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The Cross in The Dream of the Rood:
Martyr, Patron and Image of Christ

Barbara C. Raw

The Old English poem, The Dream of the Rood, exists in two main versions: two
brief extracts carved in runes on the Ruthwell Cross in Dumfriesshire and a much
longer text in a tenth-century manuscript at Vercelli in northern Italy.' The runic
inscriptions on the Ruthwell Cross are accompanied by carvings of biblical scenes
and scenes connected with the eucharist which relate Christ's death on the cross to
the Lenten themes of initiation and repentance.” The Vercelli text, on the other
hand, encloses the cross's description of Christ's death within passages celebrating
the cross itself, the gold and jewels with which relics of the cross were covered,
the veneration offered to these relics and to other crosses, and the role of the cross
as Christ's messenger leading the dying believer into God's banqueting hall. The
Ruthwell Cross therefore adopts a historical and liturgical approach to the subject
. of Christ's death, whereas The Dream of the Rood is more concerned with
individual devotion. As Eamonn O Carragdin says, 'The Dream subordinates
historical realism to theological coherence.”

The opening vision of the poem (1l. 1-23) describes an object which
constantly shifts its shape from jewelled treasure to towering tree, sometimes
streaming with blood, at other times honoured with garments. It is only when the
sign seen by the dreamer begins to speak, describing Christ's death and its own
role in that death (1l. 24-94), that the reader or listener realizes that the vision is of
the cross on which Christ died. But the enigma of the opening lines of the poem is
only finally solved through the address by the cross to the dreamer (1l. 95-121)
and, finally, the dreamer's own reflections on what he has seen and heard (11. 122-
56). In a sense, therefore, the poem needs to be studied in reverse order, starting
with its third and fourth sections (1. 95-156).

The address by the cross to the dreamer (1. 95-121) interprets the account
of Christ's death and the part played in that death by the cross in relation to the
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Last Judgement, when Christ will ask where the man is who is willing to taste
death as he did on the cross:

Frined he for pere manige hwar se man sie,
se de for Dryhtnes naman deades wolde
biteres onbyrigan, swa he &r on dam beame dyde.

(Dream of the Rood, 11. 112-14)
[He will ask before the multitude, where the man is who for the
Lord's name would be willing to taste bitter death as he once did
upon the cross.]

The lines recall Christ's words in the gospels, 'Anyone who does not take his cross
and follow in my footsteps is not worthy of me' (Matt. 10.39, see also Matt.
16.24, Mark 8.34, Luke 9.23). There is, therefore, a requirement of martyrdom for
those hoping to enter heaven. As the poet says,

Ac durh 8a rode sceal rice gesecan,
of eordwege xghwylc sawl,
seo pe mid Wealdende wunian penced.

(Dream of the Rood, 11. 119-21)
[But every soul that thinks to live with the Ruler must, on its path
from the earth, seek the kingdom through the cross.]

* The cross claims that suffering alongside Christ is the means to salvation. The
dreamer, on the other hand, concludes that salvation depends on devotion to the
cross, which becomes his patron and protector, his mundbyrd who will lead him
into heaven, where he will join his friends and all the saints at God's banqueting
table (1. 122-56). The image of the divine feast derives ultimately from Christ's
words to his disciples at the Last Supper in St Luke's Gospel: 'Now I confer a
kingdom on you, just as my Father conferred one on me; you will eat and drink at
my table in my kingdom, and you will sit on thrones to judge the twelve tribes of
Israel' (Luke 22.29-30), but it is also a common theme in the fourth-century
paintings in the Roman catacombs. Early Christian funerary art tended to pass
over the fact of death; instead, the deceased person was shown alive in Paradise,
standing as an orant in a flowery landscape4 or seated at a banqueting table
accompanied by figures labelled 'Irene' and 'Agape' who serve those seated at
table.” The banquet scene is adapted from representations of the eucharist or of
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the miracle at the Marriage of Cana, both of which were interpreted as symbols of
the life of heaven.’ This image of the heavenly banquet is essentially an early
Christian one, but it is still found in the prayers of the early ninth-century Book of
Nunnaminster, the Royal Prayerbook and the Book of Cerne. The prayer of S.
John the Evangelist in the Book of Cerne calls on Christ to lead the penitent 'ad
convivium aepularum tuarum, ubi aepulantur omnes amici tui tecum'.” The
Book of Nunnaminster talks of the wedding banquet which the penitent hopes
to enter, clothed in a wedding garment8 and in a prayer about the Last
Judgement asks to hear Christ saying, 'Venite benedicti Patris mei, percipite
regnum quod vobis paratum est ab origine mundi, ubi sancti sine fine
requiescunt, et ibi aepulentur omnes amici tui'.’ The version of this prayer in the
Royal Prayerbook visualizes Christ at the Last Judgement wiping away the
speaker's sins and calling the blessed into the kingdom prepared for them from
the beginning of the world. 'Tunc', says the penitent, 'introduc me in thalamum
regni tui ubi epulantur tecum omnes amici tui' [Then, introduce me into the
wedding hall of your kingdom, where all your friends feast with you]."
Whereas in this prayer it is Christ who leads the penitent into heaven, in the
catacomb paintings the deceased person is led into heaven by a saint. For
example, a painting in the Catacomb of Domitilla dated shortly after 356 shows
Veneranda led into Paradise by S. Petronilla, and a slightly earlier painting in
the Hypogeum of the Syncretists shows Vibia led into Paradise to take part in
the banquet which is depicted to the right of the scene."'

In The Dream of the Rood the role taken in these paintings by the saints is
" transferred to the cross, a detail which links the Old English poem to early
Christian representations of the martyrs and to the cult of the saints. Whereas in
the earliest of the catacomb paintings God's power to save the believer is
represented by pictures of incidents from the Old and New Testaments such as the
saving of Isaac from death at his father's hands or Daniel in the lions' den, the
mosaics in the basilicas erected after Constantine's conversion to Christianity
extend the theme of deliverance to show the miraculous triumph over death of the
martyrs as the result of divine intervention. These mosaics not only show saints
being introduced into heaven by more senior saints, as in the sixth-century apse
mosaic of the church of SS. Cosmas and Damian,12 but introduce a new theme:
that of the martyr standing next to a jewelled cross or offering a crown to Christ.
The church of S. Stefano Rotondo, built in imitation of the church of the Holy
Sepulchre between 468 and 483, contains a chapel with a mosaic celebrating the
transfer during the pontificate of Theodore [ (642-49) of the relics of the martyred
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saints Primus and Felician. The mosaic shows the two saints standing beside a
jewelled cross which is surmounted by a bust of Christ. The cross is thought to
represent the cross erected by Constantine on the rock of Golgotha in the early
fourth century.” In the apse mosaic of the sixth-century basilica of S. Apollinare
in Classe, Ravenna, S. Apollinaris stands in a flowery landscape, raising his hands
towards a jewelled cross which is outlined against a starry sky. The cross, which
is accompanied by the alpha and omega and the words salus mundi, has a
representation of Christ's head at its centre and symbolizes the relics of the cross,
encased in gold and jewels, the cross which will appear in the sky at the Last
Judgement, and Christ himself, the beginning and the end, the salvation of the
world. The saint, shown in an attitude of prayer behind the altar of the church, not
only intercedes for other Christians but, by standing next to the cross, shows that
his sacrifice is modelled on Christ's and that he owes his victory to him."*

Like the martyrs, the cross of The Dream of the Rood owes its power of
intercession to its imitation of Christ, in sharing his death on the cross. Like
Christ, it still bears the marks of the nails:

burhdrifan hi me mid deorcan nzglum; on me syndon pa dolg gesiene,
opene inwidhlemmas. Ne dorste ic hira nenigum sceddan.
Bysmeredon hie unc butu etgedere. Eall ic wass mid blode bestemed,
begoten of pas guman sidan, siddan he hafde his gast onsended.
(Dream of the Rood, 11. 46-49)
[They drove me through with with dark nails: the wounds are
visible upon me, open, malicious gashes. I did not dare harm any of
them. They mocked us both together. I was all drenched with blood
poured out from the man's side after he had sent forth his spirit.]

Like Christ, the cross is taken down from its place and buried in the earth; like
Christ it enjoys a resurrection and glorification:

ba us man fyllan ongan
ealle to eordan; bzt was egeslic wyrd!
Bedealf us man on deopan seape. Hwaedre me par Dryhtnes
begnas,
freondas gefrunon,
gyredon me golde ond seolfre.
(Dream of the Rood, 1. 73-77)
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[Then men began to cut us all down to the ground: that was a terrible
fate. They buried us in a deep pit. However, the Lord's servants, his
friends, found me there, decked me with gold and silver.]

But the cross of The Dream of the Rood does not simply imitate Christ. Like the
cross in the apse mosaic of S. Apollinare in Classe and the jewelled crosses
crowned with a head of Christ which replace the figure of the crucified Christ on
some of the sixth-century Palestinian ampullae at Monza,"” or the jewel-studded
cross adored by angels on a sixth-century silver paten at Leningrad,'® the jewelled
cross of the opening vision of the poem is a symbol of Christ himself. It is seen
once to have bled on the right side (1. 19-20); it changes constantly from an
object covered in treasure to something dripping with blood; it is adored by men,
angels and the whole of creation (11. 11-12).

This identification of cross and Christ is developed through two other
images in the opening lines of the poem: the tree towering up to heaven (ll. 4-5)
and the tree of victory, honoured with garments (Il. 13-15). Parallels to both
symbols can be found in early Christian art. Just as the cross of the poem is both a
jewelled object and a tree, so the jewelled cross depicted on the Leningrad paten
stands on a star-covered globe, representing the cosmos, and above a
representation of the four rivers of Paradise, linking it to the Tree of Life in the
Garden of Eden (Genesis 2.9) and the tree by the River of Life in the Apocalypse
(Apoc. 22.2). The same idea is expressed by the scene on three of the Monza
ampullae where the central cross in the crucifixion scene is shown covered with

‘leaves to symbolize Christ as the true Tree of Life.!” The theme of Christ as the
Tree of Life is further developed on two of the sixth-century ampullae at Bobbio
where the tree-cross symbolizes the risen and glorified Christ. The first ampulla
shows a cross composed of leafy branches set against a star-covered mandorla
and accompanied by two standing angels; above the cross is a bust of Christ and
below it is a rocky hill which represents Golgotha. The second shows a similar
cross, again accompanied by two standing angels, and, above, a representation of
Christ enthroned within a star-studded mandorla supported by two flying angels."®

The identification of Christ with the Tree of Life is not confined to the art
of the period. Early theologians regularly identified Christ as the Tree of Life,
drawing on a verse from the Apocalypse which states, 'If anyone has ears to hear,
let him listen to what the Spirit is saying to the churches: those who prove
victorious I will feed from the tree of life set in God's paradise' (Apoc. 2.7).
Ambrose, commenting on the Apocalypse, says, 'Paradisus igitur Ecclesiam
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significat: lignum vero vitae in medio paradisi Christus est in medio Ecclesiae
suae' [Therefore Paradise symbolizes the church; the Tree of Life in the centre of
Paradise is Christ in the middle of his church].19 Bede describes the Tree of Life
in the Garden of Eden as a figure of Christ and claims that the angel was placed at
the entrance to Eden after the Fall in case 'ad lignum vitae, qui est Christus
Dominus, penetrare concupiscimus’ [in case we wished to go in to the Tree of
Life, which is Christ the Lord].?° He quotes Augustine, who says of human
destiny, 'Esse autem ibi cum Christo, hoc est esse cum vitae ligno' [For to be there
with Christ is to be with the Tree of Life].?! The identification of Christ with the
Tree of Life became the norm in the early mediaeval period. Paschasius
Radbertus in his treatise on the eucharist says, 'Arbor quidem ligni vitae Christus
nunc in ecclesia est cuius imago in paradiso arbor illa fuit' {The tree of the wood
of life is now Christ in the church, whose image was that tree in Paradise].”
AZlfric says in the Hexameron, '02t we inn moton gaan to dam upplican Paradise,
to 8am lifes treowe, dzt is se leofa Hzlend, de daxt ece lif forgifd dam de hine
lufiad' [that we may go in to that Paradise above, to the Tree of Life, that is the
beloved Saviour who gives eternal life to those who love him].” The
identification of Christ with the Tree of Life is found, too, in the liturgy for the
Feast of the Invention of the Cross in a prayer included in the eighth-century
Sacramentary of Gellone and, later, in the section of the Leofric Missal compiled
originally for Plegmund, archbishop of Canterbury (890—923):24

Deus cui cunctae oboediunt creaturae et omnia verbo tuae fecisti
in sapientia, supplices quesumus ineffabilem clementiam tuam, ut
quos per lignum sanctae crucis filii tui pio cruore es dignatus
redimere, tu qui es lignum vitae paradisique reparator, omnibus in te
credentibus dira serpentis venena extinguas, et per gratiam spiritus
sancti, poculum salutis semper infundas, Per eundem dominum.”
[O God whom all creatures obey, and who have made everything
in wisdom through your word, we humbly beg your ineffable
mercy that, through the grace of the Holy Spirit, you who are the
Tree of Life and the restorer of Paradise will constantly pour out
the cup of salvation on those whom you deigned to redeem
through the wood of the holy cross and the sacred blood of your
son, and will extinguish the dreadful poison of the serpent for all
who believe in you, through the same Lord.]



The Cross in The Dream of the Rood
\

The cross of the opening vision of The Dream of the Rood, therefore, represents
the relics of the cross, encased in gold and jewels and venerated by humans, the
Tree of Life in the Garden of Eden and in God's new creation, and Christ himself
who is symbolized by the jewelled crosses of S. Stefano Rotondo and S.
Apollinare in Classe. and by the tree-crosses which replace the figure of Christ on
the Monza and Bobbio ampullae. But the cross of the opening vision is also
honoured with garments (I. 15) and changes in hangings and colours (1. 22),
details which introduce a third symbol of Christ: the trophy which celebrates an
imperial victory.

It is sometimes suggested that the changing colours of the cross in the
opening lines of The Dream of the Rood refer to changes in the type of cross or
crucifix carried at different times in the liturgical year or to the different liturgical
colours, while the garments have been associated with the veils which covered
statues and images during Lent and which were removed at Easter.”® There is no
indication that the poet was thinking in liturgical terms, however: the whole
emphasis of the poem is eschatological and focuses on the death of the poet and
the final judgement. A more convincing suggestion is that the cross is clothed in
light (1. 5, leohte bewunden), by analogy with the light which surrounds Christ,
who is described in Psalm 103.2 as amictus lumine sicut vestimento.”” There is,
however, another possibility.

In an article on The Dream of the Rood published in 1970, I suggested that
the description of the cross as honoured with garments was a reference to a
trophy-cross in which a purple imperial robe was draped across the arms of the
* cross in the manner of the military trophies of the classical period.”® The parallels
I gave—a carving of a trophy-cross from Afoun-Berich in North Africa, a
fragment of a fourth-century sarcophagus in the Lateran, and the vault mosaic
from the Arian Baptistry at Ravenna, which shows a procession of apostles
approaching a cross draped with a purple cloth—were all Mediterranean, and I
could point to no English examples of this iconography. It is now possible to
rectify this omission, and to show that the trophy-cross was known to English
artists in the eighth century.

A ninth-century manuscript of Sedulius's Carmen paschale in the Plantin-
Moretus Museum at Antwerp contains a picture of a trophy-cross accompanied by
symbols of the four evangelists.”’ The cross is draped with a cloth which hangs in
a deep curve in front of the cross-bar like the military cloak of classical trophies
and the drapery on the trophy-cross from Afoun-Berich mentioned above. The
Antwerp manuscript was written at Liége but is believed to have been copied
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from an Anglo-Saxon manuscript of the eighth century which derived either
directly or indirectly from a copy of the Carmen paschale brought to England in
the early eighth century by Cuthwine, Bishop of Dunwich.”® Bede states that
Cuthwine brought an illustrated copy of the life of St Paul from Rome to England
and it has been suggested on the basis of an inscription on f. 68v of the Antwerp
manuscript that he also owned an illustrated copy of Sedulius's poem.”!

The representation of the draped cross in the Antwerp Sedulius manuscript
illustrates a passage towards the end of Book 1 of the Carmen paschale. The lines
immediately adjacent to the picture describe the four beasts of the Apocalypse,
who symbolize the four evangelists, singing with one voice in praise of Christ:

Quatuor hi proceres una te voce canentes

Tempora ceu totidem latum sparguntur in orbem.

[Of you these four with one voice sing aloud as do the seasons
spread upon the earth].”

The lines are based on the description of the four beasts who stand before God's
throne in the Apocalypse and who sing to God, Holy, holy, holy is the Lord God,
the Almighty; he was, he is and he is to come' (Apoc. 4.6-8). Early mediaeval
artists interpreted this scene in several different ways. Carolingian manuscript art
regularly depicts the Agnus Dei, or an enthroned figure of Christ, surrounded by
representations of the four evangelists and their symbols.”> In Hiberno-Saxon
gospel-books the unity of the gospels is often symbolized by a design of a cross,
* representing Christ, surrounded by the symbols of the evangelists.*® A similar
motif is seen in a fourth-century mosaic in the church of Santa Pudenziana in
Rome which shows Christ seated among his apostles; at the top of the scene is a
jewelled cross with symbols of the evangelists arranged two to each side.”® The
scene as a whole represents the heavenly Jerusalem. The design on the triumphal
arch of the basilica of Sancta Maria Maggiore, Rome, shows & jewelled cross
standing on a throne below which is the sealed scroll of the Apocalypse (Apoc.
5.1); to the sides are representations of SS. Peter and Paul, together with symbols
of the evangelists.”® Like the jewelled crosses in these mosaics, the draped cross
of the Sedulius manuscript is a symbol of Christ and the reference in the text to
the beasts singing una voce links the scene to statements such as that in Jerome's
preface to the gospels, the Plures fuisse, that the four gospels, though differing in
details, sprang from a single source, namely Christ.’” But whereas the enthroned
or jewelled crosses emphasize Christ's royal and glorified status, the trophy-cross
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stresses his victory over death. Like the representation of Christ triumphing over
the asp and the basilisk in the Archiepiscopal Chapel, Ravenna, where Christ is
dressed in the armour and purple cloak of the Roman emperors, or the
representation of the Harrowing of Hell in the ninth-century Stuttgart Psalter’®
where Christ still wears the imperial purple cloak, the trophy-cross adapts a motif
from Roman imperial art to present Christ's death on the cross as a military
victory.”” The passage which precedes the description of the evangelists praising
Christ in the Carmen paschale describes heaven, the goal of those who fight in
Christ's army, as follows:

En signo sacrata crucis vexilla coruscant,

En regis pia castra micant, tuba clamat erilis,

Militibus sua porta patet: qui militat intret,

Ianua vos aeterna vocat, quae ianua Christus.

Aurea perpetuae capietis praemia vitae,

Arma quibus Domini tota virtute geruntur

Et fixum est in fronte decus.

[Behold the streaming banners of the Cross, behold the gleaming
bulwarks of the King, the lordly trumpet sounds, the gates swing
free, the everlasting door invites all those who soldier for the
Lord—the door is Christ. The golden gains of everlasting life
await you there, who bear the arms of Christ with honour and his
ensign in the van.]*’

The trophy-cross pictured in the Sedulius manuscript would be an appropriate
illustration of this passage with its military imagery. And there are other military
images in the poem. For example, Christ's death is described as a military victory and
his resurrection is celebrated by the gift of a trophy to the day on which it occurred.!
Sedulius's poem, which is an epic narrative, is very different from The
Dream of the Rood, they do, however, share a number of details in their treatment
of the subject of Christ's death. In the Carmen paschale Christ embraces the cross
in order to rule over the world and in The Dream of the Rood the cross raises up the
powerful king.42 Christ is described as the young hero, 'ongyrede hine pa geong
heled' (1. 39) and the cross is described as wounded with arrows, 'eall ic was mid
strelum forwundod' (1. 62). In both poems the natural world weeps at Christ's
death,43 and in both, there is great stress on the darkness which covered the world at
Christ's death.** The last theme is, of course, well-known"® and there is therefore no
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need to suggest direct influence from Sedulius on The Dream of the Rood*® On the
other hand, the Carmen paschale was a standard school-book in the early Middle
Ages and was well-known in Anglo-Saxon Englarld.47 It is therefore possible that it
contributed to the approach to the subject of Christ's death in The Dream of the
Rood even though it was clearly not its main source, and that it was from an
illustrated copy of the Carmen paschale that the poet took the idea of representing
the cross as a trophy draped with a military cloak.
There are, however, other possibilities, for the cross is regularly described as a
trophy. Venantius Fortunatus's hymn, Pange lingua, opens with the following lines:

Pange, lingua, gloriosi prelium certaminis

et super crucis tropheo dic triumphum nobile,
qualiter redemptor orbis immolatus vicerit.
[Sing, my tongue, the glorious battle,

Sing the ending of the fray;

Now above the Cross, the trophy,

Sound the loud triumphant lay;

Tell how Christ, the world's Redeemer,

As a Victim won the day.]*®

Bede begins a hymn for the Feast of S. Andrew with the following words:

Salve, tropaeum gloriae,

Salve, sacrum victoriae

Signum, Deus quo perditum

Mundum redemit mortuus!*’

[Hail, trophy of glory, hail holy sign of victory,
by which a dead God redeemed a lost world.]

Ambrose describes Christ stripping himself in terms of a king laying aside his
regalia vestimenta. and, commenting on Simon of Cyrene carrying Christ's cross,
says, 'Sed iam tropaeum suum victor adtollat’. > Simon, who follows behind
Christ, is like the servant who carries the victor's trophy. The royal theme, of the
emperor with his purple robes and the trophy which celebrates his victory over his
enemies, is seen again in Augustine's commentary on Psalm 90 where he says, 'In
ipso tabernaculo [the flesh] Imperator militavit pro nobis'.”’ Bede, describing
Oswald erecting a wooden cross before the battle of Heavenfield and, like

10
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Constantine before the battle at the Milvian Bridge, calling on God to help him,
refers to the cross as a trophy: the place of battle, he says, is called 'Caelestis
Campus, quod certo utique praesagio futurorum antiquitus nomen accepit;
significans nimirum quod ibidem caeleste erigendum tropeum, caelestis
inchoanda victoria, caelestia usque hodie forent miracula celebranda' [This place
is called in English Heavenfield, and in Latin Caelestis campus, a name which it
certainly received in days of old as an omen of future happenings; it signified that
a heavenly sign was to be erected there, a heavenly victory won, and that
heavenly miracles were to take place there continuing to this day.]*

To those familiar with the themes of early Christian art and literature,
therefore, the opening passage of The Dream of the Rood hints at a very complex
symbolism. In relation to the cross itself the poem celebrates the veneration of the
relics of the cross, the role of the cross as the tree on which Christ, the second
Adam, did away with the punishment incurred by the first Adam when he ate the
fruit of the Tree of Knowledge, the cross's participation in Christ's sufferings and
consequent sharing in his triumph and, finally, the cross's status as the trophy
which celebrates Christ's victory over death. In relation to Christ himself the
shifting vision recalls Christ's glorified status after his resurrection, contrasting it
with his body bleeding on the cross, his role as the one who gives the fruit of
eternal life to his followers and his great victory over death, a death which the
poet now faces. As the poet says,

Se Sunu wzs sigorfaest on pam sidfzte,
mihtig ond spedig, pa he mid manigeo com,
gasta weorode, on Godes rice,
Anwealda ®lmihtig, englum to blisse,
ond eallum dam halgum pam pe on heofonum ar
wunedon on wuldre, ba heora Wealdend cwom,
elmihtig god, per his edel wes.

(Dream of the Rood, 11. 150-56)
[The Son was victorious in that expedition, powerful and
successful, when he came with a multitude, a great company of
souls, into God's kingdom, the almighty ruler, a joy to the angels
and to all the saints who previously lived in the heavens, in glory,
when their ruler, almighty God, came where his homeland was.]

11
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'Pa Gregorius gamenode mid his wordum':
Old English Versions of Gregory's Bilingual Puns

Emily V. Thornbury

The story of St Gregory's encounter with some Anglian slave-boys in a Roman
marketplace became so central to the narrative of the English conversion that,
from the time of Bede, scholars have been forced to reckon with it whether they
believed it or not.' As a story, indeed, the episode has much to recommend it;
commentators have used it as proof of themes as diverse as the formation of
English nationhood and the unnatural vices of the Roman clergy.? As it portrays
the encounter between the ancient language and civilization of Rome and a few
innocents from the far and heathen north in a way highly flattering to the latter,
it is unsurprising that English writers recorded the story first, and preserved it
the longest. :

Versions of the encounter almost invariably fall into two parts.® The first
~ describes the beauty of the slave-boys,’ and Gregory's regret at their heathenism;
the second recounts his enquiries about their origin, and his interpretation of the
names given. As preserved in chapter 9 of the Vita S. Gregorii of the Anonymous
of Whitby, the latter part is fairly brief, the questions and responses amounting
only to a few lines:

Deo intus admonente, cuius gentis fuissent, inquisivit. [...]
Cumque responderent, 'Anguli dicuntur, illi de quibus sumus,' ille
dixit, 'Angeli Dei.' Deinde dixit, 'Rex gentis illius, quomodo
nominatur?' Et dixerunt, 'Aelli.' Et ille ait, 'Alleluia. Laus enim
Dei esse debet illic.' Tribus quoque illius nomen de qua erant
proprie requisivit. Et dixerunt, 'Deir¢.' Et ille dixit, 'De ira Dei
confugientes ad fidem.'

[with God's inward prompting, he asked, of what race they came.
[...] And when they replied, 'The people of whom we come are
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called Anguli,! he replied, 'Angels of God.' Then he said, 'The
king of this race, what is his name?' And they said, 'Aelli.' And he
said, 'Alleluia. The praise of God belongs in that place.! He
enquired also as to the name of their own tribe. And they said,
'Deirae.’ And he said, 'From the wrath of God they flee to the
faith."] °

Bede's version may well have been entirely independent. It is slightly more
diffuse, but considerably more elegant:

Rursus ergo interrogauit, quod esset uocabulum gentis illius.
Responsum est, quod Angli uocarentur. At ille: 'Bene,' inquit;
'nam et angelicam habent faciem, et tales angelorum in caelis
decet esse coheredes. Quod habet nomen ipsa prouincia, de qua
isti sunt adlati?’ Responsum est, quod Deiri uocarentur idem
prouinciales. At ille: 'Bene,' inquit, 'Deiri; de ira eruti, et ad
misericordiam Christi uocati. Rex prouinciae illius quomodo
appellatur?’ Responsum est, quod Aelli diceretur. At ille adludens
ad nomen ait: 'Alleluia, laudem Dei Creatoris illis in partibus
oportet cantari.'

{Once more, therefore, he asked what the name of their race might
be. He was told that they were called 4ngli. 'Good,' he said; 'for
they have an angelic appearance, and such people deserve to be
co-heirs with the angels in heaven. What is the name of the
province, from which they were taken?' He was told that the
people of that region were called Deiri. He replied, 'Deiri is right:
snatched from ire, and called to Christ's mercy. What is the king
of their province called?' He was told, that he was called Aell.
And he, playing upon the name, said 'Alleluia; it is right that the
praise of the Creator should be sung in those regions.] °

Here, the puns have been carefully but not obtrusively explained, and the realistic
touch of the interpreter allows Gregory to be the only direct speaker in the
passage. Moreover, the sequence of questions in Bede's account not only moves
more smoothly from general to specific information than does the Whitby
version; it also concludes with an implicit statement of Gregory's resolution to
convert the English, which makes his subsequent declaration of this intention to
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the pope seem less abrupt. Bede's account of this episode became the standard
one, and later writers—such as Paul the Deacon’ and William of Malmesbury®—
adhere to his sequence, and often his words, in recounting the episode.

The customary description of Gregory's replies as 'puns' has often tended to
lead commentators to see his speech as frivolous or joking. This is by no means
accurate, as Howe has explained:

For a man like Gregory, wordplay offered a powerful means to
apprehend God's truth as contained in human language. The
episode [...] translates the unintelligible terms of a pagan,
Germanic language into the meaningful terms of a Christian,
Latin language. [...] As Gregory demonstrates, each name
associated with this pagan people—Angli, Deiri, and Zlle—has
an erroneous meaning in heathendom and a true meaning in
Christendom.’

One might also say that the act of performing exegesis of these names elevates
them to a status like that of Biblical names, which were endlessly productive of
such interpretation: thus also proving the English worthy of conversion.

To a degree, the conversion itself assisted Gregory's flock in rendering this
story in the vernacular. By the time of the translation of the Old English Bede,
two of Gregory's three puns were easily recognisable in English as well as Latin:

Eft he freegn, hwet seo peod nemned weare, pe heo of cwomon.
Ondswarede him mon bzt heo Ongle nemde waron. Cwad he:
Wel pzt swa mag: fordon heo ®nlice onsyne habbad, 7 eac
swylce gedafonad, pet heo engla xfenerfeweardas in heofonum
sy. ba gyt he furdor fregn 7 cwad: Hwet hatte seo magd, pe ba
cneohtas hider of ledde waron. bPa ondswarede him mon 7 cwad,
pzt heo Dere nemde waron. Cwad he: Wel bzt is cweden Dere,
de ira eruti; heo sculon of Godes yrre beon abrogdene, 7 to
Cristes mildheortnesse gecegde. Pa gyt he ahsode hwat heora
cyning haten waere: 7 him mon ondswarade 7 cwd, patte he £ll
haten waere. Ond pa plegode he mid his wordum to pzm noman 7
cwad: Alleluia, bt gedafenad, pxtte Godes lof usses scyppendes
in p&m dazlum sungen sy.
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[He asked again, what the race might be called, from which they
came. He was told that they were called Ongle. He said: It is well
that it is so: for they have unequalled countenances, and for such
people it is fitting that they should be the equal heirs of angels in
heaven.' Then he enquired yet again and said: 'What is the tribe
called, from which the young men were brought?' Then he was
answered, and told that they were called Dere. He said: 'It is very
properly called Dere (de ira eruti); they must be rescued from
God's wrath, and brought to Christ's mercy.' Then he also asked
what their king was called: and he was answered, and told that he
was called £/l. And then with his words he played upon the
name, and said: 'Alleluia, it is fitting, that the praise of God our
Creator should be sung in that region.] '

The ecclesiastical Latin words angelus and alleluia (themselves borrowed from
Greek and Hebrew) were naturalized enough in English that extended explanation
was unnecessary. The word engle could mean either 'English' or 'angels'; while
the translator of the Old English Bede'' seems to have preferred to spell the tribal
name in <o> (as in this passage), it seems—if the Tanner manuscript's reading is
correct—that he thought the pun obvious enough to enable him to attempt to
create a rhetorical contrast between wnlice onsyne and efenerfeweardas
('unequalled appearance' and 'equal heirs'), instead of reiterating the boys' angelic
appearance. His cleverness, as it happens, seems to have created problems for
* later copyists. Oxford, Corpus Christi College, 279 has engceli over an erasure,
while Cambridge, Corpus Christi College, MS 41 has the comical reading
englisce onsyne:'* both, presumably, were striving toward the more Bedan
englelice in Cambridge, University Library Kk.3.18."

The pun on Deira, however, proved troublesome. In Old English, the word
was usually spelled Dere. It is not entirely clear how this name was pronounced,
especially in the earlier period;'* however, it certainly bore no resemblance to any
English word for anger. The translator, therefore, was forced to provide a gloss in
Latin to account for Gregory's comment.

Zlfric, it is now generally accepted, relied on the Old English version of
Bede in his account of this episode in his homily on Gregory in the second series
of Catholic Homilies." He appears to draw on the translation nowhere else, and it
has been several times suggested that he knew the story of the Anglian slave-boys
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as an extract.'® Although containing very close verbal similarities to the Old
English Bede, however, his version is not identical:

Eft he axode hu dzre deode nama were. pe hi of comon; Him
was geandwyrd. pazt hi angle genemnode waron; ba cwad he.
rihtlice hi sind Angle gehatene. for dan de hi engla wlite habbad.
and swilcum gedafenad pat hi on heofonum engla geferan beon;
Gyt 0a Gregorius befran. hu dzre scire nama ware. pe da cnapan
of aledde waron; Him man sede. paet da scirmen waron dere
gehatene; Gregorius andwyrde. Wel hi sind dere gehatene. for dan
de hi sind fram graman generode. and to cristes mildheortnysse
gecygede; Gyt 0a he befran. Hu is dzre leode cyning gehaten?
Him wes geandswarod pat se cyning Zlle gehaten waere; Hwaet
da Gregorius gamenode mid his wordum to dam naman. and
cwad; Hit gedafenad pet alleluia sy gesungen on dam lande. to
lofe paes elmihtigan scyppendes;

[He asked again, what the name of the race was from which they
came. It was told him that they were called Angle. Then he said,
"They are justly called Angle, for they have the beauty of angels,
and it is fitting for such people that they should be the
companions of angels in heaven.' Again Gregory asked, what the
name of the district was, from which the boys had been taken. He
was told that the people of that district were called Dere. Gregory
answered, 'They are very properly called Dere, for they shall be
saved from wrath, and called to Christ's mercy.'! Once more he
asked, 'What is the king of that people called?’ And he was told in
reply that the king was called Zlle. Now, then Gregory with his
words played upon the name, and said, 'It is fitting that alleluia
should be sung in that land, in praise of the almighty Creator."] 17

Zlfric's stylistic improvements upon this passage in many ways resemble Bede's
refinements upon the Whitby version. The word-order is more smoothly
idiomatic, and the final sentence in particular shows the stylized chiastic
alliteration that would become one of the hallmarks of Zlfric's kunstprosa. But
the puns, in particular, are treated quite differently. The Old English Bede's cenlice
onsyne has been replaced with engla wlite (perhaps in consultation with the Latin
Historia ecclesiastica)."® This renders the play more obvious; but the final pun on
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Zlle—alleluia has been made somewhat more difficult by the separation of the
two words. The most immediately noticeable change, however, is the omission of
the gloss: as Godden notes, 'ZElfric seems to lose the point by not citing the Latin
base of the pun, de ira.’

As I read it, there are three potential explanations for this omission. One is
negligence; though as ZElfric was generally a careful reviser of his own work, he
might have been expected to have corrected so easily remediable an oversight.®®
Another and perhaps more likely explanation is that this story was so well known
to ZElfric's audience that the Latin form of the pun needed no gloss. This
possibility is ultimately unverifiable, but on its behalf we might cite Zlfric's
apparent prior knowledge of the story in Old English, and one certain (though
post-Conquest) instance of the separate circulation of an Old English text of the
episode.21 At the same time, Z£lfric's assertion at the beginning of the homily that
'Alfred's’ Old English translation of Bede was not very well-known, would seem
to argue against this explanation.22 One further option, however, deserves
consideration: namely, that Zlfric was attempting a quite different pun on Dere.

The Old English word déore (‘precious’ or 'beloved’) probably sounded
sufficiently like Dére for an Anglo-Saxon hearer to appreciate such wordplay: in
this case, Gregory's reply would be translated as 'They are very properly called
dear, for they shall be redeemed from wrath, and called to God's mercy.' The
double (and here triple) meaning of deor would have resonated with audiences
familiar with the Biblical metaphor of Christ redeeming mankind from its
enslavement to the devil with the purchase-price of his blood. Archbishop
Wulfstan was particularly fond of this idea, and these clauses from the law-code V'
Athelred are typical of his usage:

2. 7 ures hlafordes gereednes 7 his witena is, b2t man Cristene
menn 7 unforworhte of earde ne sylle, ne huru on hepene leode,
ac beorge man georne, bt man pa sawla ne forfare, pe Crist mid
his agenum life gebohte.

[...]

3.1. Ac elles gerede man fridlice steora folce to pearfe 7 ne
forspille for lytlum Godes handgeweorc 7 his agenne ceap, pe he
deore gebohte.

[2. And the decision of our lord and his counsellors is, that
innocent Christian people should not be sold out of the country,
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and certainly not to heathen nations: but rather great care should
be taken, that those souls should not be lost, which Christ
purchased with his own life. [...]

3.1. But on the contrary, merciful judgements should be made for
the good of the people; do not destroy for a small offence God's
handiwork and his own purchase, which He dearly bought.]**

The context of this metaphor in V Zthelred is also characteristic: Wulfstan
frequently used the language of the 'dear bargain' in discussing the treatment of
slaves® and overuse of the death penalty,” but also referred to it in more general
Christian teaching.*®

Zlfric was also certainly familiar with the image; he used it, for instance,
in his homily for St Bartholomew's Day in his First Series of Catholic Homilies:

pu zlmihtiga god on pam de abraham gelyfde. and isaac and
iacob. pu 0e asendest pinne ancennedan sunu. pat he us alysde
mid his deorwurpum blode fram deofles peowdome. and hafp us
geworht pe to bearnum;

[Thou almighty God, in whom Abraham believed, and Isaac, and
Jacob: thou who sent thine only-begotten Son, so that with his
precious blood he might redeem us from the devil's captivity, and
has made us thy children.] *’

" This language is found throughout the New Testament, but is perhaps most
clearly expressed in the first chapter of I Peter:

18. scientes quod non corruptibilibus argento vel auro redempti
estis de vana vestra conversatione paternae traditionis, 19. sed
pretioso sanguine quasi Agni incontaminati et inmaculati Christi,
20. praecogniti quidem ante constitutionem mundi, manifestati
autem novissimis temporibus propter vos, 21. qui per ipsum
fideles estis in Deum, qui suscitavit eum a mortuis et dedit ei
gloriam, ut fides vestra et spes esset in Deum.

[Knowing that you were not redeemed with corruptible things as
gold or silver, from your vain conversation of the tradition of your
fathers: 19. But with the precious blood of Christ, as of a lamb
unspotted and undefiled, 20. Foreknown indeed before the
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foundation of the world, but manifested in the last times for you,
21. Who through him are faithful in God, who raised him up from
the dead, and hath given him glory, that your faith and hope might
be in God.] (Douay-Rheims Version) 2

On several levels, this passage is peculiarly appropriate to the scene of Gregory's
encounter with the slave-boys. Both figuratively and literally, the Deiran slaves
require to be redeemed 'de vana [...] conversatione paternae traditionis'; they are
being sold for 'corruptibilibus argento vel auro’ but—as Gregory, soon to be pope
and apostle in the tradition of Peter, recognizes—on a more profound level they
have already been purchased 'pretioso sanguine [...] Agni'. This text, and similar
Biblical instances of the metaphor of redemption, are sufficiently relevant—and
indeed sufficiently central to the Christian discourse of conversion—that the word
deor might readily occur to an Anglo-Saxon commenting on, or hearing of, slaves
in need of salvation.

Zlric does not expand on this episode here or elsewhere, so it is
impossible to finally confirm whether he was indeed punning on Dere/deore.
From the evidence of his homily and the corresponding episode in the Old
English Bede, though, it is clear that the pun on Deiri/de ira, relying as it does on
a prepositional phrase in Latin, was the most difficult for writers in English to
render as it stood in Latin sources on Gregory. After the Anglo-Saxon period, we
find the author of the South English Legendary's account of Gregory taking bold
measures to solve this problem:

bis holyman faste hom byhuld - an stonde he gan astonde

He esste wat pe children were - and of wuche londe

be marchans sede Engliss hi beop - & of Engelond inome

Such is pe kunde of alle men - pat of pulke londe beop icome

Wel a3te sede pe godeman - pat lond beo god & riche

be men beop wel Englisse ycluped - for hy beop englise iliche

3if pe lond is such as pe men - name is hap by ri3te

Engliss lond it a3te beo - and engliss per on ali3te

And suche men a3te in heuene beo - engliss yuere
[This holy man looked at them keenly, and stood astonished; he
asked what race the children were, and from which land they
came. The merchants said, 'They are English, and taken from
England: all men who come from that land are of this sort.' The
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righteous man said, 'Well may that land be excellent and rich; the
people are properly named Engliss, for they are like angels: if the
land is like the people, it bears its name by right—FEngliss land it
deserves to be, and angels to dwell therein; and such men deserve
to be the companions of angels in heaven.'] 2

Here, the pun on Angli/angeli (easily rendered as Engliss/englis in the writer's
dialect) stands alone, as the central linguistic element of Gregory's response.
Notably, while Gregory's question as to whether the people in their country were
Christian or heathen precedes the pun in earlier accounts, it immediately follows
this passage in the South English Legendary. Like ZElfric,”® the Middle English
text has collapsed the place and race of origin of the slaves into the single
category of Engliss, making unnecessary the second set of questions eliciting the
puns. The emphasis placed upon the excellence of England itself, as well as the
beauty of its people, is in keeping with the often-noted pro-English sentiments of
the Le‘gena’ary.31 The author's reduction of the narrative to its barest elements
reveals his idea of what was most essential to the story: England's merited place
in Christendom, and Gregory's affection for the nation. The specificity of earlier
versions—the children's origin in Deira under King Zlle’>—was outside the
author's purpose; clearly, what mattered was that Gregory saw that England was 'a
lond fol of so vair folk - pat a3te beo engliss vere' [A land full of such fair people,
who ought to be the companions of angels].”

The episode of Gregory and the Anglian slaves was from the beginning
“considered a pivotal moment in the history of the English people. Part of its
longevity as a narrative must be attributed to the fact that—whether or not it
happened—it reflects genuinely-held ideas about the centrality of language to
belief.** In the story, the still-heathen English names are converted to Christian
purposes, as a symbolic proxy for their bearers. When, some centuries later, the
English came to translate the story into that very language, the success of
Gregory's endeavour might be judged by the ease with which two of his puns, on
Angli/angeli and Allelalleluia, could be transferred to the 'baptized' language,
enriched as it had been by Christian-Latin vocabulary.”> When difficulties arose
in presenting the bilingual wordplay to monolingual English-speakers, early
English translators used a variety of strategies: either by inserting and translating
the Latin, as in the case of the author of the Old English Bede, or through
constructing new wordplay in English, as Zlfric arguably did with Dere/deore,
and the Old English Bede author with enlice. The pared-down version in the
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South English’ Legendary, on the other hand, reveals in its choice of emphasis a
large part of the episode's enduring appeal: the story argued for the beauty and
importance of the English people—and their language—even in the far-distant
heart of Christendom.*® It is unsurprising, then, that the English should have
exerted themselves to present this moment to their countrymen in their own
language.”’
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NOTES
' That Bede was sceptical about the episode's authenticity is commonly deduced from
his attribution of the story to ‘tradition'—for instance: 'Haec iuxta opinionem, quam ab antiquis
accepimus' [These events, according to the report which we have received from of old: Historia
ecclesiastica 1l.i]—and its placement at the end of the account of Gregory's life, following his
epitaph. Frequently cited on this point is a brief comment by Patrick Wormald, 'Bede, the
Bretwaldas and the Origins of the Gens Anglorum', in Ideal and Reality in Frankish and Anglo-
Saxon Society, ed. by Patrick Wormald, with Donald Bullough and Roger Collins (Oxford:
Blackwell, 1983), pp. 99-129 (p. 124); see also Nicholas Howe, Migration and Mythmaking in
Anglo-Saxon England (New Haven, CT: Yale University Press, 1989), p. 119, and Mechthild
Gretsch, 'ZElfric and Gregory the Great', in £lfric's Lives of Canonised Popes, ed. by Donald
Scragg, Old English Newsletter Subsidia 30 (Kalamazoo, MI: The Medieval Institute, 2001),
pp. 11-54 (pp. 16 and 23).

2 On the first, see Howe, Migration and Mythmaking, esp. pp. 118-23, and more recently
Kathy Lavazzo, 'Another Country: ZElfric and the Production of English Identity’, New
Medieval Literatures, 3 (1999), 67-93. Allen Franzten discusses the Protestant polemicist John
Bale's salacious interpretation of the episode in 'Bede and Bawdy Bale: Gregory the
Great, Angels, and the "Angli", in Anglo-Saxonism and the Construction of Social
Identity, ed. by Allen J. Frantzen and John D. Niles (Gainesville, FL: University Press
of Florida, 1997), pp. 17-39.

7 In many, the sequel—in which Gregory begs the pope to be allowed to lead a mission
to England, but is prevented from doing so—immediately follows the story.

* The age varies between accounts; since in the earliest, the Anonymous of Whitby
writes that 'quidam pulchros fuisse pueros dicunt et quidam vero crispos iuvenes et decoros’
[some say they were beautiful boys, and some, on the other hand, that they were handsome,
curly-haired youths], we must assume that this uncertainty is insoluble. The South English
Legendary specifies 'swete children preo' [three sweet children], but the number may be a
product of the rthyme.

> The Earliest Life of Gregory the Great, by an Anonymous Monk of Whithy, ed. by
Bertram Colgrave (Cambridge: Cambridge University Press, 1968), p. 90. Unless specified, all
translations are my own.

S Bede's Ecclesiastical History of the English People, ed. by Bertram Colgrave and R.
A. B. Mynors (Oxford: Clarendon, 1969), pp. 132-34.

" Vita S. Gregorii, ch. XV, in Walter Stuhlfath, Gregor I der Grosse (Heidelberg:

Winter, 1913), pp. 106-07.

~
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Gesta regum Anglorum, 1, 45, in William of Malmesbury: Gesta Regum Anglorum:
The History of the English Kings, ed. by R. A. B. Mynors, R. M. Thomson and M.
Winterbottom, 2 vols (Oxford: Clarendon, 1998-99), I, p. 62.
®  Howe, Migration and Mythmaking, p. 119.

%" The Old English Version of Bede's Ecclesiastical History of the English People, ed. by
Thomas Miller, EETS 95, 110, 2 vols (London: Triibner, 1890--98), I, p. 96.

' Presuming, that is, that the spellings in Oxford, Bodleian Library, Tanner 10—Miller's
base text—reflect the archetype's spellings more or less accurately: the question, however, is far
beyond this article's scope.

2 OF Bede, 11, pp. 80-81.

B Itis very possible that this is in fact closest to the archetypal reading; though, if so, it
seems somewhat odd that QO and B (and indeed T) had such difficulty with it.

' The etymology of Deira is notoriously obscure, though it is usually considered to be of
British derivation. For two recent conjectures, see Andrew Breeze, "The Origin of the Name
Deira', Transactions of the Yorkshire Dialect Society, 19 (1997), 35-39, and J. G. F. Hind,
'Elmet and Deira—Forest Names in Yorkshire?', Bulletin of the Board of Celtic Studies, 28
(1980), 541-52. Breeze suggests a derivation from *de-uir, 'brave men', while Hind argues for a
source in an earlier form of modern Welsh deri/deiri, 'oak grove/forest'. Hind writes of the
passage in the Historia ecclesiastica that the 'pun, quoted as it is by the Northumbrian Bede,
probably indicates that the vowel in Deira was a diphthong and not simply a long vowel' (p.
551). There are other possible explanations, however; for instance, if the episode was a literary
invention, it is not impossible that the pun was visual, not aural (though this would seem to

contradict the hints of Bede and the Anonymous of Whitby that the story circulated orally).
‘ * Dorothy Whitelock, 'The Old English Bede', Proceedings of the British Academy, 48
(1962), 57-90 (pp. 58-59 and esp. n. 10), and M. R. Godden, 'The Sources for Zlfric's Homily
on St Gregory', Anglia 86 (1968), 79-88 (pp. 85-86); against this, however, see Gretsch, 'Elfric
and Gregory', p. 48.

1 Ibid., p. 59 and n. 18; also Peter Clemoes, Late Old English Literature', in Tenth-
Century Studies, ed. by David Parsons (London: Phillimore, 1975), pp. 103-14 (p. 105).
Clemoes speculates that AElfric may have known the tale as a schoolroom set text.

7" Elfric's Catholic Homilies: The Second Series: Text, ed. by Malcolm Godden, EETS
s.s. 5 (Oxford: Oxford University Press, 1979), no. 9, pp. 72-80 (p. 75).

'®  Alternatively, he may merely have known a version with a reading more like CUL
Kk.3.18's englelice.

¥ Elfric's Catholic Homilies: Introduction, Commentary and Glossary, ed. by-Malcolm

Godden, EETS s.s. 18 (Oxford: Oxford University Press, 2000), p. 406.
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0 For detailed accounts of Alfric's revision of his own work, see Peter Clemoes, 'History
of the Manuscript: Origin and Contemporary Correction and Revision," in Anglo-Saxon
Manuscripts: Basic Readings, ed. by Mary P. Richards (New York: Garland, 1994), pp. 345-62
(reprinted from the preface to the EEMF facsimile of London, British Library, Royal 7.C.xii);
Paul E. Szarmach, 'Elfric Revises: The Lives of Martin and the Idea of the Author! in
Unlocking the Wordhord: Anglo-Saxon Studies in Memory of Edward B. Irving, Jr, ed. by
Mark C. Amodio and Katherine O'Brien O'Keeffe (Toronto: University of Toronto Press,
2003), pp. 38-61; and Second Series, pp. XXi-xxiv.

2 Godden's X, Cotton Faustina A x, a short excerpt in 'a twelfth-century hand' (Second
Series, p. lv: the text, damaged by binders, is printed in the textual notes on p. 74). Note,
however, that this is £ifric’s version: there is no evidence for the separate circulation of this
episode from the Old English Bede.

2 Second Series, p. 72: '[...] seo foresede boc (i.c. 'historia anglorum da de Alfred
cyning of ledene on englisc awende') nis eow eallum cud' [this aforesaid book (i.e., the Historia
anglorum, which King Alfred translated from Latin into English}, is not known to all of you].

B Die Gesetze der Angelsachsen, ed. by F. Liebermann, 3 vols (Halle: Niemeyer, 1903-
16), I, p. 238.

2 See also, e.g., the Sermo Lupi, in The Homilies of Wulfstan, ed. by Dorothy Bethurum

(Oxford: Clarendon, 1957), no. XX, p. 270, 1L. 90-1, and /I Cnut §3 (Gesetze, p. 310).

% See VI &thelred §10.1 and II Cnut §2.1 (Gesetze, pp. 250 and 309-10).

% See his Sermo in .XL., in Homilies, ed. by Bethurum, no. XIV, p. 234, 11. 42-43;  Cnut
§18.3 (Gesetze, p. 300) and Institutes of Polity, 'Be eallum cristenum mannum' (Die 'Institutes
of Polity, Civil and Ecclesiastical’, ed. by Karl Jost, Schweizer anglistische Arbeiten 47 (Bern:

Francke, 1959), pp. 156-57. :

7 &lfric's Catholic Homilies: The First Series: Text, ed. by Peter Clemoes, EETS s.s. 17
(Oxford: Oxford University Press, 1997), p. 445. The insertion of deorwurde here seems to
have been an innovation of Zlfric's (cf. the passage from the Passio Bartholomei in Godden,
Introduction, p. 262). In Elfric's Glossary, deorwurde is listed as the equivalent of Latin
pretiosus: see Alfrics Grammatik und Glossar, ed. by Julius Zupitza (Berlin: Weidmannsche,
1880), p. 320.

% TPeter 1:18-21.

% The South English Legendary, ed. by Charlotte d'Evelyn and Anna J. Mill, EETS 235-
36, 2 vols (Oxford: Oxford University Press, 1956), I, pp. 81-82 (lines 23-31).

0 In the first half of the episode, where Bede has the merchants tell Gregory that the

boys are de Britannia insula (OE Bede: of Breotone ealonde), ZElfric has of engla lande; as
Godden notes, 'Elfric's engla rather spoils the point of the [following] question and answer'

(Introduction, p. 406). Whether this similarity indicates that the SE Legendary has used—and
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improved on—Zlfric's text is unclear—but note the correspondence of engliss yuere with engla
geferan, neither of which is an exact translation of angelorum [...] coheredes.

31 See, for instance, Jill Frederick, 'The South English Legendary: Anglo-Saxon Saints
and National Identity', in Literary Appropriations of the Anglo-Saxons from the Thirteenth to
the Twentieth Century, ed. by Donald Scragg and Carole Weinberg, Cambridge Studies in
Anglo-Saxon England 29 (Cambridge: Cambridge University Press, 2000), pp. 57-73, and
Klaus P. Jankofsky, 'National Characteristics in the Portrayal of English Saints in the South
English Legendary, in Images of Sainthood in Medieval Europe, ed. by Renate Blumenfeld-
Kosinski and Timea Szell (Ithaca, NY: Cornell University Press, 1991), pp. 81-93.

2 Interestingly, however, ZElle's part in the conversion story was not forgotten, and
attracted a set of stories to his name in the later Middle Ages: see John Frankis, 'King Zlle and
the Conversion of the English: the Development of a Legend from Bede to Chaucer!, in
Literary Appropriations, pp. 74-92.

3 South English Legendary 1, p. 82 (line 36).

3% See, for instance, Kees Dekker, 'Pentecost and Linguistic Self-Consciousness in
Anglo-Saxon England: Bede and Zlfric, JEGP 104 (2005), 345-72, esp. p. 351: 'Gregory's
initiative [...] should be seen in the light of the prophecy of Pentecost'. See also Robert Stanton,
The Culture of Translation in Anglo-Saxon England (Cambridge: Brewer, 2002), esp. pp. 65-
66, and Howe, Migration and Mythmaking, pp. 118-23.

3 In the course of his examination of why England and English came to designate the
nation and its language even under Saxon domination, Wormald argues for the historical
impact of this very pun, both in Latin, and, later, English: sece 'Bede, the Bretwaldas, and the

Origins', pp. 124-29.

38 See Lavezzo, 'Another Country', for arguments on Zlfric's perception of this.

37 I am indebted for the inspiration for this article to the members of Paul Szarmach's
2006 NEH Summer Seminar on Holy Men and Holy Women in Anglo-Saxon England: most

especially to Stephen Stallcup.

30




A Paw in Every Pie:
Waulfstan and the Anglo-Saxon Chronicle Again

Sara M. Pons-Sanz

More than eighty years ago Karl Jost published his seminal article on the poems
(if they can be called so) included in annals 959 in the D- and E-texts of the
Anglo-Saxon Chronicle (hereafter ChronD 959 and ChronE 959, respectively)
and 975 in the D-text (hereafter ChronD 975).! His main concern was to establish
the relationship between ChronD 959.2-19 = ChronE 959.3-26 and Alfric's
epilogue to his translation of the Book of Judges (= AJudgEp). Jost concluded
that the author of the poem must have relied on the Zlfrician text and not the
other way round.” He reached this conclusion by comparing the language of the
text with that of the compositions by Archbishop Wulfstan II of York and
noticing that the poem shows some non-Wulfstanian lexical features (many of
them suggested by the wording of the original AZlfrician passage) amongst
predominantly Wulfstanian phraseology, i.e. the lexical traits which one might
“expect in one of the archbishop's reworkings. Despite the stylistic similarities
which the two poems share with the works commonly included in the
archbishop's canon, Jost was not yet prepared to discard completely the
possibility that the poems might have been written by someone other than
Waulfstan who was familiar with his style.” The dismissal of this idea came a few
years later, when he readily presented in his Wulfstanstudien the poem in ChronD
975 as a Wulfstanian composition and that in ChronD 959 = ChronE 959 as one
of the archbishop's reworkings of previous texts. Since then the two
compositions have frequently been included without much hesitation in the ever-
mushrooming Wulfstanian canon.’

The attribution of these compositions to the archbishop is indeed in
keeping, from an extra-linguistic point of view, with (1) his tendency to rework
previous compositions, mainly by Zlfric (cp. his version in Cambridge, Corpus
Christi College, MS 201 of the first Pastoral Letter in Old English which Zlfric
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sent him [hereafter W.AELet 2], Cnut 1020 or the so-called ‘compilation on
status');® (2) his deep admiration and respect for Edgar as an example of a rightful
king who established just laws in accordance with the divine commandments;’
and (3) his general concern for the well-being of the Church and its
representatives.® Furthermore, given that the version of the Anglo-Saxon
Chronicle which lies, broadly speaking, under those recorded in London, British
Library, Cotton MS Tiberius B.iv (= MS D) and Oxford, Bodleian Library, Laud
MS Misc. 636 (= MS E) is supposed to have been in the province of York
between 966 and cal031,” it is very easy to imagine a scenario in which
Waulfstan, who held the archbishopric of York from 1002 to 1023,10 could have
composed these texts and had them entered in the local version of the Chronicle.
Finally, Wulfstan's involvement in this nationalistic work would not be at odds
either with his wide-ranging interests."!

From a linguistic perspective, this assignation is much more problematic,
on the one hand, because of the above-mentioned presence of lexical items and
collocations which are not recorded anywhere else in Wulfstan's oevre; and on the
other hand, and closely associated with this, because the identification of
Wulfstan's canon does not rely on fully unproblematic principles, which leaves
some texts in grey areas of authorship (as exemplified by the two poems
discussed here). The analysis in this paper will have to rely on the study of the
vocabulary of the works which are currently accepted to have been composed or
reworked by Wulfstan,'> an approach which necessarily imposes some limitations
on the reliability of the conclusions.

Jost did study many of the lexical issues dealt with in this paper in detail.
However, as has been noted above, his main concern was the relationship
between the text in ChronD 959.2-19 = ChronE 959.3-26 and the Alfrician
composition, whereas the relationship of the poems with the Wulfstanian works
per se and other Old English texts was not duly analysed. The present paper
follows this line of research further so as to reassess whether the poems should be
assigned to Wulfstan himself or should rather be attributed to someone else who
was familiar with his extremely catchy style.”” One has to remember that
Whulfstan was a very influential figure in eleventh-century England and it is
therefore not strange that his linguistic traits permeated (through conscious or
unconscious means) the language of later authors.*

The analysis of the lexical choices of the poem recorded in ChronD 959.2-19
= ChronE 959.3-26 should leave aside those non-Wulfstanian expressions which
have been suggested by the original Zlfrician text, given that, as stated above, the
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presence, because of constrained usage, of lexical items which do not belong to
Wulfstan's active repertoire is a well-known feature of his reworkings."® Thus, one
should exclude the following phrases and clauses from any argument on authorship:

(1) 'Wunode on sibbe' [dwelled in peace] (ChronD 959.3 = ChronE 959.4): albeit
recorded more than one hundred times in the Corpus of Old English (hereafter
COE), the phrase on sibbe is not attested in Wulfstan's canon; instead, the
archbishop's works record once an equivalent phrase with frid 'peace, security,
protection' (WHom 19 51) and equivalent phrases with grid 'truce, peace,
protection' on various occasions (e.g. WHom 19 50, WHom 20.1 75 = WHom
20.2 86 = WHom 20.3 82). Even though this collocation is not present in the text
which is the direct source of the poem (viz. £JudgEp 82-87: 'Eadgar [...] wide
geond land'), it appears immediately before in a context referring to King
Athelstan ('he on sibbe wunode sippan mid his leode' [he dwelled in peace
afterwards with his people] in £JudgEp 82).
(2) 'He ararde Godes lof wide' [he exalted God's praise widely] (ChronD 959.4-5
= ChronE 959.6): the only comparable context in the Wulfstanian canon belongs
to LawCn 1020 3 (‘ic scolde gaehwar Godes lof upp arzran' [I should everywhere
exalt God's praise]), which is included in the part of the Cnutian proclamation that
maintains the text of Cnut's letter 'substantially as issued' and hence cannot be
directly associated with Wulfstan.'® In any case, the clause in ChronD 959 =
ChronE 959 relies on 'arerde Godes lof on his leode gehwear' [exalted God's
praise everywhere in his nation] (EJudgEp 83). Notably, 'on his leode gehwar'
" has been replaced by 'wide', an adverb much in Wulfstan's taste (but see below).
(3) "Wurdon underpeodde to pam de he wolde' [were subjected to that which he
wanted] (ChronD 959.8-9 = ChronE 959.10-11): Wulfstan's original works do not
otherwise attest the verb underdéodan, while the noun underdéod ‘assistant,
suffragan' is only recorded once (WHom 9 98), in a text which is a reworking of
an Zlfrician homily where the noun occurs twice (£Spir 51-52 and 59-60)."” The
presence of the verb can however be explained by the close similarity between its
context and Zlfric's 'him underpeodde to pbam pe he wolde’ {subjected them to
that which he wanted] (£JudgEp 86).
(4) 'Wide geond peodland' [widely throughout the land of the nation] (ChronD
959.10 = ChronE 959.13): despite Wulfstan's taste for compounds with déod-
'people, nation’ as the determinant,'® déodland is not recorded anywhere else in
his canon, while it is attested on fourteen occasions in works by other authors
(e.g. HomU 35.1 9). Yet, one could explain the wording in ChronD 959 =
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ChronE 959 by relying on Zlfric's 'wide geond land' [widely throughout the land]
(ZAJudgEp 87) and the presence of déod in £JudgEp 84 (ofer Engla deode' [over
the nation of the English]), because this could have prompted a person that way
inclined to generate the compound."’

Once these phrases and clauses are left aside, the wording of the ChronD
959 = ChronE 959 poem can be divided into three categories: (1) expressions
which are not exclusively Wulfstanian but are also somewhat common outside
Wulfstan's compositions; (2) expressions which could be perceived to be
Wulfstanianisms; (3) expressions which are not otherwise common in the
archbishop's works. The following lines analyse the lexis of the poem in this
order. When considering the figures provided below the reader should bear in
mind that the archbishop's works account for approximately 2.3% of the COE (i.e.
approximately 1/43).°

The first group comprises the following expressions:

(1) 'God him geude pet [...]' [God granted him that [...]] (ChronD 959.3 =
ChronE 959.3-4) and 'ac God him geunne bzt [...]' [but may God grant him that
[...]] (ChronD 959.17 = ChronE 959.24): the combination of a personal pronoun
in the dative + geunnan + deet is found on two occasions in the Wulfstanian canon
(WHom 11 232-33 and LawVIlaAtr 8) and on more than forty occasions outside
it (e.g. £ZHomM 8 15-16 and Beo 1661a-62a).

' (2) 'Pa hwile pe he leofode' [as long as he lived] (ChronD 959.3 = ChronE 959.4):
a similar structure with da hwile de + subject + libban is recorded on eight
occasions in the Wulfstanian canon (e.g. WHom 15 21-22) and more than forty
times in non-Wulfstanian compositions.

(3) 'Eamode bas georne' [readily merited this] (ChronD 959.4 = ChronE 959.5):
the Wulfstanian canon records three contexts with earnian + georne and the same
number can be found in non-Wulfstanian texts; thus, a clause such as 'ecre reste
earnie man georne' [may one readily merit eternal rest] (WHom 10c 183) is
comparable to 'to Gode 7 to eallum his halegum paes georne earnian' [to merit this
readily from God and all his holy men] (HomsS 34 57).

(4) 'God him eac fylste pzt [...]' [God also helped him so that [...]] (ChronD
959.7 = ChronE 959.9): the structure nominal phrase / pronoun in the dative +
(ge)ylstan + deet is recorded once in the Wulfstanian works (WPol 3 52) and nine
times outside them (e.g. £LS [Martin] 1109 and Instr 263-64).
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(5) 'Cyningas and eorlas georne him to bugan' [kings and earls readily submitted
to him] (ChronD 959.7-8 = ChronE 959.9-10): while the coordinated nouns
derive from the Zlfrician source (cp. £JudgEp 85), the structure (ge)biigan +
prepositional phrase with /6 + a member of the georne word-field is attested
twelve times in the Wulfstanian canon (including some derivative contexts, e.g.
LawVAtr 4 = LawAtrV1 2.1) and five times outside it (e.g. ZCHom I, 18 319.64
and HomM 7 45).!

(6) 'Butan gefeohte' {without battle] (ChronD 959.9 = ChronE 959.11): this
phrase goes back to its model 'buton ®lcum gefeohte' [without any battle]
(Z£JudgEp 85). Jost notices that Wulfstan did not favour the collocation bitan +
&lc + noun (it is only recorded three times in his homilies).”* Yet, the tendency
towards the ellipsis of the adjective in similar structures is widespread throughout
the COE (e.g. whereas 'butan xlcum ende' [without any end] occurs once in the
Waulfstanian corpus and fifteen times outside it, 'butan ende' [without end] is
recorded eighteen times in the archbishop's works and more than one hundred and
seventy times in non-Wulfstanian texts).*

(7) 'Eal he gewilde pe he sylf wolde' [he controlled all that he himself wanted]
(ChronD 959.9 = ChronE 959.12): while the verb (ge)wyldan is already present in
the source (cp. 'gewilde his widerwinnan' [controlled his enemies] in £AJudgEp
84), it is also common in the Wulfstanian canon (it occurs approximately fifteen
times) and other Old English texts. However, it is noteworthy that in Wulfstan's
compositions it does not collocate with inanimate objects (e.g. 'wylde hine sylfne'
[may control himself] in WHom 10c¢ 175-76), while non-Wulfstanian texts do
record this collocation (e.g. 'Tosue da gewylde eal 8zt widgylle land' [Joshua then
controlled all that extensive land] in Josh 11.16 and 'he him to peowdome
gewylde ealle Ispanie 7 ealle Africe’ [he subdued into his service all Hispania and
Africa] in Or 5 4.119.2-3).

(8) 'He weordode Godes naman georne' [he readily honoured God's name]
{ChronD 959.11 = ChronE 959.14): while the closest structure to the wording of
this clause in the Wulfstanian canon is 'on Godes naman weordunge' [in honour of
God's name] (WHom 17 17), the collocation of weordian + Godes + noun is
attested on four occasions in the Wulfstanian canon, including one derivative
context (‘hy Godes peowas symle werian & weorlian' [that they may always
guard and honour the servants of God] in HomU 48 62-63 = LawVIAtr 45).
Outside the archbishop's works it is recorded on the same number of occasions,
including HomU 59 29-30, a text with many Wulfstanian expressions. However,
it is much more common both in Wulfstan's compositions and otherwise to find

35



Sara M. Pons-Sanz

\
the collocation weordian + God (or something / someone associated with Him):
e.g. 'God weordodon' [honoured God] (LawVIIIAtr 43), 'we sculon eac hine &fre
weordian, Gode to wyrdminte' [we must also honour Him, according to God's
glory] (ELet 3 127) and 'geornlicost God weorbige' [may honour God most
earnestly] (ChristA,B,C 433).
(9) Hider in tihte' [attracted hither] (ChronD 959.16 = ChronE 959.22): (ge)tihtan
meaning 'to invite, persuade, attract, entice', not 'to accuse', is otherwise recorded
twice in Wulfstanian compositions, once with negative and once with positive
connotations (viz. 'deofol ma and ma manna forleerde & getihte to heora agenre
unpearfe' [the devil misguided more and more people and enticed them to their own
ruin] in WHom 6 57-58 and ‘'his gingran georne tihte to dam ylcan' [may readily
encourage his dependants to the same] in WHom 8c 141-42, respectively). It is
recorded on more than one hundred and sixty occasions in non-Wulfstanian texts,
Zlfric being particularly fond of it (e.g. £LS [Agnes] 355 and LS 17.2 17-18).
(10) '‘Bespeon to pysan earde’ [attracted to this country] (ChronD 959.17 = ChronE
959.23): only two other contexts in the COE record the collocation bespanan + to +
dative: viz. WHom 4 16-17 (‘bespannan to his unlarum' [attract to his bad
teachings]) and HomM 2 20-21 (‘he mag ponne deoful pyder bespanan him sylfum
&fre ecelice to genyprunge and to forwyrde' [he may then eternally attract the devil
by himself to humiliation and ruin]). The structure formed by spanan or other verbs
with spanan as the root + a prepositional phrase with # is recorded once in the
Wulfstanian canon (WHom 5 81), while it is attested on thirty-three occasions
(including derivative contexts) in non-Wulfstanian compositions.

The text contains a clear set of Wulfstanianisms, i.e. terms and collocations
which are repeated time and again in the archbishop's compositions and which
make his style so idiosyncratic. As already noted by Jost, they do not occur
exclusively in Wulfstan's texts, but his compositions show a particularly high
proportion of them.”* However, it is precisely their recognizable character that
makes them very easy to imitate and they frequently crop up in texts which are
not attributable to the archbishop.”® The typically Wulfstanian expressions in the
ChronD 959 = ChronE 959 poem are:

(1) 'Hit godode georne' (ChronD 959.2 = ChronE 959.3): as noted by Jost,26
godian in an intransitive and impersonal use is characteristic of Wulfstan; it
occurs eight times in the archbishop's corpus (including four times in derivative
contexts: WHom 20.1 17 = WHom 20.2 23-24 = WHom 20.3 22-23 and
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LawVAtr 36.1 = LawVIAtr 40.1 = LawlICn 11.1), while it is only recorded once
in non-Wulfstanian texts (‘freaum frodade, fromum godade' [for the free wisdom
increased, for the bald goodness prevailed] in Rim 32).”

(2) 'Swybost para cyninga pe @r him gewurde' (ChronD 959.6 = ChronE 959.7-
8): Jost adduces the combination of two structures in this expression (i.e. 'most of
all kings who ever existed' [*'swydost para cyninga pe ®fre gewurde'] + 'more
than any other king who existed before him' [*'swydor ponne ®nig para cyninga
pe @r him gewurde']) as further evidence in favour of attributing this poem to
Wulfstan.”® He points out that Wulfstan was keen on structures joining &r and the
superlative instead of the comparative degree of an adjective or adverb. Indeed,
this structure is recorded on five occasions in Wulfstan's texts, always in the
construction superlative + pe &fre & 'who ever before' + verb (WHom 3 53-54,
WHom 4 8-9, WHom 5 71-72 and 84-85, and WHom 18 22-23). Jost was not able
to find any similar structures elsewhere, but they do exist. While one non-
Waulfstanian context exhibits the same association of a superlative + &r (bt du
mage hredlicost cumon & edelicost to pinre agenre cydde ponan pe du &r come'
[so that you may go to your native land quick[er] and mo[re] nobly than you went
before] in Bo 41.146.28-29), another context also uses the superlative degree
where one would expect the comparative (‘hone meston hearm dydon pe afre
hired 080e here innon fridlande don sceolde' [did more harm [lit. the most] than a
court or an army should do in a land at peace] in ChronE 1097.27-28).

(3) The concentration of intensifying adverbs and adverbial phrases as well as
echoing doublets is often mentioned as one of Wulfstan's most characteristic
traits. This poem records georne 'readily, eagerly' (4x), wide 'widely' (2x), swyde
'very much, exceedingly' (2x), oft and gelome 'often and frequently', wide and
side 'widely and extensively' and for Gode and for worolde "before God and the
world. However, such high number of intensifying terms seems slightly
suspicious because no other Wulfstanian composition accumulates so many of his
most typical terms in such a short space. These terms should be associated with
‘oftost a symble' [very often, always continuously] (ChronD 959.13 = ChronE
959.17), which does not occur anywhere else in the canon (see below) and which
might point towards someone wishing to make this passage so similar to
Waulfstan's style that he/she goes even further than the archbishop himself.”® Jost
identifies the use of the adverb 76 meaning 'very' rather than indicating an excess
as very typical of Wulfstanian compositions and it is in this sense that he would
like to interpret the adverb in the phrase 'to faste' (ChronD 959.16 = ChronE
959.21).”° However, it is not necessary to accept that translation: both Swanton
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and Whitelock interpret the adverb as referring to an excess and translate this
phrase as 'too fast' and 'too firmly', respectively.*!
(4) 'He dyde swa him pearf wes' [he did as was necessary to him] (ChronD 959.4
= ChronE 959.5): the structure don + swa + a pronoun in the dative + pearf +
béon is recorded on thirty-nine occasions in texts attributed to Wulfstan, while it
is only recorded on twelve occasions in non-Wulfstanian compositions, always in
texts where the influence of the archbishop's works can be seen directly or
indirectly (e.g. ChronF 954.5-6, HomU 32 2, HomS 41 63, HomS 30 191 and
Scrib 3.13).*? Notably, however, the aforementioned structure is always followed
by a verb in the same tense and mood as dén which explains what is or was
necessary to do, while here 'earnode (pes georne)' (see above) presents instead
the consequence of Edgar's having done what he had to do.
(5) 'Godes lage lufode' [loved God's law] (ChronD 959.5 = ChronE 959.6) and
'Godes lage smeade' [meditated on God's law] (ChronD 959.11 = ChronE
959.15): it is well-known amongst Wulfstan scholars that he was—as far as one
can tell from the extant Old English texts—the first author to employ consistently
lagu (< ON lIgg 'law") instead of the native &w) to refer to divine Jaws. >
Nonetheless, this usage soon became widespread and even Zlfric employed the
phrase Godes lagu in his later writings.34 Therefore, it is not only the presence of
this phrase but also the verbs it collocates with that one should pay attention to.
The collocation Godes lage lufian is not otherwise recorded in the archbishop's
works, while his standard collocation is God lufian and Godes lage fylgan 'to love
God and to obey God's law' (e.g. WHom 5 115, WHom 10c 40-41 and LawlICn
" 84.1). Yet, Wulfstanian and non-Wulfstanian compositions do record the
collocation lufian + other terms with a similar meaning to lagu (e.g. 'lufige man
Godes riht heonan ford' [may one love God's justice henceforth] in LawVAtr 26 =
LawVIAtr 30, 'be Godes @ lufiad' [who love God's law] in £LS [Maccabees] 268
and 'pe Godes bebodan lufiged' [who love God's commandments] in Alc [Warn
35] 115). The collocation (Godes) lage sméagan is not very common in
Waulfstan's works either: it only occurs in HomU 48 18 = LawlCn 21 ('Godes laga
and lara smeagean and spirian' [to meditate on and ask about God's laws and
teachings'). Outside the Wulfstanian canon sméagan collocates in thirteen
contexts either with & or with bebod (e.g. 'pxt ic & pine smeage' [that I may
meditate on your law] in PPs 118.34, and 'zlce dage geornfullice smead Oa
bebodu halegra gewrita' [each day diligently meditates on the commandments of
the holy writings' in CP 22.169.4-5).
(6) The poem also contains some word-plays much in Wulfstan's style:
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(6.a) 'He weard wide geond peodland swy8e geweordad for pam pe he weordode
Godes naman georne' [he became widely honoured throughout the land of the
nation because he readily honoured God's name] (ChronD 959.10-11 = ChronE
959.13-14): the passage is dominated by the diacope based on weordian and the
phonetic similarity between weordan and weordian. Yet, similar word-plays are
ubiquitous in the COE: e.g. 'he weard self unweordlice ofslagen’ [he was ignobly
killed] (Or 6 9.139.13-14). Furthermore, one has to pay attention as well to the
non-Wulfstanian déodland (see above; cp. weordian Godes naman, on which see
above).

(6.b) 'Pat his goddeda swydran weordan ponne misdada' fthat his good deeds
may be greater than his misdeeds] (ChronD 959.17-18 = ChronE 959.24-25): the
contrast between gadda&d (or 'gode deda' in ChronE 959) and misd#&d or other
member of the d&d word-field is recorded on ten occasions in Wulfstan's
compositions, including derivative contexts (e.g. 'menn swidor scamad nu for
godan dedan swydor ponne for misdedan' [men are now more ashamed of good
deeds than of misdeeds] in WHom 20.2 145-46 = WHom 20.3 147-48). Similar
word-plays are attested more than twenty times in the COE (ten times in
Zlfrician texts, e.g. 'wyrcad dedbote eowra misdaeda' [do penance for your
misdeeds] in ALS [Memory of Saints] 132); however, non-Wulfstanian
compositions do not record the specific contrast between misdad and goddéad (as
a compound or a phrase).

(7) 'He eldeodige unsida lufode' [loved bad, foreign customs] (ChronD 959.14-15 =
ChronE 959.20): this clause contains the typically Wulfstanian term unsidu, which
is recorded five times in his corpus, albeit only in two different contexts (WHom
20.1 92 = WHom 20.2 133 = WHom 20.3 135 and WPol 2.1.2 33 = WPol 2.1.1
39). It is otherwise only recorded in ChrodR 1 22.10 ('ne mid unsidum ne mid
ofermedum' [neither with bad customs nor with pride]), while this concept is
normally expressed by undéaw, which is attested more than two hundred times in
non-Wulfstanian texts and three times in the archbishop's works.*® The collocation
of either of these nouns with a member of the lufian word-field is however not
common in Wulfstanian compositions (it is only recorded in WPol 2.1.2 39) or
outside them (it is only recorded in HomS 49 97-98 and HomU 39 73).36

Equally—if not more—revealing are the structures which do not seem to

have been favoured by Wulfstan. As far as the ChronD 959 = ChronE 959 poem
is concerned, these are:
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(1) 'Folces frid bette' [improved people's security] (ChronD 959.5-6 = ChronE
959.7): neither in the Wulfstanian canon nor in other Old English compositions
can one find the collocation folces frid + bétan, although both corpora contain
similar expressions with a member of the béfan word-field: Wulfstan's 'ealles
folces frid wyrde betere' [the security of all the nation may become better]
(HomU 41 3-4) can be compared with 'Bis is seo gerednys, de zbelred cyning &
his witan gereeddon, eallon folce to fripes bote' [this is the ordinance which King
Athelred and his councillors have enacted for the improvement of peace for all
the nation] (LawlAtr 0.2). These structures are recorded seven times in Wulfstan's
texts as opposed to four times in non- Wulfstanian compositions, the records in the
two corpora being included mainly in formulaic expressions.
(2) 'Be manna gemynde' [in the memory of men] (ChronD 959.6-7 = ChronE
959.8): the noun gemynd tends to collocate with on instead of be (e.g. LawlCn 25,
ZECHom I, 2 194.124-25 and PPs 50.4), while the collocation be gemynde is only
recorded in Bo 42.148.9 ('be gemynde & be gexscum' [through memory and
through queries]) and in LibSc 4.44, where it renders L de recordatione 'because
of memory'.
(2) 'Wislice rede oftost a symble' [counselled wisely very often, always
continuously] (ChronD 959.12-13 = ChronE 959.17): the collocation r&dan +
wislice is not otherwise recorded in the COE. Notably, non-Wulfstanian texts
record the phase wislic ra&d 'wise counsel' twice (£Spir 50-51 and Intr 210) and
the phrase unwislic r&d 'unwise counsel' once (ELS [Cecilia] 209), while the
Waulfstanian canon only records the phase wislic r&4 in WHom 9 81, a context
which relies on ESpir 50-51.>" The adverbial list 'oftost a symble' is not recorded
in the COE in any other context either.”®
(4) 'Ane misdede he dyde' [he did one misdeed] (ChronD 959.14 = ChronE
959.19): in the Wulfstanian canon, misd&d collocates with (ge)swican 'to cease
from, give away' (e.g. WHom 11 195-96), (ge)bétan 'to amend' (e.g. WHom 6 90)
and andettan 'to confess' (e.g. WHom 14 30-31), but not with ddn, while this
collocation is recorded in LS 9 535-36 ("baedon forgyfennesse ealra paere misdede
pe wid him gedon hzfdon' [asked for forgiveness for all the misdeeds which they
had done against whim]) and BenRW 4.25.10 ('hyre misdedum, pe heo gedon
hafod' [her misdeeds, which she had done]). Admittedly, one could argue that the
unprecedented presence of ddn responds to the echoic effect which it contributes
to create (misde&d — don — unsidu) in a passage which is clearly dominated by the
dentals /8/ and /d/.
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(5) 'Hepene peawas innan pysan lande gebrohte' [brought heathen customs into
this land] (ChronD 959.15-16 = ChronE 959.21):*° the phrase h&den déaw is not
otherwise recorded in the Wulfstanian canon (cp. 'deawan xldeodige’ [foreign
customs] in WHom 11 111 and 'haepene unsida' [heathen bad customs] in WHom
20.1 92 = WHom 20.2 133 = WHom 20.3 135; see below), while it is recorded on
five occasions in other Old English texts, including one derivative context
(ChronA 616.4 = ChronE 616.3). However, given that this phrase emphasises the
same idea as 'eldeodige unsida', its use could be associated with Wulfstan's
fondness for commoratio (i.e. the repetition of the same concept through different
terms), or the general tendency towards variation in poetical language. The
collocation bringan + a prepositional phrase introduced by innan is otherwise
only recorded in 'innan ciricean gebroht' [brought into the church] (BenR
58.99.17 = BenRWells 58.98.17 = BenRW 58.117.27). In the Wulfstanian canon
bringan tends to collocate with a phrase introduced by on or ¢5 instead (e.g. 'we
wyllad pat lc freoman beon on hundrede 7 on teodunge gebroht' [we want that
each freeman be brought into a hundred or tithing] in LawlICn 20 and 'bringe
man bzt to cirican' [may one bring it to church] in LawVIaAtr 2.3). Furthermore,
the prepositional phrases with innan + a noun in the dative recorded in the
Waulfstanian canon indicate something static rather than movement (e.g.
'freondscipe rihtlice healde innan pysan earde’ [may maintain friendship within
this land] in LawVAtr 1.1 = LawVIAtr 8 and 'hu earmlice hit gefaran is nu ealle
hwile innan bisse earman forsingodre peode' [how wretchedly it has gone all the
time now in this wretched, sinning nation] in WHom 20.2 160-61).

(6) 'Utlendisce’ [foreigners] (ChronD 959.16 = ChronE 959.22): this nominalized
adjective is not otherwise recorded in Wulfstan's works, but it is attested eight
times, including one derivative context (ChronC 1052.42 = ChronD 1052.2.49),
in other Old English texts. Still, one might want to explain its presence by
referring to the commoratio which dominates these lines (see above).

(7) 'Deriende leoda' [damaging people] (ChronD 959.16-17 = ChronE 959.23): a
nominal phrase with the present participle of derian + noun is only recorded once
in the Wulfstanian canon (LitBen 7.1 43) and three times outside it (JDay II 232,
AldV 13.1 765 and LibSc 58.53), while underiende 'inoffensive' is recorded twice
in an equivalent phrase (Or 1 2.22.13 and Or 1 6.25.9).*° Given that it is likely
that the extant prose sections of the Benedictine Office represent Wulfstan's
reworking of a pre-existing text,'' one cannot discard the possibility that the
presence of the structure in LitBen 7.1 43 is attributable to constrained usage.42
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(8) 'To gescyldnesse' [to protection] (ChronD 959.18-19 = ChronE 959.26):
gescyldnes is not a term for 'protection' favoured by Wulfstan. He was much
fonder of the Norse-derived loanword grid (< ON grid) and did not use the native
term in any of his compositions,” while the phrase 13 gescyldnesse by itself is
recorded eight times in the COE (e.g. ZCHom [1, 45 336-37 and Or 4 10.104.5).
(10) 'On langsuman side' [on the longsome journey] (ChronD 959.19 = ChronE
959.26): whereas the collocation lang + sid is not uncommon in the COE (e.g. 'on
langne sid' in GenA,B 68b and Dan 68b), the adjective langsum is not recorded in
the same context anywhere else (cp. 'on pare langsuman fare’ in ZCHom 1I, 12
121.376). In general, one notes that, while Elfric was very fond of langsum,
Waulfstan only employed it in three different contexts (viz. WHom 8b 10, HomU
40 50 = WPol 2.1.2 31 = WPol 2.1.1.38 and WPol 2.1.1 128).

Jost insists that the author of the ChronD 959 = ChronE 959 poem is very
likely to be the same person who composed the ChronD 975 poem because both
texts start with the phrase 'on his dagum' [in his days] and share many of the traits
which characterize the Wulfstanian language.44 The phrases of the ChronD 975
poem, therefore, need to be classified in the same three groups as those suggested
for the previous poem. The following structures can be said to be common in
Waulfstanian and non-Wulfstanian compositions alike:

(1) 'On his dagum' (ChronD 975.11-12): the various versions of the Anglo-Saxon
Chronicle record thirteen phrases containing on + genitive + dagum, excluding
" those from this annal and ChronD 959 = ChronE 959, but including seven
derivative contexts (e.g. ChronA 787.2 = ChronC 787.2 = ChronD 787.2 =
ChronE 787.2); these phrases can be compared with Wulfstan's ‘on AEdelredes
cyninges dagum' [in King Zthelred's days] (WHom 20.2 10).
(2) 'For his iugode' [because of his young age} (ChronD 975.12): Wulfstan's
works record once a similar prepositional phrase with for + geogud (‘peet cild for
geogoBe sprecan ne mage' [the child may not be able to speak because of his
young age] in WHom 13 27), while it is attested on three occasions in non-
Waulfstanian works (e.g. 'for untrumnesse 0d8e for geogode' [because of infirmity
or young age] in HomS 13 59-60).
(3) 'Godes wiparsacan' [God’s enemies] (ChronD 975.12): this phrase is recorded
four times in the archbishop's works, including one derivative context (WHom
20.1 99 = WHom 20.2 140), and ten times outside them (e.g. £CHom I, 26
394.176).
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(4) 'Pe Eadgar kyning het @r pone halgan biscop Epalwold gestadelian' [which
King Edgar had commanded the holy bishop £thelwold to establish] (ChronD
975.15-16): the verb (ge)sta(do)lian / (ge)sta(de)lian can similarly be found three
times in the texts aftributed to Wulfstan, although two of the contexts are
derivative (‘ac stadelige man and strangige and trimme hi georne mid wislicre
Godes lage' [but one should make them steadfast, and strengthen and readily
fortify them with God's wise law] in WPol 2.1.2 31 = WPol 2.1.1 38 = HomU 40
48-49), and more than two hundred and eighty times outside them (e.g. 'ic to
drihtne min mod stabelige' [I shall fix my mind on the Lord] in Jul 221b-22a).”

Like the poem in ChronD 959 = ChronE 959, the poem in ChronD 975 has
some structures which are characteristic of the archbishop's works; however,
again as in the previous case, not all of them argue equally strongly in favour of
Waulfstan's authorship of the poem:

(1) 'Godes lage bracon' [broke God's law] (ChronD 975.12-13): the presence of
the phrase Godes lagu could make one think of Wulfstan immediately; however,
the caveats suggested above should be borne in mind here. Furthermore, while the
collocation Godes lage + brecan (with or without a prefix) is indeed recorded
twice in the archbishop's canon (WHom 15 38 and WHom 19 5), it is also
recorded on the same number of occasions outside it (EHomM 7 146 and 153,
where the verb is tobrecan).

(2) 'Godes peowas fesedon' [put to flight God's servants] (ChronD 975.15): both
Jost and Bethurum highlight the presence of the verb fés(i)an in this context as
further evidence in favour of the association of this poem with Wulfstan because
the verb (with or without the prefix #0) is also recorded in WHom 19 55 and 63,
and WHom 20.3 112.** Yet, Bethurum is wrong in stating that the verb 'appears
outside this use in the Chronicle only in Wulfstan's work’,"’ for it is also recorded
in PrudGl 1 194, where 'fesigende' renders L exegitans 'forcing out' and
persequens 'persecuting’. Furthermore, its contexts become more numerous if this
verb is analysed as a non-West Saxon variant of the verb fysan.*®

(3) "'Wydewan bestryptan oft and gelome' [often and frequently widows were
robbed] (ChronD 975.16-17): this clause finds its closest parallel in 'wydewan
bestrypad oft and gelome' [rob widows often and frequently] (WPol 2.1.1 97), as
already noted by Jost.* This context could be said to provide further evidence in
favour of the archbishop's authority of the poem: (1) Wulfstan's concern for the
well-being of widows is recurrent in his works (e.g. 'wuduwan and steopcild hi
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sculon retan' [they must comfort widows and orphans] in WPol 2.1.2 59 = WPol
2.1.1 87);>° and (2) the verb bestrypan is recorded in three different contexts in
the Wulfstanian canon (WHom 20.1 36 = WHom 20.2 42 = WHom 20.3 41,
WPol 2.1.2 108 = WPol 2.1.1 213 and WPol 2.1.1 97), but only in one outside it
{(ChronC 1065.18).

(4) 'Fela unrihta and yfelra unlaga arysan up siddan' [many wrongs and evil
injustices rose up afterwards] (ChronD 975.17): whereas the word-play involved
in the pair fela — yfel is ubiquitous in the COE (e.g. 'fela yfela' in WHom 3 9 and
Conf 1.1.25, 'fela yfelu' in £LS [Maccabees] 4), the contrast between unriht and
unlagu is only recorded in Wulfstanian compositions (e.g. 'unriht rerde 7 unlaga
manege ealles to wide geond ealle pas Oeode' [committed many wrongs and
unlawful acts all too widely in this nation] in WHom 20.1 11 = WHom 20.2 17-
18 = WHom 20.3 16-17)."' Yet, although unlagu is first attested in Wulfstan's
works, it was quickly adopted by other eleventh-century authors.”® In Wulfstan's
compositions unlagu tends to appear as the direct object of verbs referring either
to 'promotion’' (e.g. [a]r&ran, as in WHom 20.1 11 = WHom 20.2 17 = WHom
20.3 16 and WPol 2.1.1 97) or to 'rejection’ and 'extinction’ (e.g. aweorpan, as in
LawXAtrProl 2, or afyllan, as in LawXAtr 2 = LawVAtr 1.1 = LawVIAtr 8§ =
LawCn 1018 3 = LawlICn 1). However, the collocation unrikt(wisnes) / unlagu +
(@)risan is uncommon in Wulfstanian and non-Wulfstanian compositions: it is
never recorded in the archbishop's works, while unriht(wisnes) appears in this
collocation only twice in texts not attributable to Wulfstan ('on pam yfelan timan
arist seo unrihtwisnyss' [that injustice developed in that evil time] in £Hom 19
331-32; and the Wulfstan-sounding sentence 'on his dagan ®lc riht afeoll 7 &lc
unriht for Gode and for worolde up aras' {in his days every justice fell and every
injustice developed before God and the world] in ChronE 1100 13-14).

(5) 'Hit yfelode swide' [it became much worse] (ChronD 975.18): this clause
offers a good comparandum for 'hit godode georne' in ChronD 959 = ChronE 975
and does seem to establish a relationship between the two compositions. The
Waulfstanian canon records the use of (ge)yfelian in an impersonal construction on
five occasions (including two derivative contexts), all of them with the structure
hit + sceal + nyde + yfelian + swyde (WHom 20.1 5-6 = WHom 20.2 9 = WHom
20.3 9-10, WHom 5 14-15 and 40-41).>* The archbishop's works show the highest
concentration of this usage, for hit + (ge)yfelian is otherwise only attested in
ChronD 1066.83 (‘a syddan hit yflade swide' [afterwards it always got much
worse]), while the grammatical subject is elliptical in ChronD 1053.14 (him
geyfelode' [he became ill]) and ChronE 1086.43 (‘him geyfelade' [he became ill]).
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Interestingly, all the non-Wulfstanian contexts are recorded in passages of the
Anglo-Saxon Chronicle which would have been composed after Wulfstan's death.
One could claim that the use of these structures has been influenced by Wulfstan's
practice, but the same could be said about ChronD 975.°

Like the ChronD 959 = ChronE 959 poem, this composition contains some
terms and collocations which are not frequent in the archbishop's works:

(1) 'Elfere ealdorman and opre manega' [Ealdorman Zlfhere and many others]
(ChronD 975.13): Whitelock notes that Wulfstan departs from common early-
eleventh-century usage in that, other than when his lexical selection follows
constrained usage, he prefers the Norse-derived semantic loan eor/ (cp. ON jarl)
over the native ealdormann.’® Yet, it is likely that the selection of the native term
in this case responds to the fact that Llfhere was commonly referred to by this
title (cp. ChronE 980.1 and LawIVEg 15.1).

(2) 'Munucregol myrdon' [impeded monastic rule] (ChronD 975.13-14): this
collocation is not recorded anywhere else in the COE. Munucregol is also
otherwise unattested in the Wulfstanian canon, while it is recorded twice in other
Old English texts (e.g. £LS [Basil] 145). The presence of this compound could
however be accounted for by referring to the alliteration which it contributes to
create and the fact the Wulfstanian canon does attest other complexes with rego/
(e.g. regollic 'regular, canonical' and regollagu 'monastic law").”” The verb
(ge)myrran, on the other hand, is not uncommon either in Wulfstan's works,

- where it occurs three times, including one derivative context ('Godes lage wyrde

00de folclage myrre' [he may violate God's law or impede public law] in WPol
2.1.2 14 = WPol 2.1.1 17); or outside them, where it is recorded more than fifteen
times (e.g. 'hie pone cristendom mierde leng' [it may impede Christianity longer]
inOr 6 7.138.14).

(3) 'Mynstra tostencton' [dissolved monasteries] (ChronD 975.14): the verb
tostencan is not otherwise attested in the archbishop's compositions, while it is
recorded more than one hundred and fifty times in non-Wulfstanian texts (e.g.
'mine sceap sind tostencte’ [my sheep are scattered] in £CHom I, 17 315.60).

(4) 'aa xfter pam' [always after that] (ChronD 975.18): the collocation a(a) +
eefter + dative is not recorded anywhere else in the COE. The most common
collocations with the adverb seem to be instead a(a) + bitan ende [always
without end] (e.g. WHom 1b 40, HomU 21 79-80) and a(a) + siddan [always
afterwards] (e.g. WHom 7a 36 and £Hom 6 153).
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When one discards the non-Wulfstanian features which follow constrained
usage, the expressions which are common in both Wulfstanian and non-
Waulfstanian compositions and those which are not otherwise recorded in either
corpora, as well as those features which, while having been identified as clearly
Waulfstanian or clearly non-Wulfstanian, are problematic, one is left with only a
handful of structures. Those which, given the extant records, may argue most
strongly in favour of Wulfstan's authorship are hit + godian / yfelian. However,
the two poems, especially that in ChronD 959 = ChronE 959, the longer of the
two, contain a reasonable number of expressions which make one doubt this
attribution. This situation allows for several speculative solutions for the puzzle
presented by these compositions:

(1) They are both by Wulfstan and the non-Wulfstanian traits are to be left aside
as minor deviations from his common lexical choices; they could be authorial or
they could have been inciuded in the process of transmission.

(2) Wulfstan should only be attributed the ChronD 975 poem, while the ChronD
959 = ChronE 959 poem was composed by someone else well-acquainted with
his language, who developed a companion text (cp. the relationship between Grid,
a Waulfstanian text, and the so-called 'Northumbrian Grid', which, despite only
being recorded in a manuscript annotated by the hand identified as Wulfstan's,
should not be assigned to him).’ ¥ This would explain the unprecedented attack on
a king for whom Wulfstan had otherwise only expressed great admiration and
respect (at least as far as suggested by the extant sources).

(3) Neither poem was actually composed by Wulfstan, but by someone who was
able to reproduce most of the archbishop's lexical traits (sometimes by simply
copying his texts) but was betrayed by a few of his/her own choices. This is a
pattern seen in so many other texts that hardly needs any further comment.
His/her work could have been commissioned by Wulfstan or could have been
carried out independently from him.

It is extremely difficult to decide between these three suggestions, but it is
precisely this difficulty that should prevent us from attributing these poems to
Waulfstan without any further caveats. Wulfstan might have liked to have a
finger—or a paw, if one wants to continue with the word-play based on his name
which he started himself—in almost every pie, but our eagerness to attribute Old
English texts to known Anglo-Saxon authors should not lead us to present him as
a person suffering from what one could describe as generic polydactyly.
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NOTES

I would like to thank Professor David Dumville for having encouraged me to investigate the
topic of this paper. I have conducted much of the research for this paper while being a British
Academy Postdoctoral Fellow; I therefore also wish to express my gratitude to the British
academy, without whose financial support this study would not have been undertaken.
' The titles of Old English texts are abbreviated in accordance with the online version of
The Complete Corpus of Old English in Machine Readable Form (TEI Compatible Version),
ed. by Antonette di Paolo Healey, <http://ets.umdl.umich.edu/o/oec/>, accessed from 6 April
2006 to 20 July 2006. The editions used in this article coincide with those employed in the
corpus; therefore, no bibliographical references are given for them. In The Anglo-Saxon
Chronicle: 4 Collaborative Edition, vol. 6: MS D, ed. by G. P. Cubbin (Cambridge: Brewer,
1996), pp. 45 n. 2, and 47 n. 3, Cubbin explains that there is nothing in the manuscript to
suggest that ChronD 959 and ChronD 975 contain verse; accordingly, he prints the texts as
prose. Similarly, one can read in English Historical Documents, vol. 1: ¢. 500-1042, ed. by
Dorothy Whitelock, 2nd edn (London and New York: Oxford University Press, 1979), p. 225 n.
4, that the passage in ChronD 959 2-19 = ChronE 959 3-26 is written in ‘alliterative prose'
much in Archbishop Wulfstan's style. The Anglo-Saxon Chronicle: A Collaborative Edition,
vol. 7: MS E, ed. by Susan Irvine (Cambridge: Brewer, 2004), p. 56, on the other hand, prints
ChronE 959 3-26 as poetry, in keeping with the study by Thomas A. Bredehoft, Textual
Histories: Readings in the Anglo-Saxon Chronicle (Toronto: University of Toronto Press,
" 2001), pp. 97-98, on the form of the compositions. For the sake of convenience, they are here
referred to as poems, the most widely accepted term to describe them; see Angus Mclntosh,
'Wulfstan's Prose', Proceedings of the British Academy, 35 (1950), 111-42 (p. 117).
2 Karl Jost, 'Wulfstan und die angelsichsische Chronik', Anglia 47 (1923), 105-23 (p. 123).

 Jost, 'Wulfstan und die angelsichsische Chronik', p. 122.

* Jost, Wulfstanstudien, Schweizer anglistische Arbeiten: Swiss Studies in English 23
(Bern: Francke, 1950), pp. 116-17.

5 See, for instance, The Homilies of Wulfstan, ed. by Dorothy Bethurum (Oxford:
Clarendon Press, 1957), pp. 47-48. On the works which are commonly attributed to Wulfstan,
see Sara M. Pons-Sanz, Norse-Derived Vocabulary in Late Old English Texts: Wulfstan's
Works, a Case Study, North-Western European Language Evolution, Suppl. 22 (Odense:
University Press of Southern Denmark, 2007), ch. 1. For some voices against such an extensive
attribution, see C. E. Hohler, 'Some Service Books in the Later Saxon Church', in Tenth-

Century Studies: Essays in Commemoration of the Millennium of the Council of Winchester
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and Regularis Concordia, ed. by David Parsons (London: Phillimore, 1975), pp. 60-93 and 217-
27 (p. 225); A. G. Kennedy, 'Cnut's Law Code of 1018, Anglo-Saxon England, 11 (1983), 57-
81 (p. 65); and Winfried Rudolf, 'Style and Composition of Napier XVIII-—A Matter of Person
or a Matter of Purpose?, in Authors, Heroes, and Lovers: Essays in Medieval English
Literature and Language: Selected Papers from the Studientage zum englischen Mittelalter
SEM I & Il (Postdam, 1999 & 2000), ed. by Thomas Honegger, Variations 2 (Bern: Peter Lang,
2001), pp. 107-49.

® For an edition of W.£Let 2, which is not included in the Corpus of Old English, see
Die Hirtenbriefe AZlfrics in altenglischer und lateinischer Fassung, ed. by Bernhard Fehr,
Bibliothek der angelsachsischen Prosa 9 (Hamburg: Grand, 1914), rpt. with a Supplement to
the Introduction by Peter Clemoes (Darmstadt: Wissenschaftliche Buchgesellschaft, 1966), pp.
68-140. On Wulfstan's reworking of Zlfric's Pastoral Letter, see Jost, Wulfstanstudien, pp. 133-
48; and Pons-Sanz, Norse-Derived Vocabulary in Late Old English Texts, pp. 90-97. On
Wulfstan's reworking of Crut 1020, see Dorothy Whitelock, 'Wulfstan's Authorship of Cnut's
Laws', English Historical Review, 70 (1955), 72-85. On his 'compilation on status', see Dorothy
Bethurum, 'Six Anonymous Old English Codes', Journal of English and Germanic Philology, 49
(1950), 449-63; and Patrick Wormald, The Making of English Law: King Alfred to the Twelfth
Century, vol. 1: Legislation and its Limits (Oxford: Blackwell, 1999), pp. 391-94.

7 See, for instance, LawVIIIAtr 43,

It is precisely on these grounds, i.e. the focus on ecclesiastical rather than political
matters, that Bredehoft, Textual Histories, p. 109, suggests that the poem in the annal for 1011
in the C-, D- and E-texts of the Anglo-Saxon Chronicle may as well be a Wulfstanian
composition despite not showing any of the archbishop's typical traits other than the echoic
phrases for Gode and for worolde 'before God and before the world'; cp. Jost, 'Wulfstan und die
angelsichsische Chronik', p. 123 n. 1.

°  Cubbin, MS D, p. Ixiii.

1 On Wulfstan's carcer, sce Bethurum, The Homilies of Wulfstan, pp. 55-68; Andy
Orchard, 'Wulfstan the Homilist', in The Blackwell Encyclopaedia of Anglo-Saxon England, ed.
by M. Lapidge and others (Oxford: Blackwell, 1999), pp. 494-95; Dorothy Whitelock, 'A Note
on Wulfstan the Homilist', English Historical Review, 52 (1937), 460-65; and Sermo Lupi ad
Anglos, ed. by Dorothy Whitelock, rev. edn (Exeter: University of Exeter, 1976), pp. 7-17.

' Bethurum, The Homilies of Wulfstan, p. 61, describes him as a 'statesman, reformer,
canonist, legislator, and homilist'.

12 Gee above, n. 5.

B On the scholarly history of the so-called "Wulfstan's imitators’, see Jost,

Wulfstanstudien, pp. 110-14.
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4 See, for instance, the Wulfstanizing efforts of the author of HomU 27, explored by

Donald Scragg, "Napier's "Wulfstan" Homily XXX: Its Sources, its Relationship to the Vercelli
Book and its Style', Anglo-Saxon England, 6 (1977), 197-212 (p. 208); and Jonathan Wilcox,
'The Dissemination of Wulfstan's Homilies: The Wulfstan Tradition in Eleventh-Century
Vernacular Preaching', in England in the Eleventh Century: Proceedings of the 1990 Harlaxton
Symposium, ed. by Carola Hicks, Harlaxton Medieval Studies 2 (Stamford: Whitkins, 1992),
pp. 199-217 (pp. 210-11).

5 1 owe the phrases constrained usage and active repertoire to Michael Benskin and
Margaret Laing, 'Translations and Mischsprachen in Middle English Manuscripts', in So meny
people longages and tonges: Philological Essays in Scots and Medieval English Presented to
Angus Mcintosh, ed. by Michael Benskin and M. L. Samuels (Edinburgh: Middle English
Dialect Project, 1981), pp. 55-106. They use the phrases to refer mainly to orthographic and
phonetic features, however, whereas the phrases are applied here to lexical items. On
Wulfstan's tendency to retain in his reworkings terms which are not normally part of his active
repertoire, see Pons-Sanz, Norse-Derived Vocabulary in Late Old English Texts, pp. 90-98,
100, 102-03, 153-54, 176-81, 189-90.

' Simon Keynes, 'The Additions in Old English', in The York Gospels: A Facsimile with
Introductory Essays by Jonathan Alexander, Patrick McGurk, Simon Keynes and Bernard Barr
(London: [n. p.], 1986), pp. 81-99 (p. 96).

7" Wulfstan kept the verb (as well as the noun) in WZELet 2 116. On the relationship
between WHom 9 and ZElfric's homily on the gifts of the Holy Spirit, see Bethurum, The
Homilies of Wulfstan, pp. 304-06.

'"® " For a summary of Wulfstan's stylistic traits, see Bethurum, The Homilies of Wulfstan,
" pp. 87-98; and A. P. Orchard, 'Crying Wolf: Oral Style and the Sermones Lupi', Anglo-Saxon
England, 21 (1992), 239-64.

' On Wulfstan's word-formation ability, scc Don W. Chapman, 'Motivations for
Producing and Analyzing Compounds in Wulfstan's Sermons', in Advances in English
Historical Linguistics (1996), ed. by Jacek Fisiak and Marcin Krygier, Trends in Linguistics:
Studies and Monographs 112 (Berlin: Mouton de Gruyter, 1998), pp. 15-21; idem, 'Germanic
Tradition and Latin Learning in Wulfstan's Echoic Compounds', Journal of English and
Germanic Philology, 101 (2002), 1-18; and Sara M. Pons-Sanz, 'For Gode and for worolde:
Waulfstan's Differentiation of the Divine and Worldly Realms through Word-Formation
Processes', English Studies, 85 (2004), 281-96.

2 While the Wulfstanian canon comprises approximately 66,600 Old English terms, the
whole of the COFE contains 3,029,324 Old English words. I would like to thank Professor

Antonette di Paolo Healey for her generous help in the compilation of these figures.
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2 1 use the term word-field as an equivalent to word-family, i.c. it refers to a group of

terms made up by a simplex and the complexes which have that simplex either as their base (in
derivatives) or as one of their lexemes (in compounds).

2 Jost, "Wulfstan und die angelsichsische Chronik’, p. 118.
3 In WZLet 2 13 Wulfstan replaced the Zlfrician phrase 'butan ®licere synne' [without

any sin] (£Let 2 13) with a completely different phrase, viz. 'on fulre clennesse' [with full
purity].

2 Jost, 'Wulfstan und die angelsichsische Chronik', p. 108.

% Cp. Dorothy Whitelock, 'Archbishop Wulfstan, Homilist and Statesman', in Essays in
Medieval History: Selected from the Transactions of the Royal Historical Society on the Occasion
of its Centenary, ed. by R. W. Southern (London: Macmillan, 1968), pp. 42-60 (p. 44).

% Jost, "Wulfstan und die angelsichsische Chronik’, p. 109.

2 The translation of the Riming poem relies on that provided by Ruth P. M. Lehmann,
'The Old English Riming Poem: Interpretation, Text and Translation', Journal of English and
Germanic Philology, 69 (1979), 437-49 (p. 444). The intransitive and impersonal use of godian
is also recorded in ChronF 958.2, but this context follows ChronD 959.2 = ChronE 959.3
verbatim.

2 Jost, 'Wulfstan und die angelsichsische Chronik’, pp. 111-12.

®  Cp. 'and geutlageden pa ealle Frencisce men pe ®r unlage rerdon and undom demdon,
and unrzd reddon into dissum earde' [and outlawed all the Frenchmen who had earlier
promoted illegality and passed unjust judgement and counselled bad counsel in this country]
(ChronC 1052.51-53 = ChronD 1052.58-59), where Wulfstan's ‘and se de unlage rere 0dde
undom gedeme' [and whoever promotes illegality or passes unjust judgement] (LawlICn 15.1)
is taken one step further; see Pons-Sanz, Norse-Derived Vocabulary in Late Old English Texts,
pp- 234-35.

30 Jost, "Wulfstan und die angelsdchsische Chronik', p. 115; cp. Fehr, Die Hirtenbriefe
Alfrics, §159.

3' The Anglo-Saxon Chronicles, trans. and ed. by Michael Swanton, new edn (London:
Phoenix Press, 2000), p. 115; Whitelock, English Historical Documents ¢. 500-1042, p. 225.

32 On the influence of Wulfstanian compositions on the last three contexts, see Eleven
0Old English Rogationtide Homilies, ed. by Joyce Bazire and James E. Cross, King's College
London Medieval Studies 4, 2nd edn (London: King's College London Medieval Studies,
1989), pp. 90 and 104-07; and Neil Ker, Catalogue of Manuscripts Containing Anglo-Saxon
(Oxford: Clarendon Press, 1957; rpt. 1990), p. 162 (no. 130), respectively.

3 See Andreas Fischer, 'Lexical Change in Late Old English: From & to lagw', in The
History and the Dialects of English: Festschrift for Eduard Kolb, ed. by Andreas Fischer,

Anglistische Forschungen 203 (Heidelberg: Carl Winter, 1989), pp. 103-04.
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3 M. R. Godden, 'Elfric's Changing Vocabulary', English Studies, 61 (1980), 206-23
(pp. 214-17).

3 The adjective unsideful is recorded twice in the COE (viz. £G1321.12 = AntGlI 6 153,
where it renders L impudicus 'shameless, unchaste'); on the relationship between Zlfric's
Glossary and the glosses in Antwerp, Plantin-Moretus Museum, MS 32 and London, British
Library, MS Additional 32246, sece Robert George Gillingham, 'An Edition of Abbot Zlfric's
Old English-Latin Glossary with Commentary' (unpublished doctoral dissertation, Ohio State
University, 1981), pp. 38-71.

3¢ The collocation fufian + déaw is attested three times in the COE.

37 On the relationship between these texts, see Bethurum, The Homilies of Wulfstan, pp.

304-06.

8 Jost, "Wulfstan und die angelsichsische Chronik, p. 108, suggests that the closest
phrase in the Wulfstanian canon is 'wel oftost aa' {fully most often always] (WHom 6 110).

3 On the policies of Edgar to which this statement is likely to refer, see Shashi
Jayakumar, 'Some Reflections on the "Foreign Policies" of Edgar "the Peaceable™, Haskins
Society Journal, 10 (2001), 17-37.

0" The adjective deriendlic 'hurtful, mischievous' is much more favoured, particularly by
Zlfric, whose works record a nominal phrase with this adjective on fourteen occasions.

41 See The Benedictine Office: An Old English Text, ed. by James M. Ure (Edinburgh:
Edinburgh University Press, 1957), p. 25; Karl Jost, Review of The Benedictine Office: An Old
English Text, ed. by James M. Ure, Review of English Studies, n.s. 10 (1959), 75-77; Peter
Clemoes, 'The Old English Benedictine Office, Corpus Christi College, Cambridge, MS. 190,
and the Relations between Alfric and Wulfstan: A Reconsideration', Anglia, 78 (1960), 265-83;
and Pons-Sanz, Norse-Derived Vocabulary in Late Old English Texts, pp. 10-11.

42 (Cp. the presence of & in LitBen 7.6 3; see Pons-Sanz, Norse-Derived Vocabulary in
Late Old English Texts, pp. 96-97.

® On the grid word-field in the Wulfstanian canon, see Pons-Sanz, Norse-Derived
Vocabulary in Late Old English Texts, ch. 4.

4 Jost, "Wulfstan und die angelsichsische Chronik'.

4> The presence of this verb in ChronD 975 might have been influenced by the fact that
the same verb appears in ChronE 975. Jost, 'Wulfstan und die angelsichsische Chronik', p. 121,
considers the latter to be the original text from which the poem was developed because of the
irregular rhythmical form of 'pe Eadgar kyning het @r pone halgan biscop', which appears in the
two texts. The relationship between the two texts is still unclear, though. In The Peterborough
Chronicle: The Bodleian Manuscript Laud Misc. 636, ed. by Dorothy Whitelock, Early English
Manuscripts in Facsimile 4 (Copenhagen: Rosenkilde and Bagger, 1954), p. 28, Whitelock

argues instead that ChronE 975 represents a summary of ChronD 975; cp. Irvine, MS E, p. Ixi.
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# Jost, "Wulfstan und die angelsichsische Chronik’, pp. 119-20; Bethurum, The Homilies

of Wulfstan, p. 47.

47 Bethurum, The Homilies of Wulfstan, p. 47.

% On the forms and etymology of f&s(i)an, see further Sara M. Pons-Sanz, 'OE fes(i)an /
ME fesen Revisited', Neophilologus, 90 (2006), 119-34.

* Die 'Institutes of Polity, Civil and Ecclesiastical’: ein Werk Erzbischof Wulfstans von
York, ed. by Karl Jost, Schweizer anglistische Arbeiten: Swiss Studies in English 47 (Bem:
Francke, 1959), p. 82.

0 This concern is not restricted to his works, though: cp. 'helpe earmra manna georne,
wuduwan and steopcildan and ®lpeodigra manna’ [help of poor men, widows, orphans and
foreigners’] (Conf 4 29.364-65) and 'pa wuduwan 7 pa stiopcild ne sceddad ge, ne hic nawer
deriad' [do not injure widows or orphans, nor ever hurt them'] (LawAfEl 34); see further Stephanie
Hollis, " The Protection of God and the King": Wulfstan's Legislation on Widows', in Wulfstan,
Archbishop of York: The Proceedings of the Second Alcuin Conference, ed. by Matthew
Townend, Studies in the Early Middle Ages 10 (Turnhout: Brepols, 2004), pp. 443-60.

' But cp. 'swa man swydor spzc embe rihte lage, swa mann dyde mare unlaga: hy
arerdon unrihte tollas, & manige odre unriht hi dydan' [the more one spoke about just law, the
more one committed unlawful acts: they levied unjust tolls and did other wrongs] (ChronE
1086.26-28).

%2 For example, ChronC 1052.52 = ChronD 1052.2.59 and Ch 987 5 (cp. ‘unlagagelde’ in
ChronE 1090.19); see Pons-Sanz, Norse-Derived Vocabulary in Late Old English Texts, pp.
234-35 and 247-48.

33 Cp. ‘purh pzt ponne arised unsehtnesse betweoh twam cyningum & twam gebrodrum’
[through that then there develops enmity between two kings and two brothers] in HomU 6 8-9.

¥ Cp. 'hit wyrsad wide mid mannum' [it becomes worse widely amongst men] (WPol
2.1.1 181).

5 The ChronD 975 poem is much more restrained in its use of intensifying and echoic
adverbs and adverbial phrases. It only records off and gelome, which seems to have been taken
directly from the Institutes of Polity context (i.e. WPol 2.1.1 97), and sw yde.

56 Dorothy Whitelock, "Wulfstan at York', in Medieval and Linguistic Studies in Honour
of Francis Peabody Magoun, ed. by Jess B. Bessinger and Robert P. Creed (London: Allen,
1965), pp. 214-31 (p. 226).

37 ChronE 975.15 has munuclif 'monastic life' instead; this compound, which is not
recorded in the Wulfstanian canon ecither, would also have maintained the alliteration.

% On the 'Northumbrian Grid', see further Pons-Sanz, Norse-Derived Vocabulary in Late

Old English Texts, pp. 154-55.
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The Controversy about Scribe C in British Library,
Cotton MSS, Julius E. VII

Micheéle Bussiéres

1. Introduction

The eleventh-century British Library manuscript Cotton Julius E. vii contains a
collection of hagiographies in Old English." All but four are by Alfric, as are the
Latin and Anglo-Saxon prefaces and a few homilies and didactic texts also
included there. Since the prefaces and some of the hagiographical and homiletic
material are unique to Cotton Julius E. vii, this is probably the only surviving
version of an Old English legendary composed by Zlfric after his Catholic
Homilies 1 and 11.2 1t is therefore well-known to all Elfrician scholars, and served
as the basis for W. W. Skeat's edition of £lfric's Lives of Saints.” Two changes in
the handwriting, occurring between folios 107 and 136, have attracted much
attention: the intervention of a second scribe on folio 107" is unanimously
acknowledged, but whether the second break, on folio 117, is due to a third scribe
taking over or to the main scribe resuming his work is still a matter of discussion.
It is also worth noting that the changes just mentioned coincide with another
double break: the two texts copied in folios 107-136 are the first two non-
Zlfrician lives present in the manuscript and the second of these (Mary of Egypt)
is out of place in the calendar.

One significant fact about the four non-Zlfrician texts is that they all
belong to the romance type of hagiography: although different from each other,
they all differ from the rest of the collection both in their style and deployment of
narrative devices, notably their use of dialogue, their manipulation of point of
view to arouse and control the reader's emo’cions,4 and their overall
separation/reunion narrative shape.’ These features contrast significantly with the
more staid narrative format favoured by the abbot of Eynsham, and render the
circumstances of their inclusion worthy of investigation.
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2. Scribes A, B, and C
2.1. Distribution of the Work

The facts under discussion are these: most of the manuscript is written by one
main scribe (A) but on line 17 of folio 107" another scribe (B) takes over and
copies the first of the non-ZElfrician texts (The Seven Sleepers, Skeat XXIII, Ker
30); this scribe's contribution concludes at the end of folio 116". On folio 117"
another scribe takes up the copying of The Seven Sleepers, continues with Mary
of Egypt (Skeat XXIII B, Ker 31), and finishes towards the middle of folio 136,
leaving one and a half pages blank before scribe A begins a new text on the first
folio of a new quire (folio 137, quire 19). N. R. Ker thought that the scribe
responsible for folios 117-136 may have been the main scribe 'but the writing is
more compressed than elsewhere'.® Peter Clemoes had no doubt that this was the
work of a third scribe (C).” As the existence of this scribe is under discussion in
the present paper, he will be identified as A/C. An additional mystery is the
omission of one of these texts from the table of contents included on folio 4%, after
the Latin and Anglo-Saxon prefaces: the title of Mary of Egypt is missing—hence
the number XXIII B assigned to it in Skeat.

It is generally agreed that scribe A interrupted his work after completing
the copy of Apollinaris (Skeat XXII, Ker 29) in the middle of folio 107"; he then
took a new quire and started writing Abdon and Sennes (XXIV / item 32, quire
19) while B was copying the beginning of The Seven Sleepers, starting on folio
107" after Apollinaris and going on to the end of the following quire (number 15).
Scribe A/C completed The Seven Sleepers and proceeded with Mary of Egypt on
quires 16 and 17, adding a smaller quire of 4 folios (instead of the usual
quaternion of 8 folios) to complete his copy, but leaving a long blank at the end.
The double preface and table of contents were written on two leaves: this is
generally thought to have been done before A/C had copied Mary of Egypt, hence
the absence of any reference to that work in the table of contents.

Though this theory fits the facts, its weak point lies in the explanation for
the omission of Mary of Egypt from the table of contents. Here is a work featuring
a striking story of a heroine who abandons a life of unbridled profligacy and
embraces one of extreme mortification; the narrative is complex and baroque in
style, and whoever copied it clearly struggled with the text, for there are
omissions, errors, and occasional absurdities—in short, had Mary of Egypt been
copied by scribe A, he is unlikely subsequently to have forgotten it and omitted
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the title from the folio 4 table of contents. Although neither Ker nor Clemoes
spells it out, it seems clear that this omission is one cogent argument in favour of
the intervention of a third scribe (C). D. Scragg leaves the question of scribe C's
existence open, but points out that this text probably derives from another source
than The Seven Sleepers, and may therefore have been found and added to the
manuscript at a late stage, as an afterthought.® As with the previous hypotheses,
the only way to account for the omission of Mary of Egypt from the table of
contents is to suppose that it was copied after most of the manuscript, including
the table of contents, had been completed. Folio 4" has several blank lines after
the two columns of titles, space enough for scribe A to have added this very
important text to the list. Although scribe C himself could also have added the
title, the hypothesis of his belated intervention over a limited number of pages
makes the accidental omission of the title more likely.

The present study is an attempt to find evidence for the existence of scribe
C through a detailed examination of the script and spelling of the manuscript.

2.2. Scribes A and C
2.2.1. Variations in C's Hand

Why was Ker so cautious in his attribution of folios 117-36? The answer may
lie in the evolution that can be seen in the handwriting: in the first pages it is
characterized by its emphasis on vertical lines, especially in folio 117" where
the writing is quite compressed, as Ker noted.” In the first few folios copied by
A/C, ascenders and descenders follow each other at close intervals, lending the
hand a general spiky appearance. As B's hand is somewhat angular, with rather
heavy ascenders and descenders, the compressed script of folio 117 could be
interpreted as an attempt by A to smooth out the transition from B. In the
following pages, the hand gradually relaxes and develops into something that
could well be the main scribe's handwriting. This may well suggest that the
source of Ker's hesitation was not so much the handwriting itself and more the
difficulty posed by the table of contents.

As the general appearance of the script fails to provide a conclusive
answer, it is necessary to look for supporting evidence, and this is provided by
variable elements in scribe A's hand. While the shapes of some letters (for
example, y) undergo apparently random changes, the variations in the shapes of
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& and s seem to follow a pattern, so that it is possible to compare their evolution
with A/C's usage.

2.2.2. The Shape of @ in A and C

The second element of & can produce a ligature with the following letter and when
it does so it is taller than the first element.'’ For the purposes of this study, a
distinction is made between a 'low shape' of & (figure 1 a) where e barely rises
above surrounding letters, and a 'tall' shape, where ¢ is distinctly taller (figure 1 b).

When  is low, the first part of the combination, a, can be pear-shaped, as
in Figure 1(a), or rounded, as in B's hand in Figure 2:

Figure 1

Scribe A, early style. (a) low & with pear-shaped a, folio 41 (b) tall &, folio 24".
This and the following illustrations derive from a microfilm reproduction of
Cotton Julius E. vii. By permission of the British Library.
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Figure 2

Scribe B, low & with round-shaped a, folio 110"
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Figure 3
Scribe A, later style. () low & with round-shaped a and tall &, folio 177" (b) tall & and

low & with round-shaped a, folio 219" (c) and (d) tall & and several shapes of low @,
folio 222v
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Figure 4

Scribe A/C. (a) low z with round-shaped and pear-shaped a, folio 135" (b) tall and
low & with round-shaped a, folio 136"
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It can be seen that scribe A uses both low and tall & forms throughout the
manuscript but the first part of the ligature tends to become more rounded
in the later part of his work, a shape that is not incompatible with what can
be observed in A/C (Figure 4).

The following graph shows the relative frequency of tall &, low &
with pear-shaped a, and low & with rounded a on the recto of each folio.
From top to bottom: a grey shading shows the percentage of very tall &
forms. The middle part, white with grey dots, refers to low & with pear-
shaped a, and the dark part at the bottom follows the variations in the
proportion of low, round-shaped .

Graph 1

Shapes of &
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The tall column in the middle of the graph corresponds to the work of scribe B,
whose & is almost always low and round-shaped. Concerning scribe A, the graph
shows that while tall & is not unusual at the beginning of his work, low round-
shaped & is virtually absent not simply when he stops at folio 106, but also when
he resumes on folio 137; the only exception (folio 86) is due to a correction
by an unknown hand. Round-shaped & appears fairly regularly after folio 170,
while even in pear-shaped z, the a becomes broader, with a top that is less
pointed than in the earlier style. As in the prefaces (artificially enlarged in the
graph and placed to the left of the axis), the shape of & in folios 117-36 seems
to undergo variations that are similar to those observed after folio 170.

2.2.3. Comparative Frequency of Low s and Long s

Since long s and low s forms are shaped differently, their comparative frequency
is rather easier to study than variations in the shape of z. In the following graph,
the black line shows the number of long s forms in the recto of each folio. As
before, the preface has been enlarged and placed on the left of the axis. A blank
indicates the breaks from one scribe to another and folio 136 has been omitted
since it is partly blank.

Graph 2

‘Frequency of Long s
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Long s is virtually absent from the first fifty pages; it then crops up
irregularly between folios 50 and folios 170-80; its frequency then increases quite
significantly. The number of long s forms in the Anglo-Saxon preface is
consistent with A's usage towards the end of the manuscript. B's work is
characterized by the scarcity of long s forms, but the real break occurs on folios
117-19, when scribe A/C begins working: these folios, particularly f.117, show a
high frequency of long s forms, which then drops sharply. The use of low and
long s in the rest of A/C 's work is quite similar to the pattern identifiable between
folios 50-106 and 137-80. This corresponds with the point made earlier: A/C's
hand is most different from A's in the first two or three folios, and then becomes
quite close to A's hand.

B almost always prefers low to long s. However, A/C probably wanted to
imitate the general appearance of his hand rather than the shape of individual
letters, and long s serves this general purpose as it allows him to compress his
writing and stress verticality.

2.2.4. @wands in A and A/C's Work

Graph 3 shows the numbers of long s forms per folio and adds the numbers of tall
& (thick white line) forms, with A/C's work placed at the end. Changes in A's use
of long s roughly coincide with variations in low and tall &, so we may divide the
work of scribe A into 3 phases: from folio 5 to around folio 80, tall £ and long s
seem to be mutually exclusive; from folio 80 to the vicinity of folio 175
(discounting B's work and the controversial A/C passage), those two shapes
appear together, with long s forms seldom exceeding 10 per page and tall & forms
usually fewer than 5 per folio; finally, from around folio 175 to the end of the
manuscript, both shapes are quite numerous, with & showing the greater increase,
with its number often exceeding that of long s.
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Between folios 175 and 190, tall & is more widespread than long s, and
that is also the case in A/C's work after folio 120. That may lead to the following
hypothesis: supposing A and C were one scribe, he might have copied folios 117-
136 somewhere around folio 175, disguising his script in folios 117-20 to make
. the transition from B smoother.

Eustace (another non-ZElfrician text) begins on folio 169" and comes to
an end at the bottom of folio 179", where it is followed by the title and the
first few lines of the lengthy Life of Saint Martin. Graph 4 is an attempt to see
how folios 117-36 (copied by A/C) would fit into the general pattern of A's
use of long s and tall & forms. D's work has been suppressed and folios 117
and 136 have been discounted because the handwriting of the former is
probably deliberately distorted and because the latter is partly blank; folios
118-35 have been inserted after folio 179 (hypothesis a) and after 169
(hypothesis b), with a blank indicating the beginning and end of each
insertion.
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Graphs 4 (a) and (b)

(a) A/C's Work Inserted after Folio 179
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(b) A/C's Work Inserted after Folio 169

r Tall 2 —-—Longs/'

Both hypotheses are acceptable and (a) seems quite satisfactory, as it
shows no significant break: supposing folios 117-35 were written by A, the
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shapes of s ahd & are more consistent with those around folio 170 than towards
the end (compare with graph 3), which contradicts the hypothesis of Mary of
Egypt having been copied when the manuscript was near completion. The
presence of another non-Zlfrician text (Eustace) in folios 169-80 might suggest
that those two non-Zlfrician texts at least, and possibly all four, were found
together by the medieval editor of the collection but were this hypothesis to be
corroborated, it would require further research into the transmission of those
texts, which is beyond the scope of the present study. In an article discussed at
greater length below, Roland Torkar suggests the opposite—that is, he makes the
case for the separate transmission of Mary of Egypt.""

As there are many changes in the shapes of & and s forms throughout the
manuscript, the long s/tall & pattern does not provide conclusive evidence.
Nevertheless, it does show that the evolution of & and s in A/C is coherent with
the general trend to be observed in the later part of the manuscript, particularly
around folios 170-80.

3. Orthography
3.1. Previous Studies

In 1971, Roland Torkar published an article about spellings of the possessive first
and second person singular minre/minra/pinre/pinra: they are sometimes spelt
" mire/miralpire/pira in three of the non-Zlfrician texts, the exception being Mary
of Egypt. Torkar concluded that the latter probably had a different origin from the
other three and that the four had been added to the Alfrician Lives of Saints for
the first time in Cotton Julius E. vii, which does not quite exclude the possibility
that Mary of Egypt might have been copied at the same time as Eusftace, but
makes it less likely."

Torkar's article, like Scragg's examination of the origin of the Vercelli sermons,
is based on the idea that scribes preserve the orthography of their exemplar.13 However,
some scribes may also have changed the orthography deliberately, although this is more
likely to have happened at a later period than that of Cotton Julius E. vii."* Given the
frailty of human nature and considering that eleventh-century spelling standards
admitted of some variation, one may also suppose that a scribe might occasionally differ
from his exemplar, for example if he had been trained in a slightly different tradition
than that of the text he had to copy, or if he had just completed a lengthy task with
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spelling conventions that differed from standard West Saxon."

Whatever the case, a change in orthography can be explained in two
ways: it may be due either to the use of a different exemplar if it appears at
the beginning of a new text or set of texts, or to the intrusion of a new scribe
if it corresponds to a change in script.

It is possible to gain an insight into scribe A's spelling habits by examining
alternative spellings of the same words in a sample of folios. Among the
alternative spellings thus collected, two are relevant to the problem of C's
existence: the use of accents and certain <&> spellings.

3.2. Accents
3.2.1. General Description

The use of accents in medieval script is notoriously erratic. In Cotton Julius E. vii,
Ker notes, they 'are mainly on long monosyllables.'® It is true that some
monosyllabic nouns (/ic, wif, lac, etc), verbs (stod, wat, etc), prepositions (fo, uf),
pronouns (hi, irrespective of gender or number) often bear an accent, but so does
the short conjunction ac and occasionally the verb beo in the third person
singular, so accents are not simply used as indicators of vowel length: their role is
more complex. Their greater frequency in the first few texts suggests that they
may be of use to the scribe himself: they are a sign that he is copying carefully
and deliberately; their presence on words such as the ubiquitous conjunction pa or
on two successive elements in a sequence of monosyllables seems to indicate that
he is making sure as he goes along that he has not omitted any word, however
insignificant. One-letter words such as q, 'always', or @, 'law', are almost always
accented (besides, e is written between two dots), a usage that is helpful to both
scribe and reader. In many cases, accents seem to warn the reader of some
difficulty or against a careless reading, as with the pronoun 4i, which can be
plural or feminine singular, or with words that are quite similar and often occur
in the same texts (lic and lac, for instance); negative prefixes are often
highlighted in the same way.

Another problem is that the notion of monosyllable is somewhat elusive in
medieval script, as separations between words will vary with the period and the
scribe. In scribe A's work, the width of gaps between words is not always the
same: he tends to write monosyllables in clusters, leaving a very narrow (and
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occasionally no) gap between the words; an isolated monosyllable will be placed
close to the polysyllable that comes next; such clusters will then be followed by a
wider gap. Prefixes and suffixes may be written separately or not. In B's script,
separations between words tend to be more regular, although monosyllables may
occasionally be placed rather close to the following word. Letters within words
are more widely spaced than in A; nevertheless, as the space between words tends
to be quite narrow, the general impression is that the page is more crowded than
with the main scribe. On the other hand, A/C spaces out words in a way that is
very similar to A's usage. Like A, in a few cases, he writes an accent on two
successive elements of a cluster of monosyllables.

3.2.2. Distribution of Accents

In order to identify each scribe's idiosyncrasy in the use of accents, it is necessary
to break down accented words into different categories. Monosyllables fall into
three groups: (i) 'grammatical words' (broadly defined), including monosyllabic
pronouns, deictics and numerals, conjunctions, prepositions and prepositional
adverbs and also adverbs expressing time or frequency; (ii) monosyllabic forms
of substantives and adjectives; (iii) monosyllabic verb forms; (iv) all polysyllabic
words, including the polysyllabic forms of the three categories mentioned above.
However, prefix/prepositional adverb + monosyllabic forms of the verb (often
written separately) are treated as a sequence of two monosyllables, as are
‘compound nouns formed with two monosyllabic elements.

The graph below shows the average number of accents for each category of
words in 100 lines of text; the accents and the total number of lines were counted
from the microfilm of the manuscript. The texts examined here are 4 samples of
A's work and the 4 non-Zlfrician texts. As the number of accents falls very
sharply after the first few texts, two samples are taken from the beginning of the
manuscript (Skeat I, IT1, Ker 4, 6) and are followed by two long texts copied by A
in the second part of the manuscript (Maccabees and Martin: Skeat XXV, XXXI,
Ker 34-36, 42); these have been subdivided into 2 equal parts—(a) and (b)—so as
to see whether there were significant variations within one given text. The first of
the 4 non-Zlfrician texts has been subdivided according to the script: (a) was
copied by B, and (b) by A/C. The text numbers used here are from Skeat, written
in Arabic numerals, but Mary of Egypt, XXIII B in Skeat, is indicated by its
initials so as to avoid any confusion with the second part of the Seven Sleepers.
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Graph 5

Accents

Note that the first three groups (grammatical words, substantives and adjectives)
include only monosyllabic forms of those words:
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One first notes the wide difference between the earlier and the later
Zlfrician texts. In the first text (Nativitas Domini), the large number of accented
verbs is due to the repeated accentuation on the oft-recurring verb form 'is/,
' another sign that initially A seems to be afraid of skipping short words. On the
other hand, there is practically no change within either of the longer Zlfrician
texts (25 and 31); the only noticeable difference (between 25a and 25b) is easily
accounted for: in the first part of Machabees, ZElfric discusses the relation
between the Old Law and the New Law so the word '&' recurs many times, hence
the greater number of accented monosyllabic substantives.

B's work (23a) differs from A, with a large number of accents falling on
polysyllables. At first sight, A/C's use of accents seems to differ from both A
and B. Is this a clue confirming the existence of C? The data can be read quite
differently. The fairly constant number of accents on polysyllables in 23a, 23b
and ME suggests they might simply have been copied from the exemplar. Now, if
only accents on monosyllables are taken into account, one notes a general
frequency and a distribution per category which are very similar to the beginning
of the manuscript: if A does indeed tend to add accents when faced with a new or
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challenging task, then the difficulty of grappling with the Seven Sleepers and
Mary of Egypt (both of which are far more complex in style than Zlfrician texts
and than the other two non-Zlfrician texts) would be enough to justify a return to
his former usage, supposing that he had been copying those folios.

3.3. <> spellings
3.3.1. Frequency of <> for <e>

In the first few texts, many <&> spellings occur in words that one would normally
expect to be spelt <e>. <&> is often found before nasals or liquids (fengon, I11, L.
351, feerde 11, 1. 36, waer — in the sense of man — II, 1. 155), before palatal g
(tweegen V, 1. 144, peegn, V, 1. 90), in verbs that alternate &/e (cwedad V, 1. 240),
after w (sweefne V, 1. 461 and several of the examples quoted above) and in many
other cases (gebedum 1V, 1. 9, ehtnysse 1V, 1. 255).

Figure 5

Examples of <&> 'corre<;ted to <e>, spelt <e> in Skeat's edition: endemes (first
line), wel (last line), Eugenia, 11. 314,317, f. 14",
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After text V, the number of <a>spellings falls quite sharply but they do not
disappear: every text copied by A (except XX, which is very short) contains a
few; they are seldom corrected. Although none of these spellings are particularly
surprising in an eleventh-century manuscript, we can infer from the variants given
by Skeat and the normal usage in other works by Zlfric that those words were
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originally spelt <e>."" This is corroborated by the many corrections to be found in
texts [-V: the first part of the & ligature has been erased, changing it into ¢. In such
cases, the word is spelt <e> in Skeat: fengon and ferde in the examples given above.

The Manchester Centre for Anglo-Saxon Studies Database Project does
not record the <a&> spellings of Cotton Julius E. vii that were corrected in the
manuscript, since they are not printed in Skeat. Even then, a spot-check made
with this tool suggests that while some <a&> for <e> spellings are quite
widespread, particularly those in verbs that alternate ¢ and & forms, ‘others are
rare and can be taken as typical of Cotton Julius E. vii. It is the case with
weestenum and peegn in Alban (X1X.139, 204), and also with others, such as
twegen, swefen, gebeedhus, ferde (from feran), and so on."”® For example,
pegn/degn has 4 occurrences in the MANCASS Database Project, two of
which come from Zlfric's Lives of Saints, one from Eugenia, but in the
manuscript, four similar spellings of the same word have been corrected in the
next three texts and three of them do not appear in Skeat. '

3.3.2. Distribution of <&> for <e>

The graph below shows the average number of <&> spellings, before and after
correction, in 200 lines of text. No account has been taken of endings that
look like & changed into ¢ because we believe it to be a different type of case
altogether — probably an a that was erased and replaced with e some time after
the manuscript had been completed. As with graph 4, spellings and lines
numberings derive from the microfilm (but in quotations line numbers refer to
Skeat's edition) and the same texts have been selected.
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<@> for <eg>

Graph 6
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The graph shows that in the later texts copied by A <a&> spellings before
correction remain stable at an average of about 2 or 3 for every 200 lines. They
practically disappear when B copies the first part of the Seven Sleepers (23a): 2
examples in the nearly 600 lines for which he was responsible, both corrected and
both in highly untypical words (hremmas, and hcet, the past tense of hatan, XXIII,
1. 77, 315) but as soon as A/C starts working, <a&> spellings crop up again in
familiar words, as with swefne and rweegen (both spelt <e> in Skeat), XXXIII, 1.
523, 756; or gebeedhus, twegen, and degnas in XXIII B, 1l. 115, 518, 631. In
other words, the <&> spelling, which seems to be characteristic of scribe A, is
also a distinctive trait of scribe A/C. The unavoidable inference is that C has no
separate existence.
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4. Conclusion

Taken in isolation this common feature could not be used as conclusive evidence
but it should be noted that no other trait seems to characterize scribe C and
distinguish him from scribe A. It is true that his work comprises barely a thousand
lines, but that of B is even less and yet it evinces some characteristic spellings:
endings in ng are almost always written with a ¢ placed after the g, as with 'pingc'
1. 38, 'hengc' 1. 75 in the Seven Sleepers. This spelling is virtually non-existent in
the rest of the manuscript (there are perhaps two or three instances) and it is
totally absent from A/C; he also occasionally omits initial h, not only before r
('rydera’, 1. 34) but also before vowels (‘&pengylde’, L 31).”° These omissions do
not appear in Skeat, as the missing letter has been added by a later corrector,
whose work is the subject of an article by Geoffrey Needham.”' As for the hand,
we have seen that it is indeed different from that of Scribe A in folio 117 (a
change that can easily be explained in terms of an attempted imitation of scribe
B's hand on the opposite folio), but in the following folios it becomes impossible
to distinguish A from C.

In the absence of any element, either in the hand or the orthography, that
might characterize scribe C, the typical <&> spellings that are shared by both A
and C in Zlfrician and non-Zlfrician texts alike, but do not appear in B's work,
must lead us to the conclusion that A and C are one and the same scribe.

Unfortunately, this insight fails to throw any light on the insertion of Mary
of Egypt in the manuscript: the tall & and tall s pattern examined in the present
study suggests that Mary may have been copied at the same time as other non-
Zlfrician texts, while Torkar concluded from the minra / mira spellings that it
came from a different source and was probably copied later. That question must
remain unresolved for the moment but a comparison between the surviving copies
of these texts might provide a lead for further investigation.””
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with an intrusive A, later erased (XXII1.319 and 320).

M Geoffrey Needham, 'Additions and Alterations in Cotton MS. Julius E VII', Review of
English Studies, 9 (1958) pp. 160-64.

2 This study was originally part of my unpublished doctoral thesis (Université de
Poitiers, 2005) under the supervision of Professor Stephen Morrison. Many thanks are due to

him for his generosity, encouragement and advice.
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Tree Dreams and Versions of Hardar saga'

Jamie Cochrane

Among the rich array of motifs employed in saga dreams we find one which
involves a tree or a plant symbolising the unborn progeny of the dreamer.” This
manifests itself in several different sagas and in a number of different ways.
Among them is the little-known family saga that tells the story of Hordr
Grimkelsson. The text is preserved complete in a single medieval manuscript
AMS556a 4° (written ¢.1475-1500) where it is titled Hélmverja saga ('Saga of the
Isle-dwellers"). A fragment of the saga is preserved in AMS564a 4° (written c. 1390-
1425) with the title Hardar saga Grimkelssonar. The story is a tale of potential
unfulfilled. After a preamble describing Ho6rdr's parents and ancestors, Horor
himself is introduced. His early life proves a great success, as he wins wealth,
renown and even an Earl's daughter for a wife during his travels abroad. Yet,
upon his return to Iceland, Hordr becomes embroiled in a dispute with his own
uncle Torfi. When Hordr burns a farmer named Audr in his farmstead (an act of
aggression that the saga never sufficiently justifies), Torfi prosecutes and, thanks
to a series of mishaps, questionable alliances and misunderstandings, Horor is
undefended in court and becomes outlawed. In contrast to the stories of his fellow
Icelandic outlaws Grettir Asmundarson and Gisli Strsson, Hordr's outlawry is not
characterised by solitary travels. Instead he establishes himself on a small island
in Hvalfjordur, the Holmr ('Isle’) of the title. The island proves a safe haven for
crooks, outlaws and vagabonds and the formerly law-abiding Hordr is gradually
driven to ever-greater acts of villainy. Hordr is finally killed when the local
farmers band together, led by Indridi borvaldsson (another of Hordr's kinsmen),
tricking the isle-dwellers into leaving the island.

The two dreams on which I propose to concentrate in this article occur near
the beginning of the saga. Hordr's mother Signy Valbrandsdottir is married to
Grimkell in a loveless marriage when she has the following dream:
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bat er sagt, at Signyju Valbrandsdéttur dreymdi draum einn. Hon
péttist sja tré eitt mikit i rekkju peira Grimkels, fagrt mjok ok sva
rétmikit, at i Sl husin heima par & benum toku retr trésins, en
ekki pétti henni blémit sva mikit 4 vera sem hon vildi. Hon sagdi
- drauminn bordisi, féstru sinni, en hon réd sv4, at pau Grimkell
mundu barn eiga ok mundi pat vera mikit ok virduligt; kvedst
hon hyggja bat svein vera,—'ok mun mérgum pykkja mikils um
hann vert sakir framkvaemdar sinnar, en ekki keemi mér pat 4
Ovart, po at eigi stedi hans hagr med inum mesta bloma, adr 1ki,
sakir pess at pér potti tréit pat it mikla eigi med sva miklum
bléma sem pu vildir, ok ekki er vist, at hann hafi mikit astriki af
flestum freendum sinum.”
[It is said that Signy Valbrandsdottir dreamed a certain dream.
She thought that she saw a large tree in their bed, hers and
Grimkell's, very beautiful and with such large roots, that the
tree's roots touched all the buildings of the farm. However it
seemed to her that there was not as much blossom on the tree as
she wanted. She told the dream to Pordis, her foster-mother, and
she interpreted it thus, that Signy and Grimkell would have a
' child and it would be large and worthy; she said that she thought
it would be a boy—'and he will be thought great by many on
account of his accomplishments, but it would be no surprise to
me, if his affairs did not blossom at the end, because you didn't
think the tree had as much blossom as you wished, and it is not
certain that he will have much affection from most of his
kinsmen.']

The same dream is preserved in the fragment AM564a:

Signyju dreymdi draum pann, at hon péttist sja tré mikit { hvilu
peira Grimkels ok fagrt mjok ok sva miklar limar &, at henni pétti
taka yfir hisin 6ll, en engi 4 blémin 4 limunum. Hon sagdi
bordisi, fostru sinni, drauminn. Hon réd své, at pau Grimkell
mundu barn eiga.4

[Signy dreamed a dream in which she thought that she saw a
large tree in their bed, hers and Grimkell's, very beautiful and
with such large branches on it that she thought they reached over

74



Tree Dreams and Versions of Hardar saga
\
all the buildings, but there was no blossom on the branches. She
told the dream to Poérdis, her foster mother. She interpreted it
thus, that they, Signy and Grimkell, would have a child.]

As the dream indicates, Signy soon gives birth to a baby boy, Hordr, the saga
hero. As mentioned above, Hordr's early life is a success, but he is later outlawed
and killed. Some three to five years later Signy has a second dream. The AM556a
text reads:

Enn dreymdi hana draum, at hon sa&ja tré eitt mikit sem fyrr, {
rotum mest, limamargt, ok gerdi & blom mikit. bann draum réd
fostra hennar enn til barngetnadar peira 4 milli, ok mundi vera
déttir ok lifa eptir att stor, er henni syndist limamargt tréit,—'en
par er pér potti pat bera bloma mikinn, mun merkja sidaskipti
pat, er koma mun, ok mun hennar afkvemi hafa p4 tri, sem pé er
bodin, ok mun su betri.”

[Again she dreamed a dream, that she saw a certain large tree as
before, greatest at the roots, many branched and which produced
a great bloom. Her foster-mother interpreted that dream as
signifying the further conception of a child between the two of
them and that it would be a daughter and a great family would
live on after her, since it seemed to her the tree was many
branched—'and that fact you thought it had a great deal of
blossom, will signify the change in faith which is to come, and
her descendants will have the faith which will be preached then,
and that will be a better one."]

Again AM564a gives a slighter briefer and unfortunately partly damaged text:

Enn dreymdi Signyju, at hon s®i tré eitt [mikit] ok Hokkb g
rétum, en visnadi upp padan, ok vari 4 blomi [mikill]. Pérdis
kvad hana eiga mundu meybarn ok sagdi m[undu] koma fra
henni mikla ztt.”

[Again Signy dreamed, that she saw a certain large tree and ****
at the roots, but was withering from the roots upwards, and there
was much blossom on it. Pérdis said that she would have a girl
child and said a great family would come from her.]
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Shortly afterwards Signy dies in childbirth while staying with her brother, Torfi.
Torfi seems to blame the new-born baby, Porbjérg, for her mother's death and
orders her to be exposed, but the man sent to expose her decides instead to place
her where she will be found and cared for. Throughout the latter half of the saga,
borbjérg Grimkelsdottir is one of the central characters. She is torn between
loyalty to her husband Indridi and her brother H6rdr, proving loyal to her husband
when Hordr tries to separate them, but later providing refuge for Hordr's widow
and sons and pursuing vengeance for his death.

Versions of HarOar saga and Their Relationship with Landndmabok

To understand Signy's dreams in Hardar saga it is necessary first to consider the
age and preservation of Hardar saga and its relationship to other texts, such as
Landndmabdk. Most scholars doubt that the version of the saga we have
preserved in AM556a can be dated to before the fourteenth century in view of the
late features in the language and the fantastic elements which occur frequently in
the saga.® AM564a is a single page fragment of the saga collection referred to as
Pseudo-Vatnshyrna.” The text of this fragment seems to reflect a shorter, more
compact version of the saga. The exact relationship between these versions
remains unclear. Formerly AMS564a was thought to preserve an older, relatively
original version of the saga, which was then expanded in AM556a.'"° More recent
scholarship, however, has supported the view that the text in AM564a has been
shortened and preserves a version separate from that in AM556a.""

There is evidence to suggest that Styrmir Kdrason (d. 1245) may have been
the author or composer of a version of Hardar saga."” In the final chapter of
AMS556a the author tells us that Styrmir prestr inn frédi considered Hordr to be
greater than other outlaws.” Styrmir was the author of a now lost version of
Landndmabdk and a life of Saint Olafr (which is also lost, although several stories
thought to stem from Styrmir's text are preserved in Flateyjarbok and Snorri's
Separate Saga of Oldfr helgi).'"* While the evidence suggesting Styrmir's
authorship of Hardar saga is circumstantial, it is nonetheless considerable. He
was abbot at the monastery on Videy, not that far from the saga's Hvalfjorour
locale and was very distantly related to Hordr's family. His access to Snorri
Sturluson and his other literary works would suggest a man easily capable of
writing such a saga."” All of this, taken together with the otherwise irrelevant
mention of him at the end of the text, provides the basis on which to build a fairly
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convincing case. Nonetheless it seems unlikely that the saga of H6rdr written by
Styrmir was identical to that preserved in AM556a but was rather an earlier and
somewhat different version of the story.
That a tradition regarding Hordr Grimkelsson's life and death existed well
before the advent of the fourteenth century can be seen from three references to
him in Landndmabck. Hauksbok records the following account of Hordr's mother:

Signy hét dottir Valpjofs, er Signyjarstadir eru vid kenndir; hana
atti Grimkell, son Bjarnar gullbera; peira synir varu peir Hordr,
er drepinn var i Geirsholmi, ok Gnupr, fadir Birnings, fodur
Gnups, fo8ur Eiriks Greenlendingabyskups.'®

[The name of the daughter of Valpjofr was Signy, after whom
Signyjarstadir is named. Her husband was Grimkell, the son of
Bjorn gullbera. Their sons were Hordr, who was killed on
Geirshélmr, and Gnupr, the father of Birningr, the father of
Gnupr, the father of Bishop Eirikr of the Greenlanders. ]

There is some discrepancy between the presentation of Hordr's family here and in
the saga as, according to the saga, Signy's father is called Valbrandr and Valpjofr
is her grandfather. The brother Gnupr is not mentioned in Hardar saga, but his
descendant, Eirikr Greenlendingabyskup, is mentioned in Konungsanndll for the
year 1121 and Logmannsanndll for the years 1112 and 1121, where it is told that
he not only travelled to Greenland but also that he went in search of Vinland."”
" The Sturlubdk redaction of Landndmabdk also records Hordr's family:

Bjorn gullberi nam Reykjardal enn sydra ok bjé &
Gullberastodum. Hans son var Grimkell godi i Blaskégum; hann
atti Signyju Valbrandsdottur, Valpjoéfssonar; peira son var Hordr,
er var fyrir Héolmsménnum. 18

[(Bjorn gullberi settled South Reykjardalr and lived at
Gullberastadir. His son was Grimkell godi of Blaskogar. He was
married to Signy Valbrandsdoéttir, Valpjofsson. Their son was
Hordr, who led the men of Hélmr. ]

Thus Sturla's text agrees with the saga as regards Signy's father and grandfather,

suggesting that the anomaly in Hauksbdk is an error. Sturlubdk also mentions Hordr's
uncle Torfi, who, in the saga, proves instrumental in having him outlawed:
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‘Torfi [Valbrandsson] drap Kroppsmenn tolf saman, ok hann réd
mest fyrir drapi H6lmsmanna. 19
[Torfi [Valbrandsson] killed twelve men from Kroppr altogether,
and he was most responsible for the killing of the men of Hélmr.]

The most striking reference to Hordr's story, however, is found in both Hauksbok
and Sturlubok:

Raudr hét madr, er nam land et sydra upp fra Raudsgili til Gilja
ok bjo at Raudsgili; hans synir varu peir Ulfr 4 Ulfsstédum ok
Audr & Audsstodum fyrir nordan 4, er H6rdr va. bar hefsk af
saga Hardar Grimkelssonar ok Geirs.”

[There was a man was named Raudr, who settled land in the
south from Raudsgil to Giljar, and lived at Raudsgil. These were
his sons: Ulfr at Ulfstadir and Audr at Audsstadir on the north of
the river, whom Hordr killed. It is at this point that the saga of
Hordr Grimkelsson and Geirr begins.]

From these scattered fragments we can tell that by the beginning of the fourteenth
century (Hauksbok, probably the later of the two redactions, is dated to between
1302-1310), a saga about Hordr existed (in either oral or written form). In
addition to Horor, this saga told about his mother Signy, his father Grimkell, the
conflict with his uncle Torfi, a character named Geirr (who is Hordr's
fosterbrother in AM556a), the burning of Audr at Audsstadir, the Hoélmr, the
Hdélmsmenn and Hordr's death. If such a story could be included in Landndmabdk
at the beginning of the fourteenth century, then it may well have existed early
enough to have been known, told or written by Styrmir Kérason.

The Use of the Dream of the Tree of Descent in Hardar saga

If we return to the dreams at the beginning of Hardar saga we find that both
dreams use the symbol of a tree to signify the birth of a child. In the first dream
this is a male child, in the second it is a female. The tree in the first dream in the
AM556a manuscript has large roots which cover the entire house. This is
interpreted by Po6rdis to mean that the child, Horor, will be large, worthy and well
thought of, on account of his accomplishments. The tree, however, lacks blossom.
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According to the foster-mother's interpretation, this indicates that at the end of his
life the child's affairs will not flourish. The foster-mother also correctly predicts
the sex of the child and the fact that he will not enjoy much love from his
kinsmen. The roots and their spread across the farm seem to represent the extent
of Hordr's property. The lack of blossom further up the tree in the dream
represents Hordr's lack of success in later life, in particular when he is driven into
outlawry and forced to survive by stealing. The foster-mother's comment that
Hordr will not receive much love from his kinsmen relates to the fact that both his
brothers-in-law and his uncle are involved in the attack in which Hordr is killed.
Thus, in Signy's first dream in AMS556a, the lower parts of the tree are
specifically related to the early parts of the child's life and the higher portions to
his later life. There is a play on words when the foster-mother comments that his
affairs in later life will not blossom. This word-play links the tree symbol in the
dream linguistically as well as symbolically to its meaning. The reader's attention
is drawn to the word-play by the change from reported speech to direct speech
shortly before the relevant phrase.

There are several differences here from the description of the same dream
in AM564a. In AM564a the tree is beautiful and lacks blossom, but it has large
branches which extend over the house. bordis's interpretation is less detailed. She
merely says that Signy and Grimkell will have a child, but gives no indication of
the sex of that child. Furthermore, there is no indication of what the lack of
blossom symbolises.

The tree in the second dream in AMS556a is said to have large roots and
limbs and a great deal of blossom. Pordis interprets the dream as indicating that
Signy will have a second child, that the child will be a girl and that a great family
will descend from her. The blossom is interpreted as indicating the coming
change of faith and the piety of Signy's descendants. Although the saga-author
clearly intended these two dreams to function as a pair, the code by which they
are interpreted is subtly different. In both dreams a tree represents unborn
progeny, but in the first dream the upper portions of the tree represent the child's
later life, whereas in the second they represent the child's offspring (that is, the
dreamer's grandchildren and later descendants). Furthermore, in the first dream,
the lack of blossom represents (in AM556a at least) a lack of prosperity, that is,
Hordr's position as an outlaw; whereas in the second dream the presence of
blossom (again only in AMS556a) indicates piety and Christianity. This shift of
symbolism in two such clearly paired dreams shows that saga readers saw no
problem in adjusting and adapting their interpretation as directed by the text.
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Regardless of whether we believe the details of AMS556a to have been expanded
(something I will deal with later), the reader of the saga as it is preserved was
expected to understand such complex and varied symbolism.

In AMS564a the second dream is even more briefly related and the text is
damaged. Something is said about the tree's roots, but this is undecipherable. The
stem, further up from the roots, is withered (a detail missing in AMS556a).
Nevertheless this tree produces abundant blossom. The foster-mother says that the
tree signals the birth of a female child from whom a great family will descend. It
is not clear in AMS564a whether the blossom relates to the success of Signy's
descendants or to their piety. There is no explicit statement of what the withered
stem symbolises, but it seems likely that it represents Signy's death. In both
AMS556a and AMS564a Signy dies during the birth of borbjorg. Shortly after this
the manuscript AMS564a breaks off.

The symbolism of these two dreams might be summarised in the following
way: a tree in the dream of a pregnant woman foretells the birth of a child; the
point at which the tree grows, that is, the bed, is symbolic of the union between
the husband and wife; the spread of the tree, either the roots or branches, indicates
the extent of the wealth of the child, that is, the whole farm; the health of the tree
is directly linked to the health or success of the person it represents, with the
suggestion of word-play on the idea of something blossoming both literally and
metaphorically; the upper parts of the tree represent the latter part of the child's
life; and in the second dream (at least in AM556a) the branches indicate the
descendants of the child.

The Spread of the Tree of Descent in the North

Variations of this dream can be found in a number of texts in Old Norse. For
example, in Fléamanna saga, borgils errabeinstjipr has a dream in which he
thinks he is in Iceland and he sees five hdimlaukar growing from his knee. From
these stalks many more grow, including one which is tremendously large and
beautiful.”’ The identification of these hdlmlaukar or hjdlmlaukar (as the shorter
version reads) is problematic. They may be leeks or garlic,22 but may also be
angelica.23 Regardless of the exact nature of the plants, the dream is similar to that
in Hardar saga, in that once again progeny are represented by a botanical symbol
in a dream. In Porgils's dream the five plants (or stems of a single plant) represent
his five children (his son Porleifr is excluded, perhaps because of his different
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mother, or perhaps because he chooses to remain in Greenland rather than return
to Iceland),* and the plants that grow from them represent his descendants, just
as the branches do in Signy's second dream. As in Signy's dream, the location
from which they grow is important. The bed has clear sexual significance in
Hardar saga, whereas in Fléamanna saga the plants grow directly from his body,
the knee having particular significance in relation to the concept of lineage.25 In
the dreams of Signy and Porgils geographical or topographical details are
important. In Signy's first dream, the tree covers (either with its roots or branches)
the whole farm, and in borgils's dream it is specified that the plants grow in
Iceland (while he has the dream in Greenland), indicating where his family will
live. Once again word-play is used linking the unborn progeny to the symbol. In
the case of Fléamanna saga this word-play is on the verb kvisla, usually used in
the reflexive kvislask (‘to branch off' of a river or tree; relating to the noun kvis/, 'a
branch'). In the narration of borgils's dream this is used first of the plant itself, and .
then, in the interpretation, it is used of the family symbolised by the plant.
Fléamanna saga expands on one element not exploited by Hardar saga to the
same extent. One particularly beautiful /aukr is used to represent a descendant of
particular note. The beauty of this laukr represents the piety of Porgils's
descendant Saint Porlékr, in an exaggerated version of the motif of the blossom in
Signy's second dream representing the piety of her descendants.

This type of dream is found in one other Islendingasaga. At the beginning
of Bdardar saga, Bardr Dumbsson has a dream while he is living with his foster-
father, the giant Dofri.?® In the dream, BArdr sees a tree growing from the hearth,
" coiling out through the rock of Dofri's cave and eventually shading the whole of
Norway. Bar0r notices that the blossom on one branch is particularly lush and
golden. This is the clearest example yet of the genealogical tree — by which I
mean not only a diagrammatic means of portraying a family, but also the use of
an actual tree or other plant to represent this — being used to symbolise both the
individual and their descendants. The tree represents Haraldr inn harfagri, who is
also later fostered with Dofri. The branches, like the roots in Signy's first dream,
represent Haraldr's dominion, which, like the tree, grows from its base in Dofri's
cave so that eventually it covers all Norway. At the same time, however, the
branches represent Haraldr's descendants, like the branches in Signy's second
dream. The branch of particular note, which represents Saint Olafr Haraldsson, is
similar to the stem in borgils's dream overshadowing the others. Bardr's dream,
which is of little relevance to his saga, is exceptional in that the dreamer is not a
blood relation of the person represented in the dream. The saga writer mentions a
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Saga Haralds konungs Dofrafostra at this point and it is possible that he took the
dream directly from this source.

A similar dream occurs in Halfdanar saga svarta in Snorri Sturluson's
Heimskringla, where it is attributed to Queen Ragnhildr, Haraldr's mother.”’” In
Ragnhildr's dream she takes from her blouse a thorn that suddenly grows into a
twig, takes root, and quickly becomes a massive tree with branches spreading
across Norway. The lowest part of the tree is red, the trunk green and the top
white. The interpretation of this dream is not given until Haralds saga ins
hdrfagra, the next saga in Snorri's work:

Ok byda menn bat n1, at vitat hafi um tré bat it mikla, er médur
hans syndisk i draumi fyrir burd hans, er inn nezti hlutr tréssins
var raudr sem bléd, en pé var leggrinn upp fra fagr ok greenn, at
pat jartegndi bloma rikis hans. En at ofanverdu var hvitt tréit, par
syndisk pat, at hann myndi fa elli ok haru. Kvistir ok limar
tréssins bodadi afkvaemi hans, er um allt land dreifdisk, ok af
hans tt hafa verit jafnan sidan konungar i N(’)regi.28

[And now men explain what was signified by the large tree that
appeared to his mother in a dream before his birth. The lowest
part of the tree was red as blood, but the trunk was fair and green
further up — that signified the blossoming of his kingdom. And
on top the tree was white; there it showed that he would get old
and hoary. The branches and limbs of the tree symbolised his
offspring spreading over the whole land and the kings of Norway
have been from his family ever since.]

This dream is probably the closest match so far to Signy's first dream in Hardar
saga. As in Signy's dream, so in Ragnhildr's dream, the further up the tree one
moves the later the period of Haraldr's reign that is represented. Red at the bottom
of the trunk represents the violence that occurs as Haraldr seeks to unite Norway
under his rulership. The green section symbolises the blossoming of his kingdom,
and the same pun on the metaphorical use of 'bloom’ is used in the interpretation
of Ragnhildr's dream as in Signy's dream.” The white at the top of the tree is said
to represent Haraldr's old age and hoariness. The branches once again symbolise
both the descendants and also the extent of their dominion as some of the
branches trail out of Norway representing the success of Ragnhildr's descendants
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beyond Norway's borders. Interestingly, the motif of the single branch that out-
shines or overshadows all others is missing from Ragnhildr's dream.
Alongside Ragnhildr's dream Snorri relates another similar dream. Unlike his
wife, King Halfdan rarely dreams, until he speaks to a wise man named Porleifr
who advises him to sleep in a pigsty, whereupon he has the following dream:

Honum syndisk sem hann veri allra manna bezt herdr, ok var
har hans allt { lokkum, sumir sidir til jardar, sumir i midjan legg,
sumir 4 kné, sumir i mjé6dm eda midja sidu, sumir eigi lengra en
4 hals, en sumir ekki meirr en sprottnir upp 6r hausi sem knyflar,
en 4 lokkum hans var hvers kyns litr, en einn lokkr sigradi alla
med fegrd ok ljésleik ok mikilleik. Porleifi sagdi hann pann
draum, en Porleifr pyddi sva, at mikill afspringr myndi koma af
honum ok myndi sa 16ndum rada med miklum veg ok pé eigi
allir med jafnmiklum, en einn myndi sd af hans ett koma, er
Ollum myndi meiri ok cedri, ok hafa menn pat fyrir satt, at sa
lokkr jartegndi inn helga Ol4f konung.*

[It seemed to him as if he had the best hair of all men and his
hair was all in locks, some long down to the ground, some to
half-way down his leg, some to his knees, some to his hip or
middle, and some no further than to his neck and some no more
than sprouting up from his skull, like horns. And on the locks
was every kind of colour. But one lock surpassed all in beauty
and brightness and size. He told that dream to Porleifr and
borleifr interpreted it this way, that a great line of descendants
would come from him and would rule the land with great
honour, though not all of them to the same extent, and that one
would come from his family who would be greater and more
honourable than the rest. And men reckon it true that that lock
symbolised Saint Olafr the king.]

This is not a dream of a tree as such, but it does work in the same way and shares
many of the same characteristics as tree-dreams. There is a rough similarity
between the botanical symbols and the hair of Halfdan's dream in that both grow
and both represent the unborn progeny of the dreamer. The extent of that growth
represents the extent of the success of the progeny. The nature or colour of the
hair is of symbolic importance, in the same way that the colour of the tree in
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Ragnhildr's dream and the healthiness of the tree and the extent of its blossom in
Signy's dreams are also of symbolic importance. Even the language of Halfdan's
dream is similar to the accounts of the tree-dreams—for example, the shortest
locks sprout from his head. Unlike Ragnhildr's dream, for which there is no
immediate source, Halfdan's dream appears in two works thought to have been
used by Snorri for Hdlfdanar saga svarta. These are Fagrskinna and Halfdanar
péttr svarta’ Snorri changes his sources comparatively little. In Fagrskinna,
Halfdan is naked in the dream, but otherwise the account of the dream differs
little from Snorri, and both Fagrskinna and Hdlfdanar pdttr conclude the
interpretation of the brightest lock by extolling the virtues of Saint Olafr: Oldf
Haraldsson er éllum Noregs konungum er meiri med helgi sinni ok bjartari d
himni ok d jérdu, svd at allir viti** [Olafr Haraldsson, who is greater in his piety
and brighter in heaven and on earth than all other kings of Norway, as everyone
may as well realise].

We can find an interesting variant of this motif in Laxdela saga. Gudrin's
fourth husband borkell Eyjolfsson has a dream in which his beard spreads across
the whole of Breiéafjéréur.33 When he discusses this dream with his wife each of
them offers a different interpretation. borkell explains the dream as follows: af
par mun standa riki mitt um allan Breidafjord [it means my domination will
extend over the whole of Breidafjordur]. Gudrin gives an altogether more
sensible interpretation of the dream—that it represents his drowning in that fjord.
I have considered elsewhere the way in which the dream relates to its fulfilment.**
Here, however, borkell's misinterpretation interests me more than Gudrun's
accurate one. It seems plausible that the Laxdwla saga author based Porkell's
interpretation of his dream on a combination of the two dreams in Hdlfdanar saga
svarta, specifically taking the hair motif from Halfdan's dream, but using the
geographical extent of the dream-symbol in a way more similar to the tree in
Ragnhildr's dream. Porkell is presented as somewhat pompous and overreaching
in Laxdeela saga. His bravery is never questioned, but there is little evidence of
the success of his endeavours (for example, he is defeated in chapter 58 by the
outlaw Grimr and, in chapter 75, fails to force Halldérr Olafsson into selling
Hjardarholt). In Norway he compromises what had been a close friendship with
King Olafr Haraldsson by deciding to build a church to the same specifications as
that of the king in Trondheim (chapter 74). Armann Jakobsson has identified
royal themes in the representation of some of the central characters in Laxdela
saga, particularly Unnr, Olafr pai and Kjartan.”® If such descriptions deliberately
invited direct comparison with the presentation of royal figures in the
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konungasogur, then the portrayal of borkell and, in particular, his incorrect
interpretation of the dream may have been used as ironic comparison with the
same. It seems that the Laxdeela saga author was not only influenced by the tree
dream tradition, but intended Pborkell's interpretation as a deliberate parody of it.
Through his wishful interpretation borkell is casting himself as 'king' of
Breidafjérdur, with his dominion covering the whole fjord just as his beard does
in the dream.’® It is highly likely that the author of Laxdwla saga knew one or
more of the konungascgur. It is even plausible, in the fictive world of the saga at
least, that stories of Héalfdan and Ragnhildr's dreams had circulated in Iceland by
borkell Eyjolfsson's day. The realist might argue that, since both dreams predict
the sanctity of Saint Olaft, they could not possibly have been known by that date,
but since the Laxdela saga author is firmly committed to a view that dreams
potentially offer accurate predictions of the future (for example in Gudrtn's four
dreams in chapter 33), this objection need not trouble us. Porkell's interpretation
is an expression of his own ambition and desire. He believes, just as a king might,
that it is his right and destiny to hold sway over the whole of the district around
Breidafjordur.

There are several further versions of the tree-dream in saga literature,
though none with such obvious similarity to Signy's dreams. In Morkinskinna,
King Sigurdr Jorsulafari dreams that he is standing at Jadarr looking out to sea as
a black cloud moves towards the land.”’ As the cloud approaches it becomes
apparent that it is a tree, standing vertically with its roots in the water and its
branches above. When the tree reaches the coast it breaks apart and pieces of all
sizes are washed up into every bay in Norway. The same dream is also narrated in
the Magnissona saga section of Heimskringla.”® Sigurdr's dream foretells the
arrival of his half-brother Haraldr Gilli, who comes to share the kingdom with
him. The dream does not use the tree symbol in quite the same way as Hardar
saga, since there is no sense of the tree growing or branching off. However, the
dream is in some respects similar to the one in Hardar saga. Once again specific
geography or topography is used. Rather than the spread of the branches or roots,
it is the spread of the broken fragments that indicate the sphere of influence of
Haraldr's descendants. Furthermore, the size of those pieces indicates their
importance, just as the size of the tree in Signy's first dream indicates that her
child will be worthy (virduligr). Further examples can be found where animal
dream symbols, rather than a botanical symbol, are used to represent either the
extent of authority or unborn progeny, for example a bird (as in Sverris saga)” or
a snake (as in Guta saga and Mirmans saga).40
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There is even an eddic parallel to the dream of the tree of descent in stanza
40 from Gudrunarkvida II. Atli tells his wife Gudrin of several ominous dreams
which he has had:

Hugda ec hérituni teina fallna,

ba er ek vildigac  vaxna lata,

rifnir med rétom, rodnir i blodi,

bornir 4 becci, bedit mic at tyggva.*!
[I thought that here in the yard, saplings which I wanted to let
grow to their full extent had fallen. Tomm up by the roots,
reddened in blood, [they were] brought to the benches, and [I
dreamed] that [ was bidden to chew them.]

Atli's dream is almost an inversion of the tree-dream motif. The two saplings or
sprouts (teinar) represent the sons of Gudrun and Atli. The fact that these are
mere shoots, rather than full-grown plants as in Signy's dreams, brings home the
fact that the boys will die before they reach maturity. Rather than the extent of the
plant or its lush beauty, it is the failure of the plant that is of importance in the
dream, and which invites comparison with the withered stem in the second of .
Signy's dreams in the fragmentary text. Gudrin denies that Atli's dream is
foreboding, but, unlike Porkell Eyjolfsson, she does this through cunning, not
ignorance, as she herself will kill the boys. This verse of Gudrunarkvida II is
imitated in a stanza by Gisli Sursson in Gisla saga Surssonar:

Teina sak { tini

tal-grims vinar folu,

Gauts pess 's geig of veittak

gunnbliks padamiklu;

nu hefr gnysteerir geira

grimu brétt of sottan,

pann 1€t lundr of lendan

landkostud abranda.*?
[I saw shoots on the greatly thawed homefield [i.e. burial
mound] of the tricker of the giantess's friend -grimr [i.e.
borgrimr], that god of the glint of battle [i.e. warrior], the one
that [ killed. Now the stearer of the spears' din [i.e warrior, here
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Gisli] has killed the O8inn of the helmet [i.e. warrior]. The tree
of river-fires [i.e. man] granted land to the land-eager man.]

Gisli speaks this verse shortly after his secret killing of Porgrimr godi. The
riddling kenning tdl-grimr vinar félu [tricker of the friend of the giantess —grimr]
represents Porgrimr's name. The giantess's friend is a giant, and his tricker is bérr,
added to the undisguised element -grimr (which is left almost as a clue as to how
to resolve the kenning) gives the name Porgrimr. The homefield is borgrimr's
burial mound, which is always miraculously free of snow, perhaps because of his
dedication to Freyr in life. The similarity between Hugda ec hér i tuni teina fallna
and Teina sdk i tuni is sufficiently striking to allow the conclusion that the Gisla
saga verse is a direct imitation of the eddic poem. At first the similarity would
seem to be merely linguistic and poetic imitation; however, on closer inspection it
appears that many of the themes of the Gisla saga verse are similar to those of the
tree-dreams above. The poet represents borgrimr's burial mound in terms of land,
that is as a homefield, similar to roots or branches spreading across the whole
farm in Signy's dreams. This concept is expanded in the second helmingr where
Gisli (assuming the speaker is he) says that he granted Porgrimr land and
borgrimr is described as eager for land. Again the land in question is the burial
mound and, by extension, to be eager for land is to look forward to death.
Furthermore, not only is the preoccupation with land shared by the Gisla saga
verse and the tree-dreams (albeit, in the case of the verse, with possession of land
as a metaphor for death), there is also a hint of the idea of progeny, both in the
verse and in its placing in the saga. Gisli who, as the saga stresses, is a man who
dreams true dreams may already realise that he is destined to die childless. As he
looks over at Porgrimr's burial mound he sees borgrimr's wife, his own sister,
bordis, sitting on the conveniently snow-free grass. With her would have been
Porgrimr's son who would go on to become the famous Icelandic chieftain Snorri
godi. Thus, growing on borgrimr's mound are not only the literal shoots of grass,
but also Porgrimr's metaphorical shoots, his son. Although neither a dream, nor a
tree as such, is in question here, Gisli's verse is undoubtedly a part of this puzzle,
its wording being inspired directly by Gudrunarkvida II, but also making use of
the themes of a botanical symbol to represent both dominion and lineage from the
tree-dream motif more generally.
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Origins and Relationships

The image of the tree is at the very heart of pagan belief, most noticeably in the
form of the world ash Yggdrasill, whose roots connect the worlds.*” The very first
humans are said to have their origins in trees, as Borr's sons found logs (#¢) on
the shore and breathed life into them.* The first man is named Askr (‘'Ash’) and
the first woman Embla ('Elm"). Thus, in the pagan mindset, trees are irrevocably
connected to human life from its very inception. Synonyms for tree (such as
meidr, 'tree'; runnr, bush'; hlynr, 'maple’) are commonly used as base-words in
kennings for 'warrior, often modified by words meaning weapons, helms or
shields.* Similarly, tree words are also used as base-words in female kennings,
usually modified by references to gold, linen or jewellery.*® This association of
human life with trees seems to me quite in keeping with the dream of the
genealogical tree and its use in sagas.

Of course, a pre-existing link between human life and trees does not
preclude foreign influence and, indeed, such pre-existing associations would
make it all the more easy for dreams of the genealogical tree to be adapted and
adopted into the saga mind-set. Several scholars have tried to suggest origins for
the genealogical tree in the North. Larsen associates Signy's dreams (together
with those of Porgils in Fldamanna saga and Ragnhildr in Heimskringla) with
that of King Astyagés, described in book I of Herodotus's Histories.*’ Astyages
dreams that a large vine grows from the body of his daughter and overshadows all
Asia. Larsen suggests that the Old French Roman de Rou by Robert Wace may
have assisted the spread of this motif throughout Europe. In Wace's work (written
¢.1160) the dominion of William the Conqueror over Normandy is portended by
his mother's dream that a tree grows from her body and shades all Normandy.*®
Joan Turville-Petre compares Signy's dreams to omens foretelling the birth of
Emperor Vespasian in Suetonius's The Twelve Caesars.*” Each time Vespasian's
mother Vespasia Polla gives birth, an ancient oak-tree sacred to Mars puts out a
new shoot. The first shoot withers quickly, representing Vespasian's elder sister,
who dies in infancy. The second grows strong and represents his brother Sabinus,
who becomes City Prefect of Rome. The third tree, finally, seems 'more like a tree
than a branch', and represents Vespasian himself. The withered branch in
Suetonius's story resembles the withered stem of the tree in Signy's second dream
in AMS564a, which seems to foretell her death.

Both Kelchner and Hilda Ellis Davidson identify parallels between the
dream of the genealogical tree and Celtic folklore.”® However, the most
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comprehensive survey of the dream of the genealogical tree in Old Norse is that
of Paul Schach.”® In addition to several of the examples already mentioned,
Schach refers to further analogues. In the first of his two articles on the subject,
Schach seeks to identify sources for and borrowings from the dream of Ruodlieb's
mother, in which she sees a high linden tree at the top of which she thinks she
sees Ruodlieb reclining with his army.”> While undoubtedly part of the same
motif, this example has little obvious similarity to Signy's dreams. However,
among the analogues cited by Schach is the dream of Saint Godehard in
Wolfeherius's Vita Godehardi episcopi Hildenesheimensis.”> Saint Godehard
dreams of a tree standing in the courtyard of the monastery with branches spread
out to form an arbour. In the dream he receives a message that the tree must be
sent to the Emperor. As he digs out the tree he notices that the upper part of the
tree is withered but that the roots remain healthy. Upon waking, Godehard
misinterprets the dream as portending the dissolution of the monastery. The true
interpretation, given somewhat later, is that the withering represents Godehard's
weak physical condition (a consequence of fasting and over-exertion). The
withered stem corresponding to Godehard's weakened physical condition
resembles the withered trunk in Signy's second dream in AM564a.

One final possible area of influence on Signy's dreams must also be
considered. The book of Isaiah contains the following prophecy:

Then a shoot shall grow from the stock of Jesse, and a branch
shall spring from his roots. The spirit of the LORD shall rest
upon him, a spirit of wisdom and understanding, a spirit of
counsel and power, a spirit of knowledge and the fear of the
LORD.*

This is in essence a description of a genealogical tree. Jesse is the grandson of
Boaz and father of King David, and thus an ancestor of Jesus. These lines came to
be represented pictorially in Christian art across Europe. In the motif, often
referred to as the tree or root of Jesse, Jesse is usually depicted lying on his back
in sleep or in vision as a genealogical tree grows from his loins. Scrolls naming
ancestors of Jesus are depicted on its branches. This concept, the earliest
examples of which date back to the eleventh century,” proved an important
illustration of Christ's ancestry and was used in many manuscripts and religious
buildings across medieval Europe, including Scandinavia.’® Turville-Petre
considers the possibility that Snorri Sturluson knew of the motif, at least by
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reputation, from the stained glass window of the Benedictine Abbey of Saint
Denis in Paris. *’

We must now return to Hardar saga to see what light this wealth of
parallels can throw upon Signy's dreams. Firstly, if we compare the two
manuscripts, then we find that elements unique to both versions seem likely to
have been in the original saga. This supports the view that the two versions are
independently descended from a common original. Regarding the first dream, the
text of AM556a may be closer to the original. In AM556a the roots portray the
extent of Hordr's inheritance, and the top of the tree represents the poverty and
ignominy of his later life. The idea of moving up the tree to indicate a later time
in the progeny's life is also found in the closely related dream of Ragnhildr in
Heimskringla and seems likely to have been in the original text of Hardar saga.
In AM564a this idea is confused. I believe that a scribe or writer mistakenly tried
to correct the dream in the version preserved in AM564a, changing the roots to
branches to make the dream more closely resemble those preserved in
konungassgur, despite the fact that this did not agree with the story of Hordr who
ended his days an outlaw. In contrast, the second dream is better preserved in
AMS564a. The withered trunk, which is mentioned only in the AM564a fragment,
fits well with the idea of the saplings being torn up in Gudrunarkvida II and
resembles several of the foreign parallels. The text of AM564a, however, does
show signs of being shortened, most noticeably in the character of bordis the
foster-mother. Pordis's interpretations of the dreams in AM564a have been
shortened to the extent that they tell us almost nothing compared to AMS556a,
where they elucidate the more complex aspects of the dreams and give
information that could not otherwise be gleaned by the reader.

But what of other examples of this dream—how might they influenced one
another? One might argue that the tree image is something so basic and inherent
that it is built into the human psyche at some level, but that is not to say that texts
did not influence one another. There are of course dangers in suggesting
directions of influence. We can rarely be totally certain that a text was known by
a particular author. Nor can we be certain that we know all of the texts that might
have influenced medieval writers. Several of the influences, however, are almost
beyond doubt. For example, we know with relative certainty that Snorri used
Morkinskinna as a source for some of the later portions of Heimskringla,™® so that
he may be assumed to have taken Sigurdr's dream from there, while also
depending perhaps on other sources and influences. I have already suggested that
the sources for Hdlfdanar saga svarta in Heimskringla included Fagrskinna and
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battr Halfdanar svarta and it seems probable that Hélfdan's dream came from
those two sources. As the account of the dream is slightly closer to the pdrtr than
to Fagrskinna, it may have a relatively direct relationship to the former. Gisli's
verse is a clear imitation of Gudrunarkvida II and the influence of that same poem
can be found in a number of verses in that saga.59 borkell Eyjélfsson's
interpretation of his dream in Laxdela saga is a clear and conscious imitation of a
konungasaga motif. Since it combines elements from both Halfdan's dream and
Ragnhildr's dream, the most obvious possible source is Heimskringla (the earliest
extant version of Norwegian history to contain both of the dreams). One can be
less certain about the dreams of Bardr and borgils. Both Bdrdar saga and
Fléamanna saga are post-classical sagas. Both dreams combine the botanical
symbol (as in Ragnhildr's dream) with the motif of one particular branch
surpassing the others in beauty or brightness (similar to the lock of hair in
Halfdan's dream), again making Heimskringla the most likely candidate. Bérdr's
dream in particular seems to have been lifted directly from a konungasaga. It
predicts the same events as Ragnhildr's dream and has little to do with its present
surroundings. One notes the phrase Hafa menn pat fyrir satt [Men say it to be
true] in both Heimskringla and Bdrdar saga, but whether the author knew
Heimskringla directly or another lost text is hard to know.

This analysis produces a very tentative schema such as that in Figure 1 (see
Appendix). This is not to deny the possibility of additional influence from foreign
texts, and indeed motifs created by artisans such as the tree of Jesse on church
walls, at each stage. Signy's dreams are clearly most closely related to Ragnhildr's
dream in Heimskringla. Both dreams share the concept that the upper parts of the
tree represent the later stages of the progeny's life and both have word-play
involving the transferred sense of blossoming. Both Schach and Turville-Petre
portray the genealogical tree as a motif that Snorri Sturluson was fundamental in
popularising in Iceland, and indeed my own schema suggests that his influence
was important. Nevertheless, the motif was already established in various forms
prior to his compilation of Heimskringla (for example Morkinskinna and
Gudriunarkvida II). Furthermore, ideas associating humans with trees date back to
pagan creation myths. These ideas assisted the blossoming, so to speak, of the
motif as the growth of monastic and secular literacy in Iceland resulted in foreign
texts becoming available. As for Signy's dreams in Hardar saga, it is striking that
the dreams show some of the hallmarks of accounts of dreams found in foreign
texts but not in other Icelandic texts. Most noticeably, the withered tree-trunk in
AMS564a, is not found in other Icelandic versions of the dream, but is present in
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Suetonius arid Wolferius. This would suggest a relatively direct link with foreign
texts and not one entirely dependent on Snorri's Heimskringla. The references to
Hordr in Landnamabok imply the existence of a saga about him considerably
earlier than our current text and it seems entirely plausible that Styrmir Karason
fr68i was its author. [slendinga saga connects Styrmir with Snorri Sturluson,®
and it is not unlikely that Styrmir lived for some time with Snorri, and was
perhaps even his scribe.®! 1t is possible that Styrmir's life of Saint Olafr provided
a source for Snorri's separate saga of Olafr, but as only fragments of Styrmir's text
remain, this cannot be regarded as anything more than a possibility.* The earliest
version of Hardar saga may therefore not only have been contemporary with
Heimskringla, but there may have been a direct link between the two, which in
turn would mean that there was a direct relationship between Signy's dreams in
Hardar saga and Ragnhildr's in Heimskringla. This proximity, if established,
however, would not make it any easier to judge the direction of this influence.

Signy's dreams are interesting examples of what had become a popular
motif in the later period of saga writing. There seems little doubt that this motif
owed a great deal to the influence of foreign stories, literature and perhaps even
art. However, this motif flourished because it fitted well with pre-existing
concepts within the saga mind-set, creating cycles of influence and meta-
influence. Although Hardar saga is rarely counted among the finest examples of
the Islendingasogur, these dreams are skilfully handled, foreshadowing the story
with the use of techniques that are more commonly found in kornungassgur, but
which here have been naturalised to fit the more everyday world of post-
settlement Iceland. While, as previous scholars have stressed, Snorri Sturluson
was highly influential in the spread and flourishing of the tree-dream motif in
saga literature, it seems likely that a version of Hardar saga, perhaps by Styrmir
Karason, existed at a similar date and that it contained two examples of the motif.
One might imagine a scene at Reykjaholt while Styrmir was staying with Snorri,
perhaps acting as his scribe, when the two men discussed a literary motif that one
of them had read, perhaps in a foreign text or perhaps on a church wall or
window, whereby future progeny could be represented in a dream using a tree
symbol. That both men went on to make cunning and creative use of the motif in
their texts seems likely (or nearly certain in the case of Snorri) but which of the
pair encountered the idea first is hard to ascertain.
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Speculation as to the Content of Styrmir's HarOar saga

Yet, the exact form the dreams took in Styrmir's saga must remain in the realm of
speculation. The analysis above provides some suggestions as to the likely
content of the dreams in early versions of Hardar saga. Yet this analysis is based
primarily on the surviving text of the saga. How might Styrmir's text (if indeed it
was a written saga) have differed from the extant saga and fragment? The
glimpses of Hordr's life given to us in versions of Landndmabck may provide
some clue. The fact that the dream occurs in both extant versions suggests that it
may be part of the oldest material concerning Hordr. Looking at the evidence in
Landnémabdk, one might suppose that, in Styrmir's Hardar saga, Hordr's
biography was not entirely dissimilar. The reason for his conviction—the killing
of Audr at Audsstadir—is mentioned in Landndmabdk and probably featured in
Styrmir's story. One might even wonder whether Hordr's uncharacteristically
violent attack was better explained than in the extant text. Landndmabdk also
mentions his disagreement with Torvi (something mentioned in the foster-
mother's interpretation of Signy's first dream in AMS556a), and similarly his flight
to the Holmr and eventual death; these details were thus probably the same in
Styrmir's Hardar saga as in Landndmabdk and the preserved version of Hardar
saga. Even his friendship with his foster-brother Geirr was probably part of this
early version, as Landndmabok describes the island as Geirsholmr. Yet, nowhere
in Landndmabok do we find mention of Hordr's wife Helga or his sons Grimkell
and Bjérn. The statement: peira synir vdru peir Hordr, er drepinn var i
Geirshdlmi, ok Gnupr, fadir Birnings, fodur Gnups, foour Eiriks
Greenlendingabyskup® (‘their [Signy and Grimkell's] sons were Hordr, who was
killed on Geirsholmr, and Gnupr the father of Birningr, father of Bishop Eirikr of
the Greenlanders') in Hauksbék even seems to contrast Gnipr's descendants with
Hordr's death on the Holmr., In the saga, Hordr's elder son, Grimkell, dies trying
to avenge him, and his younger son Bjérn goes on to kill many men in revenge
for his father's death, yet neither is mentioned in any other saga. This suggests
that Bjorn and perhaps his brother were fictional. Similarly Helga and her father
Earl Haraldr of Gotland are not mentioned in any other texts and therefore seem
to be invented. Furthermore the fact that neither Helga nor her sons are mentioned
in Landndmabok suggests that not only are they fictional, but that they are late
additions to Hordr's story (although Landndmabcok by no means records the
names of wives of all settlers or their descendants, one might expect such a
notable attachment as an earl's daughter or the bloody vengeance meted out by
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her son to receive some mention). Thus in any version of the story known to
Styrmir, H6rdr may well have died childless and perhaps unmarried.

In fact, both powerful women in the story appear to be late additions, as
borbjorg Grimkelsdottir is not mentioned in Landndmabok either. Although it is
hardly remarkable that a female child should not be included in a list of children
or descendants, it is nonetheless surprising that not one of the passages
mentioning Hordr, Grimkell, or Signy mentions her. Conversely it is remarkable
that Hordr's brother Gnipr, as he is named in Hauksbok, is not mentioned in the
extant Hardar saga (either the complete saga or the fragment). It seems possible
that in the earliest version of the saga, Hordr's sibling was a younger brother and
not a sister. Perhaps in Styrmir's Hardar saga the second tree-dream represented
the life of Gniipr Grimkelsson, rather than Porbjorg, and the blossom represented
his descendant Bishop Eirikr of the Greenlanders (mentioned in Hauksbok, the
Annals and Flateyjarbck and, for what it is worth, on the so-called Vinland map).
The use of the tree image in this way would be entirely consistent with the
beautiful branch in Heimskringla representing Saint Olafr Haraldsson or with the
beautiful stem in Fléamanna saga representing Saint Porldkr and indeed with
several of the foreign parallels. Such an explanation of the dream is perhaps even
preferable to that in the preserved saga, where the blossom merely relates vaguely
to the future change of faith. The fragmentary tradition about Bishop Eirikr
suggests an evangelist preaching first in Iceland, then in Greenland, and
eventually seeking to do so in Vinland, and would be quite in keeping with
someone whom medieval tradition had begun to regard as a potential saint, but
(perhaps due to the failure of the Vinland colony) was later forgotten and became
written out of the stories, in favour of two strong women and a greater emphasis
on the division of loyalty between a woman's husband and her kin.
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Figure 1. Possible relationships between tree dreams in Old Norse texts
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NOTES
' Material from this article was presented as a seminar at University College London in
December 2003. I am grateful for the comments and suggestions made during the discussion.
The ¢ character is represented as 6 throughout.
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Languages and Cultures in Contact:
Vernacular Lives of St Giles and Anglo-Norman Annotations
in an Anglo-Saxon Manuscript.

John Frankis

Twelfth-century vernacular literary activity in England is so varied that it is
difficult to envisage some parts of it as emanating from the same society. On one
hand, there were various attempts at maintaining Anglo-Saxon literary traditions:
at several centres pre-conquest texts continued to be copied and new vernacular
prose-works in a pre-conquest style were produced. Extant manuscripts show that
there was still a readership, probably largely monastic, for texts of Anglo-Saxon
religious prose, especially the homilies of Zlfric, until at least the end of the
century. On the other hand, new literary conventions associated with the use of
the French language are represented by several Anglo-Norman texts, including
Gaimar's verse chronicle, L'estoire des engleis, in the first half of the century (as
opposed to the Anglo-Saxon tradition of prose historiography that was maintained
" at Peterborough to the mid-twelfth century) and various verse narratives in the
second half, like Thomas's Tristan and the long verse romances of Hue de
Rotelande.

How far literature of continental origin, like the romances of Chrétien de
Troyes, circulated in twelfth-century England is difficult to know, though there
are important pieces of evidence regarding some works: the earliest and best
extant manuscript of the Chanson de Roland was copied in England, the Brefon
Lays of Marie de France, representing a continental literary development, were
probably composed in England (the earliest and most complete manuscript of
them was copied in Reading in the next century), and various claims have been
made for literary patronage at the Angevin court, though the products of such
activity can seldom be localised with any certainty in England. On the other hand,
Anglo-Norman verse composed in twelfth-century England may sometimes
reflect knowledge of the literature of mainland France.



. John Frankis

Any contact between the cultural worlds of English religious prose and
French secular verse is difficult to envisage: it seems unlikely on the face of it
that anyone able to read or understand French narrative verse would be interested
in Anglo-Saxon homilies, and vice versa. Nevertheless, important aspects of the
rival traditions appear in two related but contrasting works of the period, the Old
English Life of St Giles and the Anglo-Norman Vie de Saint Gilles." The Life of St
Giles, though a post-conquest composition, is a work that continues the Anglo-
Saxon tradition of prose narrative and vernacular religious instruction and
conforms closely to the established conventions of a saint's life: nothing in its
content and style would have seemed unfamiliar to Zlfric. In contrast La Vie de
Saint Gilles represents the newer world of French verse narrative, drawing on the
conventions of secular verse, frequently demonstrating the imaginative
inventiveness that appears in French romances of that period, and displaying
considerable linguistic virtuosity, so that it is far from typical as a saint's life.
These two pieces may stand as representatives of the two contrasting linguistic
and literary worlds; apart from sharing the same Latin source they have no
apparent contact with each other, but there is a connection, admittedly slight, but
curiously revealing.

The manuscript containing the unique surviving copy of The Life of St
Giles, Cambridge, Corpus Christi College, MS 303, was probably compiled about
the middle of the twelfth century® and it demonstrates the continuing interest in
Anglo-Saxon literary traditions, especially vernacular prose-works of religious
instruction, that was perpetuated in several important monastic scriptoria. It
contains Anglo-Saxon homilies, mainly by Zlfric, and was probably compiled in
Canterbury at the Cathedral Priory of Christ Church, or possibly in Rochester
Cathedral Priory, both of which made important contributions to the preservation
of Old English texts throughout the twelfth century; indeed, their products share
sufficient common features to suggest some kind of collaboration and
distinguishing between the products of these two centres is sometimes
problematic. From this same south-eastern milieu at a slightly later date comes a
similar collection of Anglo-Saxon homilies, Cambridge University Library, MS
[i.1.33, that contains a curious link with the Anglo-Norman Saint Gilles.

102



Anglo-Norman Annotations in an Anglo-Saxon Manuscript
A\
The Annotations in CUL MS Ii.1.33

CUL MS 1i.1.33 has received a good deal of scholarly attention because of its
intrinsic interest.’ Like the somewhat earlier Corpus manuscript of The Life of St
Giles it is a late copy of Anglo-Saxon homilies, mainly by Zlfric, showing that
interest in these texts was still lively a century or more after the Norman
Conquest. This continuing post-conquest interest in pre-conquest writings,
evidenced in a number of similar collections from several different monastic
scriptoria, has been the subject of numerous studies.* Ker's dating of CUL Ms
[i.1.33 to the second half of the twelfth century has generally been accepted by
subsequent scholars; there has been less unanimity concerning its provenance but
Treharne has assembled a range of evidence pointing to origin in the same south-
eastern area as the St Giles manuscript, though perhaps in Rochester rather than
Canterbury.’

Annotations made in the margins of CUL MS [i.1.33 at a date probably not
long after its compilation cast light on aspects of its use and readership. Ker drew
attention to the fact that at two points, on fols 70v and 120r, there are brief
insertions in French and these were described in more detail by Pope.® The initial
interest of these insertions is that they are apparently the work of a reader of the
late twelfth century who chose to note his thoughts about two Anglo-Saxon prose
texts in Anglo-Norman verse, an unusual example of interlinguistic and
intercultural reaction that repays detailed examination.

The main text on both these pages is in the same hand, which shows a
" typical late twelfth-century blend of insular and caroline letter-forms. On fol. 70v
the left margin contains an insertion in English with a similar, but not identical,
mixture of letter-forms. Ker dates the main text 's.xii2' and the marginal insertion
's.xii.ex’; the two hands, main scribe and English annotator, are different in detail
but of the same general type and the hand of the insertion may well be not very
much later than the main hand. Because the main scribe is an accurate copyist he
preserves AZlfric's language faithfully, but the language of the insertion has
several late twelfth-century features. At the foot of the same page is an addition,
also from the end of the twelfth century, consisting of four lines of French verse,
written as two; as one might expect, there are no insular letter-forms in the French
text, but the handwriting of both insertions, English and French, shows some
common features, particularly the same de ligature in weordede, licgende and de
patras.” Schipper claims that both insertions are in the same hand, but, even
allowing for differences that may be due to the use of different languages and a
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