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Ill 

The Place and Significance of Medieval Preaching 
and Sermon Collections 

Milicius de Chremsir left two large collections entitled Abortivus and 
Gratiae Dei, containing 271 sermons altogether. This study concentrates on 
twenty seven sermons taken from both postils and analyzes them according 
to five thematic groupings. Through his preaching activities and his collec
tions Milicius followed an important tradition of the medieval church that 
aimed to reform Christianity from the twelfth century onward. Before we 
turn to the selected sermons, we discuss the phenomenon of medieval 
preaching as such. 

1. The Development of the Scholastic Sermon 

Sermon collections or postils represent a special genre in medieval lit
erature. The significance of them has been understood only in recent years 
by pioneers like L.J. Bataillon and D. d'Avray, who paved the way for 
research focused on medieval sermons. During this research, sermon collec
tions have proven rich resources for understanding everyday life. Sermons 
tell us about the ideas that the preacher or author considered important 
enough to spread among his audience or that moved the audience for some 
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reason. A nice example of this is presented in the writings of Thomas M. Iz-
bicki on Bernardino of Siena (1380-1444), a Franciscan Observant who was 
in his own day a well-known and popular preacher.1 Bernardino became 
renowned for his zealous preaching against what he considered to be the 
luxurious way women were dressing. Despite his fervent criticism of the 
contemporary lifestyle of his day, he remained highly popular, which at first 
glance seems to us a surprising contradiction. Izbicki explains this disparity 
by pointing out the feeling of uncertainty that existed among common 
people in the first half of the fifteenth century. Bernardino and others were 
addressing this uncertainty in their sermons and giving it voice. 

How are we to understand the enduring popularity of Franciscan preachers such as Bernardino 
who denounced the vanity of women's dress and ornament in such fiery, not to say Old 
Testament, language? (...) We must also remember that the fifteenth century was an age of 
social, political, and economic uncertainty. We must add to this explanation the need of 
audiences to hear a reaffirmation of traditional pieties. Such reaffirmations gave them a sense of 
security in a turbulent age when the commune was giving way to aristocratic regimes in which 
the old nobility of birth and the new patriciate of wealth gradually ceased to be distinguishable.1 

For a long time, mode of dress was the main way of identifying social 
status. Clothes had the important function of dividing society into distinct 
compartments. These previously stable social distinctions were changing at 
the time when Bernardino was a preacher. New social rules required that all 
classes dress more luxuriously, thus threatening the stability and status of 
the family by blurring class differences in appearance. This shift that led to 
an ambivalence toward new roles in society made Bernardino's contempo
raries receptive to his preaching against the vanity of women. Therefore, 
Bernardino's preaching was effective not only due to whatever eloquence he 
may have possessed, but also because people were concerned about the 
changing attitudes that brought into question the game of family status. 

Bernardino of Siena preached at the beginning of the fifteenth century at 
a time when popular preaching was immensely widespread in Europe. In his 
time, both itinerant and non-itinerant preachers were probably a normal 
phenomenon even in small towns. This has its roots in the profound changes 
that took place in the twelfth century. Since popular preachers were present 
everywhere in the fourteenth and fifteenth centuries, they were for the 
common people probably the most evident sign of the so-called Renaissance 

'Thomas M. Izbicki, Pyres of Vanities: Mendicant Preaching on the Vanity of Women and 
Its Lay Audience, in: Thomas L. Amos, Eugene A. Green, Beverly Mayne Kienzle (ed), De ore 
Domini, Preacher and Word in the Middle Ages, Kalamazoo 1989, p. 211-234. 

'Izbecki, p. 223-4 
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of the twelfth century. This term, first adopted by Charles Homer Haskins in 
his study The Renaissance of the Twelfth Century3 is also used by M.-D. 
Chenu in his study on this turning point in Western history." Chenu sees a 
profound shift in mankind's attitude toward nature, which also had a great 
impact on theology and the church. Nature was no longer a threat to man
kind with its chaotic unpredictability, but was viewed as having patterns and 
a certain rationality. It was discovered that the human mind could under
stand and even control natural processes. The universe of nature and the 
supernatural was found to be a place of stability and strength. 

The universe, then, is an admirably ordered unity (...). The integration — at once ontological 
and noetic — of all the beings it contains in its hierarchical order implies a "continuity" that is 
at once dynamic and static in principle. Between each of these beings in their separate ranks 
exists an intimate bond: the greater intensity of the superior being exerts an attractive force 
upon the one next below it and draws it upward toward its own higher level; and out of this 
attraction arises the fulfillment of the lower being, or, if it is a spiritual being, its happiness.5 

Reasons for these changes can be found in several developments from 
the second half of the eleventh century.6 As cities expanded, the social life 
of all layers of society became concentrated in them and all important events 
were staged there. Partly as a result of this, society began to ossify into the 
different social groups that would play a meaningful role in the centuries to 
come, thus giving a new face to daily life and order. The new role of know
ledge in society changed the relationship between knowledge and the physi
cal world even in established cathedral schools and universities. New 
knowledge inevitably led to the need to redefine authority and the bounda
ries of orthodoxy. Through critical study of sources such as the Church 
Fathers, the eleventh and twelfth centuries revealed that the situation of the 
church and society was very different from that during early Christianity. As 
a result of this awareness, there arose sharp divisions between liberals and 
conservatives as in the case of Abelard and St. Bernard. 

'Charles Homer Haskins, The Renaissance of the Twelfth Century, Cambridge, Massachu
setts (1927) 1979. 

4M -D Chenu, Nature, Man and Society in the Twelfth Century, Essays on New Theological 
Perspectives in the Latin West, Chigaco, London, 1968; see for this phenomenon also Caroline 
Walker Bynum, Jesus as Mother, Studies in Spirituality of the High Middle Ages, Berkeley 
1982; Colin Morris, The Discovery of the Individual 1050-1200, London 1972; Walter UU-
mann, The Individual and Society in the Middle Ages, Baltimore 1966, London 1967. 

3Chenu, p. 24. 
"Morris, p. 37 ff. 
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One of the aspects of these changes was a new awareness of the indi
vidual, which is visible in the attitude toward history that emerged.7 History 
was no longer approached as a static category where nothing would change 
until the end of time but which rather acknowledged progress. In the works 
of Hugo of St. Victor and Anselm of Havelberg, history is presented as a 
process that has a certain development with growth and progress. The new 
understanding of time resulted in a creative attitude toward dividing history 
into eras and verbalizing either optimism or pessimism about one's own 
time. "Apocalyptic" or, as Chenu says, "messianistic" movements such as 
that of Joachim of Fiore were an expression of this new understanding of 
history. 

Another — and for our study more important — impact of the Renais
sance of the twelfth century was its emphasis on the vita apostolica. Chenu 
characterizes this new form of spirituality as a manifestation of society's 
greater mobility which was mainly an urban phenomenon. Lay people were 
given new chances and expanded their radius of activities. This made it 
necessary to redefine divisions and roles in society. The conflict between the 
new apostolic life and institutionalized forms of spiritual life like that of 
monasteries was in fact a conflict between the old social order, in which 
professional clergy and monks were believed to be the sole proprietors of 
spirituality, versus the new order based on a different awareness of nature, 
history and human life. According to the new order, the individual and his 
creative behavior were an integral part of everyday life, and thus it encour
aged people to actively participate in spirituality. This new mentality pro
fessed that spirituality was not just the property of church professionals, but 
that the laity could also actively achieve spirituality using the gospel as a 
resource. 

The new role of the laity was a logical and necessary outcome of the revolution in progress. 
Since the evangelical awakening took place not by a revision of existing institutions but by a 
return to the gospel that by-passed these institutions, one could predict what its dynamics had to 
be: witness to the faith, fraternal love, poverty, the beatitudes — all these were to operate more 
spontaneously and sooner among laymen than among clerics, who were bound within an 
institutional framework. The risk could be great — and in this it was great — that laymen 
would grossly abuse their evangelical liberty, for once on the way to imitating the apostles, they 
would claim that the right to teach derived from that liberty. It was difficult to distinguish 
public witness by the faithful from the function of teaching." 

'Chenu, p. 171 ff. 
"Chenu, p. 219. 
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This new lay spirituality was not fully under the church's control and to 
some extent it became a structure parallel to the church. The church no 
longer had a monopoly on living a life according to the gospel. Lay people 
began to organize themselves on the principles of apostolic life — in other 
words poverty and public preaching — outside the institutions of monastic 
life. In quite a few instances, this led to movements that were strongly 
critical of the church and its hierarchy. In his ample survey on European 
dissent in the Middle Ages, R.I. Moore sees in the uncertainties of this era 
the roots of heretic groups and movements.9 

The society of Gregorian Europa was fluid in many dimensions; both vertically and 
horizontally, both conceptually and in fact, the familiar world was dissolving, and many men 
knew neither what their place was, nor what it ought to be. Such a climate is unpropitious to the 
maintenance of religion centered upon ritual, and nourishes the urge of the disoriented to guard 
themselves against the corruptions of a disintegrating world, and seek by direct inspiration to 
prepare their own souls for the reception of their maker. 

As society continued to redefine itself and the roles of the individual, the 
clergy and the laity, preaching emerged as a central issue. Preaching became 
an important public skill which offered its listeners a deeper understanding 
of their personal lives. Self-knowledge was considered fundamental for 
spiritual growth and sermons were the mass medium for declaring this new 
ideal." Many sympathizers of apostolic life and people who were considered 
heretics began to preach in public. Preaching was for them a way of bearing 
witness to their ideas and inspiration, and of teaching others how to do the 
same. The most important preaching movement in the twelfth century was 
the Waldensian movement, whose ideas were typical of apostolic life as 
such — the Waldensians wanted to live in poverty and to travel around 
preaching the gospel. They refused to join a monastic order because that 
would keep them from living like the apostles in the Book of Acts. Preach-

'"To deny that the sudden appearance of popular heresy in eleventh-century Europe is to be 
accounted for by any single explanation which applies to all these cases of it may be to seem to 
shrink from the duty of explanation itself. It is not so. There remains one thing that all these 
heretics have in common, and which also accounts for the profound differences between them. 
The eleventh century saw the beginning of one of the formative periods of European develop
ment, a time whose transformations left nothing untouched. The heretics were isolated from 
each 'other, and formed nothing which can properly be described as a 'heretical movement', of 
whatever size or importance. They were not isolated from the world in which they lived. Most 
of them were touched, in one way or another, by the gathering dissatisfaction with the capacity 
of the church to perform its spiritual duties, although they did not, for the most part, attack it 
directly." R.I. Moore, The Origins of European Dissent, Londen 1977, p. 44-45. 

""R.I. Moore, p. 79. 
"Morris, p. 67. 
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ing was very important to them, but since they belonged to the laity it was 
not permitted for them to practice it. The founder of the Waldensians Petrus 
Waldes asked Pope Alexander III for permission to preach but was not 
granted it. 

In his study on lay preaching, R. Zerfaß sees in these events the basis of 
the official church attitude and policy toward preaching.12 For the Walden
sians, preaching was a weapon for fighting heresy and hypocrisy among 
priests who were unwilling and unable to live according to Christ's law.13 

They understood preaching to be their mission or Ministerium given to them 
by Christ. Their decision to live in poverty was a direct consequence of this 
belief and not a secondary result of it. They also upheld the principle of 
predicatio libera or "free preaching," which was not meant to be anti-
hierarchic but rather a means of preaching without requiring food or cloth
ing in exchange. To support this special understanding of their mission, the 
Waldensians argued that every Christian is obliged to be active. Zerfaß calls 
this "eine neue christliche Grundverantwortung für die Verkündigung des 
Evangeliums."14 

The Waldensians did not want to create their own hierarchy, and there
fore remained subordinate to the bishop. 

Für die Frühzeit ist also festzuhalten, daß die Waldenser sich als besondere Gruppe in der 
Kirche verstehen, die eine Funktion im Ganzen der Kirche zu erfüllen hat und deshalb dem 
Kirchenvolk als eine Art Ordensverband oder 'Klerus' mit dem Anspruch der Botschaft 
gegenübertritt.'5 

They never referred to themselves as praedicatores (preachers) or docto
res (theologians) but simply as pauperes spiritu (the poor of spirit) or 
pauperes Christi (the poor of Christ) to which, however, in their under
standing belonged the ministerium praedicationis (the mission of preach
ing). They never intended to officially undermine the church's monopoly on 
education and preaching; however, they did require that the lay people be 
given room to actively seek evangelic spirituality. 

Preaching, however, remained a privilege of local priests who readily 
viewed the activities of lay people as competition. Monks generally did not 

'2Rolf Zerfaß, Der Streit um die Laienpredigt, Eine pastoralgeschichtliche Untersuchung 
zum Verständnis des Predigtamtes und zu seiner Entwicklung im 12. und 13. Jahrhundert, 
Freiburg, Basel, Wien, 1974. 

'JZerfaß, p. 63 ff. 
,4Zerfaß,p.71. 
'sZerfaß, p. 75. 
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preach because they were supposed to be "dead" to the world, living in their 
closed monasteries far away from everyday life where they devoted them
selves to prayer and penitence. Itinerant lay preachers did not belong to any 
concrete monastic order that could officially provide them with this mission. 
These people simply preached from their own inner enthusiasm. Therefore, 
the main issue for the church at the outset was how to control such groups. 
Leaders of the church such as Alexander IH accepted these new groups' 
requests for permission to preach simply because they saw an immense 
potential in the initiatives of the lay people and searched for ways to incor
porate them into the church structures. This issue was solved through 
theological education and co-operation with the local clergy. However, the 
Third Lateran Council of 1179 responded with demands that were beyond 
every layman's ability to meet. Also permission from the local bishop or 
priest to preach was required, which gave the clergy an effective instrument 
for terminating the activities of groups or individuals in their territory who 
were critical of priests or of the church. These measures brought an end to 
the Waldensians' activities within the church. They were declared unfit to 
preach because of their lack of theological knowledge. However, because 
some continued to preach anyhow, the Waldensians were finally excommu
nicated in 1182/83. 

There were, of course, very practical problems with lay preaching. Trav
elling as the apostles had done was seen as an indissoluble aspect of evan
gelic life; however, because of this constant mobility, lay preachers did not 
have close ties to a particular parish or community. It would have been 
difficult to maintain the pastoral character of preaching because that would 
have required preachers to work in a fixed place as did the clergy. Some 
writers of publications that were against the new lay initiatives were quick 
to point this out. Bernhard of Fontcaude, abbot of the Premonstratensian 
monastery in Fontcaude, was one such critic. In his tractate Adversus 
Waldensium sectam he stressed that a preacher should be committed to his 
local community. He argued that priests are in the best position to preach 
because of their pastoral engagement and that the existence of such profes
sional preachers abolished the need for lay preachers. His concept of the 
church was very static, which was a result of his aversion to itinerant 
(Waldensian) preachers.16 It is interesting that the great visionary of the 
Middle Ages Joachim of Fiore shared Bernard's opinion. Joachim of Fiore 

"Zerfaß, p. 32 ff. 
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also denied that lay people had a right to preach, believing that this was the 
mission and vocation of the elect clergy. Monks should be silent, which was 
the reason he gave for their inability to preach. Joachim as well defended the 
old order of the church in which lay people were basically just recipients of 
the church's teachings. 

The measures the church taken at the end of the twelfth century led to a 
stricter and firmer division between clergy and laity. Preaching became 
basically the privilege of priests, who had a clear mission from the church 
by virtue of their office. In a period when reforms in the church and theo
logy demanded more flexibility within the church hierarchy, the church's 
initial response was one of hesitation. The reason for this was that preaching 
had proven itself to be a powerful instrument for mobilizing criticism 
against the church. Preaching by the lay people had to be restricted as much 
as possible. 

However, preaching had not become an item of contention only for lay 
movements. Also new groups of religious people founded on the basis of a 
rule considered preaching to be central to their activities. St. Francis of 
Assisi is the most obvious example of this development. His new concept of 
regular life contained the principles of apostolic life — poverty and itinerant 
preaching. A conflict arose between Francis' followers and the clergy over 
the right to preach, which was not very different from the uneasiness the 
clergy elsewhere felt over lay preaching. The new orders appear to have 
been a strong impulse for church reforms in which the issue of preaching 
was central. Friars travelled around advocating penitence by means of 
leading an apostolic life. The outcome of this debate was that preaching 
became linked to an ordinatio granted by a bishop. Innocent III was without 
a doubt mainly responsible for this temporary solution that was reached over 
the issue of preaching. 

This most intelligent church strategist of the thirteenth century under
stood very well the importance of preaching as a powerful instrument for 
strengthening the church and realizing reforms within it. However, in a letter 
to the bishop of Metz dated 1199 he criticized lay people for studying the 
Bible and preaching." In itself their interest was laudable, he concluded. 
However, he did not agree with the tendency of lay groups to gather in 
secret places — as against publicly in the church — to call themselves 
preachers and yet not take priests seriously, and to presume themselves to be 

"Zerfaß,p.51ff. 
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better than their fellow Christians. The public character of preaching and a 
clear division of church offices, which he saw as a sign of order, were 
important to Innocent. 

Despite this institutional view of preaching, Innocent was able to give 
some legitimacy to the act of lay people explaining the faith in public. For 
this purpose, he made distinctions between types of preaching. Praedicatio, 
or an act of proclaiming the truth, would remain a part of the duties and 
privileges of the clergy. The laity were not allowed to take part in the 
activity in this sense. However, exhortatio, which is something like bearing 
witness to the faith, he primarily defined as a private activity which a lay 
person could practice in his community or group. Exhortatio was definitely 
not a public act of explaining the Scriptures such as a priest does, but simply 
an act of discussing the faith in a context outside the church. A second 
dimension of this "lay preaching" was the disputatio, or acting as a witness 
to the faith against heretics. Innocent tried to involve the laity in his struggle 
against the many heretical groups of the thirteenth century. He was aware of 
the fact that if the church was to win this struggle, it desperately needed the 
help of lay people, the hierarchy alone being insufficient for this fight. He 
understood that it was necessary to somehow incorporate the energy of these 
new movements, allowing them to play a role in church reforms. In permit
ting a kind of lay preaching in the form of exhortatio or disputatio, Innocent 
was trying to win the support of the laity, who were already sensitive to 
movements such as the Waldensians or the Humiliats. Those who wanted to 
act as witnesses to the faith had to prove the orthodoxy of their ideas 
through the professio fidei. In this way, Innocent temporarily solved the 
conflict between the local clergy and itinerant "preachers" of exhortation. 

In der Perspektive Innozenz' III geht es also in keinem Augenblick der Verhandlungen um die 
Übertragung des kirchlichen Predigtamtes an Laien, sondern um die Institutionalisierung neuer, 
bislang ausschließlich privat geübter Formen des Glaubenszeugnisses. Es wird nicht ein altes 
Amt auf einen weiteren Kreis von Amtsträgern ausgedehnt, sondern es wird, wenn man so will, 
ein neues Amt in der Kirche geschaffen. Die exhortatio, das Glaubenszeugnis frommer Laien, 
wird zu einem kirchlich anerkannten Instrument der Seelsorge aufgewertet."1 

Innocent's second step was to establish the new orders of the Franciscans 
and Dominicans by having them accept a rule. Both orders considered 
preaching to be the center of their work and received on the basis of this rule 
a mandate to preach from the pope. There was, however, one restriction: the 

"Zerfaß, p. 225. 
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mendicants were required to always ask permission from the local bishop. 
Their missio came from the pope, but the ability to act out this mission was 
dependent on the bishop. 

Innocent Ill's massive promotional campaign in favor of preaching was 
finally confirmed by the constitutions of the Fourth Lateran Council of 
1215. The council approved the policy of the pope and closely linked 
preaching to the hierarchy by imposing on bishops the task of finding men 
"mighty in deed and word,'"9 probably to employ as a mobile group that 
would travel within a specific diocese and preach to the laity. Those people 
had to be recruited from the regular clergy in order to also fulfill the second 
requirement of the council, the confession. Preaching is an act of pastoral 
care, which has a second dimension in the sacrament of confession. There
fore, only a bishop could choose priests capable of executing this special 
function throughout one diocese. 

The decrees of the Fourth Lateran Council can be considered a reflection 
of the needs of the time. Obviously, bishops are not always able to fulfill the 
pastoral requirements of their community. The council "recognizes that for a 
variety of reasons (...) bishops may not be able adequately to minister in 
person to their people, especially in large dioceses. For this reason bishops 
are ordered to choose suitable men to perform the function of preaching, and 
to supply these helpers with necessities if need be."20 Neither should we 
forget that the level of theological knowledge that the vast majority of the 
clergy possessed was quite low. Many priests may not have been able to 
teach their flocks more than the Creed, the Lord's Prayer and some other 
basic texts. It was simply necessary to increase the level of education in 
order to better instruct the laity on the faith on the one hand and on the 
threat of heretics on the other. 

In many ways the Fourth Lateran Council confirmed the previous Re
naissance of the twelfth century. This was a response to the new mentality 
that valued individuality and that gave the laity a bigger place within the 
church. The council agreed on a program of extensive education for both 
clergy and laity in order to lead the new mentality in orthodox directions, 

"The tenth Constitution states: "...sancimus, ut episcopi viros idoneos ad sanctae praedica-
tionis officium salubriter exequendum assumant, potentes in opère et sermone, qui plèbes sibi 
commissas vice ipsorum, cum per se idem nequiverint, sollicite visitantes, eas verbo aedificent 
et exemple" Text in Zerfaß, p. 247, footnote 855. 

20D.L. d'Avray, The Preaching of the Friars, Sermons Diffused from Paris Before 1300 
Oxford 1985., p. 15. 
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keeping it distinct from the mentality of heretics. This program demonstrates 
the great amount of energy and sense of responsibility for the church and 
society that existed during this historic turning point. "The largest of the 
medieval church councils, it adopted a wide-ranging program which has 
been characterized as effecting a pastoral revolution, intended to move the 
church into the forefront of personal experience and individual existence."21 

On one point, however, the council did not support Innocent Ill's inno
vations. The pope had proposed that lay people participate in education and 
preaching as a way of reconciling differences with several heretical groups. 
The laity were pennitted to practice adhortatio and disputatio as informal 
forms of preaching. However, these measures were not officially approved 
by the Lateran Council, and thus lay preaching remained within the unde
fined category of special privileges. Permission for lay preaching could be 
granted as an exception. Gregory IX, who became pope after the death 
Innocent's successor in 1227, continued to follow this approach of mini
mizing lay preaching. In his Liber extra of 1234, he forbade any kind of 
preaching or proclaiming by laymen.22 Even the solution of the exhortation 
was unacceptable to him because he maintained that the clergy were or
dained to specifically spread the teachings of the church. Gregory returned 
well-defined and clearly delimited roles to the church. Behind his decision, 
which reflected a hardening of opinions, lay the escalating conflict with 
heretical groups. Gregory no longer wished to bring heretics back into the 
church through words and rhetoric but by force. Laymen were not permitted 
to interpret or explain the Scriptures even in an auxiliary way. This exclu
sively became the territory of the clergy. The church was preparing itself for 
its final struggle with the largest heretic group, the Cathar movement, and 
had to clearly distinguish between the faithful and unfaithful. 

The two major orders that were founded on the new understanding of 
preaching advocated by Innocent III were forced to change their ideas and 
use of lay preaching. To a certain degree, the position of the Dominicans 
and the Franciscans fell between that of the clergy and the laity within the 
spectrum of the church. They utilized preaching as a main way of achieving 
their purpose, i.e. to reform the church. The Dominicans and Franciscans, 

21Swanson, p. 2. 
^"Nos, attendantes, quod doctorum ordo est in ecclesia Dei quasi precrpuus, mandamus, 

quatenus, quum alios Dominus apostolos dederit, alios prophetas, alios vero doctores, interdicas 
laicis universis, cuiuscumque ordinis censeantur, usurpare officium praedicandi." Zerfaß, 
p. 255. 
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much like the lay movements of their days, saw their activities as comple
mentary to the work of the clergy. The mendicant orders embarked on their 
radical apostolic lifestyle due to what they viewed as the inability of other 
hierarchic structures to meet the needs for education and reform in local 
parishes and in the church in general: 

Vergleicht man die frühe Entwicklung der Mendikantenorden mit der der Laien
predigerverbände, so lebt man hier wie dort in der Tat aus dem Ethos, für einen veräußerlichten, 
der Situation nicht gewachsenen Klerus in die Bresche zu springen. Die Humiliaten und 
Waldenser haben das Verdienst, als erste dieses Problem gesehen und auf eine Lösung gedrängt 
zu haben. Die besseren Voraussetzungen zur Lösung brachten die Mendikanten mit. Unbelastet 
von Häresieverdacht und antiklerikalen Ressentiments gewinnen sie das Vertrauen der Kurie 
und lassen in kürzester Zeit alle älteren Ansätze zu einer Reform der Verkündigung hinter 
sich.23 

The new, strict policy of Gregory IX on preaching changed this position 
radically. The mendicant orders had to choose whether to continue as 
preachers and be ordained as clergymen or stop preaching. The latter choice 
was, of course, unacceptable because of the significance preaching had for 
these orders. Gregory's steps divided the church into two parts: the passive 
laity and the active clergy, which included the orders. It is, however, ques
tionable whether Gregory's failure to mention witnessing and exhortation as 
certain forms of lay preaching really played a role in stopping these activi
ties. The appearance of a huge number of fraternities, i.e. Beghards and Bé
guines in the thirteenth and fourteenth centuries, indicates that the laity cir
cumvented the church hierarchy and found a way to continue lay preaching. 

As a result of these developments and policy towards preaching, both the 
Dominican and the Franciscan orders became the main vehicles of the vast 
preaching movement from the thirteenth century onwards. Both orders 
originated out of the new mentality of the medieval Renaissance in Europe 
and the church's response at the Fourth Lateran Council to these changes. 
They presented themselves as itinerant preachers who lived in poverty and 
were dependent on the gifts of others. The ideal of the apostolic life — itself 
the clearest expression of the changed mentality of those centuries — was at 
the heart of both movements. The model life was in the case of the Domini
cans very similar to the ideas of the Waldensians, however, with one im
portant difference. The founder of the movement, Dominicus, coordinated 

"Zerfaß, p. 299. 
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his actions with the pope from the outset. In 1215 he received papal confir
mation on his rule which enabled the Dominicans to gain the trust of local 
bishops and priests. The first general council of the Dominicans took place 
in Bologna in 1220 and required itinerant preachers to obtain the support of 
the local bishop. In other words, the bishop had to first grant permission and 
then, all preaching activities had to be coordinated with him.24 A second 
major issue for the Dominicans was the theological education of preachers. 
The order guaranteed the training of its preachers and was even responsible 
for appointing men to the officium praedicationis, that is to the office of 
preaching. By establishing an order that placed preaching at the forefront of 
evangelic life and yet which coordinated its activities with the church 
leadership, the Dominicans found a solution to the conflicting demands of, 
on the one hand, the church that wanted to discourage poorly educated 
preachers from practicing and, on the other hand, the need to redefine 
apostolic life in accordance with the new spirit of the times. 

The case of the Franciscan order is not very different from that of the 
Dominicans. In the first few decades of the thirteenth century, the Francis
can movement transformed itself into an order dominated by the clergy. 
Originally, they were a society in which the distinction between clergymen 
and lay people was insignificant. Until the year 1239 the general minister of 
the order was a layman, but then a representative of the clergy replaced him. 
This was on the initiative of Gregory IX, who was presiding over the gen
eral chapter of the order. Unlike the Dominican order which was from the 
very beginning a movement of preaching and scholarship, the Franciscans 
did not explicitly conceive of their movement as one of preaching. The 
central idea, however, was the same: to live an apostolic life in poverty. 
Vithin this concept, exhortation had a different role from preaching or 
sermonizing in that it had a free form or structure. Exhortation did not 
lutomatically have to involve the context of the church as did preaching. 
However, as the clergy's importance grew within the order, a shift took 
place away from exhortation toward preaching, which excluded the lay 
brothers from playing a constitutive part in the life of the community. Hand 
in hand with these changes went an increasing emphasis on study and 
academics within the structure of the order. 

"The council stated: "Cum fratres nostri dyocesim alicuius episcopi ad predicandum in-
traverint, primo, si poterunt, episcopum ilium visitabunt et secundum consilium eius in populo 
facient fructum, quem facere intendunt." Zerfaß, p. 280, footnote 929. 
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The changes of the twelfth century and the confirmation of these changes 
at the highest level of the church in the beginning of the thirteenth century 
had a major influence on the theory of preaching. The first twenty years of 
the thirteenth century witnessed a fast development which had been practi
cally unequaled before.25 The first early medieval theory on preaching 
appeared in the Cura pastoralis of Pope Gregory the Great. As the title of 
the book implies, preaching is mainly presented here as an act of pastoral 
care that the preacher or priest does for his people. According to this idea, 
preaching is not so much about the dogmatic contents of the faith as about 
how to practice Christian morality and virtues in daily life. Above all, the 
preacher must explain how people can avoid sin and live a holy life. There
fore, a preacher's own life should be an example of Christian virtues. He has 
to live in concordance with his message and always be ready to preach and 
study the Scriptures. 

Moreover, the preacher has to be aware of the differences among the 
people who constitute his audience. According to Gregory, those distinc
tions are not to be drawn according to intellectual capabilities, i.e. whether 
someone is literate or illiterate. Rather the distinction should be made on the 
basis of sins. It is important to understand the role of the preacher in this 
context. The preacher has to divide his audience into several groups because 
his listeners are infected by different sins, which are compared with dis
eases. For every disease the preacher has to provide a medicine to cure the 
sinful of their lethal infections. The preacher is a healer or a doctor who 
changes the mental state of people. Gregory ascribes great power to preach
ing and, in consequence, also to the preacher. 

Gregory mainly focuses on the question of what a preacher should 
preach. His Cura pastoralis does not offer a clear structure for how a ser
mon should be composed. The genre as such has a rather free and open form 
that does not adhere to any strict rules of rhetorical theory. The only model 
offered for the medieval sermon was the homily from the early church 
where it emerged as a non-form or anti-theory. Preaching the liturgy in the 
early church was not an oratio, but simply an address. This liturgical con-

MFor the following see: James J. Murphy, Rhetoric in the Middle Ages, A History of Rhe
torical Theory from Saint Augustine to the Renaissance, Berkeley, Los Angeles, London 1974, 
and Thomas L Amos, Eugene A. Green, Beverly Mayne Kienzle (ed.), De ore Domini, 
Preacher and Word in the Middle Ages, Kalamazoo 1989. See also Johannes Baptist Schneyer, 
Die Unterweisung der Gemeinde über die Predigt bei scholastischen Predigern, Eine Homiletik 
aus scholastischen Prothemen, München, Paderborn, Wien, 1968. 
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text, of course, resulted in a certain kind of institutionalization of the sermon 
since it was delivered from a pulpit. But in principle, the homily did not 
copy the usual arrangement and style prescribed by contemporary rhetorical 
theories. In this way, the homily more or less followed the scriptural text 
and was a kind of spoken commentary on the Bible. The homily was in its 
non-theory a protest against pagan sophistry, characterized by outer rhetoric 
but also, according to the church, by inner emptiness. 

Until the eleventh century, the church followed this model of preaching. 
When, for example, the Benedictine Guibert of Nogent (1053-1124) pub
lished his Liber quo ordine sermo fieri debeat around 1084, he did not offer 
any new ideas on the genre of preaching. Rather, he underlined the moralis
tic orientation of the sermon as Gregory the Great saw it. Guibert's book, 
intended to be the prologue of a commentary on Genesis, offers a very 
general discussion on preaching. Preaching is presented as an exhortation 
that should deliver souls to God and to a holy life. The four ways of reading 
the Scriptures — historically, allegorically, tropologically and anagogi-
cally — were developed in the early church and had to serve this aim. 
According to Guibert, allegory is the best way to strengthen the faith, but 
the tropological way of interpreting the Bible is the most important method 
since it deals with the moral questions of vice and virtue. 

By the end of the twelfth century, a different approach to sermons was 
taken whereby greater attention was paid to its arrangement. At this time, 
Alain de Lille, who became a Cistercian shortly before his death, wrote De 
arte praedicatoria (probably 1199). Like Gregory, Alain viewed preaching 
as a way of combating sin. In this work, Alain also refers to preaching as a 
medicine against vice and sin; it is defined as a "manifest and public in
struction in faith and morals, zealously serving the information of mankind, 
proceeding by the narrow path of reason and the fountain of authority."26 

Preachers are compared to angels ascending and descending Jacob's ladder, 
"ascending when they preach of heavenly things, descending when for the 
sake of moral things they shape themselves to the inferior."27 As far as the 
content and significance of sermons is concerned, Alain kept with the old 
schemes of Gregory. He maintained that preaching should mainly be on the 
subject of morality and therefore it should convey the rules of Christian life. 

26"Praedicatio est, manifesta et publica instructio morum et fidei, informationi hominum 
deserviens, ex ratione sernita, et auctoritatem fonte proveniens." Murphy, p. 307. 

"Murphy, p. 307. 
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This idea would dominate through the whole of the Middle Ages when 
preaching was explicitly understood as a means of educating and unifying 
the church. From the twelfth century onwards, the church increasingly 
proved itself to be the most important unifying force in Europe. The leader
ship of the church put much of its energy into building one consistent 
structure for the parishes and into developing a uniform voice for the Chris
tian faith. The decrees of the Fourth Lateran Council of 1215 were nothing 
less and nothing more than a reflection of these ideas and of the church's 
self-understanding at the beginning of a new period in European history. 
Preaching was to be the major vehicle of this reform. Therefore, it is not 
surprising that the main subject of sermons was on living a practical life of 
virtue. In order to unify the church throughout Europe, Christian life had to 
be formulated and defined in a uniform way, which preachers had a mission 
to clarify through their work. In this sense, preaching became "a Christian
izing force."28 

In order to strengthen this function it was, however, necessary to better 
define the form of the genre of preaching. Preaching had to become a 
stronger proclamation and could achieve this by concentrating on one 
theme. Alain de Lille was one of the first to make a step in this direction. He 
used a structure based on a divisio (he generally chose a three-part division) 
and cited the auctoritas of the church fathers. The idea was that the message 
of a sermon would be better understood if it had a clear structure and repu
table, authoritative sources to support its ideas. This represented the first 
step towards a scholastic sermon. Alain's preaching was thematic and 
viewed the Scriptures not so much as a text or story, but as a theme with a 
proposition, a division, etc. Alain's work is one of the first manifestations of 
the twelfth century Renaissance and stressed both analysis and commentary. 
However, he did not discuss the structure of a sermon as such, as he was not 
trying to formulate a theory on the art of preaching. 

One of the first extensive theories on the structure of a sermon originates 
from the beginning of the thirteenth century. It is the work De modo praedi-
candi written by Alexander of Ashby, the prior of an Augustinian monastery 
in this town. According to him, it is necessary for a sermon have a clear 
arrangement. Thé basic argument he used to support this was that a sermon 
should move its audience to repent and lead a holy life, which requires that 

2,"Regardless of depth, preaching remained a Christianising force. The Christianisation of 
the mundane was essential for maintaining the Christian ethic and morality." Swanson, p. 70. 
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the speech contain a methodical structure. The desired effect of preaching, 
i.e. to lead its audience into Christian morality, dictates the need for an outer 
structure, a "mode" of preaching. 

According to Alexander of Ashby "the mode of preaching consists in the 
parts of a sermon and in its delivery. There are four parts of a sermon, to 
wit: the prologue, division, proof, and conclusion. The entire material of the 
sermon is a proposition and authority."2' A sermon can have two or even 
more divisions, which should be supported by proof. Obviously, the 
preacher has to make those divisions on the basis of the biblical text about 
which he is preaching. Alexander assumed that the passage from the Scrip
tures itself provided a guideline and the material for this division. 

Alexander was well aware of the diversity of his audience, which con
sisted of both the learned and the uneducated. Therefore, he believed the 
preacher should limit the amount of evidence he presented to prove the 
sermon's message, in order to avoid boring the audience. A separate kind of 
evidence in the form of stories, exempla and allegories could be especially 
useful when addressing the unlearned. Alexander wisely recommended that: 
"The preacher ought not to be less vehement in his commendation of virtue 
than he is in the reprehension of vices."30 The last part of the sermon — that 
is the conclusion — should include three elements: a brief recapitulation to 
refresh the audience's memory, an exhortation to fear punishment and an 
exhortation to continue one's devotion to God. Alexander's sermons would 
adhere to the following scheme:31 

I. Introduction 
II. Division (e.g., into three parts) 

Part A. (e.g. two subdivisions) 
Subdivision 1 

Proof from an authority, etc. 
Proof by reason, etc. 

Subdivision 2 
Proof by exemplum, etc. 
Proof by allegory, etc. 

Part B (e.g. three subdivisions) 
As above, etc. 

Part C (e.g. two subdivisions) 
As above, etc. 

HI Conclusion. 

M"Modus veros consistit in partibus sermonis et pronunciacione. Quartorum autem est par
tes sermonis, scilicet prologus, divisio, confirmacio, conclusio. Propositio atque auctoritas que 
sit sermonis tocius materia." Quoted by Murphy, p. 313. 

3°"Ut predicator non sit nimis vehemens in commendacione virtutum nee reprehensione 
viciorum." In Murphy, p. 313. 

"Murphy, p. 315. 
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Probably the biggest change Alexander's ideas brought to sermons was 
the supposition that there must be a common structure. The standard was no 
longer the free-form sermon; rather, the model which every preacher was 
expected to replicate contained a thorough and detailed structure with many 
divisions and subdivisions. It is interesting to note that Alexander did not 
have the slightest problem with adapting pagan theories on rhetoric to the 
context of the Christian church. To many theologians in the early church the 
supposed superficiality of the rhetoric of, for example, Cicero was sufficient 
reason why to ignore these theories and to maintain a unstructured homily. 
Alexander's proposed form with its divisions and distinctions, however, 
stems from the Roman rhetoric school as was mainly formulated by Cicero. 
This concept required that every speech contain about five or six divisions, 
the introduction being followed by the partitio with its several subdivisions. 

A contemporary of Alexander, Thomas of Salisbury, not only confirmed 
Alexander's ideas about preaching, but developed them in even more detail. 
Thomas was subdeacon of Salisbury and also taught in Paris around 1213. 
He wrote his Summa de arte predicandi during the first three decades of the 
thirteenth century. According to Thomas, a theologian should participate in 
three activities: reading, disputing and preaching. This last activity in 
particular he believed to be the duty of doctores and pastores, whose 
preaching was expected to fulfill two aims, that is to inform and then to 
instruct the audience. Again, the topic of the sermon should be faith, good 
morals, virtues and vices. It is necessary to persuade the hearers of the truth 
of the Christian faith and life. This general aim has to be strengthened by the 
form of the sermon. Again like Alexander, Thomas came to the same 
conclusions on the content and mission of preaching. Rhetorical methods are 
in no way suspect, but rather useful and even necessary to leading the 
audience to Christ. 

Thomas' recommended structure is similar to that of Alexander. His 
particular contribution is that he established a specific vocabulary for the 
new genre of sermons that emerged in his day. He referred to the introduc
tion as the antethema or prothema, defining it as "a sort of brief theme 
before the main one, thus helping to make the audience attentive, docile, and 
well-disposed."32 In Thomas' opinion, the existence of divisions in a sermon 

""Vocant predicatores quidam prologum suum prothema, quia thema antethema, ut scilicet 
quidam autem prosequantur principale thema proponant quiddam breve themate et exponant ad 
capiendum benivolentiam et preparandam attentionem auditorum et docilitatem eorum." Quoted 
in Murphy, p. 323. 
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is natural just as all things in nature and life are divided into genera and 
species. But he also warned that too many divisions could confuse the 
audience, just as too many details might complicate the exact source of 
authority. 

The writings of Alexander and Thomas had many followers throughout 
the thirteenth and fourteenth centuries. In the fifteenth century, the invention 
of printing stimulated even more the proliferation of sermon theories. 
However, until the Reformation, the theory ars praedicandi did not change 
its fundamental shape. As James Murphy characterized it, 

the ars praedicandi specifies a special subject matter and then lays out a plan of arrangement 
for sermons, with a protheme or antetheme followed by a prayer and then a statement of theme 
(Scriptural quotation) with a division and subdivision of that quotation amplified through a 
variety of modes. 

It cannot be emphasized enough that the main reason for this process lies 
in the altered understanding of preaching in the twelfth and thirteenth 
centuries. Preaching was viewed as an instrument for eradicating ignorance, 
for protecting against the infection of sin, for exterminating sin, for liberat
ing people from the power of evil and Satan, for strengthening good and 
bringing closer the coming of God's glory.34 In order to achieve these aims, 
it was thought that the preacher had to arrange his sermon according to a 
clear and convincing scheme that would make his preaching more powerful. 
The raison d'être of the scholastic sermon and the ars praedicandi was 
nothing other than to answer the new questions that arose in the twelfth 
century due to the concept of personal or individual holiness. It may sound 
inappropriate to many today that the longing for the apostolic life in those 
centuries had its counterpart in the scholastic sermon's suggestion of ra
tional analysis. Many scholastic preachers, however, were driven by the 
very same desire for a life of poverty and penitence, and their sermons were 
an appropriate expression of this desire. 

The main sign of preaching's popularity, however, was not the spread of 
the artes praedicandi from the thirteenth century on, but rather the over
whelming number of sermons that survive from this time. They indicate 
how busy preachers must have been and that they found a receptive audi-

"Murphy,p.331. 
"Schneyer, p. 34 ff. 
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ence among the population of late medieval Europe. Libraries count among 
their collections a huge number of manuscripts containing sermons for 
Sundays and holy days, which are to till now only partially explored sys
tematically.35 In the last few decades, a new awareness of the treasures of 
medieval sermons has emerged and is resulting in a new approach to the 
study of preaching and sermons. 

What we find today in these manuscripts containing sermons are obvi
ously not the texts as they were spoken. The sermons in the written form are 
often quite "dry" and terse. At the same time, they can often be quite long. 
The audience may frequently have been largely illiterate, which must have 
forced the preacher to make significant compromises in his use of language 
and his choice of content. What we find in the manuscripts are model 
sermons, written to help preachers in preparing or delivering a sermon. This 
is another sign of the effort that was made to unify the message of the 
church among all its members. 

The many preachers who traveled around Europe as much as they could 
or as much as the bishop allowed generally had already received a thorough 
education. As we have seen, both the Dominicans and the Franciscans paid 
much attention to educating their new members. In the case of the Domini
cans, every new preacher had to get an official agreement from his superior 
confirming his ability to preach the truth as the church defined it. However, 
the order's supervision may not have ended with this agreement. It is ima
ginable at least on the part of the preachers that they needed some support in 
their practice, which collections of model sermons provided.36 In many cases 
the manuscripts have a portable form, thus enabling the preacher to take a 
sermon collection with him as he traveled. Later on books were developed 
with a special cover that served also as a bag for carrying the book. 

Not all preachers took complete sermon collections with them. Certainly 
there must have been financial reasons for limiting their luggage during their 
travels. Since books were produced manually, they were quite expensive, so 
that a poor preacher could not afford them himself. For this reason, a system 
of copying only fragments of texts was developed. Preachers could order 

J. B. Schneyer's Repertorium der lateinischen Sermones des Mittelalters fiir die Zeit von 
1150-1350, Münster 1969 ff. is one example of this systematic approach, concentrating on the 
German-speaking areas of Europe. Schneyer's survey ends, however, with the year 1350, 
leaving at least one century of important developments in society and Church fallow. 

"T3.L. d'Avray, The Preaching, p. 56 ff. 
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just a single sermon or some other texts that were copied from the original 
collection.37 

There probably also existed groups of preachers who did not directly 
belong to a specific order but rather to a school of preaching. This school 
developed model sermons to educate its preachers. Copies of the collections 
were made to assist the preachers in the field. This seems to have been the 
case of Milicius de Chremsir. He left two collections of model sermons, 
both of which covered the whole liturgical year. The first one, he compiled 
in the beginning of his activities as a preacher when he also founded a 
school for preachers. The collection by the name Abortivus might have been 
a "lesson book" or a manual intended for use by his pupils and followers. It 
is, however, unlikely that Abortivus was only meant to be used as a manual 
in the school because the content of the sermons suggests that they were for 
the actual practice of preaching. The sermon models acted as the foundation 
for sermons preached to the people. Later on, Milicius created a second 
collection called Gratiae Dei that contained homilies, thus directly strength
ening this base for the practice of preaching. 

In general, schools and universities played an important role in the de
velopment of both artes praedicandi and model sermon collections. The 
aforementioned system of copying was practiced by students in Paris. Many 
of the sermon collections originate from universities and many sermons 
were written for a university audience. Also, the structure of the scholastic 
sermon with its theme and divisions reflects a spirit very similar to the 
scholastic philosophy. Both share a passion for analyzing a theme through
out the subthemes and subdivisions. There are, however, too many differ
ences to simply equate the scholastic sermon with university scholasticism. 
One of the main methodical elements of scholasticism, the questio, does not 
appear in the sermons. The sermon does not start from a contradiction as a 
scholastic text does, but is fundamentally a monologue about a biblical text 
translated into a theme. The sermon contains no dialectic exchange between 
two scholars but is an uninterrupted discourse. 

James Murphy sees the chronology as the most convincing evidence 
against the idea that the scholastic sermon had a university origin. The 
theory of preaching that later became known as the ars praedicandi was 
already outlined before the full development of universities. The basics of 
scholastic preaching were defined at the latest by the 1190's, several dec-

"D.L. d'Avray, The Preaching, p. 103 ff. 



The Place and Significance of Medieval Preaching and Sermon Collections 97 

ades before universities acquired a reputation as centers of scholasticism. 
Therefore, it is more probable that the theory of the sermon originated in the 
environment of non-university schools that were connected to the pastoral 
work of priests.38 

A model sermon has a general character. The preacher was supposed to 
use the model for preparing his own sermon. The model sermon had to be 
appropriate to a particular Sunday or holy day, but at the same time be 
general enough to be relevant in subsequent years. A model lacks, therefore, 
direct reference to the current reality unlike a specific sermon meant for only 
one occasion. It offers the preacher just certain ideas, a format, some exem-
pla as illustrations, and, of course, quotations from ecclesiastical authorities 
to support the sermon's message. The aim of a model sermon is not to 
introduce new and original ideas, but rather to strengthen attitudes com
monly held in the church. In this context, David d'Avray compares model 
sermon collections with mass media, which is a most valid comparison 
because of the extraordinary diffusion of them all over Europe.39 They were 
the only means of disseminating certain ideas to a large number of people 
throughout an extensive area over a period of several years. This could be 
why many sermon collections are somehow connected to Paris as a large 
city. Here mass communication was possible since this was a city where 
many people convened and passed through. 

The important connections between Paris as a university and Paris as a 
center for mass communication are not obvious, the most interesting being 
the development of an ideology for the preacher's role, the exposure of 
young friars to living paradigms in the form of university sermons, whose 
forms of thought were closer to those of popular preaching than of scholas
tic exercises, and finally the oral culture of student friars. Together these 
things must have made up an academic environment in which the stereo
typed model sermon collections could take on an extra value.40 

A second consequence of the general character of the model sermon is 
that it addresses a general, indeterminate audience. Since the sermon has to 
be useful not just for one year but also principally for any audience, it 
cannot explicitly address certain groups or layers of society. We can cer-

"Murphy, p. 326. 
35D.L. d'Avray, The Preaching, p. 170 and from the same author: Method in the study of 

Medieval Sermons, in: Nicoie Bériou, David L. d'Avray, Modern Questions about Medieval 
Sermons, Essays on Marriage, Death, History and Sanctity, Spoleto 1994, p. 3-29. 

"D.L. d'Avray, The Preaching, p. 203. 
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tainly suppose that many of the sermons were meant for a lay audience, but 
even this is not always true. Some model sermons refer to the clergy, as do a 
few sermons from Milicius' postils that indicate that a certain theme does 
concern the clerical community. Therefore, it seems that the audience may 
have been mixed containing both clergy and laity. Anyhow, we do not know 
exactly which audience the author of model sermons had in mind when he 
was compiling his collection, or which group within society he was ad
dressing. 

However, one feature of model sermons is fundamental and evident: the 
majority of them have a liturgical character and are supposed to be used on a 
certain Sunday or holy day. Many collections are arranged according to the 
liturgical year and contain sermons for at least Sundays and select holy days. 
The liturgy is the main structure which determines the content of the model 
sermons. The sermon is always based on a verse from the Scriptures which 
is to be read on that particular day in the calendar. 

Collections of so-called sermones ad status are an exception to the usual 
rule that sermon collections have a general character. These sermons are 
intended for a certain group like members of an order, tradesmen, crusaders 
or even women. Ad status sermons are different from the regular model 
sermons in that they are not determined by liturgical circumstances. They 
give us a more concrete idea about who the audience was and their social 
and spiritual needs. This is the reason why such sermons have a specific 
significance in that "the way or ways in which society is divided up in these 
collections can itself be illuminating: it tells us much about the social 
categories of the time, which could be much more sophisticated than the 
traditional model of three orders."41 

Even when the general character of model sermons does not allow us to 
detect the circumstances of the time in which they were written, they are not 
immune to social influence. The sermons reflect the society they addressed 
in the sense that the social context is echoed in the content and language of 
the sermons. The fact that model sermons lack direct allusions to the sur
rounding world can even be an advantage when looking for the social 
attitudes and mentality of the time. In sermons a reality is reflected which 
the contemporaries of the preacher experienced. A preacher could not allow 
himself to create a large distance between himself and his audience, not 
even in his model sermon. Therefore, the underlying reality which pene-

"D. L. d'Avray, The Preaching, p. 80. 
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trates his sermon as the background of the message can be regarded as the 
commonly felt reality in his surroundings. Or, to put it in another way, the 
preacher has to refer to a common background if his sermon is to hold any 
meaning or relevance for his audience. He is bound to use images, language 
and situations from the world of his listeners in order to make his message 
clear. In his presentation, the preacher cannot be too progressive if his 
audience is to understand him. This fact makes his sermon in several ways a 
mirror of the social circumstances of his day. Moreover, the structure of the 
scholastic sermon as it was developed at the beginning of the twelfth cen
tury hardly changed over the subsequent two centuries. For a long time 
preachers used the same method to deliver their message. This conservative 
trend was not just a question of outer form and arrangement, as we have 
seen that in the mind of a medieval preacher the message itself determined 
the scholastic form. Despite this refusal to change the method, preaching 
seems to have been popular to people throughout these three centuries. 
Obviously, the scholastic sermon with its thematic character and its divi
sions met the needs of the general public in late medieval society. There 
seems to be much to be said for the opinion that sermons are one of the best 
vehicles for transmitting and discovering the long-term religious feelings 
and mentality that existed in the late Middle Ages exactly because of this 
conservatism in form and vocabulary.42 

2. Milicius' two postils Abortivus and Gratiae Dei 

The new awareness of the many facets and levels of scholastic model 
sermons led to different approaches in the study of medieval preaching.4' 
However, the aim of this study on the preacher Milicius de Chremsir is not 
so much to establish an image of the mentality of his time nor to offer a 
comprehensive survey of the social and theological questions in Bohemia of 

42D.L. d'Avray, The Preaching, p. 248. 
43L. J. Bataillon was the first to formulate different ways to study medieval sermons in his 

Approaches to the Study of Medieval Sermons, Leeds Studies in English 11 (1980), p. 19-35. 
The next to write a similar article was D.L. d'Avray, Method in the Study of Medieval 
Sermons, in: Nicole Bériou, David L. d'Avray, Modern Questions about Medieval Sermons. 
Essays on Marriage, Death, History and Sanctity, Spoleto 1994, p. 3-29. Several publications 
give witness of the renewed and ongoing interest in medieval sermons. To mention some of 
them: Jacqueline Hamesse, Xavier Hermand (ed.). De l'Homélie au Sermon. Histoire de la 
prédication médiévale. Actes du Colloque international de Louvain-la Neuve (9-11 juillet 
1992), Louvain-la-Neuve 1993; Thomas L. Arnos, Eugene A. Green, Beverly Mayne Kienzle 
(ed), De ore Domini, Preacher and Word in the Middle Ages, Kalamazoo 1989. 
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the fourteenth century, but rather to understand more of Milicius' theologi
cal opinions by analyzing a selection of his sermons which survived in the 
two collections Abortivus and Gratiae Dei. As such, this is in the first place 
a theological study on the author of the sermons. But theology is also a part 
of society which attempts to formulate answers to questions on normal life. 
Milicius' sermons reflect in one way or another the reality he was living in. 
The themes which he brings up in the sermons represent his awareness of 
and receptivity to contemporary problems and the desire to resolve them. 
His strong emphasis on the peaceful and sober life of a Christian is more 
than simply the obligatory content of the moralist medieval sermons. They 
tell us about a feeling of uneasiness, uncertainty, dissatisfaction and even 
fear in a period of many changes in society. The great attention he gives to 
the religious and pious life of King Wenceslaus, the main patron of Bohemia 
and the founder of the royal household, must also be understood as a criti
cism of contemporary rulers. 

Milicius' image is still determined by the few writings on him which 
have appeared in editions. As we have seen, those texts gave the impression 
of a preacher who was strongly concerned with the questions of apocalyp
ticism and Antichrist. The first aim of this study is to critically survey this 
image and eventually alter it by introducing new material to those known 
editions of his work. This material was selected from the two model sermon 
collections which had never been studied before. 

The collections survived in many copies which we can find in libraries in 
Prague, Wroclaw, Munich, Vienna and other cities.44 This study is mainly 
based on three manuscripts originating from the library of former Austin 
Canon monastery in Trebon. This monastery played an important role in 
Bohemian historiography as it gathered many manuscripts. To historians it 
became a most important source for medieval history. Bohuslaus Balbinus 
found materials in it for his work on Bohemian saints and reworked sources 
from the library for his Vita about Milicius. Also Frantisek Palacky made 
extensive use of the Tfeboft collection, even when it was dispersed after the 
secularisation of the monastery in 1786. The majority of the manuscripts 
from the library was then transferred to Prague. 

The existence of a clear "family" of manuscripts from Trebon is a clear 
advantage compared to other manuscripts. About no other available manu-

"See Pavel Spunar, Repertorium auctorum bohemorum provectum idearwn post Universi
täten Pragensem condition illustrons, Tomus I, Wroclaw 1985, p. 172 ff. 
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script we know as much as about the three, which are registered in the 
Czech National Library under the signature I D 37, containing Abortivus, 
and XIV D 5 {pars Mentalis) and ms. XII D I (pars aestivalis) with Gratiae 
Dei« 

There are, however, important differences between the Tfebon manu
scripts from both postils. Ms. I D 37 is written on normal paper in two 
columns without any illumination. The two copies of Gratiae Dei, ms. XIV 
D 5 containing pars hiemalis and ms. XII D I with pars aestivalis are 
written on parchment and are not arranged in columns. Ms. XIV D 5 has a 
small illumination on the first folio. Both of these copies are considerably 
richer than their "relatives" from Abortivus. 

It would be interesting to establish the period in Milicius' life to which 
the postils can be traced. Currently, the generally accepted dating is by 
Pavel Spunar, who attributes Abortivus to the years 1365-1366 and Gratiae 
Dei to 1368-1372.46 Even when Spunar is right in considering Abortivus the 
older "sister" of Gratiae Dei, there are some reasons to seriously doubt his 
dating. The most important clue indicating a different dating for the two 
postils lies simply in the remarkable differences between them. Abortivus is 
much more limited: the postil contains a total of 106 sermons. Gratiae Dei 
on the other hand contains 165 sermons. The main reason for this is that 

4iThe Czech National Library in Prague owns two copies containing Abortivus or a part of 
it and seven copies or parts of Gratiae Dei. The oldest manuscript of Abortivus in Prague is ms. 
VIII B 26, which according to the dating on folio 151v stems from 1385, nine years after 
Milicius' death. It contains, however, only pars hiemalis from Advent till Feria III after 
Pentecost. The second manuscript I D 37 from Trebofi contains sermons for the complete 
liturgical year. The Prague library contains, next to mss. XIV D 5 and XII D 1, some other 
copies of Gratiae Dei: mss. V B 13, IX A 5, X A 7, III D 20 and XH C 12. Ms. V B 13 gives a 
full record of pars hiemalis, but compared to ms. XIV D 5, it gives less detail about the 
occasions the sermons are meant for. Ms. IX A 5 contains only Sermones Quadragesimales, as 
is written on the first folio. Therefore, some scholars concluded that Milicius left a third postula 
entitled Quadragesimales (see e.g. Kanâk, p. 39, or Spunar, p. 176). However, the Sermones 
Quadragesimales are identical with the sermons for the same liturgical period from Ash 
Wednesday till Vigilia Pasche from Gratiae Dei. Ms. X A 7 begins also on Ash Wednesday but 
ends, like the Tfebon manuscript XIV D 5, on the fourth Sunday after Easter. Ms. Ill D 20 is a 
strange manuscript, which contains sermons up till Dominica in quinquagesima, then omits 
sermons from Quadragesima till the third day after Easter and continues (with some omissions) 
with the rest of pars hiemalis. After another text (the Summa Innocenciï) the manuscript gives 
the last part of the pars aestivalis from Dominica XX till the end with one omission. Ms. XII C 
12 (pars aestivalis) is quite damaged in some places and is missing several folios. The manu
script abruptly ends in Dominica XIV post Trinitatis. 

^Spunar, p. 172 and 174. 
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Gratiae Dei offers a sermon for almost every day of Lent. Abortivus follows 
only Sundays and feast days. 

Gratiae Dei thus provides a preacher with much more complete and ex
tensive help for the execution of his duties than Abortivus. The more de
tailed character of Gratiae Dei suggests that it is of a later date than Aborti
vus. Gratiae Dei presents the impression of a postil that has been put 
together with great care. It seems to be the culmination of a long period of 
work in the field of popular preaching. The character of the work provides 
insight into the needs of preachers. 

The difference in the structure of the sermons forms a second indication 
that Abortivus has possibly earlier origins than Gratiae Dei. Abortivus 
presents so-called thematic sermons: a given text from the gospel (on 
Sundays) or from another part of the Bible (on feast often from the Old 
Testament) is followed by a sermon based on the text which elaborates on 
certain themes from it. These sermons are fully scholastic in their structure: 
a prothema, followed by a sermo, which is divided into two parts each 
containing three subdivisions. By contrast, Gratiae Dei offers commentarial 
homilies: the whole pericope for a given Sunday or feast is examined verse 
by verse, and each verse is explained and reflected on. 

Gratiae Dei is therefore more likely to have been used selectively by 
preachers who were looking for some ideas for the sermon they were pre
paring. The user could without any difficulty take a part of a homily from 
Gratiae Dei and rework or elaborate on it: this can be compared to the 
present day use of biblical commentaries. With Abortivus such a selective 
use is much more difficult, because its sermons are not divided according to 
each verse, but form one, complete unit. 

Nevertheless, Gratiae Dei cannot be regarded as a commentary. The 
structure of the explanation to the pericope is explicitly one of a homily: 
first the prothema briefly presents the main theme from the sermon, often 
addressing the preacher and concluding with a greeting to the Holy Virgin; 
this is followed by a sermo which explains the whole pericope verse by 
verse, which after a conclusion ends with a doxological formula about the 
Holy Trinity. In this postil the liturgical year determines the choice of the 
text, whereas a commentary deals with a whole book from the Bible. 

Clearly Gratiae Dei forms a well thought-out and carefully compiled aid 
to preaching. It would be logical to assume that Milicius could only have 
compiled this more extensive work toward the end of his working life. The 
character of the postil bears out the author's awareness of the need for and 
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use of such a work. It is therefore likely that Gratiae Dei stems from a later 
date than Milicius' other work, Abortivus. 

A possibly decisive argument in dating Abortivus and Gratiae Dei lies in 
the remarkable differences in the way Sundays and feasts are ordered in the 
two postils.47 Postils, as an aid to preaching, are intended for use in any 
given year, not for a particular year. One could argue that the order of 
Sundays and feasts is therefore totally incidental, as long as the feasts that 
take place in spring always have their place somewhere among the Sundays 
around Easter. The Feast of St. Catherine should similarly be placed some
where at the end of the liturgical year as it falls on 25 November, which 
coincides with the period ending the liturgical year. Taken to extremes, this 
line of argument would suggest that it is impossible to deduce any dating 
indications from the actual organization of a postil. 

However, such a standpoint does not take the nature of a specific postil 
into account. It cannot explain the striking differences between the position 
of one and the same feast in Gratiae Dei and in Abortivus. The author must 
have had a reason for placing the Feast of the Birth of the Holy Virgin in the 
first postil after Sunday XIII post Trinitatis and after Sunday XV post 
Trinitatis in the second. 

From the ordering and composition of the postils it would seem that the 
author used a concrete liturgical year as a model according to which he 
arranged the Sundays and feasts in a particular order. It would therefore be 
probable that he chose the year in which he put the edition together as a 
model. 

However, it would seem that the author sometimes diverges from the or
der of that given liturgical year. Certain combinations of feasts, which 
follow each other without an intervening Sunday, are simply impossible in 
reality but nevertheless occur in the postils. Perhaps it was quite natural for 
the author to make such combinations as he perceived some feasts to be 
intrinsically linked. In such instances the author's perception prevails over 
the order of the calendar. 

It is interesting to consider whether it is possible to deduce the year of 
origin of the postils from their specific order. Does the order of Sundays and 
feasts of a given year conform with that of the postils? The years between 

,7For the following argumentation Hermann Grotefend's Taschenbuch der Zeitrechnung 
des deutschen Mittelalters und der Neuzeit, Hannover 1971 has been a leading guide. See also 
Gustav Friedrich, Rukovët kfesianské chronologie, Praha-Litomyäl 1997 (re-edition 1934). 
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1363 and 1374 are relevant to this line of inquiry. In 1363 Milicius resigned 
from his job at the chancery of Charles IV and devoted himself to preaching 
till his death in Avignon in 1374. 

Every liturgical year has a different order for Sundays and the feast days 
of saints. The combination of the Propria de tempore and the Propria de 
Sanctis varies. By definition, feast days always fall on the same day of the 
year: the Feast of St. John the Baptist is on 24 June, just as St. Thomas 
Apostle has its fixed date on 21 December. Sometimes local customs altered 
these fixed days and celebrated a saint's day on another date. However, even 
in those instances the principle of linking a saint's day to a fixed date was 
respected. 

This is not the case with the Sundays throughout the liturgical year. Here 
the position of Easter plays a central role. The exact date of Easter in a given 
year determines the actual date of all Sundays. As it is dependent on the first 
full moon in spring, Easter and Sundays with it can fall anywhere within a 
range of thirty five days. The earliest possible date for Easter is 22 March, 
which occurred once in the fourteenth century in the year 1383. The last 
possible date for Easter would be on 25 April and which did not occur in the 
fourteenth century (the earliest date for Easter within the relevant period was 
24 March in 1364, the latest 17 April in 1373). 

An exception to this system of dating Sundays is seen with the four Sun
days of Advent and the Sunday after Christmas. These are linked to the Day 
of the Birth of Christ, which in the Western tradition falls on 25 December. 

A comparison of the postil Abortivus with the concrete order of the litur
gical years between 1363 and 1374 does not immediately yield clear or 
unambiguous results. The order of the postil between Sunday Judica 
(Dominica Vin XL) and the Thirteenth Sunday after the Trinity does 
coincide with the order of the liturgical years of 1363, 1369 or 1374. It is 
noteworthy that Easter in 1363 and 1374 fell on the same date, 2 April, so 
that both years have the same liturgical order. In the years 1363 and 1374 
;he period between Judica and Dominica XIII, post Trinitatis ran from 
19 March till 27 August. In 1369 this period was from March 18 till 
August 26. 

Finally, it should be mentioned that the liturgical order in the years 1363 
and 1374 was also identical to that of 1385, the year of origin of the oldest 
known manuscript of this postil in the Czech National Library (ms. Villi B 
26), which contains only the first pars hiemalis. However, this year is 
impossible to have been the model year of the postil Abortivus, since this 
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would indicate that the postil would only have come into existence 11 years 
after Milicius' death. 

So far the comparison of the liturgical order of the various years has 
shown that the complete postil cannot have been composed in one specific 
year. The search is further complicated by the fact that the years 1363 and 
1374 had identical liturgical orders. However, there are several reasons for 
arguing in favor of the earlier of these two years. In 1374 Milicius had to 
defend himself at the papal court in Avignon against charges of heresy 
brought against him by some opponents in the diocese of Prague. His 
defense was successful and he was about to be released when he died on 
29 June 1374, still in Avignon. 

As argued above, Abortivus is less elaborate and thought-out than Gra-
tiae Dei in character. This gives reason to suppose that Abortivus stems from 
the beginning of Milicius' life as a preacher rather than from the end. Of the 
two years 1363 and 1374, the year 1363 is thus the most probable. However, 
the year 1369 is also a possibility. Probably the other section of the postil 
will provide an indication as to which of the two remaining options, 1363 
and 1369, could have been the year of Abortivus' origin. The hypothesis is 
that the main part of the postil originates from either 1363 or 1369, while 
the other sermons were added later. 

First we will investigate the possibility of 1363 as the year of origin of 
Abortivus. The Feasts of St. Andrew (30 November), St. Nicholas (6 De
cember) and St. Thomas Apostle (21 December) normally have their place 
within the cycle of Advent, when Sundays are not dependent on the specific 
date of Easter. However, their exact position in relation to the Sundays can 
differ, because the day (not date) on which Christmas falls changes: the first 
Sunday of Advent can be as early as 27 November and as late as 3 Decem
ber. As far as the Feast of St. Andrew is concerned, 1362 or 1365 are most 
likely the years when this sermon was added. The year 1362 fits the Feast of 
St. Nicholas best, while the Feast of St. Thomas Apostle was probably 
added in 1363 or 1365. 

The year 1362 should then be taken most seriously; if it is assumed that 
the main part of the postil originates from 1363 and was modeled on the 
liturgical year 1363, then Advent should of course be related to the preced
ing year, 1362. 

The period around the feasts of the Conversion of St. Paul (25 January) 
and the Purification of the Holy Virgin (2 February) fits into the order of 
1363. This is not the case for the period between Sunday Sexagesima and 
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Sunday Oculi; the Feasts Cathedra St. Petri (22 February), St. Matthias 
(24 February) and St. Gregory (12 March) fit the liturgical order of 1365. 

The feast of St. Jacob on 25 July creates a problem in that it does not fit 
anywhere in the years around 1363. St. Jacob is placed immediately after the 
feast of Mary Magdalene (22 July), which does conform to the model of 
1363. It is possible that the compiler wanted the feasts to immediately 
follow each other without placing a Sunday in between. 

The section from the Fourteenth Sunday after Trinity to the Feast of the 
Birth of the Holy Virgin (8 September) can be placed in 1364. The two 
following Feasts of the Exaltation of the Holy Cross and of St. Matthew fit 
1363. The three Feasts of St. Wenceslaus, the Archangel Michael and 
St. Jerome (28-30 September) are ordered in accordance with 1365. The 
Feast of St. Luke (18 October) does not fit in anywhere. 

The Feast of St. Simon and Judas (28 October), which fell in 1363 after 
the Twenty-first Sunday after the Trinity, is placed correctly in the postil. In 
1365 the Feast of All Souls also fell on that same Sunday; however, the 
Feast of All Saints that year, which should follow this Sunday, fell just 
before it, and so 1365 does not match. It is possible that in the perception of 
the compiler the link between these two feasts was stronger than their link to 
the actual chronological order of that year. 

The Feasts of St. Martin (11 November) and St. Elisabeth (19 Novem
ber), which are placed directly after each other in the postil, form an even 
bigger problem. The two feasts are more than a week apart and there should 
be an intervening Sunday. However, the placement of St. Martin and also of 
the Feast of St. Catherine (25 November) does correspond with the year 
1365. 

If we accept that 1363 was the year from which the main part of the pos
til originates, we can assume that the remaining parts of the sermon collec
tion were added in 1364 and 1365. 

If, on the other hand, we take 1369 as the year of origin of the main part 
of the postil Abortivus, then Advent should fit somewhere in the years 
around 1369. St. Andrew fits in the year 1371, St. Thomas Apostle in 1368, 
1369 or 1371, but St. Nicholas cannot be placed in any year close to 1369. 

The sermons on the three Feasts of Cathedra St. Petri, of St. Matthias 
and St. Gregory (22 and 24 February, 12 March) could have been added in 
1370. The position of St. Jacob (25 July) corresponds with 1371, as does the 
Feast of Mary Magdalene, which immediately precedes St. Jacob. 
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Highly problematic are the Feasts of St. Augustine (28 August), of the 
Decollatio Johannis Baptiste (29 August) and of Mary's Nativity (8 Sep
tember), which cannot be placed anywhere in the years immediately fol
lowing 1369. The year 1372 might fit, but not for St. Augustine. The posi
tion of the subsequent Feasts of the Exaltatio St. Crucis, of St. Matthew and 
St. Wenceslaus (14, 21 and 28 September) again conform to 1371, while the 
Feasts of the Archangel Michael and St. Jerome (29 and 30 September) fit 
1370. St. Lucas (18 October), Simon and Judas (28 October), All Saints and 
All Souls Day (1 and 2 November) could have been added in 1371. 
St. Martin and St. Catherine (11 and 25 November) fall on the appropriate 
place for the liturgical year of 1370. 

As with 1363 as the hypothetical year of origin for Abortivus (see 
above), the Feast of St. Elisabeth (19 November) presents a problem when 
trying to place it in 1369. This feast can not possibly fall within one week of 
St. Martin. 

Thus the comparison of the order of feasts and Sundays with the con
crete order of the liturgical years between 1363 and 1374 yields two possi
bilities: the postil Abortivus could have originated either from the years 
1363-1365 or from 1369-1371. In view of the character of this postil, our 
conclusion must be that the postil is connected more to the first period, 
1363-65, than to the second of 1369-71. There are additional reasons sup
porting this conclusion. Firstly, from the year 1363 onwards Milicius com
mitted himself completely to preaching. Driven by the belief that good 
preaching could change the state of the church and society for the better, he 
had every reason to compile a handbook on preaching that could address 
this need. He probably prepared the postil Abortivus during his retreat in 
Southern Bohemia at the start of his activities as a preacher. 

Secondly, it is striking that the order and composition of those parts of 
the postil that cannot originate from 1363 form quite a clear unit. Most of 
the parts which are not from 1363 can be placed in 1365, with the exception 
of three sermons, which can originate from 1364. By contrast, a hypothetical 
origin in the year 1369 results in a far less uniform picture. Consecutive 
sermons do not form a clear unit that could have been added later, as is the 
case if we take the origin to be 1363, but are related to different years or 
cannot be matched to any year. It is for instance hard to explain why the 
feasts of St. Wenceslaus, the Archangel Michael and St. Jerome (28 till 
30 September) do not date from one and the same year. 
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The conclusion has to be that a comparison of the order of Sundays and 
feasts places the origin of the postil Abortivus between the years 1363 to 
1365. 

We can try to date Gratiae Dei, the second postil which Milicius left, by 
the same method. This postil, which is considerably larger, was probably 
more widespread than Abortivus given the number of surviving manuscripts. 
Can we suppose that Gratiae Dei is from a later date? Should we regard the 
postil as the work Milicius intended to be his most important contribution to 
the work of preaching? 

Gratiae Dei consists of two parts. Both yield a surprisingly uniform 
picture. Starting with the second part, the Sundays after Trinitatis, the order 
of almost every feast connected to Sundays points to 1371 as the year of 
origin. Moreover, there is no convincing alternative year, as is the case with 
Abortivus. 

A few feasts do not correspond to the grouping of 1371. In the postil the 
Feasts of St. Vitus and St. John the Baptist follow immediately after the 
Second Sunday after Trinitatis. This is impossible because the feasts that fall 
on 15 and 24 June are separated by more than one week, so there must be a 
Sunday between them. St. Vitus fits the year 1371, whereas John the Baptist 
does not. The second feast which does not correspond to the model of 1371 
is the one of the Divisio apostolorum on 15 July. According to the postil, it 
should follow St. Margaret (13 July) without an interceding Sunday. 

The Feast of Mary Magdalene (22 July) also does not conform to 1371. 
A further problem occurs somewhat later, in September with the Feast of 
Mary's Nativity on 8 September. In Gratiae Dei it follows straight after 
St. Egidius' Day (1 September), but in 1371 the two were divided by the 
Fourteenth Sunday after Trinitatis. Finally, the Feasts of the Archangel 
Michael and St Jerome do not quite fit in. Both feasts, which fall on 29 and 
30 September respectively, follow immediately after St. Wenceslaus, which 
fell on the Seventeenth Sunday after Trinitatis in 1371. However, in the 
postil all three are placed before this Sunday. This would have been possible 
as far as St. Wenceslaus is concerned, but impossible for the Feasts of the 
Archangel Michael and St. Jerome. Possibly the coherence of these three 
saints' days was so significant to the compiler that he did not place a Sunday 
between them. 

The remainder of the second part of the postil, from 28 October (Simon 
and Judas) to 25 November (St. Catherine) do not fit 1371 at all. However, 
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their placement does correspond with 1375, the possible year of their addi
tion to the postil. In this case, those sermons must have been added by 
followers of Milicius after his death in 1374. 

The first part of the postil Gratiae Dei seems to date from the leap-year 
1372. The division of the complete Easter cycle of 1372 is the same as that 
of the postil, with one exception. As with the second part, there is no rea
sonable alternative to 1372 for the date of origin of the first part of Gratiae 
Dei. The exception concerns the Feast of Conversio Pauli, 25 January, 
which in 1372 fell on Sunday Septuagesima. The postil places the feast after 
Sexagesima, a position which it can only take following the earliest possible 
date of Easter. Moreover, the Day of the Mar}''s Purification follows imme
diately after Paul's conversion in the postil and this is chronologically 
impossible because there is more than one week between the two feasts. 

The year 1372 would also fit as far as the Advent cycle is concerned. 
The placement of the three feasts connected to Advent — St. Andrew, 
St. Nicholas and St. Thomas — in 1372 coincides with their order in Gra
tiae Dei. However, the year 1371 would be more logical as a model, since 
the beginning of the ecclesiastical year lies in the preceding calendar year 
(see also Abortivus). For the Feast of St. Andrew and St. Thomas the year 
1371 would hold true, however, not for the Feast of St. Nicholas. 

The arrangement of holy days and Sundays is a convincing reason to 
date the postil Gratiae Dei to the years 1371-1372. This dating supports the 
assumption that given the extensive character of the postil, the collection 
originates from a later period in Milicius' life as a preacher. It could indicate 
that Gratiae Dei originated from the end of the period in which Milicius 
could practice his activities without major opposition. The postil would have 
come into existence after the two journeys Milicius made to Rome in 1367 
and 1369 in an effort to convince the pope about the correctness of his ideas 
and the urgency of reform, and also after the death of Milicius' fellow 
preacher Conradus de Waldhausen in 1369, whose work Milicius took over. 

It is likely that both events gave Milicius reason to compile his second 
collection of sermons. During his visits to Rome, he tried to convince the 
pope of the function and importance of preaching and preachers as a means 
to reform the religious life of both lay people and the clergy. Urban Vgained 
credibility in Milicius' eyes as he strove to give the church and the papacy 
greater authority by leading the Holy See out of the Avignonese exile back 
to Rome. This gave the pope every reason to support Milicius in his fight for 
reform and to encourage him to continue with his mission. After the death of 
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Conradus de Waldhausen Milicius was the only preacher of his kind in 
Prague. This responsibility probably inspired him to compile the postil 
Gratiae Dei. 

Table I: Order of sermons in Abortivus and Gratiae Dei 

Abortivus 

Feast days 

S.Andreas (30/11) 

S. Nieolaus (6/12) 

S. Thomas (21/12) 

Conversio S. Pauli (25/1) 

Purificatio Marie (2/2) 

Cathedra S. Petri (22/2) 

S. Matthias (24/2) 

S. Gregorius(12/3) 

Annunciatio Marie (25/3) 

S. Ambrosius (4/4) 

S. Adalbertus (23/4) 
S. Marcus (25/4) 

S. Philippus et Jacobus (1/5) 
Inventio S. Crucis (3/5) 

Sundays 

I Advent 

H Advent 

III Advent 

IV Advent 

Nat. Domini — Dom. IV p. Epiph. 

LXX 

LX 

Gratiae Dei 

Feast days 

S. Andreas 

S. Nieolaus 

S. Thomas 

Conversio S. Pauli 
Purificatio Marie 

Invocavit (Dom. I in XL) 
Reminiscere (Dom. II in XL) 

Oculi (Dom. ni in XL) 
Laetare (Dom. IV in XL) 
Judica (Dom. V in XL) 

Palmarum 
Pascha 

Quasimodo (Dom. I post Pascha) 
Misericordia Domini (Dom. II p.P) 
Jubilate (Dom. Ill p.P.) 

Cantate (Dom. IV p.P) 

Rogationum 
Ascensio Domini 
Exaudi (Dom. post Asc.) 

S. Adalbertus, S. Georgius 

S. Marcus 
S. Philippus et Jacobus 
Inventio S. Crucis 
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S. Vitus (15/6) 

S. Johannes Baptista (24/6) 

S. Petrus et Paulus (29/6) 

S. Procopius (4/7) 

S. Margaretha (13/7) 
Divisio apostolorum (15/7) 

S. Maria Magdalena (22/7) 
S. Jacobus (25/7) 

S. Augustinus (28/8) 
Decollatio Johannis B. (29/8) 

Nativitas Marie (8/9) 
ExaltaüoS. Crucis (14/9) 

Pentecoste 
Trinitatis 
Ip.T. 
II p.T. 

III p.T. 

IV p.T 

Vp.T. 

VI p.' 

VII p.T. 

VIII p.T. 

IX p.T. 

S. Laurentius (10/8) 
Xp.T. 

Assumptio Marie (15/8) 
XI p.T. 

S. Bartholomeus (24/8) 
XII p.T. 

XIII p.T. 

XIV p.T. 

XV p.T. 

S. Vitus 
S. Johannes Baptista 

S. Petrus et Paulus 

S. Procopius 

S. Margaretha 
Divisio apostolorum 

S. Maria Magdalena 

S.Jacobus 

S. Martha 

S. Laurentius 

Assumptio Marie 

S. Bartholomeus 

S. Augustinus 
Decollatio Johannis B. 

S. Egidius (1/9) 
Nativitas Marie 

Exaltatio S. Crucis 

S. Ludmilla (16/9) 
S. Mattheus 
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XVI p.T. 
S. Mattheus (21/9) 
S. Wenceslaus (28/9) 
Archang. Michael (29/9) 
S. Jeronymus (30/9) 

XVII p.T. 
XVIII p.T. 

XDC p.T. 
S. Lucas (18/10) 

XX p.T. 

XXI p.T. 
S.Simon et Judas (28/10) 
Omnessancti(l/ll) 
Commem. animarum (2/11) 

S.Martinus (11/11) 
S.Elizabeth (19/11) 

S.Catharina (25/11) 

XXII p.T. 

XXIII p.T. 

XXIV p.T. 

S. Wenceslaus 
Archang. Michael 
S. Jeronymus 

S. Simon et Judas 

Omnes sancti 
Commem. animarum 

S. Martinus 

S. Elizabeth 

S. Catharina 

Table II: Comparison of the order of Abortivus with the liturgical order of the years 
1362/63,1363/64 and 1364/1365 

Legend: 
Dates printed in bold correspond with the order of Cratiae Dei 
Dates in [ ]: the postil gives no sermon for this Sunday 
* the most likely dates, however not verifiable 
** corresponds partly to the indicated year 

Abortivus 
I Advent 27/11 

U O J / O t 

3/12 
1 JOH/UJ 

1/12 
S. Andreas (30/11) 
II Advent 4/12 10/12 8/12 

S. Nicolaus (6/12) 
III Advent 11/12 17/12 15/12 
S. Thomas Ap.(21/12) 
IV Advent 18/12 24/12 22/12 
Nativitas Domini (25/12) (Sunday) 
Dominica intra oct. Nat. Dom. 1/1* 31/12 29/12 

[5/1] 
Epiphania (6/1) 
Dom. I p. Epiph. 
Dom. II p. E. 

8/1* 
15/1* 

7/1 
14/1 

12/1 
19/1 

Dom. Ill p. E. 22/1* - 26/1 
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Dom. IV p. E. . . 212 
Conversio S. Pauli (25/1) 
LXX 
Purifwalio Marie (2/2) 
LX 
Cathedra S. Petri (22/2) 
L 
5. Matthias (24/2) 
Invocavit (Dom. I in XL) 19/2 

29/1 21/1 9/2 

5/2 28/1 16/2 

12/2 4/2 23/2 

11/2 2/3 
Reminiscere (Dom. II in XL) 26/2 18/2 9/3 
S. Gregorhis (12/3) 
Oculi (Dom. Ill in XL) 5/3 25/2 16/3 
Laetare (Dom. IV in XL) 12/3 3/3 23/3 
Judica (Dom. V in XL) 19/3 10/3 3O/3 
Annunciatio Marie (25/3) 

6/4 
13/4 

Palmarum 26/3 17/3 
Pascha 2/4 24/3 
S. Ambrosius (4/4) 
Quasimodo (Dom. I post Pascha) 9/4 31/3 
Misericordia Domini (Dom. II p.P) 16/4 7/4 
Jubilate (Dom. Ill p.P.) 23/4 14/4 
S. Adalbertus (23/4) 
S. Marcus (25/4) 
Cantate (Dom. IV p.P) 30/4 21/4 
5. Philippus et Jacobus (1/5) 
lnventio St. Crucis (3/5) 
Rogationum 7/5 28/4 
Ascensio Domini 11/5 2/5 
Exaudi (Dom. post Asc.) 14/5 5/5 
Pentecoste 21/5 12/5 
Trinitatis 28/5 19/5 

20/4 
27/4 
4/5 

11/5 

18/5 
22/5 
25/5 
1/6 
8/6 

I P-T- 4/6 26/5 15/6 
11P-T- 11/6 2/6 22/6 
S. Vitus (15/6) 
I " P-T. 18/6 9/6 29/6 
5. Johannes Baptista (24/6) 
!Vp.T 25/6 16/6 6/7 
S. Petrus et Paulus (29/6) 
VP-T- 2/7 23/6 13/7 
S. Procopius (4P) 
VIp.T. 9/7 30/6 20/7 
S. Margaretha (13/7) 
Divisio apostolorum (15/7) 
VII p.T. 16/7 7/7 27/7 
S. Maria Magdalena (22/7) 
S. Jacobus (25/7) 
VIII p.T. 23/7** 14/7 3/8 
IX p.T. 30/7 21/7 10/8 
Xp.T. 6/8 28/7 17/8 
S. Laurentius (10/8) 
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XIp.T. 13/8 4/8 24/8 
Assumptio Marie (15/8) 
XII p.T. 20/8 11/8 31/8 
S. Bartholomew (24/8) 
XIII p.T. 27/8 18/8 7/9 
XIV p.T. 3/9 25/8 14/9 
5. Augustinus (28/8) 
Decollatio Johannis B. (29/8) 
XV p.T. 10/9 1/9 21/9 
Nativitas Marie (8/9) 
Exaltatio S. Crucis (14/9) 
XVI p.T. 17/9 8/9 28/9 
S. Mattheus (21/9) 
S. Wenceslaus (28/9) 
Archang. Michael (29/9) 
S. Jeronymus 130/9) 
XVII p.T. 24/9** 15/9 5/10 
XVIII pT 1/10 22/9 12/10 
XIX p.T. 8/10 29/9 19/10 
S. Lucas (18/10) 
XX p.T. 15/10 6/10 26/10 
XXI p.T. 22/10 13/10 2/11** 
S. Simon et Judas (28/10) 
Omnes sancti (1/11) 
Commem. animarum (2/11) 
XXII p.T. 29/10 20/10 9/11* 
S. Martinus (11/11) 
S.Elizabeth (19/11) 
XXIII p.T. 
XXIV p.T. 
S. Catharina (25/11) 

Table III: Comparison of the order of Gratiae Dei with the liturgical order of the years 
1370/71,1371/72,1372/73 and 1375 

Gratiae Dei 1370/71 1371/72 1372/73 1375 
(Pars I) 
I Advent 1/12 30/11 28/11 
S. Andreas (30/11) 
II Advent 8/12 7/12 5/12 
S. Nicolaus (6/12) 
HI Advent 15/12 14/12 12/12 
IV Advent 22/12 21/12 19/12 
S. Thomas Ap. (21/12) 
Nativitas Domini (25/12) 
Dom. intra oct. Nat. Dom. 29/12 28/12 26/12* 

[5/1] [4/1] [2/1] 
Epiphania (6/1) 
Dom. 1 p. Epiph. 12/1 11/1* 9/1 

5/11 27/10 16/11* 
12/11 3/11 

[Sundays 25-27] 

23/11* 
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Dom. Il p. E. 19/1 18/1* 16/1 
Dom. HI p. E. 26/1 - 23/1 
Dom. IV p. E. - - 30/1 

[6/2 V p.E.] 
LXX 2/2 25/1 13/2 
LX 9/2 1/2** 20/2 
Conversio S. Pauli (25/1) 
Purificatio Marie (2/2) 
L 16/2 8/2 27/2 
Invocavit (Dom. I in XL) 23/2 15/2* 6/3 
Reminiscere (Dom. II in XL) 2/3 22/2* 13/3 
Oculi (Dom. Ill in XL) 9/3 29/2* 20/3 
Laetare (Dom. IV in XL) 16/3 7/3* 27/3 
Judica (Dom. V in XL) 23/3 14/3* 3/4 
Paimarum 30/3 21/3* 10/4 
Pascha 6/4 28/3* 17/4 
Quasimodo (Dom. I post Pascha) 13/4 4/4* 24/4 
Misericordia Domini (Dom. II p.P) 20/4 11/4* 1/5 
Jubilate (Dom. Ill p.P.) 27/4 18/4 8/5 
S. Adalberlus et Georgius (23/4) 
Cantate (Dom. IV p.P) 4/5 25/4 15/5 
5. Marcus (25/4) 
S. Philippus et Jacobus (1/5) 
Inventio S. Crucis (3/5) 
Rogationum 11/5 2/5** 22/5 
(Pars II) 
Ascensio Domini 15/5* 6/5 26/5 31/5 
Exaudi (Dom. post Asc.) 18/5* 9/5 29/5 3/6 
Pentecoste 25/5* 16/5 5/6 10/6 
Trinitatis 1/6* 23/5 12/6 17/6 
Ip.T. 8/6* 30/5 19/6 24/6 
IIp.T. 15/6 6/6 26/6 1/7 
S. Vitus (15/6) 
S. Johannes Baptista (24/6) 
IIIp.T. 22/6** 13/6 3/7 8/7 
S. Petrus et Paulus (29/6) 
IVp.T 29/6 20/6 10/7 15/7 
S. Procopius (4/7) 
Vp.T. 6/7 27/6 17/7 22/7 
S. Margaretha (13/7) 
Divisio apostolorum (15/7) 
VIp.T. 13/7** 4/7 24/7 29/7 
S. Maria Magdalena (22/7) 
VII p.T. 20/7 11/7 31/7 5/8 
S. Jacobus (25/7) 
VIII p.T. 27/7 18/7 7/8 12/8 
S. Martha (29/7) 
Kp.T. 3/8 25/7 14/8 19/8 
5. Laurentius (10/8) 
Xp.T. 10/8 1/8 21/8 26/8 
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Assumptio Marie (15/8) 
XI p.T. 
S. Bartholomeus (24/8) 
XII p.T. 
S. Augustinus (28/8) 
Decollatio Johannis B. (29/8) 
XIII p.T. 
S. Egidius (1/9) 
Nalivitas Marie (8/9) 
XIV p.T. 
Exaltatio S. Crucis (14/9) 
XV p.T. 
S. Ludmilla (16/9) 
S. Mattheus (21/9) 
XVI p.T. 
S. Wenceslaus (28/9) 
Anhang. Michael (29/9) 
S. Jeronymus (30/9) 
XVn p.T. 
XVffl p.T. 
S. Simon et Judas (28/10) 
XIX p.T. 
Omnes sancti (1/11) 
Comment, animarum (2111) 
XX p.T. 
S.Martinus (11111) 
XXI p.T. 
XXII p.T. 
S.Elizabeth (19/11) 
XXIII p.T. 
S. Catharina (25/11) 
XXIV p.T. 

17/8 

24/8 

31/8 

7/9** 

14/9 

21/9 

28/9** 
5/10 

12/10 

19/10 

26/10 
2/11 

9/11 

8/8 

15/8 

22/8 

29/8 

5/9 

12/9 

19/9 
26/9 

3/10 

10/10 

17/10 
24/10 

31/10 

28/8 

4/9 

11/9 

18/9 

25/9 

2/10 

9/10 
16/10 

23/10 

30/10 

6/11 
13/11 

20/11 

2/9 

9/9 

16/9 

23/9 

30/9 

7/10 

14/10 
21/10 

28/10 

4/11 

11/11 
18/11 

25/11 

16/11 7/11 
[Sunday 25] [Sundays 25 

and 26] 


