	THE DREAM OF THE ROOD

 

Hwæt, ic swefna cyst secgan wylle,

hwæt mē gemætte to midre nihte,

syðþan reordberend reste wunedon.

þūhte mē þæt ic gesāwe syllicre trēow

5 on lyft lædan lēohte bewunden<>,

bēama beorhtost. Eall þæt bēacen wæs

begoten mid golde.  Gimmas stōdon

fægere æt foldan scēatum, swylce þær fife wæron

uppe on þām eaxlgespanne.  Behēoldon þær engel dryhtnes ealle,

10 fægere þurh forðgesceaft.  Ne wæs ðær hūru fracodes gealga,

ac hine þær behēoldon hālige gāstas,

men ofer moldan ond eall þēos mære gesceaft.

Syllic wæs se sigebēam, ond ic synnum fāh,

forwunded mid wommum.  Geseah ic wuldres trēow,

15 wædum geweorðod wynnum scīnan,

gegyred mid golde; gimmas hæfdon

bewrigen weorðlīce wealdendes trēow.

Hwæðre ic þurh þæt gold ongytan meahte

earmra ærgewin, þæt hit ærest ongan

20 swætan on þā swīðran gedrēfed,
 healfe. Eall ic wæs mid sorgum
forht ic wæs for þære fægran gesyhðe.  Geseah ic þæt fūse bēacen

wendan wædum ond blēom; hwīlum hit wæs mid wætan bestēmed,

beswyled mid swātes gange, hwīlum*  mid since gegyrwed.

Hwæðre ic þær licgende lange_hwīle
25 behēold hrēowcearig hælendes trēow,

oð ðæt ic gehyrde þæt hit hlēoðrode.

Ongan þā word sprecan wudu sēlesta:

‘Þæt wæs gēara_iū, (ic þæt gyta geman),

þæt ic wæs āhēawen holtes on ende, 

30 āstyred of stefne mīnum.  Genāman mē ðær strange fēondas, 

geworhton him þær tō wæfersyne, hēton mē heora wergas hebban.

Bæron mē þær mē on beorg āsetton,
 beornas on eaxlum, oððæt hīe
gefæstnodon mē þær fēondas genōge.   Geseah ic þā frean mancynnes
efstan elne micle, þæt hē mē wolde on gestīgan.

35 Þær ic þā ne dorste ofer dryhtnes word

būgan oððe berstan, þā ic bifian geseah

eorðan scēatas.  Ealle ic mihte

fēondas gefyllan, hwæðre* ic fæste stōd.

Ongyrede hine þā geong hæleð, (þæt wæs god ælmihtig),

40 strang ond stīðmōd. Gestāh hē on gealgan hēanne,

mōdig on manigra gesyhðe, þā hē wolde mancyn lysan.

Bifode ic þā mē se beorn ymbclypte. Ne dorste ic hwæðre būgan tō eorðan,

feallan tō foldan scēatum, ac ic sceolde fæste standan.

Rōd wæs ic āræred. Āhōf ic rīcne cyning,

45 heofona hlāford, hyldan mē ne dorste.

Þurhdrifan hī mē mid deorcan næglum.  On mē syndon þā dolg gesīene, 

opene inwidhlemmas.  Ne dorste ic hira ænigum sceððan.

Bysmeredon hīe unc būtū  ætgædere. Eall ic wæs mid blōde bestēmed,

begoten of þæs guman sīdan, siððan hē hæfde his gāst onsended.

50 ‘Feala ic on þām beorge gebiden hæbbe

wrāðra wyrda. Geseah ic weruda god

þearle þenian. Þystro hæfdon

bewrigen mid wolcnum wealdendes hræw,

scīrne scīman, sceadu forð ēode,

55 wann under wolcnum. Wēop eal gesceaft,

cwīðdon cyninges fyll. Crīst wæs on rōde.

Hwæðere þær fūse feorran cwōman

tō þām æðelinge. Ic þæt eall behēold.

Sāre ic wæs sorgum gedrēfed, hnāg ic hwæðre secgum tō handa,
 þām
60 ēaðmōd elne mycle. Genāmon hīe þær ælmihtigne god,

āhōfon hine of ðām hefian wīte. Forlēton mē þā hilderincas

standan stēame bedrifenne; eall ic wæs mid strælum forwundod.

Ālēdon hīe þær limwērigne, gestōdon him æt his līces hēafdum,

behēoldon hīe þær heofenes dryhten, ond hē hine þær hwīle reste,

65 mēðe æfter ðām miclan gewinne.   Ongunnon him þā moldern wyrcan

beornas on banan gesyhðe; curfon hīe ðæt of beorhtan stāne,

gesetton hīe ðæron sigora wealdend. Ongunnon him þā sorhlēoð galan

earme on þā æfentīde, þā hīe woldon eft sīðian,

mēðe mæte weorode.
. Reste hē ðær fram þām mæran þēodne
70 Hwæðere wē ðær grēotende gōde hwīle 

stōdon on staðole, syððan stefn up gewāt

hilderinca. Hræw cōlode,

fæger feorgbold. Þā ūs man fyllan ongan

ealle. Þæt wæs egeslic wyrd!
 tō eorðan
75 Bedealf ūs man on dēopan sēaþe. Hwæðre mē þær dryhtnes þegnas,

frēondas gefrūnon,

ond gyredon mē golde ond seolfre. 

‘Nū ðū miht gehyran, hæleð mīn se lēofa,

þæt ic bealuwara weorc gebiden hæbbe,

80 sārra sorga. Is nū sæl cumen

þæt mē weorðiað wīde_on_sīde
menn ofer moldan, ond eall þēos mære gesceaft,

gebiddaþ him tō þyssum bēacne. On mē bearn godes

þrōwode ic þrymfæst nū
 hwīle. Forþan
85 hlīfige under heofenum, ond ic hælan mæg

æghwylcne ānra, þāra þe him bið egesa tō mē.

Iū ic wæs geworden wīta heardost, 

lēodum lāðost, ær þan ic him līfes weg

rihtne gerymde, reordberendum.

90 Hwæt, mē þā geweorðode wuldres ealdor

ofer holtwudu, heofonrīces weard!

Swylce swā hē his mōdor ēac, Marīan sylfe,

ælmihtig god for ealle menn

geweorðode ofer eall wīfa cynn.

95 ‘Nu ic þē hāte, hæleð mīn se lēofa,

þæt ðū þās gesyhðe secge mannum,

onwrēoh wordum þæt hit is wuldres bēam,

se ðe ælmihtig god on þrōwode

for mancynnes manegum synnum

100 ond Adomes ealdgewyrhtum.

Dēað hē þær byrigde, hwæðere eft dryhten ārās
mid his miclan mihte mannum tō helpe.

Hē ðā on heofanas āstāg. Hider eft fundaþ

on þysne middangeard mancynn sēcan

105 on dōmdæge dryhten sylfa,

ælmihtig god, ond his englas mid,

þæt hē þonne wile dēman, se āh dōmes geweald,

ānra gehwylcum swā hē him ærur hēr

on þyssum lænum līfe geearnaþ. 

110 Ne mæg þær ænig unforht wesan

for þām worde þe se wealdend cwyð.

Frīneð hē for þære mænige hwær se man sīe,

se ðe for dryhtnes naman dēaðes wolde

biteres onbyrigan, swā hē ær on ðām bēame dyde.

115 Ac hīe þonne forhtiað, ond fēa þencað

hwæt hīe to Crīste cweðan onginnen.

Ne þearf ðær þonne ænig anforht wesan

þe him ær in breostum bereð bēacna sēlest,

ac ðurh ðā rōde sceal rīce gesēcan

120 of eorðwege æghwylc sāwl,

sēo þe mid wealdende wunian þenceð."

Gebæd ic mē þā to þām bēame blīðe mōde,

elne mycle, þær ic āna wæs

mæte werede. Wæs mōdsefa

125 āfysed on forðwege, feala ealra gebād

langunghwīla. Is mē nū līfes hyht

þæt ic þone sigebēam sēcan mōte

āna oftor þonne ealle men,

well weorþian. Mē is willa tō ðām

130 mycel on mōde, ond mīn mundbyrd is

geriht tō þære rōde. Nāh ic rīcra feala

frēonda on foldan, ac hīe forð heonon

gewiton of worulde drēamum, sōhton him* wuldres cyning,

lifiaþ nū on heofenum mid hēahfædere,

135 wuniaþ on wuldre, ond ic wēne_mē
daga gehwylce hwænne mē dryhtnes rōd,

þe ic hēr on eorðan ær scēawode,

on þysson lænan līfe gefetige

ond mē þonne gebringe þær is blis mycel,

140 drēam on heofonum, þær is dryhtnes folc

geseted tō symle, þær is singāl blis,

ond mē þonne āsette þær ic syððan mōt

wunian on wuldre, well mid þām hālgum

drēames brūcan. Sī mē dryhten frēond,

145 se ðe hēr on eorðan ær þrōwode

on þām gealgtrēowe for guman synnum.

Hē ūs onlysde ond ūs līf forgeaf,

heofonlicne hām. Hiht wæs genīwad

mid blēdum ond mid blisse þām þe þær bryne þolodan.

150 Se sunu wæs sigorfæst on þām siðfate,

mihtig ond spēdig, þā hē mid manigeo cōm,

gāsta weorode, on godes rīce,

anwealda ælmihtig, englum tō blisse

ond eallum ðām on heofonum ær
 hālgum þām þe
155 wunedon on wuldre, þā heora wealdend cwōm,

ælmihtig god, þær his ēðel wæs.

 


	 

 

1 Lo! I will tell of the best of dreams,

  what I dreamed in the middle of the night,

   after the speech-bearers were in bed.

   It seemed to me that I saw a very wondrous tree

5 lifted into the air, enveloped by light,

   the brightest of trees. That beacon was all

   covered with gold. Gems stood

   beautiful at the surface of the earth, there were five also

   up on the central joint of the cross. All those fair through eternal decree gazed

10 [on] the angel of the Lord. [It] was certainly not a wicked person’s gallows there,

   but holy spirits, men over the earth,

   and all this famous creation gazed on him.

   Wondrous was that tree of victory, and I stained with sins

   wounded sorely with defects, I saw the tree of glory,

15 honoured with garments, shining joyously,

   adorned with gold. Gems had

  splendidly covered the Lord’s tree. 

   I was able, however, to perceive through the gold,

   the ancient hostility of wretched ones, [that] it first began 

20 to bleed on the right side. I was all troubled with grief,

   I was afraid in the presence of that beautiful sight. I saw that noble beacon 

   change its coverings and colour; sometimes it was drenched with moisture,

   soaked with the flow of blood, sometimes adorned with treasure.

   Nevertheless, I, lying a long time there,

25 gazed troubled at the Saviour’s tree, 

   until I heard it speak.

   The most excellent tree then began to speak the words:

   It was years ago (that, I still remember),

   that I was cut down from the edge of the forest,

30 removed from my foundation. Strong enemies seized me there,

   they made me into a spectacle for themselves, commanded me to lift up their criminals.

   Men carried me there on their shoulders, until they set me on a hill,

   many enemies secured me there. Then I saw mankind’s Lord

   hasten with great zeal, that he wished to climb upon me.

35 There, I did not dare break to pieces or bow down

   against the Lord’s words, when I saw the surface

   of the earth tremble. I was able to destroy

   all the enemies, nevertheless, I stood firmly.

   The young hero stripped himself then (that was God Almighty),

40 strong and resolute. He ascended onto the high gallows,

   brave in the sight of many, there, [since] he wished to release mankind.

   I trembled when the man embraced me. However, I dared not bow down to the earth,

   fall to the surface of the earth, but I had to stand fast.

   I was raised [as a] cross. I lifted up the mighty king,

45 the lord of the heavens; I dared not bend down.

   They pierced me with dark nails. On me, the scars are visible,

   open malicious wounds. I did not dare injure any of them. 

   They mocked both of us, together. I was all drenched with blood,

   covered from the man’s side, after he had sent forth his spirit.

50 I endured many cruel events

   on that hill. I saw the Lord of Hosts 

   severely stretched out. Darkness

   had covered the bright radiance

   of the Lord’s corpse with clouds, a shadow went forth,

55 dark under the sky. All of creation wept,

   they lamented the king’s death. Christ was on the cross.

   Nevertheless, eager ones came there from afar

   to the prince. I beheld all that.

   Grievously I was afflicted with sorrow, yet I bowed to the hands of the men,

60 humble, with great zeal. There they took God Almighty,

   they lifted him up out of the oppressive torment. The warriors abandoned me

   to stand, covered with moisture; I was wounded very badly with arrows.

   They laid him down there, weary-limbed; they positioned themselves at his body’s head, 

   there they gazed at the Lord of heaven, and he, rested himself there for a while,

65 weary after the great battle. The men began to make a sepulcher for him

   in the sight of his slayer; they carved it out of bright stone; 

   they put him, the Lord of Victories, therein. The wretched began to sing him a song of sorrow

   in the evening-time, then they wanted to go again,

   wearily from the glorious prince. He rested there with little company.

70 Nevertheless, we stood in a fixed position,

   weeping for a good while, after the voice of the warriors

   went up. The corpse cooled,

   beautiful dwelling of the soul. Then they began to cut us all

   down to the earth. That was a dreadful event!

75 We were buried in a deep pit. However, the Lord’s disciples,

   friends, discovered me there,

   and adorned me [with] gold and silver.

   Now you can hear, my beloved hero,

   what work of the evildoers that I have experienced,

80 the painful grief. The time is now come

   that men over the earth and all this illustrious creation

   far and wide honour me,

   they pray to this sign. On me, God’s son

   suffered a time. Therefore, now I rise up

85 glorious under the heavens, and I am able to heal

   each one of those who hold me in awe.

   Formerly, I was the most fierce of torments,

   most hateful to people, before I opened the right

   path of life to them, the speech-bearers. 

90 Lo, the prince of glory, the guardian of the kingdom of the heavens,

   honoured me over all the trees of the forest!

   Just as he, Almighty God, before all men,

   honoured his mother also, Mary herself,

   over all womankind.

95 Now I command you, my beloved warrior,

   that you tell this vision to men,

   reveal in words that it is the tree of glory,

   on which Almighty God suffered

   for mankind’s many sins

100 and Adam’s deeds of old,

   He tasted death there. However, the Lord arose again

   to help men with his great power.

  Then he ascended into the heavens. Hither again, the Lord, Himself,

  will set out into this world

105 to seek mankind on the day of judgement,

  Almighty God and His angels with Him,

  since He who has power of judgement, He then will sentence

  each one, just as he shall have earned 

  for himself here in this temporary life.

110 Nor can there be any unafraid there

  because of the words which the Lord shall say:

  He shall ask before the multitude, where the man might be,

  who for the name of the Lord would taste

  bitter death, as He did before on the cross.

115 But then they fear, and few think of 

  what to begin to say to Christ.

  None needs to be afraid [of]

  of [he] who already bears on his breast the best of signs,

  but through the cross, each soul must seek

120 the kingdom from the earthly way,

  those who intend to dwell with the Lord.

  Then I prayed to the cross with friendly spirit,

  with great zeal, where I was alone 

  with little company. My mind was 

125 impelled on the way hence, it experienced very many

  times of longing. Now this is my life’s joyous expectation

  that I may seek the tree of victory

  and honour [it] well

  most often of all men. The desire for that is

130 great in my heart, and my patronage is

  directed to the cross. I do not have many 

  powerful friends on earth, since they departed away hence

  from the joys of the world, they sought the King of Glory;

  now they live in the heavens with God the Father.

135 They dwell in glory, and each day 

  I look forward to the time when the cross of the Lord

  that I previously saw here on the earth,

  in this temporary life, will fetch me,

  and will then bring me to where great bliss is,

140 joy in the heavens, where the Lord’s people are

  seated at the feast, where perpetual joy is;

  then it may set me, where afterwards I might 

  dwell in glory, with the saints 

  to enjoy bliss well. May the Lord be a friend to me,

145 who suffered here on earth before 

  on the gallows-tree for men’s sins;

  he redeemed us and gave us life,

  a heavenly home. Joy was restored

  with blessings and with bliss, for those who endured the fire there.

150 The Son was triumphant on that expedition,

  mighty and successful, when he came with the multitude,

  the host of souls, into God’s kingdom,

  the Lord Almighty, to the delight of the angels,

  and of all the saints, who in the heavens before

155 dwelled in glory, when their Ruler, the Almighty

  God came, where his homeland was. 




Introduction

The Dream of the Rood is the earliest dream-vision poem in the English language and one of the central documents of Old English Literature. Although no definite date can be assigned to the poem, many scholars agree that the most probable date of composition was during the 8th century. The influence of the poem in Pre-Conquest England is attested to by the fact that a passage from it appears carved on the Ruthwell Cross, a stone monument probably dating from the early 9th century, but the poem may also have influenced many later works in both Old and Middle English. Today, the poem exists in its most complete form in the Vercelli Book, a manuscript of Old English prose and poetry unanimously assigned to the second half of the tenth century. 

The monologues and subsequent dialogue of two speakers, the Dreamer and the Rood (the cross of the Crucifixion) establish the framework of the elegiac poem. The poet of The Dream of the Rood was able to use fresh words and phrases to describe the attributes of Christ, God and the Cross, because the descriptions were not so conventional as to be weakened in meaning. The Dream of the Rood stands apart from other elegiac monologues in Old English not simply because one of the central speakers in the poem is an inanimate object, but because endowing the Rood with personality and the power of speech was "to use a device of unexampled effectiveness in making vivid an event about which [for Christians] the entire history of the world revolved" (Schlauch 228).

The Dream of the Rood has three parts: the Dreamer’s account of his vision of the Cross, the Rood’s monologue describing the Crucifixion, and the Dreamer’s resolution to seek the salvation of the Cross. The poem opens with the vision of the Dreamer who sees the Rood raised up and adorned with jewels and gold. After the Dreamer notices a stain of blood on the Cross’ side, the Rood begins to recount its experience as an instrument in the Crucifixion of Christ. The Cross recalls how it was initially cut down in the forest and chosen as the "tree" on which Christ was to be crucified. In a portrayal of the Passion, the Rood parallels Christ, as both are pierced with nails, mocked, tortured, killed and buried. In the same likeness to Christ, the Rood is resurrected soon thereafter and eventually adorned with gold and silver. Announcing its ultimate triumph through its suffering and obedience to God’s will, the Cross declares that it is honoured above all other trees, and commands the Dreamer to tell others what he has seen and heard as an instrument in explaining the salvation message. In the end, the Dreamer is renewed with hope and vows to seek again the glorious Rood.

 

The Vercelli Manuscript
In 1832, a German man of letters, Dr. Blum, in the course of his inquiries into the contents of Italian libraries, discovered what was to be called the Vercelli Book. The Vercelli Book, also known as the Vercelli Codex, is preserved in the chapter library of the cathedral at Vercelli in northern Italy. The Manuscript is parchment and contains one hundred and thirty-six folios. Along with The Dream of the Rood, five other poems, Andreas, The Fates of the Apostles, Soul and Body I, Homiletic Fragment I, and Elene, are contained in the Vercelli Book. Though the poems were not initially provided with titles in the manuscript, an English historian, John Mitchell Kemble, named the poems in 1835 (Paraphrased from J.M. Kemble’s The Poetry of the Codex Vercellensis 12).

The presence of the Anglo-Saxon manuscript in so unexpected a place as Vercelli has naturally been the occasion of much surmise because "there can be no question that the manuscript was written and produced in England" (Krapp 1). According to George Knapp, the manuscript probably owes its existence to the "collecting zeal of some one of those patrons of letters in England in the tenth century whose efforts account for the [other] manuscripts"(16) that contain larger portions of the body of Anglo-Saxon literature. Despite Knapp’s theory, no direct evidence is available to explain the presence of the Vercelli Manuscript in Italy, and the indirect evidence is far from conclusive. 

Massimiliano Foerster first suggested that the manuscript was brought to Italy in the eleventh or twelfth century, when the reading of an Old English manuscript was still possible to one interested in such studies (Paraphrased from George P. Krapp’s The Vercelli Book 15). But it seems unlikely that "interest in the content of the manuscript should have led anyone to transport so bulky an object all the way from England to Italy in the eleventh or twelfth century" (16). Although it is possible that the wanderings of the manuscript after it left England and before it reached Vercelli were extensive, the exact course of its travels will never be determined.

Major Theme
A major theme in The Dream of the Rood is the representation of the Crucifixion as a battle. Although heroic verse and imagery were commonly used in Anglo-Saxon poetry, many scholars assert that the heroic treatment of the theme of the Crucifixion is unique for Christian poetry, like, The Dream of the Rood. 

In the metaphoric battle within the poem, Christ and the Cross are warriors, "whose deaths are victories, and whose burials are preludes to the triumph of their Resurrections" (Huppé 278). Ultimately, the theme is of triumph achieved through suffering as both the Rood and Christ undergo a transformation from defeat to victory. It can be generally assumed that in using such heroic language and metaphors the poet was trying to appeal to an audience acclimated to heroic verse, and some critics have contended that the poet had knowledge of the imagery of warfare and naturally used it in his poetry. Other critics believe that the composer of the poem must have been well acquainted with religious and ecclesiastical services because The Dream of the Rood draws so heavily on the language of Christianity. Although it is uncertain how familiar the poet was with either the monastic or the comitatus societies of Pre-Conquest England, it is evident through the poem’s diction that the author "could hardly rid his mind of all the echoes of hymns" (Patch 218) and heroic utterances that he was accustomed to hearing. Because there is much mystery in the poet’s choice of heroic language, the diction in the poem is one of the most fascinating features of the text and makes The Dream of the Rood truly unique.                        

Anglo-Saxon Society’s Influence on the poem
According to Robert E. Diamond, two types of societies in Pre-Conquest England have been established; one steeped in the life of the great monasteries; and the other a military society dependent on comitatus relationships (236). Though Christianity would have been in England for approximately 100 years prior to the composition of the poem, the blend of ecclesiastical and heroic elements in the piece reveals that the poet was well acquainted with both the pagan and Christian segments of Anglo-Saxon society. Within the poem, there is a struggle between the heroic values and Christian ethics in which the poet serves as a mediator. By depicting Christ as warrior, and through use of both heroic and ecclesiastical diction, the poem serves as an instrument of mediation in the struggle between the two dominant segments of Anglo-Saxon society. 

As some scholars assert, heroic themes were sometimes of interest within ecclesiastical walls, and a common Anglo-Saxon convention was to treat Christian subject matter in terms of heroic themes (Paraphrased from John V. Fleming’s "The Dream of the Rood and Anglo-Saxon Monasticism). Because the Cross is a loyal retainer and Christ represents an earthly lord, the connection between the two major components of Anglo-Saxon society were obviously on the mind of the poet as he utilized the formulas of heroic poetry and applied them to Christian subjects. The veneration with which the Old English poet glorifies Christ as an earthly lord and warrior cannot be considered in itself a derivative solely of the poetic imagination, as the poet drew upon the two dominant segments of his society. Essentially, the poet did not rely on one part of Anglo-Saxon society or the other in composing the poem, rather, he skillfully borrowed from both worlds in order to strengthen the message of Salvation in The Dream of the Rood.                                                                                                                                                                                                 

Authorship
There is no known source or author of The Dream of the Rood. In the early days of Rood scholarship, a theory developed in which Cædmon was asserted to be the author of the poem. In 1856, it was suggested that the poem was a later version of a lost poem by Cædmon, and ten years later, the theory of Cædmonian authorship was supported when the Runic Scholar, William Stevens, claimed that the Ruthwell Cross was inscribed on the upper panel with the phrase ‘Cædmon made me’ (Stevens 216). This assertion, however, was soon called into question by others, like Charles W. Kennedy, who were unable to find any convincing traces of Cædmon’s name on the cross (Kennedy 266).

Some later critics called attention to a number of reasons for attributing the poem to Cynewulf (c. 770-840). According to supporters of the Cynewulfian theory, the general feeling and vocabulary of the poem suggest affinities with the school of Cynewulf rather than that of Cædmon, and many parallels between The Dream of the Rood and Cynewulf’s Elene, made a plausible theory that Cynewulf was the author of The Dream of the Rood. Charles W. Kennedy stated that Cynewulf’s poems were similar to The Dream of the Rood in diction, substance and tone (235). Some supporters of the Cynewulfian theory were convinced that the ending lines of the poem were a personal signature of Cynewulf, while other supporters believed the third portion of the poem was a late addition created by Cynewulf. But, contemporary critics remain unconvinced that Cynewulf was the author of any portion of the poem, because several other poems attributed to him are vastly different in technique from the long epic lines of The Dream of the Rood (Paraphrased from C.L. Wrenn’s "Cynewulf and the Christian Establishment" 24).

The Christological Controversy in Pre-Conquest England
By endowing the Cross with personality, the poet of The Dream of the Rood not only deals with the struggle between heroic values and Christian ethics, he also confronts the controversy about Christ’s humanity and His divine nature. Beginning in the late fourth century, a possible philosophical view developed in relation to Christ’s nature, as the Monophysites, who were part of the theological school in Alexandria, insisted on the unity of Christ’s dual nature. In the process of defining Christ’s nature, though, the Monophysites overstressed Christ’s divinity. Because Christ’s humanity was perceived with so little emphasis by the Monophysites, His humanity "seemed to be absorbed as a drop of water by the ocean" (Woolf 230).

The philosophical pattern introduced by the Monophysites in relation to Christ’s nature was further developed by the Eutychians in the fifth century, who maintained that "Christ must have been immune from ordinary experience and suffering" (230). Like the school in Alexandria, the theological school of Antioch, too, was searching for a way to understand and explain Christ’s nature. Overturning the theory of the Monophysites and Eutychians, the Nestorians of Antioch, overemphasized Christ’s humanity and stated that "because He was subject to all the natural pains of human nature" (230), essentially, Christ was more human than divine. Ultimately, the "Monophysites seemed to deny Christ was fully man, and the Nestorians to deny that Christ was fully God" (230), so the Church in Rome, with a rejection of both views as heretical, sought out to discover a middle road in the Christological controversy. 

In the Council of Chalcedon (449 a.d), led by Pope Leo I, a razor-edge position was established in which Christ was defined as containing one person and two natures. The human side of Christ was undivided, while the two natures of Christ were to be identified as separate and unconfused. For centuries, Pope Leo’s conclusion was maintained, but the orthodox way of describing Christ’s life did not end the Christological dispute, rather it stimulated further dissension and led to other heretical views. 

Not only did the Churches of Byzantium and Rome remain opposed on the doctrinal issue of Christ’s nature, the relationship between the Churches was aggravated by motives of imperial policy. Eventually, the final schism between the Eastern and Western Churches took place in 682. Even with the schism, Christological orthodoxy did not remain undisturbed, as the eighth century Adoptionists of Spain and France contended the heretical view that "Christ was Son of God by adoption only" (231). As a backlash to the heresies, such as the Adoptionist heresy, that were still flourishing within Europe, anti-heretical arguments based on scriptural texts became widespread and not only reached the Anglo-Saxon Church, but the great Old English ecclesiastical writer, Bede also participated in creating some of the anti-heretical commentaries.

The Anglo-Saxon ecclesiastics of the period came of a people of only comparatively recent conversion, and they "accepted western orthodoxy unquestionably, [but] they did not necessarily accept it ignorantly" (231). In 679, the Anglo-Saxons were first represented at the Oecumenical Council by Wilfred of Ripon, and through historical information from Bede, "it is clear that heresies of Nestorius and Eutyches were a living issue in England for at least fifty years from about 675-752" (231). Bede’s commentaries on the four gospels are based on the works of the great Christian Fathers, Ambrose, Jerome, Augustine and Gregory the Great. Although Bede relies heavily on the works of the Fathers of Christianity, Bede’s texts are not simply translations. His works contain selected explanations and arguments, like the discussion of Christ’s dual nature, because Bede "thought [those topics] were most relevant and important" (232) during his time. Undoubtedly, the Rood-poet, as an educated man "could [not have] remain[ed] unaware at the very least that the greatest theological care and precision was required in statements about Christ’s life, and in particular about his Crucifixion" (232). By treading on such a fine line between the orthodox views determined by Pope Leo I and the heretical views of the Monophysites, Eutychians, and the Nestorians, the poet of The Dream of the Rood illustrates his knowledge of the Christology controversy, and takes great care in writing on such an important and delicate subject. Going against both the theories of the Nestorians and the Eutychians, the poet equally stresses Christ’s divinity and humanity. 

As Rosemary Woolf states, the poet was writing The Dream of the Rood in a time when "the Church insisted on Divine supremacy and human suffering" (231). In the poem, no attempt is made to show a conflict between Christ’s dual natures, and there is no tension between divinity and triumph on the one hand and humanity and suffering on the other hand. Through particular themes, diction and structure, the poem endorses the orthodox view of Christ’s nature and steers away from the ongoing debate between the different doctrines and schools of Christology of the time. In response to the heretical views concerning the nature of Christ, the poet operates with a careful approach to the topic of the Crucifixion and reflects exactly the doctrinal patterns of thought presented by Pope Leo I. 

Through the Cross, though, the poet is able to make his strongest statement in regards to the doctrine controversy as the Rood only partly identifies with Christ. Though Christ is firmly presented as containing dual natures, the Cross too, contains two natures, both the natural and the supernatural. As the Cross represents the believer, the Rood also functions as a surrogate for Christ, as his human suffering is transferred to the Cross. Essentially, since it would have been considered heretical for mankind to completely identify with Christ, the poet cleverly avoids presenting heretical views within the poem, by exploring Christ’s pain through the experience of the Cross. As the Cross is only partly capable of identifying with Christ, the poet successfully evades dealing with Christ’s consciousness. Although the biblical narrative of the Crucifixion is treated with great freedom, the poem is fundamentally a meditation on the theological and philosophical issues of Christ’s nature that were alive in Anglo-Saxon society. 

Through the poet’s careful approach to the delicate subject of Christ’s nature, the poet reveals that he was not inspired to compose with unchartered freedom. In light of the beliefs and doctrines of the day, the poet of The Dream of the Rood was aided in the construction of the poem. The Rood-poet illustrates that he was aware of the heretical views of the day, as well as being reliant on the accepted doctrinal pattern pertaining to Christ’s nature; and ultimately, the author was able to deal with the current theological controversies and avoid heresy in a brilliantly evasive, yet beautifully clear manner.                                                                                                                                                                                                

Critical Reception
Critical analysis of The Dream of the Rood has been abundant for over 150 years. Although most critics agree on the merit of the poem, certain aspects, such as the origin of the final lines of The Dream of the Rood, have prompted significant debate. Some scholars support the assertion by Bruce Dickens and Alan S. C. Ross that the last few lines of the poem were added by someone other than the original author when the poem was transcribed for the Vercelli Book (18). Dickens and Ross argue that the latter portion of the poem "seems definitely inferior and it is significant that the passages found on the Ruthwell Cross all correspond to passages in the first half of the Vercelli text"(Dickens and Ross 18). However, other critics, such as J.A. Burrow have maintained that the lines are indeed a part of the original poem despite their simplicity. Burrow argues that it would be "natural to choose passages from the speech of the Cross for inscription on [the Ruthwell] Cross" (240) and also asserts that "it is not difficult to see that the themes of the earlier part are developed consistently and meaningfully (242).

The phases of Rood-criticism have changed over time, and scholars have managed to analyze the poem in light of the author, ecclesiastical and pagan influences, diction, structure, and history. Early critics like Stopford A. Brooke, focused on the authorship of the Rood, but modern scholars have concluded that there is not enough evidence to make a conclusion about the poem’s author. A shift in Rood-criticism took place in the 1940’s as scholars investigated the doctrinal influences of the poem. Although liturgical influence on the poem had been discussed by Howard Patch in early 20th century Rood-criticism, later scholars, like Rosemary Woolf, added valuable analyses about the history of the Church, early heretical views, the impact heresies had on the Church in Anglo-Saxon England, and the Church’s overall influence on the poem. The investigation of the religious aspects of the poem continued to flourish well into the late 1960’s with scholars like John V. Fleming, who explored the poem in relation to the monastic society of Anglo-Saxon England. 

While some critics focused on the religious aspects of the poem, another phase in Rood-criticism emerged. In the 1960’s, critics like Robert E. Diamond and Stanley B. Greenfield examined the heroic diction and images within The Dream of the Rood. Although no one can conclude whether the poet was a part of the comitatus society, scholars like Diamond assert that the blend of Christian and military images and diction in Old English poetry was typical by the time of the composition of the Rood, so the poet was "in some sense a captive of traditional diction" (237). Critics of the 1960’s also introduced Structuralist readings to the poem, as scholars like Louis H. Leiter and Faith H. Patten looked at the structural patterns and connections within the Rood and how such patterns work together. 

Building on the wealth of criticism before them, critics of The Dream of the Rood continued to examine the religious and heroic elements of the text during the 1970’s and 80’s. Critics like Richard C. Payne analyzed the connection between poetic conventions and the originality of the poem, as illustrated through the use of heroic and religious imagery and diction. New ways of looking at the poem also emerged in the 1980’s with critics like Edward B. Irving and C.B. Pasternack, who analyzed the poet’s style in relation to the representation of the Crucifixion. Like Pasternack and Irving, P. Clemoes also introduced a fresh approach to the poem with a psychoanalysis of the Rood-poet, and an investigation of the connections between thought and language within the Rood. 

Although contemporary critics can still respond to the great corpus of The Dream of the Rood criticism that has developed over the past 150 years, new ways of looking at the poem continue to flourish, as critics like Pauline E. Head are incorporating theories such as hermeneutics into their examination of the text. Despite the numerous ambiguities within the text, The Dream of the Rood is clearly one of the best poems of the Passion ever composed and "above all others, [it] relays the spirit of tender yet passionate veneration of awe and adoration for the wondrous cross on which the Prince of glory died" (Classical and Medieval Literary Criticism 216).                                                                                                     

Conclusion
As "one of the first and most successful treatments of the theme of crucifixion" (Burrow 238) in the English language, the blend of Christian and Germanic elements gives The Dream of the Rood great depth and complexity. The plot, structure, the many parallels relating to both heroic and Christian values, the style, meter and alliteration all contribute to the poem’s overall meaning. The layers of themes and the clues that shed light on Anglo-Saxon society make the poem not simply a literary piece of historical importance, but such layers within the text reveal the Old English poet’s ability to compose with stylistic grace and skill. 

In the very process of depicting both the Dreamer and the Cross with consciousnesses, the poet attempts, through his art, to move his audience to the same virtuous state as those of the main characters. With the conscience-arousing experience that goes on when reading the poem, readers see how The Dream of the Rood superbly illustrates what substance and efficacy an Anglo-Saxon poet could give to an important Christian topic, such as that of the Crucifixion.                                                                                                                                                                               
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