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Joyce Hill 



Editorial Preface 

This collection of essays marks Joyce Hill's sixtieth birthday on 3 January 2007. It 
is far from a marker of retirement since, as Roberta Frank's contribution makes 
clear, Joyce's level of research activity is still characteristically high, and none of 
her colleagues or friends can imagine Joyce even slowing down, never mind 
stopping, work. 

The contributors to this volume represent the span of Joyce's academic career 
to date: from Oliver Pickering, a postgraduate student with Joyce at York in 1968 and 
subsequently a colleague at the University of Leeds, to Christine Thijs, the last PhD 
student to be supervised by Joyce at Leeds, via colleagues from Leeds (Catherine 
Batt, Rory McTurk, Peter Meredith, Andrew Wawn and Ian Wood), other former 
PhD students (Philip Shaw and Mary Swan), and a selection of Joyce's longstanding 
friends from the world of Anglo-Saxon Studies (Janet Bately, Roberta Frank, 
Mechthild Gretsch, David Johnson, Christopher Jones, Sarah Larratt Keefer, Tadao 
Kubouchi, Michael Lapidge, Patrizia Lendinara, Richard Marsden, Hugh Magennis, 
Christine Rauer, Mary Richards, Jane Roberts, Donald Scragg, Eric Stanley, Paul 
Szarmach, Loredana Teresi, Elaine Trehame and Jonathan Wilcox). Joyce is a 
stalwart member of the International Society of Anglo-Saxonists, and served as its 
Second Vice-President from 1997 to 2001. The list of contributors' affiliations in the 
Table of Contents demonstrates just how international are her links, and the range of 
topics addressed in the volume reflects her wide interests in research and teaching. 

Joyce's career at the University of Leeds, which began in 1971, saw her 
foster things medieval both within the School of English and in interdisciplinary 
settings, and join with colleagues to take the lead in major developments including 
the establishment of the International Medieval Congress and the growth of the 
Centre - now Institute - for Medieval Studies, which she joined on arrival in Leeds, 
and which she served as Director from 1993 to 1998. The thriving of the IMS, and 
of Anglo-Saxon studies within it, means that we were able to draw on the services 
of Katie Neville, a current IMS PhD student, as Editorial Assistant for this volume; 
many thanks are due to her for her patient and accurate work. 

Joyce's extensive involvement with Leeds Studies in English included a 
period chairing its Editorial Board and a stint as its Editor. It is particularly fitting, 
then, that it is a volume of LSE we offer her on her birthday, with gratitude, 
affection and our very best wishes for many happy returns. 

Mary Swan, Editor 



An Appreciation of Joyce Hill 

Roberta Frank 

A collection of writings by the humorist S. J. Perelman advertised on its jacket an 
introduction by Al Hirshfield, followed by an appreciation by George S. Kaufman. 
Hirshfield contributed a few paragraphs in praise of his friend. Then came the 
heading: An Appreciation of S. J. Perelman by George S. Kaufman'. The page was 
blank except for one sentence: 'I appreciate S. J. Perelman. Signed, George S. 
Kaufman'.1 Would such reticence seem golden in this anthology? John Donne 
suggests not: that to reach Truth, we her Hill 'about must, and about must go'.2 So I 
add here my own pebble to the loflcgstr 'praise-pile'3 towering high in honour of Joyce 
on her sixtieth birthday. 

Joyce's output and activities are paralleled by few, if any, of her 
contemporaries. In important ways, she resembles one of the Reform figures she 
writes about, the (hyper)active Archbishop Wulfstan, homilist, statesman, legislator, 
tract-writer, and practical administrator. Wulfstan was God's servant and the king's 
too; Joyce has served both the academy and her nation with grace and distinction. If 
the boundaries between his literary and administrative achievements were porous, it 
is almost as difficult to separate her scholarly and community service. As I began this 
piece, I asked a few colleagues to list the adjectives that came first to mind when they 
thought of Joyce's work. The terms most frequently mentioned were 'incisive', 
'authoritative', 'solid', 'formidable', 'sound', 'well-organized', 'thorough', 'reliable', 
'useful', 'adroit', 'trustworthy', and 'intelligent'. One respondent supplied 'stalwart', 
fitting for, like 'trustworthy', the compound derives from an Old English word, 
stcelwierde 'serviceable' (<*stadolwierde 'worthy in its foundation, firm'). Published 
reviews of Joyce's articles stress again and again their pedagogical usefulness, clarity, 
accessibility, and profound learning: 'a characteristically readable piece'4; 'most 



Roberta Frank 

felicitously expressed'5; she 'clears up something of a mystery'6. Andrew Galloway 
puts it elegantly in his recent Speculum review:7 

Joyce Hill's authoritative opening essay on ^Elfric's English 
Grammar, his Latin-English Glossary, and his (originally) 
wholly Latin Colloquy uncovers with great finesse jElfric's 
pedagogical sequence of texts for teaching Latin in a non-
Romance-language world, inspired in part by Carolingian, in 
part by local models. The essay does not directly engage 
arguments about medieval literacy, but, as perhaps the most 
authoritatively learned essay in the collection about its chosen 
topic, it contributes significantly to our understanding of 
modes of school-room literacy, English and Latin, about 
iElfric's project, and about the social meanings of various 
kinds of Latin and vernacular adaptations of that project. 

Hill's essay moreover allows appreciation of ^Elfric's 
pedagogical works in terms of their genres and those genres' 
nuances of cultural meaning [.] 

'Authoritative' (as adjective and adverb), 'learned', executed 'with great finesse': these 
are the very qualities Joyce has uncovered in the great figures of the Anglo-Saxon 
Benedictine Reform, whose impact on tenth-century ecclesiastical and national life 
has been her concern in recent years. 

Different aspects of this subject lie at the heart of the three named 
distinguished research lectures she has presented in the past decade: the Toller 
lecture (1996), the Jarrow lecture (1998), and the British Academy Sir Israel 
Gollancz Memorial lecture (2004).8 An overriding image emerges of a chain of 
authority running from the Fathers of the Church to /Elfric, with the latter relying on 
Carolingian homiliaries as his immediate, as opposed to ultimate, source. How Bede 
rose to prominence in this catena was the subject of her plenary address 'An Anglo-
Saxon and the Continent: The Elevation of Bede's Authority', presented at the 2005 
meeting of the International Society of Anglo-Saxonists, and is examined in her 
recent article, 'Carolingian Perspectives on the Authority of Bede'.9 In a recent 
overview, she summarizes in a single sentence some of her discoveries over the last 
twenty years. The purpose of yElfric's Catholic Homilies 
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was to make accessible to secular clergy and thus to their lay 
congregations the Biblical and doctrinal teaching that had 
come into England with the Reform, which was encapsulated 
in the Carolingian Latin homiliaries that ^Elfric must have 
known at Winchester and that he evidently had available at 
Cerne: the homiletic anthology of Paul the Deacon, and the 
homiliaries of Smaragdus and Haymo of Auxerre.10 

Many of her essays and reviews raise questions about the way modern scholarship 
identifies and catalogs the 'sources' of Old English prose, and urge readers to repent 
their ways and to come to terms with the nature of the textual culture that shaped and 
was shaped by the Reformers. Joyce was a founding member of the Fontes Anglo-

Saxonici project (a database of all written sources used by authors in Anglo-Saxon 
England), serving first as General Secretary and now, at time of writing, as Chair of 
the Management Committee. In a kind of feedback-loop of influence, her interest in 
the multi-dimensional and complexly intertextual body of source materials available 
to jElfric led to her participation in Fontes, whose broad vision has inspired some of 
her subsequent writings. 

Joyce has written several studies concerning a central document of the tenth-
century Reform, the monastic consuetudinary known as the Regularis concordia, 

especially its adaptation in transmission. Some are on the word choices made by 
different Old English versions of the rule, including the ways in which one was 
adapted for women, and assessed the special vocabulary of the reformers." Here, 
too, a Frankish connection sometimes raises its head. In 'The Litaniae maiores and 
minores in Rome, Francia and Anglo-Saxon England: Terminology, Texts and 
Traditions', Early Medieval Europe, 9 (2000), 211 -46, for example, she demonstrates 
that nomenclature that can seem puzzling and inconsistent to scholars in reality 
follows the precedent of Gallican observance. Joyce is a specialist advisor/reader for 
the Dictionary of Old English in Toronto and a loyal friend of this project, as her 
recent essay in its honour, 'Dialogues with the Dictionary: Four Case Studies' 
testifies.121 see a link between her cultural and lexicographical studies on the Reform 
movement - from her Regularis concordia articles to those on /Elfric and Wulfstan, 
only a few of which have been mentioned here - in the ideal of uniformity of 
observance and expression that she traces in every aspect of the Reformers' thinking, 
a commitment to authority rather than originality or independence of mind, a 
conceptual framework radically different from our own. 

3 
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But Joyce, as Anglo-Saxonists are well aware, is not only a 'prose person'. Her 
first published articles were on Old English poetry, and include a brave and forward-
looking essay on Widsith and the tenth century.13 The same clarity demonstrated in 
her iElfrician source criticism is visible in studies such as 'Confronting Germania 
Latina: Changing Responses to Old English Biblical Verse',14 in which she surveys 
the history of criticism of the Junius 11 poems in terms of the opposition between 
Germanic - native, vernacular, pagan, secular - and Latin approaches, the latter 
focusing on learned Christian backgrounds; she ends by urging a more balanced 
approach. Her 1983 edition (2nd edn 1994) of Old English Minor Heroic Poems is a 
standard resource in the field, reliable, informative, and glimmering with good sense; 
the glossary of proper names alone is invaluable, and the commentary- as one would 
expect - invariably helpful.15 Leofric of Exeter as book collector and the provenance 
of the Exeter Book of Old English Poetry are discussed in several more articles.16 It 
says something about Joyce's range and reputation that not only was she asked to 
contribute a survey article on 'The Benedictine Reform and Beyond' to the 
Blackwells Companion to Anglo-Saxon Literature (see n. 9) but also to write the 
entries on The Battle ofFinnsburh, Deor, Heroic Poetry, Waldere, and Widsith for 
The Blackwell Encyclopaedia of Anglo-Saxon England}1 And when the editors of 
Medieval Scandinavia: An Encyclopedia needed articles on Leidarvisir and 
Tristrams saga ok Isoddar, they, too, turned to Joyce.18 

For she is also a Nordicist. Her early (1977) translation of the probably 
fourteenth-century 'Icelandic Saga of Tristan and Isolt' (recently reprinted) is an 
accurate and lively rendition of a work once dismissed as a 'boorish account of 
Tristram's noble passion'.19 Another of her translations (1983) from Old Norse, the 
itinerary (leidarvisir 'guide') of a pilgrimage to the Holy Land dictated by a certain 
Abbot Nikulas (probably Nikulas Bergsson), is a precious document describing his 
journey across Europe and to the Eastern Mediterranean coasts in the period 
following the capture of Jerusalem in the first crusade and during the establishment 
of the Crusade states.20 Joyce's publications over three decades show an interest in 
travel narratives, from her first pilgrimage piece (1976) through a study of pilgrim 
routes in medieval Italy (1986, for 1984) and a review of seventeenth-century travels 
in France and Italy (1988), to an article on pilgrimage in Icelandic sagas (1993).21 

Joyce herself is one of the great travellers of our profession. In recent times, her feet 
have touched the soil of almost fifty different countries, from the storied shores of 
the Nile, the Yangtze, and the Don to the mud-flats of Delaware and the flesh-
studded sands of Wreck Beach in British Columbia. 

4 
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Joyce is - like her admired jElfric and Wulfstan, jEthelwold and Dunstan - a 
builder and organizer, a legislator and regulator. At the University of Leeds, she 
served as Director of the Centre for Medieval Studies, as Head of the School of 
English and as Pro-Vice-Chancellor. She spent five years as Director of the Higher 
Education Equality Challenge Unit, based in London. At time of writing, she is chair 
of the Arts and Humanities Research Council research panel for English, a member 
of the AHRC's Research Committee and of numerous other local and national 
advisory groups, and in demand as a consultant from Slovenia to Belgium. She has 
acted as co-editor of the Review of English Studies (1999-2001) and editor of this 
journal (1988-91). Despite all these responsibilities and leadership posts, she is still 
younger than I am. 

In the opening lines of the Icelandic Tristan saga translated by Joyce, there 
appears a great English queen of whom the saga-author says, with typical Norse 
understatement: hun var vel at ser 'she was OK' = 'a very distinguished woman'. 
Were we to follow saga-style, we would say that Joyce, too, is not entirely 
unappreciated. 

5 
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NOTES 

' Anecdote related by Woody Allen, New York Times Book Review, 24 October 2004, p. 1. 

Donne, Satire 3 'Kind pity chokes my spleen', line 81, in John Donne, The Complete 

English Poems, ed. by A. J. Smith (Harmondsworth: Penguin, 1971; repr, 1996), pp. 161 -64. Joyce 

has a demonstrated interest in onomastic play: see her 'JElfric and the Name of Simon Peter', Notes 

and Queries, n.s. 1 (1988), 4-9, and '^lfric's Use of Etymologies', Anglo-Saxon England, 17 

(1988), 35-44 (repr. in Old English Prose: Basic Readings, ed. by Paul E. Szarmach (New York: 

Garland, 2000), pp. 311-25.) 
3 In the mid-tenth century, Egill Skallagrimsson composed an obrotgjarn lofkostr 'not 

eager-to-be-broken (=long-lasting) praise-pile' for his friend ArinbJQrn: see Arinbjarnarkvcedi 25, 

in Skjaldedigtning: Den norsk-islandske skjaldedigtning, ed. by Finnur Jonsson (Copenhagen: 

Gyldendal, 1912-15; repr. Copenhagen: Rosenkilde og Bagger, 1967-73), BI, 41. 
4 Mark Griffith reviewing 'JEWK and Wulfstan: Two Views of the Millennium', in Essays 

on Anglo-Saxon and Related Themes in Memory ofLynne Grundy, ed. by Jane Roberts and Janet 

Nelson (London: King's College London Medieval Studies, 2000), pp. 213-35, in Notes and 

Queries, 49 (2002), 394-95. 
5 Joseph Harris reviewing '/Elfric, Authorial Identity and the Changing Text', in The Editing 

of Old English: Papers from the 1990 Manchester Conference, ed. by D. G. Scragg and Paul E. 

Szarmach (Cambridge: Boydell and Brewer, 1994), pp. 177-89, in Speculum, 72/4 (1997), 1215. 
6 David W. Porter, reviewing 'The litaniae maiores and minores in Rome, Francia and Anglo-

Saxon England: Terminology, Texts and Traditions', Early Medieval Europe, 9 (2000), 211-46, in Old 

English Newsletter, 35/2 (2002), 110. 

Speculum, 80/2 (2005), 659-61 (p. 660), reviewing Learning Latin in Anglo-Saxon 

England: Traditions, Texts and Techniques', in Learning and Literacy in Medieval England and 

Abroad, ed. by Sarah Rees Jones, Utrecht Studies in Medieval Literacy (Turnhout: Brepols, 2003), 

pp. 3-29. See also Hill, 'Winchester Pedagogy and the Colloquy of /Elfric', in Essays in Honour of 

Peter Meredith, Leeds Studies in English, 29 (1998), 137-52; '^lfric's Colloquy: The 

Antwerp/London Version', in Latin Learning and English Lore: Studies in Anglo-Saxon Literature 

for Michael Lapidge, ed. by Katherine O'Brien O'Keeffe and Andy Orchard (Toronto: University 

of Toronto Press, 2005), II, 331-48. 

See 'Translating the Tradition: Manuscripts, Models and Methodologies in the 

Composition of yElfric's Catholic Homilies', The Toller Lecture (Manchester, 1997). Also 

published in The Bulletin of the John Rylands Library, 79 (1997), pp. 43-69 (revised text repr. 

in Textual and Material Culture in Anglo-Saxon England: Thomas Northcote Toller and the 

Toller Memorial Lectures, ed. by Donald Scragg (Cambridge: Brewer, 2003), pp. 241-59). 
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Bede and the Benedictine Reform: The Jarrow Lecture (Jarrow, 1998); Authority and 

Intertextuality in the Works of Mlfric: The Gollancz Memorial Lecture (2004), to be published 

in the Proceedings of the British Academy and currently available as an audio lecture at 

<http://www.britac.ac.uk/events/2004/abstracts/2004-hill.htm>. 

Joyce Hill, 'Carolingian Perspectives on the Authority of Bede', in Innovation and 

Tradition in the Writings of the Venerable Bede, ed. by Scott DeGregorio (Morgantown: West 

Virginia University Press, 2006), pp. 227-49. 
10 'The Benedictine Reform and Beyond', \r\A Companion to Anglo-Saxon Literature, ed.by 

Phillip Pulsiano and Elaine Treharne (Oxford: Blackwell, 2001), pp. 151-69 (p. 158). Hill's articles 

on this subject include: '^lfric and Smaragdus', Anglo-Saxon England, 21(1992), 203-37; '^lfric's 

Sources Reconsidered: Some Case-studies from the Catholic Homilies', in Studies in English 

Language and Literature: 'Doubt Wisely': Papers in Honour of Eric Stanley, ed. by M. J. Toswell 

and E. M. Tyler (London and New York: Routledge, 1996), pp. 362-86; VElfric's Homily on the 

Holy Innocents: The Sources Reviewed', in Alfred the Wise: Studies in Honour of Janet Bately on 

the Occasion of her 65th Birthday, ed. by Jane Roberts and Janet L. Nelson with Malcolm Godden 

(Cambridge: Brewer, 1997), pp. 89-98; '̂ Elfric, Gregory and the Carolingians', in Roma, magistra 

mundi. Itineraria culturae medievalis: Melanges offerts au Pere L. E. Boyle a I'occasion de son 

75e anniversaire, ed. by Jacqueline Hamesse (Louvain-la-Neuve: Federation des Instituts d'Etudes 

Medievales, 1998), pp. 409-23; and 'iElfric's Authorities', in Early Medieval Texts and 

Interpretations: Studies Presented to Donald G. Scragg, ed. by Elaine Treharne and Susan Rosser 

(Tempe, AZ: Arizona Center for Medieval and Renaissance Studies, 2002), pp. 51-65. 

' ' 'The Regularis Concordia and its Latin and Old English Reflexes', Revue Benedictine, 101 

(1991), 299-315; 'Lexical Choices for Holy Week: Studies in Old English Ecclesiastical 

Vocabulary', in Lexis and Texts in Early English: Studies Presented to Jane Roberts, ed. by 

Christian J. Kay and Louise M. Sylvester (Amsterdam: Rodolpi, 2001), pp. 117-28; 'Making 

Women Visible: An Adaptation of the Regularis Concordia in CCCC 201', TBP in a collection 

edited by Catherine Karkov and Nicholas Howe (Tempe: University of Arizona Press); 'iElfric's 

"Silent Days'", Leeds Studies in English, 16 (1985), 118-31; 'Provost and Prior in the Regularis 

Concordia', American Notes and Queries, 15 (2002), 13-17; 'Rending the Garment and Reading by 

the Rood: Regularis Concordia Rituals for Men and Women', in The Liturgy of the Late Anglo-

Saxon Church, ed. by Helen Gittos and M. Bradford Bedingfield (London: Boydell, for the Henry 

Bradshaw Society, 2005), pp. 53-64. 
12 Forthcoming in Making Sense: Constructing Meaning in Early English, ed. by Antonette 

di Paolo Healey and Kevin Kiernan, Publications of the Dictionary of Old English series (Toronto: 

Pontifical Institute of Mediaeval Studies Press). 
13 'Figures of Evil in Old English Poetry', Leeds Studies in English, 8 (1975), 5-19; 'A 

Sequence of Associations in the Composition of Christ 275-347', Review of English Studies, 27 

7 

http://www.britac.ac.uk/events/2004/abstracts/2004-hill.htm


Roberta Frank 

(1976), 96-99; "'I>is Deade Lif: A Note on The Seafarer, Lines 64-66', English Language Notes, 

15 (1977), 95-97; "The Soldier of Christ" in Old English Poetry and Prose', Leeds Studies in 

English, 12 (1981), 57-80; 'Widsith and the Tenth Century', Neuphilologische Mitteilungen, 85 

(1984), 305-15 (repr. in Old English Shorter Poems: Basic Readings, ed. by Katherine O'Brien 

O'Keeffe (New York: Garland, 1994), pp. 319-33); '"fctet wses Geomuru Ides!" A Female 

Stereotype Examined', in New Readings on Women in Old English Literature, ed. by Helen Damico 

and Alexandra Hennessey Olsen (Bloomington: Indiana University Press, 1990), pp. 235-47. 
14 In Latin Culture and Medieval Germanic Europe, ed. by Richard North and Tette Hofstra, 

Medievalia Groningana (Groningen: Egbert Forsten, 1992), pp. 71-88. 

'5 Durham and St. Andrews Medieval Texts, 4 (Durham: Durham and St. Andrews Medieval 

Texts, 1983; repr. 1987); 2nd edn, Durham Medieval Texts, 4 (Durham: Durham Medieval 

Texts, 1994). 
16 'The Exeter Book and Lambeth Palace Library MS 149: A Reconsideration', American 

Notes and Queries, 24 (1986), 112-16; 'The Exeter Book and Lambeth Palace Library MS 149: 

The Monasterium of Sancta Maria', American Notes and Queries, n.s. 1 (1988), 4-9; 'Leofric of 

Exeter and the Practical Politics of Book Collecting', in Imagining the Book, ed. by Stephen Kelly 

and John Thompson (Turnhout: Brepols, 2005), pp. 77-98. 
17 Gen. ed. Michael Lapidge, assoc. eds John Blair, Simon Keynes, Don Scragg (Oxford, 

1998), pp. 56, 139-40, 236-37, 464, 473-74. 
18 Ed. by Phillip Pulsiano and others (New York and London: Garland, 1993), pp. 390-91,657. 
19 'The Icelandic Saga of Tristan and Isolt', in The Tristan Legend: Texts from Northern and 

Eastern Europe in Modern English Translation, ed. by Joyce Hill, Leeds Medieval Studies, 2 

(Leeds: University of Leeds, Graduate Centre for Medieval Studies, 1977), pp. 6-28 (repr. in Norse 

Romance: Volume I: The Tristan Legend, ed. by Marianne Kalinke (Cambridge, Brewer, 1999), 

pp. 241-92). Dismissal of saga: Henry G. Leach, Angevin Britain and Scandinavia (Cambridge: 

Harvard University Press, 1921). 
20 'From Rome to Jerusalem: An Icelandic Itinerary of the Mid-Twelfth Century', Harvard 

Theological Review, 76 (1983), 175-203, and maps (repr. m Jerusalem Pilgrimage 1099-1185, ed. 

by John Wilkinson, with Joyce Hill and W. F. Ryan, The Hakluyt Society Second Series, 167 

(London: Cambridge University Press for the Hakluyt Society, 1988). 
21 '"Thanne Longen Folk to Goon on Pilgrimages'", Literature in North Queensland, 5 

(1976), 4-11; 'Pilgrim routes in Medieval Italy', Bollettino del Centro Interuniversitario di 

Richerche sul Viaggio in Italia, 9(1986, for 1984), 3-22; review of Travels through France and 

Italy 1647-1649, ed. by Luigi Monga (Geneva: Slatkine, 1987), Bulletin of the Society for 

Renaissance Studies, 6 (1988), 38-40. 
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Hagiographical Demon or Liturgical Devil? 
Demonology and Baptismal Imagery in Cynewulf s Elene 

David F. Johnson 

In the course of his exposition of the Book of Job, Gregory the Great delineates 
three periods in the 'mundane career' of the Devil. In the first, Satan had a rightful 
dominion over all men. At the outset of the second period, Christ binds Satan in 
Hell at the Harrowing. Henceforth his power on earth is curtailed, but he still 
holds the hearts of unbelievers. In the third period, at the end of the world, he will 
be loosed from his bonds to return as Antichrist.' 

When portraying demonic agency at the literal level in their narratives, 
early medieval poets and hagiographers - especially Anglo-Saxon ones - seem to 
have respected the narratological restrictions inherent in these divisions. Thus 
literal, literary demonic activity as portrayed in narratives situated in the second 
Gregorian period is almost exclusively attributed to subordinate demons, not the 
Ancient Adversary himself. Early medieval poets and hagiographers adhered to 
this 'rule' when they wrote their narratives, either because they had Gregory's 
periodic divisions in mind, or because they were conscious of the literal fact of 
Satan's state of bondage after the Harrowing. Another factor of some influence 
may have been the Life of St. Anthony; so many conflicts with demons in 
hagiography having been patterned to some extant on the Antonian model. On the 
literal level Anthony's combat in the desert is waged against Satan's subordinate 
demons, not the Devil himself. Demonic agency in early medieval hagiography, 
then, is most frequently represented by what we might call the 'hagiographical 
demon', by which we always mean a subordinate demon.2 

In the light of this widespread tendency in early medieval hagiography, the 
appearance of Satan in the Old English Elene is clearly an anomaly. In this 
adaptation by Cynewulf of the Acta Cyriaci, it is the Devil himself who confronts 
both the Empress Helen and the Jew Judas in a narrative that is squarely and 
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unambiguously situated in the second Gregorian period. Satan's appearance in 
Elene remains a narcological problem, and it invites resolution. 

The text closest to what must have been Cynewulf s main Latin source 
does not identify the devil appearing there as Satan. Judas has just revealed which 
of the crosses found in the earth is the True Cross when this devil makes his 
appearance: 

Sed omnium 
bonorum semper inuidus diabolus cum 
furore uocis ferebatur in aera, dicens: 'Quis 
iterum hie est qui non permittit me susci-
pere animas eorum? Ihesu Nazarene, omnes 
traxisti ad te et lignum tuum manifestasti 
aduersus meos. Iudas, quid hoc fecisti? Non-
ne prior per Iudam traditionem faci? et ecce 
nunc per ludam hinc eicior. Inueni et ego quid 
faciam aduersus te: Suscitabo alium regem 
qui derelinquat crucifixum et meis sequa-
tur consiliis et iniquis tormentis et nunc 
crucifixum negauis.'4 

(287-98) 

While the Latin 'diabolus' is an ambiguous term that could refer equally well to 
Satan or to any one of his subordinate dcemones, the contents of the devil's speech 
suggest that we are dealing with Old Nick himself. Here he refers to the betrayal 
of Christ which 'he' had brought about through Judas Iscariot. Moreover, the devil 
mentions the souls that Jesus denies him, which suggests that indeed the 'he' 
alluded to here is the head of the impious, i.e. Satan himself. Finally, the demon's 
plot to raise up an apostate king against Judas as described by this devil may 
strike one as being of the magnitude one would expect only Satan could accomplish. 

This identification is not, however, as straightforward as it may first seem. 
In another confrontation between saint and devil adapted by Cynewulf, the devil 
captured by St Juliana in the poem of that name appears as well to be none other 
than the Ancient Adversary himself. The list of fiendish accomplishments to 
which he confesses certainly points in this direction. These crimes include the 
wounding of Christ on the Cross, the instigation of various persecutions and the 
martyrdoms of Peter, Paul, and Andrew. A leaf is missing from the Exeter Book 
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at just the point where the devil begins his catalogue of evil deeds, so the text 
containing his earliest efforts is missing. From the Latin analogue, however, we 
learn that this devil had led Adam to fall, Cain to slay Abel, and had himself 
incited Judas to betray Christ.5 Just as in the Acta Cyriaci, then, we would seem to 
be dealing with none other than the Author of Sin. And yet this devil reveals, in 
both the Latin and Old English versions, that he is not the hellwarena cyning at 
all, but merely one of his 'sons'.6 Thus while the context and nature of his actions 
would seem to mark the devil in Juliana as Satan, the subsequent narrative 
reveals him to be nothing more than a subordinate demon.7 In the Latin analogues 
to Elene our identification could arguably go either way. We seem to be dealing 
with Satan himself, but a certain amount of ambiguity remains which only the 
epithet Satanas could dispel altogether. 

Cynewulf, however, has done much to disambiguate this identification, as 
his adaptation of the scene illustrates. Judas has just identified the True Cross 
through a miracle of resurrection: having raised up the other two crosses in the 
presence of a dead youth with no visible effects, he does the same with the third, 
whereupon the boy springs immediately to life. Those witnessing the event offer 
suitable thanks and praise to the glory of God. This is the point at which the 
devil appears: 

Ongan pa hleoSrian helledeofol, 
eatol aeclaeca, yfela gemyndig:8 

(898-99) 

The absence of the definite article in Cynewulf s introduction of the devil leaves 
this reference, taken in isolation, open to ambiguous interpretation. 'Helledeofol' 
might equally designate the devil of hell, or a devil of hell. Thus far, then, the 
matter remains unresolved. 

Hwast is Jris, la, manna, be minne eft 

burh fyrngeflit folgap wyrdeS, 

ice5 ealdne nid, xhta strude3? 

bis is singal sacu. Sawla ne moton 

manfremmende in minum leng 
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cehtum wunigan. Nu cwom elbeodig, 
J)one ic asr on firenum feestne talde, 
hafd mec bereafod rihta gehwylces, 
feohgestrona. Nis 5set fsger si3.9 

(902-10; italics mine) 

In typical fashion, Cynewulf has expanded one line of the Latin source ('Quis 
iterum hie est qui non permittit me suscipere animas eorum?') to nine in Old 
English. But his expansion embraces more than mere embellishment. It serves 
above all to clarify the identification of this devil as Satan. Note Cynewulf s 
amplification of 'iterum': this is not just another encounter between a saint and a 
hagiographical demon, but the renewal and perpetuation of an ancient strife, the 
fyrngeflit, the 'ealdne ni3' between Christ and Satan. Moreover the 'possessions' 
(cehta) being denied here are laid claim to by the devil as his own in much more 
emphatic terms than is the case in the Latin analogues. In the devil's words, Judas 
is destroying his following ('minne [. . .] folga5'), and the souls he refers to are 
suddenly no longer in his possession ('in minum [. . .] aehtum'). 

Moreover, 11. 907b-10a ("Nu cwom elbeodig [. . .] haf5 mec bereafod rihta 
gehwylces') constitute a reference to the doctrine of the 'devil's rights', which 
holds that after the fall of man, but before Christ's sacrifice, Satan held sway over 
mankind as the Prince of the World. The loss of these 'rights', together with the 
binding of the Devil in hell, mark the transition from the first Gregorian period in 
Satan's mundane career to the second." 

Cynewulf s addition of this material to the devil's speech establishes the 
unambiguous identification - on the literal level - of this devil as Satan himself. 
If this identification seems by now obvious, then we may well ask why Cynewulf 
chose to develop a potentially incongruous characterization in his poem. Normal 
hagiographical convention would have called for the appearance of the 
'hagiographical demon', rather than the 'hellwarena cyning' himself. I shall argue 
that he recognized in his sources a framework for a reading of the events that 
stresses its symbolic and spiritual meaning, as opposed to its literal significance. 
The main thrust of my argument here is that with the appearance of Satan at this 
juncture in the narrative, the historically chronological framework of the literal 
account of the legend gives way to the 'timeless' aspect of the baptismal liturgy. It 
is the Old Adversary himself who appears in the Christian baptismal rites; 
consequently, instead of the 'hagiographical demon', Cynewulf has given us the 
'liturgical Devil'. 
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I am not the first to argue that Cynewulf recognized in his sources the 
potential for a symbolic and spiritual treatment of the Finding of the True Cross 
legend, as opposed to a historically literal one. Many critics have read the poem in 
this way. Catherine Regan emphasizes Cynewulf s concern with the spiritual 
dimension of the poem, and concludes that Elene is a poem 'about the Church and 
its mission to lead men to salvation through acceptance of the Cross, the symbol 
of the redemptive act'.12 Her study is also the most discerning discussion of 
baptismal allusions in the poem. She finds at the narrative level of the poem 
sufficient - and I think convincing - parallels for a thematic reading that allows 
for some fairly pervasive baptismal imagery, and it is this imagery that establishes 
the basis for our identification of the demon here as the 'Liturgical Devil'. For 
example, Regan reads the interrogation and disciplining of Judas by Elene -
which leads to his acceptance of the faith and cooperation in her search for the 
True Cross - in terms of Catechesis: 

Elene is preparing Judas for Baptism. Judas is at first an 
unwilling Catechumen, but Cynewulf s audience must have 
recognized in the instructional and ascetic pattern of the 
action that Elene's aim is to guide Judas to a profession of 
faith. When Judas' instruction is described as preparation for 
Baptism, it is important to recall that Baptism was the center 
of the sacramental system of the early Church and that the 
administration of the sacrament was merely the climax of 
the baptismal liturgy. That liturgy included the long process -
the duration could be weeks, months, even years - by which 
the candidate was gradually liberated from the bonds of 
darkness and brought into the light of the Christian 
community. In terms of the liturgy of the early Church, the 
scene can be described more exactly as a representation of 
Judas' Catechumenate. There are meaningful correspondences 
between Elene's treatment of Judas and the early Church's 
role in forming the Catechumen.13 
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Regan makes a number of insightful observations concerning the associations 
between this scene and the baptismal liturgy, but I shall limit citation here to just 
a few of the most important ones. She notes, for example, how the first dialogue 
between Judas and Elene is thematically the most significant because it 
demonstrates that Cynewulf is thinking in symbolic terms: 'Elene offers Judas the 
moral instruction of the Catechesis in the form of the Two Ways'.14 Such 
instruction appears in the earliest catechetical treatise as preparation for 
Baptism.' Commenting on the well-known 'bread and stone' passage (11. 611-
18), 6 Regan points out how richly ironic and meaningful are the allusions here in 
the context of Baptism: 

The candidate for Baptism was believed to share in the 
temptation of Christ. Because the early Church placed great 
emphasis on the soul's conflict with Satan, it held that the 
soul remained in the power of Satan until it was infused by 
the Holy Spirit. In fact the baptismal liturgy can be thought 
of as a continual struggle to free the soul from the bonds of 
Satan. Hence both Christ and the candidate struggle against 
the temptations of Satan. [. . .] When Judas replies to Elene, 
he alludes to a Biblical passage traditionally linked to 
Baptism (i.e. Matthew 4. 1-11, D.J.). The poet's audience 
must have made this connection and recognized in the 
response an ironic foreshadowing of Judas' Catechumenate. 

Likewise Judas' imprisonment in the dry pit (11. 691-98) may be interpreted as 
preparation for Baptism: 'Judas prepares for Baptism by his fast and in the week-
long period is purged of his sins'. Regan expounds more fully on Judas' ordeal 
and its relation to Baptism: 

In terms of his potential sanctity and Elene's role in that 
spiritual growth, Judas' pain is specific preparation for his 
Baptism. It must be remembered that one did not simply 
'join' the Church. The candidate underwent a traumatic 
change in his life. He was required to throw off old ways 
and reform his habits in keeping with his new ideals. He 
was obliged to die with Christ so that he might rise with 
him. Fasting was one of the principal means used by the 
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Church to free the Catechumen from the bonds of Satan-and 
by his defiance of Elene, Judas has shown how firmly those 
bonds enslave him. The hunger he suffers is the physical 
pain known to every Catechumen. Elene's prescribed fast is 
a necessary step in Judas' spiritual development and is in 
accordance with early Church teachings on how to prepare 
the Catechumen for Baptism.1 

Judas' subsequent submission to Elene's wish (11. 699-708) may seem at first sight 
to be crass capitulation under duress.20 Regan demonstrates that in fact it 
constitutes his acceptance and confession of faith: he finally perceives the 'truth' 
about the Tree of Life, i.e. the truth of Christianity, not just the Cross's location. 
Such pre-baptismal instruction and acceptance of the truth of faith are of course 
essential elements in the process of joining the Church. Alcuin stresses both in a 
letter to Arn, archbishop of Salzburg: 

Ite, docete omnes gentes, baptizantes eos in nomine Patris et 
Filii et Spiritus Sancti.' Huius vero praecepti ordinem beatus 
Hieronimus in commentario suo, que in evangelium sancti 
Mathei scripsit, ita exposuit: 'Primum docent omnes gentes, 
deinde doctas intingunt aqua. Non enim potest fieri, ut 
corpus baptismi accipiat sacramentum, nisi ante anima fidei 
susceperit veritatem ' 

The actual raising of the Cross is another scene which illustrates Cynewulf s 

emphasis on the spiritual meaning of the legend. As Regan remarks, 'If Elene 

were to be read merely as a recounting of the finding of the Cross, we could 

reasonably expect that the poet would give special attention to the actual finding 

of the Cross'.22 This scene, however, receives none of the elaboration that 

characterizes other passages, and instead of focusing on the Cross itself, as one 

might have expected, Cynewulf concentrates on the effect that the miracle of the 

resurrection of the dead youth has on the Jews who witness it. Thus the finding of 

the true Cross is not the discovery of a mere relic, but more importantly the 

unveiling of a spiritual truth: 'Finding the true Cross is only important insofar as it 

is a symbol of the spiritual discovery of the Cross which each man must make 

for himself. 
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That Cynewulf seems consciously to have avoided portraying the Cross 
merely as a powerful relic is borne out by a detail that Regan overlooks. In a 
subtle departure from his source text, Cynewulf further defuses any such 
associations. In the Latin analogues, each cross is tested by laying it upon the 
body of the dead youth ('posuit super eum singulas cruces,' and 'imposita autem 
tertia cruce dominica super mortuum'), but in Elene the crosses are not placed 
on the body, but raised up over it (11. 878-81 'ond [he] up ahof [. . .] para roda 
twa'; 11. 883-83: 'pa sio pridde wees ahafen halig' 5). This difference in action is 
paralleled by a difference in the nature of the miracle Cynewulf intends to 
convey. Traditionally the efficacy of a relic is made manifest through contact in 
one form or another (either directly, as in touching, or slightly more indirectly, as 
in washing with or ingesting pulverized bits of a given relic mixed with water). 
Here, however, the power of the Cross as spiritual symbol emanates outward and 
touches all those present, not just the dead youth, but Judas and (eventually) the 
Jews as well. Consequently, the 'raising' of the Cross brings about recognition of 
its spiritual significance among many of the Jews present. 6 

Once the true Cross has been identified and the crowd has praised God, 
Satan himself appears before Judas and delivers the speech we have dealt with 
above. Regan recognizes this moment as an important one in terms of baptismal 
imagery, yet she underestimates the significance of Satan's advent: 'The Devil 
commonly appears in saints' lives when good deeds are being performed by the 
hero, and such an appearance thus becomes a common symbol for the triumph of 
good over evil'.27 This statement is accurate only in a general sort of way, and it 
clouds the issue precisely because it is not Satan who commonly appears in the 
saints' lives, but rather the members of his corporate body, his subordinate 
demons. The devil appears in those narratives only in so far as the minions he 
sends forth to plague mankind are equated with him.28 Rather, the appearance of 
the Devil (i.e. the liturgical Devil) is a virtually certain sign linking the episode to 
the liturgy of Baptism and foregrounding the figurative, symbolic dimension of 
the narrative's meaning. 

Yet another passage in Elene exhibits baptismal associations in an oblique 
kind of way, and it, too, is without counterpart in the Acta Cyriaci. In 11. 918b-
21a, Satan laments: 
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ic ba rode ne bearf 

hleahtre herigean; hwast, se haslend me 

in bam engan ham oft getynde, 

geomrum to sorge! 

Now the binding of Satan in Hell by Christ is a ubiquitous motif, but Satan's 
remark on his binding by Christ in these lines is not without interpretive 
problems. How are we to reconcile the contradictory views of Satan's historical 
binding by Christ at the harrowing, and Satan's clear allusion here to Christ's 
'repetition' of the same act? Some critics have sought to do so by positing - at a 
literal level - frequent and multiple appearances of Satan before the saints. But 
this is a view that would be untenable to any who believed in the historicity of the 
harrowing of hell. ' The point is, of course, that taken literally the reference in 
these lines to a 'periodic' binding of Satan does not make sense, but read 
figuratively and interpreted in a different temporal context, it may. It is important 
to realize that the catechumenate and subsequent baptism of the convert was 
viewed as a symbolic re-enactment of Christ's Temptation, Passion, and 
Resurrection; thus each time a new Christian is baptised, the struggle between 
Christ and Satan is symbolically renewed, and Satan loses a soul over which he 
previously had control. Only in terms of the ritual and figurative catechumenate 
and baptism of Judas does the appearance of Satan and the allusion to his being 
'often bound' by Christ make sense. The apparent narrative incongruity is 
dispelled once we realise that Satan appears here in a scene which parallels his 
only official role in the Christian liturgy: the Devil in Baptism. 

One of the central themes in the baptismal liturgy is the catechumen's 
renunciation of the Devil, and at least two critics have justly compared Judas' 
response to Satan's speech in these terms. Cynewulf has again taken one line of 
text from his source, and expanded it greatly. 'Qui mortuos suscitavit, Christus 
ipse te damnet in abyssum ignis aeterni!' becomes in the Old English: 

Ne bearft 5u swa swiSe, synna gemyndig, 
sar niwigan ond sasce rseran, 

mor6res manfrea, bast be se mihtiga cyning 

in neolnesse nySer bescufeQ, 
synwyrcende, in susla grund 

domes leasne, se 8e deadra feala 

worde awehte. Wite 6u be gearwor 
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past 6u unsnyttrum anforlete 
leohta beorhtost ond lufan dryhtnes, 
bone fasgran gefean, ond on fyrba;3e 
suslum bebrungen sy3oan wunodest, 
ade onaded, ond baer awa scealt, 
widerhycgende, wergQu dreogan, 
yrmftu butan ende.34 

(939-52) 

Regan compares Judas' renunciation here with the early forms of the baptismal 
liturgy, such as that found in the third-century text, The Apostolic Tradition of 
Hippolytus. These early versions of the renunciation took the form of a statement 

35 

uttered directly at Satan, using first and second person verbs: 

9. And when the presbyter takes hold of each one of those 
who are to be baptized, let him bid him renounce saying: 

I renounce thee, Satan, and all thy service and all thy 
works.36 

The later formulas typically take the form of dialogues between catechumen and 
presbyter: 

Abrenuntias satanae. 
Rx. Abrenuntio. 
Et omnibus operibus eius. 
Rx. Abrenuntio. 
Et omnibus pompis eius. 
Rx. Abrenuntio 

But these renunciatory formulas do not closely resemble Judas' speech in either 
form or content. A survey of the liturgy for baptism in some early texts as well as 
the later Sacramentaries shows a closer affinity between Judas' speech and the 
formulas for exorcism spoken by the priest after the catechumen has been signed. 
The liturgy for Holy Saturday in the Gelasian Sacramentary, for example, has the 
following exorcism: 
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Be not deceived, Satan: punishment threatens thee, torment 
threatens thee, the day of judgement threatens thee, the day 
of punishment, the day which shall come as a burning 
furnace, when everlasting destruction shall come upon thee 
and all thine angels. And, therefore, accursed one, give 
honour to God, the living and the true, give honour to Jesus 
Christ his Son, and to the Holy Spirit, in whose Name and 
power I command thee. Come out and depart from this 
servant of God, whom this day our Lord Jesus Christ has 
deigned to call to the gift of his holy grace and of his 
blessing and the fount of baptism: that he may become his 
temple, through the water of regeneration unto the remission 
of sins, in the Name of our Lord Jesus Christ, who shall 
come to judge the quick and the dead and this world by 
fire.38 

The correlations between this and the passage in Elene are not, of course, exact, 
but it should be obvious that the above exorcism has more in common with Judas' 
retort than do the renunciation formulas current during his day. The exorcism is 
addressed directly to Satan; he is reminded of the torments and punishment that 
threaten him; he is adjured to honor the Lord, and finally there may be some 
parallel between Judas' statement that Christ will come to thrust him down into 
hell and the last sentiment in the exorcism: that Christ 'shall come to judge the 
quick and the dead and this world by fire'. I hasten to add that I claim no 
connection between this text and Elene; I offer it merely as a suggestion for the 
kind of liturgical formula that Cynewulf may have been familiar with. 

The above parallels suggest a subtle shift in Judas' role from catechumen to 
'priest'. In effect Judas combines aspects of two separate yet related symbolic 
roles. If Cynewulf derived inspiration from the baptismal liturgy, and if it is 
reasonable to infer from our analysis of his speech that he did indeed find a 
pattern for it in the exorcisms from that liturgy, then we may be justified in seeing 
an additional dimension to Judas' character emerging at this juncture. Judas, 
symbolically a catechumen, already imbued with the Holy Spirit and the 'higher 
wisdom of sapientia', foreshadows with this retort his later role of Bishop, a role 
that will demand of him that he guide other catechumens through the initiation 
rites of Christian baptism. Read in this way, Judas' speech is a form of exorcism 
not only of the boy just raised from the dead, but also of all of those witnessing 
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the event. In this capacity it forms one of the stages in the catechumenate of the 
Jews who later receive baptism: they are 'signed' by the raised Cross (11. 883-89a), 
they confess their faith and offer praise to God (11. 889b-98a); are exorcized by 
Judas (11. 939-52), and finally they accept the truth of the faith in a subsequent 
symbolic declaration at the miracle of the finding of the nails (11. 1120-25). 

These parallels to the baptismal liturgy are, again, inexact and rather 
impressionistic ones, and I am by no means arguing that Cynewulf adhered in any 
kind of strict fashion to the liturgy for baptism set out by the Sacramentary with 
which he was familiar. 9 Cynewulf was, after all, following the narrative of the 
legend he used as his source, not providing a blow-by-blow account of the 
catechumenate and baptism of a new Christian. I do, however, believe that he 
capitalized on and expanded certain details, most of which I have touched on 
here, which his contemplation of the sources led him to associate with the 
baptismal liturgy. The multivalent and overlapping roles of Judas as catechumen 
and baptismal exorcist may be just one result of Cynewulf s awareness of the 
symbolism and liturgical overtones he perceived in the Inventio Crucis legend. By 
dispelling any doubt concerning Satan's presence and role in the confrontation 
with Judas, by bringing out in full relief all of the baptismal imagery present in 
his source text, Cynewulf '"marks", as it were, the meaning of this episode by 
significant allusion'. 

I have by no means exhausted the baptismal imagery that the poem Elene 
might be shown to reveal, but it is time to move on to my final point. It has long 
been known that certain Old English religious poems were modelled in whole or 
part on the liturgy, and Kenneth Sisam's conclusion concerning Cynewulf s choice 
of subject matter for his poems is relevant: 'All that can safely be said is that his 
subjects are suggested by the calendar and the services of the Church'.41 But 
which day in the Christian calendar or which services influenced Cynewulf? The 
feast that naturally suggests itself in this context is that of the Invention of the 
Cross, which, as Sisam observes, derived from France and was established in 
England before the end of the eighth century. Both Sisam and Regan imply that it 
was this feast which exerted the main influence on Cynewulf s adaptation, though 
neither scholar comments explicitly on liturgical echoes.42 Indeed, the poem itself 
mentions this feast, following its source in reporting how Helen called upon all 
Christians to honour the day on which the Cross was found: 'Waes pa lencten agan 
/ butan vi nihtum Eer sumeres cyme / on Maias Kl.' (1226b-28a: Spring had 
approached to within 6 days of Summer's arrival in the month of May). While the 
feast of May 3rd and Elene are obviously concerned with the same legendary 
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material, there is very little in the service of the feast of the Invention of the Cross 
to recommend it as any but the most casual dramatic 'source' of inspiration for 
Cynewulf s poem. 

There are, however, indications in the poem that Cynewulf may have been 
influenced by the liturgy for Holy Saturday, not least of which is the baptismal 
imagery discussed so far, for certainly in the early Church Holy Saturday was 
(together with Pentecost) the day set aside for baptism. Another possible 
connection is the emphasis Cynewulf places in his poem on the imagery of light 
versus darkness. Nowhere in the liturgy does this imagery seem so prevalent as 
in that for Holy Saturday, for it is there that the service for the Easter Vigil opens 
with the lighting of the new fire and the blessing of the paschal candle, a ritual 
omitted in the liturgy for the other great day of baptism, Whitsunday. 

And then there is Cynewulf s pointed emphasis on the miracle of the 
resurrection of the youth taking place at the ninth hour. Whereas the Acta Cyriaci 

mentions this but once, Cynewulf includes it twice, the first instance (not present 
in his source) being much embellished. In the Latin, the crosses have been carried 
into the city, when the narrator simply reports: 'Et circa ora nona ferebatur 
mortuus quidam iuvenis in gravatum'. Cynewulf again expands on the original, 
chiefly by means of repetition, but moreover stages the witnesses to this miracle 
in a way that is suggestive of a liturgical situation: 

Gesajton sigerofe, sang ahofon, 
rasdbeahtende, ymb ba rode breo 
06 ba nigoSan tid, ha?fdon neowne gefean 
mserSum gemeted. 

(867-70a) 

A few lines later Cynewulf mentions this detail again, this time in the spot 

corresponding to the source. The possible connection of this detail with the 

liturgy for Holy Saturday pertains to the Easter Vigil service. As Kelly remarks, 

this service originally began after dark, but by the eighth century it was 

anticipated in the afternoon, and eventually moved back into the morning.46 In at 

least one sacramentary, the Ordo romanus, this vigil was specified to begin a little 

after the ninth hour. It deserves notice here that the Regularis concordia 

stipulates that the aforementioned lighting of the new fire and the blessing of the 

paschal candle was to commence on Holy Saturday at the ninth hour: 'Sabbato 

Sancto hora nona, ueniente abbate in ecclesiam cum fratribus, nouus, ut 
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supradictum est, afferatur ignis. Posito uero cereo ante altare, ex illo accendatur 
48 

igne'. Finally, to these potential associations we might add the one suggested by 
Stepsis and Rand, who call attention to the ceremony re-enacting the burial (on 
Good Friday) and discovery (on Holy Saturday) of the Cross as described in the 
Regularis concordia. It is 'this association of the finding of the Cross with the 
symbolic illumination of the world' presented in the drama of the liturgy that may 
have prompted Cynewulf to develop these important themes in Elene.49 

The issue throughout this discussion has not necessarily been 'what did 
Cynewulf add to his sources that was not there before?' but rather 'what did he 
recognize in his sources, in terms of potential for thematic development?'. It is the 
answer to this question that takes us closer to a better understanding of his use of 
demonology in this poem. With the appearance of Satan immediately following 
the raising of the Cross, the narrative shifts as it were to spiritual, liturgical time. 
Cynewulf is likely to have recognized the anomaly of Satan's personal appearance 
before Judas in his source, but it seems similarly clear that he recognized as well 
the symbolic force of that appearance. In any other saint's life or legend the 
situation might have called for the appearance of the 'hagiographical demon'. But 
in Cynewulf s treatment of the legend, which he perceived as being concerned 
primarily with the power of the Cross to effect spiritual revelation and salvation, 
the poet goes to great lengths to demonstrate his concern 'with various aspects of 
the larger spiritual implications of this history of the discovery of the Cross'.50 He 
does this is by presenting the conversion of Judas in terms of figural narrative. It 
is in just such a narratological situation that the appearance of the liturgical Devil 
is both logical and effective. 

22 



Hagiographical Demon or Liturgical Devil? 

NOTES 

' See C. Abbetmeyer, Old English Poetical Motives Derived from the Doctrine of Sin 

(New York: Wilson, 1903) p. 23. Abbetmeyer's analysis, with citations from Gregory's Moralia 

is as follows: 'Gregory distinguishes three periods of Satan's dominion. Before Christ he had a 

rightful claim upon all men, they all followed him freely, being bound in sin and guilt (Mor. II. 

c. 22). God from just cause gave this dominion to the wicked one. (Mor. II. c. 10). The second 

period begins with Christ. Through Him the devil loses his right in man and his power over him 

(Mor. I. c. 24, 26; III c. 15, 16). God curbs his power (Mor. XXXII. c. 15). He can no longer 

rule over saints as his possession, but can only persecute them outwardly (Mor. XVII. c. 32). 

But he still holds the hearts of unbelievers. To this extent he is bound. In the third period, at the 

end of the world, he will be loosed again and return as Antichrist to attack men with all his fury 

(Mor. IV. c. 9). Antichrist is a man of the tribe of Dan (Mor. XXXI. c. 24), in whom the devil 

fully dwells. He is thus the counterpart of the incarnate Logos. He is therefore "reprobus, 

perditus, damnatus homo, quem in fine mundi apostata angelus assumet" (Mor. XIII. c. 10). He 

is the greatest of sinners, the personification of sin, the vessel of perdition (Mor. XIV. c. 21)'. 

For a different interpretation of demonic agency in early medieval narrative, see Peter 

Dendle, Satan Unbound: The Devil in Old English Narrative Literature (Toronto: University 

of Toronto Press, 2001), especially chapter 5, 'The Devil and the Demons', in which he argues 

that 'Writers exhibit no anxiety over identifying the devil with multiple demons or indwelling 

spirits; the texts reflect a complete integration of the two basic models for the expression of evil 

in the world (i.e. its embodiment as the devil vs. it manifestation as a horde of demons)'; p. 90. 

The plasticity and figurative valence of such references notwithstanding, an early medieval 

writer or reader, when pressed, would have distinguished between the ultimate source of evil 

(Satan) and demonic agency at the literal level of any given narrative (one demon, a horde of 

demons, Satan himself). 
3 That is, after Christ's passion and Harrowing of hell, but before the advent of 

the Anti-Christ. 
4 I cite the text from A. Holder, Inventio Sanctae Crucis (Leipzig: In aedibvs B. G. 

Teubneri, 1889), p. 10; the punctuation is my own. 'But a/the devil, always envious of all good 

things, shouted with furious voice into the air, saying, "Who is this who again will not allow me 

to receive their souls? Jesus, Nazarene, you have drawn all men to you, and you have 

uncovered your tree against me. Judas, what have you done? Was it not through a Judas that I 

first brought about betrayal? Behold, now through a Judas I am cast out of here. I shall find 

some way to oppose you: I will raise up another king who will forsake [Christ] crucified and 

follow my counsels, and having suffered grievous torments you will forsake Christ crucified'". 
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5 AA SS. XVI Februarii, 'Acta auctore anonymo,' vol. 2, p. 875. 
6 The Exeter Book, ed. by George Philip Krapp and Elliott Van Kirk Dobbie, Anglo-

Saxon Poetry Records, 3 (New York: New York Columbia Press; London: Routledge and 

Keegan Paul, 1936), pp. 122,11.31 lb-44. The Latin Vita is even more explicit: 'B. Juliana dixit: 

Quis te misit ad me? Dasmon respondit: Satanas pater meus'. [Juliana said: 'Who sent you to 

me?' The demon responded: 'Satan, my father.'] Quoted after Rosemary Woolf, ed., Juliana, 

Methuen's Old English Library (New York: Appleton-Century-Crofts, 1966), p. 35, note to 1. 

321. In the Latin this creature is referred to from the outset as dcemon, and he is even named: 

'Ego sum Belial daemon, quern aliqui Iopher Nigrum vocant' [I am am the demon Belial, whom 

some call Iopher Nigrum] {Acta Sanctorum, XVI Februarii, p. 875). 
7 This state of affairs becomes less confusing to the modern reader once we recall 

Tyconius' seventh rule, regarding the Devil and his Body: 'Sometimes things are said 

concerning the Devil which may be understood not with reference to himself, but rather to his 

body'. See my 'Old English Religious Poetry', in Companion to Old English Poetry, ed. by 

Henk Aertsen and Rolf H. Bremmer (Amsterdam: VU University Press, 1994), pp. 159-75, and 

Dendle's discussion of this at pp. 87-92. 
8 'Then a false, flying fiend rose up into the air there. The hell-devil, a terrible monster 

intent upon evil [. . . ] ' . 
9 'Then a false, flying fiend rose up into the air there. The hell-devil, a terrible monster 

intent upon evil, cried out: "Lo! What man is this who once again destroys my following 

through ancient strife, who increases old animosity and plunders my possessions? This is 

everlasting persecution. Evil-doing souls may no longer remian in my possession. Now a 

stranger has come, one whom previously I reckoned to be bound fast by sin, and he has robbed 

me of all my rights, my treasures. This is no fair undertaking.'" 
10 Three of the five manuscripts collated by Holder have the reading eorum in this line, 

while the other two read meorum (Holder, p. 25). Naturally there is no way of knowing which 

Cynewulf saw, but the existence of this variant renders it at least possible that Cynewulf 

changed the line to give possession of the souls to Satan. Whether he saw eorum or meorum in 

his original, he certainly emphasized this telling detail in his Old English adaptation. 
11 In a chapter devoted to this theme in Cynewulf s Elene, Earl R. Anderson succinctly 

summarizes the two soteriological theories current in the early Middle Ages (Earl R. Anderson, 

Cynewulf: Structure, Style and Theme in His Poetry (Rutherford, N.J.: Fairleigh Dickinson 

University Press, 1983) pp. 141-42). On the one hand there was the 'satisfaction' theory of 

atonement (based on Hebrews 10. 1-25) in which the crucifixion was seen as a sacrifice made 

by Christ on behalf of man. This view stresses, as Anderson observes, the relationship between 

God and man. The devil's-rights theory, on the other hand, emphasizes the relationship between 

Christ and Satan, and allows for portrayal of the crucifixion as a conflict between the two, the 
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Devil ultimately being tricked and stripped of his 'rights' by Christ's triumphant victory on the 

Cross. For more on the coexistence of these two seemingly contradictory theories, see 

Rosemary Woolf, 'Doctrinal Influences in The Dream of the Rood, Medium /Evum, 27 (1958), 

137-53 (pp. 142-43). One example from a text with which the Anglo-Saxons were certainly 

familiar should suffice to illustrate the Devil's Rights theory: Gregory's Mor. II, ch. 22, *\ 41 

(on Job 1.7): 

Adam quippe, ante aduentum Domini, omnes post se gentium nationes 

traxit. Circuiuit et perambulauit quia per corda gentium iniquitatis 

suae uestigia impressit. Cadens enim a sublimibus humanas mentes 

iure possedit quia in culpae suae uinculo uolentes astrinxit; tantoque 

latius in mundo uagatus est quanto a reatu quisque illius liber per 

omnia inuentus non est. Cui quasi ex potestate mundum circuisse est, 

nullum hominem qui sibi plene resisteret inuenisse. Sed iam satan 

redeat, id est ab effctu suae malitiae uis ilium diuina constringat, quia 

iam apparuit in carne qui in peccati contagione ex carnis nil habeat 

infirmitate. Venit humilis quern et superbus hostis admiretur; quatenus 

qui fortia diuinitatis eius despexerat etiam humanitatis eius infirma 

pertimescat. Vnde et mox significatione mirifica, contra eum ipsa 

humanitatis infirmitas obstupescenda proponitur, etc. (CCSL 143, 

pp. 84-85) 

[For from the time of Adam till the coming of the Lord, he drew after 

him all the nations of the Gentiles; he went to and fro in the earth, and 

walked up and down in it, in that he stamped the foot-prints of his 

wickedness throughout the hearts of the Gentiles. For when he fell 

from on high he gained lawful possession of the minds of men, 

because he fastened them as willing captives in the chains of his 

iniquity; and he wandered the more at large in the world, in proportion 

as there was no one found who was in all things free from that of his 

guilt. And his having gone to and fro in the world as with power, is his 

having found no man who could thoroughly resist him. But now let 

Satan return back, i.e. let the Divine power withhold him from the 

execution of his wickedness, since he has now appeared in the flesh, 

Who had no part in the infection of sin from the infirmity of the flesh. 

He came in humility for the proud enemy himself to wonder at, that he 

who had set at nought all the mightiness of His Divinity, might stand 

in awe even of the very infirmities of His humanity. Wherefore also 

this very weakness of His human nature is immediately set forth 
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against him with wonderful significance as an object to confound 

him, etc.] (translation from Morals on the Book of Job by St. Gregory 

the Great, trans, by James Bliss, 2 vols (Oxford: John Henry Parker, 

1844), I, 96) 
12 Catherine Regan, 'Evangelicalism as the Informing Principle of Cynewulf s Elene', 

Traditio, 29 (1973), 27-52. Somewhat earlier, Thomas D. Hill had noted in passing that Judas' 

confrontation seemed 'patterned on the renunciation of the devil in the baptismal liturgy'. See 

'Sapiential Structure and Figural Narrative in the Old English "Elene'", Traditio, 27 (1971), 

159-77 (p. 175). 
13 Regan, p. 35. 
14 be synt tu gearu, 

swa lif swa dea6, swa be leofre bi8 

to geceosanne. CyS ricene nu 

hwaet 6u bass to binge bafian wille. (605b-608) 

[There are two fates open to you: either life or death, whichever is 

dearer to you to choose. Therefore make known right now which of 

the two you would choose as your lot] 

These 'two ways' are the Way of Life and the Way of Death. As Regan observes, when Elene 

offers Judas a choice between life or death, 'she is offering him the wide way of spiritual death 

or the narrow way - dificult and arduous - of spiritual life' (Regan, p. 37). 
15 'All Catechetical treatises before Augustine's De catechezandis rudibus used the theme 

of the Two ways as a basis for their moral teaching (Augustine preferred to use the Decalogue), 

and hence in the early Church pre-baptismal instruction was identified with the theme of the 

Two Ways' (Regan, pp. 37-38). 
16 Hu masg baem geweordan pe on westenne 

me3e ond meteleas morland tryde6, 

hungre gehaefted, ond him hlaf ond stan 

on gesih3e bu samod geweorflad, 

streac ond hnesce, baet he bone stan nime 

wi6 hungres hleo, hlafes ne gime, 

gewende to wsedle, ond pa wiste widsasce, 

beteran wi6hyccge, bonne he bega beneah? 

[How may it be for the man who treads the wastelands, tired and 

without food, gripped by hunger, and who spies both a loaf of bread 

and a stone, hard and soft, that he should take the stone to stay his 

hunger but pay no heed to the loaf, turns to deprivation and forsakes 

plenitude, despises the better of the two when he has the benefit of both?] 
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17 Regan, pp. 38-39. 
18 Regan, p. 43. 
19 Regan, p. 44. 

Ic eow healsie purh heofona god 

past ge me of dyssum earfedum up forteten, 

heanne fram hungres geni61an. Ic past halige treo 

lustum cy3e, nu ic hit leng ne maeg 

helan for hungre. Is pes hsft to San Strang, 

preanyd pass pearl ond pes proht to 6aes heard 

dogorrimum. Ic adreogan ne maeg, 

ne leng helan be 6am lifes treo, 

beah ic ajr mid dysige purhdrifen waere 

ond 6a:t sod to late seolf gecneowe. (699-708) 

[I implore you by the God of the heavens that you let me up out of 

these torments, laid low by the fierceness of hunger. I will eagerly 

reveal the holy tree now that I can no longer conceal it because of 

hunger. This imprisonment is so harsh, the affliction so severe and the 

suffering so hard with the passing of days. I cannot endure, nor any 

longer keep the secret of the tree of life, although I was earlier imbued 

with folly and myself recognized the truth too slowly.] 
21 'Go, teach all the nations, baptizing them in the name of the Father and of the Son and 

of the Holy Ghost'. The order of this precept is expounded by Blessed Jerome in his 

Commentary on St. Matthew's Gospel: 'First, the disciples teach all nations, and then, when 

they have been taught, the nations are baptized. For it is impossible that the body receive the 

sacrament of baptism, unless the soul have previously received the truth of faith'. Text and 

translation adapted from Gerald Ellard, Master Alcuin, Liturgist, Jesuit Studies (Chicago: 

Loyola University Press, 1956), p. 73. 
22 Regan, p. 49. 
23 Regan, p. 52. 
24 'and he raised up [...] the two crosses'; 'then the third one was raised up in holiness'. F. 

Holthausen, ed., Cynewulfs Elene (Heidelberg: Winter, 1905), p. 35. 
25 'he placed the crosses upon him one by one'; 'also the third, the cross of the Lord, was 

placed upon the dead man'. 
26 See especially 11. 889-898a. 
27 Regan, p. 50. 
28 See note 29, below. 

27 



David F. Johnson 

'I need not praise the Cross in exultation. Lo, the Savior has often shut me up in the 

narrow home, to the sorrow of us wretched ones'. 
30 One such is Anderson, Cynewulf, p. 139. 
31 In his study of the development of Christian baptismal rites and the Devil's role in 

them, Henry Ansgar Kelly comments on the tendency to see the Devil as capable of being in 

many places at once. Discussing an exorcism from the Byzantine liturgy for baptism contained 

in the eighth-century Barberini euchologium, Kelly says the following: 

The nature of the devil's presence and mode of operation is variously 

stated. We can deduce from the injunction not to hide in the 

candidates that he is regarded as being able to dwell within many 

persons simultaneously. This trait illustrates a common tendency in 

Christian discussions of the devil, which can in fact be seen in the 

New Testament itself, namely to speak of Satan as if his power were 

virtually unlimited in carrying out his evil designs in various parts of 

the world at the same time. Sometimes, no doubt, the devil is simply 

taken as a collective term for all evil spirits. (Henry Asgar Kelly, The 

Devil at Baptism: Ritual, Theology, and Drama (Ithaca: Cornell 

University Press, 1985), p. 165) 

This is also what I take Dendle to be arguing in the passage referred to in note 7, above. I think 

it is important to distinguish between 'discussions' of the devil, that is to say theoretical ones in 

which doctrine is formulated; liturgical ones, which by their very nature are highly symbolic; 

and narratives in which demonic agency is embodied as a literary character. In a literary 

narrative, then, a reference to the 'devil' may in fact be meant in the collective sense noted by Kelly. 
32 Hill, 'Sapiential Structure', p. 175 and Regan, p. 50. 
33 'May he who awakened the dead, Christ himself, damn you to the abyss of eternal fire!' 
34 'You need not, mindful of sins, so forcefully renew the pain and raise up strife, crime-

lord of death. The mighty King, who by his word has raised many of the dead, will thrust you, 

sin-working one, deprived of glory down into the gulf, into the abyss of torments. May you 

recognize more clearly that you have foolishly foresaken the brightest light and the love of 

God, the fair joy. Since then you have dwelt in a fiery bath, surrounded by torments, consumed 

by fire, and there forever in your hostility you shall suffer punishment, misery without end'. 
35 Regan p. 50. 
36 This is the translation of The Apostolic Tradition of Hippolytus offered by E.C. 

Whitaker, ed., Documents of the Baptismal Liturgy, 2nd edn (London: S.P.C.K., 1970), p. 5. 
37 Whitaker, Documents, p. 183. 

Dost thou renounce Satan? 

Rx. I renounce. 
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And all his works? 

Rx. I renounce. 

And all his pomps? 

Rx. I renounce. 
38 Whitaker, Documents, p. 183. See also Kelly, Devil at Baptism, pp. 220-23. 

Whichever one that may have been. Our knowledge of the exact forms of the liturgy 

used during this period (and indeed the period during which Cynewulf lived) is inexact and 

fragmentary. For the purposes of this discussion I have referred to the collection of baptismal 

documents cited by Regan (Whitaker, Documents). My comments on perceived parallels 

between the liturgy and Elene are based on the contents of the Gelasian Sacramentary, which is 

known to have been in use in England during the eighth and ninth centuries. For more on 

liturgical books in Anglo-Saxon England, see Helmut Gneuss, 'Liturgical books in Anglo-

Saxon England and their Old English Terminology', in Learning and Literature in Anglo-Saxon 

England: Studies Presented to Peter Clemoes on the Occasion of his Sixty-Fifth Birthday, ed. 

by Michael Lapidge and Helmut Gneuss (Cambridge: Cambridge University Press, 1985), pp. 

91-141. On the Gelasian Sacramentary, and its relationship to the Gregorian, in the England of 

Cynewulf s day, see Henry Mayr-Harting, The Coming of Christianity to Anglo-Saxon England 

(London: Batsford, 1972), pp. 168-90 and Appendix II. 
40 Hill, 'Bread and Stone: Again Elene 611-18', Neuphilologische Mitteilungen, 81 

(1980), 256. 
41 Sisam, Kenneth, Studies in the History of Old English Literature (Oxford: Clarendon 

Press, 1953), pp. 12-13, note 1. 
42 Sisam, Studies, p. 14, and Regan, p. 28. Regan misquotes Sisam and transposes the 

modern day of the feast (May 4th) for that of the medieval feast (May 3rd) in her article. 
43 See Robert Stepsis and Richard Rand, 'Contrast and Conversion in Cynewulf s Elene', 

Neuphilologische Mitteilungen, 70 (1969), 273-82. 
44 'And at about the ninth hour a certain dead youth was carried in on a litter.' 
45 'The judges, men of renown, sat there; they raised up their song around the three 

crosses until the ninth hour: they had in glory discovered a new happiness.' 
46 KeWy, Devil at Baptism, p. 223. 
47 Kelly, Devil at Baptism, p. 223, note 64. 
48 Thomas, Symons, ed., Regularis Concordia (London: Nelson and Sons, 1953), p. 47. 

'On Holy Saturday at the hour of None, when the abbot enteres the church with the brethren, the 

new fire shall be brought in, as we said before, and the candle which has been placed before the 

altar shall be lit from that fire.' 
49 See p. 282, note 1; for the relevant passage in the Concordia, see Symons, p. 44-45. 
50 Hill, 'Sapiential Structure', p. 177. 
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Michael Lapidge 

The Old English Exodus is universally regarded as one of the most difficult -
perhaps the most difficult - poetic texts which have come down to us.1 Its 
difficulty lies not only in the desperate state in which the text has been 
transmitted, to the point where few lines can be read without the reader having to 
confront a textual crux or locus desperandus, but also in the poet's highly allusive 
and metaphorical diction.2 The poem is, in effect, an extended meditation on 
the liturgical lections for Holy Saturday, which were taken from biblical 
Exodus 14. 24-15. la;3 accordingly, although these lections concern the episode 
of the Israelites' Crossing of the Red Sea, the poet's concern is not with the 
straightforward narration of that event, but with its typological significance for 
the Christian catachumen about to be baptized. In the early church, all baptisms 
took place at midnight on Holy Saturday, with the lighting of the Paschal Candle 
and the symbolic progression from darkness to light: hence the imagery of light 
and darkness is central both to the liturgical lections and to the Old English poem. 
The Exodus is distinctive among Old English poems for the highly figurative 
nature of its diction: the language is compressed and metaphorical throughout, so 
that its metaphors need to be carefully unpacked by the reader. The reader is 
instructed in this reading technique by the poet himself: 

Gif onlucan wile lifes wealhstod, 
beorht in breostum, banhuses weard, 
ginfssten god Gastes csegon, 
run bi5 gerecenod, reed for5 gaeS. 

This is itself a fitting metaphor for the act of interpreting Exodus (the poem as 
well as its biblical source) - unlocking the inner truth with the keys of the mind. 



Michael Lapidge 

In order to understand a poet who construed the act of reading his verse in such 
terms, it is essential for the modern reader to be attentive to the various devices by 
which the poet encoded his metaphors. One such device is the use of hypallage, a 
device which the poet evidently learned from his reading of Latin verse. 

Hypallage, or 'transferred epithet', is a feature of Latin poetic diction which 
invariably poses difficulties for inexperienced readers of Latin verse. Hypallage 
occurs when an adjective whose meaning relates primarily to one noun is 
transferred grammatically to another.5 One Roman poet who made extensive use 
of hypallage was Vergil.6 An unambiguous example of the device is found in 
book V of the Aeneid, where Vergil is describing the start of the boat race: 

inde ubi clara dedit sonitum tuba, finibus omnes 
haud mora, prosiluere suis.7 

Properly, however, it is not the trumpet {tuba) which is clear {clara), but the 
sound which it emits: 'tuba dedit clarum sonitum' [the trumpet gave out a clear 
sound]; the adjective clarum has been 'transferred' grammatically from sonitum to 
tuba. Or again, when in book IX Vergil is describing the armies of Rutulians who 
encircle the Trojans' encampment in order to prevent anyone escaping: 

purpurei cristis iuuenes auroque corusci.8 

Here, once again, it is not the young men who are purple, but their plumed 
helmets: 'iuuenes cristis purpureis', where the adjective purpureus has been 
transferred from the helmets to the young men. 

Vergil was very fond of this device, and it recurs throughout his verse, 
never more memorably, perhaps, than in his description of Aeneas and the Sibyl 
setting out through the murk for the depths of the underworld in book VI of 
the Aeneid: 

ibant obscuri sola sub nocte per umbram.9 

What we have here, in effect, is double hypallage: it is not the travellers, but the 
night, that is dark {nocte obscura), and it is not the night which is lonely, but the 
two solitary travellers {soli). 

The device was used by many of Vergil's imitators, notably by Lucan as 
well as by the Christian-Latin poets who attempted to express the Christian 
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message in hexameter verse of the highest poetic register. It was these poets 
who, along with Vergil, were subsequently to form the staple of the Anglo-Saxon 
school curriculum." A couple of examples will suffice. First, Juvencus, who in 
book II of his Euangelia describes the young man with the withered hand 
(Matthew 12. 10) who was healed by Christ on the doorstep of the synagogue on 
the Sabbath itself (in defiance of the Pharisees):1 

mox hie iuuenem pro limine cernit, 
siccatum ex umero cui pondus inutile palmae 
pendebat. 

But it is not properly the weight {pondus) which is withered {siccatum), but the 
man's hand ('palmae [. . .] siccatae'); the adjective siccatum has been transferred 
grammatically from the hand to the weight. 

The Christian-Latin poet who used hypallage for the most striking 
metaphorical effect was Alcimus Avitus, as two examples will make clear. In 
book I of his poem on the events of Mosaic history (the Carmina de spiritalis 
historiae gestis),u Avitus is describing the fountain of Paradise from which the 
four principal rivers of the world take their source: 

talis in argento non fulget gratia, tantam 
nee crystalla dabunt nitido de frigore lucem.15 

In these lines it is not the cool (frigus) but the crystal that is gleaming {crystalla 
nitida); the adjective nitidus (gleaming) has been transferred from the crystalla to 
the frigus, creating thereby a brilliant metaphor (gleaming cool, cold glitter). The 
Gesta of Avitus are dense with metaphors of this sort. A final example: in book V 
Avitus describes the Israelites' Crossing of the Red Sea, and the Egyptians' 
subsequent destruction in the flood. As the Egyptians flail about in the water, they 
become impaled on (their own) floating spears, and the coloured water is mingled 
with red blood: 

ast alii, lassata diu dum brachia iactant, 
incurrunt enses iaculisque natantibus 
concolor et rubro miscetur sanguine pontus.16 
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In one sense this is not properly hypallage: blood is red. But what A virus is 
playing upon is the transference of the epithet for the Red Sea - the pontus ruber -
to the red of the blood of the Egyptians which is mingled in it. 

Anglo-Latin poets would have been familiar with the use of hypallage from 
their reading of Vergil and Christian-Latin poets such as Juvencus and Avitus,17 

and it is not surprising that striking examples of hypallage are found in Anglo-
Latin poetry, particularly in the two Anglo-Latin poets who learned most from the 
study of Vergil, namely Bede and Wulfstan of Winchester. Thus Bede in his Vita 
metrica S. Cudbercti (composed c. 720) describes the departure of St Cuthbert for 
the seashore in order to pray through the night:' 

interea iuuenis solitos nocturnus ad hymnos 
digreditur. 

where we have what approaches Vergilian double hypallage: it is the hymns, not 
Cuthbert, that are nocturnal {hymnos nocturnos); and his is the habit, not the 
hymns' (solitus). By the same token, Wulfstan of Winchester, in his Narratio 
metrica de S. Swithuno (composed 992-96), describes a young man who is taken 
to his own house in a state of paralysis, where his arrival is met with the weeping 

20 

and wailing of his family: 

21 

duxere ad propni lugentia culmma tecti. 

where it is obvious that it is the man's family, not the roofs of his house, that do 
the wailing. 

Given that the Latin poetry of Avitus, Juvencus and Vergil was widely 
known in Anglo-Saxon England, and that the device of hypallage was practised 
by the two most skilful Anglo-Latin poets, Bede and Wulfstan, it should not, in 
principle, be surprising to find that the device was also employed by Anglo-Saxon 
poets writing in the vernacular. There are in fact several unambiguous examples 
of hypallage in the Old English Exodus. It is particularly interesting to find that 
the Exodus-post employs the very instance of hypallage - the 'red waters' for the 
Red Sea - which we have already seen in Avitus. In the Old English poem, Moses 
is exhorting the Israelites to hasten across the sea now that the Lord has parted the 
waters: 
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Ofest is selost 
baet ge of feonda faeQme weorSen 
nu se agend up arasrde 
reade streamas in randgebeorh.22 

Here, as in Avitus, the reade streamas represent a transference of 'the waters of 
the Red Sea'. 

It would appear from this example that the Old English poet learned this 
use of hypallage directly from his reading of Avitus. It is therefore reasonable to 
suspect other instances of the device elsewhere in the poem. Two such passages 
deserve notice. In the first, a company of Israelites (the third such company), 
namely the sons of Simeon, advance across the sea: 

bridde beodmaegen (bufas wundon 
ofer garfare) guScyste onbrang 
deawig sceaftum.23 

The company is said to be 'dewy' {deawig) because they are advancing into the 
sea; but it is properly the spears which are dewy and moist (from the blood they 
have spilled, or in anticipation of the blood of the Israelites which they intend to spill).24 

During the narrative of the Crossing itself, the Egyptians could not restrain 
the onslaught of the waves: 

Ne mihton forhabban helpendra wa5 
merestreames mod, ac he manegum gesceod 
gyllende gryre.25 

Here again it is not properly the 'terror' (gryre) which is screaming, but the 'many' 
who scream in terror; the adjective 'shrieking' (gyllende) has been transferred 
from the army (die many) to the terror which they experience. 

The language of the Old English Exodus is pervasively metaphorical. And 
insofar as metaphor in general involves the transference of a descriptive term to 
an object to which it is not properly applicable, so hypallage is a specific kind of 
metaphor, involving as it does the transference of an adjective from one noun to 
another. Old English poets could readily have learned the use of this device from 
their reading of Latin poetry. Certainly there is evidence to suggest that the 
Exodus-poet was familiar with Latin verse. I have argued on another occasion that 
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the Exodus-poet's account of the Red Sea crossing, and the drowning of the 
Egyptians, was informed by awareness of the figural interpretation of this event 
by Avitus and Arator, and that his imagery of water mixing with blood as afigura 
of baptism can only properly be understood in light of the Christian-Latin poetic 
tradition. In the same vein Paul Remley has recently set out an impressive array 
of evidence linking the diction of Exodus with the Latin poetry of Aldhelm. In a 
word, the metaphorical diction of the Old English Exodus can best be understood 
in the context of the Latin verse which literate Anglo-Saxons studied as part of 
their school curriculum.28 
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NOTES 

' Stanley B. Greenfield and Daniel G. Calder, A New Critical History of Old English 

Literature (New York: New York University Press, 1986), p. 212: 'in many ways the most 

difficult of the Caedmonian poems, and perhaps of all Old English poems'; and cf. Roberta 

Frank, 'What Kind of Poetry is Exodus?, in Germania: Comparative Studies in the Old 

Germanic Languages and Literatures, ed. by Daniel G. Calder and T. Craig Christy 

(Woodbridge: Brewer, 1988), pp. 191-205 (p. 191): 'The diction of Exodus has seemed to 

modern readers more allusive, more learned, the syntax more wrenched, the layering of 

meaning deeper than in other vernacular compositions'. In what follows, I generally quote from 

the edition of Peter J. Lucas, Exodus, rev. edn (Exeter: Exeter University Press, 1994); but I 

have also had recourse to other editions, notably that of J. R. R. Tolkien, The Old English 

Exodus, ed. by Joan Turville-Petre (Oxford: Clarendon Press, 1981). 

There is an incisive account of the Exodus-poet's diction by L. Schucking, 

Untersuchungen zur Bedeutungslehre der angelsdchsischen Dichtersprache (Heidelberg: 

Winter, 1915), esp. pp. 8-16. 

The relationship of the poem to the Holy Saturday lections was first established by 

James W. Bright, 'The Relation of the Caedmonian Exodus to the Liturgy', MLN, 27 (1912), 

97-103; it has recently been comprehensively illustrated by Paul G. Remley, Old English 

Biblical Verse, Cambridge Studies in Anglo-Saxon England, 16 (Cambridge: Cambridge 

University Press, 1996), pp. 78-87, 168-230. On the symbolism of baptism in the patristic 

tradition as reflected in Exodus, see John F. Vickrey, 'Exodus and the Battle in the Sea', Traditio, 28 

(1972), 119-40. 
4 Exodus 523-26: 'If life's interpreter [lifes wealhstod = the intellect, mind], bright in the 

breast, the body's guardian, wishes to unlock ample bounties with the Keys of the Spirit, the 

secret will be explained, the counsel will go forth'. 

On hypallage as a feature of Latin poetic diction, see Wilhelm Kroll, 'La lingua poetica 

romana', in La lingua poetica latina, ed. and trans, by Aldo Lunelli, 2nd edn (Bologna: Patron 

Editore, 1980), pp. 1-66 (pp. 27-30), and J. B. Hofmann, Lateinische Syntax und Stilistik, 

rev. by Anton Szantyr, Handbuch der Altertumswissenschaft, 2. 2 (Munchen: Beck, 1965), 

pp. 159-60 (with bibliography). 
6 On hypallage in Vergil, see A. Wankenne, 'L'Hypallage dans l'oeuvre de Virgile', Les 

etudes classiques, 17 (1949), 335-42; E. Adelaide Hahn, 'A Source of Vergilian Hypallage', 

TAPhA, 87 (1956), 147-87; and (briefly), both W. F. Jackson Knight, Roman Vergil 

(Harmondsworth: Peregrine Books, 1966), pp. 313-15, and W. A. Camps, An Introduction to 

Virgil's Aeneid (Oxford: Oxford University Press, 1969), p. 62. 
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Aen. v. 139-40: 'and then, when the clear trumpet gave out its sound, without delay all 

competitors burst forth from their starting-points'. 
8 Aen. ix. 163: 'the young men, purple with their plumed helmets and gleaming with gold'. 

Aen. vi. 268: 'they set off through the shadows, the dark ones, beneath the lonely night'. 
10 See U. Hiibner, 'Hypallage in Lucans Pharsalia', Hermes, 100 (1972), 577-600, and 

also Elaine Fantham, Lucan: De Bello Civili, Book II (Cambridge: Cambridge University 

Press, 1992), p. 37. 

" See Michael Lapidge, 'The Study of Latin Texts in Late Anglo-Saxon England (1): 

The Evidence of Latin Glosses', in Latin and the Vernacular Languages in Early Medieval 

Britain, ed. by Nicholas Brooks (Leicester: Leicester University Press, 1982), pp. 99-140 (repr. 

in Michael Lapidge, Anglo-Latin Literature: 600-899 (London: Hambledon, 1996), pp. 455-98). 
12 Gai Vetti Aquilini Iuuenci Euangeliorum Libri quattuor, ed. by Iohannes Huemer, 

Corpus Scriptorum Ecclesiasticorum Latinorum, 24 (Vindobonae [Wien]: Tempsky, 1891). 
13 Euang. ii. 583-5: 'straightway he sees a young man on the doorstep from whose 

shoulder the withered useless weight of a hand was dangling'. 
14 Alcimi Ecdicii Aviti Viennensis Episcopi Opera quae supersunt, ed. by Rudolfus 

Peiper, Monumenta Germaniae Historica, Auctores Antiquissimi, 6. 2 (Berlin: Weidmann, 

1883), pp. 199-294. 
15 Gesta i. 252-53: 'such great beauty does not gleam in silver, nor will crystal exude 

such light from its gleaming cool'. 
16 Gesta v. 691-93: 'but others, while they cast about their tired arms, run themselves in 

with their own swords, and the sea, coloured by the floating spears, is mingled with red blood'. 
17 The evidence for the Anglo-Saxons' knowledge of Avitus, Juvencus and Vergil is set 

out fully in Michael Lapidge, The Anglo-Saxon Library (Oxford: Clarendon Press, 2006), pp. 

292, 319, and 335-36 respectively. 
18 Bedas metrische Vita sancti Cuthberti, ed. by Werner Jaager, Palaestra, 198 (Leipzig: 

Mayer & Miiller, 1935). 
19 Vita metrica S. Cudbercti, 220: 'meanwhile the nocturnal young man sets off for his 

usual hymn-singing'. 
20 Wulfstan's Narratio metrica de S. Swithuno is ed. by Michael Lapidge, The Cult of St 

Swithun, Winchester Studies, 4.2 (Oxford: Clarendon Press, 2003), pp. 335-551. 
21 Narratio metrica i. 588: 'they took him to the weeping roofs of his own house'. 
22 Exodus 293-96: 'it is best to make haste to escape from the enemies' grasp, now that 

the Ruler has raised up the red streams in a rampart'. 
23 Exodus 342-44: 'the third company (their standards moved forward above the spear-

assembly) pressed forward in a troop, dewy with their spears'. 
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Tolkien removed this instance of hypallage by emending MS deawig sceaftum (two 

words) to the - otherwise unattested - compound deawigsceaftan. 
25 Exodus 488-90: 'they could not restrain the helpers' onrush, the anger of the flood, but 
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with Tolkien, rather than the transmitted pad (printed by Lucas); see Tolkien's note, The Old 

English Exodus, p. 63. 
26 Michael Lapidge, 'Versifying the Bible in the Middle Ages', in The Text in the 

Community: Essays on Medieval Works, Manuscripts, Authors, and Readers, ed. by Jill Mann 

and Maura Nolan (Notre Dame: University of Notre Dame Press, 2005), pp. 11-40 (pp. 25-28). 

Paul G. Remley, 'Aldhelm as Old English Poet: Exodus, Asser, and the Dicta ALlfredi', 

in Latin Learning and English Lore: Studies in Anglo-Saxon Literature for Michael Lapidge, 

ed. by Katherine O'Brien O'Keeffe and Andy Orchard, 2 vols (Toronto: University of Toronto 

Press, 2005), I, 90-108 (pp. 92-94). 

I am very grateful to Andy Orchard for commenting on an earlier version of this article. 
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Feminine Heroism in the Old English Judith1 

Christine Thijs 

Introduction 

The Judith-poet went to some lengths in order to ensure acceptance of Judith's 
role as a killer, even though her victim is the army general besieging her people, 
for the text would miss its aim if the readers were to 'feel differently about a 
woman doing something consciously cruel because of society's expectations of 
the "gentle", nurturing sex' . Perhaps the perception that fatal violence is more 
monstrous when committed by a woman is the reason why many critics have 
found a literal interpretation of the story of Judith (considered apocryphal by 
Protestants,3 but belonging to the Old Testament canon for Catholics, including 
Anglo-Saxons, as attested by JElfnc4), less plausible than an allegorical reading; a 
female hero who seeks out and decapitates the enemy with his own sword is not 
compatible with the still wide-spread image of Anglo-Saxon peace-weaving and 
cup-bearing ladies. Some recent scholarship, including the work of Sklute, 
Enright and Eshleman, has interpreted the peace-weaver as an influential 
diplomat in military and political issues, as opposed to the woman being merely 
the 'deposit' in a marriage between rivalling clans.6 Queens, like Wealhtheow in 
Beowulf, can arguably be interpreted as central figures maintaining power and 
cohesion within a warband. The universality of this political role among 
Germanic chieftains' wives has been demonstrated by Enright.7 Nevertheless, 
representations of women themselves physically engaging in bloodshed are very 
exceptional in Anglo-Saxon literature. Indeed, the very words wepman, and 
wcepnedman for 'man', as opposed to wifman for 'woman', suggest that martial 
activity was really a male business. 
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Author and Audience 

No one can ever wholly escape the Platonic cave of his/her contemporaneity and 
thus the reader approaches everything through the lenses provided by the 
prejudices, emotional and mental frameworks of the 'Great Narratives' with which 
he/she grew up. In the same way, the author's life experience, of which gender is 
a large component, has a significant impact on the content, form and agenda of 
the text. As Klinck concludes in her study of poetic markers in relation to the 
gender of an author, there is no evidence suggesting the anonymous works are 
female- rather than male-authored, because there are no reliable tests. However, 
there is no reason to exclude the possibility - as is in principle the case with all 
anonymous work - that the Old English Judith-poet was a woman.9 

Male or female, the author would in all probability have envisaged a mixed 
audience; there is no justification for assuming that a text was written for a single 
sex audience unless the content explicitly indicates this. Shepherd suggests that 
the Old English Judith may have been intended as a 'mirror for Princesses', which 
supports the notion of an active rather than a merely passive role for female 
royalty.10 In this context it should be remembered that Hrabanus Maurus, Alcuin's 
Frankish student, dedicated his commentary on the biblical Book of Judith to the 
Frankish Empress Judith. In fact, four scholars have suggested that the Old 
English Judith was written specifically in honour of jESelfiaed, Lady of the 
Mercians, who, after the death of her husband jEthelred of Mercia, successfully 
led the Mercian army into battle against the Vikings between 915 and 918. 
While female military leaders were certainly rather exceptional, female writers -
albeit of Latin rather than Old English - such as Eadburg, Bucge, Leoba, jElflaed, 
and Berhtgyd should not be considered exceptions in an otherwise male world of 
literary production, but rather as a few known names confirming the notion of a 
much larger group of female authors than is usually acknowledged.12 

Against an Exclusively Allegorical Reading 

How shall we interpret Judith: as an allegory of the Church, Ecclesia, in 
accordance with Hrabanus Maurus,13 as the exemplum of triumphant virginity, 
following Aldhelm's and ^Elfric's interpretation,1 or as a literal or even historical 
narrative with a real woman as protagonist? 
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The fact that the unique texts of Beowulf and Judith survive in the Nowell 
codex (later bound together with the Southwick codex in London, British Library, 
MS Cotton Vitellius A. xv), has led to the two texts often being studied in 
conjunction.15 Moreover, the hand that copied Judith is identical to the one which 
copied the second part of Beowulf (1. 1939 to the end). With regard to sword-
wielding females, Chance suggests that the Beowidf-poet 'perhaps agrees that a 
female protagonist can avert horrible consequences for her warlike behavior only 
when she functions as a heroic emblem of the Church or like the warrior of Christ 
battling the Devil - like Judith, Juliana, and Elene in the religious epics'.1 

However, the extent to which elements in Beowulf can be adduced in support of 
interpretations of Judith should not be overestimated. Indeed, doubts can be 
raised as to whether the two texts were connected in any way (other than the 
scribal overlap) during Anglo-Saxon times.17 

Patristic and medieval commentators widely used allegorical readings, and 
these greatly influenced Anglo-Saxon poets, whose allegorical use of animals is 
illustrated amply by such texts as The Phoenix, The Panther, and The Whale. In 
narrative texts, such as Beowulf'and Judith, there is, however, the danger that the 
more straightforward interpretation becomes neglected or even denied. The 
abstraction resulting from a purely allegorical interpretation reduces the 
characters to religious types to such an extent that they are no longer human. 
Shepherd entirely opposes an allegorical reading: '[0]f all the surviving [Old 
English poetic] treatments of the Bible, Judith is the one most empty of 
theological and typological implication'. Supportive of a literal narrative reading 
is the 'cinematographic' narrative technique used for the battle scene; this very 
Anglo-Saxon addition, in which the action is portrayed visually,19 is reminiscent 
of other heroic poetry such as the Battle ofMaldon and the Battle of Brunanburh, 
neither of which can reasonably be viewed as religious allegories. This seems a 
strong indication that the poet intended to present a celebration of traditional 
epic qualities. 

Griffith positively asserts that the characters are too real, too human to be 
reduced to types: 'Judith is wise, but not a typification of wisdom, and Holofernes 
is devilish, but not simply a mask of Satan', yet in his opinion the poet is sensitive 
to allegorical depiction in biblical commentaries but not writing in that tradition. 
A considerable number of medieval discussions on the Old Testament book of 
Judith (including works by Ambrose, Jerome, Isidore, Hrabanus Maurus, 
Fulgentius, Prudentius, Dracontius, and Aldhelm) survive.21 Many contain a 
typological or allegorical reading. Griffith observes that the Judith-poet's 
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treatment of the source is similar to that of the Exodus-poet, yet that he/she 
'avoids explicit reference to allegorical interpretations from patristic commentary' 
and instead creates a 'simple exemplum of the triumph of Christian faith over the 
power of evil'.22 

It has often been assumed that Judith is based solely on the Vulgate 
version, but Griffith's comparative analysis shows that the Old Latin Bible (Vetus 
Latina) offers, in many instances, a considerably fuller source for Judith than the 
Vulgate. The poet may have had access to more than one Latin version. Until 
the Vulgate was firmly based on the recension which is best transmitted in the 
Codex Amiatinus, there was no standardisation. Irish Bibles exerted a great 
influence on some vernacular texts in Anglo-Saxon England. The liberties the 
poet took with his/her sources make it impossible to determine their precise 
identity. Furthermore he/she demonstrably incorporates images and symbolism 
occurring in Carolingian and Anglo-Saxon biblical commentaries, and is 
generally considered to be a highly talented and individualistic poet making use 
of his/her sources in an integrated and discriminating way. 

All this suggests a considerable level of formal learning, as well as 
intellectual sophistication, which makes it difficult to rule out an allegorical 
approach. The integration of the historical and the eternal, and the view that 
temporal conflicts are a participation in the spiritual battle between God and 
Satan, are in accordance with the Tyconian tradition of commentators (known in 
Anglo-Saxon England via Augustine's De doctrina Christiana and which heavily 
influenced Bede and many others). This approach to exegesis and historical 
thinking would later also form the basis for the concepts of the miles Christi and 
the Holy War. Swanton discusses the evolution from the early heroic culture, 
where comitatus was not yet based on race, national identity or possession of 
land, towards the late Anglo-Saxon and feudal position, where those situated 
outside one's own realm, and certainly outside the realm of Christianity, were 
considered as foreign, enemies, and even evil and satanic,25 as is indeed the case 
with the portrayal of the Vikings in the Battle ofMaldon, and Ailfric's Life of St 
Edmund?6 In this climate St Martin's pacifist concept of the spiritual miles Christi 
('Christi miles sum, pugnare mihi non licet') 7 rapidly changed towards that of a 
physical soldier of Christ, defending his native land and later even conquering 
new land, all in the name of Christ. As Swanton points out, '[ejcclesiastical 
opposition to "justifiable" bloodshed was increasingly muted'. Anglo-Saxon 
monks were not supposed to engage in military conflicts but penalties were trivial 
when the action consisted of defence against Viking, and therefore heathen, invaders. 
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In this light one can agree with Astell, who, contrary to many scholars, 
argues that the Christological allegory of the poem is perfectly compatible with a 
militaristic tropology, and this without requiring a deconstruction of the unity of 
the poem. She points out that '[c]learly the English at the time of Bede and 
yElfric had little difficulty in connecting the allegory of salvation, so often 
described as a battle against the foe, with actual defensive warfare against pagan 
invaders', and refers to the passage in Bede's Historia ecclesiastica (1.20) where 
an army of Britons 'still wet with baptismal water and full of faith in the Easter 
triumph, advances under the leadership of Bishop Germanus against the vastly 
superior forces of the invading Picts and Saxons, and miraculously overcomes 
them'. Furthermore, yElfric recommends Judith as a role-model in the spiritual 
but also clearly in the literal and physical sense: 'eow mannum to bysne' - and 
again we should probably bear in mind that 'man' can apply to mixed groups of 
men and women - 'bset ge eowerne eard mid wajpnum bewerian wiS onwinnende 
here'.31 It does not change the case that JEXfric was referring to his own homily on 
the book Judith (with Judith as a model of chastity), rather than to the poem. 

To reject entirely an allegorical reading of Judith would be to deprive the 
text of a depth that was certainly a plausible consideration for its author. Chance 
makes a strong case for allegorical readings of Juliana, Elene, and indeed also of 
Judith. Nelson suggests the reading of Judith as the 'story of a secular saint',33 

while Griffith also acknowledges the epic elements, referring to the poem as an 
'amalgam of Christian saint's life and vernacular heroic form, exemplary in 
purpose, and perhaps for a secular audience'. 4 Along similar lines, Belanoff 
argues for Judith to be regarded at the same time as a sacred and as a secular 
heroine. In my opinion, her sacred attributes allow the audience to associate her 
with allegorical representations, while her secular side roots her in the realm of 
convincing human characters. It is, however, impossible to state confidently that a 
poem with human and monstrous protagonists cannot, next to a literal narrative 
meaning, contain an allegorical level or 'allegorical moments'; the lack of 
consistency is not a conclusive counter-argument. 

Feminine rather than Fe-male Heroism 
Traditional heroes 

Hill defines Anglo-Saxon heroic poetry as 'a tradition of narrative poetry [. . .] 
which celebrates the mighty deeds of heroes, whose socially determined code of 
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honour is tested in circumstances commonly involving physical risk'. The poem 
clearly refers to the epic tradition in form, diction and content, and Judith 
certainly performed a mighty deed: returning home with the head of the enemy 
leader Holofernes, she encouraged her people to such an extent that the men, who 
had previously not dared to fight, stormed the Assyrians' camp and won an easy 
victory. Infiltrating the Assyrian camp, with only her maid for company, carried 
the obvious risks of being injured, killed, or, worse, violated. In order to kill 
Holofernes she even willingly agreed to his desire that she enter his private tent. 
Swanton argues that there was no real threat to her chastity, since Holofernes was 
utterly impotent in his drunken stupor,3 but that is very much a comment with the 
advantage of hindsight; upon entering the camp Judith must have been fully 
aware that every Assyrian represented danger to her body, her honour and 
ultimately her soul. 

The only problem with applying Hill's definition of a hero to Judith is the 
socially determined code of honour. Did an Anglo-Saxon audience find it 
acceptable that a lady of her social status should behave in such a way? Even 
though 'Germanic secular literature has normally afforded a dignified and often 
instrumental role for women in its (admittedly male-dominated) heroic depictions 
of society', sword-wielding women in the surviving literature are rarely positive 
characters or of aristocratic status. In the description of Grendel's mother the 
Beowulf-post briefly refers to women in a martial context.39 While it has been 
convincingly argued, as discussed above, that some high-placed Anglo-Saxon 
women had considerable influence on political and therefore, if need be, martial 
affairs, as illustrated by Moslflsed, it is very unusual to see a woman actually 
executing violence with her own hands. Even Modthryth, the young queen 
criticised in BeowulfTor being overly aggressive, did not kill the men who dared 
gaze at her: she ordered them to be put to death (193 3-40a). 

Another essential attribute of a traditional hero is a comitatus of retainers, 
part of the socially determined code of honour in Hill's definition. Judith's lack of 
comitatus is one of Griffith's objections to viewing Judith as an epic heroine. 
Admittedly she is not the official leader of the Bethulians, but upon her return she 
does exhort them to battle. As Magennis observes, she is able to give orders 
('bebead', 144, and 'het', 171).41 Her exhortations, such as 'fyllan floctogan 
fagum sweordum' (194),42 and especially 'Berad linde for5 / bord for breostum' 
(191b-192a),43 are arguably reminiscent of Byrthnoth's instructions to his men, 
for example: 'and basd bat hyra randas rihte heoldon / fseste mid folman' (Battle 
ofMaldon 20-21).44 Yet at other times she employs gentle, polite, and therefore 
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more stereotypically feminine phrases of requesting, for example: 'nu ic gumena 
gehwaene [. . .] biddan wylle' (186-87),45 which can, however, be no less 
compelling, as is also demonstrated by Wealhtheow in Beowulf: 'dryhtguman 
doS swa ic bidde' (1231).46 The multitude that gather upon her return is reflected 
stylistically by a mixture of familiar epic features peppered with unusual 
elements. As Stanley observes: '[This is] a rare example of movement achieved 
less by verbs than by [. . .] an unusually dense massing of nomina [. . .] reflecting 
the tumultuous rushing of the joyful Israelites towards the victorious Judith':47 

t>a wurdon bliSe burhsittende, 
sySSan hi gehyrdon hu seo halige sprsec 
ofer heanne weall. Here wees on lustum; 
wi5 pass fasstengeates folc onette, 
wears wif somod, wornum ond heapum, 
Sreatum ond Srymmum prungon ond urnon 
ongean 3a peodnes masgQ pusendmaslum 
ealde ge geonge. (159-66)48 

The welcome she receives here is more affectionate than in either of the biblical 
sources, and it must be a deliberate adaptation on the part of the poet. Ultimately, 
when Judith exhorts the Bethulians to go into battle against the Assyrians, they do 
as she bids, which makes them no less her retainers than the Mercian warriors 
were ̂ thelflajd's or indeed than Hrothgar's were also Wealhtheow's. 

Wisdom 

Kaske refers to Isidore of Seville's definition of a hero, which calls for a 
combination of the virtues sapientia and fortitudo: 

Heroicum enim carmen dictum quod eo virorum fortium res 
et facta narrantur. Nam heroes appellantur viri quasi aerii et 
caelo digni propter sapientiam et fortitudinem. 

While the Latin vir is the equivalent of the OE wer rather than of man (which 
would be homo),50 the maleness of Isidore's heroes does not indicate the 
impossibility of female heroism, but reflects the reality that heroic deeds and 
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martial matters were typically the domain of men. Isidore's requirement of 
sapientia and strength is fulfilled by the Judith-poet. The Vetus Latina version 
contains more references to Judith's wisdom than the Vulgate.51 Kaske discusses 
the Old English Judith's wisdom,52 and notes that her strength is mainly a 
constancy of mind, rather than brawn (which would masculinise her). A large 
number of epithets refer to her wisdom and her determination: 'gleaw on geponce' 
(prudent in mind, 13), 'ferhSgleawe' (prudent, 41), '6a snoteran idese' (the wise 
lady, 55), 'prymful' (glorious, 74), 'pa wearS hyre rume on mode' (then it became 
spacious in her mind, 97), 'searo5oncol majgS' (the shrewd woman, 145), 'seo 
gleawe' (the prudent one, 171), 'purh IudiSe gleawe lare' (through Judith's prudent 
advice, 333), 'pasre beorhtan idese [. . .] gearoboncolre' (to the ready-witted bright 
lady, 340-41). In the latter phrase, the word beorht really seems to approximate 
the modern 'bright' in the sense of'intelligent'.53 Her wisdom, as Griffith remarks, 
is, however, not equal to that of traditional Germanic women: it is not prophetic,54 

which would involve magic or fortune-telling; on the contrary, her wisdom is 
miraculous, entirely based on her unconditional faith. The only prophetic streak 
Judith can possibly be credited with is her knowledge of Christ and the Trinity: 

Ic Se, frymSa god, ond frofre gasst, 
beam alwaldan, biddan wylle (83-84)55 

This type of anachronism is not unusual, as the Church Fathers saw the Old 
Testament as a prefiguration of the New. Gregory the Great, who was very 
influential on the Anglo-Saxon Church, wrote in one of his Homilies on Ezechiel 
that the Old Testament saints were saved by their faith in the future passion and 
resurrection of Christ since they loved and believed in Christ before he came. 

Gender 

Conventional heroic features cause unconventional elements to conflict sharply. 
In this way, recognisably heroic battle scenes help to emphasise the most unusual 
nature of Judith's battle with Holofernes: (1) he is not an acceptable lord; he gets 
excessively drunk, mistrusts his retainers (as expressed by the 'two-way mirror' 
mosquito net56), and inspires fear so that his men do not dare to disturb him at a 
time of crisis. (2) He is slain in his sleep, which is the antithesis of a heroic death 
in the heat of battle. (3) His heroic slayer is a woman whose femininity, rather 
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than the masculine aspects of her action, is emphasised. This seems, however, 
not unproblematic. 

The Anglo-Saxon Judith-poet, makes no attempt to masculinise his 
heroine, but on the contrary emphasises her femininity: she acts as much as 
possible as a noble female and her heroic epithets are, as Magennis observes, 
always accompanied by a feminising noun, for example: 'ides ellenrof ('the brave 
lady', 109 and 146), 'masgS modigre' ('a courageous woman' 334), 'collenferhSe 
eadhreSige masgS' ('bold triumphant ladies' 135).57 The poet strives, as Magennis 
astutely put it, to avoid her becoming 'either monstrous or some kind of honorary 
male'.58 The feminine representation includes female weakness when it comes to 
weapon-wielding.59 She is presented as nervous and frightened, and it is only 
through her piety and prayer that she manages to gather the necessary resolve to 
perform the deed that to a man would have been too easy to be honourable. Here, 
as elsewhere, the language and style reflects the unconventional content: 
hypermetrical lines, no epic formulas, hardly any poetic diction, and the lack of 
appositional phrases allow the scene to gather momentum. 

In addition, the actual beheading could apparently not be performed by an 
ordinary woman. The crucial phrase is 'ides adfscinu' ('noble lady of elven 
brightness'). Was the act of killing a man felt as such a transgression of the 
boundaries of femininity that Judith temporarily also needed to transgress the 
boundary of humanity and take on elvish qualities? This theory would be even 
more attractive if the word 'aelfscinu' were to occur at the crucial moment of the 
actual beheading, rather than in 1. 14a where it is said that it has now been four 
days since she first sought him out in his own camp. Not Judith but Holofernes 
transgresses species boundaries: she beheads 'bone hasSenan hund' ('the heathen 
dog' 110). Or possibly the deceitful way in which she created the opportunity to 
kill him, rather than the decapitation, was felt to be transgressive. The Judeo-
Christian tradition depicts a number of women as deceiving, tricking, and 
bringing down men by seduction and temptation, starting with Eve. However, 
the otherwise intact image of the virtuous, pious and wise Judith perhaps did not 
allow for this incongruity without the insertion of some supernatural element. 
Swanton argues for the negative connotations of the 'self-' part of the compound, 
stating that it touches on the 'Gebiet des Unheimlichen' and contains 'magische 
und somit gefahrliche Untertone'.61 He refers to the Beowulf-poet's inclusion of 
the elves among the evil races descending from Cain. Jente discusses the element 
in other compounds, such as 'aelfadl' ('nightmare'), 'adfsiden' ('nightmare'), 
'aslfSone' ('nightshade'),62 all of which convey a sense of elves being connected 

49 



Christine Thijs 

with fear, illness, madness, and death. A negative layer of meaning could also be 
attributed to -sciene by association with the word 'scinna' ('evil spirit'), which 
appears in Beowulf in the phrase 'scuccum and scinnum' ('demons and evil 
spirits', 939). 

Others, however, such as Stuart and Griffith, have argued for a positive 
interpretation of the word, along the lines of 'wonderfully beautiful', supported by 
the fact that /Elf- is a popular element in Anglo-Saxon names (e.g. ^Elfric, 
/Elflaed, ^Elfwine, Alfred, etc).63 The second element, -sciene ('shining 
brightness'), is also generally used in a positive light, which Griffith illustrates 
quoting 'sunsciene' ('radiant as the sun', Juliana 229), 'wlitesciene' ('shining with 
beauty', Genesis B 527), and the epithet 'maeg aelfscieno' for Sarah ('a woman 
beautiful as an elf, Genesis A 1827 and 2731) as descriptions of feminine 
beauty.64 The phrase '3a beorhtan idese' ('the bright lady', 58b, see also 254 and 
340) equally attributes brightness to her, which could be in the sense of physical 
beauty, if taken as reported thought of Holofernes and the Assyrians. If, however, 
this is to be read as the voice of the narrator, the sense is probably referring to 
moral virtue rather than mere physical beauty. Swanton relates Judith's brightness 
here to that of Eve and her role as temptress {Genesis B, 626-27, 700-01, 821-22), 
taking her dress and jewellery (36b-37a), as well as the arrangement of her hair 
('wundenlocc', 'with twisted hair', 77, 103) to be further features of seduction.65 

Yet the rings and bracelets form part of the description of a traditional Anglo-
Saxon lady: 'Wealhbeow [. . .] cynna gemyndig, / grette goldhroden, guman' 
(612-14) and 'beaghroden cwen' (623).66 The jewellery is equally applied to the 
virgin in lyric 9 of Christ I,61 while the adjective 'wundenlocc' also refers to the 
Jews' hair in general (325). 

Griffith highlights the Vulgate statement that Judith's beauty was 
miraculously increased by the virtue of her purpose (10.4). With the 'a?lf-' 
compound the poet may have been substituting the original miraculous element 
with a native supernatural reference: the mythological race of elves and the magic 
associated with them. In any case, the governing noun 'ides', the normal Old 
English word for 'lady', seems to confine our heroine to the realm of respectable 
and positive humans.68 In conclusion, one could not go further than acknowledge 
both the positive elements and the scope for uncomfortable 'elvish' layers of 
meaning. As Swanton says about women's role in general, Judith in the Assyrian 
camp is 'attraktiv und schrecklich zugleich'.69 
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Feminism and Stereotypes 

Of the biblical Book Judith it has been said, from a feminist viewpoint, that 'it is 
almost too good to be true',70 but this is not the case for the Old English poem, or 
at least not in a straightforward way. I disagree with Swanton's assessment that 
Judith represents 'einen militanten Feminismus', but would be happy to emphasise 
the 'spezifisch weibliche Eigenschaften' which he also acknowledges. The 
Anglo-Saxon Judith is much less 'a threat to gender divisions' than her biblical 
counterpart:7 the element of sexual seduction is carefully edited out, and 
Holofernes' own lust and drunken stupor deliver him helpless into her hands. 
Magennis has demonstrated how the Judith-poet negotiates the stigma associated 
with a woman entering the male territory of heroic violence by portraying her as 
passive, vulnerable and frightened; her success is due solely to God's help. Even 
the beheading itself is described as clumsy and inexpert: with the sword in hand 
she takes twenty lines to prepare and pray for help in killing her sleeping 
opponent. She lacks the physical strength to be a warrior; to convey this the poet 
elaborated the biblical detail that she needs to hack at his neck twice: 

Sloh 6a wundenlocc 
bone feondsceadan [. . .] 
[. . .] bast heo healfne forcearf 
bone sweoran [. . .] 
[...] Nees 8a dead ba gyt [. . .] 
[. . .] Sloh 5a eornoste 
ides ellenrof obre side 
bone hasSenan hund, bast him bast heafod wand 
foro on 6a flore. (103-11)74 

In the Vulgate this passage reads simply: 'et percussit bis in cervicem eius et 
abscidit caput eius' (13.10); the Old Latin version contains essentially the same: 
'et percussit in cervice ejus bis [or: semel et iterum] in virtute sua, et abstulit caput 
ejus ab illo'.75 In addition, the Anglo-Saxon Judith has too much emotional 
sensitivity to be a warrior, as is expressed repeatedly in her prayers. The Old 
Testament Judith is emotionally much more robust, cool under pressure, using her 
beauty to manipulate her victim, and, though pious and grateful for God's help, 
much more in control of the situation. 

51 



Christine Thijs 

The following passage from Bede's account of the peace of King Edwin 
implies that being a woman with a child was the most vulnerable situation in 
which one could find oneself: 

Tanta autem eo tempore pax in Brittania [. . .] fuisse 
perhibetur ut, sicut usque hodie in proverbio dicitur, 
etiuam si mulier una cum recens nato parvulo vellet 
totam perambulare insulam a mari ad mare, nullo se 
ledente valeret.76 

Tacitus describes displays of female vulnerability as an encouragement to men 
facing their enemies in battle, which also features in Wulfstan's Sermo Lupi. In 
the latter the urgent call to piety motivated by the approaching Doomsday 
contains a scarcely concealed Germanic call to valour through the image of a man 
forced to watch his kinswoman being raped. Both examples are very effective at 
encouraging the warriors, be it through virtue or bravery in battle, to protect what 
they hold dear. Heroic poetry has a similar function: it presents men with heroes 
as role models and with images of respectable but vulnerable women for whom 
the heroes fight courageously, if necessary to the death, and from whom they 
receive important gifts and support in their ambitions. The epic poet celebrates 
male heroic behaviour and encourages women to encourage men. The Old 
English Judith, more than her counterpart, is lady-like; her character is developed 
from the notion that it has really come to something if a lady (not just any 
woman, but an, aristocratic and therefore respectable one) needs to go out into the 
enemy camp with all the risks that entails, in order to initiate military action; it is 
thus arguably meant to shock men into martial bravery. 

Yet stereotypes are not an entirely rigid concept, but one that is to be 
broken - and, one might argue, therewith reinforced - in extreme circumstances. 
At Beowulf s funeral not only the women but the Geatish men too were crying 
and mourning openly: 'haeleS hiofende [. . .]' ('the men, lamenting, [. . .]' 3142); 
'Higum unrote / modceare masndon' ('with a sad spirit they uttered their grief 
3148-49); extreme disaster, such as the death of the famous but heirless king and, 
linked with it, the seemingly unavoidable annihilation of the tribe by its enemies, 
calls for extreme reactions: the men abandon their stereotype of 'locking up 
emotions in their hearts' as is prescribed in the gnomic part of the Wife's 
Lament™ and for once surrender to feelings of despair. Similarly, Judith's 
excursion into the enemy camp is a-stereotypical. Her people have already spent 
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days under siege without water, and annihilation is rapidly approaching. Her 
transgression of the stereotype, however, differs from that of the Geatish men in 
an important aspect: since she is a pious Christian woman,80 for all of her 
nervousness, she does not despair, yet instead trusts in God to the extreme. The 
physical risks to which she exposes herself are considerable. However, the poet 
allows us insight into her mind and faith; there is no doubt about God's 
protection: Heo 5asr 6a gearwe funde / myndbyr(d) set 6am majran beodne' (2-3); 
'Ne wolde bast wuldres dema / ge6afian [. . .] ac he him bees 6inges gestyrde' 
(59-60).81 The reader knows that Judith's success is guaranteed, and so in fact 
does she, since her faith is so strong; one could claim, therefore, that she was not 
in any danger at all whilst in the Assyrian camp. 

This duality occurs in other facets as well. Judith is brave and heroic in an 
active, almost masculine way, taking military action, carrying out an attack on the 
enemy, yet simultaneously the poet emphasises her fragility which she 
acknowledges in her prayer, her passivity (she is brought to Holofernes' tent at his 
command, not going there at her own initiative), her feminine waiting for an 
opportunity (it is already her fourth day in the Assyrian camp), and her 
manoeuvring the body to allow for an easy kill ('hu heo bone atolan ea6ost 
mihte / ealdre benasman', 75 and 'swa heo bass unlasdan ea6ost mihte / wel 
gewealdan' 102-03). The latter is distinctly unheroic in all aspects: it would 
have been considered most dishonourable for a hero to drag his opponent by the 
hair, to kill him in his sleep (as Grendel's mother does to /Eschere), and to need 
two strikes to sever a sleeping man's head. Swanton applies the shame of the 
actual beheading, 'bysmerlice' ('shamefully', 100), to both Holofernes and 
Judith.83 For a male hero this scenario would indeed be shameful. However, it is 
exactly by emphasising her feminine vulnerability and lack of skill at sword-
wielding that the poet succeeds in re-creating his protagonist as a lady who, in 
spite of her gender, manages to perform an heroic act rather than confidently 
acting like a masculine heroine. 

Humility and Christianity 

The effectiveness of the poem as an exemplary and inspirational narrative is 
based on the Christian concept of total humility vis-a-vis God. Humility is 
assumed of the audience and repeatedly highlighted as one of Judith's features. 
Judith is the opposite of Beowulf in this respect: she does not promote herself as 
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qualified for the job of assassin of the enemy; she does not boast about her 
strength or about any previous achievements. Instead she openly admits in her 
prayer to weakness and nervousness: 'torne on mode' (grievously in mind, 93b) 
and 'hate on hredre minum' (hotly in my heart, 94a). God rewards this humility by 
granting her strength 'pa wearp hyre rume on mode' (then it became spacious in 
her mind, 97b). Humility can also be discerned in Judith's speech: she is not 
boastful or self-important, yet is nevertheless authoritative, as can be gleaned 
from the verbs 'bebead' ('commanded', 144) and 'het' ('ordered', 147 and 171) and 
from the fact that the Bethulians obeyed her orders.85 Judith's humility is also 
reflected stylistically. For example, in the first few lines of the poem (as it stands) 
God or epithets for God frequently occupy the a-verse, while Judith herself is 
referred to mainly by means of pronouns in the b-verse: 

Heo 5a;r 8a gearwe funde 
myndbyr(d) ast 5am masran beodne, ba heo ahte masste bearfe 
hyldo bses hehstan deman, pjet he hie wi5 bees hehstan brogan 
gefridode, frym5a waldend. Hyre 5ass feeder on roderum 
torhtmod ti5e gefremede, be heo ahte trumne geleafan 
a to 5am aelmihtigan. (2-7)86 

The main action is clearly divine; Judith the woman is instrumental. The 
emphasis on God's support and on her constant faith, expressed in her prayer for 
aid and mercy before and during the killing, and in her giving thanks after the 
event, clearly depicts her as a humble, pious person rather than as a more 
traditional Germanic type of epic heroine, proud of her own achievement. 

Conclusion 

For the Bethulian victory there was, as Swanton observes, no practical need to kill 
Holofernes: the Assyrians had already been put to flight before Holofernes' death 
was discovered. Yet Judith's deed was essential to effect the metamorphosis of 
the Bethulian men from a dejected despairing crowd into a courageous band of 
warriors resolved to fight for their freedom. Christianising the figure of Judith is 
an important part of securing approval for her unusual features, both as a heroic 
figure and as a lady. Similar to her Old Testament model, she is depicted as pious 
and clearly bestowed with God's approval; who are we, as readers, to raise 
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eyebrows over her actions? Her piety and humility, expressed in prayer before she 
is summoned, her prayer with sword in hand (while the tension rises, and the risk 
of discovery increases), and an elaborate prayer of thanks, acknowledging that 
she could not have achieved her victory without God's help, repeatedly reinforce 
the principle that whatever she did was according to God's will. Her faith and 
piety also help to emphasise her femininity in the stereotypical sense: the whole 
event is a trial for her; she is not interested in personal glory and, above all, she is 
not bloodthirsty, which, while acceptable or even positive in a man, would be 
monstrous in a woman. 
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Robert E. Kaske, '"Sapientia et fortitudo" in the Old English Judith', in The Wisdom of Poetry: 

Essays in Early English Literature, ed. by Larry D. Benson and Siegfried Wenzel (Kalamazoo, 

MI: Medieval Institute Publications, 1982), pp. 13-29, 264-68. 
50 For the early semantic development of the word, see Alfred Bammesberger, 

'Urgermanisch *mann: Etymologie und Wortbildung', Studia Etymologica Cracoviensia, 5 

(2000), 7-12. 
51 Judith, ed. by Griffith, Appendix III (pp. 177-85) and see also p. 71, notes 237-39. 
52 Kaske, '"Sapientia et fortitudo'", pp. 21-26. 
53 For 'beorht' the meanings of (literal) 'faculty of sight' as well as (metaphorical) 

'intelligence' are listed in A Thesaurus of Old English, ed. by Jane Roberts, Christian Kay, and 

Lynne Grundy, 2 vols (Amsterdam-Atlanta, GA: Rodopi, 2000). 
54 Judith, ed. by Griffith, p. 73. On the Germanic ideal of prophetic women, see Fred C. 

Robinson, 'The Prescient Woman in Old English Literature', in The Tomb of Beowulf and Other 

Essays, Fred C. Robinson (Oxford: Blackwell, 1993), pp. 155-63 (pp. 159-60 on Judith); 

Patricia A. Belanoff, 'The Fall (?) of the Old English Female Poetic Image', PMLA, 104 (1989), 

822-31 (mainly on Genesis B); and Thomas D. Hill, 'Sapiential Structure and Figural Narrative 

in the Old English Elene', Traditio, 27 (1971), 159-77. 
55 'I want to pray to you, God of creation, and ghost of comfort, son of the almighty.' 
56 For a detailed discussion see Berkhout and Doubleday, pp. 630-34. 
57 Magennis, 'Gender and Heroism', p. 16. 
58 Magennis, 'Gender and Heroism', p. 6. 
59 The Beowulf-poet also remarks en passant that female warriors are less dangerous than 

male ones (11. 1282-87). 
60 Although, strictly speaking, Satan was the seducer, while Eve acted with the best of 

intentions, the patristic tradition and later commentators have frequently portrayed her as the 

cause of Adam succumbing to evil. 
61 'the realm of the uncanny' and 'magical and therefore dangerous undertones'. Swanton, 

'Die altenglische Judith', p. 297. 
62 Richard Jente, Die mythologischen Ausdrucke im altenglischen Wortschatz, 

Anglistische Forschungen, 56 (Heidelberg: Winter, 1921), pp. 172-73. 
63 H. Stuart, 'The Meaning of OE *ajlfsciene', Parergon, 2 (1972), 22-26 (p. 22). 
64 Judith, ed. by Griffith, p. 110. 
65 Swanton, 'Die altenglische Judith', p. 297. 
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'Wealhtheow [. . .] mindful of the traditional customs, laden with gold, greeted the 

men' and 'ring-adorned queen'. 
67 The Advent Lyrics of the Exeter Book, ed. by Jackson J. Campbell (Princeton, NJ: 

Princeton University Press, 1959). 
68 Or are there any grounds to assume that in Anglo-Saxon folklore elves already had a 

hierarchical society, such as, for example, can be found in the early fourteenth-century Sir 

Orfeo, where they have castles, courts, kings, and hunts? 
69 'attractive and terrifying at the same time.' Swanton, 'Die altenglische Judith', p. 297. 
70 James C. VanderKam, 'Introduction', in 'No One Spoke III of Her', p. 2. 
71 'a militant feminism' and 'specifically feminine features'. Swanton, 'Die altenglische 

Judith', p. 300. 

Amy-Jill Levine, 'Sacrifice and Salvation: Otherness and Domestication in the Book of 

Judith', in 'No One Spoke III of Her', pp. 17-30. 
73 Magennis, 'Gender and Heroism', pp. 5-18. 
74 'The curly-locked one struck the foe so that she half cut his neck [. . .] At that point he 

was not dead yet [. . .] The brave zealous lady then struck the heathen dog on the other side, so 

that his head rolled onto the floor.' 

'and she struck twice on his neck and cut his head off and 'and she struck his neck 

twice (or: once and again) in her virtue, and took his head off from him'. 

'It is related that there was so great a peace in Britain [. . .] that, as the proverb still 

runs, a woman with a newborn child could walk throughout the island from sea to sea and take 

no harm.' Bede's Ecclesiastical History, ed. by Colgrave and Mynors, p. 192. 

'[E]t in proximo pignora, unde feminarum ululatus audiri, unde vagitus infantium. Hi 

cuique sanctissimi testes, hi maximi laudatores. Ad matres, ad coniuges vulnera ferunt; nee illae 

numerare aut exigere plagas pavent, cibosque et hortamina pugnantibus gestant'. [Close by 

them, too, are those dearest to them, so that they hear the shrieks of their women, the cries of 

infants. They are to every man the most sacred witnesses of his bravery. They are his most 

generous applauders. The soldier brings his wounds to mother and wife, who do not shrink 

from counting or even demanding them and who administer food and encouragement to the 

combatants.] Cornelii Taciti opera minora, ed. by Michael Winterbottom and Robert M. 

Ogilvie, Oxford Classical Texts (Oxford: Clarendon Press, 1975), Germania, § 7. 

' Sermo Lupi ad Anglos, ed. by Dorothy Whitelock (New York: Appleton-Century-

Crofts, 1966), 11. 87-90. 

'geong mon [ . . . ] / [ . . .] habban sceal / blibe gebsero, eac bon breostceare, / sinsorgna 

gedreag' (42-45). 
80 On the anachronism of her Christianity, see above. 
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'She readily found protection from the glorious Lord' and 'The Judge of glory would 

not permit that [. ..] but He prevented him from that thing'. 

'how she might most easily deprive the terrible man of his life' and 'so that she might 

most easily manage the wicked one effectively.' 
83 Swanton, 'Die altenglische Judith', p. 299. 
84 See Kaske, '"Sapientia et fortitudo'", pp. 23-24 on the use of'spacious' in the sense of 

wisdom and courage. 
85 For farther examples see Judith's speeches upon her return to the Bethulians, 11. 152b-58 

and 177-98. 
86 'There she then readily found protection at the hands of the glorious Lord, at a time 

when she had most need of the highest judge's grace, so that he, the ruler of creation, defended 

her against the most acute horror. In this the glorious father in heaven granted favour to her, 

who always had true faith in the almighty' (my emphasis). 
87 Swanton, 'Die altenglische Judith', p. 302. 
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The Balanced Parallel in Beowulf 

Rory McTurk 

Parallelism may be defined for present purposes as the use in poetry of two or 
more equivalent expressions, the second and any subsequent ones of which could 
be removed without detriment to the syntax or the essential meaning of the 
passage in which they occur. In 'the Old English epic style', according to Alistair 
Campbell in his article of that title in the Tolkien Festschrift of 1962, 'the simplest 
type of parallel is the balanced one, where an element generally double is 
repeated by one syntactically equivalent and of approximately equal bulk'.' I offer 
here what I would cautiously claim is a complete list of the balanced parallels in 
Beowulf, indicating as clearly as possible the kinds of syntactic context in which 
they occur. In preparing the list I have allowed myself the leeway that seems to be 
granted by Campbell's adverb 'generally' in including examples of paralleled 
elements that cannot easily be described as 'double', most notably ones consisting 
of simplex words. With Campbell's 'approximately' in mind, moreover, I have 
also included, particularly among the lengthier examples, parallels in which there 
is some difference in 'bulk', or word-length, between elements, but not so much as 
to affect the balance between them established by their syntactic equivalence. 
Examples are given by reference to the numbers of lines and half-lines in which 
they occur, and are quoted for the most part only in cases where they are not 
precisely coextensive with those lines or half-lines. All instances of parallels 
occurring in chiastic form are noted. The examples were collected from the text of 
Beowulf in Fr. Klaeber's third edition and have been checked in the editions of 
George Jack3 and Bruce Mitchell and Fred C. Robinson (M&R) . Reference is 
made below to one or more of these editions as appropriate. Page references are 
given only in cases where doubt might otherwise arise. 
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(i) Simplex noun or pronoun 
In nominative (as subject): 593b (hige), 594a (sefa); 880a (he), 881a (earn); 1783b 

(wornfela); 2210b {an), 2211b (draca; provided that an may be taken as 
substantival here, as Klaeber's Glossary would suggest). 

In accusative (as object): 530a (wornfela); 1989a (scecce), 1990a (hilde); 2925a 
(Hcedcen Hrepling; Klaeber appears to treat each of these names as 
simplex rather than compound in his glossary of Proper Names); 3131b 
(dracari), 3132a (wyrm). 

In partitive genitive: 36b (madma), 37b (frcetwa); 1829b (pegna), 1830a 
(hcelepa). 

In dative (as object): 1446b (hrepre), 1447b (aldre). 
In dative (as adverb-equivalent): 235b (prymmum), 236a (mundutn); 1097a (elne), 

1097b (adum) (a questionable example, because of the uncertain 
syntactical relationship of elne and adum to the unexplained form unflitme, 
which occurs between them); 1674b (him), 1676a (eorlum); 2020a 
(dugude), 2021a (eorlum; the first element in the parallel forms part of the 
adverb-equivalent for fdjugude). 

(ii) Compound noun 
In nominative (as subject): 476b (fletwerod), 477a (wigheap); 484a (medoheal), 

485a (drihtsele); 1666b (hildebil), 1667a (brogdenmsel); 2893b 
(eorlweorod), 2895a (the first element is singular, and the second plural; a 
verb in the singular (scet, 2894b), of which the first element in the parallel, 
at least, is clearly the subject, occurs between the two elements); 2961a 
(Ongendiow), 2962a blondenfexa (provided that the weak adjective blondenfexa 
may be taken as substantival). 

In nominative (vocatively): 254b (feorbuend), 255a. 
In accusative (as object): 283b, 284a (preanfd); 830a (oncypde), 830b; 993b 

(winreced), 994a (gestsele); 1713b, 1714a; 2747b (aerwelan), 2748a (goldaeht). 
As the subject accusative element in an accusative and infinitive construction: 

1345a (londbuend), 1346a. 
In possessive genitive: la (Gar-Dend), 2a (provided that, as Jack and M&R 

consider possible, the first noun is not dependent on the second); 463b 
(Sud-Dena), 464b; 1004b, 1006a. 

In partitive genitive: 1108b, 1109a (beadorinca); 1888b, 1889a (hcegstealdra; provided 
that Klaeber's and Jack's punctuation - which implies a substantival use 
here of the adjective felamodigra - may be accepted); 1946a 
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(leodbealewa), 1947a; 2426b (gudreesa), 2427a; 2623b, 2624a (leghwces; 
compound pronoun in the second element. The parallel depends on 
gudgewasda in 1.2623b being accepted as genitive plural (so Jack and cf. 
Klaeber), rather than accusative plural (so M&R), and as not being 
dependent on seghwces). 

In dative (as adverb-equivalent or as part of one): 774b, 775a (searoponcum); 
827b {nihtweorce), 828a; 875a (Sigemunde), 876a (provided that the 
manuscript reading Sigemunde may be retained, as Jack admits is 
possible); 1480b (magopegnum), 1481a; 1787b, 1788a (provided that Klaeber's 
punctuation - which implies a substantival use here of the adjective 
ellenrdfum - may be accepted); 2392b (Eadgilse), 2393a (feasceaftum; 
provided that the adjective in the second element may be taken as 
substantival); 2411b (holmwylme), 2412a; 2678b (mcegenstrengo), 2679a. 

(Hi) Two nouns linked by ond 
In nominative (as subject): 2659b (sweord ond helm), 2660a (a parallel in syntax 

and ultimately in sense). 
In accusative (as object): 2369b, 2370a. 

(iv) Noun or pronoun with participle or adjective (or pronoun used adjectivally) 
as attribute 
In nominative (as subject): 129b, 130a (chiastic); 685b (witig God), 686b; 1111b, 

1112a; 1306b (frod cyning), 1307a; 1645a, 1646a (chiastic; the parallel is 
here in apposition to the subject, ealdor pegna, 1.1644b, which does not 
form part of it); 2271a, 2273a; 2413b, 2414a (chiastic). 

In nominative (vocatively): 1758b, 1759a. 
In accusative (as object): 214b, 215a (chiastic); 231b, 232a (chiastic); 294b, 295 

(mwtyrwydne nacan; chiastic); 325b, 326a (chiastic); 520b, 522a (chiastic); 
1021a, 1022a (chiastic; the emendation to hildecumbor, 1.1022a, seems 
generally accepted); 1358b, 1359a; 1409a, 1411a; 1409b, 1410a (chiastic); 
1410a, 1410b; 1488b, 1489a; 1557b, 1558a (chiastic); 1583a (oder swylc), 
1584a (whether or not this may be seen as chiastic depends on which of the 
two pronouns in the first element is regarded as adjectival); 2253b, 2254a 
(chiastic); 2456a, 2456b (chiastic); 2517a, 2518a; 2788b, 2789a (chiastic); 
2889b, 2890a (chiastic); 3107b, 3108a (chiastic); 3141b, 3142b (chiastic). 
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In accusative as parallel to the subject accusative element in an accusative and 
infinitive construction: 222b, 223a (chiastic); 2978a, 2979a (chiastic; the 
emendation to bradfnej in the first element seems generally accepted). 

In accusative as complement to the object of a verb denoting mental action (in 
this case tellan, to reckon): 2641 (garwigend gode), 2642a (chiastic). 

In dative (as adverb-equivalent): 345a, 346a (chiastic); 1417b (Denum eallum), 
1419b; 1677b, 1678a; 2102a, 2103a; 2160a (sunasinum), 2161a (chiastic). 

(v) Noun as subject with predicative adjective or participle 
49b (geomor sefa), 50a; 1857a, 1860a (provided that both phrases may be 

regarded as dependent on wesan, 1.1859a, as M&R seem to suggest); 
2209b (frod cyning), 2210a (Klaeber's translation (p. 208) of the first half-
line as 'the king was then old' suggests that the adjective is to be taken as 
predicative rather than attributive); 2283b {hord rasod), 2284a (chiastic). 

(vi) Noun as the object of a verb denoting mental action (in this case witan, to 
know) with adjective as complement 
1308 (aldorpegn unlyfigendne), 1309 (pone deorestan deadne). 

(vii) Noun qualified by a noun or a pronoun in the genitive case (plural or 
singular) 
As subject: 1069a, 1069b; 1202b, 1203a; 1283b (mcegpa crcefi), 1284a (chiastic); 

1484b, 1485a (sunu Hrsedles; chiastic); 1550b, 1551b (chiastic); 1866a 
(eorla hleo), 1867a (chiastic); 1961b, 1962a (chiastic); 2142a (eorla hleo), 
2143b (chiastic); 2262b (hearpan wyn, here taken as the subject either of 
noes meaning 'was not' (so M&R) or of an understood existential verb with 
noes as negative adverb (so Klaeber and Jack)), 2263a (chiastic); 2316a 
(wyrmes wig), 2317a (with adjective in genitive used substantially in the 
second element); 2325b (his sylfes ham), Tilla (chiastic); 2337b, 2338b; 
2356a (Geata cyning), 2357a, 2358a (a double parallel, in which the first 
and second elements on the one hand, and the second and third on the 
other, are related to one another chiastically); 2401a (twelfa sum), 2402a 
(chiastic); 2428b (sinca baldor), 2429a (chiastic); 2602b, 2603b, 2604a (a 
double parallel, in which the first and second elements on the one hand, 
and the first and third on the other, are related to one another chiastically. 
If Klaeber6 is right in comparing the construction of this sentence to a 
common way of introducing characters in Old Norse prose, then the first 
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element in the parallel is strictly speaking the subject, the predicate being 
Wiglaf 1.2602a, which does not participate in the parallel); 2900 (wilgeofa 

Wedra leoda), 2901a; 2991b, 2992a. 

Used predicatively: 178b (peaw hyra), 179a (chiastic; whether the parallel is to be 
seen as predicative or as the subject of the sentence depends on whether the 
pronoun swylc, 1.178b, is regarded as adjectival or substantival); 454b 
(Hrsedlan laf), 455a. 

Vocatively: 427a, 428a; 429b, 430a (chiastic); 1474b, 1476a; 1652b, 1653a. 

As subject accusative in an accusative and infinitive construction: 1967b (eorla 

hleo), 1968a (chiastic). 

As logical subject in the accusative in an impersonal construction: 2026b, 2027a 

(chiastic). 

As object: 182a (heofena Helm), 183a; 350b (wine Deniga), 351a, 352a (a double 
parallel, in which the first and third element on the one hand, and the 
second and third on the other, are related to one another chiastically); 443b, 
445a (chiastic);7 912b, 913a (chiastic); 1730b, 1731b (chiastic); 1847b, 
1849a; 2952 (Higelaces hilde), 2953a (with adjective in genitive used 
substantially in the second element). 

(viii) Nouns as subject and object (of a verb which does not participate in the 

parallel) 

652b, 653a (in the first element the pronoun operne, here used substantially, 

occurs as object). 

(ix) Noun or pronoun as subject with adverb or adverb-equivalent (the latter 

modifying a verb or adjective which does not participate in the parallel) 

55b (feeder ellor), 56a; 264b (he on weg), 265a (provided that the adjective gamol 

in the second element may be regarded as substantival); 2076 (Hondscio 

hilfdj), 2077a (chiastic). 

(x) Simplex adjective 

Qualifying a noun (which does not participate in the parallel) in the subject 

accusative in an accusative and infinitive construction: 1662b (wlitig), 1663a 
(eacen). 
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(xi) Compound adjective 

Used with reference to the subject (expressed or unexpressed) of the verb gan (to 
go): 640b (goldhroden), 641a (freolicu); 3031a (unblide), 3032a. 

Qualifying a noun (which does not participate in the parallel) in the subject 

accusative in an accusative and infinitive construction: 1586a, 1587a. 

(xii) Two adjectives linked by ond and referring to the subject of a sentence or 

clause 

Appositively:8 121a, 122a. 

Predicatively: 3181, 3182 (Two superlative adjectives, the first of them modified 
in each element of the parallel by an adverb-equivalent consisting of a 
plural noun. In the second element this noun is in the dative (of respect) 
(leodum); in the first it is either in the dative (of respect) also (if Jack's and 
M&R's reading mannum in 1. 3181a is accepted) or in the (partitive) 
genitive (if Klaeber's reading manna is preferred). 

(xiii) Superlative adjective used substantially and qualified by a plural noun 

in the partitive genitive 

As object: 453a, 454a. 

(xiv) Participle or adjective modified by an adverb or adverb-equivalent, and 

referring in the nominative to the subject (which does not participate in the 

parallel) of a sentence or clause, in one or other of the following ways: 

Attributively: 1038a (searwum fan), 1038b. 
Appositively: 1332a (sese wlanc), 1333a; 1450b, 1451a (chiastic); 2746a (sare 

wund), 2746b. 
Predicatively: 903b, 904a; 1438b, 1439a; 1742b (to fsest), 1743a; 3022b, 3023a 

(chiastic); 3071b, 3072a, 3072b, 3073a (a triple parallel). 
Appositively in relation to an adjective which (does not participate in the parallel 

and) itself refers predicatively to the subject: 1459b, 1460a (chiastic). 
Used semi-substantivally as the subject of a co-ordinate clause, but referring 

ultimately to the subject of the preceding main clause: 565b, 567a. 

(xv) Transitive finite verb with its subject 

22b (gewunigen)-23a, 24a (chiastic; the parallel depends on leode of 1.24a being 
taken as nom. pi., which is how Klaeber and Jack take it. Both verbs are 
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transitive, with hine, 1.22a, which does not participate in the parallel, as the 
object of the first at least of them, cf. xvi, below). 

(xvi) Transitive finite verb with its object 
22a (hine) [. . .] 22b (gewunigen), 24a (the parallel depends on leode being taken 

as dat. sing., which is how M&R take it, rather than as nom. pi., as Klaeber 
and Jack do, cf. xv, above); 420b {fife geband), 421a (chiastic); 422b, 423a 
(chiastic); 667b, 668b; 1149b, 1150a (chiastic); 1204b, 1205a; 1273b (pone 
feond ofercwdm), 1274a (chiastic); 1563a (gefeng pa fetelhilt), 1564b 
(chiastic); 1580a (Hrddgares)-I58la, 1581b-1582 (semi-chiastic; the verb 
is modified by an adverb-equivalent in each element, and the object 
qualified by a genitive noun phrase in each element); 2133a, 2133b, 2134a 
(a double parallel); 2469a, 2469b; 2747b (xrwelan)-2748a, 2748b 
(sceawige)-2749a (chiastic; the object consists of two parallel compound 
nouns in the first element, cf. section ii, above, and of a compound noun 
qualified by an adjective in the second element); 3159 (betifmjbredon on 
tyn dagum)-3l60a, 3160b-3161a (chiastic; the verb is modified by an 
adverb-equivalent in each element, and the object qualified by a genitive 
noun phrase in each element). 

(xvii) Transitive finite verb with its subject and object 
180b, 181b (chiastic). 

(xviii) Transitive finite verb modified by an adverb or adverb-equivalent 
513b, 514b; 531b, 532a (chiastic); 1158b, 1159a (chiastic); 1452b, 1453a 

(chiastic); 1716b-1717a, 1717b-1718a (the verb is preceded by two 
adverbial expressions in each element); 3175b, 3176a. 

(xix) Intransitive finite verb with its subject 
817b, 818a (chiastic); 1120b, 1121a; 1160b, 1161a (chiastic; the adverb eft in the 

first element is not paralleled in the second); 1215a, 1215b (the second 
element adds between the subject and the verb an adverb-equivalent -fore 
psem werede - which has no counterpart in the first element but which, 
however, may be said to assist the parallel semantically, provided that the 
verb mapelian occurring in the first element may reasonably be taken as 
meaning 'to speak in public'); 1327b (hniton fepan), 1328a (chiastic); 
1375b (lyft drysmap), 1376a; 1570a, 1570b (Lixte se leoma, leoht inne 
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stod; chiastic); 1615b, 1616a (chiastic; the adverb asr in the first element is 

not paralleled in the second). 

(xx) Intransitive finite verb with an adjective referring predicatively to the subject 

(not part of the parallel) of a sentence or clause 

130b, 131a (chiastic; the first verb, scet, is definitely intransitive; the second, 

polode, is arguably so in this context); 1754b, 1755a. 

(xxi) Intransitive finite verb modified by adverb or adverb-equivalent 

8a, 8b (chiastic). 

(xxii) Transitive verb in the infinitive with its subject 

3014b (brondfretan), 3015a (the infinitives are dependent on the auxiliary sceall, 

1.3014b, which does not participate in the parallel, and have as their object 
the demonstrative pronoun pa, 1.3014b, which does not do so either). 

(xxiii) Transitive verb in the infinitive with its direct object 

74b, 76a (provided that both phrases may be taken as depending directly on the 
verb gefrcegn of line 74a, a possibility which Klaeber, p. 129, admits. Each 
phrase may then be seen as forming part of the same accusative and 
infinitive construction in which the subject accusative is left unexpressed 
and in which the verb governing the construction (i.e. gefrcegn, 1.74a) does 
not participate in the parallel); 1125b, 1126b (infinitive of purpose); 1449 
(meregrundas mengan), 1450a (chiastic; the infinitives depend on the 
auxiliary scolde, 1.1449b, which does not participate in the parallel); 
1469b, 1470a (the infinitives depend on ne dorste, 1.1468b, which does not 
participate in the parallel); 2045b, 2046a (the infinitives depend on 
onginned, 1.2044a, which does not participate in the parallel); 2421 (pone 

gomelan gretari), 2422a (chiastic; the infinitives depend on sceolde, 

1.2421b, which does not participate in the parallel); 2513b, 2514a (provided 
that the emendation to mserd[u] in the second element is correct (so 
Klaeber and Jack; contrast M&R); the infinitives depend on wylle, 1. 
2512b, which does not participate in the parallel); 2770 (pone grundwong 

ongitan), 2771a (provided that the generally accepted emendation to 
wrsete, ace. pi. of wreet, f, in the second element is correct; the infinitives 
depend on meahte (2770b), which does not participate in the parallel); 
3171 ({care) cwidan, [ond] kyning msenan), 3172 (the ond in 1.3171b is 
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supplied by Klaeber, Jack and M&R for metrical reasons, though its 

absence from the line is not enough to disqualify the two lines, 

syntactically, as an example of the parallel; the infinitives depend on 

woldon, 1.3171a, which does not participate in the parallel). 

(xxiv) Transitive verb in the infinitive with its direct object and its accusative 

subject in an accusative and infinitive construction (the latter dependent on a 

verb which does not participate in the parallel) 

786, 787b-788a. 

(xxv) Transitive verb in the infinitive with its accusative subject in an accusative 

and infinitive construction (and governing an object which does not participate in 

the parallel) 

3132b {weg niman), 3133a (the infinitives depend on leton, 1.3132b, which does 

not participate in the parallel). 

(xxvi) Transitive verb in the infinitive with noun in the dative as adverb-

equivalent (and governing an object which does not participate in the parallel) 

2735 {gudwinum gretan), 2736a (the infinitives depend on dorste, 1.2735b, which 
does not participate in the parallel). 

(xxvii) Verb in the imperative with its direct object 

659a, 659b (chiastic). 

(xxviii) Adverb combined with adverb-equivalent 

542a, 543a (chiastic; comparative adverb in the second element). 

(xxix) Adverb-equivalent (other than the ones noted under sections i, ii, iv, ix, 

xii, xiv, xvi, xviii, xix, xxi, xxvi, and xxviii, above) 

Preposition (or prepositional phrase) with noun or noun-equivalent: 126a {on 

uhtan), 126b; 753b {on mode), 754a {onferhde); 763b {on weg), 764a {on 

fenhopu); 859a, 860a (the noun in the second element is qualified by one in 
the genitive); 1257a {after lapum), 1258a; 1704a, 1705a {ofer peoda 

gehwylce; the noun-equivalent in the second element is qualified by a noun 
in the genitive); 2261a, 2262a (chiastic; preposition with noun - after 

mgfruman - in the first element, noun with prepositional phrase -
hceledum be healfe - in the second; the parallel depends on after being 
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interpreted as 'along with' (so Klaeber) or '(physically) behind' (so Jack), 
rather than 'after (the death of)' (so M&R)); 2624b {of ealdre), 2625a {on 
fordweg). 

Preposition with adjective (or equivalent) and noun: 184a, 185a (in the second 
element the adjective is paralleled by a noun in the genitive); 395b, 396a 
(the possessive adjective qualifying the noun in the first element is not 
paralleled in the second). 

(xxx) Sentence containing a conditional clause, the object of which is modified by 
a comparative clause 
1822-25, 1826-30a (the object consists of a noun itself modified by an adjective -

modlufan maran, 1.1823 - in the first element, and of a noun-clause taking 
up all of 1.1827 in the second. The comparative clauses are introduced by 
donne, 1.1824b, and swa, 1. 1828a, in the first and second elements 
respectively). 

This is only the beginning. The next step is to search the remainder of the 
Old English poetic corpus for examples of the balanced parallel, with a view to 
finding out, among other things, whether the thirty headings listed here exhaust 
the various kinds of syntactic context in which this type of parallel may occur. 
The way will then be open for a search in the corpus for examples of the nine 
other types of parallel identified by Campbell" - all of them essentially variations 
on the balanced one - and for a consideration of how far his account of them 
needs to be modified and/or developed. 
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NOTES 

' Alistair Campbell, 'The Old English Epic Style', in English and Medieval Studies: 

Presented to J. R. R. Tolkien on the Occasion of His Seventieth Birthday, ed. by Norman Davis 

and C. L. Wrenn (London: Allen & Unwin, 1962), pp. 13-26 (p. 20). 
: Beowulf and the Fight at Finnsburg, ed. by Fr. Klaeber, 3rd edn (Lexington, MA: 

Heath, 1950). 
1 Beowulf: A Student Edition, ed. by George Jack (Oxford: Clarendon Press, 1994; repr. 1997). 
4 Beowulf: An Edition with Relevant Shorter Texts, ed. by Bruce Mitchell and Fred. C. 

Robinson, rev. edn (Oxford: Blackwell, 2006). 
5 See Brace Mitchell, Old English Syntax, 2 vols (Oxford: Clarendon Press, 1985), 1,65, § 134. 
6 Klaeber, p. ci, n. 5. 

For various possible ways of reading the second element, see Klaeber, p. 144 and Jack, 

with references. 
8 See Mitchell, Old English Syntax, I, 63 § 130. 

See Klaeber's note, pp. 185-86, for a cautious acknowledgement of closeness in 

meaning between the two elements. 

The parallel depends on the verb cnysedan in the second element being taken as 

intransitive, which is how Dorothy Whitelock takes it in her Glossary to Sweet's Anglo-Saxon 

Reader, rev. by Dorothy Whitelock, 15th edn (Oxford: Clarendon Press, 1967). 
11 Campbell, pp. 20-22. 

73 



Vercelli Homily XIV and the Homiliary of Paul the Deacon1 

Paul E. Szarmach 

When the late J. E. Cross cited the progressive activity of source study, he no 
doubt had in mind the advance in understanding that he established with his study 
of Cambridge, Pembroke College 25 as well as the grand movement of several 
generations of scholars. It has been some time since anyone argued that ^lfric, 
for example, had an extensive library that made it possible for him to pick the 
flowers of the Fathers as he composed his homilies and sermons. It was Paul the 
Deacon who in many cases made that first important pick, thanks to 
Charlemagne.3 Cyril Smetana's two classic studies put an end to speculation about 
libraries for good by directing scholars to the homiliaries and iElfric's use of 
them, settling the large question of grand libraries for certain and opening up 
studies of other possibilities, such as our honoree has offered with her research 
into Smaragdus. Pembroke 25, of course, has a special connection to the Vercelli 
Homilies, which Cross has amply demonstrated. Vercelli Homily XIX draws on 
the Rogationtide sermons for the treatment of Jonah.5 Vercelli Homily XX, which 
Forster cited as coming ultimately from Alcuin's Liber de Virtutibus et Vitiis, 
derives in fact from a ninth-century redaction of Alcuin's work into three 
homilies, cap. 27-35 providing the substance of art. 93 in Pembroke and its 
equivalent in Vercelli XX. These discoveries are part of the corrective processes 
embedded in that 'progressive activity' Cross cited. In these two cases, at least, 
this author happily bows to the rod of correction, for the discoveries have 
corrected his early work on these two homilies. Specifically, the positive literary 
qualities of shaping ultimate sources or of crisp diction belong to Latin 
intermediaries who were followed by their Old English adaptors, not created by 
them. In this paper I would seek to administer even more self-correction in the 
name of steady progress by way of a review of the source work on Vercelli XIV 
which, because it will return scholarly attention to Paul the Deacon's homiliary, 
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might seem to be a form of retrogressive progress. A reprise of the homily in its 
manuscript context is a necessary beginning. 

Vercelli XIV, entitled Larspell to swylcere tide swa man wile [='quando 
uolueris'], written in red minuscule, is the fourth and final item in the manuscript 
grouping B2b, as established by D. G. Scragg, and the sixteenth item in the 
Vercelli Book. The use of red minuscules, which are not otherwise found in the 
Vercelli Book, as well as certain language features, link XIV to XI-XIII, which 
are given serial enumeration as homilies for Rogationtide. As all scholars seem to 
agree, the Vercelli Scribe copied, rather mechanically, the headings of his various 
exemplars. The Rogation sermons in B2b are noticeably briefer than the prose 
pieces in the Vercelli Book. This Rogationtide trio has further, thematic unities, 
as Charles D. Wright has recently argued. With due caution Wright suggests 'an 
unprovable hypothesis' that the three sermons give voice to secular clerks who 
have worked out the right relation between material wealth and timor domini as 
opposed to their monk-critics who saw the clerks as worldly and licentious. Such 
a reading gives the three sermons remarkable status in the anti-monastic reaction 
that accompanied the Benedictine Reform and, with C. A. Jones' reading of 
^slfric's Letter to the Monks of Eynsham, serves as a reminder that the 
Benedictine Reform did not sweep all before it.9 Homily XIV is a penitential 
homily, and as such shares on the broad level the same theme of spiritual renewal 
through soul-saving practices as found in XI-XIII. Where XI and XIV offer 
similar passages based on Caesarius of Aries' Sermo 215 De Natale Sancti 
Felicis, the evidence would suggest that there are at least two different Old 
English writers at work in Group B2b.10 Vercelli XIV is not extant in variant 
form, but Scragg has found two sentences from this homily in Cambridge, Corpus 
Christi College 303, art. 40, De Inclusis, p. 202, which is a Rochester production 
of the early twelfth century.'' Presumably the text of Vercelli XIV was available 
at Rochester in some form at least at the end of the Anglo-Saxon period. 

Caesarius of Aries duly noted, the main source for Vercelli XIV is Gregory 
the Great's Dialogues, beginning with a small passage in IV.59 and following 
through to the end of the Dialogues in IV.62, which in the Scragg edition 
occupies 11. 45-139 approximately out of 179 lines.12 While developing a theory 
of composition for some Old English homilies, I suggested that one had to 
consider whether this core of Vercelli XIV derived from a pre-existent translation 
or came directly from the Latin to this composition.' The less than confirming 
proof can now yield to the discovery that section IV.62 of the Dialogues exists as 
a contribution to the Homiliary of Paul the Deacon, pars aestivalis, item 94b, as 
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reconstructed by Gregoire in 1980 and also 1966.14 Oddly enough, Gregoire 
indicates that Dialogues IV.60-62 is the extract, when the incipit he cites, 'Sed 
inter haec sciendum est quia [. . .]' is the incipit for IV.62. In this attribution there 
is a double misdirection in operation. First, the use of the title 'homiliary' may 
lead to a certain casualness in the understanding of Paul the Deacon's homiliary. 
In fact, Paul the Deacon adopted several non-homiletic works. They include, 
among other works, Augustine's Quaestiones Evangeliorum (1.7), his De Civitate 
Dei (1.29), his Enchiridion (III. 131), Isidore of Seville's De Ortu et Obitu Patrum 
(1.31), Eusebius' Historia Ecclesiastica (1.32), Jerome's Epistles (II. 1), and 
'sermons' based on commentaries of Jerome and Bede.15 Secondly, the scribe or 
compiler of a given version might mislead the unwary source hunter by, as noted 
below, calling an extract a 'sermo', and thus giving a false lead for a fruitless 
search among sermons and homilies when the given work is neither of these. 

The absence of a definitive edition of Paul the Deacon's Homiliary is a 
further difficulty. The version in PL 95, 1059-1566 is manifestly, if not 
hopelessly, an interpolated version.16 In 1966 Gregoire summarized the state of 
the question while highlighting the importance of Vat. Lat. 8562 and 8563, 'two 
good witnesses'; in 1980 he downplayed the Vat. Lat. manuscripts, returning to a 
consideration of four Reichenu manuscripts, two Benediktbeuern manuscripts, 
and one Troyes manuscript to create his inventory. Over time varying liturgical 
contexts and religious developments certainly created a special kind of mouvance 
in the dissemination of Paul the Deacon's Homiliary, as the anthology developed 
away from Paul's first intention. For Anglo-Saxon literary culture there are only 
comparatively later Latin manuscripts with no notice thus far of any ninth- or 
tenth-century witnesses except St.-Omer 202 (see below). Within this context 
Vercelli XIV would then appear to be among the earliest witnesses to the use of 
Paul the Deacon in the vernacular, at least more or less contemporaneous with 
^lfric's two homily cycles and, with due acknowledgment of the hazards of 
dating, perhaps even earlier.18 

Exactly what constitutes the field of study for Anglo-Saxon homiliaries 
remains fuzzy and unclear. With their respective handlist of Anglo-Saxon 
manuscripts and catalogue of eleventh-century Anglo-Saxon manuscripts Helmut 
Gneuss and Richard Gameson have advanced the subject, as has Mary Richards 
with her special study of Rochester homiliaries.1 The problem for Anglo-Saxon 
Studies generally is the terminus ad quern, and it is no different for the study of 
Anglo-Saxon literary culture, or to put it another way: how far into the twelfth 
century should investigation proceed, especially for the study of late tenth- or 
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early eleventh-century texts? Gneuss and Gameson nevertheless give something 
of a baseline for study, though their fields are not quite congruent. Gneuss lists 
some sixteen manuscripts or fragments of Paul the Deacon's Homiliary.21 

Gameson does not include the fragmentary Canterbury, Cathedral Library and 
Archives, Add. 127/1 or St.-Omer, Biblotheque Municipale 202, but adds BL 
Harley 1918.22 The scope of Richards' work allows her to go forward into the 
twelfth century with, for example, Edinburgh, N.L. MS. Adv. 18.2.4, which is in 
'the distinctive Rochester style of the first quarter of the twelfth century'. 

In the face of these traps and pitfalls about the temporal closure to the 
study of Paul the Deacon's Homiliary and the prospect of infinite textual 
progression, it is the happy fact that Cambridge, Pembroke College 23, art. 68, 
fols. 289rl-89v2 represents an intermediary text between Gregory's Dialogues 
and Vercelli Homily XIV. Pembroke 23, art. 68 is the equivalent of Dialogues 
IV.62, which is a major part of Vercelli XIV, but not of course the entire 
Gregorian section. Thus, as with Pembroke College 25 and Vercelli Homilies 
XDC and XX, a later Latin text indicates the proximate source of an earlier 
vernacular version. Rebecca Rushforth describes Pembroke 23 and Pembroke 24 
as a 'two-volume set of homilies written in France, probably at Saint-Germain-
des-Pres, Paris, in the first half of the eleventh century'.24 She associates the two 
volumes with Abbot Baldwin (1065-1097/98), who had been a monk at Saint-
Denis and who is likely to have been instrumental in the importation of the 
volumes from St. Denis to Bury.25 The punctuation in the text, notably the ';' 
mark, suggests that it was a reading text, but the punctuation generally 
corresponds to sense units as well. In addition to the main hand there may be at 
least three other hands: 1) a late, likely Renaissance, hand that seeks to indicate 
that the Gospel reading is from Matthew; 2) a hand in darker ink that corrects 
erring 'indul' to 'indulti' (1. 20) and places an apparent accent mark on the root 
syllable of'relaxat' (1. 2); 3) perhaps a third hand that inserts hyphens at the end of 
11. to indicate word division and light separation marks between words. The later 
annotator who writes faintly 'Nota' in the margin opposite manuscript 11. 15-16 
could be yet another hand. 

The Latin text in Pembroke College 23 strays only slightly from the text as 
established by Umberto Moricca and Adalbert de Vogue, respectively.26 One may 
dismiss from consideration at the outset errors in Pembroke 23 as, for example 
qui (in standard abbreviation) for correct quia (1. 3), ei instead of correct eique (1. 7), 
cum seruo instead of correct conseruo (1. 11). The hand that corrects indul to 
indulti (1. 18), rather than indulgentiae, follows the mainline tradition in both the 
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Italian and French traditions. Invariably variants such as in eo for in ipso (1. 2), 
aduersus for aduersum (1. 4), Mud rursus a nobis exigitur for Mud rursus 
exigimur (1. 18) are variants witnessed in the whole tradition. Pembroke 23 offers 
minor points of variation: delicti sui for sui delicti (1. 1), offeres for offers (1. 3), 
scilicet ut for et scilicet or ut scilicet (1. 8). The free adaptation of a broad Latin 
tradition makes it difficult to seek to establish clinching points of 
correspondence. One example may suffice. LI. 20-22 of Pembroke 23 read: 

Igitur dum per indul[ti] temporis spatium licet, dum iudex 
sustinet, dum conuersionem nostram is qui culpas examinat, 
expectat, conflemus in lacrimis duritiam mentis [. . .] 
[Therefore, while it is permitted through a space of time of 
grace, while the judge holds back, while the one who will 
examine our sins awaits our conversion, let us melt down 
the hardness of our mind in tears [. . .]] 

which become in the Old English: 

Uton bonne, men \>a leofestan, gebencan bane fyrst bisse 
forgifenan tide, nu us la?reS 7 myndgaS, 7 ure 
gehwyrfednesse bideS, se ilea se 6e is ure dema. Hreowsian 
we mid tearum ba heardnesse ures modes 7 ura synna [. .]2 

[Let us then, dearly beloved, consider this time of 
forgiveness, now that the same one that is our judge teaches 
us, reminds us, and awaits our conversion. Let us repent the 
hardness of our mind in tears [.. .]] 

The key words indul[ti] and conuersionem make it through the re-arranged 
syntactic flow, as presumably variant indulgentiae and conuersationem would 
have too, with the trailing elegance of the complex Old English subject. The 
relation is there, and it is noteworthy that de Vogue's collation with the eighth-
century St. Gall 213 and Autun 20 supports the connection. A more specific link 
to a particular manuscript seems not possible. 

There is still some distance to go in ascertaining a closer relationship 
between Homily XIV and Gregory's Dialogues. It may very well be that some 
version of Paul the Deacon contains an extract that does in fact pick up in IV.59 
and goes through to IV.62, as Scragg demonstrates in his notes and I have 
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discussed in English Studies. The existence of a partial correspondence must now 
point the direction of research towards homiliaries of the Paul the Deacon type. 
By way of postscript: as de Vogue notes, Matthew 5. 23-24 is something of a 
favorite text for Gregory, who cites it in the Pastoralis at 111.22, Homiliae in 
Hiezechihelem Prophetam, I.viii.9, and Registrum Epistularum, Epistola 1A?9 

Alfred the Great does translate 111.22 closely, but there is no particular correlation 
between the passages in Vercelli XIV and the Pastoralis beyond the citation of 
Matthew 5:23-24. In private communiacations (June, 2006) Thomas N. Hall 
suggested to me the possibility Vercelli XIV is really in a line of abbreviated 
versions of Paul the Deacon, the specific evidence for which has not yet come to 
light, though there are examples of such abbreviation in other cases. 

In the edition of Pembroke 23, art. 68, which follows below, I have 
modernized punctuation and have expanded abbreviations without notice. Tailed 
'e' is a manuscript feature, but I have not distinguished it. Nor have I pursued 
spelling variants, as Moricca and de Vogue have. The notes to the Latin text 
combine light textual commentary with variants. Pembroke College 23 art. 68 is 
collated with the mainline tradition of the text of the Dialogues as a whole, as 
presented in de Vogue primarily, which is, as I have suggested, essentially a 
composite. 

Cambridge, Pembroke College 23fols. 289rl-89v2 

SERMO BEATI GREGORII PAPE DE EVANGELICA LECTIONE 

Sed inter hec sciendum est quia ille recte delicti sui ueniam postulat, 
qui prius hoc quod in eo delinquitur relaxat. Munus enim non accipitur, 
nisi ante discordia ab animo pellatur, dicente ueritate, 'Si offeres 
munus tuum ad altare et recordatus fueris qui[a] habet aliquid aduer-
[col. 2]sus te frater tuus, relinque ibi munus tuum ante altare, et uade 5 
prius reconciliari fratri tuo. Et tunc ueniens offerfs] munus tuum.' Qua 
in re pensandum est, cum omnis culpa munere soluatur, quam grauis est 
culpa discordiae, pro qua nee munus accipitur. Debemus itaque ad 
proximum, quamuis longe positum longeque disiunctum, mente ire; 
ei[que] animum subdere, humilitate ilium ac beniuolentia placare, 10 
scilicet ut conditor noster, dum tale placitum nostrae mentis aspexerit, a 
peccato nos soluit, [289vl] quia munus pro culpa sumit. 
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Veritatis autem uoce adtestante didicimus, quia seruus qui decern 
milia talenta debebat, cum penitentiam ageret, absolutionem debiti a 
domino accepit, sed quia [con]seruo suo centum sibi denarios debenti 15 
debitum non dimisit, et hoc est iussus exigi quod ei fuerat iam dimissum. 
Ex quibus uidelicet dictis constat quia, si hoc quod in nos delinquitur ex 
corde non dimittimus, et illud rursus a nobis exigitur, quod nobis iam per 
penitentiam dimissum fuisse gaudebamus. 

Igitur dum per [col. 2] indul[ti] temporis spatium licet, dum 20 
iudex sustinet, dum conuersionem nostram is qui culpas examinat 
expectat, conflemus in lacrimis duritiam mentis, formemus in proximis 
gratiam benignitatis, et fidenter dico quia salutari hostia post mortem non 
indigebimus, si ante mortem Deo hostia ipsi fuerimus. 

TEXTUAL NOTES 

Title. In red rustic capitals [= 22nd Sunday after Pentecost: reading according to 
Matthew 18. 2-14, 'Simile est regnum coelorum homini regi [. . .]']. Beneath the 
title a later hand (Renaissance?) writes mathei followed by s.d. [?]. 

1. Sed. Initial S, zoomorphic in five ms. lines, and the first line are highlighted as 
per the layout practice of the book in translucent light brown ink. 
delicti sui: sui delicti. 

2. eo: ipso. 

3. offeres: P, offers. 

4. qui[d\: originally qui in abbreviated form. 
aduersus: adversum. 

6. reconciliari: reconciliare. offer[s]: P, offer. 

7. in re: de re. 

10. ei[que\. P, ei. 

11. scilicet ut: ut scilicet I et scilicet. 

14. erasure after -bebat. 

15. \con\seruo: P, cum seruo. 

17. quibus [. . .] quod: a later hand writes 'nota' in the margin opposite these 
manuscript lines, quia si hoc: written as one word with a thin vertical line 
separating the units. 

18. illud rursus a nobis exigitur: illud rursus exigimur. 

20. indulftij: ti written in darker ink above the line. 
23. hostia: erasure before and after hostia. 
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NOTES 

' I would like to thank Thomas N. Hal! for his comments and suggestions. 
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In this essay I will describe one striking and hitherto undocumented feature of the 
relationship of a composite Old English text to its sources, and will consider what 
this implies about scribal activity and manuscript relationships.1 The composite 
text in question is the homily on folios 311 v-316r of manuscript Cambridge, 
Corpus Christi College 198 - article 62 in Neil Ker's description of the 
manuscript's contents.2 Most of the contents of CCCC 198 are ^Elfrician. The 
earliest part of the manuscript, Part I, was written in the early eleventh century. 
Article 62 is one of a group of what John Pope categorises as 'nearly 
contemporary additions in several hands' which constitute Part II of the 
manuscript.3 

The main source text for article 62 is ^lfric's composition entitled 'In 
Quadragesima. De Penitentia'. Almost all of this homily is copied into article 62, 
and to it is added a lengthy excerpt from the anonymous homily Blickling X.5 The 
welding together of an ^lfrician composition with one from the Blickling 
collection might seem unlikely - and would certainly have alarmed the Abbot of 
Eynsham - but at least one other late Old English composite text makes just such 
a combination,6 and many of the re-uses of items from /Elfric's Catholic Homilies 
turn them into something closer in tone and rhetoric to parts of the anonymous 
corpus.7 Blickling X is assumed by Richard Morris to have been intended for 
Rogation Wednesday, although its title is erased in the Blickling manuscript. 
Morris gives it the editorial title 'E>isses middangeardes ende neah is'. Article 62 
has the title 'Incipit de penitentia. in quadragessima', and it opens with the formula 
'lswedum mannum is to witane f, which is presumably the work of its compiler.8 

This phrase is used to lead into ^Elfric's 'De Penitentia', which article 62 follows 
from its opening to its penultimate word, reproducing its discussions of baptism, 
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repentance and confession, prayer, and the nature of the Trinity. The compiler of 
article 62 then changes ^lfric's final word, 'amen', into 'butan aeghwilcum ende'. 
Throughout its version of 'De Penitentia', article 62 shows minor differences of 
vocabulary which do not alter the sense of the text in any significant way. 

After copying 'De Penitentia', the compiler of article 62 turns to a lengthy 
excerpt from Blickling X, corresponding to p. I l l , line 15 to p. 115, line 8 in 
Morris' edition. In both the Blickling manuscript and article 62 this passage opens 
with the importance of Christian teaching, the division of the body and soul at 
death, the transitory nature of earthly things, human bones talking about earthly 
decay, and the beauty of the world when it was first created. From here, 
Blickling X begins its final section with an exhortation to reflect on the creation 
of the world and its original beauty,10 and moves into a rather confusing 
sequence: 'pa wisnode he on Cristes haligra heortum, & nu is on urum heortum 
blowende swa hit gedafen is'. The description of the world shrivelling and then 
blooming is not anchored in any parallel account of moral decline and renewal, 
and even if this sequence were anchored in such a way, it would hardly fit the 
exhortatory theme of the homily, which relies on presenting the world as 
declining and sinful in order to stress the need to repent now. Blickling X carries 
on in precisely this vein; emphasising the misery and evil of current times, and 
reminding its audience of the transience of the world and of the necessity of 
obeying God.12 

Article 62 reproduces most of the text described above, with relatively 
frequent small changes of vocabulary and turn of phrase, of the sort often seen in 
composite Old English homilies' treatment of their sources, and indeed in article 
62's alterations to i^lfric's 'De Penitentia'. In the middle of the Blickling X 
description of the world being created beautiful, article 62 misses out several lines 
of text in the Blickling manuscript version, which continue the description of the 
newly-created world's beauty,13 and resumes copying the Blickling X text a little 
further on for a few short phrases from the end of the Blickling X description of 
earthly beauty.14 Article 62 alters its Blickling source text in one further way; by 
unscrambling the confusing sequence in Blickling X. In place of this, it has a 
description of a more predictable decline, 7 pa wss he ealra godnyssa ful 7 nu he 
is wanigenne 7 scinddende',15 which is presumably the work of its compiler. After 
this reworking, article 62 copies the text of Blickling X, with a few minor 
alterations, to its end, which includes an account of the evils of the present world 
and the importance of rectifying them.1 
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Structurally, thematically and verbally, article 62 welds together its 
material intelligently to construct a powerful appeal to repentance. 'De 
Penitentia"s closing account of Judgement and the torment the sinful will suffer 
provides a strong thematic lead-in to Blickling X's insistence on spiritual 
preparation for Doomsday. The addition of the Blickling X extract enables the 
compiler of article 62 to address many themes connected with Judgement in the 
anonymous Old English homiletic and poetic traditions, such as earthly decay as 
expressed in laments for what is past, and personified by speaking human bones. 
These popular features of anonymous vernacular writing on the end of the world 
add a lively, imperative tone to ^lfric's treatment of Judgement, and the end of 
Blickling X brings article 62 to a thematically and structurally striking close with 
a return to an exhortation to repentance. 

The improvement of the confused passage in Blickling X, coupled with the 
many smaller changes made to the Blickling X text, led Donald Scragg to suggest 
that 'here the compiler of the piece in F [CCCC 198] is copying Blickling no. x 
with some freedom'.'7 These aspects of the comparison of the two might seem on 
first consideration to indicate that it is more likely that Blickling X is not the 
direct source of article 62, but that the two are connected via a now-lost 
intermediate version, or that they draw independently from a common, lost, 
source-text. In fact, however, it is clear from other examples of the re-use of Old 
English prose that the process of recasting a source text into a new piece often 
entails a re-articulation of the source text which introduces minor changes and on 
occasion more significant alterations. It is entirely possible, then, that article 62 
drew directly on a text identical to the only copy of Blickling X which now 
survives - the one in the Blickling manuscript - and altered it in the copying, and 
that its relationship to /Elfric's 'De Penitentia' is of the same order. 

The physical and mental working practices required to re-cast source texts 
in this way are very well captured in an important analysis of medieval scribal 
practice by Michael Benskin and Margaret Laing. Benskin and Laing examine 
Middle English scribes who copy source-texts from manuscript exemplars and 
who introduce changes of the order of the more routine ones noted above. They 
describe the point of the copying process at which the words in a source text are 
transformed into the different words which the scribe copies out: '[ijnstead of 
reproducing a perhaps laboriously interpreted visual image, the visual image is 
now interpreted at a glance; and what is held in the mind between looking at the 
exemplar and writing down the next bit of text, is not the visual symbols, but the 
spoken words that correspond to them. What the scribe reproduces is then the 
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words that he hears, not the visual images from which they arose: regardless of 
whether his lips move, he is writing to his own dictation'1 . Benskin and Laing 
call this technique 'copying via "the mind's ear'",20 and it is an extremely useful 
model for conceptualising the process behind the production of a text like article 
62 from direct source-texts like iElfric's 'De Penitentia' and Blickling X, where 
the scribe is recasting each source here and there into a preaching text which 
retains many of the essentials of the sources, but which has been revoiced as an 
individual new address. 

We cannot know whether in CCCC 198 we have the first or only version 
of article 62 to be made. No other copies of the text which is article 62 survive, 
but this does not preclude their having existed, in principle, then, the direct 
drawing on 'De Penitentia' and Blickling X argued for above could have taken 
place in an earlier and now-lost composite homily, and CCCC 198 article 62 
could be a recopying of this. On balance of probability, it is more likely that this 
is not the case, since the very great majority of anonymous composite Old English 
homilies now exist in only one copy. It might be assumed that they would have 
circulated less widely than the work of such a well-networked author as iElfric, 
and the dramatic contrast between the many multiple copies of /Elfrician homilies 
and the almost-always single copies of anonymous composites weighs in favour 
of most of the latter being unique. 

If the question of whether the text which is article 62 was compiled for the 
first time in CCCC 198 or whether it had an earlier existence is therefore open, it 
follows that we do not know whether the scribe of CCCC 198 article 62 is also its 
compiler. With regard to this, it is important to note that if scribe and compiler are 
not one and the same, it is possible that they were not working in the same place, 
since the text could have been compiled in one centre and then either been taken 
to another for copying into CCCC 198 or been drawn on for copying into CCCC 
198 which itself was then taken elsewhere. This notwithstanding, given what we 
can ascertain about the textual transmission of other composite homilies, as 
outlined above, the working assumption of this essay is that article 62 was written 
out fully for the first time in CCCC 198. This in turn means that its scribe in 
CCCC 198 can therefore be assumed to be its compiler, and that in the first half 
of the eleventh century the scribe of CCCC 198 article 62 was therefore working 
in a centre where a copy of Blickling X was available. 

A pair of separate but similar issues - that of the precise version of 
Blickling X available to the compiler of article 62 and that of the relationship 
between the two manuscripts, which share two entire items in addition to the re-
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use of Blickling X in article 62 - has been the subject of scholarly interest for 
some time.21 Scragg demonstrates the close connection between the manuscripts, 
and is convinced that '[i]f any further light is to be shed on the origin of B [the 
Blickling manuscript], it is most likely to come from F [CCCC 198]',22 but he 
does not judge the Blickling manuscript to be the direct source of CCCC 198 for 
the material they share. He proposes, rather, that 'F [. . .] is not dependent upon B 
but is so close to it that we must assume that they have a common ancestor lying 
no great distance behind them', and that 'the likelihood is that [the scribes of the 
two manuscripts] were working in the same scriptorium'. Mary Clayton also 
believes CCCC 198 'to be close to B in its milieu of origin', and that Part II of 
CCCC 198 'was written in the same centre in which B was produced'.24 The 
general assumption seems to be that the two manuscripts, in their shared items, 
are separated by only one or two stages in a chain of source- and product-
manuscripts. 

The whereabouts of their putative shared scriptorium is unknown: the 
Blickling manuscript's place of production has been the subject of debate for 

25 

decades, and is still unresolved; CCCC 198 is likely to have been in Worcester, 
or thereabouts, by the thirteenth century, when the 'Tremulous Hand' scribe 
annotated it; the place or places of production of its two parts are not securely 
known, and scholarly opinion has lined up for and against Worcester as the place 
of production of Part II.26 The very limited range of /Elfric's work drawn on in 
CCCC 198, as well as its lack of similarity to known Worcester styles of script, 
led Pope to doubt that the manuscript was at Worcester in the eleventh century.27 

It is worth noting, in the light of this, the Office of St Guthlac added to the end of 
CCCC 198 in the late eleventh century. Scragg argues that this does not help 
identify a location for the manuscript, since 'the saint appears to have been widely 
popular',28 but if an alternative Worcester-area origin and/or provenance is under 
consideration, St Guthlac's priory in Hereford might be a relevant candidate. 

In the light of this question of place of production and/or use, I would like 
now to return to the analysis of the relationship between article 62 and 
Blickling X, to point to the precise nature of one of the differences between them, 
and to use this both to reinforce the argument for a very close relationship and to 
add to the speculation about the location of the Blickling manuscript by the 
second half of the eleventh century. As noted above, after the point where it 
describes the beauty of the world at its creation, CCCC 198 article 62 does not 
reproduce the short section of Blickling X which extends this description.29 No 
obvious reason for omitting this very standard description of the delights of earth 
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after its creation is apparent; article 62 copies from its source-texts for long 
stretches without abbreviating them, and the theme of the omitted section is 
entirely in keeping with that of article 62; this does not appear to be an example 
of a compiler omitting a passage because it does not fit the theme or priorities of 
the composite piece. The material details of the omission prove to be more 
suggestive: comparison of the relevant manuscript folios reveals that the omission 
covers exactly seven lines of the Blickling manuscript text (fol. 69v 11. 15-21 of 
the Blickling manuscript). In the transcriptions which follow, manuscript line 
endings are marked by '/' and the folio ending by '//', and text which exists in both 
manuscript versions is underlined: 

Blickling manuscript folio 69v, line 12 - folio 70r, line 1 
gesceapen was pa was he ealre fasgemes/ 
se full 7 he waes blowende on him sylfu/ 
on swybe manigfealdre wynsumnesse/ 
7 on pa tid waes mannum leof ofor eorpan/ 
7 halwende 7 heal smyltnes waes ofor/ 
eorban 7 sibba genihtsumnes 7 tud/ 
dres aspelnes 7 pes middangeard wees/ 
on pa tid topon faeger 7 topon wymsum/ 
lie. |> he teah men to him burh his wlite/ 
7 burh his feegernesse 7 wynsumnesse// 
fram bon aslmihtigan gode 7 pa he bus fseger/ 

CCCC 198, folio 315v, lines 19 - 21 
he ealra fasgernyssa ful 7 he waes blowende on him/ 
sylfum on swipe manigfealdre wvnsumnysse/ 
fram pam aslmihtigan gode 7 pa he bus faeger waes/ 

As can be seen, the last word copied in article 62 before the omission is 
'wynsumnysse', which is at the end of line 20 of fol. 315v of CCCC 198, and at 
the end of line 14 of fol. 69v of the Blickling manuscript; and the last word of the 
omission from article 62, at the end of line 21 of fol. 69v of the Blickling 
manuscript, is also 'wynsumnesse'. This, therefore, may be an accidental 
omission from article 62 rather than an example of the compiler deliberately 
editing the source text. If we assume that article 62 was copied from a manuscript 
which happened to have the same line-layout as the Blickling manuscript at this 
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point, then this could very well be an example of homeoteleuton - eyeskip - on 
the part of the scribe of article 62. The line-layout of CCCC 198 and the Blickling 
manuscript does not match in the lines surrounding this point, so it is not the case 
that the CCCC 198 scribe is slavishly following the line-layout of an exemplar 
which matches the Blickling manuscript for any length of time, but the 
coincidence of line-layout across the two manuscripts at the point of the eyeskip 
is very striking, and highly suggestive of the scribe/compiler of article 62 working 
from an exemplar whose line-layout was identical at this point to that of the 
Blickling manuscript. If this is the case, the exemplar of article 62 is very likely to 
be either a manuscript extremely close to the Blickling manuscript in terms of 
time and chains of copying, or the Blickling manuscript itself. 

If Benskin and Laing's 'mind's ear' copying technique is postulated for 
article 62, it is necessarily the case that the scribe would take his or her bodily eye 
(to coin an Anglo-Saxonism) off the source text for whole phrases in order to 
process it into the text which would then be written out. Benskin and Laing 
identify scribal confidence and familiarity with the language of the source-text as 
necessary prerequisites for the use of the 'mind's ear' copying technique,32 and 
both attitudes are amply demonstrated by the smooth transitions between verbatim 
reproduction of and small changes to source-texts throughout article 62, and by 
the recasting of the muddled Blickling X passage. The deliberate and necessary 
disengagement from the text written out in a source manuscript by a confident 
scribe copying out from it using the 'mind's ear' technique would, then, lead to the 
sorts of minor verbal reworkings of the source texts seen throughout article 62. It 
would also, of course, provide precisely the conditions for a scribe to lose his or 
her way in a manuscript exemplar and to produce inadvertent scribal eyeskip of 
the sort described here. If a scribe is from time to time taking their eye and their 
mind - and also, especially when the text being compiled is a preaching text 
intended for out-loud delivery, their ear - off the precise verbal detail of the 
source text, the likelihood of their resuming reading and copying it in the wrong 
place is increased. In such circumstances the scribe would not intend to copy out 
the source-text slavishly, but would rather set out to adapt it in small ways, and 
then might unintentionally omit a portion of it because his or her attention was 
taken off the source-manuscript whilst mentally reformulating a phrase before 
writing it down. 

One further factor which would increase the likelihood of such error in the 
example under scrutiny is the strong possibility of a brief pause on the part of the 
scribe at the point of the eyeskip: 'wynsumnysse' - the trigger word for the 
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eyeskip - comes at the end of a line in CCCC 198, and if the CCCC 198 scribe 
wrote out the text a line at a time, the pause to check the exemplar either after 
writing this word or between writing 'wynsum' and 'nysse', which are separated by 
a space on CCCC 198 fol. 135v 1. 20, might have created the conditions for the 
eyeskip. The sense of some sort of scribal pause or break at around this point is 
amplified by the aspect of the script of article 62, which changes in the course of 
fol. 315v, becoming horizontally and vertically tighter and more upright from 
towards the end of line 18 onwards, as if the scribe has recalculated how much 
space is left and has decided that it is necessary to compress script. Another shift 
or pause seems to happen in line 20, where the letter-size and spacing grow, with 
'wynsumnysse', at the end of the line, being markedly widely spaced. By contrast, 
the start of line 21, Tram bam', sees a new and distinct compression of letter-size 
and space. In sum, the impression is that the writing out of lines 18 to 21 of fol. 
315v was done with a series of pauses or shifts in strategy. This, of course, would 
further increase the chances of eyeskip. It is also notable that the omitted passage 
takes up exactly the last seven lines of fol. 69v of the Blickling manuscript. If the 
scribe of CCCC 198 article 62 was working from an exemplar which mirrored the 
line- and page-layout of the Blickling manuscript at this point, and if at this point 
of the copying the CCCC 198 scribe was more prone to make mistakes, he or she 
would perhaps be unlikely to pick up on an accidental omission once 'fram bam' 
had been written and a new page of the exemplar was being consulted, as his or 
her eye would have travelled a long way from the point of the eyeskip, low down 
on the left-hand verso page of the exemplar, to the top of the right-hand recto 
page. 

The apparent eyeskip in article 62, although a very small element of the text's 
production and relationship to its sources, offers an important piece of support to 
the evidence assembled to date which links CCCC 198 and the Blickling 
manuscript. It raises anew the question of whether the Blickling manuscript might 
have been the direct exemplar for CCCC 198 article 62 and adds weight to the 
argument that CCCC 198 Part II was made in an institution very directly 
connected to, if not identical with, the one which housed the Blickling manuscript 
in the first half of the eleventh century.34 This in turn underpins the growing 
understanding that the identification of manuscript relationships, whether by 
content, codicology or palaeography or a combination of these aspects, is key to 
bringing into sharper focus our picture of where, with what resources, and under 
what conditions Anglo-Saxon books were made. 5 
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NOTES 

' This essay is based on work done under Joyce Hill's supervision during my PhD 

studies. Although Joyce would no doubt be dismayed at the delay between its origins and its 

publication, it seems fitting to offer as my contribution to her birthday festschrift something 

which resulted from her invaluable guidance. 

Neil Ker, Catalogue of Manuscripts Containing Anglo-Saxon (Oxford: Clarendon 

Press, 1957; repr. with supplement, 1990), p. 81. All details of manuscript date, provenance 

and article numbers are taken from Ker, Catalogue, except where otherwise stated. For a 

diplomatic transcription of article 62, see Mary Swan, '̂ Elfric as Source: The Exploitation of 

/Elfric's Catholic Homilies from the Late Tenth to Twelfth Centuries' (unpublished doctoral 

thesis, University of Leeds, 1993), pp. 266-77. 

Homilies of ALlfric: A Supplementary Collection, ed. by John C. Pope, Early English 

Text Society, o.s. 259 and 260, 2 vols (London: Oxford University Press, 1967 and 1968), I, 21. 

See also Ker, Catalogue, p. 76. 
4 This piece is included in Thorpe's edition of the Second Series of Catholic Homilies 

after the main run of the CH from manuscript Cambridge, University Library Gg. 3. 28: The 

Homilies of the Anglo-Saxon Church: The First Part, Containing the Sermones Catholici, or 

Homilies of JElfric, ed. by Benjamin Thorpe, 2 vols (London: £ilfric Society, 1844-46), II, 602-08. 

Peter Clemoes describes 'De Penitentia' as 'a piece on penitence in Lent, perhaps an extract 

from a letter' {ALlfric's Catholic Homilies: The First Series: Text, ed. by P. Clemoes, EETS, s.s. 17 

(Oxford: Oxford University Press, 1997), p. 25). In his later rescensions of the Second Series of 

Catholic Homilies, however, /Elfric did not include this piece, and instead incorporated it into 

the Lives of Saints as part of the item numbered XII in Skeat's edition {ALlfric's Lives of Saints, 

ed. by W.W. Skeat, EETS, o.s. 76, 82, 94, 114 (London: Oxford University Press, 1881-1900; 

reprinted as two volumes, 1966)); Malcolm Godden does not include 'In Quadragesima. De 

Penitentia' in his edition of the Second Series of Catholic Homilies (Ailfric's Catholic 

Homilies: The Second Series: Text, ed. by Malcolm Godden, EETS, s.s. 5 (London: Oxford 

University Press, 1979)). For further discussion of the status of this piece, see Kenneth Sisam, 

Studies in the History of Old English Literature (Oxford, 1962), pp. 166-68, and D. G. Scragg, 

'The Homilies of the Blickling Manuscript', in Learning and Literature in Anglo-Saxon 

England: Studies Presented to Peter Clemoes on the Occasion of his Sixty-Fifth Birthday, 

ed. by Michael Lapidge and Helmut Gneuss (Cambridge: Cambridge University Press, 1985), 

pp. 299-316 (p. 312). 

Morris' edition is still the point of reference for the text of the Blickling Homilies: The 

Blickling Homilies, ed. by R. Morris, EETS, o.s. 58, 63 and 73 (London: Oxford University 
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Press, 1874, 1876, 1880; repr. as one volume, 1967), pp. 107-15. Article 62 is manuscript 

Princeton University Library, W. H. Scheide Collection 71 (hereafter referred to as the 

Blickling manuscript), fols 65r-70r. The pagination of the manuscript used by Morris in his 

edition and Ker in his Catalogue has now been superseded, and therefore in the present article I 

use the current manuscript pagination, as set out by Scragg, 'The Homilies of the Blickling 

Manuscript', pp. 299-316 (p. 301 note 12). The date of the Blickling manuscript is not certain, 

but it is generally thought to have been written in the late tenth or early eleventh century. 
6 The other composite text in question is Oxford, Bodleian Library, MS Junius 121 

article 33 (fols 148v-54v), which combines an extract from Catholic Homilies I 'In Dominica 

Palmarum', material resembling part of Blickling Homily VII and substantial unsourced 

sections which are probably the work of its compiler. It is edited by Anna Maria Luiselli Fadda, 

'"De descensu Christi ad inferos": Una inedita omelia anglosassone', Studi Medievali, 13 

(1972), 989-1011, and discussed in Scragg, 'A Late Old English Harrowing of Hell Homily 

from Worcester and Blickling Homily VII', in Latin Learning and English Lore: Studies in 

Anglo-Saxon Literature for Michael Lapidge, ed. by Katherine O'Brien O'Keeffe and Andy 

Orchard, 2 vols (Toronto: University of Toronto Press, 2005), II, 197-211, and in Swan, '^ilfric 

as Source', pp. 94-104. 

For a survey of all re-uses of the Catholic Homilies, see Swan, '/Elfric as Source'. 
8 It is interesting to note that this phrase also opens the piece which follows 'De 

Penitentia' in CUL, Gg. 3. 28; Ker item 96, a passage on Lenten duties: Pope, Homilies of 

JElfric, II, 608. 

For discussions of the latter two motifs in Old English literature, see J. E. Cross, '"Ubi 

Sunt" Passages in Old English - Sources and Relationships', Vetenskaps Societeten i Lund 

Arsbok (1956), 25-44; and J. E. Cross, 'The Dry Bones Speak - A Theme in Some Old English 

Homilies', Journal of English and Germanic Philology, 56 (1957), 434-39. 
10 The Blickling Homilies, p. 115,11. 4-12. 
11 'then it shrivelled up in the hearts of Christ's holy ones, and now is blooming in our 

hearts as it is fitting.' 
12 Morris, The Blickling Homilies, p. 115, 11. 15-25. 
13 Morris, The Blickling Homilies, p. 115, 11. 8-12. 
14 Morris, The Blickling Homilies, p. 115, 11. 12-13. 
15 CCCC 198, fol. 315v, 11. 22-23: 'and then it was all full of goodness and now it is 

diminishing and shameful'. 
16 Morris, The Blickling Homilies, p. 115,11. 15-25. 
17 Scragg, 'Homilies of the Blickling Manuscript', p. 314, note 73. 
18 For discussion of the range of transformations performed by compilers on Catholic 

Homilies items, see Swan, '^ilfric as Source' and also Swan, 'Remembering Veronica in Anglo-
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Saxon England' in Representations of Women in Medieval Literature, ed. by Elaine M. 

Treharne (Woodbridge: Boydell and Brewer, 2002), pp. 19-39; 'The Catholic Homilies in the 

Twelfth Century', in Rewriting Old English in the Twelfth Century, ed. by Elaine Treharne and 

Mary Swan (Cambridge: Cambridge University Press, 2000), pp. 62-82; 'Memorialised 

Readings: Manuscript Evidence for Old English Homily Composition', in Anglo-Saxon 

Manuscripts and their Heritage, ed. by Elaine M. Treharne and Phillip Pulsiano (Ashgate: 

Aldershot, 1998), pp. 205-17; and 'Old English Made New: One Catholic Homily and its 

Reuses', Leeds Studies in English, n.s. 28 (1997), 1-18. 
19 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 (p. 66). 
20 Benskin and Laing, 'Translations and Mischsprachen', p. 66. 
21 The other two shared items are Blickling Homily XIII (The Blickling Homilies, pp. 137-59) 

/CCCC 198 article 54 (fols 350r-59r) and XVIII (The Blickling Homilies, pp. 229-49) /CCCC 198 

article 64 (fols 386r-94v). Article 54 is reedited by Mary Clayton in The Apocryphal Gospels of 

Mary in Anglo-Saxon England (Cambridge: Cambridge University Press, 1998), pp. 239-45. 
22 Scragg, 'Homilies of the Blickling Manuscript', p. 315. 
23 Scragg, 'Homilies of the Blickling Manuscript', p. 313. 
24 Clayton, Apocryphal Gospels of Mary, p. 240. 

Mary Clayton, The Cult of the Virgin Mary in Anglo-Saxon England (Cambridge: 

Cambridge University Press, 1990), p. 210, notes the accepted view that 'the language of 

Blickling seems to point to Mercia'. 
26 As summarised by Scragg, 'Homilies of the Blickling Manuscript', p. 313. 
27 Pope, Homilies of ALlfric, I, 22. 
28 Scragg, 'Homilies of the Blickling Manuscript', p. 313, note 60. 
29 CCCC 198 fol. 315v, 1. 20; Morris, The Blickling Homilies, p. 115,11. 8-12. 

My transcription of Blickling X here follows the manuscript, not Morris' edition. 
31 I am grateful to Professor R. I. Page, former Librarian of the Parker Library, Corpus 

Christi College, Cambridge, for checking my readings from CCCC 198, and to Ms Gill 

Cannell, the Sub Librarian, for her assistance. 
32 Benskin and Laing, 'Translations and Mischsprachen', p. 66. 
33 It is interesting to note that all of article 62 is written by a single scribe; Ker's scribe 8, 

who completed the last of the homilies in Part I of the manuscript, and also wrote a block of 

miscellaneous homilies which end Part II: Ker's block II, iii, of which article 62 is the fifth of 

eight items. Ker also identifies five lines of a possible ninth text in this block, which are 

now erased and illegible apart from a large initial H, but which are identified by the 
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sixteenth-century table of contents in the manuscript as a homily, 'De Virginitate' (Ker, 

Catalogue, pp. 80-82. The possibility exists, then, that Ker's scribe 8 is the 'organiser' of the 

second version of the manuscript (i.e. Parts I and II; not Part III, which is of slightly later date). 
34 Kevin Kiernan's argument for a common place of production for the Beowulf- and 

Blickling manuscripts (Kevin S. Kiernan, 'The Legacy of Wiglaf: Saving a Wounded Beowulf, 

in Beowulf: Basic Readings, ed. by Peter S. Baker (New York and London: Garland, 1995), 

pp. 195-218 (p. 208)) is worth noting here. If it is reasonable to assume that, at the time Part II 

CCCC 198 was copied, the Blickling manuscript was still in its place of production, and if the 

above comparison with CCCC 198 suggests that this place might be in the West Midlands, and 

possibly Worcester or perhaps Hereford, then these places and their local networks of scriptoria 

are worth considering as the possible milieu of production of all three manuscripts: CCCC 198, 

the Blicking manuscript and the 5eoww//"-manuscript. For further comments on the Blickling 

manuscript and Worcester, and on the connection between the Blickling manuscript and Junius 

121, see Scragg, 'A Late Old English Harrowing of Hell Homily', especially p. 204. 
35 I am grateful to Donald Scragg and Orietta Da Rold for their very helpful comments 

on this essay and on CCCC 198, respectively. 
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Loredana Teresi 

There are two Old English treatises dealing with the seven gifts of the Holy Spirit: 
one is attributed to vElfric (B 1.6.3) and one to Wulfstan (B 2.2.6).' Wulfstan's 
version is an expanded reworking of £ilfric's text, which, in turn, is thought to 
have been written by jElfric on Wulfstan's request.2 The present work briefly 
analyses the way in which the two authors treat the subject, with a view to 
assessing a possible source.3 

.Mfric's exposition of the gifts of the sevenfold Holy Spirit (wisdom, 
understanding, counsel, fortitude, knowledge, piety, and fear of God) and of the 
opposed wicked gifts of the devil is found in seven manuscripts: Cambridge, 
Trinity College, B. 15. 34; London, British Library, Cotton Faustina A. ix;4 

London, British Library, Cotton Tiberius C. vi; London, British Library, Harley 
3271; Oxford, Bodleian Library, Bodley 343; Oxford, Bodleian Library, Hatton 
115; and Oxford, Bodleian Library, Hatton 116.5 Wulfstan's adaptation is 
recorded in two manuscripts: Oxford, Bodleian Library, Hatton 113 and 
Cambridge, Corpus Christi College, 201; a third manuscript (Cambridge, Corpus 
Christi College, 419) contains part of the text as the final section of a homily on 
De die iudiciiJ Both versions were edited by Arthur Napier in 1883, and 
Wulfstan's version was later re-edited in Dorothy Bethurum's 1957 collection of 
Wulfstan's homilies. 

The jElfrician text begins by enumerating the seven gifts of the Holy 
Spirit, giving their names both in Latin (sapientia, intellectus, consilium, 
fortitudo, scientia, pietas, and timor domini) and in Old English (wisdom, andgit, 
reed, modes strengd, god ingehyd, arfcestnyss, and Godes ege), and quoting the 
Prophet Isaiah as source. The list is then followed by a short description of each 
gift and of the behaviour of the fortunate man on whom it has been bestowed. 
This happy catalogue is immediately followed, in a symmetrical fashion, by a list 
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of the seven 'bad gifts' (ungifa) offered to men by the devil, again with their 
names spelled out both in Latin {insipientia, stultitia, inprouidentia, ignauia, 
ignorantia, impietas, and temeritas) and Old English (dysig or dwcesnyss, stuntnys, 
receleasnyss butan foresceawunge, abrodennyss or nahtnyss, nytenyss, 
arleasnyss, and dyrstignyss), and by their brief descriptions. Every spiritus bonus 
has, in fact, two bad 'countergifts', since each spiritus malus, in its worst 
expression, takes the form of a hypocritical simulatio of its corresponding spiritus 
bonus (for example, the bad counterpart of wisdom is folly, but also 
simulated wisdom). 

Wulfstan modified the JElMcian text partly in terms of vocabulary and 
style (by introducing, for example, alliterative tags, binary phrases, formulaic 
expressions, and other elements typical of his style),' and also by adding a long 
final section on the deceitful and hypocritical behaviour of the Antichrist and of 
the men that are misled by him. 

If we exclude the two manuscripts where the text is defective at the 
beginning, all the other copies of the text that have come down to us, whether in 
jElfric's or in Wulfstan's version, with the sole exception of one (Harley 3271), 
have a short Latin introduction listing, always with reference to the Prophet 
Isaiah, the seven gifts of the Holy Spirit, each with its two 'countergifts' (its 
negative opposite and its simulation)." This Latin preamble has long been 
puzzling to scholars and editors, who have been uncertain whether to assign the 
piece to ^lfric himself or to a source still to be identified; the problem being that, 
although it would not be i£lfric's custom to provide his works with a Latin 
resume and then translate it into English, no text was close enough to the 
/Elfrician Latin introduction to be held to be its source, and most of all, none of 
the various patristic writings mentioning or discussing the gifts of the sevenfold 
Spirit seemed to cite also their negative counterparts. In Bethurum's words: 

There is no other example in yElfric's works of his writing 
out an outline in Latin first, if he did that here, and then 
elaborating it in English. It is slightly indebted to Gregory's 
treatment, which jElfric probably knew directly and may 
have got also from Amalarius, who quotes Gregory, or from 
Charlemagne's letter. The form of vElfric's sentences is like 
that of Amalarius's, but the opposite vices are not dealt with 
directly in any of these works.12 
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To the best of my knowledge, the origin of this Latin prologue is still obscure. A 
very similar passage, comprising not only the seven positive gifts of the Holy 
Spirit, but also the seven two-fold bad gifts of the devil is found, however, in the 
eighth book of Ambrosius Autpertus's commentary on the Apocalypse (Expositio 

in Apocalypsin),n in the section where he provides an exposition of chapter 17. 3. 
Although j-Elfric's text appears to be slightly more concise, the two passages share 
the same vocabulary and, for the most part, the same syntactic structure, apart 
from the very beginning, as can be seen from the following synoptic arrangement 
of the two versions: 

Ambrosius Autpertus, In 

Apocalypsin 

(11. 110-13 and 156-72)14 

jElfric, De septiformi spiritu 

(11. 10-25)'5 

Et in bono enim et in 
malo septinarium numerum 
frequenter poni Scriptura sacra 
testatur. 

Nam cum Spiritus Sanctus 
pro septinaria operatione, 
Esaia testante, septiformis esse 
credatur in bono, spiritus etiam 
nequam septiformis saepius 
designatur in malo. [...] 

Et ut quod dicimus 
manifestius appareat, spiritus 
bonus quo aduersitati resistens 
impletur Ecclesia, spiritus est 
sapientiae. Cui e contrario 
malus opponitur spiritus 
insipientiae, quo aperte ueritati 
cornibus resistens pars insanit 
aduersa, alter peior simulatio 
sapientiae, quo in uerisimile 
fraude septies ac multiplicius 
pars aduersa ad seducendum 
praeualet. 

Spiritus sanctus pro 
septenaria operatione, Isaia 
propheta testante, septiformis 
esse creditur in bono; spiritus 
etiam nequam septiformis 
designatur. 

spiritus bonus 

spiritus sapientie, cui e 
contrario malus opponitur 
spirirus insipientie, alter 
peior simulatio sapiential 
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Spiritus bonus, spiritus 
intellectus; malus autem, 
spiritus stultitiae; alter peior, 
simulatio disciplinae. 

Spiritus bonus consilii; 
malus autem spiritus 
inprudentiae; alter peior, 
simulatio prouidentiae. 

Spiritus bonus, spiritus 
fortitudinis; cui opponitur 
malus, aperte ignauiae spiritus; 
alter peior, infirmitas fallens 
obumbratione uirtutis. 

Spiritus bonus, spiritus 
scientiae; cui contrarius 
opponitur malus, spiritus 
ignorantiae; nequior autem, 
usurpatio scientiae. 

Spiritus bonus, spiritus 
pietatis; malus uero, spiritus 
inpietatis; alter peior, falsae 
pietatis obtentus. 

Spiritus bonus, spiritus 
timoris Dei; cui contrarius est 
spiritus temeritatis; alter peior, 
dolus fictae religiositatis. 

spiritus bonus spiritus 
intellectus, malus autem 
spiritus stultitie, alter peior 
simulatio discipline. 

spiritus bonus spiritus 
consilii, malus autem spiritus 
inprouidentiae, alter peior 
simulatio prouidentias. 

spiritus bonus spiritus 
fortitudinis, cui opponitur 
malus aperte ignauie spiritus, 
alter peior infirmitas fallens 
obumbratione uirtutis. 

spiritus bonus spiritus 
scientie, cui contrarius malus 
spiritus ignorantie, nequior 
autem usurpatio scientie. 

spiritus bonus, spiritus 
pietatis, malus uero spiritus 
impietatis, alter peior false 
pietatis obtentus. 

spiritus bonus spiritus 
timoris dei, cui contrarius est 
spiritus temeritatis, alter peior 
dolus ficte religiositatis. 

The biblical passage that Ambrosius Autpertus is discussing in this section of the 
commentary concerns the vision of a woman (Babylon) sitting on a red beast with 
seven heads and ten horns (the empire), covered in blasphemous words: 

et vidi mulierem sedentem super bestiam coccineam plenam 
nominibus blasphemiae habentem capita septem et cornua 
decern 6 
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This description forms a negative parallel with Apocalypse 5. 6, which describes 
the vision of a Lamb with seven horns and seven eyes, explicitly said to be the 
seven Spirits of God: 

et vidi et ecce in medio throni et quattuor animalium et in 
medio seniorum agnum stantem tamquam occisum 
habentem cornua septem et oculos septem qui sunt spiritus 
Dei missi in omnem terram17 

Because of this parallel, Ambrosius Autpertus associates the seven gifts of the 
Holy Spirit and the seven 'countergifts' of the devil with the apocalyptic Lamb's 
and beast's horns and heads.18 He also enumerates the seven gifts when he 
expounds Apocalypse 1. 4, on John's greeting to the seven Churches, which have 
been filled - he explains - the sevenfold spirit of God. The description of the 
first gift {sapientia) in Ambrosius Autpertus's book eight contains references to 
this wider context ('quo aduersitati resistens impletur Ecclesia' and 'quo aperte 
ueritati cornibus resistens pars insanit aduersa'). These references become obscure 
once the catalogue has been extracted from this wider context, which would 
easily explain why the Latin introduction in /Elfric's treatise has a slightly altered 
and more concise text for the first gift; that is to adjust its source to its new context. 

Whether i£lfric was drawing directly on Ambrosius Autpertus's 
commentary cannot be ascertained. It is possible that both were drawing from a 
third source which has not yet been identified, or that vElfric copied his text from 
a source which had in turn copied from Ambrosius Autpertus. What is certain is 
that jElfric did not make up the Latin text: he just reproduced it, possibly 
eliminating the references to the Apocalypse if they were still there, and then 
translated it into Old English, giving the Old English equivalents for the names of 
the gifts, and finally expanding it, by giving short descriptions of the various gifts 
and associated behaviours. 

There is, however, another element that deserves to be taken into account, 
since it might help throw some light on the text that ^lfric was using. As 
mentioned above, Wulfstan adapted ^lfric's text to form a new, longer treatise on 
the same topic, where he added, at the very end, a long discussion on the 
Antichrist and on hypocrisy. This addition creates a further link with Ambrosius 
Autpertus's text, which deserves attention. /Elfric's text never mentions the 
Antichrist: the ungifa are ascribed to the devil, who is named variously (yfela 
gast, ungesewenlica feond, arleas deofol, deofol, widerroeda deofol, manfulla 
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