traits of holiness.

An important section of Chapter Two assessesdrteade of Ireland’s sanctified
men and women, and pays particular attention to tbported nobility’® The assertion
made there that noble descent is a key elemenisbfdanctity does not, however, take
into consideration potential reasons that a lineamght claim a familial tie to a saint. Of
what monetary, social, religious or legal benefid there have been for dynasties
whose family trees included a holy man or woman ¥lech a claim a means of
augmenting the dynasty’s secular power? Or was #tgempt to prove tribute rights

against the saint’s foundatioti?

% intend to pursue this project in future work.

% Chapter two, pp. 60-61, 64-5, and 72 note 81;tehalpree, p. 134, note 82 and p. 145 note 119teha
four, pp. 189-90, p. 195 note 38, 202, 205.

% See pp. 53-8.

7| have recently learned that Dorothy Africa isguing a very similar avenue of study; to my knowled
however, she has not yet published her work.
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As also explored in Chapter Two, one of the waywlich the presence of the
wholly other is made manifest in the holy bodylaé Livesis through the alteration of
ordinary mortal endurance so that incredible religi austerities can be withsto§dlhe
most severe instances, it is observed, are thosswhcur only inLivesthat can be
dated either to or after the late twelfth centanyd therefore place after the arrival of the
Anglo-Normans in the 11708 A thorough exposition of the new religious inflees
present in Ireland from that decade onward isYiltelprovide clues into the inspirations
for the dramatic and grotesque self-mortificatierrsin such episodes. Do these cases of
extreme emaciation and physiological degradatiod foots either in Anglo-Norman
material or in the writings that accompanied theto®ntal monastic orders brought to
Ireland as the foreigners settled? Or might thertmggs of such depictions actually be
found earlier in the 1100s, in the considerablggi@ls and ecclesiastical reforms

enacted in the Ireland of that ef'®?

Dossier analyses

It has been observed in this study thatviteeof Aed mac Bricc and théita | S
Brigitae show several signs of competition with each otagension which may reflect
an ongoing rivalry not only between their foundasiat Killary and Kildare but also
between their patrons, the Ui Néill and the Ui Ringe'®* An exploration of the
historical conflicts involving the two churches aheéir supporting dynasties would

elucidate the complex networks of power and patyerthat both supported and, in a

% See pp. 97-103.

% Chapter two, pp. 102—3 and particularly note 186.
19| 'intend to pursue this matter in future research.

191 Chapter two, pp. 80-82, and pp. 81-2 note 111.
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sense, defined monastic settlements like Killany Kildare. Such research also offers
the promise of further adding to the overall imag@oliness and its interaction, through
the person of the saint, with the society that fifies and venerates its presence in a
sanctified human®?

In a similar fashion, it has been noted sevenads that the Fintan of Taghmon
portrayed in his Salamandéta prior is not very flatteringly presented. Unlike eitlnés
Dublin or even his Salaman¥fta altera theVita prior depicts Fintan as crotchety,
brusque, and almost altogether unsaitftiyvhy is this portrait so unkind? An
examination of such elements of thi&a’s origins as date and location of composition, as
well as of the historical milieu at the time of Wi&’s creation, might provide clues to
help answer this query. Was thiga written by someone who looked upon Taghmon
unfavorably? Had the saint or his successors acttdramunity alienated their
ecclesiastical colleagues in some fashion? Theisokito such issues may well further
illuminate not only the reasons for Fintan’s undsimaracter but also the events of the
time and place in which it was composed.

These are only a few of the possible researclegi®ihat may draw upon the
present discussion. Much work remains to be dorledarworld of Ireland’s hagiography,
whether that is taken to include only thgesor follows a more expansive definition of
the texts related to saints, as outlined in Chaptes'®* It is hoped that the material

presented here has provided a different perspestithe medieval Irish conception of

192 have begun preliminary work on this project.

193 See chapter two, pp. 89-91 and p. 97 note 16ftehtour, p. 196; also see my comment, chapter two
p. 91, note 141.

194 See pp. 31-2. For a relatively recent expositiomumerous additional avenues hagiology could prsu
see Herbert, “Hagiography.”
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sanctity, of the wholly other, the holy body and position of the saint in the Ireland

both within and outside of tHaves

In conclusion

The motion of holiness as it coalesces into thegreof the Irish saint and then travels
outward to affect hagiographical society is amglgresented in thieivesof Ireland’s
sanctified. It is expressed in the circumstances sdint’s conception, birth, maturation,
physical and intellectual ability, punitive andsfit actaand death. As thétaeand
bethadaflesh out the incarnation of the wholly other itihe holy body using allusions to
saga, to saint and especially to scripture, it beplain that the sanctified men and
women of medieval Ireland’s saintly biographiesmarked by an inborn essence that
can only have arisen in heaven.

Irish saints are both explicitly and implicitlyigthed with figures from throughout
the entirety of the biblical narrative, from patdh to apostle, yet the core image upon
which they are molded is that of the Messiah. Theitraits treat the tenets of Mosaic
Law as a vital component of Irish Christianity aedpect as sacred the word not only of
canonical but also of apocryphal texts. As heirthi® full scriptural dispensation,
hagiographical holy men and women thus wield a p@me authority received from
God through their Old and New Testament forebeeng;h they utilize to uphold Irish
canon and secular law, to defend and maintainnttegiity of the Irish body Christian
and, ultimately, to shape and direct an idealizethhd perfected in the image of Christ
and his sanctified Irish disciples. Human yet haligh saints testify to the continued

presence and workings of the divine in the woith&jit deeds a demonstration of the
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ongoing fulfillment of biblical history, they strgdfrom theirLivesas Irish

personifications of the living Christian faith.



APPENDI X

Towards the dating of Vita | SBrigitae

Thetext itself

TheVital SBrigitae is so titled not due to any chronological or tektsuperiority, but
simply because the Bollandists placed it as tts¢ita of Saint Brigit of Kildare in the
Acta Sanctorum compilation of LatirLives.! Though a more recent critical edition of the
extant manuscripts of théta | has been completed by Sean Connolly, the editsef i
remains unpublished; Connolly has, however, priatégnslation of that work.
Elsewhere this same scholar has examined the ngriusadition of theVita |, and

there pronounces the extant materials “essentfdéigt German,” the surviving copies
dating from the ninth through the seventeenth agritdccording to Connolly, the
“earliest and best manuscript” places to approxeiye850 CE but, he emphasizes, this is
not thevita’s archetypé' In fact, theVita | shares a close textual relationship with a

macaronid.ife of Brigit, theBethu Brigte, which also places to the middle of the ninth

! Februarius I, cols 0118F-0135A (Brussels, 1658).

2 “\/ita prima Sanctae Brigitae: background and historical valugldurnal of the Royal Society of
Antiquaries of Ireland [ JRSAI] 119 (1989): 5-49. Connolly’s edition was the badikis dissertation, “A
critical edition of Vita | Sanctae Brigitae witmtjuistic commentary” (National University of Iretin
1969-70). For the published Latin text, it is stéicessary to rely upon tieta Sanctorum; references
throughout this essay provide tAeta citation first, followed by the chapter and pagedtion in
Connolly’s translation. All translations from Latame my own unless otherwise indicated in the fotzs.
% Sean Connolly, “The authorship and manuscripiticadof Vita | Sanctae Brigitae,” Manuscripta 16 vol.
2 (1972): 67-82; citation p. 69.

* London, British Museum MS Additional 34121; “Autisbip,” 68.
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century. The archetype of the Latiiie, therefore, must antedate both extant works and
fall prior to 800 CE>

Though there is broad acceptance that the orgjittse Vita | must be older than
the ninth-centurethu Brigte no such accord exists with respect to anothentéeik
which theVita | possesses elements in common. This workyiteeS Brigitaeas written
by Cogitosus, is printed immediately following teea | (the author of which remains
anonymous) in thécta Sanctorunand is thus sometimes also designated/iteell S
Brigitae.® General scholastic opinion does agree that Cagitpsoduced higita of
Brigit sometime in the third quarter of the seveceghtury, roughly between 650 and
675! The question that does not seem to have been eetsiceeveryone’s satisfaction,
however, is whether Cogitosus wrote before or dfte¥ita | was compiled, and
whether either text drew upon the contents of theradirectly or each independently
used a now-lost thirtife.

It is this question the present work attemptsddrass. Based not only upon the
arguments of previous scholars but also upon s@wetextual evidence, it is argued that
Cogitosus did not take material directly from W& | S Brigitae This essay reviews the
current field of debate, then assesses the sitiésiietween th¥ita | and a homiletic
text of reasonably firm seventh-century date,Reeduodecim abusivis saeculi
(Concerning the twelve abuses of the world), argpses that these affinities make it

unlikely Cogitosus could have known of tga | when he penned his own

® Connolly, “Authorship,” 68. Also see the introdiart to theBethuas edited and translated by Donncha O
hAodha,Bethu Brigte(Dublin: Dublin Institute for Advanced Studies @8), 1978), ix, Xiv—xvii.

® Sean Connolly and Jean-Michel Picard have critielited the Cogitosusita, but again the Latin
remains unpublished. For an English translatiothaf edition see “Cogitosukife of St. Brigit content

and value,"JRSAI117 (1987): 5-27. For the Latin text it remainsassary to repair tActa Sanctorum
Februarius I, cols 0135B-0141E.

" See for example Connolly and Picard, “CogitosBs,”
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commemoration of Brigit.An additional reference found in théta | is then considered
as a potential dating clue. It is concluded thaitevéa source text held in common by the
Vita | and theBethu Brigteknown as the&ita primitivamay have been a contemporary of
the Cogitosusita, theVita | itself cannot be any earlier than the first desaafehe

eighth century.

The debate over the date

The question of dating théta | is less about whictita, the anonymous work or that of
Cogitosus, drew upon the other, or whether thewitae separately used a third source
now vanished, and more about which text was wriitsh Naturally, the debaters on
this issue fall into two camps, one arguing for gneater antiquity of th¥ita | and the
other as fervently determined to show Cogitosusetthe oldest extahife not only of
Brigit but of any Irish saint. As the proponentgioé primacy of th&/ita | S Brigitae
include the first scholars to comment upon Brigit&rall dossier, it is to this position

attention now turns.

8 The most useful published edition®é duodecinis that of Siegmund Hellmann, “Pseudo-Cyprianbss:
duodecim abusivis saecyiliTexte und Untersuchungen zur Geschichte der afttictien Literatur34
(1909): 1-60. Aidan Breen has also edited the texthis edition and translation remain unpublis s
“Towards a critical edition dbe XIllI abusivisintroductory essays with a provisional editiortiod text and
accompanied by an English translation” (Ph.D. diEsnity College, Dublin, 1988). References insthi
essay give Hellmann'’s text first, followed by tleétBreen. Breen has printed his dissertation essayke
sources and dating &fe duodecimin “Pseudo-Cypriae duodecim abusivis saecald the Bible,” in
Irland und die Christenheit: Bibelstudien und Masied. Préinséas Ni Chathain and Michael Richter
(Stuttgart: Klett-Cotta, 1987), 230-231, Breen agr@ith the prior assessment of James Kenney and
accordsDe duodecina chronology of 630 x 650. IDe Xll abusivistext and transmission,” iimland und
Europa im Friihmittelalter: Texte und Uberlieferyregl. Proinséas Ni Chathain and Michael Richter
(Dublin: Four Courts Press, 2002), 82-4, Breerhdlljgmodifies this dating more toward the latter
terminus and assignBe duodecimo the middle of the seventh century.
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The_Vita las prior

Among the first to examine the Brigidine texts Wéario Esposito, who
considered that Cogitosus wrote it of Brigit around 670 CE; in comparison to the
elegance and innovation of Cogitosus and of Muireldno in hisVita S Patriciihails
Cogitosus as a pioneer in the world of Ireland’gibgraphical writing and thereby dates
his own work after that of the man he calls hibést—Esposito saw théita | as a
“primitive and crudely compiled collection of mitas in rustic Latin.® Comparing
Cogitosus and th¥ita | further, Esposito asserts that “of the 30 miracidated by
Cogitosus, not less than 21 come directly from\tha 1.”°

While Cogitosus apparently used some passagbsitim Esposito writes, other
portions show signs of having been edited, eitheetluce or eliminate “the unpleasant
or unconventional” or to add commentary ¥ig | lacked™* From those episodes in
Cogitosus’ work with no parallels in théta I, Esposito infers the existence of a lost
source and, based upon a mid-eighth-century poesepred in Rheims that identifies
Ultan of Ardbreccan, Aileran of Clonard and Cogite$iimself as collectors of Brigidine
miracles in that chronological order, he suggdss theVita | may have been Aileran’s
abridgment of Ultan’s vanished list ofiracula Esposito further proposes that Wiea |,
Cogitosus and the lat&ethu Brigteall draw material from Ultan’s supposed work, and

places the composition of théta | by Aileran at around 650 CE.

°“On the early Latin Lives of St. Brigid of KildafeHermathena24 (1935): 121, 123—-4. Though Esposito
appears to have seen the relationship betweend3agiind Muirch( as one of literal familiarity, mos
scholars assume Cogitosus was either Muirch(’s stanelder or simply the recipient of an honorific
Muirchu bestows out of respect for his predecessor.

0 «Early Latin Lives,” 135.

1 «Early Latin Lives,” 133-5; quotation on 134.

12«Early Latin Lives,” 125-40.
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Sean Connolly, in an early essay, followed Edpssteps closely, but stopped
short of insisting that Cogitosus drew directlynfréheVita I. Observing that the
language of the latter work appears to give “a naschaic impression than that of
Cogitosus”, Connolly agreed with Esposito that\ita | likely preceded the work of the
known hagiographer Connolly did not make a definitive pronounceméatyvever;
though he held that the anonymaiits, thevita by Cogitosus and the latBethu Brigte
all derived independently from a missing sourcealse tentatively accepted the
possibility that thé/ita | was produced by Aileran. If true, he wrote, Caogite must be
later than and dependant upon Y& 1.

Richard Sharpe also argues for the primacy oVikeel over theVita S Brigitag
asserting both that Cogitosus directly utilized ainenymouwita and that the twaives
separately rely upon a lost Latin exemplar he viasv¢he original paradigm for the
Bethu Brigte Sharpe labels this exemplar thta primitiva Much as had Esposito before
him, Sharpe holds that Cogitosus refined and e&bdrupon the episodes he took from
theVita I. The close correlation between tiga | and theBethu Brigte Sharpe writes,
makes it likely that together they reflect the @mttof thevita primitiva. To Sharpe, the
presence of greater detail concerning the nampeaile and places in tfBethumakes
the macaronic text a better representative ofdbt.ife. Sharpe does not, however,
appear to have considered the possibility that siethils were omitted from the
compilation of theVita | because it may have been intended for a wider|mgm
audience for whom the personalities and proviné¢éetand would have been

meaningless. Sharpe concludes by denying that@idydetermination of authorship for

13 «authorship and manuscript tradition,” 69.
14 «pauthorship and manuscript tradition,” 69.
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theVita | is possible, and proposes a date for the texteohtiddle of the seventh
century®®

Entirely apart from the tendency to debate whetiherot Cogitosus abbreviated,
elaborated or eliminated elements drawn from\te I, David Howlett turns instead to
the Latinity of theVita I. Howlett analyzes such elements of the text’s amsitjpn as
syntax, chiasmus, arithmetical structure and kegdwepetition in the prologue, epilogue
and a selection of Brigit's miracles. Though Howbatknowledges that his exploration
involves less than seven percent of the entieg he asserts that the data produced prove
theVita | to be a “competent and literary work”

Howlett then takes the reports of the Brigidineaudle collectors as found in the
Rheims poem as proof that thi@a | must predate Cogitosus, and that it must belong to
the pen either of Ultan or Aileran. Returning te tiotion that the anonymousga is
abbreviating a prior source, Howlett argues forittemtity of its author as Aileran, and
bolsters his view with a comparison between thénitgtof the Vita | and that of a
known work of Aileran, thénterpretatio mystica progenitorum Chrigtystical
interpretation of the forebears of Christ), in whimmparison he sees strong parallels.
As a result, Howlett concludes that ¥iga | must date prior to Aileran’s death in 685.
Despite his thoroughgoing analysis, however, Havdees not seem to have considered
the possibility that Cogitosus and the writer @ Vhita | independently used a third
source that may itself have been the work of Ailera

In two linked articles, Daniel McCarthy also usesovel approach to the

guestion of thé&/ita I's priority. Based upon his own work demonstratiing preservation

15«vitae S Brigitaethe oldest texts,Peritia 1 (1982): 81-106.
16 «vita | Sanctae Brigitag Peritia 12 (1998): 19-20.
evita l,” 17-23.
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of thelona Chroniclein two of Ireland’s annals, thennals of TigernaclandChronicon
Scotorum McCarthy uses th€hronicleto assess the chronology of the events of Brigit's
life as represented in théta | and in Cogitosus. Thatae and the annals, writes
McCarthy, are “independent but chronologically dstent accounts of the same
persons”, but he sees the order of events in thalsias more closely corresponding to
the reports of th¥/ita I.*® To McCarthy, then, th¥ita I relies upon historical

occurrences for its foundations, while Cogitosus-ewlaims to follow a different
chronology in his preface—does so rather lessMio€arthy, this evidence can only
show that thé&/ita | must both precede and be a source for Cogitosdgh&refore dates
the former to the mid-seventh centdry.

McCarthy follows this article with a second in whihe again asserts, in support
of Howlett, that the annalistic account so closabtches th&ita | order of events that
the anonymous Latin text must be the “authoritativeonology” Cogitosus claims to
upend?® McCarthy goes on to compare the depictions ofgogohy and travel in the
Vita | with the sequence of identifiable persons and tbei vivendias reported in the
annals. Again, McCarthy concludes that the annadistbeVita | agree, but asserts that
they drew upon an earlier source rather than Heatita’'s compiler used the annals
directly.

Notably, McCarthy also observes that some elenwrttse Vita —namely the
topographical associations for a number of keydpshincluding Mel and MacCaille,

who consecrate Brigit, and Patrick himself—are sufgal by the Patrician texts of both

18«The chronology of St. Brigit of Kildare Peritia 14 (2000): 275.

19“Chronology,” 277-80. McCarthy also comments th#éran is “most likely” the compiler of theita |,
but he does not commit completely, p. 280.

20 «Topographical characteristics of théta primaandVita Cogitosi S Brigidag Studia Celtica35 (2001):
246.
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Tirechan and Muirchd, contemporaries who wrotei€atr hagiography sometime in the
second half of the seventh century, the latteh#iignore recently than the former.
Based not only upon his own arguments but agaloviahg those of both Howlett and
Esposito, McCarthy reiterates his conclusion thaMita | predates Cogitosus, was
likely written by Aileran in the middle of the 60@sd that, in slight disagreement with
those who argue that Cogitosus used multiple ssutheVita S Brigitaerelies solely
upon the more antiquéita 1.%*

In neither article does McCarthy appear to condide possibility of any
intermediate sources for Cogitosus. In fact, heestaxplicitly that there can be only two
relationships between thvtae either Cogitosus adapted and selected spec#ioeits
from theVita I, whether they were chronological, topographicadtbeerwise, and used
them in his own sequential structure, or thia | took elements from Cogitosus and
rearranged them into the correct order of evehes) scattered them throughout this
much longer text? McCarthy does not leave room for a third optiomvirich the text so
closely related to thieona Chronicleis not theVita | but a common source it shared with
Cogitosus, a source the sequence of events in wingdfita | maintained but which
Cogitosus reversed, and which may have been tliiption of Aileran. Nor does
McCarthy consider that the corroboration offeredringechan and Muirchd may not be
due to their use of théita | itself but of one of its sources, whether tita primitiva or

its foundational miracle collection, a use whiclulcothen imply that the Patrician texts

became fodder for the compiler of either tita primitiva or theVita | rather than the

2L «Topographical characteristics,” 257-70.
2 «Topographical characteristics,” 257; in “Chrongyg’ 277 the assertion is the same but is lessi@ttpl
stated.
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other way around. If any one of these options tld, theVita | would be pushed back
at least to the turn of the eighth century, waka€Cogitosus’ time.

From McCarthy onward, scholars certain of thenigyiof the Vita | have tended
to follow the arguments already published on tlsees Dorothy Ann Bray, for example,
generally agrees with the assumptions of EspositioSharpe, positing that, of the
episodes held in common by Cogitosus andvitee |, the brief “miracle reports” of the
Vita | are more likely to have been elaborated into “ni@atories” by Cogitosus than to
have been abbreviations of his prior wétk.ori Ann Knight-Whitehouse, for her part,
accepts the Brigidine chronology of McCarthy withoamment. For Knight-
Whitehouse, as for McCarthy, théta | dates to the middle 600s and is the only source
used by Cogitosus in the creation of iita S Brigitaein the years surrounding the

680s%

The Vita S Brigita®f Cogitosus as prior

Among the scholars to assert that it is not\ha | but thevita of Brigit as
composed by Cogitosus that must be the oldestgéxtdwig Bieler. Bieler not only
observes that Muirchd, in his preface to V@ S Patricii refers to Cogitosus as the only
man to have preceded him in writing th& of an Irish saint, but also calls Cogitosus the
“earliest Irish hagiographer whom we know by narffa¥hile the latter point could still

be made were the anonymadisa | prior, the former could not; Bieler thus takes

% «“Miracles and wonders in the composition of theds of the early Irish saints,” Beltic hagiography
and saints’ cultsed. Jane Cartwright (Cardiff: University of Walesess, 2003), 143.

24 Both McCarthy and Knight-Whitehouse assume thafféhv episodes of Cogitosus that do not have
parallels in theVita | must be original compositions of Cogitosus hims#fticulations of holiness: three
case studies from the early Irish church” (Ph.BsdiUniversity of St. Michael's College, Toron2®05),
105.

% «The Celtic hagiographerStudia Patristicab (1962): 245.
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Muirchu at his word as a seventh-century witnegbéadawn of Ireland’s hagiography,
something none of the scholars arguing for thetgremntiquity of theVita | appear to
do.

Felim O Briain more thoroughly explains his vidvat Cogitosus was the elder
hagiographer some of whose passages were abriggee bompiler of th&/ita I, giving
four reasons for his conclusions. In the first pla® Briain notes, only a very small part
near the end of the lengtMjta | corresponds to the work of Cogitosus, and in every
instance O Briain deems Cogitosus’ writing to beetorically padded” while th¥ita |
offers “more legendary detail>In the second, the common chapters showitteel to
either be abbreviating Cogitosus or a shared sparzkin some cases the abridgements
prevalent in the concluding sections of ¥i& | are clearly known in their full narratives
in texts unrelated to Cogitosus. The shortenintpeffinal chapters of théita I, O Briain
asserts, contrasts vividly with the more fully eledted accounts seen in the earlier
sections of theita, in which there are no signs of abbreviation.

Thirdly, O Briain can find no logical foundationrfwhy Cogitosus might have
taken only thirtymiraculafrom the 130 separate wonder-workings includetth@Vita
12" Finally, O Briain writes, the essential integritiyCogitosus’ work is retained in the
Vita I, even where details incorporated into the itsatase contradict Cogitosus. Of

particular importance is the clear shift from tagher loose Latin style of théta | to the

tighter syntax and construction of Cogitosus’ cosifion seen in the chapters where

% «Brigitana,” Zeitschrift fiir celtische Philologie [ZCR36 (1978): 122.

2" Note that Connolly’s edition and translation aiosingle chapter to each miracle story, resufting30
chapters, but in thActa Sanctorunthere are only 115 chapters several of which egfatltiple miracle
stories.
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verbal agreement between the tvitae is evident. For O Briain, théita | is a conflated
text drawn from many sources, one of which musetaeen Cogitosu.

The editor and translator of the ninth-centBethu Brigte Donncha O hAodha,
agrees with Bieler's assessment against Espositgdes th&ita | and Cogitosus as
relying more heavily upon a lost shared source #itier could have depended upon the
other. TheVita I, O hAodha writes, abridges this common sourceles®ogitosus
elaborates upon it. Describing thia | as a conflated text, as does O Briain, O hAodha
views the anonymous work as gathering into itsetharous pre-ninth-century Brigidine
traditions. Highlighting the extraordinarily clogextual relationship between théa |
and theBethu Brigte O hAodha observes that the uniqueness of theagssin both
works nevertheless proves the latter did not dramediately from the former but from
yet another vanished commabiie that theBethumore faithfully follows. O hAodha
concludes by offering a chronology in which theesgf-century Cogitosus remains the
earliest author of gita, followed not by thé/ita | but by the shared source of Mga |
and theBethu O hAodha dates this lost work to the early eigtghtury, then gives an
early ninth-century origin to th¥ita I, a text very rapidly then followed by the only
slightly laterBethu Brigte®®

Kim McCone returns to the evidence argued by Bimdsut refutes Esposito’s
claim of priority for theVita |. Agreeing with O Briain, McCone sees no logic iewing
Cogitosus and his contemporaries as interestedyriarabbreviating extant miracle
lists. McCone shows further that the Rheims poehg¢lvEsposito uses to declare

Cogitosus the borrower of elements frodita | likely written by Aileran, is better

28 «Brigitana,” 112-37.
2 Bethu Brigte(Dublin: DIAS, 1978), Xiv—xxv.
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interpreted as describing not sequential but nesantyiltaneousitae of differing—not
overlapping—content and focus; the poem, there&ireyws no knowledge of the
conflatedVita I. Though McCone sees, along with O hAodha and stttleat thevita |
and theBethu Brigteindependently utilize a third sourceyita primitiva, he deems the
Vita | (not theBethy as argued by O hAodha) to be the better repratemif the
primitive text.

Describing both descendarta andbethuas meant to define the geographical
extent of Brigit’s influence, McCone holds thatitrgharedvita primitiva, a text now
best represented by the first forty-five chaptdrgeVita I, must therefore predate a pact
between Brigit's Kildare and Patrick’'s Armagh foundheLiber Angelj a text
preserved along with other Patrician works in tiglga-centuryBook of Armagh° The
Liber Angeliitself was used by Tirechan in the creation offagrician miracle
miscellanea in the later seventh century, but eschién’s writing does not contain the
Armagh-Kildare pact, McCone concludes that the etoaust have been added to the
mid-seventh-centurliber Angeliat a later time; as théta | also shows no recognition
of the pact, its addition therefore also postddiesita’'s compilation. That the Rheims
poem does not know of théta | means further that McCone is able to construct a
chronology in which the Armagh-Kildare pact is bétsecond half of the eighth century,
while theVita | places to that century’s middle decades. McCamallfi proposes that it

is thevita primitiva, not theVita I, which may have been authored by Ailetan.

30 Dublin, Trinity College, MS 52. For dating, seenis F. KenneyThe sources for the early history of
Ireland (ecclesiastical): an introduction and guitl929; repr., Dublin: Padraic O TailliGir, 1973R6-7,
337-9, and BieleRatrician texts 1-3.

31 “Brigit in the seventh century: a saint with thiaes?” Peritia 1 (1982): 107—45. McCone also
summarizes his arguments in “An introduction tdyehish saints’ Lives,"The Maynooth Revietvl
(December 1984): 34.
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In a reversal of his earlier published opiniordis€onnolly argues for the
primacy not of thé/ita | but of Cogitosus. Reviewing some of his prior workthe
manuscript tradition of th¥ita I, Connolly observes again that the oldest extapy cd
thevita is of around 850, but does not represent theralidext. Connolly then places
Cogitosus'Vita S Brigitaeto 650x675, and agrees with the general fielcchb&arship in
seeing a common source behind i@ | and theBethu Brigte a source Connolly
follows McCone in dating to the early eighth cegtufollowing McCone still further,
Connolly observes the lack of recognition for Yi&a | in the Rheims poem of the same
era. Noting that the only remaining plausible dateheVita | cannot fall before the
mid-700s, Connolly concludes that such a chronolonggt mean that the shared
episodes of Cogitosus and t¥ieea | signify either the direct use of the former by the
latter or that the latter drew independently frdra text Cogitosus himself admits using
as a sourc¥.

Richard Sharpe also slightly alters his previceseasment that théta |
belonged to the source library used by Cogitosbheugh Sharpe does not offer a solid
conclusion in his later commentary, he ceases ttefiaitive concerning the Brigidine
chronology over all. Rather than arguing that\ita | must be prior to Cogitosus,
Sharpe says only that the former text may be edh#re 600s or of the 700s, and that it

cannot postdate the earliest surviving manuscfiite@800s. Sharpe further suggests that

%2 Though brief mention of this chronology is givenGonnolly and Picard, “Cogitosus,” 5, much more
complete discussion is found in Connollyjta prima” 6-7.
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the form and language of théta | resembles the generic anonymeiiae of other eras
more than it evokes the dated and known works wérsa-century Ireland®

Clare Stancliffe also does not specifically comtmia date for th¥/ita | and,
much as Sharpe has written, views the anonymouk agan unusual representative of
the early genre in Ireland that does not fit inlweth the known seventh-centumtae
Stancliffe asserts that this anomalous nature ifilesithe extanVita | as later than
Cogitosus, Muirchu and their contemporaries of@g@@s. Stancliffe follows McCone in
seeing the first forty-five chapters of thiéa | as descended from thi¢a primitiva that
underlies both the former work and tBethu Brigte but where McCone would date
these chapters between 640 and 660, Stancliffeearttat such a definitive chronology
is not possible. Instead, Stancliffe states thavita primitivacannot be given a
placement of any greater specificity than betwe&h &d 780, leaving the origins of the
Vita | no more certain than to say it may be—as Shatp&sin his latest assessment—
from either the late seventh or the eighth centliry.

Laurance Maney, however, attempts to refine tleraklogy of thevita primitiva
and, by extension, of théta | by examining the depicted relationship betweegiBri
and Patrick, the differing viewpoints of certaimaplters concerning political entities in
early Ireland, and the contents of specific mira@eratives in th&/ita I. Maney refutes
Sharpe’s dating, approves of Stancliffe’s view tihatVita I's unusual character sets it

apart from the remaining examples of the genrééniitish seventh century and notes

% Medieval Irish saints’ Lives: an introduction tot®€ sanctorum Hibernia@xford: Clarendon Press,
1991), 13-15. Sharpe also dates Cogito¥its' S Brigitaerather later than some scholars, giving it a
composition date sometime around 680.

34 “The miracle stories in seventh-century Irish &slihives,” in Le septiéme siécle: changements et
continuités ed. Jacques Fontaine and J. N. Hillgarth (Londtre Warburg Institute, 1992), 87—-8, 100—
101.
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that the natural extension of Stancliffe’s logi¢hs recognition of three distinct
Brigidine traditions that are united in the compda of theVita I.

Maney analyzes the evolution of the miracles iavg Patrick, Brigit and the
medium of water, then compares his results wittptigical history of the relevant areas
of Ireland portrayed in th¥ita I, namely Airgialla, Mide and Leinster. Maney sugges
that themiraculaof theVita | show viewpoints discrete enough to posit dateshieir
sources. Chapters one through forty-two, focusm@tann Cholmain, the Ui Danlainge
and Brigit as teamed with Bishop Mel of Ardagh draecording to Maney, from a text
of around 630 to 640. The source of chapters ftimtge through ninety-five, which show
the decline of Clann Cholmain, the resurgence @kihgs of Brega revealed elsewhere
as occurring in the second half of the 600s antstligely to have been drawn from
Cogitosus, Maney proposes to place in a range &loout 650 to 660. Because Maney
views the chapters from ninety-six to the end eftéxt as descending directly from
Cogitosus, they therefore must be rooted betwe®rafd 680. Maney concludes that the
union of all three Brigidine traditions into a siegita would be most likely to have
occurred during a time of stable alliances betwiberpeoples of Airgialla, Mide and
Leinster, and thus the best period for the comipitadf theVita | falls between 743 and
759, within the reign of a particular king knowr fas patronage of the church and his
ability to unify these subkingdoms under his rifle.

Catherine McKenna takes a different tack when @ggiring thevita I. Though
McKenna’s stated purpose is to explore potentgisior the use of pagan traditions in
the compilation of Brigit's earlyitae the results of her study also lead to a proposed

date for theVita I's compilation. Focusing on the presence and pyatraf “explicitly

% “When Brigit met Patrick,Proceedings of the Harvard Celtic Colloquiu (1994): 175-94.
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non-Christian holy men”, that is, druiddr(i, magi poetae prophetag McKenna
observes that théita | places all such characters in Wiga I's initial chapters; after the
baptism of a prominemhagusin chapter fifteen, however, all but one similargonage
disappear from the narrativ.

McKenna demonstrates similarities between sush figures and thmagi of
Matthew 2:1-12; the hagiographical characters fiyasbolize not only remnants of
pagan tradition but also the transition of Ireldmin a gentile to a Christian island
through the holiness of Brigit. McKenna further emthat the opening sections of both
theVita | and Muirch(d’sVita S Patrici—unlike the work of Cogitosus—show
similarities in the depiction ahagi and suggests as a result the possibility thaVitze
I’s compiler drew some inspiration from Muirchu dilg. Though McKenna does not
extend the implications of such reliance to thaitunal conclusion, it may be stated here
that if she is correct, then tMita | must postdate not only Cogitosus but Muirchd, who
is generally held to have written between 675 ab@*7

Thus stands the field of scholarship concernimgdisputed date of théta | S
Brigitae. Other commentators continue to enter the delvaiteas above, they align
themselves either with those who placeita | ahead of Cogitosus or those who do the
opposite. Judith Bishop, for example, recentlydekd Sharpe’s later, less definitive

chronology without further analysis, allowing ftvetpossibility that the anonymous

3 «“Between two worlds: Saint Brigit and pre-Christigeligion in theVita prima” in Identifying the
‘Celtic’: Celtic Studies Association of North AmeiYearbook Tweed. Joseph Falaky Nagy (Dublin:
Four Courts Press, 2002), 66—-8, quote on 66-7.

37 «“Between two worlds,” 66—74. For the date of Muific see for instance Ludwig Bieler, ed. and trans.
The Patrician texts in the Book of Armag@ublin: DIAS, 1979), 1-2, who places Muirchu ©16x 700.
But note that since Muirchi postdates Cogitosud,@ogitosus wrote 650 x 675, it is logical to place
Muirchu slightly later than Bieler's offered chrdogy.
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work could date considerably later than Cogitosesst>® The present study, however,
does not aim to simply retrace the steps of pgbokars. Having established the nature
of the ongoing discussion, it is now possible tgeas additional evidence that offers the
potential of refining the debate. Of especial intaoce here is the existence of parallels
between the seventh-century homiletic work, Breeduodecim abusivis saeguind

specific episodes of théita | S Brigitae

The De duodecim abusivisand the Vita

TheDe duodecim abusivis saecidia lengthy Hiberno-Latin treatise on twelve key
issues its author viewed as the cause of sociairardl decay in the Ireland of his time.
According to Aidan Breen, who has not only publinemerous studies of the work but
also edited and translated tbe duodecinior his doctoral dissertation, this text may be
dated with reasonable solidity to the middle desaxfehe seventh centufyBreen
divides the twelve societal ills in this sermoroittvo parts; the first six abuses, he
writes, pertain to inappropriate, illicit or immataehavior on the part of the individual,
while the final six abuses turn to “breaches ofljputrder and morality” whether
committed by “general categories of individual” ¢blas paupers) or by persons in
positions of power who, when they fail in theittigs to society, bring about the ailments
that become “vices of the Christian corporate bsyhe abuses specifically addressed
are “the wise man without good worksafiens sine operibus bojiéthe old man

without religion” senex sine religionge“the youth without obedience&dolescens sine

38 «sanctity as mirror of society: culture, gended aaligion in the three oldesitae of Brigit of Ireland”
(Ph.D. diss., Berkeley, 2004), 28-9.

% «Text and transmission,” 82—4; also see footnotdve.

40«Text and transmission,” 78-9.
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oboedientiy, “the wealthy man without alms-givingtlives sine eleemosynéthe
woman without modesty'fémina sine pudicitig “the chieftain without virtue”’dominus
sine virtutg, “the contentious ChristianChristianus contentiosiis‘the arrogant
pauper” pauper superbys*“the unjust king” fex iniquus, “the negligent bishop”
(episcopus negligehs‘the community without discipline’plebs sine disciplineand

“the people without law”"gopulus sine legé*

Abusio IVand the reluctant almsgiver

One of theDe duodecinills to show signs of providing inspiration foreth
compiler of theVita | S Brigitaeis the fourth abuse, “the wealthy man without alms
giving” (dives sine eleemosynadere theDe duodecintakes on the rich man who
refuses to share his abundance with the needyciwbases terrestrial goods over the
treasures of heaven, providing thereby an expamderpretation of the gospel
injunction that a true believer must bestow alhisf earthly belongings upon the poor in
order to follow Christ to paradi$é The sermon asserts that “No man can ever havg (the
treasure (of heaven) unless he shows solace fotbre... nor therefore should what
prevents the needy from sleeping remain dormapbum treasuries”Quem thesaurum
numquam ullus hominum habere potest, nisi qui pdlope solacia praestat ... Non ergo
dormiat in thesauris tuis, quod pauperes dormire smif).** What will remain on earth
after death, the text continues, must willingpd@nté be shared amongst the less

fortunate; those who do not are greeaya(i) and “are called cursed by the most

*1 Breen provides an excellent analysis of the twalwesionesn “Text and transmission,” 78—80.

2 Matt. 19:21: “And Jesus said to him, ‘If you wishbe perfected, go sell what you own and give the
poor, and come follow me, and you will have treasarheaven”dit illi lesus si vis perfectus esse vade
vende quae habes et da pauperibus et habebis thesan caelo et veni sequere me

*3 Hellmann, 38; Breen, 354-5.
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righteous judge”d rectissimo iudice nuncupantur maledictvhile those who are
merciful are deemed to be blessbdat).**

In theVita | the wealthy individual to receive Brigit’s censusenot male but
female, a woman whose orchards overflow with apgesa certain day the woman
brings a “small gift” (nunusculumof these apples to the saint, and as she isrgaWie
encounters a group of alms-seeking lepers. Braitroands that the apples be divided
amongst the hungry lepers, but the woman grabs lbacgiven gift, saying she brought
the fruit only for Brigit and her nuns. This acsplieases Brigit, and she tells the woman
“You are behaving wrongly by refusing to give alfsr that reason your trees will
never again bear fruitMale agis prohibens eleemosynam dare: idcirco liggenon
habebunt fructum in aetern)i? As a consequence of Brigit's curse, the womarrmstu
home to find her previously laden branches are campletely barren, a state in which
they remain thereaftéf.

That Brigit's pronouncement is a malediction isdma&lear by its biblical origins.
In declaration and effect, Brigit's words echo tha$ Jesus, who condemns to eternal
sterility a fig tree that lacks fruit to ease himger. Seeing the withered plant the next
day, Peter exclaims, “Behold, the fig tree that gatsed has shriveledé¢ce ficus cui
maledixisti arui.*’ Brigit does not seek apples, however, they areeteld to her; her
curse, moreover, is not a consequence of beindeit@alssuage her own hunger but a
response to the stingy action of the woman bringfiregfruit. The Brigidine lepers may

here be seen to fill the role of thauperesliscussed by thBe duodecimand the

44 Hellmann, 40; Breen, 360-363.

584,28, col. 0121F; ch. 32, Connolly, 21.

“Svita | S Brigitae4.28, cols 0121F—-0122A; ch. 32, Connolly, 21.
4" Matt. 21:19, Mark 11:13-14, 19-21; the citatiofrésn Mark 11:21.



299

unwilling woman becomes ttdives sine eleemosynder initial gift to Brigit and her

nuns is cast as rather paltry;nanusculumiather than @onatioor anoblatio, a tiny

portion of the plentiful produce of her orchard dhdrefore an offering less of generosity
and more of grudging duty. When she snatches tladl basket back from Brigit and
refuses to divvy up its contents among the hungpgis, she condemns herself as
lacking in true almsgiving and earns the maledictimat afflicts her trees.

Importantly, this narrative is not only among thist forty-five chapters of the
Vita | that, according to McCone, best reflect Wita primitiva, but it is also found in the
later Bethu Brigte®® It must thus preserve the content ofita primitiva lying behind
theBethuand theVita I. As in the latter text, thBethuepisode also emphasizes both the
scantiness of the woman'’s gift and the startlingarliness of her rejection of the
lepers® It is additionally followed by a second anecdatavhich another apple-grower
brings a donationoplatio) to Brigit. This latter offering, however, is givéabundantly”
(habundantey, and when the orchard owner also swiftly andljrelesperses her fruit
among the lepers she is rewarded with a blessipgoafuctivity as instantaneous and
permanent as the curse earned by her parsimoniedeqessot”

In theBethy then, there is a stark contrast drawn betweecubsed unmerciful
and the blessed generous that strongly resemldesetmon of thdives sine eleemosyna
in the fourth abuse of tHee duodecimThe contrast in thBethy moreover, is clearer
than that found in th¥ita | and therefore suggests that in this case the ¢lsatece text
of thevita primitivamay be better represented in Bethu Brigtethan in theVita I. The

correlation of the pairing of two wealthy womengomho gives scantily and grudgingly

8 See p. 291 above.
9 Ch. 32, pp. 12, 29.
*0 Bethu Brigte33, pp. 12, 29.
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while the other is freely generous, with the serrabthe fourth abuse is provocative and
suggests strongly that thé@a primitiva’s author may have drawn directly from the
duodecimIf so, thevita primitivaupon which both th¥ita | and theBethu Brigterely
cannot date before the final third of the sevemtitary, thus firmly situating théita |

itself at no earlier than the opening of the 700s.

Abusio Vlland the pugnacious lepers

In the seventh abuse, tbe duodecinfocuses upon the problem of “the
contentious Christian"Ghristianus contentiosijisHere the text inveighs against the
individuals who have been baptized and professedsith, yet who continue to display
through their daily behavior a love not of Christ bf temporal things. This
preoccupation with the worldly divorces the prequed from God and foments strife
over the goods that are its focus, such as findaetoor precious metals. The sole
component of earthly existence that should recai@ristian’s care and devotion,
argues th®e duodecimis the Christian’s neighbopioximug; though all else is
transitory,proximi are “co-heirs of the (divine) kingté€gis cohaeredgsand therefore
each one is “part of the heavenly kingdom on eggthf's regni caelestis in terjand
must be honored as suthEurthermore, the only way to truly be deemed dg@in is to
live as Christ did; since Christ was not contergimeither must any be who profess to
follow him.>?

According to theVita I, two lepers are taken into Brigit’s retinue ofibeérs

during one of her journeys. Though they are madeam@e by the saint, they soon begin

51 Hellmann, 47; Breen, 386-9.
52 Hellmann, 48; Breen 388-91.
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to quarrel and come to blows. Immediately, “thechahthe one who was the first to
strike his neighbor’Nlanus illius, qui prius percutiebat proximstiffens in a fist and
cannot be uncurled, while the other leper is unablewer the hand he had raised to hit
back® The two lepers are compelled to stand immobiliretthis fashion until Brigit
comes to them, whereupon they do penance andlaesed to their former free

movement?

Here it seems the lepers are meant to portray ghesnofChristiani contentiosi
men who though claiming to be believers nevertisdiight with each other over some
unnamed and unimportant temporal thing. Not onlkgsdilie punishment that paralyzes
them thus prevent them from harming each otheritla$o forces them to cease their
dispute, to be humbled until they recognize thereand make appropriate satisfaction
to Brigit and to God. That the lepers are inspaeteast in part by thBe duodecim
sermon is particularly suggested by the usgrokimus rather than perhapecius
(associate, companion, friend)wmus/alter(one/the other), to describe the relationship
of the first leper to the second, a relationshgDk duodecindeclares—following the

words of Christ himself—the sole worldly elemerit@e Christian may lov&.

As with theVita | episode concerning tlives sine eleemosythis narrative of
the argumentative followers is both among the fosty-five Vita | chapters and is also
found in theBethu Brigte again signaling an episode likely originatinghe vita

primitiva the twoLiveshold in commort® In theBethuthe lepers are healed not only of

%384.30, col. 0122B; ch. 34, Connolly, 22.

4 84.30, col. 0122B; ch. 34, Connolly, 22.

> Matt. 19:19: “You must love your neighbor as youd yourself” (liliges proximum tuum sicut te
ipsum.

*6 Bethu Brigte34, pp. 12, 29. See p. 291 above.
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their argument-induced paralysis, but also of tlegrosy, indicating a far more thorough
cleansing of body and soul than is indicated intteatment given the story by th@a I.
Just as with the example of the stingy orchard-aowthe narrative of the pugnacious
lepers also likely draws from thige duodecimand shows that thata primitiva cannot
have been written before the final three decadélseo600s. Compilation of théta |

itself, then, must fall sometime in the eighth cent

Abusio Vllland the arrogant lepers

Not only do the contentious lepers who come tovslappear to reflect the
seventh abuse of th&e duodecimbut they also have some parallels to the serrhtimeo
eighth abuse, “the arrogant paupgragper superbysSince even the wealthy are
commanded to be humble, tbe duodecinasserts, the poor have still less right “to raise
a mind inflated with the supercilious swelling afughtiness against Godsupercilioso
superbiae tumore inflatam mentem contra Deum eg)gérThe sin of arrogance brought
down the powerful from angels to wealthy men, siséhwho have no earthly substance
have even less claim to an attitude of superidhiéyn do those of property. Though the
impoverished are compelled by life’'s exigencieac¢oept their status in this world, the
De duodecintontinues, through their behavior they are themesetesponsible for
choosing their standing in the afterlife; the padt only inherit heavenly treasures after

death if, while alive, they behave with due humilit

5" Hellmann, 49; Breen, 392-3.
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For a humble pauper is called poor in spirit whbew he is seen
to be outwardly indigent, is never exalted in prisiace humility

of the mind is more able to seek the kingdom ofvkedhan is
temporal poverty of worldly wealth. For the humfiemiles

who have well-possessed riches can be called papiiit, but

the arrogantquperbo¥ who have nothing are doubtless deprived
of the blessing (that is promised to the pSbr).

In addition to any potential ties between the #igibuse and the argumentative
lepers just discussed, th@a | preserves two chapters in which the arrogant/hambl
(superbus/humilispattern of thée duodecims explicitly portrayed. In the first such
narrative, two lepers seek healing from Brigit. Haént prays, fasts and blesses water,
then commands the two men to bathe each othertatholy liquid. The first leper
washed is instantly cured, but when Brigit commalmdsto bathe his fellow leper in
turn, the now-whole man refuses and instead begibhsag about his own health. Brigit
tells him again that he should do for his companuat was done for him, and again the
hale man rebuffs her. Brigit then aids the remagnéper, healing him and providing him
with clean robes. The chapter concludes with thleviing commentary:

(The cleansed man’s) entire body was immediateigken with
leprosy because of his arroganpeofter superbiam suambut
the other man was healed because of his humiypter
humilitatem suapnand, rejoicing, he thanked God, who had

healed him through the merits of Saint Bridit.

The seconduperbus/humiligeper pair approach Brigit seeking not cleansiag b

alms. Unable to give them anything else, Brigibat them to take her only cow. One

%8 pauper enim humilis pauper spiritu appellatur, guim egenus foris cernitur, numquam in superbiam
elevatur, quoniam ad petenda regna caelorum pllet vaentis humilitas quam praesentium divitiarum
temporalis paupertas. Etenim humiles qui beneidwipossessas habent possunt pauperes spiritu
appellari, et superbos nihil habentes haud dubistrbeatitudine paupertatis privardellmann, 50;

Breen, 396-9. | have chosen to follow Breen'’s tiatien of the final clause for better clarity; itelrally

reads “are doubtless deprived of the blessing vépyp.”

%9 Et statim totum corpus eius lepra percussum egttprasuperbiam suam, alter vero sanatus est, propte
humilitatem suam. Et gratulatus gratias egit Deoi, g per merita S. Brigidae sanawfita | S Brigitae
12.76, cols 0129D-E; ch. 76, Connolly, 37.
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leper thanks the saint, but the other is “arrogaat ungrateful” guperbus et ingratys
and refuses to share the animal with his felloveteprigit tells “the humble leper”
(humilem leprosuinto wait with her for awhile to see what the Londy deliver, and to
“let that arrogant man have the covilfg superbus vaccam hab@Af The haughty leper
attempts to depart with his bovine prize, but hencé drive her alone and returns to
Brigit to berate her for bestowing the cow upon minsuch a half-hearted fashion that
the animal was made fractious. Despite every effpiBrigit to calm the man he
continues to heap verbal abuse upon her; annayspliCuit), Brigit tells him again to
take the cow, “though she will not be useful to’yteed tamen tibi non prodeyit*
When later that day a second cow is given to Bhgianother follower, she bestows it

upon the leper pair.

And they went to a certain river, and that rivezwlithe arrogant
man guperbumwith his cow into the depths, and he was
absorbed and his body was never found, but the lruméan
(humilis) escaped with his cof.

In both of these episodes haughtiness is punisidd humility is rewarded. As
expressed in the eighth abuse, the arrogant mabevilubjected to divine censure
whether powerful or poor; the pauper, thereforanca even claim the distinction of
riches to excuse supercilious behavior, and ifdekd the humility that is not only proper
before God but expected of his station, he wilelegen the opportunity to gain heaven.

Oneleprosus superbus re-afflicted with leprosy, the mark of an urasiebody and soul

€0 vita | S Brigitae12.78, cols 0129E; ch. 78, Connolly, 37.

®1vita | S Brigitae12.78, cols 0129E—F; ch. 78, Connolly, 37.

62 Et exierunt ad quamdam aquam, et illud flumen rapuperbum cum sua vacca in profundum et
absorptus est; neque umquam inventum est corpashaimilis vero euasit cum sua vacvé@a | S
Brigitae 12.78, col. 0129F; chs 78-9, Connolly, 37. Ortapgic variations are original to the text.
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and the punishment that befalls those who defy.trd’s chosen representati¢&The
othersuperbusfor his part, is swallowed by the waves of arireich as were the
enemies of God’s people at the Red Seégheleprosi humilesby contrast, receive both
earthly and celestial blessing. Just as doe®#hduodecimthen, theVita | anecdotes
clearly contrassuperbuswith humilis and vividly suggest thereby a hagiographical

vision of the sermon of the eighth abuse.

Neither of these arrogant/humble leper chaptardbeafound in th&ethu Brigte
and both fall after the first forty-five chapters@®one and others have considered to best
represent theita primitiva® Their location in the later sections of tia I, however,
suggests that they were among the componentsitdsty from the copy of théta
primitiva or from an intermediate text between tta primitivaand theBethy and
therefore could not be included in the abruptlyeshdxtant version of thgethu Brigte
In support of such a possibility is Kim McCone’ssebvation that the mid-narrative
conclusion of théethuwas evidently present in tlBethus exemplar, which itself
originally shared the full 115-chapter length oftbthe loswita primitivaand the extant
Vita | S Brigitae®™ As a result, then, the two arrogant/humble paopeositions must
also have been contained in th&a primitivawhere again they signify that this source
text for theVita | cannot be earlier than the last few decades d@9s. The compilation

of theVita | thus falls within the limits of the eighth century

83 Num. 12.

* Exod. 14:27.

% See p. 291 above.

8 “Brigit in the seventh century,” 121.
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Epidemicsin Ireland: an additional clue?

It will be recalled that Catherine McKenna has josgd that similarities of narrative
depiction between Muirchl¢ita S Patricii dated to 675 x 700, and tkiéa | S Brigitae
suggest the possibility that the latter drew sonsgiration from the formeY. Though
McKenna does not address the potential presenite gita primitiva between Muirchd
and theVita I, this omission does not particularly alter theatosion. Indeed, whether
the primitive text or th&ita | itself received some influence from Muirch( theuie

would still place the/ita | not in the seventh but in the eighth century.

Muirchd’sVita S Patricij however, is not the only Patrician text that rpayvide
some dating clues for either thiga primitivaor theVita I. In a late chapter of théita I,
mention is made of a “severe pestilengaédtilentia grauiy devastatingyastaba} the
Munster region of Mag Femin, an area between CasteClonmel in present-day Co.
Tipperary®® Tirechan, too, mentions plague in Ireland, refigrin theCollectanea
Patricianato “the most recent epidemicghfrtalitates novissimasa comment that has
been used to date ti®llectaned® Tirechan himself is known to have been a student o
Ultan of Ardbreccan, who died in 657; several pesties are mentioned in the annals of
Ireland that then fall within Tirechan’s lifesparamely those in 664—8, 680 and possibly

in 700-703, and it is therefore generally held thaCollectaneamust at least partly

7 See p. 295 above.

%8 Vita | S Brigitael11.70, col. 0128E; ch. 71, Connolly, 35. See #isoentry undeFemenin James
MacKillop’s Dictionary of Celtic mythologyOxford: Oxford University Press, 1998), 185 fhetiocation
of and summary of mythological associations withgM@min.

%9 Ch. I1.25:2, ed. and trans. Ludwig Biel®atrician texts 142. Note tha€ollectaneds the title given to
the text by Bieler, not by Tirechan himself; see 3$-9.
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date after the first of the<8In the annals of medieval Ireland this same pldgue
specifically said to have slain two kings of Mumsteturn, along with a host of other
nobles, in 665! Might not this dread mortality also have been thawhich theVita |

draws attention?

There is admittedly no way to be certain of suclassertion, but the possibility
cannot simply be rejected, either. If indeed thegMamin plague in the Brigidingta is
an echo of the same pestilence mentioned by Tineehdisease the annals report as
sweeping across Ireland from Brigit's Leinster aaking with it numerous kings, abbots
and saints, then there may well be a dating clhe.réport of mortality in th¥ita | falls
late in the text and is unfortunately among thdsspters that were lost from the
archetype of th8ethubefore it was copied into its present form, sdoiés not survive in
the extant macaronidfe and cannot be proven to have originated inviteeprimitiva.

Whether the Mag Femin mortality of théa | descends from théta primitiva
or itself draws directly from Tirechan, the anmasecent memory, the compilation of
theVita | would still necessarily postdate 665 and wouldefere be unlikely to have
preceded Cogitosus. When this potential evidentaken alongside the data provided by
the parallels between théta I, theBethu Brigteand theDe duodecim abusivis©iowever,

it becomes clear that the most likely path of traission for a textual memory of the

0 Bieler, Patrician texts 41-2; Bieler observes that at least Book Il @f ¢bllection must fall after 664—8
due to the reference found within it, but that ittgpossible to know whether or not the work wagaidty in
progress by that time.

X Annals of TigernacfAT], ed. and trans. Whitley Stokes, “The AnnalsTagernach: third fragment,

A.D. 489-766,"Revue celtiqué&7 (1896): 199Chronicon ScotorurfCS] 665, ed. and trans. Gearéid Mac
Niocaill and William Hennessy (1866; repr., Corkailersity College Corpus of Electronic Texts [CELT]
2003), available in separate Irish and Englishgi@ion documents at http://www.ucc.ie/celt. Itivaie
recalled that Daniel McCarthy has shown that AT @&dtogether provide the closest reflection of the
archetypalona Chronicleand may therefore be viewed as the most authiwgtahnalistic compilations
still extant. See pp. 285-6 above.
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Mag Femin mortality is via the primitive shared smiof the two Brigidind.ives Such a
textual history would again place thga primitivas composition to the final decades of

the 600s, a date consistent with Witea's apparent use of tH2e duodecim

Similarly, if McKenna’s hypothesis that Muirch(salprovided a certasoupcon
to the narrative treatment ofagiin creation of thé&/ita I, the same logic suggests again
that it may well have been tiéa primitivathat first received this influence. If true, then
the dating of the latter work would have to falirsgtime in the last two or three decades
of the 600s; unfortunately this last proposal cafmsoargued with solidity any more than
can the question of the Mag Femin plagues. It neagdssible to bolster the relationship
between th&/ita I, its primitive source, Tirechan and Muirchu, hoee\by recalling
McCarthy’'s data concerning the agreement in togugcal detail between the Patrician
texts and th/ita |, an agreement McCarthy mistakenly concludes nmastged from
Brigit’s to Patrick’s dossier. If this order is mged, then the topographical concordance
may have passed from the Patrician hagiographemareo thevita primitiva or to the
Vita I. Yet again, whether Muirchu and Tirechan infliehtheVita | directly or
through thevita primitiva, the result would be the same: Wiga | S Brigitaecould not
itself date to any time early enough in the 600saee preceded or been a source for
Cogitosus'Vita S Brigitag and in fact could not place any earlier thanapening

decades of the 700s.
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Conclusions

The present analysis of parallels betweerMite | S Brigitaeand theDe duodecim
abusivis saeculhas offered intriguing fodder for the debate conicey the chronology of
the constituent texts of Brigit of Kildare’s dossiéhe presence of strong
correspondences between the sermons dlittes sine eleemosyrtaeChristianus
contentiosusnd thepauper superbuand the hagiographical portrayals of Wi |
and—for the first two abuses—of the surviving tektheBethu Brigtemakes it likely

that the source shared by these hix@s the so-calledita primitiva, not only contained
these same correspondences but drew them direattytheDe duodecimFurther, the
extraordinarily close correlation of episodic seageeand content between the truncated
Bethuand the lengthyita | suggests that the formkife as it survives is a copy of a
prior exemplar from which the final third of itsdlees had been lost; before this damage
occurred, however, theethuarchetype would have probably had the same nuofber
chapters as are now found in Wiga |. Both theBethuarchetype and théta primitiva
behind it would therefore also have contained W narratives concerning the arrogant

and humble paupers.

According to these data and to the commentaryiof pcholars, and under the
influence of the possibility that the treatmentmdgiin theVita |, the topographical
details of seventh-century Patrician hagiographd/the mention of plagues in Mag
Femin may all reflect some relationship betweenrbhii, Tirechan and the evolution of
the Brigidine dossier, it is possible to proposewased chronological sequence for the
early works in Brigit's hagiographical dossier. Acgding to Aidan Breen, the most

recent expert on thee duodecimthe extant homiletic work was written sometimeha
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mid-seventh century, roughly between 640 and 8@hortly thereafter, theita
primitiva was likely compiled, using extant miracle colleat, biblical precedent and
theDe duodecinfor source material, a compilation likely falliagjits earliest sometime
between 660 and 700. If the influence of the plagaleo mentioned by Tirechan is
considered, theerminus ante quem ndar thevita primitivacan be refined to between
664 and 700; if Muirchd’s inspiration also playetbe, further revision produces a
range of between 680 and 700. Around this samegediogitosus wrote higita S
Brigitae, using many of the same texts but omitting entiegly reflection of th®e

duodecim

From thevita primitivawere then independently drawn both the archetypleeo
extantBethu Brigte a macaronic text that would have shared the samer of
chapters as théta primitiva, and theVita | S Brigitag which also retained the length of
thevita primitiva but seems to have omitted occasional narrativeesis that were
retained by th@ethuarchetype? Both Livesmust have been composed at some point
between the end of the seventh century and thelminith-century descendants, namely
the earliest surviving manuscript of théa | and the extant version of tBethu The
latter work, moreover, was clearly taken from asraglar already truncated by the loss

of its later leaves, causing the narrative asnitai@s to end abruptly.

A diagram of this chronology, particularly as @rtains to the chapters that reflect
the use of th®e duodecimmight therefore look something like that on tiext page,

in which extant texts are in bold with shading, host works are in normal typeface.

2 See note 8 above.
3 See for instance the discussion above, pp. 29@g8rding thelives sine eleemosyirathe extanBethu
and theVita I.
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Brigidine miracle collections
(late 6"early 7" century)

v / v

Vita primitiva (115 chapters; no _
earlier than 67/x 700)

Bethu— archetype
(Originally 115 chapters but
leaves lost sometime after
composition in 8c)

A 4

Ultimately, then, when the entirety of the Brigidinhronology is laid out and the data

from the parallels between thita | S Brigitae theBethu Brigteand theDe duodecim
abusivis saeculare considered, it appears safe to concludehikafita | cannot have

been compiled any earlier than the opening decaidiae eighth century.
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