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Abstract

This study focuses on the development of Christian education

in the late Anglo-Saxon period, 991-1020. It examines Abbot

AElfric's and Archbishop Wulfstan's three methods of

communication among Christian educators: vernacular language,

pastoral letters, and homilies. Evidence suggests that they used

each method with a critical regard for their source material.

Further, by developing the skills involved, they made two

contributions to Christian education, providing a large body of

educational material in the vernacular and adapting much of this

material into sermons heard by a lay congregation.

Thus most of the pastoral letters, homilies, legal codes,

and Old Testament narratives now appeared in a vernacular

version, a response to Latin illiteracy among clergy and laity.

In lieu of the study of Latin, the pastoral letters concentrated

on explanations of the Creed and Lord's Prayer, simple exegesis

of the Gospel readings, and basic advice on proper Christian

behaviour.

Particularly remarkable is the parallel between the pastoral

letter and the Rule of St. Benedict, regarding guidance for

daily living among monks. In the secular church, the pastoral .

letter was used similarly to discipline the clergy and to provide

guidance for novice clerics.

AElfric's attempt to reform and reorganize older Anglo-Saxon

homiliaries gave the homily itself new impetus. Pastoral letters

indicate that homilies were to form a major part of the priests'

bodunee or preaching activity, which would instruct his

congregation.

Thus efforts by church leaders to educate the priesthood



paralleled their concern for the layman, many of whom reminded

the abbot and archbishop, through patronage, of the cleric's duty

to meet the basic devotional needs of the Anglo-Saxon Christian.
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Note on spelling:

Latin and Old English spellings have been adapted to conform to

the most recent edition of the source material: Councils and

Synods, i. Hence, the Latin x becomes ii; the Old English vogh

English equivalent of and.

Note on Editions:

If a text is available in several editions, the most recent

edition is cited in lieu of the others, except in the case of

Godden and Jost which are merely cited in parentheses for further

reference.

Note on Citations:

Sources are cited in the form used in the bibliography. Textual

references to pastoral letters appear as articles following

Councils and Svnods. i. Full Latin titles of homilies are cited

as articles. Texts in single editions are underlined.

become g. and y_, respectively; *7 ' represents the Old
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Introduction

The subject of this dissertation is Christian education in

England during the last years of the tenth and the first years of

the eleventh century, nearly a millennium ago. Its most

well-known advocates, Abbot AElfric and Archbishop Wulfstan, have

received extensive study for the philological content of their

writings, a perspective that has been essential in order to

produce editions of their works now only recently completed or

still in progress. But comparatively little attention has been

given to their place in the history of preaching and pastoral

care, issues in which theological considerations are less

important than general human understanding and regulations for

day to day conduct. In an effort to redress this situation at

least partially, this study will evaluate two aspects of

AElfric's and Wulfstan's writings.

The first, the evidence for social problems confronting the

secular clergy and laymen, has preoccupied historians at length.

I make an effort here only to indicate those letters, homilies,

or legal treatises which document the general claim that the ■

English church at this time was at an early stage in its

development and hence was concerned with confronting problems

caused by lack of discipline. The second, the methods used by

AElfric and Wulfstan for solving these problems, is one that has

not been specifically considered as a corollary of Christian

education. Their achievements as homilists, writers of legal

codes and regulations, as grammarians, or as translators have, in

disparate studies, received much scholarly attention. My task
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has not so much been to produce work in addition to what has

already been admirably done, as to bring the accomplishments of

these scholars together for the purpose of shedding light on the

development of education in the secular church. These

observations indicate that the plight of the secular clergy and

the ignorance of the lay people caused AElfric and Wulfstan to

promote Christian education with sympathy towards their pastoral

charges yet with the knowledge that improvement does not come

about without discipline.

This dissertation covers the period c. 991-C.1020. The year

991 witnessed the devastating defeat at Maldon; it also was the

year in which AElfric sent the final draft of his First Series of

Catholic Homilies to Archbishop Sigeric for his authorization.

This manuscript (now lost though adequately represented in Royal

7 C.xii) records the first step of a long, prolific journey for

Abbot AElfric in his efforts to produce material concerning

Christian education in the face of Viking disturbances. In 1020,

Cnut asked Wulfstan, the Archbishop of York, to dedicate a new

church at Ashingdon. In approximately the same year, Wulfstan

also completed the Institutes of Polity though there is no

convincing evidence for this date other than its 'mature* style.

The dedication in 1020 represents an appropriate event 'late in

his career' to mark the completion of the Institutes of Polity.

Both achievements bear witness to the desire to make the ordinary

Anglo-Saxon more responsible for his Christian faith, to which he

had been committed at baptism. It was this commitment that

motivated AElfric and Wulfstan to assemble their collections of

educational material.
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Chapter I

Attitudes towards teaching

From the Viking invasion of Dorset in 982 until the

beginning of Cnut's reign in 1016, the Vikings constantly

threatened English security. At this time of uncertainty and

foreign intervention, church leaders criticized idolatry and bad

behaviour among the laity. Clerics did not escape condemnation;

they were negligent of their pastoral duties and guilty of

immoral behaviour. These symptoms eventually pushed church

leaders towards reform. Archbishop Wulfstan and Abbot AElfric

were especially interested in training priests in pastoral care

and in writing homilies about the proper behaviour and beliefs

for all Christians. These became the new concerns for education

in the late Anglo-Saxon church.

The Anglo-Saxon Chronicle provides evidence that the Vikings

were making a concentrated effort to conquer England at this

time."' The 'Peaceable Age' of Edgar was quickly dissipated before

a renewed onslaught during the reign of AEthelred, who was

eventually succeeded by the Danish king Cnut. The period

witnessed the famous defeat of the English at Maldon in 991.

This forced them to pay large sums of tribute money to the

Vikings, a policy of survival which Archbishop Sigeric, for one,

readily encouraged. The Chronicle cites that London and

Canterbury were burnt down, and that these disasters were, in the

case of London, brought about by a disloyal English thegn, and,
?

for Canterbury, by an English abbot.
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These attacks, as well as the moral conditions of England in

general, forced the church to criticize both layman and cleric

who had neglected their Christian morality. Both AElfric and

Wulfstan issued stern warnings against idolatry. In one of his

Catholic Homilies. AElfric condemned the practise of witchcraft

(wicoecraeft) whose devils the layman had consulted for his

health instead of beseeching the divine aid of St. Bartholomew
"3

'the healer'. He also devoted an entire homily to auguries ('De

Auguriis') in his Saints' Lives, forbidding all Christians to

'bring their offerings to an earth-fast stone, and [also] to

4
trees, and to well-springs, even as witches teach.' Wulfstan

also condemned the worship of 'heathen gods' in his pastoral

letter, and in one of his secular legal codes for King Cnut; in

II Cnut, he listed the idols of sun, moon, fire, flood, wells,

stones, 'any kind of forest tree', or the false gods of

5
witchcraft, sacrifice or of divination.

The Anglo-Saxons also needed to curb their violent

behaviour. In a legal code of Edmund's reign, issued between 942

and 946, the king tried to discourage the blood-feud. He

condemned all feuds and crimes of violence as acts opposed to

Christian morality.^ AElfric tried to define the proper Chrisian

behaviour in his 'sanctorale' homilies, praising each particular

saint for his example of saintly behaviour. His homily on the

gospel of Job emphasized Job's devotion to God in the face of

personal hardships and against the social criticisms of his wife

7
and the three kings who came to counsel him. In his homily on

the Deposition of St. Martin, AElfric stressed the glorious

qualities of this perfect servant of God, who, even in adverse
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conditions while serving in Emperor Julian's army,

'eschewed all foulness, living as a monk, not as an

insolent soldier. He ever manifested true love for his

companions, and boundless humility with all

patience... He was very kind to all afflicted, and

helped men under divers miseries, the poor and

g
ill-clothed...'

AElfric concluded this homily with the story of the people of

Tours who, driven by their passionate need for the instruction

and guidance of the good monk Martin, dragged him out of his

monastery near Poitiers in order to make him their bishop.

Unfortunately, violence and passion were not limited to the

laity. Eric John maintains that Bishop AEthelwold and Bishop

Oswald were troubled by 'lascivious clerks' and by the control

which secular lords held over monastic domains. As a result,

they expelled their own secular clerics in 964, replacing them

with monks who would run no risks of family pressures or of

9
temptations by material concerns. Yet Wulfstan was still

complaining about ignorant priests when writing the Institutes of

Polity. which he compiled late in his career. In his attempt to

define the Christian behaviour for each member of Anglo-Saxon

society, he attacked precisely these vices among priests:

'Alas, alas there are many of those who unrighteously

desire the priesthood, as it may seem, chiefly for vain

pride, and for craving after worldly gains, and know
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10
not that which they ought to know.'

Wulfstan also attended to these matters in a legal code

which he wrote for priests in his York diocese, called the

11
'Northumbrian Priests' Law'. Its first forty-five regulations

set out the proper behaviour for priests, while the second

section orders the religious behaviour of the laity. Both

priests and laymen were fined for misbehaving. The archbishop

had finally decided to attack the problem with a very practical,

yet devastating solution: confiscating money.

Of particular importance was the penalty for absence at the

synod which all bishops and parish priests were required to

attend. Lack of interest or, apparently, lack of time, hindered

their participation in a meeting where bishops delivered

12
instructions to their priests. The English church was expanding

to the extent that bishops were in charge of more priests than

they could govern. Country parish churches were being built or

improved in areas which had traditionally been served by the

13
collegiate church. These new churches were ministered by a

single priest who was beginning to take on more responsibilities,

such as preaching, which had traditionally been those of the

bishop.

AElfric seriously questioned the ability of the priest to

run his new parish on his own initiative:

'Our Lord commanded his disciples that they soundly

instruct and teach all people the things which he had

himself taught to them, but of those there are too few

14
who will well teach and well exemplify.'
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The 'Northumbrian Priests' Law' also attended to the blunders

which clerics made in the services. The real problem of their

inadequacy forced the compilors to penalize a neglected baptism,

a Mass celebrated without wine, a missed feast or fast, the use

of wooden chalices, and, perhaps the worst, most common fault of

15
all, the priest who tried to conduct a service while drunk.

Marriage confronted the church with another problem.

Encouraged by the monastic example, the church ordered the parish

priest to remain celibate. The priest would then be conforming

to the authority of Scripture and canon law from as early as the

Council of Nicaea. He would also provide an example of true

Christian devotion, a life 'wedded' to God, a public renunciation

of the lusts of the flesh. But the church was having trouble

enforcing this. AElfric and Wulfstan were forced to launch a

campaign against marriage for their own parish priests. In his

pastoral letter for Bishop Wulfsige of Sherborne, AElfric wrote

that his priests should follow the example of Christ whose

16
chastity was the highest example of Christian purity. This

letter would have circulated throughout the Sherborne diocese

which included AElfric's own abbey at Cernel, a close neighbour

to Sherborne itself. In the Institutes of Polity. a composition

that defined the ideal behaviour for every member of the social

order, Wulfstan discouraged marriage for any 'minister of the

altar'. The life of a married priest contradicted many examples

of saintly behaviour in the homilies which the priest read to his

congregation from the pulpit. Certain priests had succumbed to

worse sins such as adultery or faithlessness. If the life of the
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priest was to provide an example of Christian living, a guide for

the layman in deeds as well as in the words of his sermon, then

these priests had 'become an example for perdition rather than

17
for benefit.' AElfric and Wulfstan felt that marriage was only

one step away from these grosser sins among the clergy.

Certainly, some depraved priests were proving them to be right.

Pastoral letters, homilies, and legal codes abounded with

18
complaints such as these against a general moral weakening.

Their authors believed that these ills contributed to the

disorder of the church services. Nevertheless, there was at the

same time a more positive level of activity among some members of

the nobility and higher clergy. This interest was concerned with

Christian education.

As the Archbishop of York, Wulfstan wrote to AElfric to ask

for information about regulations in performing the liturgy,

mentioning specific problems that he had observed among his own

19
clergy. A certain thegn, Sigeweard, at whose home Abbot AElfric

once preached, pleaded with AElfric to send him more devotional

literature. His request produced a brief summary of the Bible

called J2n the Old and New Testament. Young monastic teachers

such as AElfric-Bata and Byrhtferth could not refrain from

commenting on the difficulties and exasperations which beset a

teacher faced with a classroom of ignorant and unwilling young

clerics. Other more enthusiastic students made trips to the

continent. In 956-957, Dunstan had turned an unhappy exile to

Flanders into a profitable year's study at St. Peter's in

Ghent. Archbishop Oda of Canterbury, who himself had taken the

habit of a monk at Fleury, sent his nephew Oswald to St.
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Bertin's, Fleury, where he also became a monk. Abbot AEthelwold,

disappointed at the refusal of his own proposal to travel

overseas, sent the Abingdon monk Osgar there instead. In 988,

Abbot Abbo left Fleury to come to England at the invitation of

Bishop Oswald. He became magister of an important school at

Ramsey, educating one of his most famous students there. This

student, Byrhtferth, set out to teach parish priests in the

higher skills of the computus by explaining its principles in the

vernacular.^

A new excitement had risen over the need for education. The

examples of Wulfstan and Sigeweard's requests to AElfric indicate

that teaching was a central responsibility of the priest; it was

his duty to instruct his congregation about the Christian faith.

Abbo and Byrhtferth seemed to have pursued more traditional

methods of education. They encouraged a training in literacy

which led to more advanced studies for the monk and mass-priest.

Abbot AElfric illustrated this interest in education by his

prolific output as a writer. AElfric began to attend seriously

to the lack of literature on Christian education when he came to

the new abbey at Cernel in 987 from AEthelwold's monastic school

at Winchester. At Cernel, he completed two sets of homilies in

989 and 992. He considered that the homiliary was an

indispensible tool for the preacher. The homily translated the
Gospel readings; it gave a correct and simple explanation; and it

pointed out its relevance for Christian living. The homilies

made frequent use of such key words as eetacnode (signified),

peawlicum andeite (allegorical sense) and gastlicum andeite
21

(spiritual sense). The complete set of homilies, called the
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22
Catholio Homilies. covered most of the important feasts in the

church year. AElfric expected the First Series to cover one year

while the Second Series supplied different homilies in the year

following using the same Gospel readings. Taken on the average,

AElfric provided a sermon every fortnight in addition to a series

of homilies for a concatenation of events in Holy Week or after

Christmas. He wrote homilies for the Gospel readings on the

Proper of the Season (temporale) and on the Proper of the Saints

(sanctorale); he wrote homilies for general instruction in the

faith (catechesis) and for special liturgical services (the

23
Common of the Saints, church dedications, etc.). AElfric's

Catholic Homilies thus provided the priest with a very useful

handbook to aid him in many different preaching duties.

The arrangement of one particular manuscript suggests that

its compiler had the needs of the parish priest specifically in

mind. The Cambridge University Library Gg.3.28 is the only

manuscript that preserves both of the original series of the

Catholic Homilies in a single codex. It was completed about the

year 993> probably issued from the scriptorium at Cerne Abbas for

a particular patron. It is arranged under one main hand in a

uniform manner. Its contents also embrace a single scheme. In

addition to the Catholic Homilies, consisting of the First and

Second Series, it contains AElfric's Old English pastoral letter

for Wulfsige, a translation of the Lord's Prayer, the two Creeds

and a selection of prayers also in translation; a Lenten sermon

'De Penitentia' in Old English; a few lines on abstinence in

Lent; and AElfric's De Temporibus Annir a simple, vernacular

manual on the computus. The entire codex is in the vernacular;
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it is pastoral in its approach. As such, Cambridge Gg.3«28

stands as a 'teaching manual' exclusively devoted to material for

24
preaching and parochial administration.

Within the next decade, 992-1002, AElfric prepared another

series of texts in order to aid the training of young boys in the

monastic schools. These productions highlighted AElfric's

achievements as a teacher and grammarian. He wrote a Grammar and

its accompanying Glossary for students to use as textbooks in

their efforts to acquire the skills of reading and writing in

Latin. In terms of its practical benefits, the Grammar is a

remarkable production. It has been acclaimed as the 'first

25
grammar in any vernacular.' AElfric also wrote a Colloquv to

teach students how to speak conversational Latin. It was not an

isolated production, but owed its vocabulary to the Glossary

while its question and answer format followed many other

26
colloquies that were written at this time. Nonetheless, its

method for teaching Latin conversation was unique in that

students chose 'characters' in order to 'take on' the vocabulary

associated with them. For example, the 'fisherman' answered the

question 'quid capis in mari?' with a list of glossary terms:

'alleces et isicios, delfinos et sturias, ostreas et cancros,

musculas, torniculi, neptigalli, platesia et platissa et

27
polipodes et similia'. AElfric had therefore conceived of two

plans: one original, one pleasantly engaging. Together the

Grammar and the Colloquy taught his own students, and those of

other teachers, basic Latin skills.

While working on the Colloquy. AElfric was also in the

midst of fulfilling a request by a nobleman, AEthelweard, son of
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AEthelm^er, the founder of Cerne Abbas, for a translation of the

first part of Genesis. This patronage was not unusual. Already,

in the Viking age, it has been argued that a circle of noblemen

2 8
commonly resided at the king's court. Within this courtly

milieu, they would have been able to form friendships with

learned men of court and to study skills of vernacular literacy.

By the time of the tenth-century reform, these 'learned men'

included Bishop AEthelwold and Archbishop Dunstan. They were

closely associated with court life, introducing their students,

29
AElfric and Wulfstan, to this noble society as well. As

acquaintances, laymen now felt themselves in a position to demand

supplementary material for their own devotions.

AElfric, however, expressed some concern in the Preface to

Genesis over AEthelweard's request; he was worried that it might

reduplicate other translations of the same work.

'Thou didst pray me, friend, to translate the Book of

Genesis from Latin into English. Then, it seemed to me

wearisome to accede to thee in this matter, and thou

saidst that I need only translate the book as far as to

the account of Isaac, son of Abraham, because some

other man had already translated the book for thee from

30
that point to the end.'

With this reservation, he translated only selections from the Old

31
Testament for AEthelweard. He then began work on a second

request from both AEthelm'^er and AEthelweard to send them

translations of homilies on the saints' lives. He completed his
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two-volume set of the Lives of the Saints in 996 or 997, using as

his models a selection of saints' festivals which only the monks

had celebrated. Hence, he took monastic material for his Saints'

Lives and made it available for wider reading, not just for use

by individual patrons. The preacher could also use them as

homilies for his sermons. The homilies in the Lives use the same

metrical form as those in the Catholic Homilies. Of more

importance, it has been observed that a few of the Saints' Lives

homilies filled gaps in the First and Second Series of the

Catholic Homilies, while homily XXXI in the Lives was a longer

32
version of a homily in the Second Series. As a tribute to their

flexible and practical nature, then, these 'sanctorale' homilies

could have been used either within the liturgy or for general

reading.

AElfric was unwilling to stray too far from the conventions

and sanctity of the liturgy. He worried that his translations of

Latin homilies would profane the divinity of their subject

matter. In the Latin preface to the Lives, he apologized for

this indiscretion:

Nec tamen plura promitto me scripturum hac lingua, quia

nec conuenit huic sermocinationi plura inseri; ne forte

33
despectui habeantur margarite christi.

With the purposes of basic Christian education still foremost in

his mind, AElfric would have preferred to limit these extraneous

requests from laymen to the minimum.

AElfric also translated material from the Bible for the



14

cleric and layman who were unskilled in Latin. He returned to

his Old Testament translations, producing vernacular editions of

parts of Numbers, most of Joshua, Judges, and the books of Kings,

34
Esther, Judith, and Maccabees. He translated certain of these

items on request, such as the Book of Joshua for AEthelweard. In

general, the Old Testament books provided good instructional

material for reading and for sermons. They emphasized obedience

to God. AElfric valued them for their lessons in typology,

prophecy, and moral exempla.

As the new abbot of Eynsham, where he was installed in

1005, AElfric was less inclined to write translations. He had

expressed his discontent over these proposals in the preface to

his Saints' Lives and in the Preface to Genesis. As early as the

Catholic Homilies, he had warned of the dangers of translating

35
sacred literature. The Latin preserved the 'sanctity' of the

Scriptures which the vernacular, although serving its purpose to

instruct, ultimately destroyed.

Furthermore, AElfric was concerned with a more important

issue. The priests were obviously floundering in the pulpit

without a guide to give them proper directions. As a result of

his appointment to Eynsham, AElfric had gained the authority to

attend to this crucial problem by issuing pastoral letters. Five

complete pastoral letters have survived, a testimony of his

purpose to advise clerics about the ways to run a parish. These

letters provide simple, authoritative instructions.

His earliest letter, 'The pastoral letter for Bishop

Wulfsige III', used a format which he developed in his later four

letters to Archbishop Wulfstan. It consisted of 161 chapters in
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Old English, covering the moral behaviour of the clergy, the

proper way to conduct services, the necessary 'tools' or books

with which they needed to do this, the history of the priesthood,

and certain points to do with the liturgy and its doctrine. The

letter had order; it had a deliberate purpose. As Chapter IV

will demonstrate, AElfric was providing a 'rule' for his secular

clergy by imitating St. Benedict's Rule for monks which AElfric,

as a Benedictine, knew so well.

In these letters, AElfric offered practical assistance to

those clergy who were behaving in a deplorable way. He expected

that the episcopi would read it out to the priests under their

charge.

'I say, nevertheless, those things which you ought

again and again to say to your clergy, and in regard to

which you should show their remiss[ive]ness, since

through their frowardness the canon laws, and the
q C

religion and doctrine of holy church are destroyed'.

He stressed that certain bad habits which he had observed among

his priests should not be tolerated among the professional ethics

of the priesthood. In his 'First Latin letter for Wulfstan', he

forbade marriage for all bishops, priests, deacons and regular

canons because it did not conform to the example of Christ and

37
his disciples. In his 'Second Latin letter for Wulfstan', he

criticized immoderate drinking and eating especially before the

service, because the priest 'dishonours God, thereby condemning
q O

himself.' On a more general note,
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'Clericus non debet esse superbus, non arrogans nee

superfluus in uestibus, nee eomptus anulis aut armillis

seu gemmis, sed esse contentus mediocribus

39
indumentis.'

These pastoral letters were read out at synods for the

i|0
benefit of the parish priests who attended them. AElfric

demanded that they attend these meetings more regularly. To this

end, he described the history of the councils in the early years

of the Church. He explained the reasons for convoking the four

great synods at 'Nicea, Constantinopolim, Efesum, ~J Calcedonia',
41

summarizing the laws which their leaders had decreed. He

implied that his own pastoral instructions should be implemented

with the same amount of authority and discipline.

The pastoral letters, the translations of books of the Old

Testament, the general homilies of the Saints' Lives, the

liturgical homilies of the Catholic Homilies together with

sermons on catechesis, these items represent the more successful

solutions among others that one cleric had produced for the

society over which he had pastoral charge. The writer of these

compositions aimed to guide, to interpret, to exhort, to explain,

to teach the people who heard them. Each item is characterized

by a purpose to educate. Their most important quality supports

this claim; for AElfric composed or translated them all into the

vernacular Old English. He was not alone in his zeal for

education. Many of his works were written at the request of

other people. Of more importance,' his Latin grammatical works
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are a reminder that Latin was not a forgotten subject, that Latin

scholars were writing contemporary works in the Benedictine

monasteries. But AElfric, along with his contemporary Wulfstan,

and to a lesser extent Byrhtferth and AElfric-Bata, applied their

skills to an area that desparately needed attention, to the moral

behaviour and the Christian faith of the ordinary Anglo-Saxon,

both cleric and layman alike.
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Chapter I
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Bodleian Junius 121,' all of which are Wulfstan manuscripts.
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functions were performed by the bishop. In England, the
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archbishops; see F. Barlow, The English church. 1000-1066
(London, 1963), 139-
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English period', EHR, 51 (1936), 413; Deanesly, Side-lights,
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Homilies. Thorpe, i, 7.

15. 'Northumbrian Priests' law', Councils and Svnods. i, cc.
10.1, 11, 15, 16, 41, pp. 455-460.

16. 'AElfric's pastoral letter for Wulfsige III', Councils and
Svnods. i, c. 2, p. 196.

17. Wulfstan, Institutes of Polity, in Ancient Laws. Thorpe, c.
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vol. ii, AElfric's Catholic Homilies: the Second Series text,
ed. M. Godden (EETS, s.s. 5, 1979); see also Homilies of
AElfric: a supplementary collection.... 2 vols., ed. J.C. Pope
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23. P. Clemoes, 'The Chronology of AElfric's works', The
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culture presented to Bruce Dickens, ed. P. Clemoes (London,
1959), 214-219; M.M. Gatch, Preaching and theology in
Anglo-Saxon England: AElfric and Wulfstan (Toronto, 1977),
50-51.

24. K. Sisam, Studies in the history of Old English literature
(Oxford, 1953)> 165-171; but see qualified assessment of
Gg.3.28 in Godden, The Second Series, lxxxii-lxxxv.
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25. D.A. Bullough, 'The educational tradition in England from
Alfred to AElfric: teaching Utriusque Linguae'. Settimane. 19
( 1972), 489 and n. 68.

26. For references to vocabulary, see AElfric's Colloquy, ed.
G.N. Garmonsway (Methuen's Old English library, 2nd edn., 1947),
10; for references to other colloquies, see W.H. Stevenson,
Early scholastic colloquies (Anecdota Oxoniensia: mediaeval and
modern series, 15, 1929); also Garmonsway, 'The development of
the colloquy', The Anglo-Saxons. 248-261.

27- AElfric's Colloquy, ed. Garmonsway, 28-29.

28. D. Whitelock, Audience. 89-91 •

29. See Dom Thomas Symons, 'Regularis Concordia: history and
derivation', Tenth-centurv studies: essavs in commemoration of
the millennium of the Council of Winchester and Regularis
Concordia, ed. D. Parsons (Chichester, 1975), 37-39, for court
life of Dunstan and AEthelwold; and see The homilies of Wulfstan.
ed. D. Bethurum (Oxford, 1957), 69-84, for affiliations of
Wulfstan with English kings.

30. AElfric's Preface to Genesis, in Heptateuch, ed. S.J.
Crawford (EETS, o.s. 160, 1922), trans. C.L. White, AElfric: a
study of his life and writings (Yale studies in English, 2,
Boston, Ma., 1898), 147.

31. Chapters i-iii, vi-ix, xii-xxiv:22; this abbreviated version
has been preserved in a single manuscript, ULC Ii.1.33, see P.
Clemoes, 'Chronology', 224 and n. 3-

32. Clemoes, 'Chronology', 220. Clemoes classifies the majority
of the Saints' Lives homilies as 'non-liturgical narrative
pieces', as opposed to the 'liturgical' homilies of the Catholic
Homilies. The following is an outline Clemoes' analysis of the
Lives.

A. Skeat II-IX, XI, XIV, XIX (I), XX-XXII, XXIV-XXVI,
XXVIII, XXIX, XXXII, XXXIV, XXXV

Theme: general
Setting: festival for one certain saint not celebrated
by the laity in a special service.

B. Skeat I, XII, XIII, XVI-XVIII, and
'Interrogationes'
'De Falsis Deis'
'De XII Abusiuis'
Theme: general
Setting: narrative and instructions for priests and
laity.

C. Skeat X, XV, XXVII, XXXVI
Theme: specific
Setting: festival for one saint which is celebrated by
the laity in a special service. These homilies fill in
the gaps of Catholic Homilies i and ii.
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D. Skeat XXXI
Theme: specific
Setting: longer version of Catholic Homilies Thorpe,
ii, XXXIX (Godden XXXIV). Its Latin preface states that
the original homily on the miracles of St. Martin was
expanded by request.

E. Skeat XXIII, XXIIIB, XXX, XXXIII
Non-AElfrician material

33. AElfric, Latin preface to Saints' Lives, i, 1: 'I do not
promise, however, to write very many in this tongue, because it
is not fitting that many should be translated into our language,
lest peradventure the pearls of Christ be had in disrespect.' He
omitted the Vitae Patrum because they contained 'many subtle
points which ought not to be laid open to the laity'.

34. It was originally thought that AElfric had translated all of
the first seven books of the Old Testament, a compendium that has
been preserved in MS Bodeleian Oxford, Laud, E.19: Heptateuch,
ed. S.J. Crawford (EETS, o.s. 160, 1922). But this now stands
corrected, P. Clemoes, 'Chronology', 240-241: It has been
suggested that Byrhtferth compiled a similar collection of the
first six Old Testament books from the translations of AElfric
and others; see The Old English illustrated Hexateuch. edd.
C.R. Dodwell and P. Clemoes (EEMF 18, 1974).

35. AElfric, Latin preface to Saints' Lives, i, 1; Preface to
Genesis. Heptateuch, ed. S.J. Crawford, 79-80; Latin preface to
Catholic Homilies. Thorpe, i, 1 and ii, 1.

36. Preface to 'AElfric's pastoral letter for Wulfsige III',
Councils and Svnods. i, 196, trans. C.L. White, AElfric, 135.

37. AElfric, 'First Latin letter for Wulfstan', Fehr 2.86-91.

38. AElfric, 'Second Latin letter for Wulfstan*, Fehr 3*70: 'Et
qui aliquid gustauerit aut edendo aut bibenao non praesumat
legere nec epistolam nec euangelium, quia qui facit deum in—
honorat et se ipsum condempnat.'

39. AElfric, 'First Latin letter for Wulfstan', Fehr 2.175.

40. F. Barlow, The English church, 245-246. But he hesitates to
attribute an independent existence to the synod, rather it formed
a part of the court meetings; M. Deanesly, Side-lights, 127,
argues for provincial and diocesan synods, see above n. 12.

41. 'AElfric's pastoral letter for Wulfsige III', Councils and
Svnods. i, cc. 93-100, pp. 215-216; 'AElfric's first Latin
letter for Wulfstan', Fehr 2.53-58; 'AElfric's first Old English
letter for Wulfstan', Councils and Svnods, i, cc. 47-63» pp.
272-276.
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Chapter II

Two Types of Education in the Church:

Monastic literacy versus pastoral care

The previous chapter identified two places for education: in

the monastery and in the parish. The Anglo-Saxons felt that

education in the parish was more important in that it confronted

crucial problems facing the English church: clerics ignorant of

running a parish and laymen ignorant of the faith. In order to

attend to these problems, church leaders had to depart from

certain concepts of education that have traditionally been a

province of the monastic school.

The leaders of the English church at the beginning of the

eleventh century continued to describe the clergy as 'educated'.

The cleric should be 'trained in the skills of reading and

writing'. In the Institutes of Polity r Wulfstan explained that,

of the three 'pillars' which supported the throne of good

kingship, the oratores. laboratores, and bellatores. the oratores

were expected to read and speak in Latin. The bishop's daily

work included 'his bocweorc, rd-eding o<33on rihting, lar ocfcfon

leornung'. Likewise, monks diligently attended to books and
2

prayers, learning and teaching. In the ecclesiastical legal code

of VI AEthelred, Wulfstan wrote that it was the priest's duty to

3
'strictly attend to books and prayers'.

In one particular letter of the archbishop, the 'Canons of

Edgar' , Wulfstan described the studies of his priests more

closely.
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10: And it is right that no priest receive the scholar

of another without the permission of him whom he

previously followed.

11: And it is right that every priest in addition to

learning learn a handicraft.

12: And it is right that no learned priest scorn the

i|
half-learned, but improve him, if he know better.

His priests 'taught' a select group of students. The subject

matter is not specified. The priest himself 'studied' general

knowledge (lare) as well as a handicraft. Since his students

were bound to him as apprentices, who could not leave the master

craftsman without his permission, one must assume that the

scolere participated in the same curriculum of learning general

•lore' and specific skills of the trade.

Wulfstan's passages in the 'Canons of Edgar' suggest that

priests were learning their Latin in local parish churches. The

definitions in the Institutes of Polity support the idea that

bishops, monks, and priests were doing a lot of bookwork.

However, evidence from other written documents challenges these

assumptions. Although literacy should have been a clerical

skill, Latin literacy was not always acquired. This indicates

that the interpretation of the 'Canons of Edgar' suggesting that

Latin was learnt outside the monastery is incorrect. This

chapter will pay close attention to other relevant documents that

will help to put the 'Canons of Edgar' into its proper

perspective. An interpretation of this particular pastoral
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letter would first benefit from a brief examination of the

'schools' in late tenth- and early eleventh-century England.

The idea which Wulfstan gives of a school located in a local

village or provincial district must always be separated from the

standards of education which were achieved in the great monastic

5
and collegiate schools. A few schools were flourishing.

Archbishop Dunstan received his education at Glastonbury. He

also taught his contemporary, AEthelwold, in the disciplines of

grammatics, cantica. and computistica before pursuing a more

advanced programme of study which depended, to a large extent,

on continental literature. Subsequently, they produced important

and practical works in Latin, such as the ordines of 973 for King

Edgar and AEthelwold's Regularis Concordia at much the same

time.

AElfric's description of himself as Wintoniensis alumnus,

has made the school at Winchester under the magisterium of

AEthelwold well known.^ AElfric was deeply indebted to

AEthelwold for his own skills as a Latin writer. The fact that

AElfric composed a corpus of texts for teaching Latin literacy,

his Grammar, Glossary, and Colloquv. indicate that the school at

Winchester had provided him with a disciplined foundation upon

which to build his course in Latin literacy. His training at

Winchester also enabled him to write a substantial Latin

treatise, known as his 'Letter to Eynsham', which he modelled in

an abbreviated form on his master's Regularis Concordia. AElfric

also acquired the skill of translating from Latin into Old

English. Scholars have praised his translations for their

7
clarity and accuracy; his own private copies show that even
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after a manuscript had been issued, he continued to emend the

grammar in a fastidious manner.

The abbot was most appreciative of AEthelwold as a person.

Soon after the 'Letter to Eynsham' , AElfric wrote the Vita S..

AEthelwoldi in order to display his master's brilliance, wisdom,

and spirituality. He was also influenced by the liturgical

practices that his magister followed. In his fragmentary letter

to Archbishop Wulfstan, he recounted AEthelwold's refusal to

celebrate mass twice in a single day, citing this incident as a

source of authority for Wulfstan and his priests to do the same.

Moreover, in his preface to Preface to Genesis, AElfric intimated

that AEthelwold with his academic mastery had attained a standard

which had never been achieved before his time. AEthelwold was a

great and charismatic magister: he promoted a high calibre of

g
scholarship, influencing his students in a profound way.

In his recent study of Anglo-Latin scholarship, Michael

Lapidge has done much to restore the reputation of the schools at

Christ Church, Canterbury and at Ramsey as distinguished centres

of Latin learning. In 948-58, the Canterbury monk Frithegod

wrote the Breuiloquium Vitae Wilfredi. Nearly forty years later,

less than twenty years after the death of Dunstan, a saint's life

of the archbishop was written by the anonymous 'B'. Five years

later, Adelard of Ghent dedicated a second Vita Dunstani to

Archbishop Alfheah. Here again, a few charismatic figures became

catalysts for Latin compositions that were composed within living

memory of their contemporaries.

That Latin functioned as an immediate channel of

communication was again illustrated in the relations which
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AElfric had formed with Ramsey. At Oswald's invitation, the monk

Abbo had come from Fleury to Ramsey, where his reputation as a

teacher and Latin writer soon bore fruit on English soil. Once

there, he heard about the martyrdom of King Edmund from Dunstan

and wrote a narrative of it to encourage national sentiment for

Edmund's saintliness. Within a decade of its composition,

AElfric had received it, assimilated its literary merits, and

then seized upon its potentials as a narrative story for his own

life of Edmund which he included in his Saints' Lives of 998.

At Ramsey, Abbo's student Byrhtferth continued to carry on

the literary skills of his teacher. The anonymous saints' lives

of Oswald and Ecgwin and the Historia Regum have been attributed

9
to him; his Enchiridion is important for its flexible handling

of Latin and vernacular passages and for the technical skill

which Byrhtferth had acquired from Abbo, who was himself very

interested in the computus and its related material.

The education which a student received at Glastonbury,

Winchester, Canterbury, and Ramsey certainly offered a curriculum

of Latin literacy. It explains the fact that Latin continued to

be used in the prefaces to ecclesiastical letters and for drafts

of legal codes. AElfric did not hesitate to write in Latin the

preface of his pastoral letter which he sent to the bishop of

Cernel's diocese, or the Latin prefaces to his Catholic Homilies

which he sent to Archbishop Sigeric. Wulfstan also made a Latin

draft of the statutes at the triham 'witan' in 1008; its learned

explanations, vocabulary, and standard of Latin suggests that it

was sent to certain learned bishops.^ Latin literacy also

enabled these leaders to understand and be profoundly influenced
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by the Latin ecclesiastical codes of Theodulf, Chrodegang, and

Amalarius. ^ Moreover, the standards achieved at these schools

were transmitted to other monasteries and cathedral churches.

AElfric wrote in his Vita S. AEthelwoldi that students at

Winchester 'were sought for as pastors of churches, as provosts,

deans, abbots, bishops, and were most illustrious in each

12
order'. Although this exaggerates the achievements of each

student, the account, nevertheless, substantiates the claim in

the Institutes of Polity that those bishops who had acquired

Latin literacy had done so in the few good schools which they had

the fortune to attend.

AElfric's own career provides a clue for a second way that

clerics acquired their Latin skills. If not in the great schools

themselves, some bishops gained an adequate standard of Latinity

from students, such as AElfric, whom these schools produced.

After he had received his training at the famous school at

Winchester, he was sent to Cernel where, as was only natural, he

13
continued his studies and began to teach the community there.

His Colloguv describes a stylized picture of the school he

established at Cernel, an achievement made possible by his

training at Winchester.

This cross-pollination was vital for the success of monastic

schools. The outstanding scholarship of the Ramsey school could

not have developed in the way that it did without the guidance of

its mother house at Worcester. Bishop Oswald had encouraged the

enlarging of the library at Worcester; he had collected books

from the continent; he had hired the monk Goding to be his scribe

at the Worcester writing house. Eventually, his literary
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interests led him to found the house at Ramsey and to invite Abbo

1
to come to be its maeister.

But these are only a pocketful of great schools, largely

motivated by a single, brilliant individual, among an increasing

number of dioceses and their bishops, parishes and their

priests. AElfric was fortunate that he found his way to

Winchester. In his Preface to Genesis. he remarked that his

first teacher was incompetent. In the Old English preface to his

Grammar r he claimed that he had received his first bona fide

15
education at the hands of AEthelwold. His own experience made

him very aware of the great need for education. He made his

first step towards confronting the problem when he began to teach

the boys at his own abbey.^ He seems to have been a kind,

stimulating teacher in the classroom. But he also realized the

need to instruct others on a wider basis. Here, his attitude

seemed to change. AElfric could not endure the thought of

ignorant clerics; and he took a stern line against them. Kenneth

Sisam argues that, after his departure from Winchester in 987»

AElfric was depressed at the dearth of learning which surrounded

him at Cernel and in the diocese as a whole. These impressions

account for the harsh attitude which he took in his letter to

Wulfsige, c. 993:

The unusual asperity of AElfric's preface would best be

accounted for if he still felt freshly the contrast

between AEthelwold's school at Winchester and the

backward districts round Cerne; and if he feared that

Wulfsige, who belonged to the more patient reforming
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17
school of Dunstan, might not press on fast enough.

Consequently, although church leaders encouraged Latin

education in a few monastic houses they could not successfully

educate people outside the monasteries. The majority of clerics

18
and laymen did not acquire skills of Latin literacy. AElfric's

first Old English letter to Wulfstan bears this out.

It befits us bishops that we reveal to you priests the

written instruction which our canon teaches us, and

also the gospel, in the English language; for not all

19
of you can understand the Latin.'

The publication of the Grammar provided another indication

that Latin skills had not been acquired. In desperation, AElfric

produced a beginner's guide. In comparison to all other grammars

from England's early writers, especially Archbishop Tatwine's

detailed elementary Latin grammar of the late seventh or early

eighth century, scholars acclaim AElfric's version as the most

20
efficient. For the first time, a grammarian had presumed to

teach an unknown language by means of the familiar vernacular.

As a self-sufficient little handbook, it deliberately tried to

by-pass the need for a trained, inspiring teacher. The cleric

who was barely literate could have introduced his students as

well as himself to Latin on the basis of the Grammar alone. This

originality was well appreciated. The manuscript evidence

strongly suggests that the Grammar and its companion Glossary

were popular items as they survive in fragments, separately or
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together, in no less than fourteen copies.

This survey of the Anglo-Saxon schools and scholarship

describes a different quality of education from that of the

Carolingians. The Anglo-Saxons did not demonstrate an interest

in the more advanced studies of the quadrivium and trivium as had

the Carolingians, Alcuin and Theodulf. AElfric and Wulfstan

offered no corollary to Alcuin's metaphor of the heavenly Church

of Divine Wisdom founded upon the seven pillars of the liberal

22
arts. At best, Wulfstan envisaged that the royal and earthly

kingdom stood upon the eight virtuous columns of «eritas,

patientia, lareitas. persuasibilitas, correctio malorua,

exultatio bonorum, lettitas tributi, and equitas iudicii which he

had categorized in his Institutes of Polity. Instead, they wrote

Latin works on grammar, conversation, monastic rules, royal

consecrations, and pastoral instruction. These educated clerics

were concerned with regulations and basic education: priorities

which helped to preserve that small nucleus of collegiate or

monastic schools surviving under the direction of those few

inspiring magistri.

In the light of these conclusions, it is worthwhile to look

again at Wulfstan's 'Canons of Edgar'. The lack of local parish

schools and, even, the suggestions that many clerics did not

learn Latin make one hesitate to use such words as 'scholars' and

'learning' when discussing the education of Anglo-Saxon clerics.

Thus, although Wulfstan used them in passages 10-12, one suspects

that he was working from an alien source. In his edition of the

'Canons of Edgar', Roger Fowler has indeed demonstrated that the

text derived to a large extent from a Carolingian document known
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as the Capitula of Theodulf. Thus, although Wulfstan wrote the

letter for his clergy in a northern synod of England between

1005-1008, its form, content and even its vocabulary depended

upon a letter which Theodulf wrote for the priests of his diocese
oh

about 800.

Theodulf's Capitula was written during the Carolingian

revival of the arts and letters. Latin literacy was an important

part of the school curriculum both within and without the

monastery. The Carolingian documents sought to establish schools

for laymen in the local villages. The Admonitio Generalis of 789

and Alcuin's Eplstola de Uteris colendis (0.79*1-800) declared

that children ought to learn the rudiments of reading and writing

25
in Latin in a classroom or disciplined setting. Theoduif

expanded these ideals further in his Capitula. He asked the

parish priests of his diocese to educate young students in their

studies:

Presbyteri per uillas et uicos scholas habeant, et si

quilibet fidelium suos paruulos ad discendas litteras

eis commendare uult, eos suscipere et docere non

26
renuant, sed eum summa charitate eos doceant.

They were to engage in this 'discipleship' without payment. The

shared delight in imparting and acquiring knowledge was

sufficient reward, as priceless as the splendor firmamenti. His

Capitula is a reminder of the ideal perspective which Alcuin and

his associates had formed towards education, emphasizing the

27
classical studies of the trivium and quadrivium.



32

The Capitula was particularly concerned with the parish

priest. Unlike the Admonitio Generalis and Alcuin's Epistola.

Theodulf wrote his letter to instruct the secular clergy of his

diocese. This second attribute held great attraction for the

Anglo-Saxons, providing Wulfstan with an important reason for

using it as his model. Anglo-Saxon translations of the Capitula

have survived in four manuscripts; they indicate that it received
28

at least two translations at this time. An early tenth-century

translation was copied into Corpus 201, from which Benjamin

Thorpe made his 1831 edition of the misnamed 'Ecclesiastical

29
Institutes'. Roger Fowler argues that Wulfstan may even have

requested this particular translation, as he had done in the case

30
of other Latin treatises, since the Capitula's function as a

pastoral letter appealed to his own interests.

Although the English were attracted to the pastoral

implications of the Capitula. they did not pursue the other idea

of a disciplined schooling. As Patrick Wormald has noted, 'there

is no specific demand for the establishment of schools in the

laws of the later Anglo-Saxon kings, unlike those of

31
Charlemagne.' Nonetheless, passages 10-12 in Wulfstan's letter

looks as if he was advocating this policy. Wulfstan had written

that a priest must receive the scholar (scolere) of another

priest only with the permission of his previous master, that a

priest must 'in addition to learning learn a handicraft', and

that the learned (gel^-ered) priest should help teach those (of

32
the priesthood?) who professed greater ignorance (saml.Veredan).

This section is difficult to interpret with the clarity
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Wulfstan intended. Since Wulfstan was working from a literary

tradition which Theodulf had supplied, it is only reasonable to

recognize that he had retained some 'flavour' of his source.

Indeed, A.F. Leach has commented on such irregularities of

style. He remarked that 'they [passages 10-12] read like scraps

of ancient canon law', not as an original composition of the

author. However, Leach also dismissed the fact that Wulfstan may

have had important reasons for including these canons in his own

draft: 'we may perhaps believe that he furbished up these old

canons in the hope of reviving that wholesome discipline. There

33
is no evidence that the law ever accorded with fact.' But his

conclusions here are no longer tenable. They are based on

assumptions about Wulfstan's method of work and intentions which

have been overturned by modern scholarship. The 'Ecclesiastical

Institutes' was not an original Anglo-Saxon composition but only

one of several documents which he had used to write his 'Canons

of Edgar'.

There is, however, another Anglo-Saxon document known as the

'Examination of Candidates for Ordination' which explained the

brief and puzzling language of the pastoral letter more fully.

This document described the situation in Anglo-Saxon England that

prompted Wulfstan to write passages 10-12 in his pastoral

letter. It is the only surviving treatise describing an

ordination exam. The text has been ascribed to Wulfstan both for

reasons of style and its inclusion in a Polity manuscript,

31!
Bodleian Junius 121. In this early eleventh-century

examination, it was assumed that the candidate had been under the

care of a teacher (lareow) and that his education would have been
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restricted to a study of the faith ('in Latin' is not specified

nor need it be implied) and the skills of pastoral care. The

candidate was expected to know the following:

11: of what faith he is and how he can explain the true

faith to other men, and what he clearly understands

about what has come to pass through God or is still to

come to pass.

12: Next, how he knows his ministry, and how he

understands baptism, and how he comprehends the

symbolism of the mass and also of the other church

services;

13: and whether he knows the canons to any extent;

next, how he can divide the course of the year by

35
computation.

This document is not concerned with literacy; it is committed to

evaluating the extent of a candidate's knowledge in those matters

of the faith and pastoral skills which were necessary subjects

for all parish priests to know.

In the 'Canons of Edgar', Wulfstan was speaking within this

context of a specific training for priests. The Archbishop was

addressing the successful candidate who had taken the

examination. When he advised the priest to continue his

'learning' in addition to learning a handcr»eft. he used

'learning' in the sense of the study of those administrative or

doctrinal subjects which the examination had defined. By

combining 'learning' with 'handicraft', Wulfstan indicates that
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he was specifically referring to a 'study' of the techniques for

running a parish. Later in the same letter, Wulfstan also

advocated that 'every man learn so that he knows the paternoster

and creed' and that 'every Christian man' teach 'his children'
or

these same subjects. These are the concerns of basic Christian

education, not Latin literacy.

Furthermore, the unspecified samlfreredan in passage 12 of

the pastoral letter was defined in the 'Examination'. In passage

16 of the 'Examination', permission was granted for the

ordination of the 'half-educated man' (samlV-eredne) in

extenuating circumstances. In order to be accepted, this

particular candidate had to promise to 'catch up' on the

knowledge which he lacked; for this, he would surely have needed

the aid of some selfr-ered priest. Thus, Wulfstan was referring to

this inefficient practice in his effort to point out ways in

which clerics could help one another.

In this single document, the 'Canons of Edgar', Theodulf's

concerns for education are closely intertwined with the

Anglo-Saxon concerns for more basic clerical training. However,

the two concerns were not entirely compatible. In what was

distinctly an Anglo-Saxon aspiration, AElfric and Wulfstan were

depending on the examined candidate to teach the faith of the

Bible to laymen. In order to accomplish their task, they

translated much of the sacred literature into the vernacular. By

this time the four Gospels had received translations. In

addition, AElfric*s sporadic translations of the Old Testament

had been expanded, possibly by Byrhtferth, to embrace all of the

first six books of the Old Testament. This production, known as
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the Old English Hexateuch. continued to receive an extraordinary

37
amount of attention both to text and illustrations. No less a

figure than Bishop AEthelwold, one of the leaders of the

Benedictine reform movement, had conceded to the demands of

Christian understanding at the expense of a Latin education: 'it

certainly does not matter by what language a man is... drawn to
O D

the true Faith, as long as he come to God.'

The Anglo-Saxons put Theodulf's letter to a very different

use in the case of Wulfstan's 'Canons of Edgar'. The 'learning'

of the Anglo-Saxon priest involved a 'curriculum' that rarely

included Latin literacy, a subject that normally exposed its

students to the surviving works of the classical authors of

antiquity. Instead, the priest needed to turn his attention and

his 'studies' to more immediate problems. As N.P. Brooks has

pointed out, the crisis for one particular cathedral consisted of

two principles: 'we may well believe that at Canterbury there was

no one who could properly understand a Latin letter or even the

39
daily worship at the beginning of Alfred's reign.'

Consequently, church leaders offered a programme in the

vernacular that would fit these needs: instructing parish priests

in the proper way to order the services and teaching them the

Christian faith.
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Chapter III

The Preaching Tasks of the Parish Priest

In their efforts to extend the provinces of Christian

education, AElfric and Wulfstan encouraged the parish priest to

teach basic tenets of Christianity instead of Latin literacy.

The quality of Christian education was at such a low level,

however, that they had first to assist the priest by writing

pastoral letters and other material which he could use in his

ministry. This material is notable for its emphasis on preaching

and for its concern to integrate the ministry into day-to-day

living.

The Carolingians tried to set up schools in order to teach

skills of Latin literacy to the ordinary cleric or layman. Two

documents, the Admonitio Generalis of 792 and Alcuin's Epistola

de litteris colendis, composed some time between 780-800, are

notable for their programme to 'awaken the mental faculties' of

their pupils. The Admonitio Generalis asked that laymen memorize

the Creed and the Lord's Prayer and even join in with the singing

of the Sanctus and Gloria. Of more importance, it encouraged

2
children of humble parents to 'learn to read and write'. It

advocated literary education for the laity, an aspiration that

Alcuin had already expressed for monastic students in his

Epistola to Abbot Baugulf of Fulda. The Epistola de litteris

colendis■ as its title suggests, encouraged monks to speak Latin

in the liturgy with elegance, to read the Latin scriptures with

understanding, and to write interpretations with a critical
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attention to the Latin grammar and forms of speech contained in

them. Another enactment, the Epistola aeneralis (786—800), had

recommended for monastic devotions a 'new' Latin homiliary that

4
Paul the Deacon had compiled from the works of the Fathers.

Latin continued to be the language of monastic study and

devotions; for this reason the Carolingians were determined to

learn its skills. Latin literacy was also an essential tool for

the monastic scholar. In the Epistola de litteris colendis.

Alcuin had concentrated on Latin rhetoric, literacy, and

grammar. He argued that with these skills the monk could work

equally well as a 'scholar'. Indeed, the monk was virtually the

only member of society who could preserve the great writings of

the auctores.

In the course of the ninth century, the Carolingians issued

several conciliar decrees that defined the same objective to

5
establish schools where pupils learned to read and write. The

825 capitulary of Orlonna tried to meet the demands which

enthusiastic students placed on their monastic teachers. The

Council of Rome in 826 criticized teachers who lacked a dedicated

attitude towards their students. The Council of Paris in 829

again encouraged the monastic and episcopal leaders to set up

schools where pupils could pursue the great goals of education.

In English documents of the late tenth century, however, the

terms scholas. scolasticif and the phrase sapientia saecularis ei

divina were rarely used. The question of Latin literacy or the

'study of literature', did not appear in Anglo-Saxon writings as

frequently as it did in Charlemagne's laws and letters.

Nonetheless the English were concerned about 'education'. A
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vocabulary that included lfr-ereowas (teachers) and scoleres,

lfreran (to instruct) and boc-lare. godum ingehvde (good

knowledge) and wisdomes appeared regularly in AElfric's and

Wulfstan's writings. It is essential, then, in a study of

Anglo-Saxon Christian education, to identify the curriculum

taught by these English educators since they were not teaching

the traditional one of Latin literacy.

In his first Latin letter to Archbishop Wulfstan, AElfric

compared the priest to a craftsman, an image very different from

Alcuin's picture of the monastic scholar. AElfric reminded the

priest that the common labourer, such as the hunter (uenator) or

fisherman (piscator), must study his craft diligently in order to

acquire the necessary skills for survival. If the secular crafts

demanded this degree of discipline and effort, then the spiritual

'craft' of the priesthood required as much or more:

'Que saecularis ars discitur sine studio et labore?

Nonne uidetis quod artes saeculares ubique uigent?

Nullus arator arat, nisi qui artem agri culture

didicit. Nemo seminat nisi sator. Uenator et piscator

plectunt sibi retia. Lignarius securiw et asciam

praeparat. Faber ferrarius malleum et incudem

adquirit. Sutor et sartor artes suos exercent. Et

omnes operarii laborando et sudando ad artem

perueniunt. Quomodo ergo potestis uos artem spiritalem

sine labore aut adquirere aut exercere.^

This new image placed the priest in a different position from the
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'scholar'. As a 'craftsman', the priest learned special skills

that enabled him to perform his pastoral tasks successfully.

These tasks were outlined in the several pastoral letters which

AElfric sent out to the priests of the Sherborne and

York-Worcester diocese.

In 993, AElfric wrote a pastoral letter to Bishop Wulfsige

of Sherborne. Using the vernacular language, he defined the most

7
important duties of the masspriest and bishop.

'liO: He [the presbiter 1 shall teach (lfreranl the people

in the faith with preaching (bodunge) and set an

example to Christians with pure conduct. And his life

g
shall not be like that of a layman.'

In a later passage of the same letter, AElfric explained

precisely what he meant by 'preaching'.

61: The mass-priest shall tell (seceanl to the people

on Sundays and festivals the meaning of the gospel

(eodspelles anevtl in English; and about the

paternoster and about the creed also, as often as he

can, as an incitement to men, that they may know

(onbvrdnvsse) the faith and observe their

Q
Christianity.

Preaching was therefore an important skill for the Anglo-Saxon

priest. Whereas the Admonitio Generalis asked that laymen learn

the Creed and Lord's Prayer, AElfric has emphasized here that the
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priest should teach these subjects by 'preaching' them to the

laymen whenever he celebrated the liturgy (i.e. 'on Sundays and

festivals'). In addition, the priest had to speak on a third

subject: the 'meaning of the gospel'. These three topics

described the areas which the preacher was obliged to cover.

The skill of preaching had important repercussions. It

motivated AElfric to concentrate on producing a substantial body

10
of homilies for the preacher. Since the priest's responsibility

centered on delivering (secaan or bodunae) the sermon, that is,

on an active, rhetorical skill, it became AElfric's

responsibility, as an unusually learned cleric, to provide him

with sermons or homilies. It is likely that the preacher also

delivered other material besides homilies, the Creed, and the

Lord's Prayer. M.M. Gatch argues for a special office within

the Mass itself that was reserved exclusively for the preacher to

do with as he felt best. Calling it the 'Prone Office', as a

probable corollary to the same office on the continent, it gained

a special place in the Mass. It was delivered soon after the

Gospel reading and consisted of a variety of vernacular (propria

lingua) readings:"''' 'a translation and brief explanation of the

pericope [the Gospel reading], announcements of forthcoming

liturgical events, catechetical instruction based on the Creed

and the Lord's Prayer, and biddings or prayers and other

devotions.' ^

AElfric was also concerned with providing the preacher with

an image of himself, in addition to writing sermons for him. In

the pastoral letter to Bishop Wulfsige, he described the priest

in words that strongly evoked a later medieval tradition when
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13
friars called themselves the Domini canes. AElfric wanted his

priests to rouse the ignorant and lethargic people to become

dedicated and law-abiding Christians: 'we must bark and teach the

layman, lest they perish for lack of knowledge'. The preacher

was also the trained soldier whom AElfric condemned for indulging

in drink and food, immoderate behaviour that caused him to lose

his readiness and his 'fighting shape' for the Lord's service.

AElfric and his contemporaries equipped the preacher for the

fight, identifying his spiritalia arraa, a basic core of nine or

14
ten liturgical books.

The preacher was also never completely separated from the

idea of a teacher, exchanging his 'dog-collar' for the lector's

gown.

'blind is the teacher if he has no book-learning and

thus deceives the laymen with his lack of knowledge.

Guard yourselves against this, just as you have

need'.^

The preacher needed to teach effectively since he was one of the

few 'expositors' to whom the congregation could turn for the

hidden meaning of the Gospels. He was also the only one

authorized to perform the services correctly. Both AElfric and

Wulfstan therefore ordered that he always celebrate the liturgy

with the opened book in front of him. They also warned that

these books be preserved from interpolations and from scribal

16
errors.

AElfric also used the image of the teacher in his homilies,
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which, of all his writings, attracted the largest audience. In

his homily 'In Natale Plurimorum Apostolorum', AElfric relied on

Gregory the Great's exegesis of Luke 10:1 to build on the image

of Christ as the Good Teacher (Luke 18:18) who came among men to

17
train many more teachers. He explained that the twelve

disciples and the seventy-two apostles included 'all holy

teachers (lareowum). who in God's church have to instruct

(l^eran) his folk'. The priestly 'salt' was marvellously

transformed, in AElfric's hands, into the teacher's 'chalk dust':

The Lord said to his disciples, and through them

to all people, "Uos estis sal terre"; that is, "Ye are

the salt of the earth". It befits teachers flareowum1

that they salt the minds of believing men with the salt

of wisdom, so that whosoever shall approach them may be

strewed over with the savour of the everlasting life.

As salt preserves every meat against rottenness, so

should the preaching of wisdom Fwisdomes bodunel

preserve the hearts of men against the corruption of

n . 18
foul sins.

Moreover, in his first Latin letter for Archbishop Wulfstan,

AElfric equated the sermons of the preacher with the lessons of

the teacher. He wrote a description of preaching in the

following way: in officio praedicandi in ecclesia. Later, he

described the same obligation with a different image: in docendo

10
populum sibi commissum. That the two phrases are so closely

parallel in form illustrates that AElfric associated the one
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image with the other. The metaphor permeated his whole thought.

The hound, the soldier, the teacher. These images demanded

discipline and training. It is not surprising that AElfric

should use them, for discipline and training underpinned the

20
monastic life. In his efforts to describe the skills of this

new 'craft', AElfric was relying on his own training in the

monastery to improve the secular priesthood. It can be argued

that these images benefitted the priests equally well in

encouraging a positive attitude, as did his homilies which

21
provided them with an efficient set of tools.

In his second Latin letter to the Archbishop, AElfric

explained that the priest had a third duty, to teach young boys

how to assist the priest in running his church, because the

pastoral tasks were becoming too numerous for him to handle

alone.

38: But perhaps some of our brethren say this: we do

not have the assistance so that we are able to complete

the ecclesiastical ministry (i.e. the tasks) as it

behoves us. 39: And we say because it is not becoming

that the priest be without his ministry, 40: you

priests ought to teach the boys and youths or young men

and you ought to have them as an aid (as helpers) for

the purpose of completing the ecclesiastical duties.

41: You ought to become teachers and teach students,

not sons of the flesh, but spiritual sons. 42: Because

from that source you can acquire the greatest profit

(i.e. heavenly salvation). 43: Just as the prophet
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Daniel says; Those who are the learned (the doctors),

they shine as the splendor of the sun; and those who

teach many according to the just precepts, they shine

22
as the stars forever and ever.

On the one hand, these passages seem to refer to simple domestic

tasks such as cleaning chalices or keeping the candles lit. On

the other hand, passages 41-43 suggest that boys learned the

skills of reading and writing Latin, skills traditionally

allocated to the monastic schools. But an evaluation of

AElfric's methods as a writer shows that he made no case for the

latter assumption. These passages pose a problem of

interpretation similar to Wulfstan's Canons of Edgar. that is,

the problem arising from using source material for different

purposes. AElfric often used sources composed by learned

scholars, but he always adapted them to suit his own needs. For

example, he wrote homilies and doctrinal works, traditionally in

Latin, for a vernacular audience. It will be argued that

passages 41-43 were used in a similar way: they were referring to

practical skills, not monastic ones.

The imagery of passage 43 has traditionally been thought to

express the idea of higher learning and knowledge which the

Carolingians pursued by studying the Scriptures. Their gifted

students, such as Haymo and his student Heric, wrote important

works on exegesis, producing commentaries and homilies at the

23
continental school of Auxerre in the late ninth century.

Earlier, Alcuin had referred to the same tradition by using an

important image associated with it. In his •Interrogationes
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Sigewulfi Presbyter!', Aleuin called his exposition of Genesis

oretiosas sanientiae marearitas whose riches, as a symbol of

24
divine wisdom, might refresh the weary traveller.

AElfric was also aware of this tradition of study. He used

the Carolingian homilies of Paul the Deacon and Haymo; but he

translated them and intended that they be read to the laity 'ob

25
aedificationem simplicium... sive legendo sive audiendo'. He

even used the metaphor of the 'pearls' in his Latin preface to

the Saints' Lives when he compared the sacred wisdom contained in

the Lives to the sacred pearls of Christ: 'ne forte despectui

26
habeantur margarite christi'. Yet AElfric wrote these 'reading

pieces' in the Old English vernacular. He interpolated

literature that had recently been written in England, such as

Abbo's account of St. Edmund the Martyr. He then sent the

finished volumes to his lay patron AEthelweard. Thus he had

transformed material, which monks had relied on in their

devotions, into 'fashionable' pieces of literature. Furthermore,

AElfric also translated Alcuin's *Interrogationes' into a

condensed version; this work has been found appended to no less

27
than five manuscripts of these 'fashionable' Saints' Lives. His

version abbreviated the original 280 questions into sixty-nine;

he omitted difficult passages in doctrine; yet he retained

material relating to the computus, narratives, and the general

form which was that of a dialogue. These alterations made the

'Interrogationes' easier to understand as it was read aloud to a

2 8
wider audience, possibly including both clerics and laymen.

Hence, AElfric's Catholic Homilies, his Saints' Lives, and the

'Interrogationes' show that AElfric was working within his own
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English tradition by transforming so-called 'rare pearls' into a

commodity that more people could use. His methods play down any

possibility of passage 43 being misinterpreted as a reference to

'learned' scholars.

If AElfric was intending to exaggerate an aspect of passage

43, he would have chosen its message concerning spirituality, not

its scholarship. This attitude is more appropriate for one of

29
the leaders of the English church. It, in fact, explains the

confusing language in passage 41:

Uos decet esse magistros et docere discipulos, non

carnales filios, sed spiritales.

AElfric believed, as did the Carolingians, that secular

activities existed because they formed a relationship to some

spiritual reality. In the eighth century, Alcuin had justified

his love for the septem artes by arguing that these studies

supported the Heavenly Kingdom in a spiritual sense like those

30
columns which support an earthly temple. In passage 41 above,

AElfric called the apprentices of the pastor his 'spiritual

sons', thereby attaching a spiritual meaning to their

relationship. The spiritual connection is strengthened by his

use of the word discipulos. This word links the passage to the

figures of the Disciples in the Bible, not to those in monastic

schools. Taken out of context from his other writings,

passage 41 loses this connection, a link that is vital to an

understanding of Anglo-Saxon ministry and Christian education.

It is important, then, to digress from this specific letter in
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order to re-establish the spiritual history of the ministry in

the church.

AElfric believed in a 'history of the priesthood*. He was to

summarize its major cycles in his first Old English letter for

31
Wulfstan. Here he traced the ancestry of the tenth-century

preacher back through the ages, from Cuthbert to Gregory to

Martin of Tours (passage 138), to the Virgins, Confessors, and

Martyrs (passage 35), back to the seventy-two apostles and the

original group of twelve disciples who had learned the new faith

from Christ Himself. The conscientious preacher in tenth-century

England could look back to these important figures for his role

models. In passage 37, AElfric described the activities by which

they earned saintly merit:

And they wrote and appointed by God's direction all the

teaching rleornia3"l which we learn flarel in books.

And they wrought likewise many miracles through Christ,

the same miracles which he himself wrought. Then Peter

preached fbodade1 in the city of Jerusalem to the

Jewish people, and then three thousand men from that

people submitted to baptism on a single day and again

at another preaching fboduneel five thousand men

submitted.

These ordinary activities of teaching the Gospel and preaching

the faith had made new converts. This dramatic and compelling

story implied that the cleric's raison d'etre as a disciple was

to attain spiritual salvation for men, a spiritual goal that must
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have helped the parish priest over the more tedious humps of his

ministry. Nor was the spiritual drama relegated to history. In

passage 34, AElfric reminded his priests that 'God wishes to have

in his spiritual service holy servants and holy handmaidens': the

church needed 'contemporary' disciples.

As part of their ministry, the priests celebrated the

Eucharist. AElfric had explained the spiritual significance in

his Easter Homily of the Second Series. Since Easter was the

32
most important festival in the church calendar, this piece was

probably one of the most widely heard of all his homilies. In a

style which the ordinary man could easily 'visualize', he

explained that the bread 'was prepared from corn and baked by the

heat of fire* and that the wine was 'wrung from many berries'.

But they also became, 'after the hallowing, Christ's body and his

blood through a spiritual mystery... Great is the difference

between the body in which Christ suffered, and the body which is

33
hallowed for Communion'. AElfric's argument ran thus: if the

preacher participated in those holy mysteries which gave

'immortality to those who partake of it with belief', then his

profession in all its dimensions, was infused with this

spirituality. These dimensions included the skills of preaching,

teaching apprentices, and the skills of running a parish in an

orderly way. His argument thus preserved the office of the

priesthood from falling into further disrespect.

When AElfric wrote 'uos decet esse magistros et docere

discipulos, non carnales filios, sed spiritales', he

re-positioned the priest in his proper spiritual setting,

establishing a link between the priest and the Disciples which
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church history had authorized him to do. With this perspective

in mind, AElfric was justified in referring to apprentices as

spiritual sons and disciples.

Passage 43 also uses images of spirituality. It is a quote

from Daniel on the imagery of splendid light that illuminated

Christian teachers. Theodulf had used it in his Capitula when he

advised priests to set up schools in the local villages. The

quote received a literal translation in the Old English version

34
of the Capitula. now known as the 'Ecclesiastical Institutes'.

But it has been argued that the 'Institutes' were not referring

to skills of reading and writing although the 'light' imagery had

survived in the translation. Moreover, in the Catholic Homilies.

the Saints' Lives, and in the 'Interrogationes', AElfric had

condensed this 'splendid knowledge' into a few essential pieces

of information for the clergy, so that they could run their

parishes more efficiently. These pieces were also written for

the congregations, so that they could understand their faith with

greater accuracy, 'because I have seen and heard of much error in

many English books, which unlearned men, through their

35
simplicity, have esteemed as great wisdom'. Further, it has

been shown that images of teaching and learning usually referred

to a spiritual education: the teaching of the Disciples or the

understanding of newly-converted Christians.

In addition, passages 38-40 add a third possibility for

education in the church. These passages describe a problem to do

with pastoral ministry. In a very brief but effective

'dialogue', priests have complained that they are overwhelmed

with work and they hint that they need some help. AElfric
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suggests that they should set up a 'school' where they could

train a clerical apprentice (adiutorem) to help them meet these

demands (ad ecclesiastica officia implenda). These demands

covered certain domestic chores common to any house-holder;

indeed, these skills were not entirely relevant to the pastoral

work of explaining the Scriptures.

Some of these skills involved good house-keeping. In

passages following passage *13, the priest is reminded that the

Communion bread may grow stale and begin to rot (nigrescit et

putrescit) if he left it unused for too long. Or, at some

unguarded moment, a bird might fly away with a stolen crumb (ab

auibus raptum). The priest is reassured that any bread hallowed

on any Sunday would be a suitable Communion offering for the

sick. If smaller quantities were preserved in this way, it would

be less likely for the bread to decay, a negligence that the

penitentials punished.

Other skills pertained to training apprentices as helpers in

the liturgy or in setting up for the services: 'Uos sacerdotes

debetis habere in eis adiutorium ad ecclesiastica officia

implenda'. The duties of the liturgy were implied in the

letters. Of the seven clerical orders, these boys may have

carried out the tasks of the acolitus 'who bears candle or taper

at God's services,... in honour of Christ, who is our light'.

An older youth could have been chosen as the subdiaconus 'who

bears forth the vessels to the deacon and serves with humility

under the deacon at the holy altar with the eucharistic

vessels'

The duties of the ministeria ecclesiastica were not
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restricted to the liturgy. It included several small tasks

which, like those of the 'craftsman', filled out the day for the

priest who controlled his church in an orderly way. His

vestments must be clean and in good condition; the chalice,

37
paten, and corporal must be clean; the altar 'is always to be

clean and well draped and never soiled with mouse-droppings or

O O

with dung'. These daily chores needed the extra hands of some

young and eager boys or discipulos. AElfric did not ignore the

fact that these chores burdened the priest with extra work. He

warned that although these tasks seemed rather easy to do, 'one

39
cannot produce such things without toil'. 'Toil' implied

domestic drudgery. This makes plain the real meaning behind

AElfric's demand to 'implere ministeria ecclesiastica sicut

oportet'.

Thus, the Anglo-Saxon curriculum of Christian education

emphasized practical skills for teachers and their students. As

AElfric's pastoral letters show, the many concerns of Christian

education at that time were, to borrow the terminology of a

recent provocative discussion on the uses of Latin literacy,

'pragmatic' ones. Further, these methods also had practical

effects; for such advice on discipline and basic instructions

enabled the priest to run his parish with greater efficiency and

enabled the layman to know his faith with greater understanding.
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Chapter IV

Clerical Training: 'A Curriculum of Pastoral Care'

The last two chapters have shown that AElfric and Wulfstan

abandoned certain traditional skills of education taught in the

monastic schoolroom; however, they have also indicated other

ideas about education which did prove fruitful. Their idea of a

priesthood of teachers who baptized, converted, and spread the

faith among laymen, derived from the biblical accounts of Christ

and his disciples. AElfric also drew on a commonplace figure in

society, the craftsman, to provide a model for clerical

'teachers'. Not all aspects of monastic life were, however,

discarded; the relationship that a masister had formed with his

scolere illustrated the relationship between the preacher and his

congregation. Perhaps the most important influence for men such

as AElfric and Wulfstan, who had been trained as monks, derived

from the example of discipline provided under the Benedictine

Rule.

The Rule has been only briefly alluded to in this study of

Christian education. It formed an essential part of AElfric's

and Wulfstan's early training in their respective monasteries.''
Chapter II has shown that the literary discipline fostered among

the Benedictine houses gave AElfric and Wulfstan the skills to

train others by writing down instructions for them. Instructions

for the parish priest were written in the form of a pastoral

letter which AElfric and Wulfstan sent out to diocesan bishops.

This common method of communication between the church leaders

and their priests contains features that are similar to the Rule
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itself.

Pastoral letters preserve valuable information about the

problems among the clergy which confronted AElfric and Wulfstan

at this time. They tried to improve conditions by criticizing

them in these letters. They also offered practical remedies in

the letters by outlining precisely how the cleric should order

his day and even his life. These remedies have an unmistakable

counterpart in the Rule itself. The Rule offered advice to monks

on a disciplined way of life and on moral behaviour; it offered a

definition of the monk's place in society. The pastoral letter,

in the hands of such able men as AElfric and Wulfstan, covered

these same issues for parish priests.

The pastoral letter was a traditional form of communication

between church leaders and clerics. A recent study on church

reforms in eighth- and early ninth-century Frankia has shown that

the Carolingians issued canons for secular clerics in Latin.

These 'episcopal statutes' or 'short works' were

made up of a number of brief paragraphs, each of which

concerns some aspect of clerical or social life, which

were addressed to the priests of each particular

2
bishop's diocese.

The pastoral letter continued to be used in late tenth- and early

eleventh-century England with a significant variation: it was no

longer useful to write the letter in Latin. Although AElfric

wrote two pastoral letters in Latin for Archbishop Wulfstan, he

later translated them in an expanded form into the vernacular Old
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English. Wulfstan wrote a vernacular letter, called the 'Canons

of Edgar' with the intention of circulating it among the priests

in his northern diocese. Its editor, Roger Fowler, argues that

'the "Canons of Edgar" is a kind of "Pastoral Letter" addressed to

the secular clergy, outlining their status, their standards of

morality, and their responsibilities toward their flocks'.

Wulfstan may also have commissioned the translation of one of the

Carolingian statutes, Theodulf's Capitula. The translation of

this set of guide-lines for eighth-century Frankish priests

4
survives in one of Wulfstan's manuscripts, Corpus 201. The

'Northumbrian Priests' Law', perhaps also produced under

Wulfstan's direction, was another set of instructions in the

vernacular specifically written for priests in the remote

northern area of Northumbria. It imposed fines on those who

deliberately 'disobeyed' its instructions, an unprecedented

method which compelled its priests to attend to these injunctions

with greater diligence. Further, it has been suggested that a

certain number of Wulfstan's legal codes were written in such a

way that passages relating to the clergy could, like a pastoral

5
letter, be read out at a meeting. The codes explained the proper

ways to run a church and parish. Each of these examples reminded

the priests of the responsibilities which their profession placed

on them.

As a priest himself, AElfric was fully aware of these

demands. He understood the issues which posed greatest

difficulty for his priests so that he was able to attack

specific, relevant problems in his letters. His letters show

that he was especially concerned with the attitude of the secular
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clerics towards their own position in society. Consequently, he

made frequent attempts to define their status and their duties.

In his pastoral letter for Wulfsige, third bishop of

Sherborne, AElfric listed seven grades of priests, explaining the

special duties which belonged to each class: hostiarius. lector.

g
exorcista. acolitus, subdiaconus. diaconus and presbiter. The

first six orders were subsumed below the authority of the

seventh. The first was a 'doorkeeper and bell-ringer'; the

lector read the lessons; the exorcist healed those plagued by the

devil; the acolyte took care of the lighting of candles; the

subdeacon carried the eucharistic vessels for the deacon to

administer at the liturgy; the deacon placed the offerings on the

altar for the priest's use and helped serve them after the

consecration. The seventh and highest order, the presbiter.

included both the m.Vessepreoste and bisceop. They alone

consecrated the eucharistic offerings. They also instructed

their congregation in the faith by preaching, that is, by reading

sermons or homilies, and by behaving in a respectable, devout

fashion.

AElfric carefully separated the priest, as the instructor

surrounded by his 'entourage' of qualified assistants, from his

congregation. While the latter relied on the experienced priest

for instruction, the priest was in command of both service and

his assistants. His duty lay in making Christian knowledge

accessible to the layman: in AElfric's own words, to make the lay

7
student 'with more wisdom know your Creator with true faith'. As

an aid for the priest in his services and readings, AElfric

identified ten books that were necessary tools for the presbiter:
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saltere ~J pistolboc, godspellboc 7 m&esseboc,

sangboc 7 handboc, gerim ~7 pastoralem [or
g

passionalem], penitentialem 7 raedingboc.

AElfric called them the spiritalia arma which equipped the parish

priest for his personal ministry. These liturgical books were

intended for the use of the mass-priest in the same way as the

monastic textbooks were used only by the maeister. Like the

sacramentarium or euangeliarium. AElfric's Grammar. Glossary, and

Colloquv were books possessed by the maelster. He read from them

to a class of students who wrote down the 'notes' of the

o

'set-texts' on to wax tablets. In the case of AElfric-Bata's

expanded version in Oxford, St. John's College 154, the

instructor added occasional vernacular glosses for his own

aid.^ Certainly, these liturgical books were often thought of as

belonging to the priests in a personal way. AElfric's homilies

were frequently subjected to a similar kind of treatment; the

priests added or underlined material as an aid to preaching for

the same purposes as had that anonymous inagister who used the

11
St. John's manuscript.

AElfric thus initiated his programme with a definition of

the priesthood: what distinguished the priests as members of the

secular church and what important relationships existed among

their own order. The consecration at the Communion and the

office of preaching or praedicare. determined ministerium suum

for the presbiter, singling out the priest from all other

members of the clerical order and from the laity. In addition,
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AElfric's letters to Bishop Wulfsige and Archbishop Wulfstan

identified two positions within the grade of presbiter: the

miren.sepreoste and the bisceop. His efforts to define their

positions, resulted from problems that AElfrie had observed

between the two orders. He had therefore taken steps to confront

these problems by writing about the priest and bishop in the

letters.

There are two indications that the bishop was either

becoming too worldly or, because of his superior position as a

bishop, was thinking too highly of himself. The whole movement

of the reform was directed against secular clerics. It attacked

in particular the bishop who gave way to pressure caused by the

12
secular concerns of his relatives. His participation in the

hundred courts and, occasionally, at the witan forced him deeper

1 ^
than was suitable into secular 'polities'. In the surviving

fragments of the letter AElfric wrote in response to some

personal questions of Wulfstan, he criticized the right of the

bishop to judge secular violations, perhaps a private

14
condemnation of Wulfstan's activities in the 'witan'.

In his pastoral letters, AElfric stressed that the bishop

held sacred responsibilities. In his letter to Wulfsige, in his

first Latin letter to Wulfstan and in its Old English

translation, the abbot wrote that the bishop alone ordained

priests, confirmed candidates, consecrated churches and blessed
15

the holy oil. These sacred duties made clear his position in

the clerical hierarchy, alleviating some of the burdens of the

parish priest. Nonetheless, AElfric placed both priest and

bishop in the same holy order, an order of great respectability,
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16
senior, propter honorem et dignitatem. Both held equal honour

and dignity; other than those special duties, there was 'na mare

17
betwyx mi-essepreoste and bisceop'.

In the Xnatitutes of Polity, Wulfstan also insisted that

both priests and bishops were •shepherds' of the faith; together

they 'must protect and defend the spiritual flock with wise

teaching'. In order to check the bishop who suffered from a

false impression of superiority, Wulfstan advised him to temper

his 'book-work, reading or writing, teaching or learning' with

18
those 'good manual crafts' which 'befit him also'. With this

sound and practical advice, the bishop was once again ushered

back into contact with daily life. By encouraging the unity

between bishop and priest, Wulfstan believed that he could equate

the 'wisdom' and 'prudence* of the bishop with that of the parish

priests, who must also 'wisely and prudently lead and instruct
19

those spiritual flocks that they must guard'.

AElfric and Wulfstan devoted a great deal of their writings

to an analysis of the clerical grades of the priesthood.

Although to the modern reader, their arguments may appear

terribly simple and naive, this simplicity was probably caused by

the fact that these concerns had not previously received

attention in any extensive manner. The abbot and archbishop were

only beginning to explore the implications of having professional

priests whose primary duty was to minister to the spiritual needs

of the laity. They realized that special problems arose within

the ranks of the clergy themselves, which amounted to 'family

squabbles', or, more dangerously, resulted from the rise to power

of a selfish and vain man. Simultaneously, they realized that
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candidates for ordination were separated by a special vocation in

terms of ethics, duties, and training. Both AElfric and Wulfstan

forbade any person in orders to take that vow of marriage which
20

was allowed to the laity. However, the danger was that by

defining the order of 'clergy' so precisely, it was also easier

to see the ways in which its members did not live up to the

definition.

Wulfstan questioned the efficiency of his clerics in

performing their office:

And how, then, shall those shepherds fare at God's

awful Judgement who cannot guard those sacred flocks

that Christ bought with his own life, and which they

must guard, if they are able, but through lack of

learning can neither lead, nor teach, nor cure them

21
aright?'

AElfric also criticized the priest in his homily for the festival

of 'Several Apostles', a remark which one editor has cited

recently as evidence that the Second Series was written with the
22

needs of priests specifically in mind. In an exposition of the

Gospel text 'the reaping is great, and the reapers few', AElfric

made a pointed reference to the problem which he and Wulfstan had

to combat:

This we cannot say without great sorrow. Lo, now this

world is filled with priests, but, nevertheless, in

God's reaping few of them are working.^
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These remarks indicate that the priests were installed in

their parishes without an adequate level of training. Indeed,

the only surviving document describing an ordination examination

admits that candidates were accepted even though they professed

some degree of ignorance (samlfreredne) This is not surprising.

The secular priesthood had not received much assistance from

AElfric's predecessors other than an excessive amount of

criticism. AEthelwold, Oswald, and Dunstan had concentrated on

founding monasteries, expelling secular clerics and electing

monks to replace them. They had made collections of written

sources and invited monks from continental monasteries to come to

England. They were preoccupied with the monastic way of life,

more interested in electing monks than in improving secular

clerics. However their students, AElfric and Wulfstan, tried to

effect a compromise. They took advantage of this monastic

heritage by taking steps to apply monastic discipline among the

secular clergy.

Several examples show a corollary in the eleventh century

and even earlier between the priests trained in monasteries and

their effort to improve secular clerics. As early as 9^2, the

see of Canterbury was held by a monk, Archbishop Oda, who had

received his training on the continent at Fleury. Early in his

appointment, he compiled ten canons on the guidance of parish

25
priests, known as the Constitutiones. By the early eleventh

century, English scribes had made several Latin copies of the

Rule of St. Benedict in addition to supplying it with an Old

English translation. Later Carolingian expansions which Benedict
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of Aniane had made of the Rule, the 'Epitome' and 'Memoriale',

were also copied in Latin into manuscripts of English

26
provenance. In British Library Cotton Tiberius A.iii, these

adaptations received an Old English gloss. Both AElfric and

Wulfstan used the Rule as a source for their homilies, letters,

and legal codes. AElfric abbreviated AEthelwold's version of the

Rule for his monks at Eynsham. This external evidence is

well-documented. It is also essential to examine the influence

27
which monastic discipline exerted internally in their writings.

The pastoral letter provides a good example of how this was

done. It was used as a 'rule' for parish priests just as the

Rule gave order to the monastic community. By taking the Rule as

the pattern for parish priests, AElfric and Wulfstan were making

compatible the monastic and secular ways-of-life, a combination

which Archbishop Hincmar of Reims had judged incompatible for the

2 8
Carolingians.

AElfric's pastoral letters can be compared to Benedict's

Rule in terms of purpose, form and contents. In the prologue to

the Rule, St. Benedict compared his book to 'a school'

established for 'the Lord's service' and set up 'according to the

29
dictates of sound reason'. Further, he intended his little

guidebook to be an 'instrument' of correction or emendation

('emendationem') for the erring ways of his monks. AElfric also

envisaged the same purpose for his pastoral letters. In the

address which the abbot prefixed to his letter for Bishop

Wulfsige, he used two words which suggest that he wrote it to

teach or instruct others:
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Dico tamen quod sepius deberetis uestris elericis

alloqui et illorum neglegentiam arguere, quia pene

statuta canonum et sancte aecclesiae religio ciel

30
doctrina eorum peruersitate deleta sunt.

Alloqui means 'to encourage' someone with a stimulating speech or

to exhort someone to attend more diligently to his duties.

Areuere means 'to criticize' some fault in a constructive way,

'to make clear' the proper way to behave. These words define the

pastoral letter as a didactic writing piece, as indeed was the

Rule.

The Rule was divided into seventy-three chapters; each

chapter dealt with a specific rule or observance. It covered

topics on the different kinds of monks and on their leader,

'Qualis esse debeat Abbas'. It listed the daily and weekly

offices. It mentioned books and vestments which were needed for

the monastic life. The Rule ordered eating habits, moral

behaviour, and the daily tasks which occupied a monk's life and

devotion. The adaptations which Benedict of Aniane introduced to

the Rule also followed this format although they dealt more

explicitly with the liturgical services (in the 'Memoriale') and

with the proper etiquette of eating at meals (in the 'Epitome')

among other things. AElfric's letter to Wulfsige also covered

these items. It was divided into 161 canons. At both the

beginning and the ending of the first major section of the

letter, AElfric's concern for the historical importance of the

priesthood was evident. He began by citing rules from the early

councils in church history to support his argument against
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married clerics. Like chapter one of the Rule, AElfric also

listed the religious orders, in this case, the seven orders of

the secular clergy. He explained the duties of each, paying

special attention to the bishop, the clerical counterpart of the

abbot. AElfric also named the seven daily offices. He described

the office of the liturgy more fully, indicating that

instructions on the Gospel, the Lord's Prayer and on the Creed

should be delivered at this time. He wrote that a priest should

possess no fewer than ten books as an adequate supply with which

to conduct the services. Vestments and altar equipment should

also be kept in good order. Priests must pray 'for the King and

for their bishop and for those who do good to them, and for all

Christian people'. Passages 72-82 imposed a general code of

behaviour on the priests. Finally, he concluded with another

plea for the importance of synods, those meetings which had

formulated ordinances concerning pastoral care since the Council

of Nicaea. This letter attended to all the essential matters

that concerned the parish priest. It had an organized shape, one

that was analogous to the form of the Benedictine Rule. Both the

Rule and the letter promoted discipline, a way of life which the

monastic church had already secured but of which the secular

church was in sore need.^

In general, both the Rule and the pastoral letter stressed

the same themes of discipline and conformity. The monks' orders,

their equipment, their daily tasks, and behaviour often had

parallels in the concerns of the parish priest. The external

form of AElfric's letter also imitated the format and divisions

of the Rule. Of more importance is the fact that the abbot cited
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Benedict's Rule in his letter. In a significant passage he

equated the monastic Rule with two sets of episcopal decrees.

One set derived from the four Councils in the early church; the

second was represented by this pastoral letter for Bishop

Wulfsige and his priests:

How dare you now despise the ordinance [of the four

synods] when monks keep the ordinances of one man, the

holy Benedict, and live by his direction, and if

anywhere they break it, they atone for it again by the

direction of their abbot, with all humility? You also

have a rule, if you were willing to read it, in which

you can see how it is laid down about you; but you love

secular concerns and wish to be reeves and desert your

churches and the ordinances entirely. We will

nevertheless tell you the ordinances, lest we ourselves

32
perish along with you.

The linking in these passages of the Rule for monks with the

rules for priests was undoubtedly a result of AElfric's own

training at AEthelwold's monastery and as mass-priest at Cernel.

His years at Winchester, Cerne Abbas, and Eynsham imbued him with

the observances and discipline of the Benedictines. It was only

natural then that, when he was called upon at Cernel to officiate

as a mass-priest, or when he answered the request from the bishop

of Cernel's diocese for a pastoral letter, he evaluated the

conditions of the parish priests from this monastic perspective.

AElfric and Wulfstan were concerned about the parish priest.
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They were not content to leave the familiar equation

•oratores-bellatores-laboratores' without qualification. This

led them to two sources of assistance: to the attention which

certain English episcopi had paid to the secular clergy and to

the monastic discipline of the Benedictines. Using the

vernacular and applying their own intimate knowledge of the local

conditions, their compositions succeeded in putting forward a

method for educating clerics which must be regarded as nothing

less than remarkable. By comparison, in eighth-century

Anglo-Saxon England, the attention of the church was not drawn so

emphatically to the plight of its parish priests; its monks

performed most of the necessary pastoral duties. In fact,

Rosamond McKitterick has observed that 'the Anglo-Saxon and

Celtic ideal was more austere and ascetic, its ultimate aims were

spiritual ones, and there was less emphasis on the pastoral role

of the clergy, more of their efforts being devoted to the

foundation of monasteries, often in as desolate and uninhabited a

11
region as possible.' In the tenth century, however, a huge step

with far-reaching consequences had been taken in another

direction.
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Chapter IV

Notes
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4. The relationship between Theodulf's Capitula. its
translations, and Wulfstan's pastoral letter has been discussed
above, see p. 30ff.

5. P. Wormald, 'AEthelred the Lawmaker', Ethelr-ed the Unready:
papers from the millenary conference, ed. D. Hill (BAR, British
series, 59, 1978), 57; see below, p. ,

6. 'AElfric's pastoral letter for Wulfsige III', Councils and
Synods, i, cc. 29-44, pp. 203-205.
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vernacular languages in earlv medieval Britain, ed. N.P. Brooks
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edn., London, 1947), 9ff.

11. K. Sisam, Studies in the history of Old English literature
(Oxford, 1953), 185-195.

12. E. John, 'The king and the monks in the tenth-century
reformation', Bulletin of the John Rvlands Library. 42 (1959),
775 'Well-born clerks tend to have equally well-born lay
relatives endowed with power and- influence, which, one may
reasonably guess, lay in the districts in which their clerkly
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friends or relatives held their benefices'.

13. F. Barlow, The English church: 1000-1066 (London, 1963), 97:
'There were, no doubt, occasions when the bishop in his vestments
surrounded by his robed assistants stood as the representative of
the heavenly kingdom, wielding supernatural powers against which
the rough swords and spears of the military could be of no.avail;
but, in general, the bishop, riding with his cnihts and thegns,
appeared similar to any other magnate.'

1*1. 'Letter from AElfric to Wulfstan, archbishop of York (Past.
L. 2a)', Councils and Synods, i, cc. 14-15, PP. 252-255; and
see D. Whitelock's assessment of this passage in History, law
and literature in tenth- and eleventh-centurv England (Variorum
reprint, London, 1980), XI:59.

15. 'AElfric's pastoral letter for Wulfsige III', Councils and
Synods, i, cc. 40-45, pp. 204-205; 'AElfric's first Old English
pastoral letter for Wulfstan', ibid.f cc. 129-130, p. 286;
AElfric's first Latin letter for Wulfstan, Fehr 2.129-130.

16. AElfric, "First Latin letter for Wulfstan', Fehr 2.126.

17. 'AElfric's pastoral letter for Wulfsige III', Councils and
Svnods. i, c. 43, p. 205.

18. Wulfstan, Institutes of Polity. Ancient laws. Thorpe, c. 8
(Jost, IT toiity , cc.11-77, y- 75").
19. Ibid.. Ancient laws. Thorpe, c. 19 (Jost, I Polity. 66; II
Polity, c.iol, f.Ss-).
20. AElfric, vfirst Latin letter for Wulfstan', Fehr 2.86-87:
Quod nullus episcopus aut presbyter aut diaconus aut regularis
canonicus habeat in domo sua mulierem manentem... Sed uobis hoc
mirum et incredibile uidetur, quia habetis uestram miseriam in
tarn frequenti usu, ut non existimatis esse peccatum, si presbyter
aut diaconus aut clericus uiuat cum uxore sicut laicus.' See also
Institutes of Polity. Ancient laws, Thorpe, c. 23 (Jost, II
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21. Wulfstan, Institutes of Polity. Ancient laws. Thorpe, c. 19
(Jost, II Polity. c. 114, p. 92).

22. M. Godden, 'The development of AElfric's Second Series of
Catholic Homilies'. English Studies. 54 (1973), 209-216.

23. AElfric, Catholic Homilies. Thorpe, ii, XLI, 530 (Godden
XXXVI, 305). 'fis we ne magon secgan. butan micelre gnornunge;
Efne nu |>es middaneard is mid sacerdum afylled. ac swa £eah on
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24. 'Examination of candidates for ordination', Councils and
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25- R.R. Darlington, 'Ecclesiastical reform in the late Old
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secular clergy to 942-46; see 'The "Constitutiones" of Archbishop
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revival under King Edgar', EHR. 9 (189*0, 69*1-695. The following
manuscripts contain translations of the Rule: Corpus 178, f.
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28. P. Rich^, Les £coles et 1'enseienement dans 1'Occident
Chretien: de la fin du Ve siecle au milieu du Xle siecle (Paris,
1979), 317: 'Les Carolingiens ont tente de reduire le role
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cloitree et la desserte des paroisses rurales (PL 125, 796)'.

29. Rule of St. Benedict: the Abingdon copy, ed. J. Chamberlain
(Toronto Medieval Latin Texts, 13» 1982), 20. 'Constituenda est
ergo a nobis dominici scola seruitii in qua institutione nihil
asperum, nihil graue nos constituturos speramus. Sed et si quid
paululum restrictius, dictante aequitatis ratione, propter
emendationem uitiorum uel conseruationem caritatis processerit,
non ilico pauore perterritus refugias uiam salutis quae non est
nisi angusto itinere incipienda'; trans. D.O. Hunter-Blair, The
Rule of St. Benedict (2nd edn., London, 1906), 10.

30. 'AElfric's pastoral letter for Wulfsige III', Councils and
Svnods. i, 'Incipit', 196: 'To be sure, I say this because you
ought to encourage your clerics and reprimand their negligence,
since the decrees of the canons and the religion or doctrine of
the holy church have nearly been lost on account of their
perversity.'

31. Byrhtferth, a student of Abbo at the monastic house at
Ramsey, also noticed with irritation that the parochial church
lacked the discipline of the higher studies: 'We know that young
clerics are not acquainted with these things though the scholars
who have been trained in a monastery devote their attention to
these subjects and frequently discuss them'. Manual. ed. S.J.
Crawford (EETS, o.s. 177, 1929), 237-

32. 'AElfric's pastoral letter for Wulfsige III', Councils and
Svnods. i, cc. 101-10*1, pp. 216-217: 101: 'Hu durre ge nu
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33. R. MoKitterick, The Frankish church. 49.
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.Chapter V

The Teaching Methods of AElfric and Wulfstan

The influence of the Benedictine Rule in the pastoral

letters of AElfric suggests that the abbot was using sources

deliberately so that his instructions would benefit those clerics

who lacked learning and discipline. These techniques of AElfric

as a teacher and writer are illustrated in other important

examples of his writings. These show that he was aware of the

different levels of education reached by the different members of

clergy and laity, some of whom commissioned the abbot directly

for specific works. Further, this claim is supported by the

writings of other church leaders who, as teachers, aimed to

improve the Christian faith of a particular audience, either

clerical or lay.

Writers of the calibre of AElfric, Byrhtferth, and Wulfstan

wrote freely either in Latin or Old English in order to

accommodate two different audiences. AElfric supplied a Latin

preface and an Old English preface to the First and to the Second

Series of the Catholic Homilies, to the Saints' Lives, and to his

Grammar. In the Catholic Homilies, the Latin preface was

addressed to Archbishop Sigeric, the leader of the English

church, asking for his seal of approval, while the Old English

preface was addressed to the parish priest.'' A sophisticated and

an unlearned audience are again clearly distinguished in the two

2
prefaces of the Saints' Lives. The Latin preface justified

AElfric's own purpose for writing homilies on the lives of the



81

saints, indicating those points where he adapted his text for his

vernacular listeners. He left out passages from the Vitae Patrum

in order to keep the most sacred knowledge hidden in the Latin

language. He rejected the phrase 'two emperors' (duos

imperatoresl because, in his own nation (gens nostra)f his

people were subject to one king. Finally, he discussed technical

points of making translations, preferring to transpose freely

rather than literally because he could speak more effectively to

his audience in the simple, plain vernacular without using the

tedious, complex structure of the Latin sentence.

By contrast, AElfric greeted the ealdorman AEthelweard in

the Old English preface, acknowledging the layman's commission.

The plan of the book, that these homilies described lives of

saints celebrated by monks in monastic offices, was repeated more

simply in the vernacular preface. In his justification for

celebrating saints' festivals, he made an effective analogy by

referring to God and His saints in terms of an 'earthly king' who

has 'many servants and divers stewards... to offer him their

obedience.' As was his custom in Old English prefaces, he warned

against making careless copies of his work, implying that this

4
present volume could be relied upon for its authority. AElfric

did not mention the point, which he expressed twice in the Latin,

that he would stop translating Latin homilies after this final

effort. ^

The Latin preface, then, functioned as an author's preface,

including technical points as to the writer's intention. The

vernacular preface was consciously written for his lay audience.

They would not have shown interest in the subject matter of the
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Latin preface; but they would have been attracted by the familiar

metaphors which AElfric had made an effort to include.

Byrhtferth applied this technique further. The entire body

of his Manual is divided into alternating Latin and Old English

sections. It affords some amusement to monitor how Byrhtferth

made his transitions; he was not enthusiastic about the

procedure, but he felt that the necessity of teaching ignorant

parish priests the computus, which monks knew so well, overrode

his irritation. In Old English he confessed, 'it seems to us too

tedious to explain the whole of this passage in English for

clerks; but we will tell them as a fact that there are six kinds

5
of year in the computus.' He then briefly explained, in a

plainer style, the preceding Latin passage on the six types of

annual cycles, omitting the more difficult details because

'we desire that they should understand this saying,

"Earthen vessels are usually the more useful the

cheaper they are". Though we are weak, and explain

these things in a simple manner, they are capable of

affording a greater help than those which are

beautifully adorned in poetic style.

AElfric and Wulfstan also realized that they could reach

their audience better if they wrote their letters and homilies in

the vernacular. It was a deliberate step, an extra effort. They

usually completed the first stages in Latin, and then

translated. AElfric wrote his first letters to the Archbishop in

Latin. They have survived in only two manuscripts, Corpus 265
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and Corpus 190, which probably belonged personally to the

7
archbishop. AElfric's private letter in reply to some particular

inquiries of Wulfstan was, naturally, written in Latin since he

had not expected it to go further than his associate. It

survives only in Boulogne-sur-Mer 63, which may have been the

g
abbot's personal workbook. But AElfric also translated the two

Latin pastoral letters into Old English. This effort made them

accessible to a greater number of parish priests who, lacking

Latin skills, desparately needed advice on running their

parishes. The manuscript evidence strongly suggests that they

were the more popular of the two versions of his pastoral

letters. AElfric's first Old English letter survives in Corpus

201, Corpus 190, Bodley 3^3 and Cotton Vespasian D xiv. His

second Old English letter survives in Corpus 190, Bodley 3^3j
q

Cotton Vespasian D xiv and Bodley Junius 121.

Wulfstan also tended to write the first drafts of his

homilies in Latin. In order to write his pastoral homily XVI, he

collected Latin extracts from Ezechiel and Isaiah, noting them

down into a short 'homily'. He then wrote a polished homily in

the vernacular on Ezechiel's attitude toward negligent priests,

translating any Latin passages which he had retained.^ Wulfstan

wrote his homily on baptism three times in order to change it

from Latin to Old English. His first draft, Villa, was merely a

selection of Latin passages from the Carolingian works on

baptism. Both the second and third versions of this letter are

in Old English but the latter is ninty-three lines longer than

the second. It is, moreover, addressed to eallum cristenum

mannum. a rubric which usually marks one of Wulfstan's popular
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the priest briefly, specific points about the baptismal liturgy.

Its format was quite unacceptable for a lay audience. This

forced him to go back to his Latin homily in order to re-work it

for the second time. His revisions produced 'a careful attempt

to explain to priests and to laity the meaning of the liturgy and

to connect the ceremony with Christian living.'-^ The need to

express his subject matter in a language understood by both the

priest and his congregation had priority over any burden which

the extra task of translating may have imposed on him.

A more notable piece of evidence occurs in the three

versions of a legal code which Wulfstan composed after a meeting

of the witan in 1008 at Enham. The two Old English versions were

so different as to have been thought to be two distinct codes

from separate witans; they are known as V and VI AEthelred. In

1953, however, Kenneth Sisam argued that they differed from one

another only because Wulfstan had reworked the original draft in

12
order to produce versions for different audiences. V AEthelred

represents this first draft. In a more recent study of these

laws, Patrick Wormald again noted the brief, unorganized notes of

V AEthelred, suggesting that the oral declaration of royal lav; at

the witan had forced Wulfstan to note down in writing the

13
decisions of the Enham witan. Furthermore, two of the copies of

V AElthelred survive in that famous 'pocket-sized' manuscript,

Nero A.i. The editor of this, Henry Loyn, has described its

earlier part as a 'notebook' in which were kept copies of this

11!
type of research material. But Wulfstan could not effectively

communicate the Enham decisions in such a raw form. Sisam
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suggests that Wulfstan wrote a version in Latin from the original

vernacular notes of V AEthelred in order to produce a highly

polished account for a particular audience. Unlike V AEthelred,

the Latin prologue stated that this important gathering of the

witan had met on the day of Pentecost at Enham, and that its

leading members were King AEthelred and Archbishops AElfheah and

15
Wulfstan. In comparison to V AEthelred, the language, variants,

and additions in the Latin version, led Sisam to conclude that it

was

a learned record, such as Wulfstan might send to the

king, to the archbishop of Canterbury, and to the

16
bishops and higher clergy of his own province.

Its Latin language restricted it to the upper clergy; yet the

cryptic style of V AEthelred was also limiting. If Wulfstan

wanted these Enham decisions to circulate among his own clergy,

he needed a third version. These reasons prompted him to write

VI AEthelred. In this third draft, Wulfstan reduced the number

of Biblical passages; he added instead more passages from the

familiar vernacular version of the Lord's Prayer. He did not add

new legal material but expanded the terse injunctions of

V AEthelred. He specifically criticized parish priests who kept

concubines; he emphasized the importance of celibacy. He

identified times for fasts and encouraged the laity to take

Communion three times a year. He included Norse vocabulary which

did not appear in the original version. These adaptations

suggest that Wulfstan had a particular jurisdiction in mind: the
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Anglo-Scandinavian settlements in the northern provinces of

17
York. Its information about catechesis, morality, and the

liturgy were essential, practical subjects for the layman and

cleric, while the Norse vocabulary made the code that much easier

to understand. These variations led Sisam and Wormald to suggest

that this version may have been delivered as a sermon in the

18
place of the homily. Wulfstan obviously knew how to manipulate

the Latin and Old English language in order to gain the maximum

benefit from them. He took the liberty of revising important

legal codes so that he could minister to the provincial needs of

many priests and laymen who were far removed from the pompous

festivities at Enham in 1008.

Both Abbot AElfric and Archbishop Wulfstan delivered

sermons. The experience they had gained from this proved valuable

in the preparation of their homilies. These homilies reflect

some of the concerns which they felt were most important for

their parishioners to know. The editor of W7ulfstan's homilies

shows that, viewed as a whole, a group of Wulfstan's homilies

contain the basis for any effective instruction in the Christian

faith. Of the seven homilies which his editor has classified

under the general title 'The Christian Faith', four make up a

19
firm foundation of catechesis. In homily VIII (a,b,c) he

explained the significance of the pledge at baptism. This single

act had important repercussions: to an Anglo-Saxon, the spoken

20
oath had binding force. The baptismal vow obliged the Christian

sponsor to teach the tenets of the Creed and the Lord's Prayer to

21
the baptized. Baptism permitted the candidate to join in

Christian fellowship, to be present at communion, and to have a
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22
Christian burial. Of greatest importance, baptism gave its

members a new law to respect and to uphold; the baptized person

must 'obey divine instructors, and willingly follow God's

23
doctrines and laws.' Homily VII (and Vila) explained the two

most important tenets of this new faith, the Creed and Lord's

Prayer. Throughout his exegesis, Wulfstan translated each phrase

which the candidate for baptism or his sponsors were required to

recite in full at the baptismal service. The other two homilies

summarized the knowledge which the candidate for baptism ought to

learn: homily IX complemented the baptismal rite by explaining

how it connected with the liturgy of confirmation when the gifts

of the Holy Spirit were conferred on the new Christian. Finally,

in homily X (a,b,c), Wulfstan identified the particular duties of

Christian living in terms of those promises (fulluht) which the

candidate had made at baptism.

AElfric also incorporated into the Catholic Homilies a group

of homilies that explained basic Christian education. With his

characteristic sense of the pattern of the church's year, AElfric

confined his major catechetical homilies to the three weekdays -

Monday, Tuesday and Wednesday - before Ascension Day. The

English church had traditionally emphasized catechetical

preaching on these three days instead of during the Lenten weeks

before Easter which had been traditional days for Christian

instruction ever since Cyril of Jerusalem delivered his complete

set of catechetical and mystagogic lectures during the Lenten

24
season. AElfric devoted these three Rogation days, or Letaniae.

to two sets of three homilies that spoke directly to his

parishioners in simple language about their basic Christian



88

needs. In the Monday homily of the first set, AElfrie addressed

the ordinary Christian:

These days are called Litaniae, that is, Prayer-days.

On these days we should pray for abundance of our

earthly fruits, and health for ourselves, and peace,

25
and, what is yet more, forgiveness of our sins.

He explained that these 'prayer-days' derived from Bishop

Mamertus of Vienne in the fifth century who had commanded a

three-day fast of prayer at a time of great affliction for the

citizens of his city. Their salvation provided an example for

AElfrie's English listeners, for whom he traced other examples

from the Old Testament prophets before returning to his main

topic of exegesis with these words: 'We will now expound to you

26
this gospel which has just been read'. In developing his main

theme, he continued to recount other Biblical stories that

illustrated the faithful requests of Christians in prayer. The

Tuesday homily translated the Lord's Prayer from Luke 11:1-4.

The exegesis is devoted to its treatment alone. AElfric provided

literal, spiritual, and anagogic meanings for the seven prayers

in this one Prayer. This elaboration was not a common practice

27
of AElfric's; but it indicated that the Lord's Prayer required

a thorough 'working through' in order to instill an understanding

of it, at as many levels as possible, in his listeners; for he

emphasized that 'in this life,... we require instruction and

28
wisdom.' The Wednesday homily, an explanation of the Creed,

logically followed from the subject matter on Tuesday:
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every Christian man should by right know both his Pater

noster and his Creed. With the Pater noster he should

pray, with the Creed he should confirm his faith. We

have spoken concerning the Pater noster, we will now

29
declare to you the faith which stands in the Creed.

Instead of an exegesis of the Gospel reading, AElfric substituted

one for the Creed, following St. Augustine's exposition of the

Creed in his I)£. Trinitate.

In the Second Series of Catholic Homilies, AElfric provided

another set of three Rogation homilies. The Monday homily on the

Litany explained the obligations which bound the parishioners to

their preacher:

Laymen require that teachers should impart to them the

evangelical lore, which they have learned in books that

30
men should not err through ignorance.

Either the bishop or the mass-priest were to teach the two major

precepts of Christian moral law: the love of God and neighbour.'

It was 'incumbent' on laymen to learn these laws 'through holy

31
teachers, who are the Lord's deputies.' Accordingly, AElfric

offered a brief sketch of the major social orders and human

conditions in society: the king, the merchant, the serving-man;

the married man, the child, the sick. Like Wulfstan in the

32
Institutes of Polity. he explained the way in which each of

them ought to behave as loyal Christians.
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The Tuesday homily is an awkward collection of three

narratives on visions of the Last Things. Yet each of them

attracts the attention of the listener by virtue of its vivid

and extraordinary narrative style. The visions of the Scottish

priest Fursey and the Northumbrian thane Drihthelm on the

after-life and the miraculous salvation of the Mercian thane Ymma

by the Communion offered by his monastic brother Tuna emphasized

the important contributions that an ordinary individual could

offer to the faith. They are also effective teaching pieces in

that, using commonplace characters called by familiar Anglo-Saxon

names, the tales stayed within the popular traditions of

story-telling.

On the Wednesday, the day before Ascension, AElfric

delivered his strongest plea to laymen for Christian catechesis;

for man's hope in heaven depended on continual learning in this

earthly life.

Now ye require, laymen, great learning at this time....

Now need ye so much the more the comfort of books,

that, through their precepts, ye may turn your minds

from this life of exile to the eternal one of which we

33
are speaking.

Only one class of society could explain this knowledge which

preserved man from the devils in Fursey's narrative. These were

the few teachers who, like Fursey's angels, could decipher the

mysteries of the Scripture 'concealed from you in the Latin

tongue; and all teachers who knew Latin have declared to God's
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people the written doctrine'. The priest, reading this prepared

homily to his congregation, must have felt the pricks of his own

conscience as he remembered the times he also had missed out on

his Latin studies. He owed much, then, to these vernacular

translations which AElfric had provided.

In writing this second set of Rogation homilies, AElfric

tried to inspire his listeners to open their minds in order to

continue learning the Creed, the Lord's Prayer, and Christian

ethics, and to be aware of the coming of divine judgement, themes

which were set out more rigorously in the First Series and in

Wulfstan's homilies. M.M. Gatch confirms that these 'are the

standard materials of medieval catechetical teaching.' AElfric

and Wulfstan's contributions lay in the fact that they

transformed this material into a suitable form for delivery at

the liturgy, in language that the congregation could understand.

On the one hand, these catechetical homilies written by the

leaders of the late Anglo-Saxon church were far inferior to the

35
lectures of Cyril of Jerusalem in the mid-fourth century. The

father of catechesis wrote eighteen homilies which instructed

adult candidates for baptism in a systematic presentation of the

Christian faith. These homilies on 'procatechesis' were

delivered during Lent to the catechumens who were still barred

from the liturgy. Based firmly on the Creed, these lectures

lasted three hours each morning for seven weeks. The actual

ceremony of baptism formed the climax of the programme; it

occured on Easter day. In the week following Easter, Cyril

delivered lectures on the revelation of the sacramental mysteries

to the newly-made Christians. These five 'mystagogic' homilies
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provided an exegesis of baptism, chrismation, and the eucharist.

The 'mysteries' of the Lord's Prayer were reserved for the final

lecture.

The catechetical homilies of AElfric and Wulfstan did not

9f)
have this organic framework nor its comprehensive programme.

They did not segregate their audience into members and

non-members; they kept their homilies firmly within the liturgy

as the Monday and Tuesday homilies of AElfric's First Series

indicate. The Anglo-Saxons extracted the moral laws stemming

from Christianity; they were interested in its immediate 'tools':

37
the Creed and Lord's Prayer. In practical terms, they explained

the relevance which those 'codes' had for Christian living 'at

this present time'. Compared to Cyril's, these pragmatic, simple

plans seem incomplete.

On the other hand, the concerns of these Anglo-Saxon

horailists reflected the general attitude of the English church

toward Christian education at this time. The three tenth- and

eleventh-century translations of the Martvrologv. the

combinations of translated hymns and canticles with practical

items such as AElfric's Grammar and computistical tables, the

improvements of the penitential or sciftboc, indicate that the '

Anglo-Saxons were preoccupied with some basic tasks of reform and
o O

re-organization. These concerns did not require such complex

concepts as those contained in Cyril's lectures.

It is not surprising, therefore, that AElfric and Wulfstan

were not seeking to create a complex system of catechesis. They

were confronted with other more pressing problems. They had

inherited collections of unrelated, disorganized homilies such as
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the Blickling and Vercelli homilies."' These anonymous homilies

rambled on through long, descriptive, dramatic passages. They

were full of spurious apocrypha, much of which contributed to the

sensational quality of the homilies. AElfric consciously fought

against this untidiness though he was often thwarted by the

practical limitations of economy at the scriptorium. There was

the constant worry that his homilies would be defiled like those

of the anonymous collections. The Old English prefaces to both

series of the Catholic Homilies, to the Saints' Lives, to the

Grammar, and to the translation of Genesis warned against making

40
errors in transcriptions or adding works by other authors. In

the closing prayer to the Catholic Homilies, where one might

expect an expression of praise, AElfric only briefly gave thanks

for the two books which 'I have disclosed to the English race'.

He put more emphasis on his next 'prayer': other homilists should

2)1
keep their work separate from his own. His concern was

difficult to enforce, however. The normal practice at the

scriptorium was to combine works and passages from several

authors into a single codex, an economical and efficient method

for transcribing manuscripts. For example, within its 173

folios, the British Library Cotton Tiberius A.iii combined whole

42
works or passages from at least six important authors.

43
AElfric's own collections rarely remained uncontaminated.

Men of royal birth, the clergy, and the nobility demanded

homilies from their church leaders. King Cnut's request to

Wulfstan for the dedication of his church at Ashingdon,

Wulfstan's consecration of Bishops AElfwig, AEthelnoth, and

Edmund, and his own frequent use of AElfric's letters and
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homilies indicate the pressure that the archbishop was under to

H4
meet the needs of his 'patrons'. AElfric had many other

requests to satisfy besides those from the archbishop. He sent

letters to several laymen: to Sigeweard, SigefyrJ, and Wulfgeat.

He explained to Sigeweard the history of the Old and New

Testament because 'Thou didst very often ask me for English

writings'. His letters to Sigefyrfr and Wulfgeat explained seme

meanings of the Assumption of the Blessed Virgin Mary,

explanations which AElfric later built into proper homilies for a

46
homiletic collection. The forty homilies of Saints' Lives were

dedicated to his two most frequent patrons, ealdormen AEthelm er

and his son AEthelweard. These homilies were a deliberate

attempt to introduce the parish priest and laymen to the

sanctorale festivals celebrated formerly by monks in their

monastic offices. Yet AEthelweard seemed to be a dissatisfied

customer with specific tastes. He insisted on a translation of

Genesis; but when AElfric continued to hesitate, he settled for a

translation up to Isaac, 'because some one else had already

prepared you [AEthelweard] a version from that point to the end

of the book.' He later requested a translation of the Book of

Joshua; and he also badgered AElfric for a homily on the life of

47
Thomas which AElfric included in the Saints' Lives.

One of AEthelweard's requests for a codex of the First-

Series of Catholic Homilies with exactly forty-four homilies

instead of AElfric's original forty, has confused AElfrician

editors ever since. The Latin note of instruction for

AEthelweard's copy, which survives only in ULC Gg.3.28, led its

first editor, Benjamin Thorpe, to number his arrangement of the
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Second Series up to forty-five. But its recent editor, Malcolm

Godden, working from an earlier assumption made by Sisam,

re-numbered the Second Series to make forty sections, the number

which AElfric had originally intended, suggesting that

48
AEthelweard's note did not apply to this particular edition.

This alteration has important implications. It re-establishes

the fact that AElfric was concerned with a certain kind of order

for his homiliary: he wanted his homilies to correspond

numerically to specific festivals in the church year. This new

order also makes it clear that certain homilies were written in a

loose form so that the preacher could re-arrange the contents as

he chose.

Most of AElfric's homiletic writings were related, in some

way, to the ecclesiastical year. AElfric depended upon the

church calendar for the form of his homiliary, often relating the

changes in the liturgy to the homily's position in the calendar

49
year. Even when he allowed a re-ordering of the original two

volumes of Catholic Homilies, this had to conform to time:

instead of spreading his homiliary out over two years, the priest

50
could condense it into one. This new arrangement would have

provided more calendar days with a homily: in fact approximately

sixty-one days could be so provided from the Catholic Homilies

corpus. AElfric seemed to prefer this order in later years. The

studies of Clemoes and Godden on AElfric's canon show that

AElfric was busy reorganizing his original Catholic Homilies into

another homiliary exclusively devoted to these temporale homilies

51
(i.e., those based on the Gospel readings). Clemoes suggests

that this might have been done in two stages: from 1002-5, and
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after 1006. The church calendar, therefore, remained among his

literary priorities for a long time. Even single homilies were

divided between those that could be read on a specific feast day

52
and those for any feast day, or quando uolueris. AElfric also

ordered his Saints' Lives on the church year, which made it

possible for these pieces to be used either for private readings

or for the preacher's sermons. In general, the dates gave a

framework to the Saints' Lives which AElfric respected; for they

helped to pin-point a liturgical and Biblical act at 'this

present time' , a change that Sigeweard, SigefyrcT, and Wulfgeat,

among others, would have appreciated.

If AElfric worked freely from his own collection of

homilies, he expected his clerics to handle them with a similar

flexibility. The confusion over Thorpe's edition of the Catholic

Homilies has been resolved with the assumption that clerics had

to make or choose a single homily from two or three selections,

each of which Thorpe had thought were one polished homily. But

Godden and others have persuasively argued that AElfric was

53
referring to forty feast days, not forty polished homilies. As

a result, the clerics received 'loose' or 'patchwork'

arrangements of homilies which they could shape to suit their own

needs. The Tuesday Rogation homily in the Second Series forced

the priest to choose one story from several. He had to follow

this same procedure at Quadragesima, Easter, the third Sunday in

5i)
Pentecost, and for five saints' festivals. Godden has shown

that this critical handling extended further; it included

re-writing homilies that AElfric had only hastily compiled, or

choosing an appropriate homily from a pool of general homilies
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55
called the 'Commons of Saints'. Thus, although AElfric

disapproved of interfering scribes, he encouraged priests to use

his homiliary as a workbook. Godden concludes that

the Second Series shows the beginning of a concern with

providing a collection of homiletic material with which

preachers are to select from and adapt in various ways

56
for their own listeners...

AElfrie had applied this same method when he compiled his

Catholic Homilies from his Carolingian sources. He selected

passages from several homiliaries in order to write a single

homily, paying critical attention to the response of his

audience. In studies of AElfric's sources and methodology, C.L.

Smetana and J.E. Cross have noted that AElfric often chose

narrative passages or clear explanations rather than obscure

points of doctrine. Smetana has shown that AElfric relied on

alternative homilaries, such as Haymo of Auxerre or Smaragdus of

Aniane, to supplement confusing passages in his main source, the

homilies of Paul the Deacon: AElfrie made an effort to explain

the star and the figure of Herod in the Epiphany homily VII of

the First Series, and the sacrifice of Isaac in homily IV of the

57
Second by interpretations culled from Haymo and Smaragdus. But

Cross would suggest that his methods were not so deliberate, that

his desire to explain made him depart from written sources in an

effort to paraphrase sections or ideas from Bede that he had

remembered from his monastic school days or from his own private

studies. In homily XXVIII on the festival of St. Paul, AElfric
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cited the m>era Aueustinus as his main source; but the exegesis

proved so difficult (swi&e deoplic) that he tried to explain it

58
by unmistakable echoes of a passage from Bede.

These additions to the homily complemented a piece of

writing basically intended to instruct. That the homily was

deliberately translated into the vernacular and its contents

critically assembled, that it was read to the congregation

possibly after the lector read the Gospel text at Mass, that the

preacher could 'reorganize' the homily for his listeners, show

that the author was aware of certain techniques of instruction.

In an important study of the English plan to translate Latin

books into the vernacular throughout the ninth and tenth

centuries, Professor Bullough came to this same conclusion about

AElfric: 'it is his teaching that makes him in a very special

59
sense the spiritual heir of Alfred.'
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Chapter V

Notes
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earlier section, copied at the beginning of the eleventh century,
'perhaps in the nature of a handbook for the use of Wulfstan.'

15. 'The Latin version of VI AEthelred', Councils and Svnods, i,
362.

16. Sisam, Studies, 284.

17. Ibid.. 286. VI AEthelred was written 'for parish priests in
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AElfric and Wulfstan (Toronto, 1977),* 50f, 201 n. 37, 205 nn.
66-67; ibid.. 'Basic Christian education from the decline of
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letters, and in the Benedictine office; see Wulfstan's "Canons of
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Homilies'. Anelia. 86 (1968), 64-65. But Gatch, 'Old English
literature and liturgy', ASE. 6 (1977), 241, reminds us of the
remarks made by Bateson (see above, n. 48) that AElfric carried
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The different methods which AElfric and Wulfstan used are

those needed to formulate a curriculum of Christian education in

a society where few organized attempts had been made before.

Their letters, homilies, and legal codes show that a Christian

educator, to whom other Anglo-Saxons looked for instruction, was

required to present his material in the most effective way

possible. He needed to solve problems in a practical way, to

write clearly, and to speak with a conviction that derived from a

deep concern for social conditions.

The disturbances produced by invading Vikings, which had

delayed AElfric in the completion of his Second Series of the

Catholic Homilies, combined with a disregard for social behaviour

that had incurred the agressive response of the Benedictine

reformers in the preceding generation, caused both AElfric and

Wulfstan to write vernacular literature that addressed itself to

the resulting problems of undisciplined and ignorant behaviour in

the church.

It was perceptive on their part, however, that, observing

the lack of Latin skills among the laity and, indeed, complaining

that few clerics knew Latin any longer (for in fact only a few

monastic schools still taught the disciplines of the erammatica.

computistica. and cantica)T AElfric and Wulfstan did not

therefore send out material in Latin even when they had

originally drafted it in this language; nor did they encourage

members of the secular church to learn the skills of Latin

literacy. Instead, two vernacular documents, Wulfstan's 'Canons
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of Edgar' and the 'Examination for Ordination' rightly

concentrated on the study of the faith, but only in so far as it

affected the performance of services and daily living.

The emphasis placed on preaching, a duty of the presbiter

which was reiterated in the pastoral letters, indicates further

that Christian education was an accepted part of the Mass

celebration, a setting which conveniently gathered people from

all sectors of society, as Wulfstan's Institutes of Polity

implies, for a very intense and memorable part of the Christian

experience. The parishioners could hardly avoid receiving some

new and accurate knowledge of the faith; for the guidance which

their preacher had received from homilists such as AElfric,

equipping him with a vastly improved collection of homilies and

with the examples of the diligent craftsman, the keen hound, the

soldier's discipline, and the patient, teaching Disciples to

follow, these aids were making the priest a more effective

preacher.

In addition, AElfric's and Wulfstan's efforts to improve the

secular clergy benefited from a willingness to combine sources

from other traditions. By drawing on the monastic remedies for

discipline embodied in the Benedictine Rule as well as in the

disciplined relations between maeister and scolere, the abbot and

archbishop were better able to attack problems in the secular

church with a polished and authoritative pastoral letter, most

effective when written in the vernacular.

Perhaps of greatest consequence for education in the church,

their concern for making the homily an essential part of the

preacher's ministry of bodunge. led them to produce carefully
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composed homilies relevant to the pattern of the Church's year or

to daily living; and within that large body, to compose a nucleus

of homilies on catechesis, that most necessary subject 'for all

men to know'. Written in a simple, unadorned vernacular, in a

form that other preachers could adapt, the homilies of AElfric

and Wulfstan helped to guide the moral behaviour and faith of

each particular congregation. As a testimony to their utility

and relevance in church history, AElfric's homily on the Easter

sacrament of the Lord's Supper was used in 1566-67 by Archbishops

Parker and Young in support of the Protestant attitude towards

transubstantiation.

It remains, then, to observe a subtle difference in the way

these two educators handled the combined use of these several

methods of Christian education. On the one hand, AElfric was

willing to share the monastic festivals of the Saints' Lives with

noblemen and priests and to patiently instruct his students in

Latin grammar by translating both homilies and 'textbooks' into

the vernacular. On the other hand, Wulfstan used the vernacular

legal code to impose fines on those who misbehaved in his York

diocese; further, he used the homily to vehemently condemn moral

laxity in his 'Sermo Lupi ad Anglos', a composition unadorned

with AElfric's descriptive touches. The differences between

these selective examples may well be explained by noting that

AElfric and Wulfstan ministered to two different audiences.

While AElfric remained in pastoral charge over Eynsham, a

comparatively little-known abbey in southern England, Wulfstan

was promoted from his London bishopric to the episcopal see at

York, where he also acted as the king's legal adviser.
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Hence, it is possible that the differences in their application

of what were basically similar methods of Christian education may

well have been the result of different demands made by the

audiences of an abbot at Eynsham and those of a statesman at

York.
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NOTE: Editions are listed under editors. For abbreviations, see
the list on pages iv-v above.
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Obedientiaries of St. Swithun's Priorv. Winchester, ed. G.W.
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The homilies of Wulfstan. ed. D. Bethuruin (Oxford, 1957).
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Roval 7 o.xnl. ff. b-218. edd. N. Eliason and P. Clemoes

(EEMF 13, 1966).
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Wulfstan'3 'Canons of Edgar'. cd. R. Fowler (EETS s.s. 266,
1972).
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Godden (EETS s.s. 5, 1979).

i, ed. H. Henel (EETS o.s. 213, 1942).

1, ed. G. Herzfeld (EETS o.s. 116,
1900).
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The rule of St. Benedict, ed. and trans. D.O. Hunter-Blair (2nd
edn., London, 1906).

Die 'Institutes of Polity, civil and ecclesiastical': ein Werk
Erzbisehof Wulfstans von York, ed. K. Jost (Swiss Studies in
English 47, Bern, 1959).

A Wulfstan Manuscript: British Museum Cotton Nero. A.JL, ed. H. R.
Loyn (EEMF 17, 1971).

administration, edd. and trans. H.R. Loyn and J. Percival
(Documents of medieval history 2, 1975).

'AElfric's version of Alcuini Interrogationes Sigeuulfi in
Genesin', 2 parts, ed. G.E. MacLean, Analia. 6 (1883), 425-473,
and 7 (1884), 1-59.

'Canones AElfrici ad Wulfinum Episcopum', ed. J.-P. Migne, (PL
139, 1880), pp. 1471-1475.

Homilies of AElfric: a supplementary collection. 2 vols., ed.
John C. Pope, (EETS o.s. 259 and 260, 1967-8).

The lav folks' catechism, edd. T.F. Simmons and H.E. Nolloth
(EETS o.s. 118, 1901).

AElfric's Lives of Saints, being a set of sermons on saints1 days
formerly observed bv the English church. 2 vols., ed. and
trans. W.W. Skeat (EETS o.s. 76, 82, 94 and 114, 1881-1900).

Earlv scholastic colloquies, ed. W.H. Stevenson (Anecdota
Oxoniensia: mediaeval and modern series 15, 1929).

Anglo-Saxon prose, trans. M. Swanton (Everyman's University
Library, London, 1975).

(London, 1831)-

The homilies of the Anglo-Saxon church: the first part.
containing the 'Sermones Catholici' or Homilies of AElfric. 2

vols., ed. and trans. B. Thorpe, (London, 1844-46).

Anglo-Saxon wills, ed. and trans. D. Whitelock (Cambridge, 1930).

The Anglo-Saxon chronicle: a revised translation, edd. and
trans. D. Whitelock, D.C. Douglas and S.I. Tucker (London,
1961).

English historical documents, vol. I: c. 500-1042, ed. D.
Whitelock, (1955; 2nd edn., London, 1979).

.Councils and svnods with other documents relating to the English
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Whitelock, M. Brett, C.N.L. Brooke, (Oxford, 1981).
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