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(I ince the end of the nrelfth century, before declaring a person a saint,

\ the papacy proceeded to investigate the life and miracles of the one
\J who upon canonization would become a model of holiness for a many
of the faithful. Various aspects of this process were clarified and refined
during the thirteenth century so as to provide increasingly gTeater assurance.
Every precaution was taken so that at the end of the investigation, which
took the form of a judicial process, legal certitude might emerge. In this
investigation, begun by order of apostolic authority, miracles counted as

much as virtues. In other words, in the thirteenth century a saint was, and
had to be, a wonder-worker. Miracles were an essential and constitutive part
of a saint's profile.

In the thirteenth century, it was commonly thought that behind
every miraculous event was to be seen the intervention of a saint. It was
important to be able to identifr the benefactor. Collections of miracles made
it possible to emphasize some rather simple associations. Many witnesses
told the officials how they had been stricken with some illness, invoked the
aid of such-and-such a saint, and been answered within a very short time.
Others told how they had found relief at the tomb of the blesied or on his
feastday. In every case there is a link between the recipient of the miracle
and lris or her special protector. This relationship cannot be regarded as
strictly private. No one can have recourse to a saini without knowing him in
one way or another. Thus the invocation and visit to his tomb ca-nnot be
separated from the cult and devotion he conveys. The miracle testifies first
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to the saint's figure and its impact, his success among the people and his area
of influence. These basic facts are important when they enable us to
understand the spread of a spiritual phenomenon.

Miracles also move us beyond the circle of learned clerics,
biographers, and theorists. Here a very diverse group of people testifies to
events beyond the natural order. This demands attention because the clerics
who control the written account are unable to hide the reality itself. The
idea of obscuring the event does not appear feasible, no matter how
improbable the miracle; it pertains to the glory of the saint and is beyond
denial. For this reason, a treatise on miracles has a greater potential to
influence the mentality of the general populace.

One preliminary question remains, and it is of utrnost importance.
What is the connection between the image of a saint that people in the
thirteenth century created for themselves and the wonders worked by that
saint? The answer is not self-evident, for a miracl e plst nxortezz tells us
nothing about the life and behavior of a historical figure. A search in that
direction leads nowhere. Instead, the question must be at once situated on
its true level, that of collective representation, a more of less faithful echo of
a life recendy ended. Indeed, nothing proves that miracles are the
continuation of a saint's earthly career. In order to persuade ourselves that
they are, a good number of the wonders worked would have to be exact
illustrations of the saint's most outstanding virtues. It is easy to see why
theologians and apologists try to defend such an argument. The idea is
certainly interesting. Yet there is no proof that it can account for the
proliferation of miraculous activity. Only a very small number of the
miracles can be classified as ideological.

We must attack the problem in a different way. A miracle is that
which remains in the world of a saint's presence. It is a sign of his power and
evidence of his present glory. He still lives as a heavenly intercessor, and the
image of him people create for themselves seems for the most part to fit this
new state. Perhaps they downplay the distinctive traits of a saint's
personality in favor of a view that allows more room for the sacred. For lack
of sufficiendy clear references to their earthly life, all wonder-workers may
find themselves more or less thrown into one and the same category of
miracle workers of every kind.

Given this limited description of Francis of fusisi, we need to
highlight everything that evokes the saint, whether historically or by way of
imagination. The important thing is the image of him people create for
themselves, whether this is correct or not. A dream can be more explicit
than a memory. But in this area, where religious sensibility is rather free to
display its power, there are no norms. It is natural enough to want to
compare this ideal or imaginary life with the saint's career. In doing this, we
actually measure the distance that separates the saint of popular sentiment
from his presence in the world. Subjective, the image seems malleable. It can



The Image of St. Francir in tbeTre*ise on the Miracles
by Tbomas of Celano

259

take as many deformations as there are people who invoke the saint.
Admittedly, an average profile is established, for the imagination does not
always have the powers we attribute to it. The image may be weak or even
devoid of content, damaged and practically meaningless. We need to keep in
mind this diversity, which is a fact.

Above and beyond an inventory, we can make some comparisons.
These will perhaps enable us to offer some explanations. In this elusive and
uncertain area, we need to show a good deal ofrestraint.

Here we are dealing with the image of St. Francis presented in the
Treatise on tbe Miracles by Thomas of Celano. The reason for choosing a

single source is to eliminate differences that would be due to the literary
genre or the author. But we cannot set our hopes too high on this text
whose heterogenous nature is rather clear.

The Treatise on the Miracles is Thomas of Celano's last work. It was
written between 1250 and 1252, at the request of the general ministerJohn
of Parma, so that the many miracles of St, Francis that were being brought
to the attention of the brothers would not be forgotten. In executing his
final commission, the author was responding to the wishes expressed at the
general chapter of Genoa in 1244. According to the Chronicle of tbe Twenty-
Four Generab, Crescentius of Iesi "directed all the brothers to send him in
writing whatever they could truly recall about the life, miracles and
prodigies of blessed Francis."' The Second Lrfr, 

^ 
remembrance of the deeds

and virtues of St. Francis, responded only in part to this request. The
Treatise on the Miracles fills in the gap. It organizes the material furnished by
the brothers, which essentially consists of miracles worked after the saint's
deattr. But Thomas of Celano also knew about other miracles of Francis of
fusisi, those the saint had worked during his lifetime, which were mentioned
in the First Life. Moreover, on the occasion of the canoni zation, an initial list
of miracles had been drawn up and read in the presence of Gregory D(.
Thomas of Celano appended it to his first biography. All this material is
repeated in the Treatise on the Miracles, which combines material prior to
1228 with that provided after 1244.

A historian cannot ignore this valuable information. Thomas of
Celano's collection is written using the accounts furnished by others as its
starting point. He assembles what were originally disparate fragments. It is
impossible to know how the author transformed them, and there is really no
choice but to accept this collection as a whole. It is possible, however, to
isolate things that happened before the canonization and so have one basis
for comparison. The fact that the Treatise on the Miracbs repeats accounts
from the First Life introduces a chronology; without it, we would have to
give up on the Treatise.It is enough to be able to distinguish the pieces by
the group to which they belong and by their origin.

I 
Chronica WIV Gmeralium Ordinis Minorum., in AF lII, Quaracchi l8g7 ,262
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In its very composition, Thomas of Celano's Treatise involves a

break. It is easy to distinguish two parts. There is a book of miracles in the
strict sense of the term, similar to many others. The events related follow in
succession, arranged by categories. More or less exhaustively, each
paragraph mentions the person, the circumstances, the invocation of Francis
and the miracle itself. This section runs from Chapter VII until the end,
Numbers 40-198. It gives us a chance to consider, after correction, a series
of 157 miracles. Each of them counts as one, even if it involves two or more
persons. This part, sufficiently ample and homogeneous, can be treated as a

whole.

This section is preceded by six chapters that are more theologically
inspired. Thomas of Celano considers the great miracles of the growth of
the Franciscan Order, the stigmata and the appearance of Christ to Francis.
In this part, various miracles worked by Francis during his lifetime or after
his death are used to illustrate the subject. There are miracle accounts. But
these are inserted into an overall reflection that links them to specific
episodes in the saint's life. In short, the author himself has done the work
that the historian might have done, namely, connecting the life and the
miracles. Obviously, it would be wrong to dissect this part to extract the
miracles and add them to the series that follows, whose characteristics were
analyzed above. We should preserve the distinctive character of this section
as we draw out its particular meaning.

The research whose results are presented here first considers the
second part of the Treatise on tbe Mirucles, that is, those miracles that escape

the biographer's attempt at reflection. This material, which resists
elaborati-on, is extremely interesting because it contains, in barely orgatized
form, an echo of popular devotion. Since these miracles cannot be fit into a

theological schema, they make Francis a wonder-worker similar or identical
to all the others. It is quite clear that in this case the image of the saint is
weak and vague. By comparison, the image created by the biographer, which
is part of a long tendency to reflect on the extraordinary destiny of Francis,
seems particularly rich. Everyone is aware that the intellectual work done by
scholars is astoniihing and that Franciscans are particularly well-equipped to
educate popular sensibility through counsel, preaching and all other means.
From an image that is weak and devoid of content to a scholarly and rich
schema, the exchanges are many and fi:uitful.

1. People and Places
With a few exceptions, each paragraph in the Treatise on the Miracles

contains the information needed to identifiz, exactly or approximately, the
place where the reported miraculous event occurred. Thus a geogranhic
inventory of the wonder-working activity of Francis of fusisi can be made. A
map lets us show the areas where the miracles are more or less concentrated.
ThL saint's intervention is preceded by an invocation that itself indicates the
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existence of devotion or sometimes even a cult. In other words, it is possible
to assign a spiritual meaning to this geography.

We find, in fact, that the distinctive features of the second part of
the Treatise allow us to make two maps. The first contains the places where
the miracles reported in the First Life occurred, those that Thomas of
Celano knew about in 1228. The second shows where all the other miracles
took place, those the author learned about after the general chapter of
Genoa in 1244. These miracles are later than the first, although they are
hard to date. In theory, it could be admitted that an intervention by the
saint, early in time but distant in place, was missed in the investigations for
the canonization process and became known only later. This hypothesis is
true in only a few cases for miracles worked during Francis's lifetime. The
other miracles in the second group do not, it seems, need to be moved back
in time. In short, the two maps apparendy illustrate two successive stages in
Francis's wonder-working activity.

Interpretation of the first map presents no great difEculty. All the
miracles, except the one in Germany, occurred in parts of Italy where
Francis most often traveled. His healing of the sick and other actions begin
in the very places he lived. There is nothing unusual about that. But it
should be noted that of the forty miracles on this map, only eight were
worked in Francis's presence while he was alive. These are the only miracles
absolutely linked to the saint's travels. All the others that occurred after his
death show the spread of a devotion and could, at least theoretically, escape
these narrow geographic limits. Only the German miracle opens to him
these distant horizons. It is unique. At this date, Francis's reputation as a

wondef-worker is limited. Given that he died such a short time ago, this is
perhaps not surprising. A saint's audience does not become widespread
either quickly or suddenly.

Twelve miracles, less than one-third, occur at the saint's tomb in
fusisi or in the church where he is buried. In itself, there is nothing
suprising about this. We know that a wonder-worker exercises his power in
a particularly efficacious manner near his tomb. This is true for Francis as
for the others, at least as long as their body remains accessible. The transfer
of 1230 seems to put an end to developing practices. The most interesting of
these was the beginning of pilgrimages. During this first period of Francis's
cult, people came from the towns near Assisi to obtain a miracle at his tomb.
They came from Spello, Perugia, Foligno, Gubbio and a village called
Montenero, which is usually located near Perugia.' The longest of these
trips is no more than 60 km (37 mi), which tells us much about the still-
limited nature of devotion to Francis the wonder-worker.

The most important lesson to draw ftom the first map seems to be
this. Around 1228, Francis's reputation for holiness was widespread

'3c r34, l4r, lso, 162, t65, 167
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throughout Europe. The fact that the brothers had setded in distant regions
is enough to prove this. At the same time, his reputation as a worlier of
miracles did not exceed the boundaries of one province, and the ability of his
t-omb to attract people did not extend much farther. There is a geographic
discrepanry between his holiness and his reputation ,s " *onJer-worker.
Quite- obviously, the latter is more recent, 

-and it won people over less
quickly than the example of his virtues.

Map of Miracles Found inthe First Life and
Repeated in the Treatise on the Miracles

Cities

Arezzo
fusisi
Borgo San Sepolcro
Camerino
Citti di Castello
Citti di Pieve
Fano
Gubbio
Narni
Orte
Perugia
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San Severino
Spello
Todi
Foligno
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The second map, which contains only later miracles, is obviously
very different.
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Map of Miracles Found inthe Treatise on the Miracles But not in the
First Lift

Cities

I
2

)
4
5

6

7

8

9
l0
l1
t2
13

t4
l5
t6
t7
l8
19

20
2t
22

23

24
25
26

27

28

29
30

3l
32

33

34
35

Amiterno (near Aquila)
Ancona
Antrodoco @etween Rieti and Aquila)
Arezzo
Arpino (near Sora)
fusisi
Barletta
Benevento
Bevania (near @oligno)
Borgo San Sepolcro
Calvi (near Narni)
Capua
Castello d'Alife (near Caserta)
Castro dei Volci (near Ceprano)
Ceccano
Celano
Celano (nearMelfi)
Ceprano
Citti di Castello
Cisterna di Latina
Cori (Ostia)
Gaeta
Lentini (Sicily, province of Syracuse)
Maritima (near Cisterna di Latina)
Massa San Pietro (near Borgo San Sepolcro)
Monte Gargano
Monte dell'Olmo @ermo)
Naples
Nettuno
Nicosia (Sicily, province of Catania)
Nocera IJmbra
Norcia
Orte
Parma
P iazza Arrnerina (Sicily)

Miracles
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Piglio (near Anagni)
Pisa

Pofi (near Ceprano)
Poggibonsi
Pomarico (between Potenza and Matera)
Ragusa (Sicily)
Reiti
Rete (near Cosenza)
Rome
Sabine (Magliano Sabine)

San Gimignano
San Severino (Marches)

Sessa Arunca
Sienna

Siponte
Sora

Tarquinia
I rvoll
Tolentino
Trapani
Tuscany
Venosa
Viterbo
Volterra
Zancoto (near Anagni)

265

36

37

38

39

40
4t
42

43

44
45
46

I
2

2

)
1

I
2

I
4
1

2

1

1

I
1

5

2

I
1

I
I
I
I
2

I

47
48

49
50

51

52

53

54

55

56

57

58

59

60

After 1244, Francis's audience as a wonder-worker is still almost
exclusively Italian. We find four miracles in Spain, three in. Romania
(namely Greece), one in France in Le Mans, and one in Slavonia. This is
very few in a series of 157 miracles.

Even in Italy, the geography seems strangely modified. Umbria, the
privileged witness i" *t" nitt ,irp, ii still represerit.i, bot it no longer holds
ihe exllusire or even first place. The impression is one of a rather weak

continuation of the previoui phenomena. fusisi in particular is neglected. A
single miracle occurred in tlie saint's birthplace. He-hea.ls a girl who had

corie from Norcia to the altar of St. Francis in the basilica. It is the only
mention of a pilgrimage.' We find a few miracles in Tuscany-and a few more
in Sicily, ,"here 

-we should add three miracles whose exact place Thomas of

'tbid.153.
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Celano does not know. We also notice the almost complete absence of
miracles in Lombardy and the appearance of the phenomenon in Apulia.

But there is nothing to equal the unusual concentration of miracles
in the Roman Campagna and in Campania. One-third of the places favored
by one or more interventions of the saint lie between Rome and Naples.
This geographic distribution poses a problem, and it is not cerrain thit it
can be entirely explained.

Clearly, the imbalance between the image of Francis the saint and
Francis the wonder-worker is even more evident than before. Before 1228,
the fact that this devotion was limited to the region of Umbria could be
explained by its late appearance. In this first series, four out of five miracles
take place after the saint's death. Appeal to supernatural intervention
through the mediation of Francis was only beginning at the time. Around
1250, things were very different. The Poverello's reputation for holiness had
reached all of Europe, and there were houses in all the large cities. The
concentration of Franciscans was certainly greater in Lombardy than
between Rome and Naples. In this context, devotion to Francis the wonder-
worker is not attested in Umbria, but it appears elsewhere and is not
specifically linked to the places where the Order of Friars Minor
experienced its most remarkable growth. What the map reveals is a strange
phenomenon.

The concentration of miracles in the Roman Campagna and in
Campania calls for two additional remarks. Thomas of Celano worked on
the accounts sent in by the brothers to the general minister. Nothing
indicateg.that the same enthusiastic response to the directives of the Chapter
of Gen& was not to be found 

"r.ry*h"r". 
Does this mean that the map

simply shows the uncertainty of the material? No. It shows that the interesi
of the Franciscans in the miracles worked by their founder was very different
depending on the province! To take miracles into consideration, or to attach
no importance to them-these are two spiritual attitudes. The brothers who
consciously or unconsciously choose one or the other do not have precisely
the same attitude.

If we did not have to blame the Franciscans for this (which would
be very strange), we would have to blame the people. There are people who
pay very close attention to all things supernatural, and for them a saint may
be simply a worker of miracles. There are others for whom these things are
less important. Flere again it is a question of two spiritual attitudes.

The two remarts above are by no means mutually exclusive. If the
people are attached to miracles, the clergy gives them wonder-workers! And
if the clergy is from the area, it is easy enough for them to come to terms
with such devotion.

These reflections are worth pursuing. All things considered,
Francis's reputation as a wonder-worker seems rather slight. People go less
to fusisi to seek a miracle. In most of Europe, they do not turn to him for
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healing. Everywhere, it is through the example of his virtues that he is
becoming_known. He is a wonder-worker ir only one province, or very
nearly so. It is an unusual image of him and is found-only locally.

In his concern for precision, Thomas of Celano is not content to
give information about the places; he also tries to describe the people who
have recourse to Francis for help. He does not use very clear terminology,
but a loose vocabulary not always based on the same criteria. For -no

apparent reason, he chooses social, professional or existential terms to
de:cribe people. Sometimes he gives their name or refers to them by their
affliction: a blind man. In short, this undeniable caprice may indicaie that
the material he received was heterogeneous, or that the categories he uses to
identify people are unusually flexible.

Thomas of Celano's social vocabulary is limited. He knows only
nobilis and ciais.To this can be added ruil1s, a position that can refer only to a
noble. The professions are represented by judges, notaries, sailors, servants.
Priests and Franciscang forln a special ."i.gory. Those referred to by name
are not perso.ng of high.rank.-Am9ng them is one person who is very poor.
The existential vocabulary classifiei people by age and sex: puer,' puella,
juagltis, ruulier, air. Anonymiry is,increased by use of the indefinite adjective
quidam, quaedaru. It is apparent from this inventory that Thomas of Celano
was not much concerned about the social reference-of the recipients.

In the series of 157 miracles, ten have to do with nobles and four
with.knights. This means that nine percent of the recipients are from among
the highest classes in society. We can consider thi citizens, judges ani
notaries as members of the urban middle class. Among them are ten
recipients,. only a little more than six percent of the total. Fourteen priests
and Franciscans, nine percent of the recipients, receive favors from Francis
the wonder-worker. In this group we meet two sailors, one pilgrim, three
servants, one blind man and seven people mentioned by name, etc. The
biggest category is that which includ-es ill those *ho are undifferentiated,
bgy" "lly by age and sex. It is a group of non-descript men, *o-"r, ,rrd
children that receives heavenly favors tlirough Francis.-They number 103,
about 65 percent.

That such a vague description predominates is irritating to
historians who like certain and precise facts! This meager description oT the
people m1y be- due to the sources. In that case, there is nothing to say. If, on
the other hand, it corresponds to reality or is due simply to the perception of
the witnesses, it deserves comment. In fact, if we compare the vocabulary of
the miracles taken from the First Life with that of tle others, we find no
difference. Such sameness after more than twenty years, despite an origin
that is unquestionably different, argues in favor of ihese terms.

. 9o1i9ry is perceived as a mass. There is nothing to distinguish
certain definite types that stand out either socially, such- as knights- and
nobles, or professionally, such as judges and notaries, or by rt"torl such as
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priests and religious. What is left is a non-descript group of people: men,
women and children. This designation excludes social references in favor of
existential characteristics. The relationship between recipient and wonder-
worker is situated at the level of life, with no other consideration. It is an
individualistic and undifferentiated view of people. Devotion to the wonder-
working saint highlights this breakup of a mass into many individual
destinies. At best, devotion is part of a context where each person matters
and strives to control his own destiny. The wonder-worker comes to the aid
of individuals who, after all, are self-aware. The undifferentiated vocabulary
is not useless, even though it means nothing more.

2. The Reference to Francis of Assisi
In its commonest form, a miracle involves the recognition of an

unbearable situation, the invocation of a saint with or without a vow, the
miracle and its results. In one way or another there is a plea for supernatural
intervention. This must be specified so that the favor can be attributed to its
author with no chance of error. In this context, reference to Francis is
essential. Flowever, it can take the most unexpected forms. It is here that the
Treatise can give some indication of the bond between the recipient and the
wonder-worker and perhaps tell us something that lets us see what the
recipient's image of the saint might be.

It is hard to compare accounts that are very different. Some are only
two lines long and furnish only basic information. Others are twenty-five
lines long and include a long dialogue between the recipient and the saint
who appears in a dream. Many miracles are described in short paragraphs of
eight to fifteen lines. Our only choice is to take into account all the miracles
without exception. The shortest shed little light; the most explicit allow for
more detailed investigations.

The reference to Francis of fusisi differs gteady from miracle to
miracle. Sometimes it is indirect and artificial. Yet it is obligatory, even for
the writers who transmit the account, for it is part of the usual rational
framework inspired by a traditional mentality. In most cases, the appeal to
Francis is spontaneous, the result of a more or less well-thought-out
devotion. The characteristics of the devotion that deserve our attention are
at this level. The best-described miracles mention visions and conversations
between the saint and his faithful client. Not surprisingly, the figure of the
saint then acquires a depth of detail previously unknown.

In only a few miracles is the reference to Francis accidental:
between five and eight, depending on the criteria used to judge. In these
cases, it is the process that prompts people to consider the saint responsible
for events that compel attention. At Severino in the Marches, a huge stone
was being transported. It had come from Constantinople and was meant for
the baptismal fonts in the basilica of St. Francis in fusisi. It crushes a man,
but at the end of the story he emerges unhurt. There is no invocation, no
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promise, no prayer. The miracle is attributed to Francis quite naturally
because he is the recipient of the object in question.* Refusal to keep holy
the saint's feast by abstaining from work is punished by paralysis and various
other afflictions. Neighbors had warned the recalcitrants, pointing out that
their zeal was excessive. When the punishment came, no one doubted that it
was from the saint. The coincidence of dates was enough. A swift act of
repentance and an appeal to the kindness of Francis puts everything back in
order.' Another time, substituting the name Matthea for that of Francis
causes a tragedy that ends happily in a miracle.o There is nothing mysterious
about the use of such reasoning; it is abundantly illustrated in many miracle
collections. Careful observation by people with experience in such things
enables them to detect subtle and highly superstitious connections with the
saint. Francis is also a victim of this mentality.

The most corrrrnon attitude is much simpler. In consists in calling
upon the saint for help. fu a voluntary act, its religious value needs to be
considered. It may be sudden and superficial. It may come from a more
serious commitment and be an expression of true devotion. In other words,
this behavior can have many variations, and it is important to be able to
describe them.

The vocabulary used by Thomas of Celano to describe these
different acts is not very large. We can consider six sectors of meaning,
described by common terms. But we cannot fall back on the meaning of the
words alone, which can express very different states of mind.

In its most common form, the request for supernatural intervention
is a simple plea for help, such as "St. Francis, help mel" There is no very
deep feeling here. It is a casual cry. The accounts that use this formula do
not prompt us to reconsider this view. At any rate, the saint is very seldom
addressed in this way.'

This appeal is found is a less direct form whenever it is a question of
invoking the saint. The verb inaocare is used quite often.' We cannot ascribe
to it an identical meaning everywhere. There are those who shout, moan
and engage in all sorts of loud external manifestations. Some accounts
highlight tragic scenes from daily life: drowning, falling into a well, collapse
of house. The saint is invoked in a loud voice and vehemently.' In two cases

*lc 
58.

'Ibid. 100, 101, 102, 103 and also 107.
nlbid. l04.
TFour 

typical examples: 5 1, 56, I 1 9, 1 86.
8-

I wenty-tour trmes.

'Seven loud invocations: 44,45, 55, 57 ,84, 154, 185.
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r"Nos. 
154, 158.

"Weeping, 50 and 93; devoutly, 1 1 3; imploring, 35; cf. 5 1 and 1 10.

''No. 184.

"No. 14i.

'No.76.

there is only shouting and not even an invocation."' We may assume that,
given the shock ofthe event, these cries do not signifi, any special devotion.

Invocation also takes place in an entirely different spiritual context.
Some address the saint devoudy, imploring, in a sad voice or weeping." The
tone is very different, even if again it is only a question of help and
assistance. An appropriate attitude does not always exclude superficiality.
The man whose draft animal was stolen throws himself before St. Francis,
lamenting." The others seem to have a better claim on the powers of
heaven.

Invoke is also used in a slightly different sense. Here the saint's
merits of mercy are mentioned and used as a reason for seeking a miracle.
The formula is interesting because it includes a reference to the life of the
saint. Perhaps it is only a way of speaking, since one client obtains a miracle
merely by invoking Francis's name." There is nothing unusual about this
practice, and we know many examples of it. In fact, it is just a variation of
the appeal to mercy or the recital of merits.

The various uses of inuocare all presuppose speaking, and thus an
external act. The manner may be somewhat different depending on the
situation and the person. It means using language in order to obtain
supernafiral intervention. Except when the account mentions supplications
and tears, the attitude is not especially reverential. The spontaneous cries
brought on by a tragedy sometimes give this form of devotion an
exaggerated aspect. It would be wrong to think that the saint's image is
completely absent from the back of these people's minds. But the operative
nature of this formula of appeal seems to exclude any deep devotion.

People may also make a vow or consecrate themselves to the saint.
This is the most corrunon practice, since it is explicitly described in thirty-
seven miracles and is behind several other accounts. This vocabulary
includes several attitudes that are similar to each another. To make a vow in
exchange for a miracles means to promise the saint to visit his basilica, go to
his tomb, place candles before his altar, fast on the vigil of his feast and
observe that solemnity. Curiouslyr orre person promises to abstain on the
feast of St. Francis! These promises may be made aloud. In one extreme
case, the vow is made in the cries of an invocation.'n This attitude involves a
deal with the saint; its terms must be respected to the letter. An unfulfilled
vow brings punishment. The devotion revealed in these various accounts is
not very deep, and there is nothing specifically Franciscan about it. In all
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cases, of which there are quite a few, the Poverello is approached like any
other wonder-worker."

Those who ask for a miracle also consecrate themselves to the saint.
We meet formulas such as se deaoait, in corde se aoait. Those who are advised
by one of the brothers to appeal to Francis of Assisi, consecrate themselves
to him. The Blessed Virgin, who appears in a vision, urges them to do the
same thing. Here it is a matter of trusting in the saint and adopting him as

special protector. It is a commitment that includes devotion and a certain
spirituality.'n Such a relationship is not unknown in other miracle
collections. So, even as we stress the purely religious element in this case, we
cannot say that we have here an attitude specifically influenced by
Franciscanism.

These vows can be compared to two formulas that are found less
often. Some accounts speak of entrusting oneself to the saint. This obviously
means to place oneself under a supernatural protector. This gesture can
become more self-interested when a person places his lands or goods under
the saint's patronage.'7 There is much more religious sensibility when the
person who requests the miracle is devoted to St. Francis. Thomas of
Celano writes that one rroman was "devoted to the brothers and most
devoted to St. Francis," and that another had a very special devotion to St.
Francis. Some men arc deaoti of the saint. Two implore him devoutly."

No doubt these people called upon Francis of fusisi with knowledge
of the facts. This proves there is a special aftachment to the saint and all this
entails. Regretfully, \Me note that there are very few miracles of this kind.
We can increase their number to include all those where the author says that
they pray to the saint for a long time and appeal to him fervently. Even if we
add some of ones where people consecrate themselves to Francis of fusisi,
we still have only a minority.

We must learn our lesson from this. Invocation of the saint on the
spot, in the noise and cries, is a form of traditional popular devotion, very
widespread. But it does not prove much. It is devotion that is external and
demonstrative. These people know St. Francis, but that is about all we can
say. Some recipients are more reflective. Still, they appeal to the Poverello
just as they would to any wonder-worker. These cases are interesting for
they show Francis's reputation and rapid entry into the common of
confessors. Finally, it is quite obvious that some people are attached to the
saint of fusisi and seek a miracle knowing something of his life and virtues.

"W'. .r., count ten examples of this kind: 65, 66,74,I01, 115, 122, 146, 162, 172,
1 88.

toThisattitudeappearsfourteentimes:54,63,73,77,79,95,114,127,133,139,142,

145,168,197.
t'Com.m.mdare 

is used seven times: 90, gl,gZ,94,18l, 189, 192.

"Seven examples of devout: 40, 41, 5 3, 87, I 5 7, | 59, lg3.



272 J.Paal

For lack of a better way to judge, we might say that each of these groups is
more or less identical. This is an approximate view of a fluid situation.lt is
valuable as a rough guide. When all is said and done, we must state clearly
even that which is only an opinion.

3. Visions and Dialogues
What is most original in Thomas of Celano's accounts is that a

good number of miracles involve an intervention by Francis who manifests
his presence or appears in a dream. Thirty accounts describe such events.
Excluded from this count are the two cases where the Blessed Virgin
personally recommends a vow to the Poverello and a few rare accounts
where the saint merely gives orders and the phenomenon is entirely
auditory. In other words, about one miracle in five is accompanied by an
encounter with Francis. The percentage seems very important.

The manifestation may be visual. Most often there are dreams,
recognized as such. Several times Thomas of Celano cites the words aidit in
sln nis from the book of Genesis, which leaves no room for ambiguity." Ten
recipients dream oftheir benefactor. In two cases, the apparitiorrtakes place
at night, but the author claims the person was awake.'" One account doei not
say. Finally, one accident victim was in such critical condition that we
cannot tell whether he was in a coma or feverish." In other words, these
accounts begin to take us into the realm of the imagination. Francis may also
be present (expressed by the verb ad.esse) at times. The impression described
is that of someone coming to rescue a victim in distress. It is the impression
of a priest who was drowning, of a child who had fallen into a well, and of
women buried under the ruins of a house." It is also the impression of
prisoners who suddenly find themselves free." This vocabulary describes a
power at work whose benefits the person is quick to feel. That is why this
verb seems particularly suited for certain categories of miracles, especially
for those recalled immediately. But we cannot push the distinction we
perceive between apparition and presence too far. In at least oue case, adesse

is used instead of and in place of a verb of seeing.'* \4/hat we have here is a
metaphor; it does not imply a difference in the meaning of the term. One
miracle that follows a vision does not involve near-physical contact with the
saint. In this case, the supernatural is better distinguished from the real.

pGen 
28:12.

'"Nos. 43, 97, ll4, lL7, l5l,152, 158, 173, l8l,184. The two cases where the
person lras awake: 91, 159.

''No.59.
"Nos. 50, 51,53,54.
2rNos. 

88, 89.

'zNo. 127.
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'5{os.50, 51, 158, 159.

"Nos. 50, 52,161.

"No. r27.

"No. 166.
INo. 

152.

"No.43.
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There are two different mental attitudes, both of which are almost equally
represented in Thomas of Celano's collection."

This series of miracles where the saint manifests himsell either in a

vision or by his presence, does not entail anything specifically religious. The
saint responds equally well to an invocation, a vow or a stricdy internal
manifestition of devotion. No preferential correlation can be shown
between the person's attitude and the saint's intervention. There are cases

where his presence follows an invocation or appeal for help. The cries and
shouts that accompany accidents such as a drowning or L collapsing house
do not prevent him from coming.'o These occasions are enough to show that
a sense of presence may be part of the external and loud devotion we
identified earlier. It is different when the vision and intervention come to
comfort a person whose devotion is apparendy deeper. In short, these are
specific phenomena; they cannot be linked to the previous attitudes.

The visions contain at least a few details that can help to create an
image of Francis. Several times the saint appears clothed in white." In one
case, the text says that this is his robe of glory. The interpretation is obvious
since the qrmbolism of this color is not open to discussion. Conversely, the
Poverello appears once with another brother, both ofwhom are dressed in
redl" This unique mention defies comment. Francis also appears near his
tomb in the basilica in fusisi wearing the robe of a simple Franciscan. After
the supernatural intervention, the recipient, to whom he had offered a pear,
can no longer find him." The saint appears only once in the poor habit of
his Order such as he wore during his lifetime. This means that those who
see Francis in a dream have assimilated his blessed destiny. For them, he is
like any other heavenly dweller. Reference to earth is limited, and if there
exists an iconography of Francis, it plays no role in imagination.

The same heavenly phantasmagoria appears at night in the head of
a woman who had lost her mind. She sees Francis on a throne. Prostrating
herself, she asks for her health. The glorious vision betrays the influence of
majestf; its picture of the saint has no basis in his earthly life."' Francis is also
a psychopomp. A child who had died and been raised to life tells how he was
led along a very dark and long road to a garden more delightful than all the
gardens in the world. Then he was led back to life." Francis also appears
carrying a lamb, just as the man had requested. Although the episode is
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obscure, it may contain a distant memory ofJohn the Baptist pointing to the
Lamb of God."

On the other hand, references to Francis's earthly life are most rare.
In fact, we can point out only one that is absolutely explicit. A crippled man
who had known Francis during his lifetime appeals to him for help and
speals to him, spelling out his complaints. He had carried him on his
donkey and had kissed his hands and feet. He asks the saint to remember the
services he rendered and the devotion he always had for him, now that he is
dlng of the most cruel torture. Moved by his complaint, recalling his good
deeds, and pleased by this expression of devotion, Francis appears to him
and touches him with a small stick bearing the figure of the Tau. The
account adds that the imprint of this sign with which Francis signed his
letters remained on the healed limb."

The account is unique, not because the miracle after Francis's death
concerns someone who approached him during his lifetime (there are other
examples of this), but because it mixes together memories that are concrete
and indeed sympathetic. Yet it must be anrlyzed like the others. No doubt
the man's devotion is loud and external, based on the tone of his complaint.
He regards himself as strongly attached to the saint and has kissed his hands
and feet. FIe seems to be referring to the stigmata, which is interesting. But
it is not a question of Francis's virtues, merits or example. The past (which
in any case is anecdotal) is used as proofofa debt owed by a heavenly figure.
Listing what he has done in the past gives him a right to the saint's
gratitude. This attitude is quite comparable to that of persons who make a

vow. In his case, the deal offered by those who ask for a miracle has been
honored for a long time. In short, this miracle is close to the traditional
mentalities.

Although Francis's manifestations by his presence or appearance
include only very rare references to his earthly life, the author does seem to
have taken great care to sprinkle his account with gospel allusions.

That is the case, for example, in the miracles where prisoners are
freed. Two of these are described in the same words used by the Acts of the
Aposdes when speaking of Peter's release from prison." There is a subde
assimilation to the angel, another reference to the heavenly world.

In many other cases, there are simple citations of the sacred text.
This gives the accounts a gospel-like tone, which is in fact artificial.
Through this roundabout means, Francis himself is inserted into the
context, and it is easy enough to see what this technique is trying to suggest.
We certainly cannot credit the little people who benefited from the miracles

"No.59.
"No. l59.
3Nos, 92, 93. This influence of the New Testament account can be detected in the

other miracles of the same genre.
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with the gospel citations. That is the work of an editor, whoever he may be.
Gospel imagery is tacked onto that which serves to convey the miracle so-
called. It is a learned device and has nothing to do with the popular devotion
that captured all the attention.

Conclusion
It is time to go back over the analyses done thus far and compare

the results with the goal we set for this research. The image of Francis of
Assisi that Thomas of Celano was able to convey in the Treatise 0n the
Miraclu is marked by a taste for the wondrous, so well attested in medieval
society. The miracles reported there give this sentiment a chance to express
itself. They offer the possibility of access to an image of Francis different
from that of the biographers. Considering the work's date, we might have
expected to begin the story of the transformation of the figure of a saint just
as he is fading from memory to live on in devotion and the imagination. The
results do not fully meet this expectation.

First of all, our analysis reveals a geographic anomaly. The miracles
are concentrated rather quickly in a well-defined region, which is not that of
Francis's earthly life. Given the rapid and widespread success of the Order
of Friars Minor and Francis's universal reputation for holiness, this
phenomenon needs explanation. Without much risk, we can say that such
unequal attention to the miracles proves that not much importance was
attached to Francis's wonder-working powers except in certain places. The
saint's image seems to split. While throughout Christendom his image
becomes that of an example of life and a way to holiness, one province
becomes attached to him as a worker of miracles. Because of this difference,
the image of Francis glimpsed through the Treatise on the Miracles becomes
simply a local, or more precisely, regional reality. In medieval Christian
consciousness as a whole, the Poverello is not a great wonder-worker except
in Roman Campagna and Campania. fu to the type of mentality to which
this is due, our study here is too limited for us to offer even a hypothesis.

Our second analysis tries to describe the different forms of devotion
seen. The people who ask for a miracle address the saint using an invocation
or making a vow. More rare are those who pray to him or commend
themselves to him.

Each of these forms of devotion can be described. The purpose of
an invocation is to cause the heavenly powers to intervene at once. It can
take place amid the shouts of the crowd, in an atmosphere of tension. This is
a loud form of devotion, strongly marked by external signs. A vow is a more
personal matter. Most often it involves a deal with the saint. The miracles
that follow punishments show that fulfillment of the vow is taken very
seriously. Finally, we note the existence of a devotion to Francis that seems
to be fully aware of the facts. Except for this last case, there is nothing
specifically Franciscan about the religious sensibility revealed by the
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miracles. By invocation or by vow, Francis of Assisi is ranked among the
other wonder-workers. There is nothing special about his character, nothing
superior about his effectiveness. Essentially, the Treatise on the Miracles
makes the Poverello a saint like any other. Even those devoted to him expect
from him what they could just as well get from someone else. Miracles cause
earthly differences in the saints'lives to disappear.

The more unusual phenomena, such as the appearances or presence
of the saint, reveal no special religious sensibility. These interventions could
go with all forms of devotion, including the more external and more
demonstrative. The few descriptive elementsthat can be drawn ltom these
accounts and compared, show that for his clients Francis is a heavenly figure.
Many traits unique in their genre confirm this view. There are practically no
references to Francis's earthly life.

It remains to slmthesize these findings from our analysis. Quite
obviously, the invocation, vow, and even the special devotion fit in perfecdy
with Francis the heavenly figure. They are even the necessary condition for
his intervention. Imagination may embellish this picture without adding
anything essential. The saint works miracles when asked, with no reference
to his earthly past. The image of Francis of fusisi's holiness is completely
lost in this enterprise. Nothing characteristic is left. His life, his virtues and
his example are dead letters for his clients.

Hence the crucial question arises. Francis who is present to the
mid-thirteenth century world by his example throughout Christendom, is
not considered a wonder-worker except in one regi6n. This fact seems to
point toward a local explanation of the phenomenon. We cannot just
question religious sensibility by saying that in this region it is special. There
is proof of identical devotion to other saints elsewhere. I:lere Francis seems
to fulfiII the functions reserved for famous wonder-workers who exercise
their power in other places. We might say that he carves out a territory for
himself because no one claims itl

To sum up: the image created by devotion to Francis the miracle
worker is modeled on the image of the rather indistinguishable saints who
fill the heaven of the faithful. This limited and minimizing image is found in
only one region.


