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INTRODUCTION

The Passion of Christ has been the Christian world’s central devotional and
cultural cornerstone for many centuries. It would not be an exaggeration to stress that
this story remains prominent in our contemporary society, which is much more
secularized and religiously diverse. Let me list just a few examples to demonstrate how
this topic permeated contemporary popular culture. Only in 2023-2024, when | was
writing the major part of this dissertation, Mel Gibson released a sequel to his popular
2004 movie, The Passion of the Christ. At the same time, the realm of video games saw
the second part of the Blasphemous saga, whose plot and visual content are heavily
based on Catholic doctrinal understanding and portrayal of Christ’s redemptive death.
Moreover, the gaming world welcomed a new | Am Jesus Christ simulator, which
allows players to experience Christ’s story from the first-person perspective up to his
Passion and subsequent resurrection.® On a more traditional note, numerous Passion
plays or historical reenactments were held on Easter in different parts of Europe.? These
cases are just a tiny fracture of a long-lasting global Passion-centered interest.

Similarly, and yet with a much more pervasive role, Christ’s anguish and death
constructed one of the most pivotal narratives in late-medieval Christian culture. The
Passion piety was vividly expressed in all forms of art and greatly affected everyday
life across medieval Europe. Moreover, it shaped religious behaviors: the Holy Week,
with Good Friday at its center, marked the emotional peak of the liturgical year and the
believers’ devotion. Therefore, it is not surprising that scholars have treated the Passion
in multiple fields, including performance studies, history of emotions, art, literary, and
bodily history. However, as Thomas Bestul befittingly notes, researchers generally tend
to overlook sermons and choose other devotional texts instead, primarily treatises on
Christ’s Passion.® Predominantly, this observation still holds true: Passion-related

sermons, especially those for Good Friday, have scarcely received systematic scholarly

! For the visuals in the Blasphemous and | Am Jesus Christ games, see their official pages on the Steam
gaming platform, accessed April 17, 2024:
https://store.steampowered.com/app/2114740/Blasphemous_2/;
https://store.steampowered.com/app/1198970/I_Am_Jesus_Christ/.

2 For instance, each year on Good Friday, the Italian town of Grassina hosts a historical procession and
re-enactment of the scenes on Calvary. The re-enactment is coordinated by volunteers and amateur
history enthusiasts. For the visual examples of this historical reconstruction, see: “Grassina, la
rievocazione storica della Passione di Cristo. Le foto,” March 30, 2024, La Nazione, accessed April 17,
2024: https://www.lanazione.it/firenze/cronaca/grassina-rievocazione-storica-venerdi-santo-rfcb2dgy.

3 Thomas H. Bestul, Texts of the Passion (Philadelphia: University of Pennsylvania Press, 1996), 2, 10.
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attention.* This is surprising given that medieval preaching discourses functioned as a
key “mass medium”, which communicated to people what to believe in and how to
behave.® This notion is especially prominent in medieval sermons for Good Friday: they
aimed to mentally evoke the pain that Christ suffered for humanity, provoke a strong
emotional reaction, and ultimately push the faithful to take the sacrament and repent.
The same research lacuna is observed across studies on late-medieval Bohemia
under the first Luxembourgs, the period and region this dissertation focuses on.®
Throughout the fourteenth century, especially during the reign of King John of
Luxembourg (d. 1346) and his son, the Holy Roman Emperor Charles IV (d. 1378),
Bohemia (and Prague in its center) underwent a series of political, cultural, and
religious transformations. While other parts of Europe were suffering from the
disastrous Black Death and the Catholic Church experienced increasing institutional
tensions because of the turbulent Avignon Papacy (1309-1377),” the Czech polity
enjoyed fast-paced development. Predominantly thanks to Charles IV, who was
crowned the Holy Roman Emperor in 1355, Prague gradually became the political,
cultural, and devotional center of the empire. Various intellectuals (for instance, the
Italians Cola di Rienzo and Giovanni di Marignolli) visited the Czech capital from other
parts of Europe, and the emperor himself sought to expand the city and make its cultural

and religious importance comparable to that of Rome. In the 1340s-1350s, Charles

4 Only in recent years, several scholars have focused on separate Good Friday sermons or geographically-
limited selection thereof. Still, this research remains fragmented. Christoph T. Maier, ed., Crusade
Propaganda and ldeology: Model Sermons for Preaching of the Cross (Cambridge: Cambridge
University Press, 2000); Jessalynn Bird, “‘Far Be It from Me to Glory Save in the Cross of Our Lord
Jesus Christ” (Galatians 6:14):” Crusade Preaching and Sermons for Good Friday and Holy Week,” in
Crusading in Art, Thought and Will, eds. Matthew E. Parker, Ben Halliburton, and Anne Romine
(Leiden: Brill, 2019), 127-165; Currently, the most comprehensive monograph on sermons for Good
Friday in a given territory is Holly Johnson, The Grammar of Good Friday: Macaronic Sermons of Late
Medieval England (Turnhout: Brepols, 2012).

® Ronald J. Stansbury, “Preaching and Pastoral Care in the Middle Ages,” in A Companion to Pastoral
Care in the Late Middle Ages (1200-1500), ed. Ronald J. Stansbury, (Leiden: Brill, 2010), 25. In general,
the literature on medieval sermons as means of mass communication is vast. For the entry point to this
tradition, see David d’Avray, Medieval Marriage Sermons: Mass Communication in a Culture without
Print (Oxford, 2001).

6 To avoid any possible confusions, | immediately introduce the spatial and chronological backbone of
my research. As the title of the dissertation suggests, I will repeatedly refer to “fourteenth-century
Bohemia.” In this regard, by the “fourteenth century”, I most often mean the period spanning from the
1330s to the end of the 1370s. The following introductory section on sources will explain the rationale
behind this temporal limitation. Next, although fourteenth-century Bohemia was a geographically fluid
polity, which embraced Silesia, Lusatia, and even the Margraviate of Brandenburg at the peak of its
territorial expansion under Charles IV, “Bohemia” I am constantly referring to is the area of the Kingdom
of Bohemia and Margraviate of Moravia, which roughly corresponds to the present-day Czech Republic.
" The papal court relocated to Avignon in France in 1309 due to Pope Clement V’s close ties with the
French monarchy. The move from Rome resulted in a loss of papal authority and growing critique of the
Church’s moral state.
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founded the New Town of Prague, embarked on the erection of new religious houses
and secular buildings, and oversaw the reconstruction of the Prague Castle and the St
Vitus Cathedral.®

In parallel with these important transformations, fourteenth-century Prague saw
the emergence of new Christ-oriented performative and literary forms, sculptures,
mural paintings, and manuscript illuminations. This process started already under John
of Luxembourg around the 1310s, as attested by an expressive painting of the suffering
Christ flanked by angels carrying the instruments of the Passion (Arma Christi), which
appeared in the wall axis of the Stone Bell House in Prague,® or similar illuminations

of the Passional of Abbess Cunigunde.*?

A -
P’ o e ST - p e e ol :
Figure 1. The Stone Bell House’s Man of Sorrows. Photo by Tomads Rasl. https.://www.ghmp.cz/budovy/dum-u-
kameneho-zvonu/

8 Historiography often calls this process as Charles IV’s “politics of presentation” or “dynastic politics”.
More on Prague’s expansion and its sacred topography, see Zo¢ Opaci¢, “The Sacred Topography of
Medieval Prague,” in Sacred Sites and Holy Places. Exploring the Sacralization of Landscape through
Time and Space, ed. Seebjerg Walaker Nordeide and Stefan Brink (Turnhout: Brepols, 2013), 252-281;
David C. Mengel, “Emperor Charles IV (1346-1378) as the Architect of Local Religion in Prague,”
Austrian History Yearbook 41 (2010): 15-29. For the dynastic and religious politics of Charles 1V,
consult Martin Bauch, Divina favente clemencia: Auserwahlung, Frémmigkeit und Heilsvermittlung in
der Herrschaftspraxis Kaiser Karls IV (Vienna: Bohlau, 2015).

9 Czech scholars connect the set of the Stone Bell House’s murals with Elisabeth of Bohemia, the wife
of king John and Charles IV’s mother. Petr Skalicky, “The Medieval Wall Paintings in the Stone Bell
House,” in The Stone Bell House, ed. Marie Foltynova (Prague: GHMP, 2021), 36-41; Zuzana
Vseteckova, “Nasténné malby v domé& U Zvonu na Staroméstském namésti v Praze [Wall paintings in
the Stone Bell House on Old Town Square in Prague],” in Kralovsky snatek: Eliska Premyslovna a Jan
Lucembursky - 1310 [The royal marriage: Elisabeth of Bohemia and John of Luxembourg - 1310], ed.
Klara Benesovska (Prague: Gallery, 2010), 144-149.

10 For the Passional’s illuminations of the Arma Christi, consult the image on page 106.

11
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As noted in the scholarship, devotion to Christ’s Passion skyrocketed under
John’s successor, Charles IV, who was an active promoter of Christological and Marian
piety.!! One of the most representative examples of this notion is his obsessive
collection of saintly relics across Bohemia and outside of its borders, which resulted in
the triumphant entry of Passion-related artifacts the dwellers of Prague saw in 1350.1?
Besides, in 1354, Charles established a special Feast of the Holy Lance and Nails to
regularly and publicly exhibit the holy relics and attract pilgrims to the city.'® Several
researchers raised a possibility that the annual ostentation of the Passion insignia and
the influx of pilgrims might have also been connected to the Emmaus monastery.* In
the 1360s, the convent was richly decorated with a cycle of Christological wall
paintings, including Old Testament prefigurations of the suffering Christ and Holy
Lance.®

Sermons for Good Friday by local and foreign authors active in Bohemia were
composed in this dynamic context and were an integral part of the ‘shared discourse’
on Christ’s Passion. Consequently, they must have served as a medium that contributed
to the interpretation, dissemination, and institutionalization of the Passion devotion in

the region. However, strikingly, they received almost no scholarly attention.® This

1 Miri Rubin, Mother of God: A History of the Virgin Mary (New Haven: Yale University Press, 2009),
285.

2 As fourteenth-century chronicles report, when Charles obtained several Passion relics and imperial
insignia in 1350 and 1354, he aimed at turning the holy treasures into the objects of local and international
pilgrimage. The Czech king deliberately planned the arrival of saintly artifacts in Prague on Palm Sunday
of 1350 and organized it as a massive religious procession, which stretched from Vysehrad to the newly
erected Charles square in the New Town, where the relics were eventually displayed to the people. The
Chronicle of Bene§ Krabice of Vietmile describes the relics’ entry to Prague in particular details, see:
Bene$ Krabice of Vietmile, “Cronica Ecclesie Pragensis,” in Fontes Rerum Bohemicarum, ed. Josef
Emler, Vol. IV (Prague: Nadani Frantiska Palackého, 1884), 519. The anonymous Czech Chronicle also
holds a brief account of the relics’ translation in 1350, see: Monumenta historica Boemiae, ed. Gelasius
Dobner, Vol. Il (Prague, 1774), 57.

13 Benes Krabice of Vietmile, “Cronica Ecclesie Pragensis,” 522.

14 Founded by Charles IV in 1347, the monastery mainly followed the Roman rite, but served its liturgy
in Old Slavonic.

15 Opaci¢, “The Sacred Topography of Medieval Prague,” 271-275.

16 | was able to identify only two editorial case-studies that also contextualize and analyze Good Friday
sermons from the region and period in question. The sermon by Henry Totting of Oyta, who was active
at the University of Prague in the 1360s, was edited and analyzed by Riccardo Burgazzi, “Meditating on
the Passion: The Sermon ‘Erit vita tua quasi pendens ante te’ (Deut 28,66),” in Henry Totting of Oyta:
Three Sermons of a Late Medieval Intellectual, eds. Jan Odstrcilik, Riccardo Burgazzi, Francesca Battista
(Frankfurt am Main: Peter Lang GmbH, 2016), 23-74. Another example is the Franciscan Henry of
Wildenstein’s sermon for Maundy Thursday and Good Friday from the 1370s, see: Vojtéch Vecere,
“Jindfich z Vildstejna: Sermo de Cena et Passione Christi (Kazani o Veceti a Utrpeni Kristove) [Henry
of Wildenstein: Sermo de Cena et Passione Christi (Sermon about the Last Supper and Passion of
Christ)],” in Citanka Latinskych Textii z Pozdné Stiedovékych Cech [Reader of Latin texts from late-
medieval Bohemia], ed. Lucie Dolezalova, Jan Ctibor, and Michal Dragoun, (Dolni Brezany:
Scriptorium, 2017), 107-121.
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study and the edition of Mili¢ of Krométiz’s (d. 1374) unpublished Good Friday
sermons will contribute to our better understanding of how preaching discourses for
this pivotal liturgical event were composed in Bohemia in the fourteenth century and

which messages they sought to convey.

Research aims and questions

The goal of my dissertation is three-fold. Firstly, on a broader level, it aims to
shed light on late-medieval Bohemian piety by reconstructing the shared discourse on
the Passion. Secondly, Good Friday sermons were one of the most elaborate forms of
late-medieval preaching and became crucial in shaping the religious practices of the
time. Therefore, to a lesser degree, | seek to trace the literary, doctrinal, and pastoral
‘norms’ and ‘peculiarities’ of preaching texts for this day that originated from about
1330 to 1380. Finally, the main objective of the dissertation will be an illustrative
examination of Mili¢ of Kroméiiz’s rhetorical toolkit and the preparation of semi-
critical editions of his two Good Friday sermons.

Hence, the dissertation aims to provide a better understanding of how Good
Friday sermons were composed in fourteenth-century Bohemia and problematize the
place of these preaching texts in the local Passion devotion. Three questions, each
corresponding to the research aims | have highlighted above, guide my project: 1) What
was the role of growing late-medieval Passion piety in the development of Good Friday
preaching discourses in fourteenth-century Bohemia? 2) How did Bohemian preachers
build their sermons? 3) How did they guide the faithful to interpret and perform key
aspects of the Christian life? My preliminary hypothesis is that some of the Bohemian
preachers in question may have had some specific, if not even innovative, doctrinal,
rhetorical, mnemonical, or other techniques.

As | will argue throughout the dissertation, the growing role of affective Passion
piety, which was predominantly transmitted through texts for meditation, impacted
some Bohemian preachers too. In turn, their Good Friday sermons must have
contributed to the popularization and public institutionalization of private devotional
practices that these affective texts contained. Moreover, while most of the Bohemian
authors mainly followed the rhetorical and doctrinal ‘norms’ of the genre, one of them,
Mili¢, used a peculiar rhetorical strategy to transmit soteriological and pastoral

messages through his Good Friday discourses. The provided analysis of his
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communicative approach, which I coin as “intellectual-emotional script” or “affective
catechesis”, allows us to reconsider the heuristic value of Mili¢’s sermons and his place
in late-medieval Bohemian preaching, enriching our overall understanding of the

preaching practices in that area in the 1360s-1370s.

Sources and methodological limitations

Sermons represent a vital source to better understand the exegetical messages
as well as moral and pastoral guidelines, which were transmitted through preaching
activity in the dynamic area of late-medieval Bohemia. To evaluate the Bohemian
corpus, | use the synchronic method, which has both methodological challenges and
advantages. Jussi Hanska has underlined a key problem of this approach for sermons:
due to the high number of sources preserved around Europe, it requires reasonable
restraints.’” Undoubtedly, an in-depth holistic study of several Bohemian collections of
sermons is a vast task for a researcher. For instance, only for Mili¢ of Kromé&fiz - one
of the most active Czech preachers of the time - we have 271 surviving sermons.
Therefore, a careful thematic selection is necessary to limit the scope of an inquiry in
this field. Scholars have already examined the Bohemian corpus (dating mainly to the
late-fourteenth and fifteenth centuries) as to the issues of the Antichrist,*® the reform of
the Church,® the Bohemian dynastic saints,?° and some selected feasts (e.g., All Saints
Day and Holy Thursday).?* My strategic focus will be to study Good Friday sermons
devoted to the Passion of Christ. Thanks to this thematic selection, it is possible to

investigate the characteristics of late-medieval Christological devotion in Bohemia

17 Jussi Hanska, “Reconstructing the Mental Calendar of Medieval Preaching: A Method and its Limits,”
in Preacher, Sermon and Audience in the Middle Ages, ed. Carolyn A. Muessig (Leiden: Brill, 2002),
300.

8 The most up-to-date bibliography and discussion of the Bohemian apocalyptic preaching in the
fourteenth and fifteenth centuries is included in Pavlina Cermanova, Cechy na konci vékii: Apokalyptické
mysieni a vize Husitské doby [Bohemia at the end of time: Apocalyptic thinking and vision of the Hussite
era] (Prague: Argo, 2013).

19 Again, I list here the most recent and thorough publication, which also mentions the most important
bibliography on the topic, see: Lucie Mazalova and Zuzana LukSova, “Gradus summus et animus
infimus: The Contrast between Ideas of the Ideal Priest and the Real Priest in Prague Synodal Sermons,”
Medieval Sermon Studies, 64 (2020): 48-65.

20 For the fourteenth century and the case of Mili¢, see Eleanor Janega, “Jan Mili¢ of Kroméiiz and
Emperor Charles IV: Preaching, Power, and the Church of Prague” (London: University College London,
2015). Preaching on dynastic saints is also examined in Jindtich Marek, “The Czech Heaven: Medieval
Utraquist Sermons on Czech Patron Saints,” in Preaching in East-Central Europe in the Late Middle
Ages, eds. Pavel Soukup, Olga Kalashnikova (Turnhout: Brepols, forthcoming).

21 peter C.A. Morée, Preaching in Fourteenth-Century Bohemia: The Life and Ideas of Milicius de
Chremsir (+1374) and His Significance in the Historiography of Bohemia (Slavkov: EMAN, 1999);
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(including salvation and Eucharistic theology),? that is to say, one of the defining
aspects of late-medieval piety.

Following a well-established line of research within the field, my project mainly
focuses on model sermons, whose heuristic value was defined by David d’Avray as
being a widespread “preaching aid” that formed the essential “core ground” for other
sermons.? Although later users adjusted each model sermon to their needs, these texts
give access to the ‘grammar’ that formed the basis of shared discourse.?* Given the lack
of verbatim copies of ‘live’ sermons in the Bohemian context, model sermons are often
the only (yet, limited in terms of their capacity to mirror the performance of a given
discourse) access we have to assess the preaching texts in the region. Hence, they fully
deserve the scrutiny of scholars. Scholarship in sermon studies has developed a nuanced
understanding of the distance and interplay between written texts and oral
performances, which does not diminish the crucial importance that model sermons
played in society because they served as a “backbone” of a broader communication
system.?

As Hanska notes, the main issue of approaching medieval sermons is the
meaningful selection of sources to create a representative taxonomy.2® Consequently, |
excluded from my analysis Good Friday sermons that originated in Bohemia in the
previous or later period. Therefore, for several reasons, | deal solely with the preaching
sources coming from the 1330s to the end of the 1370s. First and foremost, the selection
of sources for a diachronic overview of Good Friday preaching in the region would turn

out extremely imbalanced. As far as | am concerned, there is only one preaching

22 These topics are among the most central ones for the scholarship on the Bohemian Reformation of the
late-fourteenth century and the subsequent Hussite movement. Literature on these themes is incredibly
vast, so | will list just a few prominent examples, which also summarize the most important
historiographical debates. For the sacramental theology of the Bohemian Reform movement, see Olivier
Marin, L’archevéque, le maitre et le dévot. Genéses du mouvement réformateur pragois (années 1360-
1419) (Paris: Honoré Champion, 2005). The Eucharistic debates of late-medieval Bohemia are discussed
in David R. Holeton, “The Bohemian Eucharistic Movement in its European Context,” BRRP 1 (1996):
23-48. The theological origins as well as sacramental ideas of the Hussites are comprehensively
presented in Michael Van Dussen and Pavel Soukup, eds., A Companion to the Hussites (Leiden: Brill,
2020), especially Part 4.

23 David d’Avray, The Preaching of the Friars: Sermons Diffused from Paris Before 1300 (Oxford:
Oxford University Press, 1985), 17-18.

24 Johnson, The Grammar of Good Friday, xvi.

% D’ Avray, Medieval Marriage Sermons; Nicole Bériou, Religion et communication: Un autre regard
sur la prédication au Moyen Age (Geneva: Droz, 2018); Anne T. Thayer, “Medieval Sermon Studies
since The Sermon: A Deepening and Broadening Field,” Medieval Sermon Studies 58 (2014): 10-27;
Pietro Delcorno, In the Mirror of the Prodigal Son: The Pastoral Uses of a Biblical Narrative (c. 1200
1550) (Leiden: Brill, 2017).

2% Hanska, “Reconstructing the Mental Calendar of Medieval Preaching,” 300.
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collection of Bohemian origin with Good Friday texts, which originated before the
fourteenth century (the twelfth-century Homiliary of Opatovice, MS Il F 6, Prague).?’
There exist other local sermon collections from the late-thirteenth century (Opus super
epistolas by Robert of Olomouc and Concordantiae epistolarum et evangeliorum by
Henry of Warnsdorf), but they do not contain any Good Friday materials.?® Secondly, |
intentionally try not to fall into the overarching discussion about the Bohemian
Reformation, which particularly flourished around the 1380s-90s with the debates about
frequent communion, theological-philosophical activity at the University of Prague
(Matthias of Janov, Henry of Bitterfield and others were their integral part), and
subsequent Hussite movement. These important milestones of Bohemian history have
already enjoyed much scholarly attention and, therefore, will not be the focus of this
study.

The main principle behind my logic of constructing the corpus was to look for
Good Friday sermons with attributed authorship. Therefore, I looked for sermons’ by
Czech fourteenth-century authors or foreign preachers active in Bohemia during the
period in question. The entry point for this task was the indispensable Repertorium by
Schneyer, which provides a vast systematic index of sermons produced between 1150-
1500.2° However, Schneyer’s catalog is often imprecise (increasingly for the period
after 1350) and tends to omit some well-known Bohemian cases. Therefore, |
supplemented it with the overview provided by Pavel Spunar.2® As | have mentioned,
early Bohemian sermon collections often omit Good Friday. The same notion is valid
for the examined period too. For instance, for Conrad Waldhauser (d. 1369), a popular
Austrian preacher active in Prague in the 1360s, we have sermons for Passion Sunday

and Easter, but there are no Good Friday discourses surely attributed to him.3?

27 For the basic information on this collection and texts of its sermons, see Ferdinand Hecht, Das
Homiliar des Bischofs von Prag, Beitrage zur Geschichte Béhmens, Abtheilung I (Prague, 1863).

28 | am grateful to Anna Pumprova for bringing this fact to my attention. For the overview of the first
preacher and his collection, see Anna Pumprova, “Literarische Tétigkeit des Zisterziensers Robert,
Bischofs von Olmitz (1201-1240),” Wiener Studien 128 (2015): 199-222.

2% Johannes Baptist Schneyer, Repertorium der lateinischen Sermones des Mittelalters fiir die Zeit von
1150-1350, 11 vols. (Munster: Aschendorff, 1969-1995); Johannes Baptist Schneyer, Repertorium der
lateinischen Sermones des Mittelalters fiir die Zeit von 1350-1500, CD-ROM, eds. Ludwig Hodl and
Wendelin Koch (Minster: Aschendorffsche Verlagsbuchhandlung, 2001).

30 pavel Spunar, Repertorium auctorum Bohemorum provectum idearum post Universitatem Pragensem
conditam illustrans, Vol. | (Wroclaw, 1985).

31 Schneyer lists three Good Friday sermons among Waldhauser’s discourses, but I do not include them
in the corpus because of the sources’ dubious authorship. See Schneyer, Repertorium, vol. 1, 810.
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Overall, the final selection comprised fifteen Good Friday texts. These are the
following: eleven sermons by the Cistercian Peter of Zittau (d. 1339); two sermons by
the secular preacher, Mili¢ of Kroméfiz (d. 1374); a sermon by the German university
master, Henry Totting of Oyta (d. 1397), who was active at the University of Prague in
the 1360s-1370s. With caution, | also used a sermon De cena et Passione Domini by
the Franciscan Henry of Wildenstein (d. 1409), who resided in Litomy3l in the 1370s.%?
Apart from the two sermons by Mili¢ and several preaching discourses by Peter of
Zittau, these sermons are published. Except for the mentioned ‘central’ sources, I also
occasionally supplement the first, contextual, part of the dissertation with a peculiar
instance of the anonymous Good Friday sermon copied at the University of Prague in
the fourteenth century. Given that this text is anonymous, | did not include it in the
primary corpus due to the impossibility of pinpointing its exact origin.

The analysis of the constructed corpus will highlight theological, pastoral, and
literary ‘norms’ common for the genre within fourteenth-century Bohemia. Special
attention is paid to sermons by Mili¢ because he is the only preacher from the corpus
who composed sermons that pertain to two different preaching genres — the scholastic
sermon and sermo historialis. Finally, the schematic juxtaposition of the Bohemian
sermons with those of acknowledged ‘stars of the pulpit’ (like Peregrine of Opole,
Bonaventura, and Jacobus de Voragine) will serve as a control group to identify

common and peculiar aspects of the Bohemian materials.3

Methods, approaches. ‘model’ studies

The study of medieval sermons broadens our understanding of medieval culture,
society, and literary tradition. Not only does the field of sermon studies incorporate
methods of literary criticism, but it also comprises exegetical, liturgical, theological,
codicological research, and some approaches of cultural and social history and history
of emotions. Hence, the interdisciplinary methodological framework, which sermon
studies provide, is beneficial to scrutinize key aspects of late-medieval society across a

given territory. In what follows, | will schematically describe and assess the most

32 This sermon was primarily composed for Holy Thursday, but its title suggests that it’s performance
could have also been projected for the night falling between Holy Thursday and Good Friday. For this
reason, even though its thema and content stand out from other collected materials, | will keep this
sermon in the corpus.

33 The main criteria for the selection of ‘preaching bestsellers’ were: a high number of copies from the
late Middle Ages, printed copies in the early modern time, and/or a published critical edition.
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important methods, which this study incorporates. The reader can find detailed
discussions of the adopted methodologies in the introductory sections of corresponding
chapters.

My doctoral project primarily follows the multidisciplinary “eclectic” approach
advocated by Beverly Mayne Kienzle.* This method unites elements of essential,
functional, historical, and formal analysis. Her approach reflects larger trends within
sermon studies scholarship.® I have chosen this methodology because the “eclectic”
(or one may say: interdisciplinary) approach is widely adopted and considered effective
among scholars studying medieval sermons and preaching. It has also proven useful for
examining Good Friday preaching texts in other geographical contexts (for example,
the ones from the British Isles in the mentioned monograph by Holly Johnson, which |
consider as one of the model studies for this research).

The essential approach is mostly suitable for scrutinizing sermons performed in
front of a given public. With considerable limitations, this approach is partially
applicable to the model sermons in question, which were designed (at least in theory)
to support future oral performances. Thus, I used the concept of “fictive orality” and
cautiously followed Elena Lemeneva’s model study to trace how certain ‘signs of oral
discourse’ migrated to model sermons.®

The historical analysis places the sources into a socio-political, cultural,
liturgical, and/or theological context. First, it allows us to consider whether and how
contemporary events might shape Good Friday texts. Moreover, placing them within
the contemporary theological debates and broader literary tradition can open up a
possibility to investigate whether the Good Friday narrative was used to treat some
innovative concepts. Hence, inspired by the framework tested in Johnson’s work, I
sought to recreate the doctrinal, liturgical, and literary preaching conditions of the time

in order to glance at ‘a Bohemian preacher’s workshop.’ I combined this method with

34 Beverly Mayne Kienzle, “Introduction,” in The Sermon, ed. Beverly Mayne Kienzle (Turnhout:
Brepols, 2000), 143-174.

% These trends are present, for instance, in the aforementioned studies by David d’Avray and other
seminal works, such as Giles Constable, “The Language of Preaching in the Twelfth Century,” Viator
25 (1994): 131-52 and Nicole Bériou and David d’Avray, eds., Modern Questions about Medieval
Sermons: Essays on Marriage, Death, History and Sanctity (Spoleto: Centro italiano di studi sull’alto
Medioevo, 1994).

3 Karl Reichl, “Plotting the Map of Medieval Oral Literature,” in Medieval Oral Literature, ed. Karl
Reichl (Berlin: De Gruyter, 2012), 16; Elena Lemeneva, ‘‘From Oral to Written and Back: A Sermon
Case Study,” in Oral History of the Middle Ages: The Spoken Word in Context, eds. Gerhard Jaritz and
Michael Richter (Krems and Budapest: Medium Aevum Quotidianum 2001), 210.
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the “medieval bestsellers” approach, which allows to trace the circulation of
manuscripts with popular and influential texts in a given region and reconstruct the
discourse on a given topic. Pietro Delcorno’s monograph In the Mirror of the Prodigal
Son is exemplary in this respect. Finally, on the level of a given preacher, | followed
the path paved by Stanislava Kuzmova in her study of sermons on St Stanislaus.%’
Following her example, in order to cautiously speculate about the audience of Mili¢’s
Good Friday model sermons and their later users, | traced the production and circulation
of manuscripts with his sermon collections.

My study also adopted the functional approach to focus on the intended effects
of sermons. Namely, | attempted to trace reactions and subsequent devotional actions
preachers tried to provoke, and how they pursued such an effect by retelling the Good
Friday events. Here, since the ability to stir up emotions was crucial in Passion sermons,
| adhered to the field of the history of emotions and mostly followed the concept of
“emotional script”, which Piroska Nagy and Xavier Biron-Ouellet tested on medieval
penitential preaching in Italy.3®

Finally, the formal analysis examines the literary style of the preaching texts. It
aims to identify the intertextuality within sources, the logic behind the use of biblical
verses as the binding ‘building blocks’ of preaching discourses, commonplaces of the
genre, systems of references to authoritative prooftexts, and rhetorical devices. Ottd
Gecser’s brilliant analysis of the choice of themata and dissection of rhetorical ‘modes
of interpretation and representation’ in late-medieval sermons for St Elizabeth is among
the studies that influenced me the most.% | followed this framework in my taxonomy
of Bohemian ‘preaching models’ for Good Friday. Another important model study,
which impacted my analysis of Mili¢’s logic of citing authorities and further discussion
of the ‘originality’ of his texts, was Pavel Soukup’s thorough study on Jakoubek of

Sttibro.*0

37 Stanislava Kuzmova, “Preaching Saint Stanislaus: Medieval Sermons on Saint Stanislaus of Cracow
and Their Role in the Construction of His Image and Cult” (PhD diss., Central European University,
2010).

3 Piroska Nagy and Xavier Biron-Ouellet, “A Collective Emotion in Medieval Italy: The Flagellant
Movement of 1260,” Emotion Review 12, no. 3 (2020): 135-45. It should be noted that the very term
“emotional script” has several meanings and, consequently, implies different methodologies. I discuss
this problematic issue in the introduction to Chapter 4.

39 Ott6 Gecser, The Feast and the Pulpit: Preachers, Sermons and the Cult of St. Elizabeth of Hungary,
1235-ca. 1500 (Spoleto: Fondazione CISAM, 2012), especially Part 3.

40 Pavel Soukup, Reformni Kazatelstvi a Jakoubek ze Stiibra [Reform preaching and Jakoubek of Stiibro]
(Prague: Filosofia, 2012).
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Roadmap
The dissertation is designed in a three-fold way in order to guide the reader

through more general notions to the final case study. Each part is further divided into
two or four chapters. Each chapter or section thereof is supplied with a methodological
note.

The first part provides a contextual overview of the shared discourse on the
Passion in late-medieval Bohemia. This discourse circulated in exegetical (Chapter 1)
and theological ‘bestsellers’ (Chapter 2) as well as acknowledged texts pertaining to
affective literature, which visualized the Passion (Chapter 3) and offered strategies of
its embodiment (Chapter 4). This investigation is supplemented with the examination
of important texts of Bohemian origin. The second part of the thesis opens with the
reconstruction of the Good Friday liturgy, which potentially served as the most
convenient but not the only ‘preaching situation’ for performing a Good Friday sermon
(Chapter 5). Then, I construct the schematic taxonomy of Bohemian preaching models
and place them (to a reasonable and very limited extent) within broader trends present
in sermons by acclaimed preachers from other regions of Europe (Chapter 6). In the
third part, the text transitions to a case study about Mili¢ of Kroméiiz, which
demonstrates a peculiar pattern of strategically using the combination of doctrinal and
affective materials to communicate his didactic messages to the audience (Chapters 7
and 8). The dissertation ends with four Appendices, the first two contain the semi-
critical editions of the Good Friday model sermons by Mili¢. The other two provide the
register of the constructed Bohemian corpus and the list of liturgical themata for Good

Friday that are mentioned in Schneyer’s Repertorium.
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PART 1: TEXTUAL PREACHING AIDS AND SHARED DISCOURSE ON
THE PASSION

Numerous devotional texts on the Passion formed a long-standing tradition of
presenting and treating the story of Christ’s suffering and ultimate sacrifice in the late
Middle Ages. Therefore, they contributed to shaping what Hans Robert Jauss defined
as the “horizon of expectations.”** Yet, describing and analyzing all the monuments of
the medieval Passion literature would pose an unfeasible and unfruitful task for the
purpose of my research. It would suffice to say that Thomas Bestul, Tobias Kemper,
Richard Viladesau, and others have already provided an extensive overview of Latin
and vernacular devotional literature and narratives of the Passion.*? Hence, this part of
the thesis will selectively focus on several crucial Latin texts that were noticeably
present in Bohemia in the fourteenth century and could have served as key textual aids
for Bohemian preachers when they were composing Good Friday sermons.

Two methodological principles will guide me in selecting materials for the
following chapters. The first one is a codicological analysis of texts that | will define as
‘bestsellers’ as they were widely copied all over Latin Europe.*® A central criterion for
selecting these texts is that they, at least hypothetically, had to be brought to or copied
in the Bohemian lands in the thirteenth-fourteenth centuries. Tracking their diffusion in
the local libraries can be done - with certain limitations - through a search of published
catalogs of medieval libraries and digital manuscript databases. The second
methodological principle is defined by the Bohemian preachers’ recurrent use of
authoritative commonplaces and influential Passion-oriented texts in their Good Friday
sermons. Combined, these two types of analysis will offer a condensed yet
comprehensible overview of sources that must have been at the Bohemian preachers’
disposal to develop their discourses for Good Friday. Unlike the previous scholarship
on the topic, the current part of the dissertation will not follow a chronological author-
based approach to the texts. Instead, | combine the chronological and thematic

treatment of the studied texts in order to problematize the available sources and topics

4l See Hans Robert Jauss, “Literary History as a Challenge to Literary Theory,” in New Directions in
Literary History, ed. Ralph Cohen (London: Routledge, 2022 - reprint), 11-42.

42 See Thomas H. Bestul, Texts of the Passion; Richard Viladesau, The Beauty of the Cross: The Passion
of Christ in Theology and the Arts, from the Catacombs to the Eve of the Renaissance (Oxford: Oxford
University Press, 2008); Tobias A. Kemper, Die Kreuzigung Christi: Motivgeschichtliche Studien zu
lateinischen und deutschen Passionstraktaten des Spatmittelalters (Tubingen: Niemeyer, 2006).

43 More on the definition and quantitative and qualitative criteria of this notion, see Pascale Bourgain and
Laura Light, eds., Bestsellers (New York-Chicago-Paris: Les Enluminures, 2014), especially the part
entitled “Survival and Success: Medieval Bestsellers.”
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that were related to the Passion in fourteenth-century Bohemia. Therefore, the texts and
their common motifs are thematically grouped into four chapters: the Passion
hermeneutics, theology of the Passion, visual language of suffering, and meditative
embodiment of the Passion.

While, obviously, the crucial Good Friday preaching aids are the four Gospels
and exegetical commentaries, other texts, including historical works, legendaries, and,
more importantly for the Bohemian preaching stage as we will see, monastic treatises
and texts for private meditations are the fundamental pillars on which preachers, active
in the fourteenth-century Bohemian milieu, built their sermons. Combined, these
preaching aids treat the Passion through the lenses primarily defined by the long-
standing medieval — mostly patristic — hermeneutic tradition. In terms of theology, the
available preaching aids follow the ‘affective turn’ of the twelfth-thirteenth centuries
that stressed Christ’s humanity and the redemptive value of his sacrifice in the light of
the history of salvation, pastoral care, and ecclesiology. Next, another important aspect
found in several preaching aids used or originating from Bohemia, is their extensive
use of hypotyposis and ekphrastic language to rhetorically visualize Christ’s sufferings
and violent shedding of his blood. The final unifying element evident in a number of
the analyzed texts is their numerous references to the Virgin to evoke the reader’s (or
meditator’s) compassion and engage them in a mental journey through the events of
Good Friday. While the turn in Passion theology, textual visualization of the Passion
narrative, and ekphrasis can be seen in the light of growing devotion to the Arma
Christi, Christ’s blood, and the debates over corrupted Church and frequent communion
in Bohemia in the fourteenth century, the affective focus on the Virgin Mary and
importance of a spiritual union with Christ might indicate - among other things - the

growing role of female devotion in relation to the Passion.
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Chapter 1. Passion hermeneutics

As a medieval “mass medium”, sermons were closely connected to interpreting
the biblical text because they often functioned as a key intermediary for their audience
to access and understand the Scripture. For this reason, it is first worth selectively
showcasing the crucial texts that offer different methodologies and commonplaces to
interpret the Good Friday events. Since this interpretation acquired multiple levels over
time, 1 will discuss the most representative hermeneutical preaching aids - solely those
which Bohemian preachers might have used or which were most likely available to
them - in a diachronic manner. To problematize the texts and the Bohemian intellectual
background they were circulating in, I will additionally group these sources according
to their layouts. Starting with a brief discussion of the prophetic reading of the Passion
events in the Bible, 1 will explore patristic and scholastic running homiletical
commentaries. I will end the examination by showcasing condensed “patristic
mediators” and thematic anthologies from a later period.
The Bible and a prophetic/‘historical’ interpretation

Treatments of the Passion found in the texts that were potentially available to
Bohemian preachers are versatile by genres, topics, and approaches and, therefore,
cannot be limited to one specific consideration of the subject. However, despite their
multiformity, all these texts share one common undeniable feature, which can be
expressed by Len Hansen’s words: “all medieval devotional writings on the Passion
derive from the Gospels’ accounts.”** As an easily accessible text in the high and late
Middle Ages,* the Gospels’ narrative offers the initial methodology of the ‘historical’
interpretation of the Passion.

This hermeneutics is based on the prophetic reading of the Passion story in the
Bible. By linking the Gospel episodes to the Old Testament, it draws ‘historical’
connections between the events of Christ’s life and messianic passages from the Jewish

Bible. Overall, literary historians and experts on medieval Christology distinguish three

4 Len Hansen, “Compassion of and with Christ in the Late Medieval Spirituality of the Bloodied Pen
and Paint Brush,” in Considering Compassion: Global Ethics, Human Dignity, and the Compassionate
God, eds. L. Juliana M. Claassens and Frederik de Lange (Eugene: Pickwick Publications, 2018), 91.

4 H. Houghton mentions several prominent examples of the Bible manuscripts produced in Bohemia in
the thirteenth-fourteenth centuries: H. A. G. Houghton, The Latin New Testament: A Guide to its Early
History, Texts, and Manuscripts (Oxford: Oxford University Press, 2017), 100-101. Moreover, on the
Bible in Bohemia, see Vladimir Kyas, Ceskd Bible v Déjindch Narodniho Pisemnictvi [The Czech Bible
in the history of the national written culture] (Prague: Vysehrad, 1997); Jindfich Mének, Bible v Ceskych
Zemich [The Bible in the Czech lands] (Prague: UCN, 1975).
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Old Testament clusters of basic prophetic commonplaces concerning Christ’s final
hours: the Isaianic “Servant Songs*® (primarily verses from lIsaiah 52:13-53:12),
Zacharian passages (from chapters 9—-14), and Lament Psalms (e.g., Ps. 41, 42, 22, and
others).*” While some scholars occasionally question the situational use of these
passages in given New Testament chapters,*® it is generally agreed that the
aforementioned Old Testament clusters chiefly serve as biblical prefigurations to justify
Christ’s voluntary and redemptive suffering.

This ‘historical’ prefiguration of the Passion is evident in regards to the
Gospels’ portrait of Jesus through the Zacharian typology.*® For example, John’s
description of the post-crucifixion events uses a direct cross-reference to “another

Scripture”, foreseeing the apostles’ first encounter with the dead Christ:

And again another Scripture saith: They shall look on him whom they pierced [Zach.
12:10]. And after these things, Joseph of Arimathea (because he was a disciple of Jesus,
but secretly for fear of the Jews) besought Pilate that he might take away the body of
Jesus. And Pilate gave leave. He came therefore, and took the body of Jesus.
(Jh.19:37,38)>

Similarly, the Passion accounts of Matthew (Mt. 26:31) and Mark (Mk. 14:27)
adopt the Old Testament archetype of a shepherd from Zachariah 13:7 to demonstrate
that Christ anticipated his suffering and subsequent death that would fulfill the
messianic messages from the Hebrew Bible: “Scriptum est enim: Percutiam pastorem,
et dispergentur oves gregis” (“For it is written: | will strike the shepherd, and the sheep

of the flock shall be dispersed”).

46 This definition was first introduced by Bernhard Duhm, Das Buch Jesaja (Gottingen: Vandenhoeck &
Ruprecht, 1892), 184.

47 The most apt discussion of the use of these passages in the New Testament can be found in chapters
2-4 in Douglas J. Moo, The Old Testament in the Gospel Passion Narratives (Eugene: Wipf and Stock
Publishers, 2007).

48 See a hermeneutical debate over the Isaianic figure of suffering servant, laconicly summarized in
Richard N. Longenecker, Studies in Hermeneutics, Christology, and Discipleship (Sheffield: Sheffield
Phoenix Press, 2006), 93-94.

49 Although this soteriological prophetic understanding is clearly evident in the case of Isaiah 53 and the
Psalms 41, 42, 22, and others, frequently appearing in the Passion narratives of all the four Gospels, |
will intentionally not cover some of these verses in the current chapter.

50 Bt iterum alia Scriptura dicit: Videbunt in quem transfixerunt [Zach.12:10]. Post haec autem rogavit
Pilatum Joseph ab Arimathaea (eo quod esset discipulus Jesu, occultus autem propter metum Judaeorum),
ut tolleret corpus Jesu. Et permisit Pilatus. Venit ergo, et tulit corpus Jesu.”
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Understanding the Passion events through the Old Testament prefigurations
became an omnipresent approach reproduced and further expanded in patristic

exegetical writings.>!

A multifaceted understanding of the Passion and running biblical commentaries

In response to a limited number of Old Testament messianic figurae and lack of
details in the New Testament’s narratives, Origen and Augustine advance the scriptural
hermeneutics to the multifold understanding of the text through its literal, allegorical,
moral, and - less often - anagogical senses.>? This primarily tripartite literal-allegorical-
moral interpretation of the holy book became dominant throughout the Middle Ages. It
permeated devotional literature and theological works on the Passion, eventually
finding its way to Good Friday sermons. On a practical level, such an approach of
putting the Passion in the framework of the Old Testament allowed the authors to
historicize the distant events of Christ’s final hours and turn them into a more tangible
and understandable narrative. Furthermore, the threefold hermeneutic strategy placed
the medieval audience (readers of texts or listeners to sermons) in a continuity of the
history of salvation: Christ’s redemption has not just occurred once but is repeatedly at
work within the course of Lent and liturgy as long as the faithful follow Christ’s moral
example and repent their sins.

Scholarship mentions Augustine, Jerome, Bede, and Gregory the Great among
the most successful patristic authors who influenced the long-standing tradition of
producing Good Friday sermons and affective texts on the Passion.>® Bohemian
preachers mainly follow the same selection of the recurrent patristic authorities with a

prevalent use of citations-commonplaces from Augustine’s Enarrationes in Psalmos

51 The recent scholarship on the Christological cycle of the frescoes of the Emmaus monastery in the
New Town of Prague suggests that from the 1360s on, the visual forms of historical/typological
representation of the Passion were available not only to the monastery’s dwellers but also pilgrims,
coming to Prague for the Feast of the Holy Lance and Spear. Opaci¢, “The Sacred Topography of
Medieval Prague,” 271-275

52 For a general understanding of patristic hermeneutics and its development, consult Andrew M. Bain,
Passion and Resurrection Narratives: Post Nicene Latin Interpretations (Eugene: Wipf and Stock
Publishers, 2019), 26-30; Petr Pokorny, Hermeneutika jako Teorie Porozuméni: Od Zdkladnich Otdzek
Jazyka k Vykladu Bible [Hermeneutics as a theory of understanding: From basic questions of language
to Bible interpretation] (Prague: VySehrad, 2006), 17-19; Manlio Simonetti, Lettera e/o allegoria: Un
contributo alla storia dell’esegesi patristica (Rome: Institutum Patristicum Augustinianum, 1985).

%3 Holly Johnson provides a general list of the patristic authors commonly present in late-medieval
English sermons, see Johnson, The Grammar of Good Friday, 54; Thomas Bestul gives a more detailed
list of patristic works that influenced the late-medieval production of devotional literature on the Passion.
This list includes Augustine’s Tractatus in Johannem, Jerome’s expositions on Matthew, Bede’s
commentaries on Luke and Mark, and Gregory the Great’s Homiliae in evangelia. Bestul, Texts of the
Passion, 30.
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and anti-Manichean letters, Gregory’s Homiliae in evangelia and Moralia in Job.
However, their sermons also demonstrate an adequate knowledge of the Greek Church
Fathers’ tradition: quotations from Origen’s, John Damascene’s, and Chrysostom’s
homilies and Old Testament commentaries frequently appear in the preachers’
discourses. The use of these sources might indicate the preachers’ easy access to the
texts and their interest in rich metaphorical language and abundance of doctrinal and
moral explanations in Augustine and Gregory and passages creating an intimate
response found in Chrysostom respectively.>*

In this section, it will suffice to say that the Fathers broaden the New Testament
Passion hermeneutics primarily by viewing it in the light of the events of Genesis,
Exodus, Leviticus, and Numbers. Apart from offering a cluster of significant
theological concepts (covered in the second chapter of the thesis), this extension of the
arsenal of biblical prefigurations creates several exegetical commonplaces and refines
key Christological archetypes, first introduced in the Paulian New Testament books.
These types include Adam-progenitor of Gen. 1-3;% innocent Abel of Gen. 4;%
sacrificial Passover lamb (Ex. 12:46), and Levitical goat (Lev. 14:33-16:34).%’
Moreover, we can add Moses, praying with his extended hands in the battle with
Amalek (Ex. 17:11), and his sanative bronze serpent of Nm. 21:4-9 to the list as the

Fathers interpret these two types as vivid prefigurations of Jesus on the cross.*®

54 A fourteenth-century Bohemian liturgical Breviarium from Prague lists Chrysostom’s and Gregory’s
homiletic commentaries as the most appropriate for the Passiontide season. MS VI.F.12a, fols. 202v—
205v, Czech National Library, Prague; Vilém Herold demonstrated that numerous Augustine’s works
were popular in the Prague academic milieu between 1348-1420. Vilém Herold, “Master Jan Hus and St.
Augustine,” BRRP 8 (2011), 44.

%5 Paul’s Book of Romans was the first to mention this type, which was later significantly developed by
Origen, Methodius, Augustine, and Cyril of Alexandria. More on the evolution of the Adam-Christ
typology, see John VanMaaren, “The Adam-Christ Typology in Paul and Its Development in the Early
Church Fathers,” Tyndale Bulletin 64, no. 2 (2013): 275-97.

5 While Paul’s Epistle to Hebrews 11:3-5 treated Abel as a Christological model of faith and
righteousness, the Church Fathers looked at this type through empathetic optics, presenting Abel as an
innocent victim of murder. Emmanouela Grypeou and Helen Spurling, The Book of Genesis in Late
Antiquity: Encounters between Jewish and Christian Exegesis (Leiden: Brill, 2013), 117-118.

57 Initially appearing in 1 Cor 5:7 as the prefiguration of Christ’s Passion in Jh 19:23-36, the symbolic
view of Christ as the Passover lamb was refined over centuries predominantly by Augustine and Gregory
in connection with the Eucharist. Charles Kannengiesser, Handbook of Patristic Exegesis: The Bible in
Ancient Christianity (Leiden: Brill, 2004), 239; Augustine and Isidore understood the goat model from
the sacramental perspective as well. Rebecca Maloy, Songs of Sacrifice: Chant, Identity, and Christian
Formation in Early Medieval Iberia (Oxford: Oxford University Press, 2020), 50; The typological
reading of Christ as the Old Testament calf is analyzed in Paolo Siniscalco, Mito e storia della salvezza:
Ricerche sulle piu antiche interpretazioni di alcune parabole evangeliche (Turin: G. Giappichelli, 1971),
86.

%8 Gregory of Nissa, Barnabas, and Tertulian regard these episodes as prefigurations of the main events
in the history of salvation. Kannengiesser, Handbook of Patristic Exegesis, 239.
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Combined with the tropological moral reading of the Bible, this retrospective treatment
of the Passion story offered later authors a wide number of possibilities to construct
their devotional discourses.

Over time, Church Fathers’ hermeneutic approach gradually migrated to
numerous compendia of biblical retellings and commentaries. The earliest signs of this
extensive migration can be attested by the Glossa Ordinaria,® compiled in twelfth-
century France and subsequently diffused elsewhere, including Bohemia.®® Jerome,
Anselm, Rabanus, Augustine, Ambrose, Gregory, Bede, and other patristic authors,
occasionally not referred to directly in the text, underpin the Glossa’s four-fold running
commentary on the Passion accounts in each Gospel. Thus, it assembles different
patristic approaches, which range from the allegorical understanding of biblical verses
concerning salvation history to the literal-grammatical examination of the Gospels’
narrative.

Rather than scrutinizing the plenitude of quotations constituting the Glossa’s
exegesis, it is enough to mention a few examples to illustrate how it adapts and
manipulates the patristic understanding of the Passion narrative. Thus, following the
Fathers’ vast typological medley regarding the instances where the Gospels are silent,
the Glossa disseminates their use of the Old Testament verses and turns them into
widespread commonplaces. This notion is exemplified in its section on John 19:8,9.
Commenting on Christ’s silence at Pilate’s court, the Glossa compares the former to a

meek lamb from lIsaiah 53:7:

When Pilate, therefore, had heard this saying, he feared the more. And he entered into

the hall again, and he said to Jesus: Whence art thou? But Jesus gave him no answer.

59 1t is well-known that the Glossa Ordinaria resulted from an exegetical teamwork of several authors
and thus survives in a set of manuscripts. Taking this fact into consideration, I will be using the unifying
term “Glossa” in relation to this set. More on the Glossa and its popularity, see E. Ann Matter, “The
Church Fathers and the Glossa Ordinaria,” in The Reception of the Church Fathers in the West: From
the Carolingians to the Maurists, vol. 1, ed. Irena Backus (Boston: Brill Academic Publishers, 1997),
83-112; Lesley Smith, Glossa Ordinaria: The Making of a Medieval Bible Commentary (Leiden: Birill,
2014); Cédric Giraud, Per verba magistri: Anselme de Laon et son école au Xlle siécle (Turnhout:
Brepols, 2010).

80 Not only were copies of the Glossa brought to Bohemia from abroad in the fourteenth century, but also
were copied in Bohemian scriptoria as it was, for instance, in the case of the mid-fourteenth-century
manuscript XVVI.A.3, produced in the Augustinian monastery near Roudnice nad Labem. The manuscript
is currently stored in the Czech National Library in Prague. For the approximate (yet, so far, incomplete)
estimations of the Glossa’s manuscripts, consult the FAMA database, accessed April 21, 2024:
https://fama.irht.cnrs.fr/fr/oeuvres/index?lettre=G.
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[interlinear gloss] Where [Jesus] did not answer, he kept silent like a sheep; where he
answers, he teaches like a shepherd.

[marginal gloss] But Jesus... Here and in other places, we read that Christ kept silent
in order to fulfill the prophecy: He was offered because it was his own will, and he
opened not his mouth. The similitude of the lamb is given so that he is not considered
guilty in his silence but innocent. For he is not convicted as a conspirator but as a meek

person [who] is sacrificed for others.*

In such a manner, the Glossa adopts the soteriological reading of the verse
which first appeared in the patristic Epistle of Barnabas.®? Together with many other
examples of messianic understanding of the Passion, this allegorical treatment of the
Old Testament prophetic verse later spread over late-medieval devotional literature (for
instance, Ludolph of Saxony’s fourteenth-century bestseller Vita Jesu Christi can be
mentioned among its most-prominent recipients), iconography, and preaching.%?

Another aspect worth to be mentioned is the Glossa’s critical selection of
patristic sources, combined with a particular emphasis on literal hermeneutical sense
when it comes to interpreting biblical events, names or toponyms. For instance,
presenting Christ on his way to Golgotha, the Glossa on Matthew comments upon the
biblical text by marginal notes on the crucial distinction between the reasonable - as it
becomes evident from the composers’ point of view - Syriac translation of the toponym
as “Calvarie” (“skull” in Latin) and a Jewish legend, which “wrongly” links the locus

with the burial of Adam’s skull. The second interlinear gloss supports this critical

81 «“Cum ergo audisset Pilatus hunc sermonem magis timuit et ingressus est in pretorium iterum et dixit
ad Jesum: Unde es tu? Jesus autem responsum non dedit ei (Jh. 19:19).
[interlin.] Ubi non respondebat sicut ovis silebat ubi respondet sicut pastor docet.
[marg.] Jesus autem... Hic et in aliis locis legitur siluisse Christus ut prophetia impleatur: Sicut agnus
coram tondente sine voce, sic non aperuit os suum. Que similitudo de agno data est ut in suo silentio non
reus sed innocens habeatur. Non enim ut conscius convincitur sed ut mansuetus pro aliis immolatur.”
Glossa Ordinaria, digital edition, in Sacra Pagina. (IRHT-CNRS, 2024), accessed July 3, 2023:
https://gloss-

e.irht.cnrs.fr/php/editions_chapitre.php?id=liber&numLivre=58&chapitre=58_19#capl9 verset8.

52 Compare the Glossa with The Epistle of Barnabas, especially as cited in: Ante-Nicene Fathers: The
Writings of the Fathers down to A.D. 325, vol. 1., eds. Alexander Roberts and James Donaldson (New
York: Christian Literature Publishing Co., 1885), 139.

83 More on the textual transmission of this commonplace in the late Middle Ages, see James H. Marrow,
“Inventing the Passion in the Late Middle Ages,” in The Passion Story: From Visual Representation to
Social Drama, ed. Marcia A. Kupfer (University Park: Pennsylvania State University Press, 2008), 44.
The iconographical tradition of depicting meek Christ in connection with Isaiah 53:7 is extensively
discussed in James H. Marrow, Passion Iconography in Northern European Art of the Late Middle Ages
and Early Renaissance: A Study of the Transformation of Sacred Metaphor into Descriptive Narrative
(Kortrijk: Van Ghemmert Pub. Co., 1979), 97.
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stance, concluding that Golgotha got its meaning as a place of public executions

through beheading:

And they came to the place that is called Golgotha (Mt. 27:33).

[interlinear gloss] As where the area of criminals was, there [were] the banners of
martyrs.

[1st marginal gloss] [Golgotha] is a Syriac [word], and it is interpreted as ‘skull’ not
because of the baldness of Adam, who, [as] they falsely claim [was] buried there, but
because of the beheading of criminals. Adam was buried near Hebron [as] it is read in
the book of Jesus.

[2nd marginal gloss] Outside the gate, there are places where the heads of criminals

were cut off. And Calvarie got the name of the beheaded [...].%*

Here, the Glossa showcases the contrasting interplay of the Fathers’ positions:
while Ambrose, whose works were undoubtedly known to the Glossa’s composers,®
made a clear reference to Adam being buried at Calvary and accepted the possible
veracity of the legend;®® the interpretation of Jerome (and later Bede), strongly opposing
this idea, becomes dominant in the Glossa’s exegesis.

The two examples above illustrate the Glossa's exegetical capacity: it is flexible
enough to offer different interpretations of the biblical accounts about Christ’s anguish,
torture, and death that range from a scholastic lesson on grammar to a moving
penitential narrative, using rich typological language and recapitulating some basic
aspects of the history of salvation. As a result, the assortment of hermeneutical
approaches found in the Glossa would produce easily recognizable Passion

commonplaces. As Thomas Bestul has already diligently indicated,®” these

64 “Et venerunt in locum qui dicitur Golgotha (Mt. 27:33).
[interlin.] Ut ubi erat area damnatorum, ibi vexilla martyrum.

[1. marg.] Syrum est, et interpretatur ‘calvarie’, non ob calvitium Ade quem mentiuntur ibi sepultum,
sed ob decollationem damnatorum. Adam juxta Hebron in libro Jesu legitur sepultus.

[2. marg.] Loca sunt foris portam in quibus capita truncabantur damnatorum. Et Calvarie, hoc est
decollatorum sumpsere nomen [...].” Glossa Ordinaria, digital edition, accessed July 3, 2023:
https://gloss-
e.irht.cnrs.fr/php/editions_chapitre.php?id=liber&numLivre=55&chapitre=55_27#cap27_verset33.

8 As demonstrated in Jesse M. Gellrich, The Idea of the Book in the Middle Ages: Language Theory,
Mythology, and Fiction (Ithaca: Cornell University Press, 2019), 160.

8 Colin Morris, The Sepulchre of Christ and the Medieval West: From the Beginning to 1600 (Oxford:
Oxford University Press, 2010), 28; Bain, Passion and Resurrection Narratives, 132.

57 For the list of Passion commonplaces originated from the Glossa, see Bestul, Texts of the Passion, 30—
31
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commonplaces included the preceding discussion on the term “Golgotha”; details on
the shape and measurements of Christ’s tomb; idea that Christ’s despair in the garden
of Gethsemane was caused not by fear but the upcoming loss of the wicked; and other
moral and sacramental readings that | will cover in the following chapters. As these
hermeneutical cliches enjoyed wide geographical distribution and remarkable
popularity in monastic and university milieus, they would subsequently affect
exegetical and preaching circles.

Among the exegetical works that adopted the Glossa’s commonplaces and
patristic triad of hermeneutical senses, there was Peter Comestor’s Historia Scholastica
composed around 1170.%8 According to Lucie Dolezalova, so many manuscripts of this
biblical tool were produced due to its unsurpassed popularity all over medieval Europe,
especially in the academic milieu, that “no modern editor has dared to prepare a new
edition of the complete text.”®® The Historia Scholastica’s success also reached out to
the Bohemian lands: its numerous copies were brought to and then recopied in
Bohemia, and some of the manuscripts with Bohemian origin later circulated in other
parts of East-Central Europe as Agnieszka Fabianska has demonstrated on the example
of the Polish lands.™

The Historia Scholastica heavily relies on the Glossa as to its literal fixation on
grammar and geography, " already mentioned commonplaces, and selection of patristic
authorities. However, as David Luscombe has convincingly suggested, Comestor’s
hermeneutics and choice of patristic prooftexts frequently adhere to the masters of the
Saint-Victor Abbey.”? Namely, similar to Hugh of Saint Victor’s (d. 1141) approach,

Comestor’s reading of the biblical accounts methodologically refines Gregory the

% For general information on the Historia Scholastica and its popularity, see: Giuseppe Cremascoli and
Claudio Leonardi, La Bibbia nel Medioevo (Bologna: Edizioni dehoniane, 1996); James H. Morey, “Peter
Comestor, Biblical Paraphrase, and the Medieval Popular Bible,” Speculum 68 (1993): 6-35. On the
reception of the Historia Scholastica in the Czech context, see Ludmila Pacnerova, Starocesky Hlaholsky
Comestor [Old Czech Glagolitic Comestor] (Prague: Euroslavica, 2002).

8 Lucie Dolezalova, Obscurity and Memory in Late Medieval Manuscript Culture: The Case of the
‘Summarium Biblie’ (Krems: Medium Aevum Quotidianum: Gesellschaft zur Erforschung der
materiellen Kultur des Mittelalters, 2012), 38.

 Agnieszka Fabianska, “Sredniowieczne Rekopisy Historia Scholastica Piotra Comestora w Zbiorach
Polskich [Medieval manuscripts of Historia Scholastica by Peter Comestor in Polish collections],” Z
Badan Nad Ksigzkq i Ksiegozbiorami Historycznymi 9 (2015): 121-47.

I More on Comestor’s literal interpretation of the Bible, see David Luscombe, “Peter Comestor and
Biblical Chronology.”

2 David Luscombe, “The Place of Peter Comestor in the History of Medieval Theology,” in Pierre Le
Mangeur ou Pierre de Troyes, maitre du Xlle siécle, ed. Gilbert Dahan (Turnhout: Brepols, 2013), 34—
35.
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Great’s functional analogy of building a house based on history and allegory and

reinforced with moral understanding as stated in the Historia Scholastica’s prologue:

[God] has the sacred Scripture for a dining room [...]. There are three parts of this room:
the foundation, walls, and roof. History is the foundation. [...] Allegory is the
supporting walls, which signifies one deed through another deed. Tropology is the roof
superimposed on the top of the house, which teaches what we should do through what
has been done. The first is plainer, the second is sharper, the third is sweeter.
Sometimes, allegory is used through a person, [...] object [...], place [...], time [...], and
fact [...]. Tropology is a transformative discourse, pertaining to the moral life of the
soul; and it is more moving than allegory, which has to do with the militant church, and

anagogy [dealing with] the triumphant church and the Holy Trinity.”

Remarkably, as we can see from Comestor’s prologue, hermeneutical tradition
had already undertaken a major shift by the twelfth century. While clinging to the literal
reading of the Scripture, scholasticism turned back to the use of the previously less
popular anagogical approach (known at least since the time of Augustine) in addition
to the preferred “history-allegory-tropology” model. Hugh of Saint Victor defines
anagogical sense as a mystical uplifting that occurs when, through a visible biblical
fact, an invisible one (that is, pertaining to the eternal life of Heaven) is declared.”™

Some of the Historia Scholastica’s chapters on Christ’s final hours may
illustrate Comestor’s scholastic Passion hermeneutics in detail. For instance, the text’s
longest chapter on the Passion events (Chapter CLXII De suspendio Jude) depicts
sorrowful Judas, trying to make up for his betrayal and return thirty pieces of silver to
the Pharisees. Matthew’s biblical account (Mt. 27:2-4) is placed at the beginning of the
chapter, and the Pharisees’ response to Judas - “Tu videris” - is first considered in its

literal-grammatical reading in the perfect subjunctive tense: “Quasi dicant: Tu vidisti

73 “Sacram Scripturam habet pro cenaculo [...]. Cenaculi hujus tres sunt partes, fundamentum, paries,
tectum. Historia fundamentum est. [...] Allegoria paries superinnitens, que per factum aliud factum
figurat. Tropologia, doma culmini superpositum, que per id quod factum est quid a nobis sit faciendum
insinuat. Prima planior, secunda acutior, tertia suavior. Sumitur allegoria quandoque a persona [...];
quandoque are [...]; quandoque a loco [...]; quandoque a tempore [...]; quandoque a facto [...]. Tropologia
est sermo conversivus, pertinens ad mores animi; et magis movet quam allegoria, que pertinet ad
Ecclesiam militantem, anagoge ad triumphantem et ad Domini trinitatem.” The Latin text is taken from
Agneta Sylwan, ed., Petri Comestoris Scolastica Historia. Liber Genesis (Turnhout: Brepols, 2005), 5.
4 Cited from Mauricio Beuchot and Juan Tubert-Oklander, “Hermeneutics in Medieval Thought,” in
The Routledge Companion to Hermeneutics, eds. Jeff Malpas and Hans-Helmuth Gander (London:
Routledge, 2017), 26.
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quid feceris” (“As if [the Pharisees] say: You have seen what you had done”). The
following second interpretation of the response in the future perfect tense hints that
Judas would eventually realize his grave sin: “Tu videbis, cum senties in pena te
peccasse” (“You will see, when in punishment, you feel that you have sinned”).
Consequently, this literal examination serves as a logical bridge to the tropological
reading of Matthew’s verse. More specifically, quoting Jerome’s commentary on Psalm
108, Comestor points out that Judas made a more serious moral transgression when he
hanged himself instead of saving his soul through penance. Finally, the fourfold
hermeneutic chain closes with Comestor’s mystical interpretation by stressing that after
Judas hanged himself, his body burst to let his doomed soul out because otherwise it
could not leave through the mouth, which had kissed Christ at the moment of his
arrest.”™

Further, in the same chapter, the Historia Scholastica slowly assesses
discrepancies among biblical authors regarding the price of Judas’s betrayal. The
Gospels’ verses are supported with Old Testament commonplaces from Isaiah,
Zachariah, and Jeremiah and mixed with extensive commentaries from Jerome,
Porhyrius, the Glossa, Origen, and Augustine. The chapter ends with the idea that Judas
mispriced Christ by accepting only thirty pieces of silver. Together with the
aforementioned mystical treatment of Judas’ soul sealed in his body, this motif was
later found elsewhere, ranging from literature to arts and preaching.®

Accordingly, conceived primarily for school students and masters, the Historia
Scholastica presents a much more complex Passion hermeneutics. However, it does so
in a more accessible and comprehensible way by introducing a more convenient layout

and harmonizing the four Gospels instead of commenting on each separately. Such a

s “Tunc Judas poenitentia ductus, retulit triginta argenteos, dicens principibus sacerdotum: Peccavi
tradens sanguinem justum. At illi dixerunt: Quid ad nos? Tu videris (Matth. XXVII), quasi dicant: Tu
vidisti quid feceris, et sic est praeteritum subjunctivi. Vel tu videbis, cum senties in poena te peccasse, et
sic est futurum subjunctivi. [...] Dicit Hieronymus super CVIII psal. quia magis offendit Judas Deum,
quando se suspendit, quam in hoc quod cum prodidit. Et projectis argenteis in templo, abiens, laqueo se
suspendit et crepuit medius, effusis visceribus, et in hoc quodammodo delatum est ori, quo osculatus erat
Dominum, ne per os spiritus effunderetur. Petri Comestoris Historia Scholastica in Evangelia, in PL
198, col. 1624-1625.

6 Brian Murdoch, Cornish Literature (Cambridge: D.S. Brewer, 1993), 29; Annette Weber, “The
Hanged Judas of Freiburg Cathedral: Sources and Interpretations,” in Imagining the Self, Imagining the
Other: Visual Representation and Jewish-Christian Dynamics in the Middle Ages and Early Modern
Period, ed. Eva Frojmovic (Leiden: Brill, 2002), 169; Martha Bayless, Sin and Filth in Medieval Culture:
The Devil in the Latrine (New York - London: Routledge, 2012), 128.
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condensed index of authorities and exegetical commonplaces would prove a handy

textual aid for later preachers’ use.”’

Later “patristic mediators” and thematic anthologies

Next, it is worth briefly mentioning other exegetical tools that were popular in
late-medieval Bohemia and beyond. Among them is the Catena Aurea of the
Dominican Thomas Aquinas (d. 1274), one of the most influential medieval theologians
and biblical commentators. As scholars estimate, the Catena Aurea - a running
commentary on the Gospels with the anthological collection of excerpts from Latin and
Greek patristic authors - was one of Aquinas’ most copied works throughout the late
Middle Ages.”® Reaching even distant parts of Europe,’® the Golden Chain was also
copied in Bohemia: the Czech National Library and the National Museum Library of
Prague contain several surviving manuscripts that originated in Bohemia from 1349 to
1400.89 Katrin Ettenhuber coined this textual aid as a “patristic mediator” and
showcased its functional usefulness and impact on later preachers, specifically on the
British Isles.® As to the Bohemian case, while Zden&k Uhlii has already argued that
the Catena was one of the most favorite aids for Bohemian preachers, especially
Thomas of Stitny and Mili¢ of Kromé#iz,8 unstudied Passion Sunday sermons of
Conrad Waldhauser also demonstrate partial dependency on this biblical compendium,
thus additionally contributing to the theory about its popularity on the Bohemian

preaching stage.

" Anna Pumprova has demonstrated that Robert of Olomouc used Historia Scholastica in his Sermones
super epistolas. Anna Pumprova, “The Earliest Sermon Collections from the Territory of the Bohemian
Kingdom: Searching for Sources and Originality,” in Preaching in East-Central Europe in the Late
Middle Ages, eds. Pavel Soukup, Olga Kalashnikova (Turnhout: Brepols, forthcoming).

8 Jean-Pierre Torrell, Initiation a Saint Thomas d’Aquin. Sa personne et son eeuvre (Paris: Les Editions
du Cerf, 2015), 204. Moreover, the ongoing approximate calculations of the FAMA manuscript database
include more than 230 manuscripts of the Catena produced all over Europe before 1400, see
http://fama.irht.cnrs.fr/en/oeuvre/268435 (accessed on April 24, 2024).

8 For example, Jussi Hanska has demonstrated that the source was known to Finnish preachers in the
Middle Ages. Jussi Hanska, “Poverty and Preaching between the Middle Ages and Early Modern Period.
The Case of Ericus Erici, Bishop of Turku,” in Lived Religion and the Long Reformation in Northern
Europe c. 1300-1700, eds. Raisa Maria Toivo and Sari Katajala-Peltomaa (Leiden: Brill, 2017), 142.
801 consulted MSS V.D.17, XI111.B.15, X111.A.3 of the National Library in Prague. The mentioned FAMA
database lists ten manuscripts of the Catena.

81 Katrin Ettenhuber, “The Preacher and Patristics,” in The Oxford Handbook of the Early Modern
Sermon, eds. Hugh Adlington, Peter McCullough, Emma Rhatigan (Oxford: Oxford University Press,
2011), 39.

82 7den&k Uhli¥, “Das lateinische und tschechische Predigen im 14. und 15. Jahrhundert: Ubersetzung —
Adaptation — Mutation,” in Umbriche Innerhalb der Schriftlichkeit in profanen und sakralen
Ubersetzungstexten des Deutschen, Tschechischen und Polnischen vom 15. bis 17. Jahrhundert, ed.
Sebastian Seyferth (Hildesheim: Olms, 2014), 36.
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Following the Glossa’s hermeneutical approach, Aquinas presents what Craig
Gardiner calls a “polyphonic chain” of authoritative analogies.®® Pietro Delcorno
suggested assessing its hermeneutic value for preaching based on the order of
authorities cited within the text.2* A quick observation of the text’s chapters on the
Gospels’ accounts about the Passion indicates the hierarchic prevalence of paragraphs
from Bede in the Catena Aurea on Mark; Augustine and Chrysostom in the Catena on
Matthew and John; and Bede, Augustine, and Ambrose - on Luke. Moreover, choosing
excerpts from these patristic authors, Aquinas adheres to the scholastic reading of the
Bible as he prefers commentaries on the literal sense of the Scripture over allegorical
and tropological ones. Bert Roest perceives this selective literal understanding of the
Gospels as the basis for Aquinas’ theological argumentation,®® and | agree with this
interpretation.

Regarding the Catena’s practical value for preachers, the scholarship agrees that
Aquinas’ anthology brought some previously unknown Greek Fathers to Western
intellectuals.® It is plausible that Bohemian preachers could have benefited through this
textual transmission of patristic texts and ideas as well. This textual migration can be
evidenced through the example of Pseudo-Chrysostom’s fifth-century collection of
patristic homilies known as Opus Imperfectum in Mattheum.® It should be mentioned
here that scholars listed the Opus among the patristic sources repeatedly cited by Mili¢
of Kroméiiz and Henry Totting of Oyta.®8 In turn, researchers also highlighted the
presence of citations from the Opus Imperfectum in Aquinas’ Catena Aurea (in fact, it
is the text most often cited in the Catena: 444 times),® which - as | have already

mentioned - was known to Bohemian preachers at least since the 1360s.

8 Craig Gardiner, Melodies of a New Monasticism: Bonhoeffer’s Vision, lona’s Witness (London: SCM
Press, 2018), 60.

8 Pietro Delcorno, In the Mirror of the Prodigal Son: The Pastoral Uses of a Biblical Narrative (c. 1200-
1550), 75.

8 Bert Roest, Franciscan Learning, Preaching and Mission, ¢. 1220-1650: Cum scientia sit donum Dei,
armatura ad defendendam sanctam Fidem catholicam... (Leiden: Brill, 2015), 90.

8 Leo J. Elders, “Thomas Aquinas and the Fathers of the Church,” n The Reception of the Church Fathers
in the West: From the Carolingians to the Maurists, vol. 1, ed. Irena Backus (Leiden: Brill, 1997), 344.
87 T will also discuss the text’s theological importance for preaching for Good Friday in the following
chapter.

8 On the Opus Imperfectum in Mili¢’s synodal sermons see Vilém Herold, “How Wyclifite Was the
Bohemian Reformation?” BRRP 2 (1998), 29. On Henry Totting’s use of the text, consult Odstr¢ilik et
al., Henry Totting of Oyta.

8 Jindfich Marek, “Svatovaclavska Kazani Ceskych Utrakvistii [St. Wenceslas sermons of the Czech
Utraquists],” in Cesta k Rozmanitosti: Shornik Prispévkii k Zivotnimu Jubileu PhDr. Zdertka Uhlive [The
road to diversity: A collection of contributions to the anniversary of PhDr. Zdeniek Uhlif], ed. Renata
Modrakova and Toma$ Klimek (Prague: Nérodni knihovna Ceské republiky, 2016), 169; Jean-Pierre
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Notably, the nature of textual aids (whether these were anthologies and
conspectus-like florilegia - thematic handbooks of authoritative excerpts and
commonplaces - or extensive copies of primary sources) that Bohemian preachers
might use to access patristic and other authoritative texts remains debatable.®® In his
compelling analysis of fourteenth-century theological literature, Damaus Trapp pointed
out that religious authors switched to a historico-critical approach to sources around
that period. As a result, they no longer used florilegia and anthologies because these
compilations could have potentially contained scribal errors or frivolous
misinterpretations and provided authoritative citations without their original context.
For these reasons - Trapp continued - similarly to humanists, fourteenth-century
theological writers (primarily Augustinians) came back to the ad fontes approach.®*

This argument might be partially valid if applied to a Good Friday model
sermon Tu in sanguine testamenti (composed by Mili¢ around the 1360s at the
beginning of his preaching career) and a sermon-like Good Friday discourse by Tomas
Stitny as the authors predominantly cite entire chapters from authorities. It is unlikely
that these wordy chunks of auctoritates originated from an anthology or florilegium,
which typically quotes a few lines from a given author. This single case, however,
cannot represent the whole Bohemian corpus (including Mili¢’s later Good Friday
sermon, which comes from the 1370s and occasionally relies on the Catena Aurea).
Neither can I unconditionally accept Trapp’s thesis that local theologians - and probably
preachers - did not use florilegia at their desks because, to my knowledge, there are at
least six preserved manuscripts of Thomas of Ireland’s Manipulus florum in Prague
libraries. Three earlier copies of this popular compilation originated from the fourteenth
century (mainly in the last third of the century): two of them are of Bohemian origin,
and the other is of uncertain provenance. Considering these two facts, one might take
a middle ground and assume that the two methods of reading auctoritates - condensed
anthology or florilegia and the ad fontes approach - could have been used or at least

known to some Bohemian preachers.

Torrell, Saint Thomas Aquinas. The Person and His Work, Vol. 1. (Washington: Catholic University of
America Press, 2005), 138.

% Herold assumes that florilegia might have been known to several composers of sermons in fourteenth-
century Bohemia. Herold, “How Wyclifite Was the Bohemian Reformation?”” 29.

%1 Damasus Trapp, “Augustinian Theology of the 14th Century: Notes on Editions, Marginalia, Opinions
and Book-Lore,” Augustiniana 6 (1956), 147.

92 These manuscripts are: IV.C.7, Czech National Library, Prague; XII. B. 18, Czech National Library,
Prague; and X1V C 8, Library of Czech National Museum respectively.
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Similarly to the Catena Aurea, Nicholas of Lyra’s and Nicholas of Gorran’s
exegetical anthologies offered similar tactics of mediating the Passion narrative.®
These texts provided the most popular mode of accessing the Fathers and later
authoritative authors (in a way similar to the condensed florilegia) and, hence, proved
helpful for Bohemian preachers to pick necessary citations according to their needs.
Together with the biblical accounts, patristic texts, and running scriptural
commentaries, these later “mediators of authorities” became one the primary exegetical
tools for preachers. The multi-leveled reading of the Passion narrative and Good Friday
events contained in these textual aids also contributed to unfolding basic theological

concepts that Bohemian preachers could cover in their discourses.

93 Lyra’s biblical commentary was a homiletical bestseller all over Europe and was also known in Prague
as attested by the late-fourteenth-century attempts to translate it into vernacular in Bohemia. See Andrea
Svobodovéa and Milada Homolkova, Vyklad Mikulase Lyry na Evangelium Sv. MatouSe: Kriticka Edice
Staroceského Prekladu [Nicholas of Lyra’s Commentary on the Gospel of Matthew: A critical edition of
the Old Czech translation] (Prague: Scriptorium, 2018). Most likely, Gorran’s popular commentaries also
circulated in Bohemia, as | will demonstrate in Chapter 8 in the case of Milic.
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Chapter 2. Theology of the Passion

To late-medieval preachers, the treatment of Good Friday events did not
encompass a mere knowledge of the Bible and authoritative exegetical commentaries
but also embraced a set of theological deductions drawn from the scriptural narrative.
The mentioned crucial works and other essential preaching aids circulating in Bohemia
in the late thirteenth-fourteenth century created what Berndt Hamm and John M.
Frymire define as “normative centering in the theology of the Passion.”% Thus, the use
of the most popular texts for preaching in the Bohemian intellectual milieu repeatedly
standardized fundamental discursive nods related to Christ’s Passion. These dominating
thematic clusters included soteriological polemics, focus on the salvific effects of
Christ’s blood and a sinner’s penance in the views of sacramental theology, selected
ecclesiological views, and the growing importance of Christ’s corporeality and
humanization.

Soteriology: How are people liberated from the devil’s power through Christ’s Passion?

The lion’s share of theological texts and devotional literature circulating in the
Bohemian lands throughout the late thirteenth to fourteenth centuries transmitted a
coherent doctrinal explanation of the reasons and effects of Christ’s sacrifice. These
treatments were part of a long-standing narrative of salvation. Apart from utilizing the
Old Testament prophetic verses from Isaiah, Zachariah, and Lament Psalms to develop
what Longenecker refers to as “the biblical Passion apologetics™,*® these texts went
beyond the early-medieval understanding of Christ’s death in relation to his subsequent
victory over the devil and amplified it with Anselmian complex rationalization of
salvation.

In order to provide a sample of soteriological views permeating Prague around
the 1300s-1380, it is worth selectively addressing the most popular and influential local
and ‘international’ texts on the subject. The texts in question include widely-copied
Pseudo-Chrysostom’s Opus Imperfectum, Thomas of Ireland’s De tribus punctis
essentialibus christianae religionis, Pseudo-Anselm’s Dialogus beatae Mariae et
Anselmi de Passione Domini, an anonymous treatise Malogranatum, and numerous

theological handbooks (primarily Peter Lombard’s third book of Sentententiae and a

% Berndt Hamm and John M. Frymire, “Normative Centering in the Fifteenth and Sixteenth Centuries:
Observations on Religiosity, Theology, and Iconology,” Journal of Early Modern History 3, no. 4 (1999):
307-54.

% Longenecker, Studies in Hermeneutics, Christology, and Discipleship, 93-94. | have also discussed
these prophetic verses in the previous chapter.
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series of commentaries on it). However, to avoid repeating the existing scholarship, |
will mention these works only briefly instead of providing their full-fledged analysis,
which would be redundant for the scope of the thesis.

Looking at the Good Friday events as part of a grand historical continuum,
medieval authors placed Christ’s crucifixion in the broader chronological framework
of salvation. In doing so, they retrospectively considered Christ’s oblation the most
effective way to destroy the devil’s long-lasting power over sinful humanity, which he
had unlawfully established long before Christ’s birth. For instance, this strategy is
adopted in the second homily of the mentioned Opus Imperfectum by Pseudo-
Chrysostom,®® which was most likely known to Bohemian preachers in the fourteenth
century.%’

The homily first opens by placing Christ’s birth and subsequent crucifixion in
the global timeline between the times of Daniel and the Antichrist’s arrival.®® Later in
the homily, the author develops in full detail a discourse on Matthew 2:3-4, where the

devil is regarded as a potent jailer holding captive sinners, impersonated by Herod:

I think that Herod was not so much disturbed in and of himself as much the devil who
was in Herod. Herod was afraid because he had his suspicions, but the devil was afraid
[of Jesus] because he truly knew what was happening. Herod thought the king to be a
man, but the devil knew him to be God. [...] The more eyewitnesses were added on
Christ’s behalf, the more the devil feared the destruction of his own power. Therefore,
both of them were disturbed in their own fervor and feared the successor to their own
kingdom. [...] [Herod] was not governed by his own council but was bound and dragged

by the devil’s chains.%®

Hence, in Pseudo-Chrysostom’s view, the devil’s strategies to govern captured
sinners should be looked at from the gloomy perspective of their imminent death, the

arrival of the Antichrist, and the end of times. Numerous authors extensively discussed

% | have already demonstrated that some parts of the Opus were most likely available to a Bohemian
reader through the Catena Aurea. Furthermore, Smréka traced a full copy of the Opus circulating in
Prague as early as the mid-1360s. Jakub Smréka, “Ceské Reformni Proudy 14. Stoleti a Devotio Moderna
[Czech reform currents of the 14th century and devotio moderna]” (PhD diss., Charles University, 2008),
16-17.

9 Stephen E. Lahey, John Wyclif (Oxford: Oxford University Press, 2009), 155.

% Thomas C. Oden, ed., Incomplete Commentary on Matthew (Opus Imperfectum), trans. James A.
Kellerman (Downers Grove: IVP Academic), 29-30.

9 QOden, Incomplete Commentary on Matthew (Opus Imperfectum), 34.
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this chronological view on the Passion throughout the medieval period.1® Moreover,
one may suggest that this sequential reading of salvific history and the commonplace
of the devil-jailer could have enjoyed particular popularity in Bohemia at least around
the 1360s when the kingdom was permeated by eschatological ideas rising because of
the Black Plague, papal move to Avignon, and general moral decay of the clergy.2*
According to patristic authors, providing a deliverance for humanity’s sins
through Christ’s mediation would prove an effective solution in the light of the
inevitable Last Judgment. For instance, the archetype of Christ-mediator “healing”
humanity’s sins before God is utilized in the chapter De Passione Christi of Isidore of
Seville’s Sententiarum libri tres (also known as De summo bono), which was favored
among monastic clergy and university masters, including Bohemian ones.%?
Interestingly, preserved Bohemian manuscripts from the fourteenth century testify that
Isidore’s text was sometimes copied together with Thomas of Ireland’s well-known
treatise De tribus punctis essentialibus christianae religionis.1® This text refined
patristic soteriology with Anselm of Canterbury’s “theory of satisfaction” by stressing
that the voluntary sacrifice of God-man Jesus,® perfect by his nature, provided the
only possible way to remediate sinful humankind and satisfy offended God. In fact, in
Thomas’s view, the Passion’s salvific effect was so potent that it could overshadow the

power of papal indulgences:

But where indulgences come from, and how many [of them], and to whom they can be
of value, is doubted by many. [...] All this was little compared with the Passion of

Christ, which was in itself sufficient to pay off for all the sins and punishments of the

10 For a detailed analysis of their soteriological views, consult Viladesau, The Beauty of the Cross,
Chapter 4.

101 Metaphorically, Mili¢ places the crucifixion between the same age of devil’s unlawful rule over
captured humanity and the imminent end of times and Last Judgment. This soteriological timeline
functions as the backbone of his scholastic sermon. For the analysis of the text, see Chapter 8. For the
semi-critical edition of the sermon, consult Appendix I.

102 MS 111.G.1, fols. 011v-012v, Czech National Library, Prague. We know about approximately 500
surviving manuscripts of the text in different parts of Europe. Its manuscripts of Bohemian origin include
MK-099, Moravian Library, Brno; I11.G.1 from the Czech National Library, which contains a note
testifying that it belonged to Vojtéch Ranktiv of Jezov, a master at the University of Prague around the
1370s; X.E.20 from the Czech National Library is another example, coming from the monastic milieu.
108 Dolezalova refers to at least 150 mss surviving all over Europe, five of them can be found in Prague
libraries. Lucie Dolezalova, “A ‘Book of Knowledge’? The De tribus punctis christianae religionis
(1316) by Thomas Hibernicus and its Heyday in Late Medieval Bohemia,” in Books of Knowledge in
Late Medieval Europe. Circulation and Reception of Popular Texts, eds. Pavlina Cermanovéa and Vaclav
Zirek (Turnhout: Brepols, 2021), 181-200.

104 The idea that Christ voluntarily accepted responsibility for all human defects originates from John
Damascene’s De fide orthodoxa.
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whole world, even if there were thousand worlds. But [Jesus] himself did not need
those punishments for himself, neither for atonement because he had not sinned, nor
for merit because he was full of grace and glory from the moment of his conception,

and nothing could be added or acquired for himself thereafter.1%

We may suppose that De tribus punctis might have functioned as one of many
media informing the Bohemian clergy and, subsequently, the faithful about the
soteriological value of Good Friday events because the archbishop Arnost of Pardubice
included the treatise in the ecclesiastical statutes of 1349 and ordered to copy both texts
together. Still, it would be naive to assert that the Bohemian clergy had access to
Anselm’s satisfaction theory solely through De tribus punctis. Namely, Pseudo-
Anselm’s Dialogus beatae Mariae et Anselmi de Passione Domini, circulating in local
monastic circles at least since 1319,% and an anonymous mystical treatise
Malogranatum, most likely composed at the Cistercian Zbraslav monastery (also
known as Aula Regia) around the 1330s, transmitted the same soteriological idea.'%’

A close-up: Soteriology in Peter Lombard’s “Sententiae” and later
commentaries

The mixture of the patristic understanding of the Passion (as a means to liberate
humanity from the devil’s tyranny) and Anselm’s theory of satisfaction permeate the
textual tradition of interpreting Peter Lombard’s Libri Quattuor Sententiarum
(composed ca. the 1150s). Brian FitzGerald regards the original tetralogy as a
dominating handbook on theological matters from the thirteenth century onwards.%®

Once the Fourth Lateran Council branded Sentences as the primary textbook for

105 «“Unde autem indulgentie proveniunt, et quantum, et quibus valere possunt, a multis dubitatur. [...] hec
omnia parum erant respectu passionis Christi, que erat per se solum sufficiens ad satisfaciendum pro
omnibus peccatis et penis totius mundi, imo si essent mille mundi. Ipse autem illis poenis non indigebat
per se, nec ad satisfaciendum, quia peccatum non fecit, nec ad merendum, quia ab instanti sue
conceptionis fuit plenus pratia et gloria, nec sibi postea aliquid accrescere sive acquiri potuit.” Beda
Dudik, Statuten des ersten Prager Provincial-Concils vom 11. und 12. November 1349. Im Anhange:
Tractatus De tribus punctis essentialibus christianae religionis von Thomas de Hibernia aus dem J. 1316.
Nach Handschriften und mit Unterstltzung des Mahr. Landesausschusses (Brno: Bieza, Winiker und
Comp., 1872), 104-105.

106 According to the provenance of X11.D.10 currently stored in the Czech National Library.

107 1 will discuss both texts later. It will suffice to say in the connection with the theory of salvation that
the Malogranatum’s chapter 4 of the prologue stresses the redemptive and satisfactory value of the
Passion for liberating humanity; Dialogus’ chapters 1 and 2 recap Anselmian theology as well.

108 Brian Daniel FitzGerald, Inspiration and Authority in the Middle Ages: Prophets and their Critics
from Scholasticism to Humanism (Oxford: Oxford University Press, 2017), 74.
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educational institutions in 1215,%° Lombard’s work prevailed at universities and later
mendicant schools. Hence, it would be logical to assume that a certain part of late-
medieval preachers (primarily members of religious orders but also secular clergy in
some exceptional cases)'!® was familiar with Lombard’s text, which Robert J.
Brancatelli refers to as a “theological resource for preaching and [pastoral]
instruction.”*! As to the text’s presence on the Bohemian preaching stage, we know
that Lombard’s work enjoyed popularity among lecturers at the University of Prague
around the 1370s-1380s and was later commented on by John Hus.'*? Overall, although
the existence of Sententiae’s manuscripts of foreign origin in East-Central Europe can
be traced back up to the 1270s,'® similarly to the Bible, Lombard’s text was often
available to a fourteenth-century reader through dozens of commentaries. '
Moreover, regarding Sententiae’s additional practical value for preachers, it is
generally believed that Lombard paved the way for the emergence of one of the first
preaching aids ever, distinctiones, when the Franciscan Alexander of Hales (d. 1245)
reworked each of the four books into schematic dictionaries of multiple meanings and
allegories for every word of the Scripture in the 1220s.1 Existing scholarship can track

the use of distinctiones to at least two preachers active in Bohemia in the late fourteenth

109 jonathan Hill, Dictionary of Theologians to 1308 (Cambridge: James Clarke & Company Limited,
2010), 470.

110 See a brief overview of how the mendicants and secular clergy could access Lombard’s text in Chris
Schabel, “Were there Sentences Commentaries?”” in Commenter au Moyen Age, eds. Pascale Bermon
and Isabelle Moulin (Paris: Librairie Philosophique J. Vrin).

111 Robert J. Brancatelli, “‘Beset on Every Side’: Reimagining the Ideology of the Roman Catechism
(1566),” in From Trent to Vatican Il: Historical and Theological Investigations, eds. Raymond F.
Bulman and Frederick J. Parrella (New York: Oxford University Press, 2006), 288.

112 For an apt discussion of this process, see Chris Schabel, Monica Brinzei, and Mihai Maga, “A Golden
Age of Theology at Prague: Prague Sentences Commentaries from 1375 to 1385, the terminus post quem
for Evidence of Wycliffism in Bohemia,” AUC Historia Universitatis Carolinae Pragensis 55, no. 1
(2015).

113 Nora Berend, Przemystaw Urbanczyk, and Przemystaw Wiszewski, Central Europe in the High
Middle Ages: Bohemia, Hungary and Poland ¢.900—c.1300 (Cambridge: Cambridge University Press,
2013), 486.

114 For the statistical data on the commentaries, see Chris Schabel, “Reshaping the Genre: Literary Trends
in Philosophical Theology in the Fourteenth Century,” in Crossing Boundaries at Medieval Universities,
ed. Spencer E. Young (Leiden: Brill, 2011), 7275, especially 74.

As to the manuscript evidence, the Czech National Library contains surviving fourteenth-century copies
of commentaries by Peter of Tarantaise (IV.E.2, I11.E.9) and a compilation of several Franciscan authors
(II1.B.10). The Regional Museum in Mikulov also has Guillelmus Autissiodorensis’ Summa super
quattuor libros Sententiarum sive Summa aurea (MIK 6365). The Cistercians also used commentaries
on Sententiae, see section 2 in Monica Brinzei and Chris Schabel, “Critically Editing a So-Called
‘Sentences Commentary’,” in Sicut dicit. Editing Ancient and Medieval Commentaries on Authoritative
Texts, ed. Stefan Schorn, Shari Boodts, and Pieter De Leemans (Turnhout: Brepols, 2020).

115 Richard H. Rouse and Mary A. Rouse, “Biblical Distinctions in the Thirteenth Century,” Archives
d’histoire doctrinale et littéraire du Moyen Age 41 (1974): 27.
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century - Henry of Wildenstein and Henry Totting of Oyta.!® The latter also produced
the first commentaries on Lombard, which originated at the University of Prague.

For these reasons, a brief examination of the third book of Lombard’s Sententiae
and selected most popular commentaries on it might give us a closer insight into
soteriological ideas, dominating among the Bohemian educated clergy at the time. The
book’s distinctions 15-22 discuss Christ’s sacrifice, its reasons, modus operandi, and
salvific effects. However, given that current scholarship has already provided
meticulous investigations of these distinctions, it seems redundant to scrutinize them
wholly.'*” Instead, let us briefly focus on the mentioned motif of humanity’s
deliverance from the devil by Christ’s Passion!'® and look at Lombard’s distinction 19,
chapter 1.

Overall, Lombard’s interpretation of the Passion’s salvific effects mostly
mirrors patristic opinions, primarily that of Augustine. The chapter opens with an
argument drawing from Rom. 5:9 (“in sanguine ipsius justificati sumus” - “we are
justified by his blood”) and stresses that Christ’s death was a key instrument in
liberating the human race from sins and Satan’s chains.*'® According to Lombard, this
liberation is two-fold. On the one hand, he understands Christ’s sacrifice as an act of
God’s love, turning an individual away from sin and leading them to an internal
predisposition to salvation.'?® Expanding on this idea, Lombard adopts Augustine’s
self-reflectory moral views on Christian life: “if we look at him who hung on a tree for
us with the look of right faith, we are delivered from the chains of the devil, that is from
[our] sins.”*?! On the other hand, Sentences consider the effects of the Passion on a

grander soteriological scale as an existential conflict between the offended God and

116 As, for instance, was showcased in Odstréilik et al., Henry Totting of Oyta and Vegete, “Jindrich z
Vildstejna”.

117 For the distinctions’ overview, consult Jacques-Guy Bougerol, “The Church Fathers and the Sentences
of Peter Lombard,” in The Reception of the Church Fathers in the West: From the Carolingians to the
Maurists, vol. 1, ed. Irena Backus (Leiden: Brill, 1997), 151-57; Viladesau, The Beauty of the Cross,
89-92; or Philipp W. Rosemann, Peter Lombard (Oxford: Oxford University Press, 2004), 135-39.

118 This commonplace was also used in several Bohemian Good Friday sermons, see Chapter 8 on Mili¢.
119 «A diabolo igitur et a peccato per Christi mortem liberati sumus, quia ut ait Apostolus 2, in sanguine
ipsius justificati sumus; et in eo quod sumus justificati, id est a peccatis soluti, a diabolo sumus liberati,
qui nos vinculis peccatorum tenebat.” Magistri Petri Lombardi Sententiae in 1V libris distinctae, Lib. IlI,
Dist. XIX, c.1, n.1, Vol. 2 (Grottaferrata - Rome: Collegium S. Bonaventurae ad Claras Aquas, 1981).
120 ““Quia per ejus mortem, ut ait Apostolus 3, commendatur nobis caritas Dei, id est apparet eximia et
commendabilis caritas Dei erga nos, in hoc quod Filium suum tradidit in mortem pro nobis peccatoribus.
[..] Mors igitur Christi nos justificat, dum per eam caritas excitatur in cordibus nostris.” Magistri Petri
Lombardi Sententiae, Lib. Ill, Dist. X1X, c.1, n.2.

121 «Sj ergo recte fidei intuitu in ilium respicimus qui pro nobis pependit in ligno, a vinculis diaboli
solvimur, id est a peccatis.” Magistri Petri Lombardi Sententiae, Lib. 111, Dist. X1X, c.1, n.3.
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Adam-transgressor, who handed humanity into the devil’s possession. In this respect,
Sentences’s soteriology adheres to patristic views, which Lombard expresses in

Augustine’s words:

[Augustine says:] For we had fallen under the ruler of this world, who seduced Adam
and made him a slave [...]. But the redeemer came, and the deceiver was defeated. [...]
However, [Christ] did not shed the blood of the debtor, [...] for he shed his own blood
so that he would wipe away our sins. Therefore, the devil was possessing us, [and] he
was destroyed by the blood of the redeemer. For he did not possess us unless through

the chains of our sins.1

In such a way, following the Fathers, Sententiae offers a brief overview of the
history of salvation from Adam’s metaphorical enslavement to a contractual
deliverance of captured humanity from Satan-debtor by a worthy payoff. Preachers
could use this chronological synopsis as a foundation for their sermons and complement
it with pastoral messages according to their needs.

The ‘pastoral’ way of understanding salvation in relation to Christ’s restitution
for humanity’s sins and an individual’s internal cleansing is present in the later tradition
of commentaries on Sententiae. For instance, in the second question to distinction 19,
the Franciscan Bonaventura (d. 1274) adheres to Lombard’s two-fold notion of an
objective (the sinners’ proprietary deliverance from the original sin) and subjective
(one’s internal absolution from all the committed sins) redemption. Notably,
commenting on this concept, Bonaventura enhances Sententiae’s original text with the
terminology of Anselm’s theory of satisfaction and directly cites his Cur deus Homo.!?®

He does so to discuss how powerful Christ’s sacrifice was to satisfy the guilt of his

crucifiers. Later, in question 4 to the distinction, he generally asserts that Christ’s death

122 «“[ Augustinus ait:] "Incideramus enim in principem hujus seculi, qui seduxit Adam et servum fecit

[...]. Sed venit redemptor, et victus est deceptor. [...] llle autem sanguinem fudit non debitoris [...], llle
quippe ad hoc sanguinem suum fudit, ut peccata nostra deleret. Unde ergo diabolus nos teriebat, deletum
est sanguine redemptoris. Non enim tenebat nos nisi vinculis peccatorum nostrorum.” Magistri Petri
Lombardi Sententiae, Lib. IlI, Dist. X1X, c.1, n. 5.

123 «“Et si tu obicias, quod quantitas transgressionis eorum aequabatur quantitati satisfactionis, dicendum
quod excusabantur per ignorantiam, sicut dicit Anselmus “si enim cognovissent, nunquam Dominum
gloriae crucifixissent”. Aliter etiam potest dici quod nunquam illi crucifixores ex tam mala vluntate
Christum occidebant ex quam bona voluntate Christus passionem sustinebat; et ideo longe potentior erat
passio Christi ad satisfaciendum, quam esset illorum culpa as obligandum.” Bonaventura, “Commentarii
in quattuor libros Sententiarum Petri Lombardi,” in Opera omnia, Vol. 3 (Quarachi: Collegium
S.Bonaventura, 1887), Lib. 1, Dist. XIX, Q. Il , Ad objecta 3.
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was worthy by being “especially penitential and pleasing to God” in saving
humankind.*?4

Bonaventura’s soteriological discourse on question 3 “Whether we are liberated
from the devil’s power through Christ’s Passion” might prove especially useful for
preaching. Here, in the sed contra'® part, the commenter first takes an eschatological
stance by shifting the focus from the historicity of Good Friday events to the foreseeable
arrival of Antichrist. Within this threatening context, the Passion can provide a virtue
to the faithful. Yet, he concludes, people are also liable for falling under the devil’s

power, which might be otherwise avoided through participating in the sacraments:

But on the contrary: [...] 2 Timothy 3:1 says that in the last days perilous times will
come, and the same is said in 2 Thessalonians, Daniel, and Revelation, that in the time
of the Antichrist, the devil will have the greatest power to tempt and vex.

I answer: [...] for [the devil] was conquering everyone by either dishonesty or violence,
[...] and this power is weakened through the Passion, by which the light of truth is
revealed against diabolical fraudulence, and the help of virtue is given against
diabolical violence.

[...] Although the devil’s power was overcome through the Passion, it is still in us to
give strength to the enemy and to subjugate ourselves to the devil’s power. [...] but
those who humbly and devoutly submit themselves to the sacraments and sacramentals,

which contain power from the Passion, do not fear the diabolical power.1%

With its clear structure and evident pastoral focus, Bonaventura’s commentary
was well adapted to serve as a basis for a penitential sermon. Namely, its centering
around the religious instruction of the faithful and promotion of the sacraments reflects

the regulations of the Fourth Lateran Council, which required annual confession before

124 «Passio Christi maxime fuit poenalis et Deo placita et pro nobis etiam fuit soluta.” Bonaventura,
“Commentarii in quattuor libros Sententiarum Petri Lombardi,” Lib. III , Dist. XIX , Q. IV.

125 That is, a part of commentaries which presents a thesis that can dispel the argument of the original
text.

126 «Sed contra: [...] II as Timotheum 3:1 dicitur quod "in novissimis diebus instabunt tempora
periculosa", et hoc ispsum dicitur 1l ad Thessalonicenses et in Daniele et in Apocalypsi quod in tempore
antichristi habebit diabolus maximam potestatem ad tentandum et vexandum. Respondeo: [...] omnes
enim vel superabat per fraudulentiam vel per violentiam [...] et haec potestas debilitata est per passionem,
per quam lumen veritatis aperitur contra diabolicam fraudulentia et adiutorium virtutis tribuitur contra
diabolicam violentiam.[...] quamvis per passionem sit potestas diabolica superata, tamen in nobis est
vires dare hosti et nos subjugare potestati diaboli. [...] qui vero humuliter et devote sacramentis et
sacramentalibus se subiciunt, quae a passione habent virtutem, non formidant diabolicam potestatem.”
Bonaventura, “Commentarii in quattuor libros Sententiarum Petri Lombardi,” Lib. IIT , Dist. XIX , Q.
1l
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the end of each Lenten season. Moreover, the text’s emphasis on pastoral ministry
testifies to the Franciscan order’s attempt to take a leading role in the ongoing
competition with other mendicant orders, primarily the Order of Preachers.

In turn, the Dominicans’ interpretation of the same distinction from Lombard
indicates a similar focus on considering the effects of the Passion through ministerial
lenses. This notion becomes particularly evident if we turn to commentaries on
Sententiae produced by Thomas Aquinas, one of the most prominent theologians of the
order. His brief article 2 of distinction 19 often harmonizes with Bonaventura’s line of
argumentation discussed above. Thus, utilizing the identical eschatological references
to 2 Timothy 3:1 and Apocalypse 5:5 in the sed contra part on whether humanity is
freed from the devil through Christ’s Passion, Aquinas embarks on providing a
response, which attributes a great salvific role to the faithful’s virtuous lifestyle and the

sacraments:

I answer that the devil’s power consists of two things, namely, attacking and detaining
the conquered. However, one is not made a servant by being attacked but by being
defeated [...]. The devil had conquered the whole human race in [the time of] the first
parents and had dominion over them [...] so that no one should enter the door of
paradise. He also subdues each one individually, while he inclines them to sin [...].

Therefore, Christ completely destroyed the devil’s power [...] by the Passion, as far as
sufficiency, though not as far as efficiency, except for those who receive the power of
the Passion through faith, charity, and the sacraments. [...] However, [Jesus] did not
completely abolish the power with which the [devil] attacks, but he weakened [it] at
the very time when he defeated the enemy and gave mankind many aids to resist, such

as sacraments, more abundant grace, and other things of such kind.1%’

Noticeably, Aquinas’ interpretation differs from that of Bonaventura because

the former puts a greater emphasis on the sacraments and looks at them from a

127 «“Respondeo dicendum quod potestas daemonis in duobus consistit, scilicet in impugnando et
detinendo devictos. Ex eo autem quod quis impugnatur, nondum servus factus est, sed ex eo quod victus
est [...]. Devicerat autem diabolus totum humanum genus in primis parentibus, et eis dominabatur [...] ut
nullus paradisi januam introiret. Devincit etiam unumguemque singulariter, dum eum ad peccatum
inclinat [...]. Potestatem igitur Diaboli [...] Christus per passionem ex toto amovit quantum ad
sufficientiam, licet non quantum ad efficientiam nisi in illis qui vim passionis suscipiunt per fidem,
caritatem, et sacramenta. [...] Sed potestatem qua impugnat, non ex toto evacuavit, sed debilitavit, dum
ipsum hostem vicit, et hominibus auxilia multa ad resistendum tribuit, sicut sacramenta, gratiam
abundantiorem, et alia hujusmodi.” Bonaventura, “Commentarii in quattuor libros Sententiarum Petri
Lombardi,” Lib. III , Dist. XIX, a. 2.
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utilitarian perspective as one of the agents of redemption, on the one hand, and means
of reaching closer union with suffering Christ, on the other.!® The Dominican’s
exposition on articles 1 (“Whether humanity is freed from sin through Christ’s
Passion”) and 3 (“Whether we have been freed from eternal punishment through
Christ’s Passion”) of distinction 19 illustrates this point clearly.

Firstly, Aquinas examines Christ’s death as an “essential”, “accidental”, and
“instrumental” agent in question 1 of the article. He interprets the first and second
categories predominantly in Lombard’s terms of merit (“only Christ can sufficiently
merit others because of his nature”) and Anselm’s theory of satisfaction (“by making
satisfaction for the whole nature, Christ sufficiently merited the remission of sins for
others who had sins”) respectively.!?® Moreover, as to the instrumental perspective,
Aquinas stresses the power of sacraments to “blot out human sins because they are the
instruments of saving God’s mercy”.*® In such a manner, he steps out from perceiving
the Good Friday events as a distant historical fact. Instead, the instrumental examination
symbolically makes Christ’s death a repeating and more tangible act in which the
faithful can physically participate in churches.

Secondly, and more importantly, in contrast to Anselm’s views, Aquinas
prioritizes the faithful’s active participation in Christ’s salvific work, which they can
fulfill either by imitatio Christi or following the savior’s sufferings. Aquinas brings on

these instructions in articles 1 and 3 respectively:

On our part, however, it is required that we prepare ourselves to receive the effect of
Christ’s merit in us through the faith of the understanding, the love of the affections,
and the imitation of [his] work [...]; and therefore as to the sufficiency of satisfaction
and merit, all sins were blotted out by Christ’s Passion, but not as to efficiency.'®

[...]
But in order for someone to be freed from these punishments as far as effectiveness is

concerned, it is required that they become a participant in Christ’s Passion. This

128 | will hereby use a commonly accepted Latin term imitatio Christi.

125 Bonaventura, “Commentarii in quattuor libros Sententiarum Petri Lombardi,” Lib. 1, Dist. XIX, a.
1, Q. 1, Resp.

130 “Tertio modo dicitur agens instrumentale; et hoc modo sacramenta delent peccata, quia sunt
instrumenta divinae misericordiae salvantis.” Ibid.

131 “Ex parte autem nostra requiritur ut nos praeparemus ad meriti Christi effectum in nobis suscipiendum
per fidem intellectus, et caritatem affectus, et per imitationem operis [...]. et ideo quo ad sufficientiam
satisfactionis et meriti, omnia peccata per Christi passionem deleta sunt, non autem quantum ad
efficientiam.” Bonaventura, “Commentarii in quattuor libros Sententiarum Petri Lombardi,” Lib. III,
Dist. XIX, a. 1, Q. 2.
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happens in two ways. Firstly, through the sacrament of the Passion, that is, Baptism
[...]. Secondly, a person becomes a partaker of Christ through real conformity with him,
namely, inasmuch as we suffer patiently with Christ, which is indeed done through

penance.*?

It should also be noted that, as in Bonaventura’s case, Anselm’s Cur Deus homo
also influences how Aquinas reshapes Sententiae’s original idea of Christ’s merit in
humankind’s salvation. According to Aquinas, Christ removed humanity’s sin and thus
opened the door of heaven for the faithful by making satisfaction through his Passion.*
Yet, this due satisfaction could not be properly made in any other possible way than by
Christ’s voluntary death. Expanding on this concept, Aquinas cites Anselm in
distinction 20: “[Jesus] could not pass the cup unless he drank [from it]; not because he
could not avoid death, but because otherwise, he could not save the world” (“non potuit
transire calix, nisi biberet; non quia mortem vitare nequiverit, sed quia aliter mundus
salvari non posset”'3¥). Here, the Dominican commenter is more flexible than his
Franciscan counterpart, who uses the same reference to Anselm in an identical context.
Namely, commenting on whether there was any other way for God to save humanity
(distinction 20), Bonaventura accepts Anselm’s argument unconditionally and uses
Ambrose’s authority (taken from the Glossa) to enhance it in the following response.
Remarkably, while Bonaventura’s terms theoretically concur with those of Aquinas,
the latter states that God’s unlimited power could grant another possible way of sinners’
deliverance. However, only the Passion was appropriate for providing sufficient
satisfaction. To prove this argument, Aquinas applies the authority of the prophetic Old
Testament. Let us compare the development of both argumentations in the following
table:

132 «Sed ad hoc quod aliquis his poenis quantum ad efficaciam liberetur, exigitur quod passionis Christi
particeps fiat; quod quidem contingit dupliciter. Primo quidem per sacramentum passionis, scilicet
Baptismum [...]. Secundo aliquis fit particeps Christi per realem conformitatem ad ipsum, scilicet
inquantum Christo patiente patimur, quod quidem fit per poenitentiam.” Bonaventura, “Commentarii in
quattuor libros Sententiarum Petri Lombardi,” Lib. III, Dist. XIX, a. 3, Q. 2.

133 “Utrum Christus potuerit nobis mereri.” Bonaventura, “Commentarii in quattuor libros Sententiarum
Petri Lombardi,” Lib. III, Dist. XVIII, a. 6.

134 Bonaventura, “Commentarii in quattuor libros Sententiarum Petri Lombardi,” Lib. III, Dist. XX, Q.
IV, Contra 2.
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Bonaventura

Aquinas

[Response:] But regarding the objection raised
from the Glossa and Anselm, it should be said that
those authorities are understood as far as it pertains
to us, presupposed by the divine disposition, which
has decided to deliver us in this way and in no other
way. Ambrose’s authority is also to be understood
in this way [...]. He says our sin was so great that
we could not be saved unless the only begotten Son
of God died for us, the debtors of death. This, | say,
must be understood because God did not decide to
save us otherwise. In this way, too, similar

authorities are to be understood.'

| answer the first question by saying that, as far as
God is concerned, there was another possible way
for our deliverance because his power is not
limited, which, if he had chosen it, it would have
been most fitting [...]. On the part of man, there was
no other possible way except the one which God
gave him: because [man] could not satisfy [it] by
himself, but only by the divine service. But from
our side, and God’s, there was, indeed, another

possible way, but none so appropriate.

To the first, | answer, therefore, that if man were
delivered in another way, he would not be
redeemed: because redemption implies sufficient
satisfaction. But still he could be delivered in
another way.

[...]

To the fourth, it should be said that the faith of the
ancients was about Christ’s future Passion,
presupposed by God’s ordination that it should be
so0; from the supposition of which Christ’s Passion

is necessary, as has been said.®

135 «Ad illud vero quod obicitur in contrarium de Glossa et de Anselmo, dicendum quod auctoritates illae
intelliguntur quantum est ex parte nostra, presupposita dispositione divina, qua nos sic et non alio modo
liberare decrevit. Per hunc etiam modum intelligenda est auctoritas Ambrosii [...]. Tantum, inquit, fuit
peccatum nostrum ut salvari non possemus, nisi unigenitus Dei filius moreretur pro nobis debitoribus
mortis. Hoc, inquam, intelligendum est quia Deus nos aliter non decrevit salvare. Per hunc etiam modum
intelligendae sunt auctoritates consimiles”. Bonaventura, “Commentarii in quattuor libros Sententiarum

Petri Lombardi,” Lib. III, Dist. XX, Q. I'V.

136 «“Respondeo dicendum ad primam quaestionem, quod quantum ex parte Dei est, fuit alius modus
nostrae liberationis possibilis, quia ejus potentia limitata non est, quem si elegisset, convenientissimus
fuisset [...]. Ex parte autem hominis non fuit alius modus possibilis nisi quem Deus ei dedit: quia per se
satisfacere non poterat, sed solum divino munere. Sed ex parte nostra simul et Dei fuit quidem alius
modus possibilis, sed nullus ita conveniens. Ad primum ergo dicendum, quod si homo alio modo
liberaretur, non redimeretur: quia redemptio sufficientem satisfactionem importat. Sed tamen alio modo
liberari potuit. [...] Ad quartum dicendum quod fides antiquorum fuit de passione Christi futura,
praesupposita Dei ordinatione quod ita fieret; ex cujus suppositione, passio Christi necessitatem habet,
ut dictum est.” Thomas Aquinas, Scriptum super libros Sententiarum (Bologna: Edizioni Studio

Domenicano, 2000), Lib. I1I. Dist. XX, a. 4, Q. 1.
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Overall, compared to Lombard, both commenters produced an innovative
discourse that could offer a more suitable basis for an evocative penitential sermon
emphasizing the Passion’s (and subsequently the sacraments’) primary role in bringing
people to salvation. We may assume that the theological flexibility of Bonaventura’s
and Aquinas’ popular commentaries was available to fourteenth-century Bohemian
preachers and could offer convenient models for developing their pastoral discourses.
Although Bonaventura was listed in the schooling program of the mendicant orders
(obviously, he was primarily known among the Franciscans) before 1350, to my
knowledge, there are no indications of manuscripts with his commentaries that
circulated in Bohemia before the mid-fourteenth century.**” Nevertheless, the existence
of relevant Franciscan centers founded in the Czech capital around the 1230s and their
support by the Pfemyslid and Luxembourg royal families in the end of the thirteenth-
fourteenth centuries (for instance, the female priory founded by St. Agnes of Bohemia
or the Franciscan monastery adhering to the Church of St. James the Greater in the Old
town own of Prague)'3 makes it plausible that Bonaventura’s commentaries could have
been known to Bohemian friars and preachers.

Aquinas’ case is equally problematic in tracing surviving manuscripts produced
before 1350. Nonetheless, the synthesis of Aquinas’ commentaries could have
permeated the region through commentaries of Peter of Tarentaise (Aquinas’ student
who very much adhered to his soteriological concepts),'*® whose works reached the
Bohemian lands as early as the first third of the fourteenth century. After this period,
Aquinas’ commentaries were most likely known to students and professors at the
University of Prague, as Henry Totting of Oyta’s case may testify.!4° | have already
mentioned Roest’s argument that the Dominican master based his theological discourse
on a literal understanding of the Gospels, and it may occur that Henry somehow adhered

to this methodology. As Albert Lang has shown, regarding the matters of salvation, the

137 Yet, Bonaventura’s commentaries on Lombard were “passionately” copied in the 15th century. Lucie
Dolezalova, ed., Passionate Copying in Late Medieval Bohemia : The Case of Crux de Telcz (1434—
1504) (Prague: Karolinum Press, 2021), 52.

138 Moreover, scholars have recently established that some members of the Luxembourg dynasty were
familiar with Bonaventura’s works. Zo€ Opaci¢, Prague and Bohemia: Medieval Art, Architecture, and
Cultural Exchange in Central Europe (Leeds: Maney Pub., 2009), 174.

139 See a comparison of the two commentaries in Henry Ansgar Kelly, “Penitential Theology and Law at
the Turn of the Fifteenth Century,” in A New History of Penance, ed. Abigail Firey (Leiden: Brill, 2008),
from page 260 onwards.

140 Henry Totting of Oyta’s commentary survives in roughly 20 codices. Schabel, Brinzei, and Maga, “A
Golden Age of Theology at Prague,” 19-20.
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latter’s commentaries on Sententiae often favored literal reading of the Bible over the

other hermeneutical senses, thus “pointing out the sufficiency of scripture”.!4

As we can see, the analyzed texts are impregnated with detailed soteriological
discussions and easily recognizable motifs. Therefore, they were suitable to meet the
needs of a preacher, preparing a sermon either for an educated audience or general
listeners. Content-wise, the texts’ soteriological treatments of the Passion manifest
three recurrent characteristics. First, patristic and high-medieval theological works of
various genres, whose presence can be traced to fourteenth-century Bohemia, often
adopt an eschatological reading of salvation history. Second, as showcased by religious
treatises, devotional literature, and the tradition of commentaries on Lombard’s
Sententiae, Anselm’s affective chef-d’oeuvre, Cur Deus homo, became one of the
leading authorities for explaining the doctrine of salvation by the late-thirteenth century
onwards. Finally, providing a ‘pastoral’ way to interpret the Good Friday events as
Christ’s restitution for humanity’s sins and an individual’s internal cleansing, the
theological texts of a mendicant origin stress the leading role of the sacraments in
redeeming humanity. As we will see in the next section, predominantly, this salvific
emphasis referred to the sacraments of communion and penance.

Sacramental theology: The Eucharist and penance in the Malogranatum

As | have demonstrated in the previous section, from the thirteenth century on,
medieval theologians perceived the sacraments as crucial figurative and physical
instruments of preserving God’s mercy. Among them, the sacraments of Eucharist and
penance played the leading soteriological role because they served as primary agents
which transmit the Passion’s salvific effects to the faithful. Consequently, given the
sacraments’ central place in the examined texts, it is also worth addressing principal
sacramental debates circulating in Bohemia around the 1300s-1380. To do this, 1 will
mention sacramental commonplaces from several mentioned bestsellers and analyze a
crucial Bohemian text - Malogranatum. Thus, I will single out discursive nods that were
built around the terms ‘Passion”, ‘“sacraments”, “Eucharist/communion”, and
“penance”. As I will demonstrate, the texts’ recurrent sacramental arguments linked to

Christ’s oblation can be generally classified into three groups: 1) Christ’s body serves

141 Albert Lang, “Das Verhiltnis von Schrift, Tradition und kirchlichem Lehramt nach Heinrich Totting
von Oyta,” Scholastik 40 (1965): 216-23.
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as a salvific medicine for body and soul, 2) receiving frequent communion can benefit
the clergy and the laity, and 3) communion cannot be taken without proper preparation,
including participating in the sacrament of penance. Conceived predominantly in the
monastic circles around the 1330s and thus initially available to a limited number of
readers, some of these ideas gradually penetrated Bohemian public discourse and found

popularity among local preachers as well.

“The sinner is a sick man”: Communion as a medicine

Utilizing the long-standing rhetorical trope of Christ-physician,'? most
theological and devotional works known in Bohemia between the 1300s-1370s
recognized certain salutary effects of Christ’s Passion and suffering body. Some texts
straightforwardly referred to the figure of a celestial medic, as it was in the case of the
mentioned patristic works by Isidore of Seville and Pseudo-Chrysostom.43 Other
authors, like Peter Comestor, enhanced the long-established trope with additional
details of non-biblical origin while commenting on the Good Friday events, thus turning
them into new commonplaces. For instance, Comestor’s chapter 179 of Historia
Scholastica introduces to the Passion narrative one of the first symbolical allusions to

Christ’s blood as a potent remedy, healing Longinus’ blindness:

And when the first soldiers had broken the robbers’ legs and come to Jesus, finding
him dead, they did not break his bone. But one of the soldiers with a spear opened his
right side, and immediately there came out blood and water. And he [Longinus] who
lanced him, as some [people] report, saw clearly, when [Jesus’s] blood accidentally

touched his eyes [that] had been almost clouded.*

Corresponding with the Greek tradition of linking the medical treatment of the

body with spiritual care for the soul, Comestor’s symbolic treatment of Longinus’s

142 1t is generally agreed that this biblical trope was ubiquitously popularized in the second century. Meg
Leja, Embodying the Soul: Medicine and Religion in Carolingian Europe (Philadelphia: University of
Pennsylvania Press), 146.

143 For instance, see homily 8 of Opus Imperfectum.

144 “Cumque milites primi fregissent crura latronum, et venissent ad Jesum invenientes eum mortuum,
0s hon comminuerunt ex eo. Sed unus militum lancea latus ejus dextrum perforavit, et continuo exivit
sanguis, et aqua, et qui lanceavit eum, ut tradunt quidam, cum fere caligassent oculi ejus et casu tetigisset
oculos sanguine ejus, clare vidit.” Petri Comestoris Historia Scholastica in Evangelia, col. 1633-1634.
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recovery was one of many flexible commonplaces ready to be ‘recycled’ in various
genres,'* including a sacramental discourse.

In the fourteenth-century Bohemian milieu, the sacramental - primarily
Eucharistic-centered - treatment of Christ’s death as a medicine for the sick and sinful
became one of the principal theological motifs appearing in texts - and later sermons -
of a local origin. Some historians tend to traditionally consider these Eucharistic motifs
in line with the dominating historiographical metanarrative of the ‘Bohemian
Reformation’ and the following Hussite movement, thus chronologically placing its
origins around the 1360s-70s.24¢ Contrary to this, on the example of the Bohemian
treatise Malogranatum, Olivier Marin convincingly asserted that the sacramental
discourse with a focus on communion sparked in Bohemia at least thirty years earlier
in the Cistercian milieu.'*” Accepting Marin’s solid argumentation, 1 suggest putting
more emphasis on the Malogranatum’s importance as a sacramental handbook and
preaching aid by examining its recurrent motifs regarding the sacraments. The first such
motive worth addressing is the treatment of the Eucharist as a symbolic medicine for
sinners.

Conceived at the Zbraslav (or Aula Regia in Latin) Cistercian monastery before
1335, this anonymous treatise became one of the most popular devotional texts of
Bohemian origin by the end of the late Middle Ages.**® The Malogranatum unfolds a
dialogue between a disciple and his spiritual ‘father’, meticulously commenting on
three successive stages necessary to reach a closer union with God. Discussing the
sacraments as an essential means of Christian perfection, the anonymous author gives
priority to communion, as evidenced by the opening question to the first of its four

extensive chapters on the topic: “[Disciple]: [...] now I desire and long for being taught

145 See, for instance, Sandro Sticca’s seminal work and his analysis of the treatment of Longinus’s
blindness in medieval literature and Passion plays: Sandro Sticca, The Latin Passion Play: Its Origins
and Development (Albany: State University of New York Press, 1970), 159.

146 Historiography on this topic is vast and goes back to the 19th century. The traditional historiographical
stance on this topic is summarized and accepted in David Holeton’s seminal articles and monographs.
See, for example: Holeton, “The Bohemian Eucharistic Movement in its European Context.”

147 Marin, L archevéque, le maitre et le dévot. Genéses du mouvement réformateur pragois (années 1360-
1419), 467-68.

148 | have already mentioned that scholars know about at least 150 manuscripts of the treatise produced
since the 1350s. The authorship of the source has been a matter of debates and remains uncertain. More
on this topic and bibliography, see a general entry on the FAMA database: “Notice de Malogranatum,”
FAMA: Euvres latines médiévales a succes, accessed July 4, 2023:
https://fama.irht.cnrs.fr/en/oeuvre/268490.
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by you, o Father, about where the sacraments, and especially the sacrament of the
Eucharist, come from.”14°

While the Malogranatum’s explanation of the sacraments’ importance mirrors
(and often directly cites) Aquinas’ instrumental approach regarding their salvific
efficacy as a means to reproduce the Passion’s redemptive potency and cleanse
humanity’s sins, the treatise’s author maintains that “a soul will not be able to achieve
any salvation without the worthy consumption of Christ’s body.”*! To deliver this
unconditional Eucharistic stance, the Malogranatum steadily constructs the discourse
around terms and metaphors relating to illness and healing. | was able to single out at
least five occasions where these tropes were used.%

As a result, throughout the four Eucharistic chapters, the anonymous Cistercian
author understands communion as an indispensable medicine for the sick and sinful,
which is eventually needed for the purification and salvation of their souls.
Interestingly, a similar medicinal motif relating to Christ’s suffering body and shed
blood resonates in one of Peter of Zittau’s model sermons. Around the time when the
Malogranatum was written, this prominent Cistercian chronicler and preacher
composed a collection of model sermons at the same Zbraslav monastery.*>® Thus, in

one of his several Good Friday model sermons, Peter of Zittau perceives the Passion as

149 «“[Filius]: [...] nunc de unde sacramentis et maxime de sacramento eucharistie cupio et desidero a te o
pater edoceri.” Dialogus dictus Malogranatum (Cologne: Ludwig von Renchen, 1487), Lib. 3, Dist. I,
chapter 23. As to my knowledge, despite its popularity, the Malogranatum has not been fully edited yet.
Some parts of the treatise were published in Pawel Krupa, “La communion fréquente a Prague au XIVe
siécle. Malogranatum 111, 1, 26: Ses précurseurs et ses continuateurs,” Memorie domenicane 30 (1999):
219-258.

150 (Supported by two citations from Agquinas, Summa Theologica, Lib. 1ll, Q. 16, a. 3) “Sed [...]
notandum quod introitus ad regnum celorum clausus fuit propter prevaricationem primi hominis sed per
Christi passionem celum iterum fuit reseratum nunc vero peccatum originale vel actuale multis manet
clausum et ideo sacramenta sunt necessaria et claves ecclesie per que rolluntur peccata que impediunt
introitum regnum celestis.” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 23.

11 “Anima nullam salutem assequi poterit sine huius salutiferi cibi Christi corpus videlicet digna
sumptione.” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 24.

152 «“Corpus Christi est peregrinantibus dieta, egrotis medicina, debiles comfortat, valentes delectat,
languores sanat, sanitatem conservat [...].” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 24.
“Et ideo sicut in egrotantibus non una potest forma servari in dandis medicinis corporis [...]. Ita enim de
medicina spirituali que corpus Christi intelligenda est.” Dialogus dictus Malogranatum, Lib. 3, Dist. |,
chapter 26.

“[...] qui se indignum reputat cogitet quod tanto magis eger necesse habet requiere medicinam quanto
magis sentit se egrotum. Non enim est opus valentibus medicus sed male habentibus [...].” Ibid.
“Nempe egrotus festinat ad medicum et pauper divitis pulsat ad ianuam. Accede, pulsa nichil hesitans.
Medicus est piissimusdistributor largissimusque renumerator.” Ibid.

“Hoc etiam considerandum quod diversi diversis affectibus et intentionibus ad communicandum
trahuntur: [...] alios infirmitatis proprie intuitus ut eum quasi medicum ad se vocent per quem ab omni
infirmitate curentur.” Ibid.

153 Anna Pumprova is the leading specialist on this preacher, see Anna Pumprova, Peter of Zittau'’s
Sermons on the Principal Feasts (Ostrava: Scriptorium, 2020).
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a pharmaceutical act which provides sinners with a symbolic cure made of Christ’s

body and blood:

For just as herbs and flowers are rubbed and some liquid is poured over them, from
which a plaster is made for the sick, so Christ made himself as a plaster for us. His body
was a noble herb [...] His soul was like a flower [...] These are smashed in the Passion
[...]- But the apt liquid is the precious blood of Christ, which washes us from our sins.
[...] A sinful man needs the aforementioned plaster, for a sinner is weak in the head,
that is, with an evil intent [...], he is weak in the hands because he does bad things [...],
and weak in the feet [...] because he is quick to do evil. [He is] also weak in the whole
body because from the sole of the foot unto the top of the head, there is no health therein
[Is. 1:6]]. That is why Christ wanted to be wounded and bruised in the head, hands,

feet, and the whole body in order to heal us in all our maladies.®™*

Although there is no direct indication of the Eucharist, we may speculate that
the Malogranatum’s sacramental spirituality might have influenced the sermon’s
contents. The fact that both the sermon and the treatise originate from the same locale
and period (the treatise was composed when Peter of Zittau was the abbot of the
monastery) might potentially contribute to this assumption. Moreover, “the sinner is a
sick man” motif is recurrent in Peter of Zittau’s collection,*® and his model sermon for
the feast of Corpus Christi directly refers to “those healed by confession” (“sanati per
confessionem”).*% In the mentioned Good Friday sermon’s case, it should be noted that
the existing scholarship traced a similar medicinal interpretation of sacraments to

Mili¢’s sermons on various liturgical feasts from his postills composed in the 1360s-

154 «Sjcut enim herbe et flores teruntur et aliquis liquor ad hos affunditur, ex quibus pro infirmis
emplastrum conficitur, sic fecit Cristus se quasi amplastrum nobis faciendo. Herba nobilis fuit ejus
corpus [...]. Fuitanima ejus ut flos [...]. Hec sunt contrita in passione [...]. Liquor vero appositus est Cristi
sanguis preciosus, qui nos lavit a peccatis nostris. [...] Predicto emplastro indiget homo peccator, nam
peccator infirmus est in capite, id est cum mala intencione [...], infirmus est manibus, quia mala opera
facit [...], infirmus pedibus, quia ad mala promptus veloces habet pedes [...], infirmus quoque toto
corpore, quia a planta pedis usque ad verticem non est in eo sanitas. Ideo Cristus in capite, in manibus,
pedibus et toto corpore voluit vulnerari et atteri, ut nos in omnibus nostris langworibus sanaret.” Cited
from Pumprova, Peter of Zittau’s Sermons on the Principal Feasts, 111.

155 See, for example, his sermon on Corpus Christi I: “Quicunque infirmus est, ad hunc lectulum accedat
et sanabitur. In cruce enim est salus, vita et resurrexio nostra.” Cited from Pumprovd, Peter of Zittau’s
Sermons on the Principal Feasts, 45. It also appears in the sermon on Corpus Christi 1.

156 For the full passage of the sermon on Corpus Christi 11, see page 59.
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1370s.557 However, to my knowledge, there has not been any study that would link this
medicinal motif to Good Friday materials from Bohemia, especially those coming from
an earlier period. Hence, this brief mention of Peter of Zittau’s Good Friday sermon
might potentially broaden our knowledge about the topics that preachers considered
important to mention in their Good Friday discourses and the Malogranatum’s practical
value for their composition at the desk.
“The offering is repeated daily for we sin every day”: The question of frequent
communion

Another sacramental motif the Malogranatum strongly emphasizes is the issue
of frequent communion covered in the last - and the longest - of the four Eucharistic
chapters. Despite admitting that “a uniform rule on this question cannot be given to
everyone,”%8 the anonymous author refers to frequent partaking of the Eucharist as an
effective way to secure spiritual nourishment and growth. In fact, the Malogranatum’s
argumentation begins in a preceding chapter on the sacrament’s salvific power, where

the treatise adopts Augustine’s stance to justify the daily repetition of this vital rite:

Augustine: Although Christ suffered once, the offering is repeated every day because
we committed sins daily, without which mortal infirmity cannot live. And since we fall
every day, every day Christ is mystically immolated for us. He also gave us this
sacrament of salvation, so that we may obtain the remission of sins through this

sacrament because we sin every day and he cannot die anymore.**°

However, as the Cistercian author admits (again, in Augustine’s terms), daily
reception of the Eucharist may not be apt for everyone.%° Nevertheless, those who are

able to receive the sacrament should do so frequently as “when [communion] is

157 David R. Holeton, “The Sacramental Theology of Tomas Stitny of Stitné,” BRRP 4 (2002): 62; Patrick
Outhwaite, “Christus Medicus and Religious Controversy in Late-Medieval Europe: Dissidence,
Authority, and Regulation” (PhD diss., McGill University, 2021), 93-104.

158 «Videtur quod super hac questione non possit omnibus dari regula uniformis.” Dialogus dictus
Malogranatum, Lib. 3, Dist. I, chapter 26.

159 «“Augustinus: Quottidie oblatio iteratur, licet Christus semel sit passus, quia quotidie peccavimus
peccatis, sine quibus mortalis infirmitas vivere non potest et quia quottidie labimur, quottidie Christus
pro nobis mistice imolatur. Dedit etiam nobis hoc salutis sacramentum ut quia nos quottidie peccamus et
ille iam mori non potest per hoc sacramentum remissionem peccatorum consequamur.” Dialogus dictus
Malogranatum, Lib. 3, Dist. I, chapter 25.

160 « Aygustinus: "Quottidie eucharistie communionem accipere nec laudo, nec vitupero." Item dicit licet
dixerit quis piam quottidie accipiendam eucharistie, alius affirmat quottidie faciat unus quisque quod
secundum fidem suam pie credit esse faciendum.” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter
26.
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partaken more, the participant becomes more capable of benefiting from it.”16?

Moreover, the author refuses the idea that only ‘exemplary’ believers are worthy to
partake of communion and asserts that the Eucharist was primarily instituted for the
salvation of sinners who accept their own imperfections. Therefore, “it is better to
approach [the sacrament] every week or even every day with true humility and
knowledge of one’s own imperfection than once a year out of presumption about one’s
own righteousness.”162

Despite the relevance and novelty of these sacramental ideas for a Bohemian
reader in the 1330s, we must admit that debates about frequent communion actively
circulated in the neighboring German-speaking lands several decades before the
Malogranatum was conceived. Historians and literary scholars established close
stylistic and semantic connections between the Bohemian treatise and the Franciscan
David of Augsburg’s (d. 1272) De Exterioris et Interioris Hominis Compositione and
the Dominican Henry Suso’s (d. 1366) Horologium Sapientie and demonstrated that
the three texts promote the similar tripartite path of Christian perfection and ideas about
frequent access to the Eucharist.163

Notably, the German bestsellers’*64 encouragement for frequent communion for
the laity can be considered as a reaction to the laity’s reduced access to the sacrament
in the early fourteenth century. While members of the clergy were allowed to commune
every day, lay people could consume the host only during Christmas, Easter, and
Pentecost. Otherwise, once a week, they could ‘spiritually’ participate in the rite by
watching clergymen receive the sacrament of the altar. Even with this non-physical
possibility to participate in the sacrament, the laity’s access to the Eucharist remained

limited.% In this restricting context, the Malogranatum’s advocacy of frequent

161« illud summum bonum est tam copiosum et infinitum ut quando magis percipiatur, tanto participans

quodammodo capatior ipsius efficiatur.” Ibid.

162 “[Melius ergo, ceteris paribus, accedere ex amore quam abtinere ex timore.] Melius est singulis
ebdomatibus vel etiam diebus accedere cum vera humilitate et proprie imperfectionis cognitione quam
semel in anno, ex proprie justitie presumptione.” Ibid.

163 Marin, L archevéque, le maitre et le dévot. Genéses du mouvement réformateur pragois (années 1360-
1419), 469.

184 David of Augsburg’s and Henry Suso’s texts were widely circulating in Europe in the late Middle
Ages. Czech libraries contain several manuscripts of these works of local origin, attesting to their
popularity. For Bohemian manuscripts with David of Augsburg’s text produced in the fourteenth century,
see: MSS VII.D.2; X.G.8; VI.B.5, Czech National Library, Prague. There is also one late-fourteenth-
century Bohemian manuscript with Henry Suso’s text: R 638, Moravian Library, Brno.

185 Thomas M. Izbicki, The Eucharist in Medieval Canon Law (Cambridge: Cambridge University Press,
2015), 138-40.
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communion under both species'® could have been addressed both to the members of
the clergy and lay people. Admittedly, the treatise directly mentions the monks as the
recipients of frequent communion on one occasion®” and does not use any terms that
would have been firmly associated with the laity in the chapter on frequent partaking
of the sacrament. This fact is understandable because the text was primarily composed
for the Cistercians and gradually enjoyed popularity among readers from the
Carthusians, Benedictines, and regular canons, as demonstrated by Marin.'®® However,
given the fact that it stresses the laity’s duty to receive the sacrament and benefit from
it in one of the preceding Eucharistic chapters,'® it is possible to cautiously presume
that the Malogranatum’s ambiguous impersonal wording (“it is better to...”, “let us
accept the Eucharist”, etc.) could, at least, be used by a later reader - and potentially
preacher - to support the idea of frequent communion among non-clerical recipients. If
such an assumption holds true, the Malogranatum’s importance for Bohemian
sacramental theology should be considered pivotal as it would place the Bohemian
Eucharistic debates on lay communion several decades earlier than the widely accepted
chronology.

We may argue with higher certainty that the Malogranatum might leave the
monastic milieu and inspire preachers from the secular clergy who promoted the laity’s
access to frequent communion around the early 1370s. For instance, in line with the
ideas expressed in the Malogranatum, Mili¢’s sermon on Corpus Christi from his
Gratiae Dei collection recommends frequent partaking of the sacrament to spiritually
impure people or those whom priests considered unworthy.'’® As Mili¢’s activity at his
penitential Jerusalem community for former prostitutes attests, the preacher, indeed,

tried to provide its members with frequent access to the Eucharist.*’* Moreover, apart

166 “Gregorius: Cum redemptoris nostri corpus et sanguinem accipimus debemus nos pro peccatis nostris
infletibus affligere.” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 26.

167 «“Augustinus: Et quidam pater monachorum Appolonius monebat ut si fieri posset quotidie
communicarent monachi, ne qui se longe facit ab his, longe fiat a Deo.” Ibid.

188 Marin, L archevéque, le maitre et le dévot. Genéses du mouvement réformateur pragois (années 1360-
1419), 469.

169 “Et ideo dum offeritur ab ipso sacerdote proficit omnibus Christi fidelibus si autem sumatur alio modo
sicut a laico tunc solum proficit sumenti quia officium eius est non offerre sacrificium sed tamen sumere
sacramentum.” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 24.

170 Stephen Mossman, Marquard von Lindau and the Challenges of Religious Life in Late Medieval
Germany: The Passion, the Eucharist, the Virgin Mary (Oxford: Oxford University Press, 2010), 355—
78.

171 See: Jifi Keji, “Zalobni Clanky Proti Mili¢ovi z Kroméfize [Articles of indictment against Mili¢ of
Krométiz],” in Vybor Rozprav a Studii z Kodikologie a Pravnich Déjin [Selection of debates and studies
in codicology and legal history], eds. Jiti Keji and Stanislav Petr (Prague: Masaryktv tGstav a Archiv AV
CR, 2012), 405-16.
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from Mili¢’s pupil - Matthias of Janov (d. 1393) - Thomas Stitny adhered to similar
ideas about frequent communion in his devotional writings, as demonstrated by the
scholarship.t"

Overall, the possible intellectual ties between the Malogranatum’s sacramental
theology and the ideas expressed in later sermons by members of the Bohemian secular
clergy can potentially strengthen the theory that the treatise might have been known to
the local preachers and might have assisted them as a theological preaching aid. Still,
coming to such a conclusion would be precarious without examining the
Malogranatum’s stance on another (and often equally important) salvific instrument,
the sacrament of penance.

Taking Christ’s body unworthily is as if putting him to death: The role of penance

Mirroring the post-Lateran IV pastoral concerns, the Malogranatum also
stresses the importance of proper preparation for communion. Remarkably, this idea is
so crucial for the Cistercian author that he uses a semantically loaded citation from
Ambrose to intensify the sacramental discourse in the very first of the four Eucharistic
chapters: “Qui indigne sumunt corpus Christi idem est acsi interficiant” (“Those who
receive the body of Christ unworthily are the same as [those who] kill him”).1”3 Thus,
the Malogranatum cautions against receiving the Eucharist in a state of mortal sin or
without repenting venial transgressions because of one’s reluctance or negligence.’
Chiefly, confession and the following stages of the sacrament of penance are the main
remedies necessary to access and maximize the effect of the medicinal communion

promoted in the treatise:

And although venial sins do not invalidate the effect of this sacrament as has been said,
it is nevertheless better if a person strives to reform themselves from these sins through
confession and other remedies because it is certain that the more purity of heart and
body one has when approaching this sacrament, the greater grace and more fruitful

spiritual effect they will undoubtedly receive.!™

172 Marin, L archevéque, le maitre et le dévot. Genéses du mouvement réformateur pragois (années 1360-
1419), 474-75.

173 Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 23.

174 «“Ambrosius: Illi indigne sumunt hoc sacramentum eucharistie qui vel sunt in criminibus, id est
mortalibus peccatis, vel sine penitentia de venialibus, id est quedam securitate et negligentia de
venialibus nolunt penitere.” Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 25.

175 «“Et quamvis venialia peccata non tollant effectum huius sacramenti ut dictum est, tamen majus bonum
est si homo per confessionem et per alia remedia etiam ab huiusmodi peccatis se studeat emendare, quia

58



CEU eTD Collection

DOI number: 10.14754/CEU.2024.04

The Malogranatum’s focus on performing penitential acts in order to receive
communion and subsequent salvation of the soul echoed in several Bohemian sermon
collections produced between the 1330s-1370s. For instance, Peter of Zittau’s sermon
on Corpus Christi Il anew demonstrates how a kindred medico-sacramental motif might
be used to stress the remedial effect of confession and its necessity before accessing

Christ’s salvific body:

The sick are [those who are] either wounded by various sins in [their] souls - as many
sins, so many wounds - or have a coldness, namely, their love of God has cooled, or
have an excessive heat either towards the desire of the flesh or [that of] the eyes, or
[towards] the pride of life. But those who are hungry and thirsty for righteousness, who
are healed by confession, who have strong teeth, believe in everything, [...] [they] take
this remedy with confidence; eating this food, they are united with Him and carried to

eternal joys.1"

Here, the preacher’s pastoral advice is transmitted through a vivid bodily
metaphor of sin as a wound. Originating from Augustine’s understanding of sin as a
spiritual disease that requires treatment by penance,!’” this commonplace was
developed by later theologians to describe the effects of wrongdoing on a damaged
soul.1’® Moreover, built on Augustine’s ideas, Thomas Aquinas and Peter Abelard also

valued penitence as a sacramental cure, allowing the faithful to begin healing their

quanto quis cum majori puritate cordis ac corporis ad hoc sacramentum percipiendum accesserit, non
dubium quin majorem gratiam et uberarem fructum spiritualium accesserit.” Ibid.

176 “Infirmi, qui aut sunt vulnerati diversis peccatis in anima — quod pecata, tot vulnera, aut habent frigus,
scilicet in amore Dei refriguit caritas eorum, aut habent calorem inordinatum aut ad concupiscenciam
carnis aut oculorum aut superbiam vite. Qui vero sunt esurientes et sicientes iusticiam, qui sanati per
confessionem, qui dentes habent fortes, omnia credunt, [...] hii sumunt securi, tales sibi incorporat esus
edentes et secum perducit ad gaudia sempiterna.” Cited from Pumprova, Peter of Zittau’s Sermons on
the Principal Feasts, 64.

177« _if the wound of sin and the attack of the disease is in fact so great that such medicines need to be
postponed, one ought to be removed from the altar by the authority of the bishop in order to do penance,
and one ought to be reconciled by the same authority. For this is what it is to receive unworthily: if one
receives at that time when he ought to be doing penance.” Augustine, Letter 54.3.4 in John E. Rotelle,
ed., The Works of Saint Augustine: A Translation for the 21st Century. Part Il, Letters. Vol. 1, Letters,
1-99 (New York: New City Press, 2001), 211.

178 James C. Nohrnberg, “This Disfigured People: Representations of Sin as Pathological Bodily and
Mental Affliction in Inferno,” in Rhetorics of Bodily Disease and Health in Medieval and Early Modern
England, ed. Jennifer C. Vaught (Farnham: Ashgate Publishing Group, 2010), 45.
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spiritual injuries.*”® This treatment would be ultimately completed when the sinner
receives communion, &

As demonstrated, Peter of Zittau developed some of his sermons in line with
these theoretical terms in the 1330s. Complying with these views, his later counterpart,
Muili¢, also compares sins to wounds and regards confession as a ‘ligature’ able to bind
them and stop the spread of the disease. In his sermon for the twelfth Sunday after
Trinity from his Abortivus collection, the preacher adopts a citation from Augustine to
explain the utmost importance of enacting penance as an indispensable step to begin
healing the spiritual injury, which, if left unattended, would constantly grow because
of one’s transgressions. From the preacher’s perspective, such ‘hygiene’ should be

strictly followed before taking the ultimate Eucharistic medicine:

[Augustine:] For sin is a wound, penitence [is] the binding of the wound. You who do
not wish to do penance, undoubtedly neglect to apply remedies to your wounds, and
you do not realize that an uncovered wound grows larger and emits a greater stench

than one [that is] covered with an apt medicine.!8!

Notably, proper preparation for communion through the sacrament of penance
is equally important for Mili¢’s Good Friday discourses, as a medical citation from
Gregory the Great about cleansing a stomach from toxic liquids before consuming a
meal may attest.'® Although we cannot draw direct intertextual connections between
Mili¢’s specific ideas on the sacrament of penance and the Malogranatum treatise, their
shared interest in the sacramental issues gives us an insight into common topics and
debates that might have circulated on the Bohemian preaching stage in the fourteenth
century. Overall, as demonstrated in this subchapter on sacramental theology, it is
plausible that some Bohemian preachers could have been inspired by the treatise’s

sacramental ideas or at least familiar with them at the time when they composed their

179 Thomas Aquinas, Summa Theologica, Volume V (Part I11: Second Section & Supplement) (New York:
Cosimo classics, 2007), 2612; Ane Bysted, The Crusade Indulgence: Spiritual Rewards and the Theology
of the Crusades, c. 1095-1216 (Leiden: Brill, 2015), 107.

180 Aquinas, Summa Theologica, 2478.

181 “[ Augustinus:] Peccatum enim vulnus est, penitentia vulneris ligatura [est]. Tu qui penitentiam non
vis agere, sine dubio dissimulas medicamenta tuis vulneribus adhibere; et non agnoscis quia plus crescit
et maiorem fetorem facit vulnus discoopertum, quam si esset medicamentis appositis involutum.” XXIII.
D. 201, fol. 358ra, Czech National Library, Prague; Augustine, Sermo 257, in PL 39, col. 2220.

182 «“Carnes ergo agni cum lactucis agrestibus sunt edende, ut cum corpus redemptoris nostri accipimus,
nos pro peccatis nostris in fletibus affligamus, quatenus ipsa amaritudo penitencie abstergat a mentis
stomacho perverse vite humorem. See Appendix |, page 247.
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Good Friday sermons for different kinds of audiences. With its rich discourse on the
medicinal effects of the Eucharist, the relevance of frequent communion for the faithful,
and the necessity of spiritual preparation for partaking in the Eucharist through the
sacrament of penance, the Malogranatum indicates a decisive shift in Passion-centered
spirituality and pastoral instruction in late-medieval Bohemian lands and merits
consideration as a preaching aid. Obviously, it should be noted that the sacramental
debates of the Malogranatum and other textual aids available to Bohemian preachers at
the time went hand in hand with ecclesiological discussions, primarily focusing on the

moral state of the Church and the clergy, administering the sacraments.

Ecclesiology: the Passion through the lenses of the Church and clergy

The mentioned sacramental concepts circulating in the Middle Ages were often
linked to ecclesiological polemics, primarily originating from John 19:34: “unus
militum lancea latus ejus aperuit, et continuo exivit sanguis et aqua” (“one of the
soldiers with a spear opened his side, and immediately there came out blood and
water”). Starting from Augustine, patristic writers interpreted this biblical verse as a
representation of the Church’s symbolic birth from Christ’s wounded body: the Fathers
figuratively considered the blood and water as the sacraments of communion and
baptism respectively. Such understanding stressed the Church’s unifying role as a
sacramental community ministering to believers the possibility to follow Christ’s
redemptive work. Throughout the patristic period and beyond, this concept of Ecclesia
de latere Christi in cruce formata est (“the Church is formed on the cross from Christ’s
side”) provided a theological basis for the Church’s institutional authority and
legitimacy as it directly followed Christ’s salvific doctrine. Eventually, this concept
became an ecclesiological commonplace and played an important role in preaching too,
especially in sermons addressed to an ecclesiastical audience.

Among the first theoreticians known for enhancing the ecclesiological trope of
the Church being born from Christ’s side was Gregory the Great. As his popular
Moralia in Job attests, the Father metaphorically regarded the Church as an extension
of Christ’s suffering body (in turn, prefigured by the Old Testament prophets).
Consequently, any harm inflicted upon the Church would also torment Christ

himself.18 Researchers extensively demonstrated that Gregory often used this Passion-

183 A more detailed analysis of this metaphor in Gregory can be found in Martien Parmentier, “Job the
Rebel: From the Rabbis to the Church Fathers,” in Saints and Role Models in Judaism and Christianity,
eds. Joshua Schwartz and Marcel Poorthuis (Leiden: Brill, 2004), 240-41.
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related metaphor to draw attention to the moral decay and corruption within monastic
communities. In Gregory’s view, just as Christ’s physical body had been beaten and
violated, so was the spiritual body of the Church suffering from the transgressions of
its members.'8 Later theologians used the ecclesiological consideration of the Passion
to highlight the importance of maintaining the clergy’s moral purity and upholding the
example of the apostolic Church. More importantly, Gregory’s metaphorical parallel
provided a powerful moralistic and rhetorical tool for educating the clergy and
preaching. Drawing on the rich imagery of Christ’s sufferings, later medieval texts
continuously inspired the Church’s moral reform and priests’ spiritual renewal.

This section will demonstrate that this notion also holds true regarding selected
ecclesiological texts which circulated in Bohemia in the fourteenth century. While
Bohemian sermonizers could have directly use some of the available aids’ reformist
arguments to address an institutional crisis within the Church at the time, the discourse
about corrupted prelates and the significance of preaching might have also provided
preachers with a possibility to establish their moral authority in Passion-related

sermons.

Corrupted prelates and the role of preaching

One of the first ecclesiological works comprising theories of preaching and
pastoral care was Gregory the Great’s Cura Pastoralis (also referred to as Regula
Pastoralis) - a late sixth-century handbook composed for those to be ordained at the
episcopal office.'® Franco Mormando defines this text as one of the two major patristic
works most consulted by later medieval preachers (along with Augustine’s De Doctrina
Christiana).’®® One of the possible reasons for its popularity might be Gregory’s
broader focus on the utmost importance of preaching in providing pastoral ministry and
building the Church’s relationship with the secular world. Moreover, the Regula
provided comprehensive instruction on a micro-level of a given ecclesiastical official.

According to Gregory, religious instruction does not so much deal with complex

184 Gregory’s ecclesiological stance drawn from this metaphor is laconically, yet sufficiently,

summarized in Bernard Green, “The Theology of Gregory the Great: Christ, Salvation and the Church,”
in A Companion to Gregory the Great, eds. Bronwen Neil and Matthew Dal Santo (Leiden: Brill, 2013),
154-56.

185 James Jerome Murphy, Rhetoric in the Middle Ages: A History of the Rhetorical Theory from Saint
Augustine to the Renaissance (Berkeley-Los Angeles-London: University of California Press, 1981),
279.

18 Franco Mormando, The Preacher’s Demons: Bernardino of Siena and the Social Underworld of Early
Renaissance Italy (Chicago: University of Chicago Press, 1999), 9.
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dogmatic concepts but with tangible examples of Christian morality and virtues in daily
life. Thus, a priest’s personal example represents the most influential component of
effective pastoral care, including preaching.

An emotionally charged image of Christ’s Passion helps Gregory to promote
his ecclesiological ideas and stress the pastoral importance of the clergy’s humility and
self-sacrifice. The Father argues in the first book of his Cura that just as Christ humbly
submitted himself to suffering and death, so should a priest meekly put his own material

needs and earthly desires aside while serving the faithful:

Because [Jesus] had come in the flesh, he might not only redeem us by his Passion but
also teach us by his conversation, offering himself as an example to his followers, he
would not be made a king; but he went of his own accord to the gibbet of the cross. He
fled from the offered glory of pre-eminence but desired the pain of an ignominious
death, so that his members might learn to fly from the favors of the world, to be afraid
of no terrors, to love adversity for the truth’s sake, and to shrink in fear from

prosperity. 8’

This pastoral imagery served as a powerful tool for moral instruction and
spiritual guidance: it was widely accepted by generations of preachers and theologians,
inspiring priests to meet the standards of Christian virtue. The Cura was, indeed,
disseminated even in distant parts of Europe from the early Middle Ages onwards,'88
and Gregory’s reformist ideas enjoyed popularity in late-medieval Bohemia as well.*8°
Due to the text’s practical value for the formation of ordinary priests, Gregory’s works,
including the Pastoral Care, were often used as a primary basis for synodal sermons
composed to provide moral instruction for the members of the Prague archdiocese or
criticize those who failed at following virtuous life.’*® However, the text’s utility as a
preaching aid is not solely limited to synodal speeches. It also proves useful for Passion-

oriented sermons.

187 Gregory the Great, “The Book of Pastoral Rule,” in The Sacred Writings of Gregory the Great, trans.
James Barmby (Augsburg: Jazzybee Verlag, 2017), 3.

188 Carolin Schreiber, “Searodonca Hord: Alfred’s Translation of Gregory the Great’s Regula Pastoralis,”
in A Companion to Alfred the Great, eds. N. G. Discenza and P. E. Szarmach (Leiden: Brill, 2015), 175—
76.

189 There are at least two preserved fourteenth-century manuscripts of the Regula of Bohemian
provenance: manuscript A 99 stored in the Moravian Library and X111.D.4 at the Czech National Library.
190 Herold, “How Wyclifite Was the Bohemian Reformation?” 29.
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One of Mili¢’s sermons for Passion Sunday - the first day of the Passiontide
(two-week liturgical Passion cycle) - is an illuminating example of how Gregory’s
ecclesiological ideas can be incorporated into an affective Passion-oriented discourse.
The sermon built on a biblical pericope from John 8:59 (“Tulerunt ergo lapides ut
jacerent in eum” - “They took up stones therefore to cast at him”) reflects on the
soteriological role of priests as main agents to serve the sacraments and lead their flock
to salvation. In the introduction to the sermon, Mili¢ straightforwardly uses Gregory’s
book on pastoral care to blame vices that impede inadequate pastors from properly
caring for their flock and promotes the necessity of the clergy’s inner transformation

and self-reflection:

Suggesting that if such prelates are good, they can greatly benefit their subjects. But
when they are evil, they do much more harm in the Church than any other rebels [do]
by word. Therefore, [these] preachers or priests deserve to be disproved more than
others. As blessed Gregory says in [his] Pastoral Book: ‘[...] Suddenly, they teach
things which they have learned not by practice but by meditation; and what they preach
in words, they impugn by their manners. [...] For certainly no one in the Church does
more harm than one who, acting perversely, has the name and rank of sanctity. For
nobody dares to refute such a transgressor, and the fault spreads forcefully as an

example, when a sinner is honored out of reverence to his rank.’*%

Further on, the sermon introduces the main points of the polemics towards fallen
prelates. Some are unwilling to be found worthy of blame and refuse to repent their
transgressions. Others indulge in carnal desires. Although too afraid to ask themselves
why God destroyed Sodom and Gomorrah and to contemplate their lascivious behavior,
priests see no other reason why God created women if not to sin with them. Those who
persevere in avarice are gradually paving their way straight to hell. Hence, according
to Mili¢, the clergy’s stubbornness, excessive fornication, and pursuit of material
wealth are symbolic stones the corrupted priests throw at Christ together with the

insolent Pharisees described in the sermon’s thema. All of these options correlate with

191 «[...] innuendo quod tales prelati cum boni sunt multum prodesse subditis possunt. Cum autem mali
sunt multo plus in ecclesia nocent, quam quicumque alii verbo rebelles. Ideo predicatores sive sacerdotes
plus redargui merentur, quam alii. Sicud dicit beatus Gregorius libro Pastoralium. [...] Repente docent,
que non opere, sed meditatione didicerunt, et quod verbis predicant, moribus inpungnant. [...] Nemo
quippe in ecclesia amplius nocet, quam qui perverse agens nomen vel ordinem sanctitatis habet.
Delinquentem namque hunc redarguere nullus presumit et in exemplum culpa vehementer extenditur,
quando pro reverencia ordinis peccator honoratur.”” MS 1.D.37., fols. 74va—vb, Czech National Library,
Prague. Compare the Latin text with the original in PL 77, 15-16.
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long-standing ecclesiological debates. For example, Parisian masters Alan of Lille (d.
1202), Peter Cantor (d. 1197), William of Saint-Amour (d. 1272) or even the
anonymous author of the Bohemian Malogranatum would also promote the clergy’s
moral purification or disapprove disgraced priests who are unworthy to serve the
Eucharist.1%? In the Bohemian milieu, these acute themes became anew discussed at the
times of the Avignon Papacy.

Previous research tended to connect every sort of ecclesiastical polemics found
in the texts of late-medieval Bohemian preachers to their reform campaign of the
Church that was ardently advocated for since the 1360s.1% However, these themes were
not unique to the medieval ecclesiastical bestsellers and their treatment of Christ’s
Passion. The commonplaces about the moral restoration of the Church were used by
popular preachers and theologians who often assumed duties to instruct the university
students or fellow clerics at the archdiocese’s synods.% Following recent discussions
of authority and performativity in medieval literature and preaching,*®® | suggest
perceiving such criticism towards the fallen clergy as a rhetorical instrument (ethos)
that was used to construct a collective social identity in terms of the preacher’s moral
exemplar. After all, a sermon’s efficaciousness and the transformation of the audience
consistently stood as main goals of preaching in the Middle Ages. As Beverly M.
Kienzle has convincingly demonstrated, the idea that the sermon’s ability to convert the
audience depends closely on the preacher’s visible moral fiber dominated medieval
preaching theories.!®® She has coined this notion as the preacher’s “moral
performance”.

Admittedly, Gregory’s moralizing stance towards the mission of the Church

functioned not only as a rhetorical tool but was also steadily topical given the privileged

192 Compare, for instance, the summary of Cantor’s ideas in Eva Matthews Sanford, “The Verbum
Abbreviatum of Petrus Cantor,” Transactions and Proceedings of the American Philological Association
74 (1943): 33-48 and Dialogus dictus Malogranatum, Lib. 3, Dist. I, chapter 23 on the dignity of priests
in serving sacraments.

193 This concept was argued in Mili¢ z Kromérize, Otec Ceské Reformace [Mili¢ of Kromé&iiz, the father
of the Bohemian Reformation] (Prague: Volnd myslenka, 1911) and Konrad Waldhauser, Reholni
Kanovnik Sv. Augustina [Conrad Waldhauser, regular canon of St. Augustine] (Prague: Volna my$lenka,
1909). The Czech historiography eagerly reproduced this idea throughout the last century.

194 The most updated analysis of these moralistic tropes in the Bohemian milieu can be found in Mazalova
and LukSov4, “Gradus summus et animus infimus.”

19 See Beverly Mayne Kienzle, “Medieval Sermons and their Performance: Theory and Record,” in
Preacher, Sermon and Audience in the Middle Ages, ed. Carolyn A. Muessig (Leiden: Brill, 2002), 87—
124; M.B. Pranger, “The Persona of the Preacher in Bernard of Clairvaux,” Medieval Sermons Studies
51 (2007): 33—40; and Reid S. Weber, “‘The Knowledge and Eloquence of the Priest is a Gift from God.’
The Homiletic Self-Promotion of Jan Hus,” BRRP 10 (2015): 28-48.

19 Kienzle, “Medieval Sermons and their Performance,” 96.
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social and economic position that the clergy held in medieval society, which,
consequently, could lead to temptation and corruption. From the late twelfth century
on, medieval thinkers refined the Father’s ecclesiological discourse and incorporated it
into debates about the necessity of the Church’s purity and poverty. These discussions
of whether the clergy should own property and accumulate wealth intensified in the
1220s with the rise of new religious orders, primarily the Franciscans and Dominicans,
who advocated the apostolic life of poverty, simplicity, and pastoral ministry. However,
by the last third of the century, the mendicant orders became increasingly popular and
began accumulating material goods and social capital in urban communities as well.1%’
This notion led to a reconsideration of the orders’ pastoral role and moral standards,
thus penetrating the ecclesiological discourse from the 1270s onwards.

Bohemian preachers’ arsenal of preaching aids contains examples of this
ecclesiological controversy. Among them is the Dominican Nicholas of Gorran’s (d.
1295) Enarratio in quatuor Evangelia - a comprehensive commentary on the four
Gospels that became a homiletical bestseller at the University of Paris and quickly
spread all over Europe.!® In the Bohemian milieu, the earliest manuscripts with
Gorran’s commentaries appeared in the fourteenth century (their dating is mostly not
precise).’®® We can suggest that the flow of this biblical commentary to the region
intensified from the 1360s when Bohemian masters went to attend the University of
Paris and then brought some theological books to Prague as it was in the case of Vojtéch
Rankuv of Jezov.

A crucial aspect of Gorran’s commentary is its focus on the practical application
of the Bible. Adhering to Gregory the Great, the Dominican theologian offers a moral
interpretation of the Gospels aimed to urge people to live more virtuous lives. More
importantly, given the internal ecclesiological controversies within the mendicant
clergy, he often provides critique and moral lessons for preachers and priests to use in
their ministry. The importance of these topics for Gorran becomes clearer if we look at
the thematic index at the end of each commentary and trace how the author breaks up

the Gospels into particular aspects of the Church’s state and mission. For instance,

197 The latest historiographical controversies on this topic are well mediated in Donald Prudlo, ed., The
Origin, Development, and Refinement of Medieval Religious Mendicancies (Leiden: Brill, 2011).

198 Christopher Ocker, Biblical Poetics before Humanism and Reformation (Cambridge: Cambridge
University Press, 2008), 47.

19 See MSS XII.E.11; 1.D.28; IV.D.16, Czech National Library, Prague and MS XI1.A.2, Czech National
Museum Library, Prague.
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commentaries on Matthew and Mark appear to be more concentrated on the issues of
moral conduct of prelates and necessary qualities for preachers because the indexes on
these keywords (“clergymen”, “preacher/preaching”) appear to be the longest. Some of
these passages could include extensive lists of the clergy’s transgressions, as evidenced
in Matthew 23, where Gorran criticizes the hypocrisy of the scribes and Pharisees
serving the Antichrist instead of Jesus.?%° A similar critique of the fallen clergy becomes
even more effective in the emotionally charged framework of the Passion story.
Commenting on the verses from Mark 15:15-20, Gorran directly compares corrupted

prelates to Pilate’s soldiers humiliating Christ on his way to the cross:

Morally, the soldiers of Pilate are bad prelates who serve Pilate, who fight for Pilate,
that is for the devil, through greed and robbery. And they strip Christ of his clothes,
that is the group of faithful people who, by their real examples, take away Christ’s true
teachings from the people. The scarlet cloak that they put on Christ signifies the group

of kindred whom they establish in the Church for such deceit and insult.?%

Gorran’s ecclesiological stance was particularly influential in the development
of the mendicant (primarily Dominican) orders, which emphasized the importance of
preaching to the masses, thus mirroring the order’s attempt to take a leading role in
providing pastoral services to the faithful at the time. His practical approach to
scriptural interpretation offered a valuable tool for these orders, and the Passion story
might help them to communicate complex theological - mostly penitential - concepts
to a lay audience. Such is the example of Gorran’s commentary on Matthew 26, where
he compares in the patristic terms the preacher’s sermon, which moves people to do
02

penance with a rooster’s voice, bringing Peter to contrition after his denial of Jesus.?

As will be demonstrated in Chapter 8, Gorran’s commentaries, including this passage,

200 «“Moraliter, prelatus malus est idolum abominationis et desolationis [...]. Dicitur autem, abomination
propter fastidium respectu Dei. Abominabilis quippe est Deo propter pravitatem cordis [...], propter
indignitatem oblationis [...]. Unde totus est abominabilis sed additur desolationis propter dispendium sive
damnum respectu proximi. Desolatur autem proximus vel per negligentiam officii, vel per corrumtionem
exempli, vel per subtractionem temporalis subsidii, sed stat in loco sancto propter ministerium respectu
officii. Tunc qui legit intelligat, videlicet Ecllesie destructionem, prelati damnationem, populi
periclitationem.” Nicolai Gorrani Enarratio in Quatuor Evangelia, vol. 1, ed. Jacobo Legall (Lyon:
Anissonios, Joan,. Posuel & Claud, 1690), 288.1.

201 «“Moraliter, milites Pilati sunt mali prelati qui Pilato, id est diabolo, militant per avaritiam et rapinam.
Et veste sua Christum exuunt, id est cetu fideliam quos exemplis realis ei auferunt [...]. Chlamys coccinea
quam Christum induunt significat cetum consanguineorum quos in ecclesia constittunt ad ejusmodi
illusionem et contumeliam.” Nicolai Gorrani Enarratio in Quatuor Evangelia, vol. 1, 648.2.

202 Nicolai Gorrani Enarratio in Quatuor Evangelia, vol. 1, 336.1.
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appear in sermons of at least one Bohemian preacher, thus proving the text’s importance
as a preaching aid in the region at the time.

Moreover, in parallel with Gorran’s tactics, Conrad Waldhauser, an Austrian
preacher active in Bohemia in the 1360s, uses the Passion story in his Passion Sunday
sermon to criticize the fallen clergy by portraying them as similar to the enemies of
Christ who caused his suffering and death. Believing that the immoral prelates were no
different from the Pharisees who rejected Christ and plotted against him, Waldhauser
drew attention to the fact that the clergy’s immoral actions had a direct impact on the

faithful, just as the actions of the enemies of Christ affected the people of his time:

For the cause of his death was the transgression of the divine commandment, which
they did not understand when they were caught in malice. Hence, Origen: [...]
Therefore, when a person has stood by Jesus in an intellectual place, he does not taste
death [...]. According to that, there are those standing here who will not taste death.
And when a person receives and keeps the word of Christ, he will not see death. From
these sayings of Origen, it is gathered that the Jews had changed the words of Christ,
just as pseudo-teachers and false brothers and universally all the enemies of Christ do

today: for they change the words of the teachers.?%

Associating the modern-day “pseudo-doctors” and false brothers with the
Pharisees from the biblical pericope from John 8:46-59, Waldhauser might have
utilized the Biblical story to indirectly establish his preaching authority and promote
the necessity of “moral performance” as Mili¢ did. On the other hand, as Christopher
Ocker assumes, it is also possible that this particular comparison might have reflected
the preacher’s ardent criticism towards the mendicant orders: throughout his preaching
career, Waldhauser demonstrated that the clergy failed at providing a moral example to
the flock and that the problems within the Church were not just isolated incidents, but

were part of a larger pattern of corruption and moral decay that needed to be

23 “Causa enim mortis eius fuit transgressio divini mandati, quod ipsi in malicia excecati non
intelligebant. Unde Origenes: [...] Cum ergo quis steterit per lhesum in intellectuali loco, mortem non
gustat [...]. Secundum illud sunt de hic stantibus, qui non gustabunt mortem. Cum autem aliquis
sermonem Christi acceperit et custodierit, mortem non videbit. Ex hiis dictis Origenis colligitur, quod
ludei mutaverant dictum Christi, sicut hodie faciunt pseudo doctores et falsi fratres et universaliter omnes
hostes Christi: mutant enim verba doctorum.” Mk 44, fols. 102vb-103ra, Moravian Library, Brno.
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addressed.?* According to his Apologia, this endeavor guided Waldhauser’s activity
during the second half of the 1360s.2% A potential argument in favor of Ocker’s
viewpoint might come from a quick examination of the anti-mendicant terminology
used in the thirteenth-fifteenth centuries by William of Saint Amour and his followers:
“pseudo-doctores”, “doctores falsi” or “doctores perversitatis” were just a few terms
that they used to refer to the mendicants.?% | would take the middle ground in
attempting to define the function of this terminology in Waldhauser’s Passion Sunday
sermon: rivals for university chairs between friars and secular clergy might also be a
reason for the preacher’s critical stance, just as it happened at the University of Paris at
the time of Gorran. After all, as David Mengel has argued, for Waldhauser, personal
hatred of the mendicants and moral reform of the society could have become two

aspects of a single undertaking.2%’

As | have demonstrated, the theological and exegetical texts for preaching,
circulating in Bohemia in the fourteenth century, dealt not only with the symbolical
birth of the Church but also served as an important tool to build a preacher’s own
identity in a Passion-oriented discourse. Lastly, to fully understand the doctrinal debates
regarding the Passion at the time and their usefulness for constructing a sermon, we

now turn to theological treatments of Christ’s human nature.

Christology: From the triumphant to the suffering Christ

One of the defining features of patristic Passion-related theology was its
inclination to consider Christ as an impassible, omnipotent, and triumphant figure. The
late twelfth- and thirteenth-century Christological discussions of the very essence of
Jesus’s dual nature and its role in how he must have experienced the Passion events led
to a major doctrinal shift, which resulted in a greater emphasis on the Lord’s humanity

and his ability to suffer, both physically and emotionally. Summarized in the mentioned

204 Christopher Ocker, “Armut und die menschliche Natur,” in Die “Neue Frommigkeit” in Europa Im
Spatmittelalter, eds. Martial Staub and Marek Derwich (Goéttingen: Vandenoeck und Ruprecht, 2004),
125.

205 Conrad Waldhauser, “Apologia Konradi in Waldhausen,” in Geschichtschreiber der husitischen
Bewegung in Béhmen, vol. 2, Fontes Rerum Austriacarum, ed. Konstanin Hofler, (Graz, 1969), 22-23.
206 For connections between the anti-mendicant polemics and Waldhauser’s Apologia, see Jana
Kaderova, “Pseudohildegardino Proroctvi Insurgent gentes v Ceském Kontextu. Srovnani Textu
Prophecia Beate Hildegardis de fratribus minoribus z Ttebotiského Rukopisu a Apologie Konrada
Waldhausera [Pseudohildegard’s prophecy Insurgent gentes in the Czech context. Comparison of
Prophecia Beate Hildegardis de dratribus minoribus from the Tfeboti manuscript and Apologia by Conrad
Waldhauser],” Graeco-Latina Brunensia 17, no. 2 (2012): 79-94.

207 Mengel, “Emperor Charles IV,” 26.
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far-reaching Sententiae by Peter Lombard and further developed in its later
commentaries (primarily by Bonaventura and Thomas Aquinas), these Christological
debates reverberated in late-medieval Europe. They were known in Bohemian
fourteenth-century intellectual circles as well. The following section will briefly

address these principal discussions.

‘Ouchy’ or impassible Christ?

As Marilyn McCord Adams wittily formulated, the tormented Christ of patristic
theology “would not be acquainted with the ‘ouchy’ sting of pain that shows how bad
the pain really is.”?% A vivid example of this understanding can be found in Hilary of
Poitiers (d. 367), who holds that even though Christ truly suffered in the Passion
because he was visibly scourged and crucified, he still experienced it impassibly and

painlessly:

Although these types of suffering affect the weakness of the flesh, nevertheless, God
[even if he is the] Word, [which was] made flesh, could not be mutable from himself
in suffering. For the Word that became flesh, although it subjected itself to suffering,
was not changed in its capacity to suffer. For it could suffer, and yet it could not be
susceptible to suffering because susceptibility to suffering is an indication of a weak

nature; but suffering is the endurance of those things which are inflicted.?®

For Hilary, the Son of God had a special body, one of its kind, which was
immune to the weaknesses that sinful human flesh could be subjected to. This resistance
also included non-susceptibility to pain. Hence, even though the tortures did occur to
him and wounds were, indeed, inflicted on his human body, Jesus could not experience

the real pain of the Passion and only sensed a certain physical force that the torturers

208 Marilyn McCord Adams, “Some Paradoxes of Pain for Rational Agency,” in Philosophy of Suffering:
Metaphysics, Value, and Normativity, eds. David Bain, Michael Brady, and Jennifer Corns (Abingdon-
New York: Routledge, 2020), 287.

209 “Cum haec passionum genera infirmitatem carnis afficiant, Deus tamen Verbum, caro factus, non
potuit a se demutabilis esse patiendo. Verbum enim quod caro factum est, liet se passioni subdiderit, non
tamen demutatum est passibilitate patiendi. Nam pati potuit et passibilis esse non potuit, quia passibilitas
naturae infirmae significatio est; passio autem eorum est quae sunt illata perpessio.” Hilary of Poitiers,
“De synodis,” in PL 10, col. 516.
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applied to his body.?*® Thus, as Kevin Madigan put it, Hilary’s Christ was “both an
actor in and dispassionate spectator of his own Passion.”?!!

Hilary’s Christological ideas migrated to Peter Lombard’s Sententiae in the
twelfth century. While the scholastic master almost uncritically incorporated the
Father’s opinion about the Lord’s impassible physicality in distinction 15 of the third
book of his opus magnum,?*? later commentators expressed much more attention to
Christ’s bodily experience and, therefore, gave the patristic author different
assessments. To demonstrate the growing theological preoccupation with Jesus’s
physical suffering, let us briefly turn to Bonaventura’s and Aquinas’ commentaries on
Lombard’s third book of Sententiae.?*

In line with the Franciscan Christocentric spirituality, Bonaventura’s
argumentation presented in distinction 16 of the Sententiae straightforwardly refutes
the patristic idea of Christ’s physical immunity to the Passion. As to the Lord’s
perception of his torture, the Franciscan emphasizes its genuine nature already in the
first article of the distinction with an exposition of the question “Whether there was true

suffering in Christ.” Thus, he confirms that Christ really felt pain inflicted upon him:

There was true suffering in Christ. [To that] | answer: It must be said that undoubtedly,
as the Gospel states and the Catholic faith affirms, there was a true experience of pain
in Christ. Because in him, there was flesh capable of suffering and being pierced, as
well as the power of feeling, according to which the soul sympathizes with the injured

body. Therefore, since these two elements, namely, genuine injury and the true

210 “Conlatis igitur dictorum adque gestorum virtutibus demonstrari non ambiguum est, in natura eius
corporis infirmitatem naturae corporeae non fuisse, cui in virtute naturae fuerit omnem corporum
depellere infirmitatem; et passionem illam, licet inlata corpori sit, non tamen naturam dolendi corpori
intulisse. Quia quamvis forma corporis nostri esset in Domino, non tamen in vitiosae infirmitatis nostrae
esset corpore [...].” Hilary of Poitiers, “De Trinitate,” in PL 10, col. 371,

2l Kevin Madigan, The Passions of Christ in High-Medieval Thought: An Essay on Christological
Development (Oxford-New York: Oxford University Press, 2007), 54.

212 « Aydisti, lector, verba Hilarii, quibus dolorem excludere videtur. Sed si excussa sensus et impietatis
hebetudine, praemissis diligenter intendas atque ipsius scripture circumtantiam inspicias, dictorum
rationem atque virtutem percipete utcumque poteris, et intelligentiam arguere non attentabis. Intellegitur
enim ex ratione dixisse dolorem passionis in Christum non incidisse, et virtutem corporis Christi
excepisse vim poenae sine sensu poenae, quia causam et meritum doloris in se non habuit. Quod videtur
notasse ubi ait: ‘non habens naturam ad dolendum.” Et ideo non iudicanda est caro illius secundum
naturam nostri corporis. Nec in eo etiam dominium habuit passio.” Magistri Petri Lombardi Sententiae,
Lib. Ill, Dist. XV, c.3, n. 5. It should be noted, however, that earlier Lombard carefully states that Hilary’s
views on the impassible Christ are somewhat “obscure”. Magistri Petri Lombardi Sententiae, Lib. IlI,
Dist. XV, ¢.3,n. 1.

213 | analyzed this preaching textual aid and its later commentaries in the soteriological section of the
current chapter.
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perception of the injury, truly constitute pain, and these two elements were, indeed,
present in Christ, it must be firmly held that there was a true experience of pain in
Christ.?!4

More importantly, Bonaventura vehemently dismisses Hilary’s argument
(which Lombard incorporated in his handbook) that Jesus only appeared to experience
pain without really feeling it and calls it “erroneous” and even “heretical”. After all, as
the Franciscan theologian further asserts in the commentary to the same article of
distinction 16, by questioning the fact that Christ truly suffered, one not only contradicts
Christian faith and the Bible but also undermines the basis of humanity’s redemption

and subsequent salvation.?®

Correspondingly, another influential commentary on Sententiae by Thomas
Aquinas offers a ‘humanized’ consideration of this key Christological issue as well. It
should be noted that the Dominican theologian’s explanation of whether Christ endured
physical pain in article 3 of distinction 15 (“Whether there was true pain in the senses
in Christ”) is very much comparable to the ideas expressed by Bonaventura. Aquinas
provides a clear answer to the debate about Christ’s capacity to suffer from physical
manipulations with his body at the very beginning of the article. In its first question
(quaestiuncula), the theologian explains that despite Christ’s unique nature, which
Hilary previously used as an argument for his impassibility, Jesus inevitably suffered
from real bodily pain when the nails pierced his flesh. Although embraced voluntarily,

this type of sensory suffering could not be alleviated by any divine contemplation:

214 “Dicendum, quod absque dubio, sicut Evangelium dicit, et fides catholica sentit, vera doloris passio
fuit in Christo. In ipso enim fuit caro passibilis et perforabilis, fuit etiam virtus sentiendi, secundum quam
anima compatitur corpori laeso. Quoniam ergo haec duo verum dolorem faciunt, scilicet vera laesio et
verus laesionis sensus et haec duo vere fuerunt in Christo: indubitanter tenendum est, quod in Christo
fuit vera doloris passio.” Bonaventura, “Commentarii in quattuor libros Sententiarum Petri Lombardi,”
Lib. I11, Dist. XVI, A. 1, Q. I.

215 «“Nam si aliquis aliter dicat, secundum quod quidam haeretici sunt, et est error antiquus Saracenorum,
quod Christus, etsi videretur pati et dolere, non tamen veraciter habuit dolorem et passionis sensum: non
solum evacuat fidem Christi et Christi Evangelium, sed etiam evacuat redemptionem nostram et dicit,
Christum non esse Christum. Dum enim dicit ipsum non fuisse veraciter passum,- dicit, ipsum non
satisfecisse, ac per hoc non genus humanum esse redemptum. Dum vero dicit, ipsum simulasse se pati ;
dicit, ipsum esse mendacem, et ita nec vere fuisse Dei Filium nec Dei nuntium, et ita nec mediatorem,
sed potius deceptorem.” Bonaventura, “Commentarii in quattuor libros Sententiarum Petri Lombardi,”
Lib. I, Dist. XVI, A. 1, Q. I.
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I respond by saying that [...] sensory pain arises from the conjunction of something
incongruous with the sense. [... bodily] pain occurs only in touch, resulting from the
injury to the body’s constitution. Hence, since there was a true injury in Christ’s body
[...] by the nails and there was true tactile perception, it must necessarily be said that
there was true pain. [...]

In response to the first objection, although there was divine power in Christ’s body, [...]
he did not resist but allowed his flesh to suffer [...] . As for the second objection, the
rational will does not exclude sensory pain, just as someone may [...] wish to be burned
for the sake of healing but still experiences sensory pain in the burning. So it was with
Christ. Regarding the third objection, there cannot be such a strong power of
contemplation that it removes sensory pain from bodily injury [...] unless the lower
faculties are entirely withdrawn from their activities [...]. But in Christ, one faculty did
not withdraw another from its act except as ordered by reason and divinity conjoined.

Therefore, the perfection of contemplation did not remove sensory pain.?t®

In such a way, Bonaventura’s and Aquinas’ stances about Christ’s physical
suffering oppose Lombard’s conformity with the Christological framework suggested
by Hilary. Consequently, the thirteenth-century commentators’ stronger emphasis on
the suffering savior’s corporeal experience mirrors a crucial theological transition in
medieval spirituality. It should be noted, however, that this shift was not solely limited
to the reconsideration of Christ’s bodily agony. As we will see in the next section,
theologians also extended the question of whether Jesus truly suffered to the emotional
dimension. Their debates primarily focused on how he could have experienced fear and

sorrow during his final hours.

216 “Respondeo dicendum [...] dolor sensibilis causatur ex conjunctione ejus quod non est conveniens
sensui. [...] in solo tactu est dolor, qui accidit ex laesione temperamenti ipsius corporis. Unde cum in
corpore Christi fuerit vera laesio [...] per clavos, et fuerit ibi verus tactus; de necessitate oportet dicere,
quod fuerit ibi verus dolor. [...]

Ad primum ergo dicendum, quod quamvis in corpore Christi esset vis deitatis, [...] non tamen resistebat,
sed dimittebat carnem pati quidquid proprium [...].

Ad secundum dicendum, quod voluntas rationis non excludit dolorem sensus; sicut aliquis vult [...]
comburi, ut sanetur, sed tamen in combustione dolorem sensibilem experitur; ita et fuit in Christo.

Ad tertium dicendum, quod non potest esse tanta vis contemplationis quod dolorem sensibilem ex
laesione corporis tollat [...], nisi per eam abstrahantur vires inferiores omnino a suis actibus [...]. Sed in
Christo una vis non tollebat aliam a suo actu, nisi secundum quod ratio et deitas conjuncta ordinabat: et
ideo perfectio contemplationis dolorem sensibilem non tollebat.” Aquinas, Scriptum super libros
Sententiarum, Lib. I1l. Dist. XV, Q. 2, A. 3, QC. 1.
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Was Christ frightened and saddened?

To better understand another side of the Christological shift in the Middle Ages,
let us turn back to the starting point of the current subchapter’s investigation,
Lombard’s third book of Sententiae, distinction 15. As Kevin Madigan has thoroughly
illustrated, while trying to address Jesus’s capacity to undergo emotional anguish, this
crucial theological handbook of the time gathers and interprets patristic treatments of
Christ’s fervent prayer in the Garden of Gethsemane.?!’ At the same time, it allows later
commentators to speculate on the Lord’s humanity and his psychological perception of
the Passion.

Lombard begins his examination of patristic authorities with an overview of
Ambrose’s opinions expressed in his De Trinitate. As the scholastic master
demonstrates, Ambrose considered Christ capable of emotional suffering because of
his human nature, which “received the passions of the soul”. Nevertheless, the Father
stresses that the troubled states of fear and sorrow could not affect Jesus’s divine nature,

which remained immutable:

Ambrose says: [...] “As a man [Christ] is troubled, as a man [he] weeps, as a man [he]
is crucified.” “His divinity is not troubled, but his soul is troubled: it is troubled
according to the assumption of human fragility. For he who received a soul, also
received the passion of the soul: for God was not such that he could be troubled or

die.”®

Sententiae then quotes Jerome, who similarly views Christ’s emotionally
passible human nature. However, his psychological perturbations could not be
compared to those of an ordinary man. While emotional Passion can dominate the
human soul, Jerome explains, Christ went only through inner “half-passions”. After all,
as the Father comments on the Gospel’s verse he began to be saddened, “to be

saddened is one thing, [and] to begin to be saddened is another.”?*® After the

217 Madigan, The Passions of Christ in High-Medieval Thought, 66-67.

218 Ambrosius [...] ait: [...] “Ut homo turbatur, ut homo flet, ut homo crucifigitur.” [...] “non turbatur eius
divinitas, sed turbatur anima: secundum humanae fragilitatis assumptionem turbatur. Nam qui suscepit
animam, suscepit etiam animae passionem: non enim eo Deus erat, aut turbari, aut mori posset.” Magistri
Petri Lombardi Sententiae, Lib. Ill, Dist. XV, c.1, n. 11.

219 «Ut verumtamen, inquit, probaret assumpti hominis, vere contristatus est; sed non passio eius
dominatur animo, verum propassio est. Unde ait: Coepit contristari. Aliud est enim contristari, aliud
incipere contristari.” Magistri Petri Lombardi Sententiae, Lib. I1l, Dist. XV, ¢.2, n. 3.
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observation of these citations from Ambrose and Jerome, Lombard then turns to a
conforming opinion of Augustine: Christ suffered from sadness because he accepted
human nature, but his divine part remained untroubled.??

Hilary is the last patristic opinion found in the scholastic master’s overview.
Similarly to the immunity to physical agony, the Father affirms that the Lord was free
from emotional anguish, especially fear and sorrow. The patristic author argues that
Christ could not be troubled by the approaching torments and death because of his
unique nature. Therefore, unlike typical humans, Christ felt no emotional agony during

his final hours:

[Hilary says in the book De Trinitate]: “For it is not possible that [Christ’s] fear may
be expressed in words when his confidence is contained in his actions. Therefore, [...]
did he seem to fear? [...] Did he fear Annas who went forth armed to meet [him]? [...]
But perhaps he feared the pain of wounds?” [...] “[Christ] did not have a nature to fear
or to be sad because he did not have such a nature in which there would be a cause for

fear or sadness. Therefore, the necessity of fearing was not in him, as it is in us.”??

Lombard’s interpretation seems to harmonize the views expressed in Ambrose,
Jerome, Augustine, and Hilary. Thus, the scholastic thinker suggests that while “the
passion (passio) and the necessity of fear and sadness” were removed from Christ, the
Lord accepted these psychological states in the form of “half-passion” (propassio).
However, even though he truly experienced emotional anguish in his human nature, he
endured it differently than men do.???

In a similar manner, Bonaventura’s and Aquinas’ discussions of the
Christological formula expressed in the Sententiae’s distinction 15 conclude that Christ
was subjected to sadness, anger, and fear during the Good Friday events. It is notable,

however, that the mendicant commentators remain very cautious and precise about the

220 Magistri Petri Lombardi Sententiae, Lib. 111, Dist. XV, ¢.2, n. 4.

221 Nec enim fieri potest ut timor eius significetur in verbis, cuius fiducia contineatur in factis. Timuisse
igitur [...] passionem videtur? [...] Anne timuit qui armatis obvius prodiit? [...] Sed forte dolorem
vulnerum timuit?” [...] “Non habuit naturam ad timendum vel tristandum, quia non habuit talem naturam,
in qua esset causa timoris vel tristitiae. Itaque necessitas timendi non fuit in eo, sicut est in nobis.”
Magistri Petri Lombardi Sententiae, Lib. Ill, Dist. XV, c.3, n. 3.

222 “Harum auctoritatum verba in hunc modum accipienda dicimus: ut non veritatem timoris et tristitiae
vel propassionem, sed timoris et tristitiae necessitatem et passionem a Christo temovisse intelligantur. -
Habuit enim Christus verum timorem et tristitiam in natura hominis, sed non sicut nos.” Magistri Petri
Lombardi Sententiae, Lib. 11, Dist. XV, c.2, n. 1.
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limitations of these feelings in Jesus and their main discrepancies from what an ordinary
man would feel. For instance, they unanimously state that while there was actual
sadness in the Lord, it differed from that of humans because it was directed only by
reason (ratio). For Bonaventura, there existed three types of sadness: the one lying
beyond reason’s control, the one which is against reason’s right judgment, and the one
subjected to reason’s command. Christ felt sadness only in this third manner, “[as if]
when someone becomes sad, with reason dictating and persuading that he should be sad
only in this manner and to this extent about something.”??3 For Aquinas, Christ’s human
nature, which had lower and higher faculties, experienced sadness only on its former
level. Yet, this feeling differed from that of men: while the human soul’s lower faculties
are less subjected to reason and can become dominated by sadness, it could not happen
in the Lord. In Christ, reason governed emotional sensuality and, therefore, could not
be prevailed by it at any time.??* Moreover, the commentators express similar opinions

regarding how much Christ felt anger and fear.??® Thus, even though Jesus experienced

223 “Dicendum, quod [...] in Christo fuit vera tristitia, non tamen omni modo, quo in nobis est. Est enim
quaedam tristitia, quae est praeter rationis imperium; et est tristitia, quae est contra rationis indicium
rectum: et est tristitia, quae est subiecta rationis imperio et iudicio. Et illa tristitia est praeter rationis
imperiu , quae consurgit ex quadam necessitate et surreptione, sicut motus primi: et haec quidem
communis est sapientibus et insipientibus, et bonis et malis. Illa vero tristitia est contra rationis iudicium
rectum, in qua ratio subiicitur sensualitati nec tantum turbatur, sed etiam perturbatur. Illa autem est
secundum rationis imperium et iudicium, quando quis tristatur, ratione dictante et suadente, ipsum tantum
et taliter super aliquo debere tristari. Dico ergo, quod in Christo fuit tristitia tantum isto tertio modo, quia
de nullo tristatus fuit, nisi secundum quod dictabat ei ratio.” Bonaventura, “Commentarii in quattuor
libros Sententiarum Petri Lombardi,” Lib. III, Dist. XV, A. 2, Q. II.

224« 1. ] et ideo cum accidebat aliquid contrarium delectationi inferiorum partium, erat de eo tristitia; sed
tamen aliter in ipso et in nobis: quia in nobis inferiores vires non sunt perfecte subjectae rationi; et ideo
quandoque praeter ordinem rationis insurgunt in nobis passiones tristitiae, quas quidem virtus refrenat in
virtuosis, sed in aliis etiam rationi praevalent: sed in Christo hunquam surgebat motus tristitiae nisi
secundum dictamen superioris rationis, quando scilicet dictabat ratio quod sensualitas tristaretur
secundum convenientiam naturae suae; et ideo non fuit in eo tristitia rationem pervertens, nec fuit
necessaria, sed voluntaria quodammodo.” Aquinas, Scriptum super libros Sententiarum, Lib. Ill. Dist.
XV,Q.2,A.2,QC. 1.

225 Compare Bonaventura and Aquinas. Bonaventura: [...] fuit in Christo passio irae sive affectio irae,
videlicet prout dicit affectum detestationis et commotionem partis sensualis, quae tamen subiecta est
rationi. Et sic procedunt rationes ad primam partem inductae probantes, affectionem irae in Christo
fuisse, ut aspicienti patet: et ideo sunt concedendae. Quodam etiam modo non fuit, videlicet prout dicit
perturbationem oculi mentalis, si prout dicit affectum repunitionis, in quantum ille affectus est ex libidine
vindictae, non ex zelo iustitiae; sic enim est passio perturbans.” Bonaventura, “Commentarii in quattuor
libros Sententiarum Petri Lombardi,” Lib. III, Dist. XV, A. 2, Q. IIL.“Timor natem gratuitus est in triplici
differentia: quidam enim est timor poenae, quidam est timor offensae, quidam reverentiae. Prima et
secunda non fuit in Christo, [...] sed secundum tertiam differentiam fuit in Christo, quia sic a perfecta
caritate non expellitur, sed potius consummatur [...]. Et per hoc patet responsio ad primum obiectum. Est
et alius timor libidinosus, et iste similiter in multiplici differentia est: quia est timor mundanus, et est
timor humanus: et nullus istorum fuit in Christo nec etiam in viro perfecto [...]. Et per hoc patet responsio
ad secundum. Est iterum timor in tertia differentia, timor scilicet naturalis, et iste est in triplici differentia:
quidam est sensualitatis praevenientis rationem, quidam sensualitatis subiacentis rationi, quidam vero est
ipsius partis rationalis. Primus timor est naturae corruptae et quodam modo inordinatae, similiter et
tertius: secundus vero est naturae corruptae, sed tamen ordinatae. Quoniam ergo in Christo, quamvis
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human-like feelings, their effect on him remained limited because sorrow, anger, and
fear could not overcome his rational capacities.

Overall, Lombard’s, Bonaventura’s, and Aquinas’ theological accent on
Christ’s bodily and emotional experience could contribute to rendering the Passion
story more understandable and dramatic. Hence, they may be considered as a perfect fit
for a Good Friday preaching discourse, which ultimately aims to explain and evoke
these sufferings to people. Moreover, these theological discussions were part of the
growing interest in Christ’s tortured body. The next chapter will address this
preoccupation and various attempts to visualize the Lord’s suffering in selected

devotional texts.

esset defectus passibilitatis, non tamen fuit defectus inordinationis et vitiositatis: hinc est, quod fuitin eo
timor medio modo, non primo vel tertio. Et per hoc patet tertio obiectum.” Bonaventura, “Commentarii
in quattuor libros Sententiarum Petri Lombardi,” Lib. III, Dist. XV, A. 2, dub. III.

Aquinas: “Ad secundam quaestionem dicendum, quod ira tripliciter dicitur. Quandoque enim ira ponitur
pro habitu vel actu vitii, quod opponitur mansuetudini, quod irascibilitas dicitur: quod contingit ex hoc
quod virtus, ut in 2 Ethic. dicitur, quandoque magis opponitur uni extremorum, sicut mansuetudo
superfluitati irae, magis quam diminutioni; et ideo oppositum vitium nominatur ira: et sic ira non fuit in
Christo. Alio modo dicitur ira voluntas vindicandi aliquod malefactum; et sic ira non est passio, proprie
loquendo, nec est in irascibili, sed in voluntate: et sic ira est in Deo et beatis, et in Christo fuit. Tertio
modo dicitur ira proprie quaedam passio vis irascibilis, quae contingit ex hoc quod vis irascibilis tendit
ad destructionem alicujus quod apprehenditur contrarium volito vel desiderato: et si quidem sit ex ordine
rationis insurgens, vel ordinata ratione, sic dicitur ira per zelum, et sic fuit in Christo; si autem sit
inordinata, sic erit ira per vitium, quae in Christo nullo modo fuit.” Aquinas, Scriptum super libros
Sententiarum, Lib. I1l. Dist. XV, Q. 2, A. 2, QC. 2. “Ad tertiam quaestionem dicendum, quod timor etiam
multipliciter dicitur. Uno modo nominat habitum vel doni vel vitii quod opponitur fortitudini, et dicitur
timiditas: et sic habitus doni fuit in Christo, non autem habitus vitii. Alio modo sumitur pro actu vel vitii
vel doni; et sic similiter dicendum ut prius. Alio modo dicitur quaedam passio in irascibili, quae consurgit
ex hoc quod appetitus sensitivus refugit aliquod nocivum apprehensum; et sic loquimur hic de timore.
Unde dicendum, quod hoc modo fuit timor in Christo per eumdem modum sicut et de tristitia et ira dictum
est, inquantum scilicet ex dictamine rationis et deitatis adjunctae, appetitus sensibilis refugiebat ea quae
sunt sibi contraria.” Aquinas, Scriptum super libros Sententiarum, Lib. Ill. Dist. XV, Q. 2, A. 2, QC. 3.
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Chapter 3. Imagines agentes and the visual language of pain

While prominent trends in the representation of Good Friday events in the high
and late Middle Ages echoed long-standing exegetical and theological traditions,
another key element that defined preaching aids’ shared discourse on the Passion was
the texts’ growing interest in depicting the pain and gruesome physical abuse inflicted
on Christ’s body. Indeed, as phrased by Caroline Walker Bynum, the violent imagery
of late-medieval piety can be generally characterized as an obsession with suffering,
bleeding, dismemberment, and death.??®® Esther Cohen labeled this notion as
philopassianism to convey the extent to which late-medieval Christian culture
embraced bodily pain.??” In line with this feature, as Thomas Bestul and Giles Constable
also confirmed, Passion-oriented texts became increasingly graphic and violent,
especially from the twelfth and thirteenth centuries onwards.??

This chapter will first selectively inspect the most prominent commonplaces
regarding Christ’s bodily injuries from key preaching aids available in Bohemia.
Special attention will be paid to the texts’ potential to invent and visualize the violence
towards Christ going beyond the Gospel narrative and to objects relating to his suffering
and blood-shedding, especially the trope of the Virgin’s blood-stained veil (peplum
cruentatum). | will then review specific cultural and religious processes happening in
Bohemia at the time and local interest in the relics of the peplum. Finally, upon
providing the literary and historical context of the visualized representation of the
Passion, the chapter will connect the description of the peplum in Pseudo-Anselm’s
Dialogue with the Virgin and several preaching discourses from the Bohemian milieu.

Omnipresent commonplaces and their distribution through Legenda Aurea

Despite the abundance of details about Christ’s sufferings and mockeries in the
Gospels’ Passion accounts and extra-biblical Apocrypha, high and late-medieval texts

of various genres often sought to invent new ones or draw from the rich imagery of the

226 Caroline Walker Bynum, “Violent Imagery in Late Medieval Piety,” Bulletin of the German Historical
Institute 30 (2002): 3; Caroline Walker Bynum, “Violence Occluded: The Wound in Christ’s Side in
Late Medieval Devotion,” in Feud, Violence and Practice: Essays in Medieval Studies in Honor of
Stephen D. White, eds. Belle S. Tuten and Tracey L. Billado (Farnham: Ashgate Publishing, 2010), 95;
Caroline Walker Bynum, Wonderful Blood: Theology and Practice in Late Medieval Northern Germany
and Beyond (Philadelphia: University of Pennsylvania Press, 2007).

227 Esther Cohen, “Towards a History of European Physical Sensibility: Pain in the Later Middle Ages,”
Science in Context 8, no. 1 (1995): 47.

228 See Bestul, Texts of the Passion, chapter 2; Giles Constable, Three Studies in Medieval Religious and
Social Thought: The Interpretation of Mary and Martha, the Ideal of the Imitation of Christ, the Orders
of Society (Cambridge: Cambridge University Press, 1995), 218.
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Old Testament in order to portray the Passion events more vividly and reinforce their
stirring effect.

We may trace one of the earliest examples of this philopassianist creativity to
the Benedictine John of Fécamp’s (d. 1078) Meditations, known by its incipit “Domine
deus meus da cordi meo”. Initially attributed to Augustine, this work is considered one
of the most widely read Christological texts before Thomas of Kempis’ (d. 1471)
Imitation of Christ??® and, arguably, a pioneering example of affective spirituality,
which preceded Bernard of Clairvaux and Anselm of Canterbury by several decades.?°
Although 1 could not find any direct manuscript evidence in favor of the text’s
distribution in Bohemia for the period in question,! we can, nevertheless, assume that
this popular spiritual work was somehow known to local composers of the sermons.
Large excerpts from selected chapters of Fécamp’s Meditations appear in Mili¢’s Good
Friday sermon, Tu in sanguine testamenti. Given that these chunky fragments were
integrated into the sermon, | assume that he had a direct access to the Meditations’ full
text or at least a compilation of its most important passages.?*> More specifically, the
sermon includes a large part of chapter 6 that vividly illustrates the text’s hypotyposis
in regard to Christ’s tortured body. Therefore, despite the text’s clear connection to a
nascent affective spirituality, which will be discussed in the following chapter, it also
deserves to be briefly considered as a textual aid that provides additional visual details
about the Passion story.

In the chapter entitled “The Passion of the Son is displayed to the Father”,
Fécamp straightforwardly invites God - and thus the reader - to sequentially fix his eyes
on each weakened member of his injured Son. Rhetorically constructed as a series of
antitheses, the Meditations’ imagery of physical violence utilizes the disparity between

Christ’s tender body and the injuries inflicted upon it:

229 Jean Leclercq, The Love of Learning and the Desire for God: A Study of Monastic Culture (New York:
Fordham University Press, 1982), 61.

230 This argument has been recently stressed in Lauren Mancia, Emotional Monasticism Affective Piety
in the Eleventh-Century Monastery of John of Fecamp (Manchester: Manchester University Press, 2021).
21 There is, however, a Bohemian manuscript containing the Meditations, it is partially dated to 1389.
See, V.D.2, Czech National Library, Prague.

232 Given the high number of various meditations falsely attributed to Augustine (and other authors) and
lack of possibility to run a targeted search for manuscripts based on an incipit, more work is needed to
trace the manuscript distribution of John of Fécamp’s work in Bohemia. The fact that some later users,
like Mili¢, referred to the text as Bernard of Clairvaux’s Contemplationes additionally demonstrates how
elusive it might be to trace or at least attribute this text.
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The stripped chest shines, the blood-stained side reddens, the stretched organs are
desiccated, the beautiful eyes grow weak, the royal lips turn pale, the tall arms stiffen,
the marble-like legs hang, and the blessed stream of blood is watering the pierced

feet. 233

As Bestul indicates, this striking portrayal is the earliest known example of this
kind among early Passion treatises.?3* Derivatives of this motif can be found in various
later texts of different genres, thus proving that other authors considered Fécamp’s work
effective in visually animating the biblical narrative.

For instance, we find a similar commonplace in a popular text which was
probably written (or at least inspired by) Bernard of Clairvaux. There is a consensus
that Bernard’s sermons enjoyed popularity far beyond the Cistercian order and were
highly respected as exemplary preaching models around Europe, including Bohemia,
as attested by the analyzed corpus.?® In an unspecified sermon, which was later copied
by major medieval legendaries and mystical treatises,?3® Bernard uses Psalm 44 as a
source of inspiration to construct an akin rhetorical dichotomy between Christ’s

fineness and the repulsiveness of what the torturers did to him:

The head, trembling with angelic spirits, is pricked by the density of thorns; the face
beautiful above the sons of men (Ps. 44:3) is disfigured by the spitting of the Jews; the
eyes brighter than the sun are clouded in death; the ears that hear angelic songs, hear
the insults of sinners; the mouth that teaches angels, is given gall and vinegar to drink;
the feet whose footstool is worshiped, are nailed to the cross; the hands that formed the
heavens, are outstretched on the cross and affixed with nails; the body is scourged, the

side is pierced with a lance.?%

233 “Candet nudatum pectus, rubet cruentum latus, tensa arent viscera, decora languent lumina, regia
pallent ora, procera rigent brachia, crura pendent marmorea, rigat terebratos pedes beati sanguinis unda.”
John of Fécamp (Pseudo-Augustine), “Meditationes,” in PL 40, col. 906.

234 Bestul, Texts of the Passion, 37.

235 More specifically, this commonplace appears in the mentioned Tu in sanguine testamenti by Mili¢.
See Appendix I.

236 | was not able to establish the precise source of this quotation, but it seems that this paragraph enjoyed
a remarkable popularity among later authors. Thus, this passage can be found in the Legenda Aurea’s
chapter “On the Passion of Christ” and in Bonaventura’s Soliloquium, chapter 1. Below, | cite this
passage by the Legenda Aurea.

237 “Caput angelicis spiritibus tremebundum densitate spinarum pungitur, facies pulchra pre filiis
hominum sputis Judeorum deturpatur, oculi lucidiores sole caligant in morte, aures que audiunt angelicos
cantus, audiunt peccatorum insultos, os quod docet angelos, felle et aceto potatur, pedes quorum
scabellum adoratur, cruci clavo affiguntur, manus que formaverunt celos, sunt in cruce extense et clavis
affixe, corpus verberatur, latus lancea perforatur.” Cited by Jacobus de Voragine, Legenda aurea, ed.
Giovanni Paolo Maggioni. (Sismel: Edizioni del Galluzzo, 1998), 340-341.
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On a practical level, unlike Fécamp, Bernard provides a more detailed overview
of the Passion atrocities (at least, broadened to the spitting during the second mockery
of Christ and the following flagellation) and turns them into short and catchy mental
images. With certain limitations, this paragraph may be perceived as what Frances
Yates described as imagines agentes. Their essence lies in combining certain real or
imagined loci with bizarre or emotive formulations of speech. Antique and medieval
authors used this technique to create easily recognizable mnemonic topoi.?*® From this
perspective, Bernard’s “active image” of delicate, yet tortured, Christ can be seen as
almost sequential conjunctions of the Passion narrative and antitheses of beauty and
ugliness. Suitable for easy memorization of either spiritual concepts or the biblical
account itself, this motif proved enduring as it migrated to writings of later authors,
including Eckbert of Schénau, Bonaventura, and others.?%

Notably, the creative visualization of violence presents itself not only in Passion
treatises and sermons but also in more emotionally rigid scholastic bestsellers,
circulating in Bohemia as well. Such was the example of the aforementioned Glossa
ordinaria. In its commentary on Luke 23:22, the Glossa introduces a popular motif that
the column of flagellation bears traces of Christ’s blood up to “the present day”.24
Moreover, the Historia Scholastica creates two other key commonplaces. In chapter
168, De illusione militum, it first states that the crown of thorns drew blood from
Christ’s head. Then, it reconsiders a line from Isaiah 63 to add that so much blood
emanated during Christ’s agony in the garden of Gethsemane, the flagellation, and the

derisive coronation that it covered Jesus’s whole body:

It is credible that the thorns of the crown drew blood from [his] head. Also, by the
scourges, the blood was drawn from [his] back, and the bloody sweat stained other

parts of [his] body so that we may say that not only the hands, feet, and side were

238 Frances A. Yates, The Art of Memory (Chicago: University of Chicago Press, 1966).

239 Bestul, Texts of the Passion, 38.

240 “Hanc correptionem deridendo et flagellando nefandorum desideriis exhibuit, ne usque ad
crucifigendum sevirent quod et verba loannis evangeliste et ipsa columna testatur ad quam ligatus fuit
Dominus, que usque hodie dominici sanguinis cernentibus certa signa demonstrat.” Glossa Ordinaria,
digital edition, accessed July 6, 2023: https://gloss-
e.irht.cnrs.fr/php/editions_chapitre.php?id=liber&numLivre=57&chapitre=57 23#cap23 verset22.
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sprinkled with blood, but that Christ ascended from Bosra clothed in all his garments
dyed (lsa. 63).24

Many of these graphic commonplaces eventually found their way to the
Legenda Aurea, a famed thirteenth-century compilation of saints’ lives and texts on
major Christian feasts composed by the Dominican Jacobus de Voragine (d. 1298). Due
to its practical advantages for clergymen, who found the book exceptionally useful, it
enjoyed an especially privileged position in the late Middle Ages and surpassed other
compelling legendaries,>*? thus turning into one of the most copied late-medieval
bestsellers: it is estimated that the text transmitted all over Europe in more than a
thousand manuscripts.?4

The Legenda Aurea was widely acclaimed in the Bohemian lands as well.
According to Anezka Vidmanova, at least 53 medieval manuscripts of the legendary
were stored in Czech libraries at the end of the last century.?** Available digital
databases and printed catalogs of medieval Bohemian codices can attest that some of

them originated in Bohemia.?*> For instance, the earliest versions of the legendary of a

241 “Credibile est autem aculeos coronae cruorem de capite extraxisse. Etiam flagellis cruor dorsi
extractus est, et sanguineus sudor alias partes corporis tinxit, ut non tantum manus, et pedes, et latus
dicamus aspersa sanguine, sed tota veste tincta Christum ascendisse de Bosra (Isa. LXIII) [...].” Petri
Comestoris Historia Scholastica in Evangelia, col. 1628.

242 Notably, as Pavel Soukup has demonstrated, another Dominican legendary, Speculum sanctorale
(composed ca. the 1320s), was also used as a textual tool for preaching in Bohemia by the end of the
fourteenth-beginning of the fifteenth century as its traces can be found in Hus’ sermons Pavel Soukup,
“K Pramendm Husovych Punkt: Jan Hus a Bernard Gui [About the Sources of Hus’ Puncta: Jan Hus and
Bernard Gui],” Studia Historica Brunensia 62, no. 1 (2015): 235-47. Nevertheless, | could not find any
intertextual connections between Bohemian Good Friday sermons from the earlier period and the
Speculum’s treatment of the Passion. Moreover, the Dominican legendary contains no visual details as
to Christ’s sufferings and death. Hence, it is not discussed in this chapter.

243 Barbara Fleith, Studien zur Uberlieferungsgeschichte der lateinischen Legenda aurea (Brussels:
Société des Bollandistes, 1991). There is also a more modest estimation up to several hundred
manuscripts in Sherry L. Reames, The Legenda Aurea: A Reexamination of Its Paradoxical History
(Madison: University of Wisconsin Press, 1985), 197-98.

244 Anezka Vidmanova, “K Autorstvi Zivota Sv. Elisky ve Zlaté Legendé [About the authorship of the
Life of St. Elizabeth in the Golden Legend],” Acta Universitatis Carolinae 31, no. 1 (1991), 24.

245 As the manuscript evidence demonstrates, Jacobus de Voragine’s legendary reached Bohemia already
in the thirteenth century and was often copied with his model sermons. See the oldest foreign manuscript
of the Legend, X11.D.19, Czech National Library, Prague; a fourteenth-century local manuscript 1V.E.3,
Czech National Library, Prague; a copy of the Legenda from the monastery of Cesky Krumlov - VII.F.24,
Czech National Library, Prague; and other manuscripts of Czech provenance: IV.C.17, Czech National
Library, Prague; XIX.B.1, Czech National Library, Prague. The Czech National Library also has
manuscripts, which combine sermons and the legendary: XI11.E.14; XI111.B.11.
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local provenance appeared in the Bohemian lands as early as the turn of the fourteenth
century, presumably in the Cistercian milieu.?4

The scholarship generally assesses the text’s chapter De Passione Domini as a
complex compendium of traditional commonplaces for medieval Passion narratives and
sermons.?*’ It should be noted, however, that Jacobus de Voragine does not invest
himself in creatively decorating the events of the Passion with new graphic details but
rather structures the chapter as an affective meditative text with developed scholastic
divisions and subdivisions. Therefore, the Legenda s relevance for preaching lies in the
fact that it disseminated key graphic commonplaces from other texts instead of creating
new ones. Moreover, its heavy use of exegetical auctoritates and affective writings also
made it a perfect material for preaching. In fact, one may find some traces of the
reworked section De Passione Domini in Jacobus de Voragine’s own collections of
model sermons, which also circulated in Prague and other towns according to the
surviving manuscripts.?*® Additionally, Jacobus’ scholastic enumerations of the five
causes of Christ’s pain, the five sheddings of Christ’s blood, and others turned into
traditional themes for late-medieval texts on the Passion. They later served as outlines
for numerous scholastic sermons, including Bohemian ones.?*°

As we shall see, in the Bohemian context, some less common tropes of
visualizing the Passion also became pronounced. One of them was a motif of the
Virgin’s blood-stained veil, the peplum cruentatum, closely connected to Pseudo-

Anselm’s Dialogus Beatae Mariae.

248 Anezka Vidmanova, “Legenda Aurea a Cechy,” in Jakub de Voragine: Legenda Aurea, ed. and trans.
Véclav Bahnik and Anezka Vidmanova (Praha: VySehrad, 1984), 23; Bestul, Texts of the Passion, 32—
33.

247 Johnson, The Grammar of Good Friday, 13-15; David L. d’Avray, The Preaching of the Friars:
Sermons Diffused from Paris before 1300, 71.

248 See the mentioned Bohemian manuscripts with sermons and the legendary - XI1.E.14; XI111.B.11;
Jacobus’s sermons and prothemata can be also found in 1.G.46, as well as his sermones quadragesimales
- I11.LE.17; another copy of his sermons probably of Bohemian origin is IV.A.6; All the manuscripts are
stored in the Czech National Library. Additionally, Anna Pumprova has traced that Jacobus’ Lenten
sermon collection was acquired in the 1340s by representatives of the Order of St John in Zittau and was
used by one of its preachers, Henry of Warnsdorf. Pumprova, “The Earliest Sermon Collections from the
Territory of the Bohemian Kingdom: Searching for Sources and Originality.”

249 For instance, in Peter of Zittau’s De Passione Christi sermo secundus.
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Local peculiarities: Pseudo-Anselm’s Dialogus, royal interest in the Passion

relics, and the trope of the blood-stained veil.

The literary motif of the Virgin’s blood-sprinkled garment

The Dialogus Beatae Mariae et Anselmi de Passione Domini, for a long time
attributed to Anselm of Canterbury and thus initially dated around 1033-1099,%° most
likely originated in Central Europe in a Franciscan milieu after the second half of the
thirteenth century as demonstrated by Amy Neff.?5? According to Bestul’s estimations,
there are at least ten surviving manuscripts of the Dialogus.?®> However, the actual
number of its copies, which circulated in Europe in the late Middle Ages, could be much
higher.?53 An argument in favor of the text’s popularity stems from the fact that it was
translated into vernacular languages, including Middle German and Old Czech, in verse
and prose already in the fourteenth century.?*

The Dialogus presents a rich text which mostly follows the biblical Passion
narrative. As its title suggests, it is constructed as an affective dialogue between Anselm
and the grieving Virgin.?®® The former questions Mary about the Good Friday events
and receives her ‘witness testimony’. The lamenting Virgin opens her account with the
episode of her son’s arrest, adds the details about his interrogation at Pilate’s court, and
finalizes it by describing what she saw at Calvary and how she participated in Christ’s
burial.

To demonstrate the Dialogue’s creative potential to conjure up non-biblical
imagines agentes, | will now turn to its chapter 10, De crucifixione et crucis erectione.
After all, as Mary confesses to her interlocutor at the beginning of the chapter, what she
is about to describe there is “exceedingly lamentable, and none of the evangelists writes

about it” (“[...] quod modo referam nimis est lamentibile, et nullus evangelistarum

250 gee, for instance, Oskar Schade, ed., Interrogatio Sancti Anselmi de Passione Domini (Konigsberg:
University of Konigsberg, 1870) or the attribution in Pseudo-Anselm, “Dialogus Beatac Mariae et
Anselmi de Passione Domini,” in PL 159, col. 271.

251 Amy Neff, “The Dialogus Beatae Mariae et Anselmi de Passione Domini: Toward an Attribution,”
Miscellanea Francescana 86 (1986): 105-8. Neff’s dating is concurrent with the one proposed by Bestul,
who places the text around the last third of the thirteenth century. Bestul, Texts of the Passion, 53.

22 Bestul, Texts of the Passion, 189.

253 [ base my assertion on Eltjo Buringh’s calculations of medieval manuscripts’ survival and loss rates.
See Eltjo Buringh, Medieval Manuscript Production in the Latin West: Explorations with a Global
Database (Leiden: Brill, 2011), especially chapter 4.

24 Michal Srongk, “Karel IV., Jan Rokycana a Slojif Nejisty [Charles IV., Jan Rokycana and the
‘uncertain veil],” in ZboZnost Sttedovéku [Piety of the Middle Ages], ed. Martin Nodl (Prague: Filosofia,
2007), 83.

255 Most likely, the Dialogus’ focus on the Virgin’s perspective is taken from the Marian planctus Quis
dabit. Bestul traced some intertextual connections between these two sources. Bestul, Texts of the
Passion, 53. | discuss the Quis dabit in the next chapter.
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scribit””).2%6 Namely, after reporting about Jesus’s arrival at Calvary and the stripping
of his garments to Anselm, she embarks on an itemized account of how each nail of the
crucifixion perforated her son’s body and what physical effect they had on it.?%” Apart
from some widespread commonplaces, like the Psalms-inspired description of Jesus’
body stretched on the cross, which frequently appears in other Passion-centered texts,
Mary’s version of the crucifixion presented in the Dialogus exhibits a peculiar visual

aspect. She introduces it at the end of the corresponding chapter:

And when [Christ] had been raised up, then, because of the weight of his body, all the
wounds were torn and opened, and then for the first time blood flowed more copiously
from his hands and feet. And | was dressed in a certain garment, which women of that
region usually use, with which the head and whole body are covered, and it is like a

linen cloth; and this garment was entirely sprinkled with [his] blood.?®

Further on, the indication of the blood-stained garment appears in chapter 16,

which follows Mary’s account of Christ’s burial:

But John brought me into the city as if taking me by force. And the people, seeing me
dressed in the garment sprinkled with blood, as | had stood before Jesus and his blood

had dripped upon me, unanimously cried out lamenting: ‘Oh, what a great injustice was

done today [...]!"%*°

The motif of the Virgin’s blood-stained veil described here is rather uncommon
for high- and late-medieval texts on the Passion. As Jeffrey Hamburger indicates, the

earliest hint of Mary’s blood-sprinkled garment appears as early as the twelfth century

2% pseudo-Anselm, “Dialogus Beatae Mariae et Anselmi de Passione Domini,” col. 282.

257 «“Cum venissent ad locum Calvariae ignominiosissimum, ubi canes et alia morticina projiciebantur,
nudaverunt Jesum unicum filium meum totaliter vestibus suis, et ego exanimis facta fui; tamen velamen
capitis mei accipiens circumligavi lumbis suis. Post hoc deposuerunt et incutiebant primo unum clavum
adeo spissum quod tunc sanguis non potuit emanare ita vulnus clavo replebatur. Acceperunt postea funes
et traxerunt aliud brachium filii mei Jesu, et clavum secundum ei incusserunt. Postea pedes finibus
traxerunt, et clavum acutissimum incutiebant, et adeo tensus fuit ut omnia ossa sua et membra apparerent
[...].” Ibid, col. 282-283.

258 “Et cum erectus fuisset, tunc propter ponderositatem corporis omnia vulnera lacerata sunt et aperta,
et tunc primo sanguis de manibus et pedibus copiosius emanavit. Ego autem induta fui quadam veste,
qua mulieres regionis illius uti solent, qua tegitur caput et totum corpus, et est quasi linteum; et fuit ista
vestis tota respersa sanguine.” Ibid, col. 283.

29 «Johannes vero me tandem accipiens et quasi violenter deducens in civitatem introduxit. Populus
autem me videns indutam vestem aspersam sanguine, sicut ante Jesum steteram, et sanguis ejus super
me stillaverat, unanimiter clamabant gementes: ‘O, quanta injuria facta est hodie [...]!".” Ibid, col. 288.
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in the Vita beate virginis Marie et salvatoris rhythmica, which was translated to
German in 1172.2%9 It could have later influenced the Dialogus, too, which potentially
originated in the German lands, according to Bestul’s list of the earliest known
manuscripts of this work.26? In addition to the Vita rhythmica and the Dialogus, Michal
Sronék has traced the further textual distribution of this trope in the German-speaking
milieu in the thirteenth and fourteenth centuries. For instance, he points out that the
mentions of the Virgin’s bloody veil appear in the Marian poem Rheinisches Marienlob
(roughly dated around the first half of the thirteenth century) and a fourteenth-century
treatise Minnenbtichlein with disputable authorship.?6? We know with certainty that the
Anselmian peculiar textual portrayal of Mary’s bloody veil reached Bohemia not later
than 1299 when the Cistercian Zlatd Koruna monastery acquired a manuscript
containing the Dialogus.?%3 Subsequently, by 1319, this work was also known in Prague

as a manuscript from St. George convent attests.54

Visual and material traces of the ‘Bloody veil” motif

Almost simultaneously with the textual distribution of the Dialogus’ ‘bloody
trope’, Bohemia witnessed a search for material evidence of the Virgin’s direct contact
with her son’s sacred blood, which he poured on the cross. Although it is impossible to
determine where and when the peplum cruentatum relic first appeared in Europe, Czech
scholars suggest that it found its way to Prague thanks to King John’s wife, Elisabeth
of Pfemysl (d. 1330), who was known for her extensive collection of holy artifacts.?6®
Based on Peter of Zittau’s Zbraslav Chronicle, | would very cautiously surmise that she

could have received the blood-stained relic in 1326 as part of a massive donation from

20 Jeffrey F. Hamburger, “Bloody Mary: Traces of the peplum cruentatum in Prague - and in
Strasbourg?,” in Image, Memory and Devotion: Liber Amicorum Paul Crossley, eds. Zoé Opaci¢ and
Achim Timmermann (Turnhout: Brepols, 2011), 25.

261 Bestul, Texts of the Passion, 53.

262 Michal Sron&k, “Karel IV., Jan Rokycana a Slojit Nejisty,” 83. These findings were also summarized
in Michal Sron&k, “The Veil of the Virgin Mary: Relics in the Conflict between Roman Catholics and
Utraquists in Bohemia in the Fourteenth and Fifteenth Centuries,” Uméni 57 (2009): 118-39.

263 Tvan Hlavacek, Stredovéké Soupisy Knih a Knihoven v Ceskych Zemich. Prispévek ke Kulturnim
Déjinam Ceskym [Medieval inventories of books and libraries in the Bohemian lands. Contribution to
the Czech cultural history] (Prague: Universita Karlova, 1966), 115. This manuscript is currently stored
in the Czech National Library in Prague with the shelf mark VI.B.17. Notably, King Pfemysl Ottokar II
founded the monastery in 1263 and devoted its name to a Holy Thorn, which he received from French
King Louis IX, who was known for his collection of the Passion-related relics: “Unam spinam coronae
domini rex Franciae magnis praecibus ei contulit, qua ipsam fundationem decoravit, et ab hoc Coronam
sanctam apellavit.” “Johannes Victoriensis und andere Geschichtsquellen Deutschlands im Vierzehnten
Jahrhundert,” in Fontes Rerum Germanicarum I, ed. Johannes F. Boehmer (Stuttgart: Cotta, 1843), 311.
264 MS XI11.D.10, Czech National Library, Prague.

265 Sronék, “The Veil of the Virgin Mary”, 118.
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different people and churches.?®® Moreover, the Chronicle of Francis of Prague
mentions that the queen organized processions with relics involving the clergy and
people of Prague in 1328 during a serious plague outbreak.?®” Given the gravity of the
pestilence described in the source, one would expect that these relics must have been
potent to alleviate the situation. In this respect, it would be very tempting to assume
that the procession also included the Virgin’s blood-sprinkled veil. However, this
theory remains speculative due to the lack of more precise sources. A much more
substantial piece of evidence in favor of Queen Elisabeth’s ownership of the relic is her
1330 bequest to the Cistercian monastery of Waldsassen since the document lists the
peplum among numerous holy objects, including Passion-related ones.?%8
Correspondingly, as the Bohemian visual arts demonstrate, the fame of Mary’s
bloody veil rose in Prague during the 1330s-1340s. For instance, we can find very
specific portrayals of the crucified Christ accompanied by his grieving mother in the
stained garment in the Missal of Henricus Thesaurus as well as in panel paintings which

were created in the Czech capital at the time:26°

266 Notably, the same year she acquired another Holy Thorn from France: “Hoc anno Alizabeth, regina
Boemie, a diversis personis et ecclesiis sollempnes sanctorum reliquias obtinuit [...]. Ad devotam
petitionem eciam eiusdem regine Karulus, rex Francie, sibi unam spinam, sive particulam ad unius digiti
longam, sed gracilem de sacrosancta corona spinea Domini destinavit [...].” Peter of Zittau, “Zbraslav
Chronicle,” in FRB 1V, 280.

27 Eodem anno in plenunio mensis Marcii luna eclipsatur, ventus validissimus per ebdomadas quattuor
continuatus subsequitur. Post hanc eclipsim mense Aprili moritur hominum multitudo et in pluribus
mundi partibus pestilencia pecorum oritur valde gravis. porro Elizabeth regina metu tante plage perterrita
processiones cum reliquiis sanctorum universo clero et populo Pragensi indicit, quibus factis notabiliter
quassacio cessavit et dominus Deus populo suo factus est placatus. “Chronicle of Francis of Prague,”
FRB IV, 401.

268 «“Elizabeth of Pfemysl, the recently deceased queen of Bohemia, donated her personal collection of
relics to the Cistercian monastery in Waldsassen. [...] The second and third [boxes] contained numerous
martyrs and Apostles' relics, and memorial relics of Christ and the Virgin (manna, pannum, cradle,
column, tunics, deb, and the Sepulchre of Christ, the Holy Cross, stones from Calvary and Mount of
Olives, and milk, hair and bloodied Veil of the Virgin.” The translation is taken from Katefina
Hornickova, “In Heaven and on Earth: Church Treasure in Late Medieval Bohemia” (PhD diss., Central
European University, 2009), 201-2. The original text was first published in Zdenka Hledikovd, “Zavét’
Elisky Pfemyslovny [Testament of Elisabeth of Premysl],” in Krdlovsky Vysehrad III, ed. Bofivoj
Nechvétal (Prague: Kostelni Vydii, 2007), 139-40.

29 Jeffrey Hamburger adds to this list a manuscript illumination from the Missal of ChotéSov (MS
XIV.C.3., fol. 185v, Czech National Library, Prague). Hamburger, “Bloody Mary,” 10—11. Nevertheless,
the manuscript’s illumination slightly diverges from the particular visual motif of the Virgin’s blood-
stained cloth. Instead of representing the Virgin’s mantle covered in her son’s blood, it depicts Mary in
a clean veil standing by the cross and observing a profuse amount of blood coming from Christ’s side
wound and right hand, which has not reached her clothes yet.
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Figure 2. Folio 42v from the Missal of Henricus Thesaurus. MS XVI.B.12, National Museum Library, Prague.
Source: Hamburger, “Bloody Mary,” 10.
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Figure 3. The Crucifixion of the Vyssi Brod panel cycle (also known as the Hohenfurth altarpiece), around 1347.
Photo: The National Gallery, Prague. CC BY-SA 4.0.

It is hard to tell whether it was the textual distribution of the mentioned literary
motif found in the Dialogus, Queen Elisabeth’s acquisition and supposed demonstration
of the peplum, or the combination of both that affected the local depictions of the
crucifixion in the 1330s-1340s. As scholars tend to agree, Elisabeth’s son, Charles 1V,
was, most likely, aware of these two intertwined philopassianist phenomena. For
instance, Sronék has convincingly demonstrated that Charles expressed some interest
in Passion-related devotional literature and even referred to Pseudo-Anselm’s work in

his own spiritual writing about Mary. Based on that, the researcher argued that the
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Czech king was familiar with the Dialogus and its trope of the Virgin’s blood-stained
garment.27°

Moreover, just as his mother, Charles was a passionate collector of saintly relics.
Scholars agree that he must have obtained three relics of the Virgin’s veil between 1349
and 1365.27* Thus, the St. Vitus Cathedral’s inventory from 1354 mentions the peplum
cruentatum and the Virgin’s clean white veil, which the king obtained in 1354.27
Katetfina Horni¢kova has diligently traced the former relic’s origins back to Queen
Elisabeth’s treasury and demonstrated that the cathedral received the peplum, among
other important artifacts, around 1349-1350.2 The Virgin’s white cloak, which the
inventory also lists, was obtained by Charles 1V during his trip through Southern
Germany, where he visited several cities and abbeys and requested to open their shrines
and give him pieces of the preserved relics.?’* Charles’ visit to Trier was exceptionally
fruitful in this respect because the monarch exploited the death of the local archbishop
Baldwin to gain free access to local treasures, including the white cloak of the Virgin.?"®
The third relic he obtained was Mary’s stained veil, which she allegedly used to cover
Christ’s naked body once he had been mocked and stripped off. Charles received it in
1365 from Pope Urban V and stored it in the KarlStejn royal treasury.?’®

More importantly, Charles further contributed to the popularization of the
peplum cruentatum’s fame in Bohemia. Namely, with the papal support of Urban V, he

established the Feast of the Holy Lance and Nails in 1354. From that moment on, each

270 Srongk, “Karel IV., Jan Rokycana a Slojii Nejisty,” 86. For Charles’ reference to the Anselmian text,
see Spisové Cisare Karla IV, ed. Josef Emler (Prague: Nakladem Matice Ceské, 1878), 127.

21 K atetina Horni¢kova, “In Heaven and on Earth”; Hamburger, “Bloody Mary”; Sronék, “The Veil of
the Virgin Mary.”

272 «“Beatissimae Virginis Mariae duplex peplum, alterum cruentatum Christi sanguine, inclusum pyxidi
crystallinae argento circumdatae; alterum non cruentatum albo panno insutum, quod Carolus Imp.
obtinuit an. 1354.” Cited from Hamburger, “Bloody Mary,” 7.

273 Hornickova, “In Heaven and on Earth”, 91.

274 Benes Krabice of Vietmile, “Cronica Ecclesie Pragensis,” 522. Notably, this trip was not the first time
when Charles ‘raided’ for relics. In 1350, the Czech king went to the Bavarian lands. From there, he
brought to Prague precious imperial relics, including the ones associated with Christ’s torments, namely:
a part of the Holy Cross, the Holy Lance and a Holy Nail. The Chronicle of Benes of Krabice describes
the relics’ entry to Prague in particular details, see: Bene§ Krabice of Vietmile, “Cronica Ecclesie
Pragensis,” 519. The anonymous Czech Chronicle also holds a brief account of the relics’ translation,
see: Monumenta historica Boemiae, 57. More on this trip, see Karel Stejskal, “Karel jako Sbératel”, in
Karolus Quartus: Piae memoriae fundatoris sui Universitas Carolina, ed. V. Vanééek (Prague: Karlova
univerzita, 1984), 458. On the itinerary, see Jakub Pavel, “Studie k Itinerati Karla IV.,” Historicka
Geografie 2 (1969): 38-78

25 70é Opaci¢, “Architecture and Religious Experience in 14th-century Prague,” in Kunst als
Herrschaftsinstrument: Bohmen und das Heilige Romische Reich unter den Luxemburgern im
europdischen Kontext, eds. J. Fajt and A. Langer (Munich: Deutscher Kunstverlag, 2009), 136—49.

276 Srongk, “Karel IV, Jan Rokycana a Slojit Nejisty,” 82-83.
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Friday after Quasimodo Sunday (i.e. the second Sunday of Easter), Prague dwellers
observed a massive procession marching through the city with the most precious
Passion relics and imperial insignia. The procession started from the Castle Hill, headed
through the Lesser and Old Town, and culminated on the Ox Market square (modern
Charles Square) in the New Town of Prague. During Charles’ lifetime, a provisional
wooden platform was erected to demonstrate the relics to the people. After his death, a
special Corpus Christi Chapel was constructed in the middle of the square.?””

The final ostentation of relics on the Ox Market square was split into four main
phases according to the artifacts symbolic function. The first stage comprised the relics
of Bohemian dynastic saints (St. Wenceslas, Vitus, Adalbert, and Sigismund), the
Evangelists Mark and Luke, and the Popes Urban and Gregory, all taken from the
treasury of the St. Vitus Cathedral. Then, Passion-related objects came, including the
Arma Christi (the Holy Sponge, a Nail, a part of the Holy Cross, and the Column of
Flagellation) and the mentioned peplum cruentatum from the cathedral. The third phase
displayed several relics of the apostle martyrs and other objects from the royal
treasury.?’® The last phase displayed the imperial insignia with the Holy Lance and
other symbols of the imperial power, like the swords of St. Maurice and Charlemagne
(who was also considered a saint at the time) and the latter’s crown.?’® Arguably, the
Czech king was personally invested in the establishment and promotion of the feast to
attract the local population and pilgrims from all over Europe and might have even
participated in the composition of its liturgical office.°

So far, all of the textual, visual, and material cases examined in this chapter have
demonstrated that the Passion piety and interest in the contact relics that bore traces of
Christ’s blood, including the peplum cruentatum, were notable in fourteenth-century
Bohemia. The question remains: How could these aspects affect the shared preaching
discourse for Good Friday? Surely, the discussed public demonstrations and visual
depictions of the Virgin’s blood-stained garments deserve due consideration in this
respect. The popularity of this object and its annual public displays reached wide

audiences and must have been known to local composers of sermons. As a result, |

277 Opaci¢, “Architecture and Religious Experience in 14th-century Prague,” 136-49.

278 Notably, later this group incorporated the cradle and the Virgin’s stained veil-loincloth, which Charles
received in 1365. Horni¢kova, “In Heaven and on Earth,” 122.

279 For the detailed list of the relics, see Horni¢kova, “In Heaven and on Earth,” 120-22. Katefina
Kubinovd, Imitatio Romae. Karel IV. a Rim [Imitatio Romae. Charles IV and Rome] (Prague:
Artefactum, 2006), 291-294.

280 Kubinova, Imitatio Romae, 228-235.
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believe that together with various textual aids, the growing interest in the material
representation of the peplum (as well as the Arma Christi) constituted a part of the
shared discourse on the Passion in the Czech capital and beyond. Therefore, these
processes might offer us an additional contextual level of interpretation for Bohemian
Good Friday preaching texts of the time. Nevertheless, it is impossible to trace local
preachers’ interactions with the visuals of the bloody veil and find direct references to
the relic’s ostentations in their sermons. Luckily, this is not the case of Pseudo-
Anselm’s Dialogus, which could find its way to Bohemian preaching discourses as |
will briefly show in the closing part of this chapter.
The blood-sprinkled veil’s textual migration: From the Anselmian Dialogus to Good
Friday sermons

In Bohemian Good Friday sermons, we encounter careful suggestions that Mary
could have been colored with Christ’s blood already in the 1330s in Peter of Zittau’s
preaching discourses. The first, yet distant, hint of such kind comes from his De
Passione sermo 1V, which generally states that “[Christ’s] blood has been poured out
[on Good Friday] not as a drop but as a flowing river” (“sangwis hodie effusus [est],
non ut gutta, sed ut fluvius decurrens”).?8! Another Good Friday sermon by Peter of
Zittau built on the biblical verse Vulnerasti cor meum, soror mea, sponsa from the Song
of Songs speaks of the wounded Lord, who lovingly shows his injuries to Mary, the
Church, and each devout soul.?®2 In line with this structure, the sermon’s first part
presents an affective monologue, which the suffering Christ addresses to his sorrowful
mother while hanging on the cross. Although Jesus tries to console her and promises a

soon reunion, these attempts prove vain, as Mary’s reaction shows:

281 Cited from Pumprova, Peter of Zittau’s Sermons on the Principal Feasts, 111.

282 «\Julnerasti cor meum, soror mea, sponsa [...]. Verba proposita, que amorem et dolorem exprimunt,
Cristi passioni quam nostre devocioni conveniunt. Quando puer vulneratur, ad matrem et ad patrem
currit, ostendit eis vulnus, aut ad illos, quos maxime diligit. Sic facit Dominus — maxime suis fidelibus
servitoribus et dilectis et spiritualibus vulnus ostendit, et tamen vulneratus quandoque tantum unum
vulnus ostendit, ne nimis propter multa vulnera perturbentur. Sic hodie fecit Cristus, cum esset vulneratus
in omnibus menbris suis [...]. Tunc ipse videns matrem et predilectos, [...] stantes iuxta crucem, bene
dicere potuit: Vulnerasti cor meum etc. [...] Hec verba Cristus dicere poterat ad matrem Mariam, ad
ecclesiam, quam tunc de latere suo produxit, et ad quamlibet devotam animam.” Ibid., 38.
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What did Mary do to such words? Anselm and other saints describe: Often she fell,
[she was] colored red in blood, and [she] cried out: ‘Alas, my son.” Therefore, she is

called the Red Sea because her grief [was] great like the sea.?®®

While the comparison of Mary to the sea signifies the extraordinary extent to
which she lamented during her son’s final hours, the adjective “red”” and the participle
“reddened/colored red” (rubricata) may refer to the Anselmian Dialogus and its trope
of the Virgin’s garment, which received Christ’s blood when she stood next to the cross.
Peter of Zittau’s reference to Anselm potentially contributes to the assumption that this
preacher was aware of the Dialogus and could have used it as a preaching aid.

Apart from Peter of Zittau’s sermons, we can find more substantial evidence
that the Dialogus and its trope of the blood-sprinkled veil were directly incorporated in
Good Friday sermons in Bohemia. Thus, when | was looking for Bohemian Good
Friday materials that would construct the main corpus of this dissertation, I stumbled
upon a peculiar preaching text based on the thema Stabat juxta crucem Jesu mater ejus
(“There stood by the cross of Jesus his mother”, John 19:25).24 It is a part of a
fourteenth-century manuscript of an anonymous Lenten sermon collection, which
Johannes Schneyer connected to the University of Prague in his Repertorium.?®
Currently, the manuscript is stored in the National Library in Prague with a shelf mark
VIILF.25. Let us briefly examine this sermon and its appropriation of the bloody trope
in question in more detail.

The sermon is structured around four instances which demonstrate the extent to

which the Virgin’s separation from her son is miserable and lamentable (ex moriendi

283 “Quid ad talia verba Maria fecit? Anselmus et alii sancti describunt: Sepe cecidit, rubricata sanguine
fuit et clamavit: Heu me, fili mi. Ideo vocatur mare rubrum, quia velud mare magna contricio sua.” Ibid.,
39.
284 Despite the text’s rich symbolical imagery and its clear connection with Pseudo-Anselm’s Dialogus
and the trope of Mary’s bloody veil, I did not include it in the final corpus of the analyzed Bohemian
Good Friday sermons. As I have stated in the introduction to the dissertation, the thesis’ corpus includes
preaching text with an attributed authorship. Stabat juxta crucem Jesu mater ejus was composed by an
anonymous author and the scholarship has not yet clarified who he could have been. Therefore, |
excluded this text from the principal analysis and will use it only in this section for illustrative purposes.
285 Schneyer, Repertorium, vol. 9, 350. It should be noted that the Repertorium lists an anonymous
sermon from the University of Paris with the identical thema and prothema (introduction to the sermon),
see Schneyer, Repertorium, vol. 6, 124. This sermon comes from a fourteenth-century manuscript UER
MS 320 stored in the University Library, Erlangen-Nurnberg. | compared both sermons and came to a
conclusion that, although the sermons share the same introductory elements, their main divisiones
significantly differ from each other. See UER MS 320, fols. 207ra-208ra, University Library, Erlangen-
Nirnberg and VII1.F.25, fols. 152ra—154rh, Czech National Library, Prague. | would suppose that either
these texts” authors used the same source for their prothemata or these are two different redactions of a
third text, which is not preserved.
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afflictione,?8 ex licentie donatione,?®” de personali filii exspiratione,?® ex sepulture
traditione°). To make the sermon’s content more moving and provide an imitable and
relatable model of compassion, each part of this four-fold structure follows Mary’s
Passion testimony. In doing so, the anonymous preacher repeatedly incorporates
citations with the Virgin’s affective monologues either from Pseudo-Bernard’s planctus
Quis dabit®®® or Pseudo-Anselm’s Dialogus.

Notably, the sermon’s dependence on the latter source is particularly evident in
the fourth part of the main division, where the author expands on the Virgin’s pitiful
separation from Christ during his burial. Here, except for rare instances of
grammatically switching the narrative from first to third person singular or substituting
personal names with pronouns (these parts are underlined in the text below), the
anonymous author follows the Dialogus’ chapter 16 almost word by word (these parts
are put in bold). In order to better demonstrate how the sermon incorporates the
Anselmian Dialogus and appropriates its trope of Mary’s bloody veil, | will compare

both texts in Latin:

Anonymous Stabat juxta crucem:

Pseudo-Anselm’s Dialogus, chapter 16:

Quartum accidit ex sepulture traditione.
Nota secundum Anselmum, quod multum
est lamentabile, quia cum Joseph corpus

deponeret de cruce, Maria stabat sursum

prospiciens. [...] Maria caput ejus in sinum

Nota hoc, Anselme, quod multum est
lamentabile.  Dum  Joseph  corpus

deponeret, ego stabam juxta crucem sursum

respiciens. [...] Et ego caput ejus in sinum

suum _accipiens, amare flere cepit, dicens: | meum recipiens, amarissime flere cepi,

‘Heu mihi, dulcissime fili, qualem | dicens: ‘Heu, dulcissime fili, qualem
consolationem nunc habeo, quia te | solationem habeo, quae mortuum filium

mortuum coram me video.” Tunc | coram me video.> Tunc accurrens

286 «“Primum accidit ex moriendi afflictione. Maria enim, mater Christi, quamvis ipsa libentissime videret
pro humanae generis redemptione Filium pati, cum ex materna dilectione tota deficeret, cum tam
inauditum dolorem videret eum pati.” VIILF.25, fol. 152va, Czech National Library, Prague.

287 «“Secundum accidit ex licentie donatione. Ipse enim Christus de cruce respiciens matrem suam taliter
clamantem, compatiens ei, dixit (Johannes): ‘Mulier, ecce filius tuus.” Quasi diceret: ‘O, mater
dulcissima, mollis ad flendum, mollis ad dolendum, tu scis quid ad haberi nem et de te carnem assumpsi,
ut per crucis patibulum salvarem genus humanum.’” VIILF.25, fol. 153ra, Czech National Library,
Prague.

288 “Tertio accidit de personali Filii exspiratione et hic patet infletu et clamore. [...] Mattheus: ‘Jesus
autem iterum clamans voce magna emisit spiritum’.” VIIL.F.25, fol. 153rb, Czech National Library,
Prague.

289 VI11.F.25, fol. 153va, Czech National Library, Prague.

29 | will discuss this text and its usefulness for preachers in the next chapter.
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accurrens Johannes evangelista cecidit
super pectus suum, dicens: ‘Heu mihi, de
isto pectore potabam quondam dulcia

pocula, sed modo tristitia et

Johannes evangelista cecidit super pectus
Jesu, plorans et dicens: ‘Heu, heu, de isto
pectore heri potabam dulcia verba, hodie

tristia et lamentabilis.’[...]

lamentabilia.’[...]

Et cum eum sepelire vellent, beata Virgo

corpus ejus fortissime tenebat, nec sepelire

permisit, dicens: ‘Karissime Johannes,
relinque mihi [...].

Quam cum videret populus et vestem

Et cum eum sepelire vellent, cum magno

merore corpus fortissime tenui et sepeliri vix

permisi, dicens: ‘Charissime Johannes,
relinque mibhi [...].

Populus autem me videns indutam vestem

sanquine conspersam _induta, sicut ante

crucem steterat et sanguis super eam
stillaverat, unanimiter clamaverunt,
dicentes: ‘O quanta injuria facta est in
Jerusalem hodie in ista pulcherrima

domina et filio ejus.’

aspersam _sanguine, sicut ante Jesum

steteram et sanguis ejus super me
stillaverat, unanimiter clamabant
gementes: ‘O quanta injuria facta est in
hodie Hierusalem in ista pulcherrima

domina et filio suo.”?®

Et omnes qui eam viderunt toto cordis

compatiebantur ei. Rogemus.?*

The provided comparison of the Dialogus, with the trope of the bloody veil in
its center, vividly shows how this textual preaching aid could be converted into sermon
material in the fourteenth-century Bohemian milieu. Pietro Delcorno has recently
demonstrated that the text’s dramatic potential and adaptability for preaching secured
its popularity among later acclaimed stars of the pulpit, including Vincent Ferrer (d.
1419) and John of Capistrano (d. 1456).2%

To conclude, vivid descriptions of vicious atrocities inflicted on Christ’s
suffering body helped to animate the distant biblical narrative and provoke the audience
to emotionally intense responses to the horrific Good Friday events by identifying with

the suffering savior. Therefore, the preaching aids’ visual commonplaces depicting

21 V/111.F.25, fols. 153va—154rh, The Czech National Library.

292 pseudo-Anselm, “Dialogus Beatae Mariae et Anselmi de Passione Domini,” col. 286-288.

293 Pietro Delcorno. “‘Frater Fredericus predicavit’: The Sermons of a ‘Translator’ of Giovanni of
Capestrano,” in Preaching in East-Central Europe in the Late Middle Ages, eds. Pavel Soukup, Olga
Kalashnikova (Turnhout: Brepols, forthcoming).
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unparalleled cruelty towards Christ often appealed to empathy and compassion.
Besides, in parallel with Christocentric obsession with blood and Passion-related
violence, the unusual trope of the bloody veil of Mary was clearly pronounced in some
texts available in fourteenth-century Bohemia. Developing in parallel with the growing
Passion and Marian piety as well as the cult of the Arma Christi and Mary’s blood-
stained contact relic, this publicly circulating motif provided an instruction of how to
imitate and embody the Passion, which will be more closely examined in the following

chapter.
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Chapter 4. Embodiment of the Passion

As medieval Passion piety became more focused on Christ’s corporeality and
philopassianism, the texts on Christ’s death embraced a new spiritual turn that was
communicated across various literary genres and religious practices. In his seminal
monograph, Richard Southern defined these innovative literary forms as those
belonging to “affective devotion”, that is expressing “compassionate tenderness for the
suffering Christ.”2% Mostly being part of meditative literature, some of these texts
pertained to preaching and reflected the intensification of religious devotion among
those lay people, who, according to Maureen Barry McCann Boulton, “hungered for
new forms of spirituality that went deeper than the minimal observances required by
the Church”.2%®

This chapter will examine preaching aids of different types used to assist
affective devotion to Christ’s Passion and, most importantly, the embodiment thereof
in fourteenth-century Bohemia. Based on their functionality, these texts used for
preaching can be divided into two major clusters: some of them, like pseudo-Bernardian
Stimulus amoris/dilectionis or Pseudo-Bede’s De meditatione passionis Christi per VII
horas diei promote participatory meditation on Christ’s mental and physical sufferings;
the others, including Pseudo-Anselmian Dialogus Marie and Marian lamentations
(planctus) transmit a compassionate meditation on Christ’s mother in anguish. By
looking at these instances, | will combine two methodological frameworks trending in
the field of the history of emotions - emotive and emotional ‘scripts’. These trends
require a brief explanation.

In what follows below, “emotive scripts” are understood in Sif Rikhardsdottir’s
terms as a certain vocabulary with a literary expression of “emotive signposts”. On the
one hand, these symbolic codes are influenced by generic specifics and cultural
conventions. Hence, they respond to a fixed ‘horizon of feeling’. In other words, our
expectations of feelings described in courtly romances and religious literature would
differ. On the other hand, “emotive scripts” were designed to guide the reader through

the text. Presenting literary characters that follow specific patterns of performative

2% Richard W. Southern, The Making of the Middle Ages (New Haven: Yale University Press, 1953),
237. More on the historiographical debates about the term, see Paul Megna, “Dreadful Devotion,” in The
Routledge History of Emotions in Europe: 1100-1700, eds. Susan Broomhall and Andrew Lynch
(London: Routledge, 2021), 72.

2% Maureen Barry McCann Boulton, Sacred Fictions of Medieval France: Narrative Theology in the
Lives of Christ and the Virgin, 1150-1500 (Cambridge: D.S. Brewer, 2021), 229.
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emotional display, medieval texts created emotive literary identities, which dictated sets
of emotional values appropriate for a given literary situation. Consequently, these
identities imposed some norms of emotive behavior on medieval reading
communities.?%

Next, I define “emotional scripts” as a chain of fixed and stereotypical feelings
and actions defining a well-known situation. Piroska Nagy’s and Xavier Biron-
Ouellet’s discussion about Italian flagellants’ collective emotional display is, perhaps,
the most fitting model study to illustrate this concept in the context of the Passion-
related penitential devotion. As the scholars pinpoint, promoting the religious practice
in question, Italian medieval preachers followed a normative emotional blueprint based
on biblical figurae. That is, they turned to biblical exegesis to rhetorically encode and
make memorable for the believers a set of emotions and expected religious actions
leading to salvation.?®” As a result, when the congregation recognized a certain well-
known situation, each individual knew what to feel and how to act.?®® This definition
significantly refines Barbara H. Rosenwein’s initial understanding of “emotional
scripts”.2%?

As we will see, the purpose of the affective texts that could be used for preaching
was to generate a powerful emotional response to the Passion narrative and provide a
general introduction to individual spiritual practices, primarily meditative prayer.
Although, initially, most of these practices were conceived in the monastic milieu as
early as the eleventh century,® the high and late Middle Ages marked the adaptation
of these forms of devotion by laypeople, thus simultaneously representing the
individualization and internalization of affective devotion to the Passion as well as its

institutionalization and socialization.3%

2% Sif Rikhardsdottir, Emotion in Old Norse Literature: Translations, Voices, Contexts (Cambridge: D.S.
Brewer, 2017), 18-27.

297 Nagy and Biron-Ouellet, “A Collective Emotion in Medieval Italy,” 135-45.

2% As | will demonstrate in Part 3, with certain limitations, the concepts of emotive and emotional scripts
are befitting Mili¢’s reading/preaching community too.

2% The definition of “emotional script” was first suggested by Barbara H. Rosenwein. In her view,
emotions are social elements, and their ‘scripts’ are constructed in words linked with actions. Together,
they form rhetorical conventions in reading communities. For the most recent bibliography and overall
overview of this framework, see Barbara H. Rosenwein, “Periodization? An Answer from the History of
Emotions,” in The Routledge History of Emotions in Europe: 1100-1700, eds. Susan Broomhall and
Andrew Lynch (London: Routledge, 2021), 15-29.

300 Rebecca F. McNamara, “The Emotional Body in Religious Belief and Practice,” in The Routledge
History of Emotions in Europe: 1100-1700, eds. Susan Broomhall and Andrew Lynch (London:
Routledge, 2021), 109.

301 These parallel processes are discussed in Dyan Elliott, The Bride of Christ Goes to Hell: Metaphor
and Embodiment in the Lives of Pious Women, 200-1500 (Philadelphia: University of Pennsylvania
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(Com)Passion with Christ and imitatio Christi

Through the evocation of mental and bodily anguish, affective texts invited
medieval devotees to imitate Christ’s Passion by identifying with the chronologically
distant and theologically intangible matters with their minds and bodies.3*? In doing so,
some works intensified the focus on suffering Jesus, thus offering comprehensible
examples of imitative devotional behavior to diversified groups of believers, ultimately
leading them to salvation. For instance, we find traces of this approach already in the
Glossa ordinaria. Thus, one of the most fundamental motifs that the Glossa transmitted
was Bede’s edifying interpretation of Christ’s way to Calvary through the lenses of

imitatio Christi:

And they forced one (Mark 15:21)
[Marginal note by Bede:] The Lord himself first carried his own cross, as John says,
and then Simon, about whom others also speak, and this is quite fitting in the order of

the mystery: ‘For Christ suffered for us, leaving us an example that we should follow

in his footsteps.”3%

Praying with Christ in anguish
The affective texts with Good Friday representation echoed Bede’s long-
standing interpretation in the high and late Middle Ages. Among them is a text quite

relevant in our corpus of sermons, Pseudo-Bede’s Meditationes Passionis Christi per

Press, 2012); Miri Rubin, Corpus Christi: The Eucharist in Late Medieval Culture (Cambridge:
Cambridge University Press, 2004), especially 357-58; Sarah Beckwith, Christ’s Body: Identity, Culture
and Society in Late Medieval Writings (London-New York: Taylor and Francis, 2005), 76; Richard
Kieckhefer, “Major Currents in Late Medieval Devotion,” in Christian Spirituality. Bd. 2: High Middle
Ages and Reformation, ed. J. Raitt (London: SCM Press, 1989), 76; Susan M. Arvay, “Private Passions:
The Contemplation of Suffering in Medieval Affective Devotions” (PhD diss., Rutgers University,
2008).

302 Current scholarship on the history of emotions regards the devotee’s embodied imitation of Christ’s
bodily practices as focal as to the construction of religious belief and identity. McNamara, “The
Emotional Body in Religious Belief and Practice,” 106.

303 «Et angariaverunt quempiam (Mc 15:21)

[marg. Beda:] Ipse Dominus primo crucem suam portavit, sicut loannes dicit, post iste Simon de quo et
alii dicunt et hoc satis congruo ordine mysterii: ‘Christus enim passus pro nobis nobis reliquens
exemplum ut sequamini vestigia eius’.“ Glossa Ordinaria, digital edition, accessed July 7, 2023:

https://gloss-
e.irht.cnrs.fr/php/editions_chapitre.php?id=liber&numLivre=56&chapitre=56 15#capl5 verset21.
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VII horas diei.3® This crucial text is a well-known thirteenth-century bestseller3% used
for various purposes, including preaching.3% It promotes what scholarship on affective
literature and the history of emotions defines as participatory meditative practices - “a
remembrance of the Passion, a moment of compassion in which the [devotee takes] part
in the suffering of Christ.”3%” Indeed, as the prologue of the Meditationes indicates, it
is necessary that the meditator reflects on the Good Friday events “as if you were
present at the time when [Christ suffered]”, thus allowing to “immerse yourself in
sorrow as if you had the suffering Lord before the eyes.”3%

Since the work is a guide for meditating on the Good Friday events throughout
the day based on the canonical hours, its text is divided into seven parts, each associated
with a given stage of the Passion narrative. Focusing on imaginative dialogues between
a devout soul and Jesus, the Meditationes presents a structured approach to
contemplating and embodying the Passion. The way how Pseudo-Bede’s work portrays

the episode of Christ’s anguish and prayer in the garden of Gethsemane is especially

304 Compare the cited passage with the excerpt from the Glossa: “Domine, quo ibimus? et ipse tibi in
spiritu respondebit: Ibimus ad passionem meam, ibimus ad angustiam meam, et ad separationem a vobis,
corporaliter in hoc mundo. Et: Quicunque voluerit venire post me, abneget semetipsum, et tollat crucem
suam, et sequatur me. Et tu respondebis: Ibo, Domine, et ego tecum, et sequar te [...].” Pseudo-Bede, “De
Meditatione Passionis Christi per septem diei horas,” in PL 94, col. 562.

305 The earlier historiography wrongly attributed this text to Bede, as it is indicated in the Patrologia
Latina. In the Middle Ages, the work also circulated with attributions to Augustine, Bonaventura, and
Bernard of Clairvaux as the Bohemian manuscripts X.G.8, I.F.13 from the Czech National Library attest.
Although contemporary scholarship refuses these versions on the authorship and its dating, the research
struggles to provide a conclusive attribution to the Meditationes Passionis Christi per VII horas diei.
Most commonly, historians refer to this text as one of the Franciscan origin because it served as a
fundamental source for the Franciscan Meditations on the Life of Christ composed in the fourteenth
century. See, for instance, Kathryn A. Smith, Art, Identity, and Devotion in Fourteenth-Century England:
Three Women and Their Books of Hours (London: The British Library and University of Toronto Press,
2003), 58 or Sarah McNamer, “The Origins of the Meditationes Vitae Christi,” Speculum 84, no. 4
(2009): 905-55. ). The most recent debates and findings about the source and its authorship are
summarized in David Falvay, Péter Téth, L autore e la trasmissione delle Meditationes Vitae Christi in
base a manoscritti volgari italiani (Rome: Grottaferrata, 2015). However, based on the text’s stylistics,
some historians speculated that it could also derive from the Cistercian milieu: Jirgen Bérsch, “Liturgy
and Reform: Northern German Convents in the Late Middle Ages,” in A Companion to Mysticism and
Devotion in Northern Germany in the Late Middle Ages, eds. Elizabeth Andersen, Henrike Lahnemann,
and Anne Simon (Leiden: Brill, 2014), 33; Patrick F. O’Connell, “Aeclred of Rievaulx and the ‘Lignum
Vitae’ of Bonaventure: A Reappraisal,” Franciscan Studies 48 (1988): 57.

306 As showcased in James H. Marrow, “Circumdederunt me canes multi: Christ’s Tormentors in
Northern European Art of the Late Middle Ages and Early Renaissance,” The Art Bulletin 59, no. 2
(1997): 167-81. In the Bohemian corpus, I was able to trace the direct use of this text in one of Mili¢’s
Good Friday sermons, as will be analyzed in Chapter 8.

307 Damien Boquet and Piroska Nagy, Medieval Sensibilities: A History of Emotions in the Middle Ages
(Cambridge: Polity Press, 2018), 96.

308 «“Necessarium etiam esse, ut aliquando ista cogites in contemplatione tua, ac si praesens tum temporis
fuisses, quando passus fuit. Et ita te habeas in dolendo, ac si Dominum tuum coram oculis tuis haberes
patientem, et ita ipse Dominus praesens erit, et accipiet tua vota.” Pseudo-Bede, “De Meditatione
Passionis Christi per septem diei horas,” col. 561-562.
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remarkable in this regard because it showcases not only the text’s emotive potential but
also its ability to provide explicit instructions pertaining to daily religious practices. To
exemplify this strategy of embodiment in detail, let us look more closely at how this
episode is treated in the Meditationes’ first chapter, On the Compline.

The author assigns the chapter with a catechetical function of instructing the
devotees on the exemplary prayer which Christ performed while foreseeing his
torments. Narrating this scene, Pseudo-Bede simultaneously constructs a rhetorical
‘bridge’ between the audience and the biblical events. In doing so, he directly invites
his readers to contemplate the abundance of visual details relating to Christ’s departure
to the Mount of Olives and bodily signs of his religious fervor as well as to “observe”
the apostles that rest behind their master praying in distress.3®® The combination of
fictive dialogues, mental visualizations, and direct addresses to the meditator creates a
sense of presence for the audience/readers.31° Such an approach opens up a possibility
for literary imitatio Christi by performing the prayer with Christ through “body gestures

and devout words”:

Take note of all [his] words and manners. Likewise, you should do the same, that is,
falling on your face. Do not look back but keep the things you ask for before you and
hold them in your mind [...]. Let your will be present, and let your prayer be [...]
accompanied by great effort and sorrow, just as God did. Let it be not brief but
prolonged. [...] And not once but frequently one should pray, as [Christ] showed by his
threefold prayer. And you should pray for the living, sinners, yourself, and your friends

and entrusted ones.3!

309 «“Respice etiam, qualiter jacebant discipuli dormientes, et qualiter ostendit modum orandi in gestu
corporis et verbo pio, et per angelum ibi apparentem. Dicitur enim quod procidit in faciem suam super
terram, et oravit ibidem dicens: Pater, si fieri potest, transfer calicem hunc a me. Verumtamen non sicut
ego volo, sed sicut tu. Et ecce apparuit illi angelus de coelo confortans eum, et in agone prolixius orabat,
et factus est sudor ejus tanquam guttae sanguinis decidentes infra.” Ibid., col. 563.

310 Some researchers refer to it as “spiritual tourism” or “mental pilgrimage”. This concept is often
discussed in relation to preaching: Kathryne Beebe, Pilgrim & Preacher: The Audiences and Observant
Spirituality of Friar Felix Fabri (1437/8-1502) (Oxford: Oxford University Press, 2014), 205-10. For
“spiritual tourism” as to medieval arts, see Henry Luttikhuizen, “Still Walking: Spiritual Pilgrimage,
Early Dutch Painting and the Dynamics of Faith,” in Push Me, Pull You: Imaginative, Emotional,
Physical, and Spatial Interaction in Late Medieval and Renaissance Art, eds. Sarah Blick and Laura
Deborah Gelfand (Leiden: Brill, 2011), 199-226.

311 “Nota ergo hic omnia verba et modum; ita et tu debes facere, scilicet cadens in faciem tuam: non retro
videas, sed ea quae rogas coram te habeas et teneas in mente [...]; et quod voluntas praesens sit, et [...]
cum magno labore ores et dolore, sicut Deus fecit, et quod non parum, sed prolixe [...]; et non semel, sed
frequenter est orandum, sicut ipse ostendit per trinam suam orationem; et tu ora pro vivis, pro
peccatoribus, pro te et amicis tuis et commissis.” Pseudo-Bede, “De Meditatione Passionis Christi per
septem diei horas,” col. 563.
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Notably, not only does this passage serve as a valuable resource for individuals
looking for practical guidance on the attitude, posture, intention, and frequency of a
private prayer, but also demonstrates how meaningful participatory meditation on the
Passion events was among medieval devotional practices. In line with this notion, the
rich Franciscan tradition (especially Bonaventurian Vitis Mystica,®*? Lignum Vitae,
Soliloquia and Pseudo-Bonaventurian Passion treatises like the Meditationes Vitae
Christi) also stresses the centrality of prayer for spiritual growth in various contexts of
“mental Passion pilgrimage”, including that of the agony in the Gethsemane garden.

Among these texts, Bonaventura’s treatise Lignum Vitae provides a classic
illustration of affective catechetical meditation on the Passion, one of the key elements
of Franciscan pastoral mission and spirituality. The book is metaphorically designed as
the ‘tree of Christ’s life’ with twelve ‘fruits’, each standing for Jesus’s virtues,
providing examples for the faithful. More specifically, discussing the fifth ‘fruit’ that
Christ demonstrated when he prostrated himself in the garden, Bonaventura turns to the
visceral depiction of Christ’s agony supported by the popular biblical detail of bloody
sweat running down from his entire body. According to the Franciscan master, the
savior’s prayer in ‘“vehement anxiety and anxious supplication” creates an opportunity
to provide the faithful with an educative theological message and offer them to re-

experience the Passion by imitating Christ:

To shape us in faith by believing that you have truly shared our mortal nature, to lift us
up in hope when we must endure similar hardships, to give us greater incentives to love
you - for these reasons you exhibited the natural weakness of the flesh by evident signs
which teach us that you have truly borne our sorrows and that it was not without

experiencing pain that you tasted the bitterness of your passion.3

As pointed out by Viladesau, this positive example of endurance found its way

to preaching and the genre of penitential sermons.3'* Although none of the preachers

312 The attribution of this Passion treatise has not been finalized yet as stated in Andrea Alessandri, “I
Francescani e la meditazione del tema della Passione: 1l caso della Vitis Mystica di Bonaventura di
Bagnoregio,” Specula. Revista de Humanidades y Espiritualidad 3 (May 2023): 39-58. For this reason,
I refer to this text as one adhering to the Bonaventurian tradition.

313 Bonaventura, The Soul’s Journey into God, The Tree of Life; The Life of St. Francis, trans. Ewert H.
Cousins (London: SPCK, 1978), 142.

314 Viladesau, The Beauty of the Cross, 107.
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from the studied Bohemian corpus directly refer to the mentioned widespread
Franciscan texts for meditation, including Lignum Vitae, the texts’ presence can be
traced to the Bohemian lands and should be duly mentioned as they contributed to
forming the shared discourse on Good Friday outside of the Franciscan order too.3°

Imitating the crucified Christ

Going further than inviting to re-experience and imitate Christ’s emotional
anguish and prayer in the garden of Gethsemane, some texts for meditation reenact the
bodily agony of his crucifixion and even encourage its mimetic play among the
audience.3!® Such literal conformity or compassion (etymologically deriving from
cum+passio - “fellow-suffering”, “fellow-feeling”) allows the meditator to become
immersed in the enactment of the Good Friday events and join Christ in his suffering
on the cross.

The theme of embodying the suffering Christ is especially pronounced in the
Stimulus amoris - a mid-twelfth-century meditative text composed by the Benedictine
Eckbert of Schonau (d. 1184) for a female religious community.3'” Loaded with
affective exhortations and biblical allusions, it stylistically mirrors the works of Anselm
of Canterbury and Bernard of Clairvaux. Due to its rhetorical proximity with these
authors, the Stimulus was wrongly attributed already in the thirteenth century, when it
began to widely circulate and influence other affective works.®®® In the Bohemian
milieu, it was often copied as Sermo de vita et passione Domini, thus directly indicating
that this “oral discourse” might have been also used either for a collective reading or

preaching.3!°

315 For instance, the Benedictine convent of Saint George owned a manuscript of Lignum Vitae, which is
currently stored under a shelf mark XI11.E.14c at the Czech National Library. Apart from this example,
the treatise circulated in collections of affective and meditative texts as showcased by the manuscript
XI11.D.12 at the Czech National Library.

316 The relation between affective mimesis and the dramatic representation of the Passion in various
genres is discussed in Donnalee Dox, “Repertoires and Genres: Emotions and Play,” in A Cultural
History of Theatre in the Middle Ages, vol. 2, ed. Jody Enders (London: Bloomsbury Methuen Drama,
2017), 163-78.

317 Sara Margaret Ritchey, Holy Matter: Changing Perceptions of the Material World in Late Medieval
Christianity (Ithaca: Cornell University Press, 2014), 117.

318 More on the text and its authorship, see: Bestul, Texts of the Passion, 40-41; Constable, Three Studies
in Medieval Religious and Social Thought, 210. This text should not be confused with Pseudo-
Bonaventura’s (in fact, James of Milan’s) Passion meditation composed in the late-thirteenth century
under the same name. More on the Pseudo-Bonaventurian text, see Falk Eisermann, Stimulus amoris:
Inhalt, lateinische Uberlieferung, deutsche Ubersetzungen, Rezeption (Tiibingen: Niemeyer, 2001).

319 Notably, the text was circulating in the Bohemian manuscript X111.D.12 containing “ascetic texts”
and prayers as it is defined in the Manuscriptorium database of the Czech National Library. There is also
a later fourteenth-century manuscript composed at the Golden Crown monastery containing the Stimulus.
XI11.B.16, Czech National Library, Prague.
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Eckbert’s allegorical interpretation of the crucifixion is especially illustrative
considering rhetorical strategies of the embodiment of the Passion. For instance,
narrating the scene of Christ’s way to Calvary and his subsequent execution, the
Stimulus develops Peter’s (1 Pt. 2:21) commonplace of following Christ’s steps in
carrying the cross and invites the meditator to undergo a voluntary crucifixion. In this
imaginative process, Eckbert compares each part of the cross and instruments of the

Passion with the four cardinal virtues:

Fix [...] my hands, my feet, and the entire form of your Passion upon your servant. [...]
I shall consider my left hand pierced by the nail of temperance, but my right hand |
shall deem pierced by the nail of justice on that sublime cross. Grant that my mind may
continually meditate on your law [...], and let my right foot be affixed to the same tree
of life by the nail of prudence [...], and let my left foot also be held by the nail of
fortitude on the cross. So that some likeness of the thorns of your head may appear in
me, | beseech you, grant to my mind the salutary compunction of repentance and
compassion for the misery of others [...]. | desire that you extend a sponge to my mouth

through a reed and apply the bitterness of vinegar to my taste.3?

Through these extremely detailed mental images, the Stimulus seeks not only to
visualize and commemorate Christ’s torments but also to invite the reader (or listener)
to actively participate in the individualized bodily performance. After all, the cross-
form posture was a widespread evocative prayer position in the Middle Ages: imploring
before a crucifix in such a manner, one might effectively place oneself in the presence
of the crucified Christ and connect with the distant events of the Passion story.3?! As a
result, by this bodily mimesis, the torments of Christ are not solely mentally conjured

but also lived through by the faithful to “attain an emotional intimacy with the

320 «“Confige [...] manus meas, et pedes meos, et totam formam Passionis tuae servo tuo. [...] sinistram
quidem meam clavo temperantiae, dexteram vero clavo justitiae in illa sublimi cruce confixam arbitrabor.
Da menti meae jugiter meditari in lege tua [...] et dexterum pedem meum eidem ligno vitae prudentiae
clavo affige, [...] et sinister quoque pes meus fortitudinis clavo in cruce tenebitur. Ut autem et spinarum
capitis tui aliqua in me similitudo appareat, detur, obsecro, menti meae et salubris poenitentiae
compunctio, et alienae miseriae compassio [...] Libet ut et spongiam per arundinem ori meo porrigas, et
aceti amaritudinem gustui meo adhibeas.” Eckbert of Schonau, “Stimulus amoris,” in PL 158, col. 759.
321 Iva Jetvié, “Becoming-Birds: The Destabilizing Use of Gendered Animal Imagery in Ancrene Wisse,”
in Animal Languages in the Middle Ages: Representations of Interspecies Communication, ed. Alison
Langdon (Cham: Springer International Publishing, Palgrave Macmillan, 2018), 23.
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divine.”®?? Predominantly monopolized by the Franciscans in the thirteenth century,3?
the private practice of mimicking the crucified Christ during prayer gradually migrated
from the Passion-oriented meditative literature to genres pertaining to communal
practices, like theatrical texts and sermons,3?* and turned into what Friedemann Kreuder
defines as a collective mental visualization of compassion and salvation.3%

Moreover, the Stimulus anticipates the mystical interest in the instruments of
the Passion and Christ’s wounds that particularly flourished in the Bohemian
fourteenth-century milieu: “I humbly bow down to the glorious symbols of your
Passion: [...] the royal banner of your victorious cross; your crown of thorns, the nails
stained with your blood, the lance that pierced your sacred side, your wounds, your
blood, your death [...].7%% To a certain extent, Eckbert’s ecstatic enumeration parallels
the mystical devotional behavior practiced at the female Benedictine convent of Saint
George in Prague. By the fourteenth century, the nunnery, which, in fact, was closely
connected to the Pfemyslid and Luxembourg royal families, became one of the main
religious centers in the region. Eliska Kubartova-Polackova has diligently traced
codicological evidence of devotion to the side wound and instruments of the Passion at
the convent based on the example of the early-fourteenth-century codex most
commonly known as the Passional of Abbess Cunigunde.®?” In a way similar to the
Eucharistic symbolic reenactment of Christ’s death in liturgy, the female meditators on
the Passion narrative contemplated a lavishly illustrated folio with a detailed inventory

of the Arma Christi and Christ’s excruciated body. They could immaterially enter the

322 Niklaus Largier, “Medieval Mysticism,” in The Oxford Handbook of Religion and Emotion, ed. John
Corrigan (Oxford: Oxford University Press, 2008), 374.

323 1t goes without saying that this allegory has many similarities with the episode of Francis of Assisi
receiving stigmata while ardently praying before the crucifix. Bonaventura’s Lignum vitae and Vitis
mystica also utilize it. Bestul, Texts of the Passion, 41.

32 Dox, “Repertoires and Genres,” 165. Additionally, as I have mentioned, Mili¢ directly utilized the
Stimulus and its affective passage with the voluntary crucifixion in his Good Friday discourses. Besides,
Thomas of Stitny (he is not in the studied corpus because his texts were produced in the 1390s) totally
builds sermon-alike Good Friday discourse on a chapter from the Stimulus.

325 Friedemann Kreuder, “Flagellation of the Son of God and Divine Flagellation: Flagellator Ceremonies
and Flagellation Scenes in the Medieval Passion Play,” Theatre Research International 33, no. 2 (2008):
185-86.

326 <[ ..] ad tuae passionis gloriosa insignia [...] totum me inclino. Tuae victoriosae crucis regale vexillum
[...]; tuum spineum diadema, tuo rubentes sanguine clavos, tuo sancto lateri immersam lanceam, tua
vulnera, tuum sanguinem, tuam mortem [...].” Eckbert of Schonau, “Stimulus amoris,” col. 757.

327 Eliska Polackova, “Planctus Mariae: Performing Compassion as a Means of Social Promotion,”
Theatralia 23, no. 2 (2020): 82.
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bleeding side wound of Christ, kiss its depiction, and imaginatively partake of his

sacramental blood, thus ultimately merging with Christ in his experience.?8

BART S

Figure 4. Folio 10r from the Passional, depicting the Arma Christi. MS XIV.A.17, Czech National Library,
Prague.

It is worth stressing that the matching practices reached the laity across different
regions in Europe by the second half of the fourteenth century.®?® Its territorial
expansion included France - the region which, according to several historians,

potentially influenced devotion to the Passion in Bohemian royal circles®° as well as

328 More on this practice, see Kathryn M. Rudy, Touching Parchment. Vol. 1, Officials and Their Books:
How Medieval Users Rubbed, Handled, and Kissed Their Manuscripts (Cambridge: Open Book
Publishers, 2023), especially chapter 4.

329 Lisa H. Cooper and Andrea Denny-Brown, eds., The Arma Christi in Medieval and Early Modern
Material Culture (Farnham, Burlington: Routledge, 2014), 4.

330 Scholars have extensively discussed the vital importance of Charles IV’s formative years in France
for analyzing aspects of the fourteenth-century Passion piety and courtly culture in Bohemia. Catherine
R. Puglisi and William L. Barcham, “The Man of Sorrows and Royal Imaging: The Body Politic and
Sovereign Authority in Mid-Fourteenth-Century Prague and Paris,” Artibus et Historiae 70 (2014): 40;
Franz Machilek, “Privatfrommigkeit und Staatsfrommigkeit,” in Kaiser Karl V. Staatsmann und Mézen,
ed. Ferdinand Seibt (Munich: Prestel, 1978), 88-89.
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the Prague University’s textual environment,®3! so it is plausible that the local secular
circles could have shared the same mystical techniques of prayer and meditation on
Christ’s death.

Kubartova-Polackova also stresses the general importance of meditative texts
contained in the Passional manuscript because they played a crucial role in the
development of the Passion devotion in female religious communities in Prague.
Supporting this argument, | will extend the consideration of these affective texts in the
following section - especially those which allow the reader to follow the Virgin’s
example of compassion - as materials assisting preaching.

The Virgin as an example of contemplation and compassion

The central role of the Virgin Mary in providing compassionate agency in the
Passion narrative is widely accepted in medieval literary tradition. As researchers state,
crucial textual cornerstones framing imitative spiritual behavior after Mary originate
from the works of two medieval thinkers: Anselm of Canterbury and Bernard of
Clairvaux.3%? Bohemian textual culture demonstrates a certain sensitivity to this Marian
affective model. Since it would be impossible to detail all of the works where the Virgin
takes a prominent role, this section will concentrate on two crucial examples of emotive
and emotional ‘scripts’ present in the affective bestsellers circulating in the Bohemian
domain or exceptional affective texts of local origin. As I will argue, works containing
these ‘scripts’ (primarily the genre of Marian planctus and the aforementioned Pseudo-
Anselmian Dialogue with the Virgin) have full performative potential to be considered
as preaching aids: they offer preachers effective strategies to cultivate compassio
Mariae among the audience. More specifically, on the one hand, the texts’ emotive
coding urges the faithful to imagine themselves alongside the Virgin and, consequently,
participate in the Good Friday events as first-hand agents. On the other hand, they
provided a possibility to theatrically imitate her grief by shedding tears as if it were
their own.

Following the Virgin’s first-hand testimony of the Passion

It has been persuasively asserted in the scholarship on literary history that the

lion’s share of affective meditations often employs multifaceted imagining of the

331 T have previously mentioned the case of Vojtéch Ratikiiv of JeZov, the rector of the University of Paris
in the mid-1350s, who moved to the Prague University and brought his extensive library in the second
half of the century.

332 Richard W. Southern, The Making of the Middle Ages, 237.
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Gospel events and spurs meditators into picturing themselves within the fictive
landscape of the Passion story. In relation to this trend, Fulton stresses in her seminal
study on devotion to Christ and the Virgin that the decrease of ‘distance’ between Christ
and the sinner marked the decisive turn in the eleventh-century affective texts.33 It
would not be an exaggeration to extend this notion to the late-medieval texts for
meditation, where the human supplicant seeks to obtain the ultimate union with God.33

The focus on closing the distance between the two is essential in the texts
devoted to the Virgin’s role in the Passion events. Not only do they allow the meditator
to follow the events of Christ’s final hours together with Mary, but they also offer
remarkable intimacy and a sense of physical presence by inviting the audience to hang
on the cross and embrace Christ’s tormented body with his mother. As Miri Rubin
pinpointed, the late-medieval devotional environment “respected Mary and approached
the Passion through Mary’s eyes.”%% The development of this technique of first-hand
agency is vividly exemplified in the Pseudo-Bernardian Planctus beatae Mariae with
an incipit “Quis dabit capiti meo aquam.” Bestul attributes this text to Ogier of Locedio,
thus placing its origins around the end of the twelfth-beginning of the thirteenth century.
From that time onwards, the Quis dabit influenced the genres of Christocentric
meditations and Marian laments, as can be attested by the textual migration of the
Virgin’s prosopopoeial speeches from this Pseudo-Bernardian text to other works (for
instance, the Meditationes Vitae Christi or Pseudo-Anselmian Dialogus).3%¢ Apart from
being partially spread across various works thanks to this intertextuality, the full version
of the lament was numerously copied in the fourteenth and fifteenth centuries®*’ and
reached the territories of Silesia,®*® Moravia,®° and Central Bohemia®* around the

fourteenth century.

333 Rachel Fulton, From Judgement to Passion: Devotion to Christ and the Virgin Mary, 800-1200 (New
York: Columbia University Press, 2002), 153.

334 Carla Bino, Dal trionfo al pianto: La fondazione del “teatro della misericordia” nel Medioevo (V-
XllI secolo) (Milan: Vita e Pensiero, 2008), 164.

335 Miri Rubin, Emotion and Devotion: The Meaning of Mary in Medieval Religious Cultures (Budapest:
Central European University Press, 2009), especially pages 79-110.

336 Bestul, Texts of the Passion, 52.

337 As marked by Bestul in his preliminary catalog of Passion narratives. Bestul, Texts of the Passion,
188.

338 Manuscripts I1.F.627 and 1.0.19 at the University Library of Wroclaw bear origin from the Silesian
Duchy of Sagan.

339 Manuscript M.111.45 at the Research Library in Olomouc.

340 Manuscript V.G.21 at the Czech National Library.
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The necessity of dealing with the devotee’s separation from Christ is pivotal in
the Quis dabit, as it directly addresses the meditator in the opening paragraphs of the
lament: “Reflect, reflect, think with a diligent mind, how bitter it is to be separated from
him to whom you have promised yourself.”**! Seeking a proximity to Jesus, the author
implores the Virgin to describe what she saw during Christ’s final hours. She begins
her narration from the episode of the second mockery of Christ that followed the
condemnation at Pilate’s court, continues with an extensive account of the crucifixion,
and concludes with the deposition and burial of Christ’s body. While the Virgin
describes the agony she experienced witnessing her son dying, her concern for being

separated from him becomes the most pronounced:

Since you [the Jews] crucify my only child, crucify the mother [...], so as long as |
might die together with my son. It is wrong for him to die alone. [...] Away, hang the
mother with her child! [...] Unhappy Jesus, [...] take up your mother with you on the
cross, so | might live with you always after death. Nothing, indeed, is sweeter to me

than to embrace you and die with you on the cross.3#2

Throughout the whole crucifixion scene, the Virgin’s frustration is at its peak
because her access to the son remains limited.343 Although she finally achieves intimate
proximity to his body after the deposition from the cross,3** she is neither satiated nor
satisfied with it: “Say, dearest son, [...] why do you allow me to sorrow so? Why are
you so distant from me?”’3*® The remaining vexing distance is to be mourned and also
signifies the meditator’s own desire to be reunited with Christ.

Similar preoccupation with closely witnessing the Good Friday events
alongside the Virgin is expressed in the mentioned Pseudo-Anselm’s Dialogus beatae

Marie, where Mary vainly tries to follow Christ led to Calvary.3* Compared to the Quis

341 Cited from Bestul, Texts of the Passion, 167.

342 “Ex quo natum meum unicum crucifigitis, matrem crucifigite [...], dummodo cum meo simul moriar
filio: male solus moritur. [...] Tollite, suspendite matrem cum suo pignore! [...] Infelix Jesu, [...] Suscipe
matrem tecum in cruce, ut vivam tecum post mortem semper, nil vero dulcius est michi quam te amplexo
in cruce tecum mori.” Ibid., 172-173.

343 «Juxta crucem stabat Maria intuens vultu benigno pendentem in patibulo [...]. In altum manus levabat,
crucem amplectens, in osculatum ruens [...]. Hlluc se vertit anxia, circuibat ut Christum valeret amplecti
[...]. Ex quo non poterat, manus erigere volebat.” Ibid., 178-179.

344 «[...] dumque eum tangere potuit pammper, in osculis et amplexibus ruens, quia suo dilecto saciari
non potuit.” Ibid.

345 “Dic, fili karissime, [...] quare sic me dolere permittis? Cur tam longe facus es a me?” Ibid., 180-181.
346 «[...] volui eam sequi et videre, sed non potui praec maxima multitudine populi, quae ad opprobrium
filii mei convenerat. Sed tandem cum Maria Magdalena deliberavi quod per viam adjacentis plateae circa
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dabit, the Virgin’s physical access to the son’s body is stressed much less in Pseudo-
Anselm’s work. Instead, its text focuses on the Virgin’s continuous but mostly
unsuccessful efforts to move closer to Jesus. Eventually, she reaches the son only in
chapter 10 of the Dialogus. Presenting Christ’s nailing to the cross as a fulfillment of
the Old Testament prophecy from Psalm 44, Mary embarks on describing a fictional
monologue of her suffering son. Accordingly, his invitation to the mother to experience
the scene of crucifixion on the optic and auditory levels mirrors the author’s - and thus

the audience’s - own longing to get a first-hand report of the Passion events:

Hear, o daughter, and see. As if my son were saying: ‘Hear, my dearest mother, the
sound of the hammers, and see how they fixed my hands and my feet; and no one
sympathizes with me except you alone, my chosen mother. Hear, my daughter, and
have mercy on me.” Hearing and seeing this, the sword of Simeon pierced my heart and

my soul.3¥

Overall, the combination of extra-biblical details, creative monologues, and
dramatic actions of the Virgin in the Quis dabit and Pseudo-Anselmian Dialogue
creates the physical and emotional immediacy between Mary, narrating her first-hand
testimony, and the audience, sharing her frustration from physical separation with the
son and thus co-participating in the Good Friday events. Additionally, the mixture of
these rhetorical techniques and imitable physical gestures (for instance, Mary reaching
her hands to the cross or fainting on the ground because of her emotional infirmity) was
flexible enough to turn the text into a theatricalized performance or a sermon by a
charismatic preacher. The scrutiny of their performative and emotive potential for
preaching, however, would remain incomplete without a proper look at the texts’
capacity to generate sorrow and compassion through another bodily practice of

shedding tears.

quemdam fontem circuiremus, quatenus illi obviaremus.” Pseudo-Anselm, “Dialogus Beatae Mariae et
Anselmi de Passione Domini,” 282.

347 «pAudi, filia, et vide. Quasi diceret filius meus: Audi, charissima mater mea, sonum malleorum, et vide
qualiter manus meas et pedes meos confixerunt; et nemo mihi compatitur nisi tu sola mater mea electa.
Audi filia et compatere mihi. Hec audiens et visies, gladius Simeonis cor meum et animam meam
transfixit.” Ibid., 283.
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Mary’s tears as an instrument of compassion

Over the last decades, the bodily signs of emotional engagement have become
one of the major focuses of the formative literature on the history of emotions.34
Historical studies on shedding tears and facial expressions are often connected to the
analysis of devotional practices and codified perceptions of feeling.3*° Karma Lochries
was one of the first to trace the valency of tears as a model of compassion in the
medieval environment on the example of Margery Kempe’s mysticism and link it to
performative techniques of English medieval dramas.3*° The collective volume entitled
Crying in the Middle Ages investigated socio-cultural components of generating affect
and contrition through the lenses of Stanislavsky’s psychophysiological approach to
devotional practices relating to the Passion of Christ as demonstrated in Christopher
Swift’s contribution.®® Adhering to the ‘Annales School’ of socio-cultural history,
Rubin has also pointed out that the imitation of the crying Mary and her sympathy for
the crucified Christ became a more widespread model of compassion in late-medieval
piety.35? McNamer’s Affective Meditation and the Invention of Medieval Compassion
is another landmark in the field as it enhanced Rubin’s understanding with a gendered
rereading of medieval compassion. What historiography generally agrees upon is that
depictions of the crying Virgin usually invited devotees to mimic Mary’s sorrow by
tears in order to demonstrate a sincere remorse for Christ’s death. Expanding this
scholarly interest to the Bohemian fourteenth-century milieu, it is worth briefly
discussing some popular examples of the extant corpus of the Virgin-centered affective
texts for preaching available in the region, and their concrete strategies to communicate
compassion through weeping.

Physical signs of tearful empathy toward Jesus are already clearly mediated in
the mentioned thirteenth-century bestsellers, Pseudo-Bernardian Quis dabit and
Pseudo-Anselmian Dialogus. As demonstrated by the texts’ shared extra-biblical
remark (probably hinting at the texts’ close proximity) put in the lips of Mary, her son

“suffered so greatly and endured such things that no one can describe [them] without

348 Barbara H. Rosenwein and Riccardo Cristiani, What is the History of Emotions? (Cambridge: Polity
Press, 2018), 62-102.

349 McNamara, “The Emotional Body in Religious Belief and Practice,” 105-18.

30 Karma Lochrie, Margery Kempe and Translations of the Flesh (Philadelphia: University of
Pennsylvania Press, 1991), 8.

31 Christopher Swift, ““A Penitent Prepares: Affect, Contrition, and Tears,” in Crying in the Middle Ages:
Tears of History, ed. Elina Gertsman (London: Routledge, 2011), 79-101.

2 Rubin, Mother of God, 243-55.
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shedding tears.” However, since not the Virgin but the audience is supposed to weep
over tormented Jesus, 3> the texts assign Mary with an emotionally passive portrayal of
the main narrator, who is predominantly responsible for guiding the reader through the
Passion events, thus leaving to them first-hand agency to relive the feelings in question.
Nevertheless, by the end of the Passion account both Quis dabit and Dialogus provide
a more developed emotional and bodily identification with the sorrows of Mary. The
scene when she finally bursts into tears (during the deposition from the cross or the
burial respectively) serves as a catechetic component for the audience which signals
when they should cry with the Virgin over the Lord’s death. Let us compare how these

scenes of weeping are depicted in the Dialogue and Quis dabit:

Quis dabit - deposition Dialogus - burial

While Joseph took down the body, | stood near the | There were angels with her, sorrowing with her

cross looking above. | was waiting for the arm to
be loosened, so that | might touch it and Kiss it as |
did. [...] And I, receiving his head in my lap, began
to weep bitterly: ‘Alas, my sweetest son, what
consolation shall I have, [who] see my dead son

before me?’%%

[...]- They wept bitterly, I think, troubled in mind
that they saw the mother of Christ bound with
such sorrow. O what angel or archangel would not
weep here, even against their nature? [...] And
they saw that [...] sweet Mary, his most blessed
mother, tortured with such great sobs, filled with

CEU eTD Collection

such bitter pains, weeping so bitterly, could by no

means restrain her tears.3®

353 “Tanta et talia passus est dilectus filius meus quod nullus sine lacrymarum effusione dicere potest.
Tamen, quia glorificata sum, flere non possum: ideo tibi passionem mei filii per ordinem explicabo.”
Pseudo-Anselm, “Dialogus Beatac Mariae et Anselmi de Passione Domini,” 271; for the Dialogus;
Bestul, Texts of the Passion, 168 for Quis dabit.

354 “Dum Joseph corpus deponent, ego stabam juxta crucem sursum respiciens. Exspectabam quando
brachium solveretur ut tangerem et deosculater sicut et feci; [...] Et ego caput ejus in sinum meum
recipiens amarissime flere cepi dicens: Heu! Dulcissime filii, qualem consolationem habeo que mortuum
filium coram me video?” Pseudo-Anselm, “Dialogus Beatae Mariae et Anselmi de Passione Domini,”
286-87.

3% “Erant et angeli cum ipsa, simul dolentes [...]. Flebant, ut arbitror, amarissime, mente turbati, quod
matrem Christi tanto videbant dolore teneri. O quis angelorum vel archangelorum, etiam contra naturam
illic non flesset? [..] Videbant [...] dulcem Mariam, suam beatissimam matrem, tantis cruciari
singultibus, tam amaris repleri doloribus, tam amarissime flere, quod nullo modo poterat suas lacrimas
refrenare.” Cited from Bestul, Texts of the Passion, 180-83.
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A more nuanced mimetic strategy with more emotionally active Mary can be
observed in a fourteenth-century Planctus Marie of Bohemian origin. Preserved in the
Passional of the Abbess Kunigunde, the text was most likely composed between in the
first quarter of the century by the Dominican Colda of Colditz who oversaw the female
community at the St. George priory in Prague. Despite surviving in the only manuscript,
the planctus deserves full attention as a representative of the genre adaptable to an oral
discourse due to a marginal note “Collatio in parasceve”, accompanying the lament in
the manuscript. The Czech scholarship has voiced a possibility that the manuscript’s
rich decoration was intended for a public use and that the term collatio might have been
used to refer to preaching performed by an assigned priest for the rest of the convent.3%
Kubartova-Polackova has recently enhanced this hypothesis with a brilliant
investigation of the performative strategies to portray suffering, redemption, and
compassion in the Bohemian corpus of Marian laments from the fourteenth century,
thus showcasing the genre’s ability to be adjusted to preaching as well. 3’

In fact, the performative effectiveness of Marian lamentations and liturgical
hymns (transformed into dialogues to generate compassion) was proved already in the
high Middle Ages when Marian lamentations became staged in churches on Good
Friday or in the evening of Holy Thursday.3>® Moreover, the initially gendered emotive
archetype in planctus became well adapted to offer a possible model of an ideal
compassionate listener or reader to an audience of a mixed nature once the mendicants
popularized it. This can be seen in a verse that originated from a Marian hymn, migrated
to planctus, and later appeared in mystery plays performed by the clergy and members
of guilds in Italy, England, and other parts of Europe.®*® This versed text was also

known to the nuns at the St. George convent:3%

356 This argument was first expressed in Jan Vilikovsky, Pisemnictvi Ceského Sttedovéku [Literature of
the Czech Middle Ages] (Prague: Universum, 1948), 34-40. However, some historians, including Pavel
Spunar, refuse this idea and stress that the manuscript was intended to be used solely by the abbess. Pavel
Spunar, “Ceska Devotio Moderna — Fikce a SkuteGnost [Czech devotio moderna — Fiction and
reality],” Listy Filologické 127, no. 3/4 (2004): 360.

357 Eliska Kubartova-Polackova, “Marian Laments from Medieval Bohemia: Performing Suffering and
Redemption through Compassion,” European Medieval Drama 25 (2021): 65-90.

38 Scholars also demonstrated that planctus were a part of liturgy and were performed on stage, see:
Donna Spivey Ellington, “Impassioned Mother or Passive Icon: The Virgin’s Role in Late Medieval and
Early Modern Passion Sermons,” Renaissance Quarterly 48, no. 2 (1995): 227-61; Sticca, The Latin
Passion Play.

3% On the hymn’s migration to other performative genres, see Rosemary Woolf, The English Mystery
Plays (Berkeley: University of California Press, 1980), 265.

360 The hymn’s connections with the convent is discussed in Kubartova-Polackova, “Marian Laments
from Medieval Bohemia,” 65-90.
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Qui per viam pergitis,
hic mecum sedete,

Si est dolor similis

ut meus, videte;
Meum dulcem filium

pariter lugete...

[You who pass by on the road,
sit here with me.

If there is any sorrow alike

to mine, see;

Mourn for my sweet son

together with me...]*%!

Concurrent with the Quis dabit and Dialogus, the incipit of the Bohemian
Planctus Marie demonstrates the Virgin’s similar readiness to cry over her deceased
son.%®2 The following vivid depiction of Mary’s spiritual torments serves as an emotive
‘transmitter’ modeling the personal experience to a devotee through her immense
suffering. This model of embodying compassion assumes great importance because the
Virgin acts here not as the passive observer or emotionally reserved narrator but the
active co-performer of the Good Friday events. Even more, her functionality is so potent
that she directly summons the audience to perform what Fulton defines as a

compassionate mimesis: 363

The mute elements sympathize with him: the sun is darkened, the light grows dim, the
earth trembles, the veil of the temple and the rocks are split. And yet, you say to the

mother: ‘Why do you grieve? Why do you weep?’ [...] Therefore, lament, all you

%1 Cited from Sandro Sticca, 1l Planctus Mariae nella tradizione drammatica del Medio Evo: Arte &
spiritualita (New York: Global Academic Publishing, 2000), 191. The translation is mine. Interestingly,
the paragraph paraphrases a line from the Lamentations that was also frequently used as a thema in Good
Friday sermons.

362 «“Et dormicione et quietacione sponsi in vespere grandis secuta est desolacio virginis et matris Mariae.
Et Jeremie vaticinium luc-tum unigeniti fecit sibi et planctum amarum Symeonis gladio transverberata
flens et eiulans lamentabiliter incedebat dicens: ‘Quis dabit capiti meo aquam, et oculis meis fontem
lacrimarum ut plorem die at nocte, contricionem dilecti filii mei. Heu heu, longe factus est a me, qui
consolabatur me.”” XIV.A.17, fol. 11r, Czech National Library, Prague.

363 Fulton, From Judgement to Passion, 197.
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people, and weep with me because the tears of everyone of you are nothing for such a

mockery of horrible torture [that] perpetrated most impiously in my beloved womb. %%

As Pietro Delcorno has demonstrated, this bodily model of compassion could
be found in preaching as well: the Passion sermons asked the audience to see the Good
Friday events “through the weeping eyes of [Christ’s] mother.”%6® Admittedly, as
Rosenwein’s, Piroska Nagy’s, and others’ recent methodological deconstructions of the
history of emotions have shown, such powerful emotive models cannot be studied in a
vacuum as they work together in a complex combination, forming a sort of script that
may be described sequentially.®®¢ For instance, although the feeling of bitter sorrow that
the Virgin, and consequently, the meditator are supposed to experience through
weeping, is dominant in the analyzed texts, it is mixed with love and gratitude for the
redemptive Christ and hope that he would conquer the devil and death.®®” In the
framework of the Passion theology, this script could function not only as a performative
emotive tool but also as an effective mnemonic aid helping the audience to grasp key
stages of salvation history. As | will demonstrate in Chapter 8, creating scripts or chains
of emotions was a common - and thus proven effective - practice among some

Bohemian preachers as well.

To recap, late-medieval affective literature constructs a world in which the
reader or listener is brought to a new understanding of devotional practices by
embodying the praying or wounded Jesus and the Virgin in emotional anguish.3%8
Available texts for meditations and laments, independently or in combination, might be
considered as useful preaching aids contributing to forming the shared discourse on

(com)Passion aimed to encourage an almost physical presence that might be activated

364 “Elementa muta illi compatiuntur, sol obscuratur, lux tenebrescit, terra tremitur, velum templi et petre
scinduntur. et tu matri dicis: quid doles? quid ploras? [..] Dolete igitur, omnes populi, et plorate mecum
quia nichil sunt omnium lacrime vestrum ad tam horrendi supplicii ludibrium in dilecti mei uteri
impiisime perpetratum.” XIV.A.17, fol.12v-13r, Czech National Library, Prague.

365 Pietro Delcorno. “‘Frater Fredericus predicavit’: The Sermons of a ‘Translator’ of Giovanni of
Capestrano.”

366 Rosenwein, “Periodization? An Answer from the History of Emotions,” 15-29; Nagy and Biron-
Ouellet, “A Collective Emotion in Medieval Italy,” 135-45.

367 Consider, for example, how complex the Virgin’s “emotional script” is in the Quis dabit: “She did
not despair, but piously and rightfully sorrowed, hoping bravely and firmly believing that he would rise
on the third day according to his promise, when he had conquered death”. Cited from Bestul, Texts of the
Passion, 181.

368 Ellen M. Ross, The Grief of God: Images of the Suffering Jesus in Late Medieval England (New York-
Oxford: Oxford University Press, 1997), 30.
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through conjuring mental images suitable for self-identification with the biblical
characters.

The communicative and evocative power of these mental images lies in the fact
that the devotee’s mimicking body became not only a means to identify with Christ or
Mary but also a way to intensify religious fervor and enter a state of mystical receptivity
regarding the texts’ catechetical instructions. By following them, the meditator’s
praying, self-tortured, or weeping body of the meditator could be brought to subsequent
salvation.

Although affective works on the Passion, especially those stylistically
connected to Anselm and Bernard, were initially confined in the monastic milieu or
performed solely in churches, the spread of affective spirituality among the mendicants,
primarily the Franciscans, and their pastoral missions brought it out to the general
public, thus contributing to forming a “horizon of expectations” for Good Friday

preaching in Bohemia at the time as well.3%°

369 Sarah McNamer, Affective Meditation and the Invention of Medieval Compassion (Philadelphia:
University of Pennsylvania Press, 2010), 58.
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PART 2. PREACHING FOR GOOD FRIDAY IN BOHEMIA

Having analyzed the vibrant discourse on the Passion in the Bohemian
Kingdom, | now proceed to examine Good Friday sermons produced and circulated in
the region around the 1330s-70s. The surviving texts under consideration are
predominantly model sermons as no verbatim accounts or reportationes, that is, notes
either in Latin or vernacular about a given sermon composed by a member of the
audience while the preaching discourse was delivered, are preserved.3”® With all the
limitations of the model sermon as a genre,3’! | aim to schematically show how the
Good Friday events might have been presented and interpreted by local and foreign
preachers whose sermons were particularly well-known in Bohemia at the time. | follow
a methodological approach of choosing the same liturgical occasion and analyzing the
choice of biblical verses for themata in sermons. This method was first justified by
David d’Avray and later elaborated by Jussi Hanska and Ott6 Gecser."? | also follow a
literary/formal approach to look from a rhetorical point of view at the sermons’
structure and the preachers’ tactics to interpret and present Christ’s death. Overall, I
define the combination of all these elements as “preaching modality” or “preaching
strategy”.

The second part of my dissertation begins with an overview of the Good Friday
liturgy, setting the stage for the potential preaching context and the expected emotional
reactions.3”® | proceed to the literary analysis of the texts, looking in particular at the
structures available to the preachers. Then, | provide a basic taxonomy of the choice of
themata and the discussion of their role in the construction of sermons’ instructive and

affective messages. In doing so, | will address Good Friday sermons by some non-

370 For the definition and basic characteristics of reportationes, see Carolyn Muessig, “Medieval
reportationes: Hearing and Listening to Sermons,” in L’éloquence de la chaire entre écriture et oralite,
eds. Cinthia Véronique Meli and Amy Heneveld (Paris: Honoré Champion, 2018), 77-90. While the
number of Good Friday preaching texts from the fourteenth-century Bohemian milieu is scarce, some
local reportationes were composed in the fifteenth century. For instance, that was the case of John Hus.
See, Jan Odstréilik, “Multilingual Medieval Sermons: Sources, Theories and Methods,” Medieval Worlds
12 (2020): 14047, Frantiek Smahel, “Literacy and Heresy in Hussite Bohemia,” in Heresy and
Literacy, 1000-1530, eds. Peter Biller and Anne Hudson (Cambridge: Cambridge University Press,
1994), 243; Soukup, Reformni Kazatelstvi a Jakoubek ze Stiibra, 131.

371 Obviously, it often remains unknown whether some model sermons were composed for oral delivery,
private reading, or to be used by other preachers ‘at desk’ while composing their own discourses.

372 Hanska, “Reconstructing the Mental Calendar of Medieval Preaching,” 293-315. Gecser, The Feast
and the Pulpit, 152.

373 1t should be stressed, however, that while some sermons from Bohemia were probably designed in
connection with Good Friday liturgy, others were written for a context dissociated from it.
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Czech acknowledged preachers and single out given peculiarities of the preaching

modalities in the Bohemian milieu.
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Chapter 5. Setting the tone and preaching context: Good Friday liturgy

Specialists in sermon studies fairly suggest perceiving liturgy as a ‘guiding star’
for preachers to compose sermons for a given feast day because it often framed basic
expectations for theological, emotional, and pastoral messages.>’* Hence, before
exploring preaching modalities for Good Friday, it is necessary to provide a short
overview of its liturgy.

In the late Middle Ages, the last Friday of Lent marked the peak point of
Passiontide — a fourteen-day period before Easter. More specifically, within this
framework, it constituted the central part of the Triduum, a particular liturgical service
lasting from the evening of Maundy Thursday until Holy Saturday without
interruptions. Devoted to the commemoration of Christ’s redemptive sacrifice, this day
was known by several names in sermon collections, liturgical treatises, missals, and
breviaries: the sixth day of Holy Week (“feria sexta de hebdomada/septimana sancta”),
Friday before Holy Saturday or the day of preparation (“dies Parascheves”), and Great
Friday (Old Czech: “Veliky patek™) as it was referred to in contemporary vernacular
literature.3®

As a pivotal day within Lent, Good Friday comprised several specific rituals
summarized in the Roman Rite. These ceremonies sought to focus the faithful’s
attention on lamenting Christ’s death in order to become “saddened to do penance”.3"®
To stress the feast’s liturgical importance, authoritative medieval liturgists and
theologians, whose works were widely copied in the late Middle Ages, explained that
the Church observed the most strict fasting and silence on this day precisely as it did
not celebrate the usual Mass and rather followed rites close to the funeral ones.3’” Such

interpretation hints at the clear connotation and purpose of the liturgical day: once the

374 Hanska, “Reconstructing the Mental Calendar of Medieval Preaching,” 293-315. Peter Francis
Howard, ‘Preaching and Liturgy in Renaissance Florence,” in Predication et liturgie au Moyen Age, eds.
Nicole Bériou and Franco Morenzoni (Belgium: Brepols Publishers, 2008), 313-33; Johnson, The
Grammar of Good Friday, xvii.

375 For the typology of terms, see annotations to the entry “patek” in the Old Czech dictionary database:
“Vyhledavani,” Vokabulat Webovy, accessed February 2, 2024:
https://vokabular.ujc.cas.cz/hledani.aspx.

376 “Hac interim die tristitia regnet, hac inquam die a tristitia denominata, id est tristi die, contristemur
ad poenitentiam.”Ruperti Tuitiensis Liber de divinis officiis, ed. H. Haacke (Turnhout: Brepols, 1967),
191.

377 “Hac die eccclesia arctissimum jejunium et silentium agit: nullum tamen officium solemniter celebrat
sed hora nona convenit ad adorandum crucem non ad misse officium quo hec dies caret sed quasi ad
funeris obsequium dicendum.” Guillaume Durand, Rationale divinorum officiorum, lib. 6., ed. Jacques
Huguetan, Lyon 1516, fol. cxxxiii.
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office of the Eucharist had been established in the evening of Maundy Thursday, the
congregation was expected to pay undivided attention to the suffering Christ.

The Church assisted the faithful in doing so by stripping the altar, silencing the
liturgy (the initial introit and final benediction were cut out),3"® clapping boards instead
of ringing bells, and extinguishing candles. Liturgists symbolically compared these
rituals to several key scenes of the Passion story.3”® For instance, the denudation of the
altar was interpreted as an allusion to Christ, both left alone by his disciples and stripped
of his vestments on the cross.®® The candles were extinguished at sext as the reminder
of the Lord’s death when the sun was darkened.3®* The Church did not ring the bells
because the apostles failed Jesus: not only did they remain silent and flee from Christ,
but also Judas betrayed him and Peter denied his teacher.3? Instead of the ringing bells,
the rattling wooden boards that represented Christ crying on the cross invited people to
churches and marked important stages of the liturgy. 383

Similarly, the liturgical pericopes for the day aimed to spur the congregation
into the commemoration and mental re-enactment of Christ’s excruciating experience.
Sources are univocal in assigning two Old Testament readings, from Hosea 6:1-6 (In
tribulatione sua mane...) and Exodus 12:1-11 (Dixit dominus ad Moysen et Aaron in
terra Egypti...), as prefigurations of the Passion that would be further read according
to the Gospel of John. As noted by the Dominican Guillaume Durand, the author of the

Rationale divinorum officiorum, the excerpts from the Bible were to be read without

378 «“Et notandum, quod officium huius diei capite caret, quia Christus caput nostrum nobis sublatus fuit.
Caret etiam invitatorio, ut scilicet non imitemur illam prauam invitationem. [...] Officium quoque
mortuorum non debet habere invitatorium nisi corpore presente, nec in missa debet dici Dona nobis
pacem nec Gloria Patri per totum officium, quia sequitur et imitatur exequias Salvatoris.” John Beleth,
Summa de ecclesiasticis officiis, ed. Heribert Douteil (Turnhout: Brepols, 1976), 171-72.

37 Remarkably, the same symbolic Christological interpretation of Good Friday liturgy migrated to
sermons as attested by Jacobus de Voragine’s In die parasceves from his Quadragesimale collection.
380 «“Denudatio significat primo recessum discipulorum domini seu apostolorum. Altare namque
Christum seu sorpus ejus significat. Altaris vero vestimenta apostolos seu sanctos dei designant. Secundo
denudatio altaris designat quod Christus fuit nudatus in cruce.” Durand, Rationale divinorum officiorum,
fol. exxxiil.

381 Ruperti Tuitiensis Liber de divinis officiis, 180; Beleth, Summa de ecclesiasticis officiis, 186.

382 «Sjigna ecclesiae que campanas dicimus sanctos Christi praecones significare suo loco jam dictum est
qui caritatis igne excocti et divina institutione formati [..]. notum est autem primos hujusmodi praecones
scilicet sanctos apostolos non solum conticuisse sed et relicto eo omnes fugisse. Petrus [...] vocem illam
clarissimam repressit, conticuit, Christum reliquit, fugit et tertio negavit. Igitur ea hora qua dominus
traditus est, recte signis ecclesiae silentium indicimus.” Ruperti Tuitiensis Liber de divinis officiis, 183.
383 «Ad officium tenebrarum non cum campanis, sed cum tabulis ligneis est pulsandum. [...] Tabula lignea
Christum significat, qui de ligno clamabat.” Beleth, Summa de -ecclesiasticis officiis, 186.
“Christumque solum torcular calcantem solumque in ligno crucis extenso corpore tympanizantem
testimoniumque veritati humili ac solitaria voce perhobentem ligneo malleolo in tabula suspenso et
personante populumque ad ecclesiam invitante significamus.” Ruperti Tuitiensis Liber de divinis officiis,
183

120



CEU eTD Collection

DOI number: 10.14754/CEU.2024.04

titles, thus reminding the faithful that they “lost Christ as the head who enlightens
[them] just as titles illuminate books.”*8 The readings were deliberately supplemented
with touching tracts Domine audivi auditum tuum?33® and Eripe me domine ab homine
malo3® that also appeared in Nativity liturgy and that of Passion and Palm Sundays
respectively. Accordingly, a clear conceptual and even acoustic connection between the
celebrations of Christ’s birth, his triumphant entry to Jerusalem, and ignominious death

was created.

Good Friday liturgy in the Czech lands

The same initial Good Friday agenda pertaining to the Roman Rite also
dominated in the Kingdom of Bohemia.®” Throughout the first half of the fourteenth
century, two large dioceses existed in these lands: the bishopric of Prague and that of
Olomouc. After 1344, when Prague was granted the status of the archbishopric,
Olomouc became formally subordinate to the capital.®® Based on a wide range of
surviving liturgical sources, Petr Uli¢ny has recently assumed that, most likely, these
centers determined two major (yet not the only ones) uses of the Roman Rite in the

region.38 | will refer to them as the liturgy of Prague and that of Olomouc. Apparently,

384 «Leguntur lectiones sine titulis quomodo tunc amisimus Christum caput qui nos illuminat sicut tituli
illuminant libros.” Durand, Rationale divinorum officiorum, fol. cxxxiii.

385 “Domine audivi auditum tuum et timui,” Fontes Cantus Bohemiae: Plainchant Sources in the Czech
Lands, accessed February 25, 2024: https://cantusbohemiae.cz/chant/20471; “Domine audivi,”
USUARIUM: A Digital Library and Database for the Study of Latin Liturgical History in the Middle
Ages and Early Modern Period, accessed February 25, 2024: https://usuarium.elte.hu/texts/4135/view.
386 “Eripe me domine ab homine malo,” Cantus Index: Online catalogue for Mass and Office chants,
accessed February 25, 2024:
https://cantusindex.org/search?t=Eripe%20me%20domine%20ab%20homine%20malo.

387 Under Charles 1V, at the peak of its territorial expansion in the fourteenth century, the Crown of
Bohemia embraced the lands of Bohemia, Moravia, Silesia, and Lusatia. In this thesis, | intentionally
omit the detailed examination of liturgies practiced in the two latter border regions and leave this task
for further research. In some occasional cases, I will address the regions’ Good Friday liturgy based on
the overview provided by Walther Lipphardt, ed., Lateinische Osterfeiern und Osterspiele TEIL 11
(Berlin, New York: Walter de Gruyter, 1976).

38 |t should be noted that before 1344 the dioceses were controlled by the archdiocese of Mainz.
Moreover, another, much smaller, diocese or Litomy$l was created in 1344. Zdeiika Hledikova, Jan
Janak, and Jan Dobes, Déjiny Spravy v Ceskych Zemich: Od Pocatkii Statu po Soucasnost [History of
administration in the Czech lands: From the beginnings of the state to the present] (Prague: Nakladatelstvi
Lidové noviny, 2007), 172-84. Pavel Krafl, “Liturgy and Ecclesiastical Law,” Anales de Historia
Antigua, Medieval y Moderna 57, no. 1 (2023): 69.

389 As the Catholic Church did not have a unified widely-accepted rite before the Council of Trent of
1570, it is not surprising that some variations existed in the Bohemian liturgical uniformity. For instance,
in 1347, Charles IV founded the Emmaus monastery, which belonged to the Roman rite but served liturgy
in Old Church Slavonic. Morée, Preaching in Fourteenth-Century Bohemia, 188; Robin Fried, “Liturgy
in the Czech Vernacular from Early to Late Middle Ages,” TCNJ Journal of Student Scholarship X (April
2008): 1-14. Another prominent example is the Benedictine convent of St. George in Prague. For a partial
overview of its Good Friday liturgy, see Petr Uli¢ny, “Good Friday Ceremonies of the Burial of Christ
in Medieval Bohemia,” in Good Friday Ceremonies with Articulated Figures in Medieval and Early
Modern Europe, ed. Christophe Chaguinian (Paris: Classiques Garnier, 2023), 201-31.
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the former was the most well-known and far-reaching ceremony not only in the Prague
diocese but also beyond its borders.3%° Given its outstanding popularity, it seems logical
to describe the following stages of the local Good Friday liturgy following the rite of

Prague with Saint Vitus Cathedral in its center.3!

Discrepancies: Veneration of the cross

Once the Gospel reading and nine collective prayers,3® ending in a prostrate
pose, were finished,3* the next part of the ceremony began. It commenced with three
presbyters ascending the pulpit to sing Popule meus®* - the first out of twelve
reproaches (improperia) that Christ addressed to the ungrateful Jews when he was
hanging on the cross. Meanwhile, according to the rubrics, four bearfoot deacons started
to carry a veiled cross, moving away from the altar. Typically for the Roman Rite, their
procession was divided into three stages. At the end of each, the deacons genuflected
and chanted the Greek hymn Agyos otheos, agyos yskyros, agyos athanatos, eleyson
ymas. The choir responded with Sanctus Deus, sanctus fortis, sanctus et immortalis,
miserere nobis, and the three presbyters sang the corresponding part of Christ’s
reproaches.3® Scholars interpret the combination of the Greek and Latin hymns about

Christ’s divinity and omnipotence with the Old Testament reproaches as an emotive

390 Uli¢ny’s examination of intertextual similarities in late-medieval liturgical texts for Palm Sunday
traced impact of the liturgy of Prague on the Cistercian monastery of Zlata Koruna in Southern Bohemia,
Augustinian monastery of Roudnice, Premonstratensian monastery in Choté$ov, and even Benedictine
monastery of Rajhrad in Moravia. Petr Uli¢ny, “Christ in Motion: Portable Objects and Scenographic
Environments in the Liturgy of Medieval Bohemia,” Theatralia 14, no 1 (2024): 41. Petr Uli¢ny, “Good
Friday Ceremonies,” 210.

391 The most up-to-date inventory of the fourteenth-century liturgical books with the Prague agenda are
listed in this database: “Manuscripti Liturgici Ecclesiae Pragensis,” Medieval Liturgical Repertory and
Manuscripts from Bohemia, accessed April 12, 2024:
http://nymnologica.cz/sources?field_century tid%5B%5D=8&siglum=. | checked the earliest extant
liturgical order in the St Vitus breviary XIV.A.19, fol. 138v, Czech National Library, Prague. The
manuscript comes from 1230-1250. I also compared it with the preserved Prague missals from the 1360-
1370s. See MSS M.111.9 stored at the Olomouc Research Library and XVI.A.12, National Museum
Library, Prague.

392 More on these prayers and their function, see Lawrence E. Frizzell and J. Frank Henderson, “Jews
and Judaism in the Medieval Latin Liturgy,” in The Liturgy of the Medieval Church, eds. Thomas J.
Hefferman and E. Ann Matter (Kalamazoo: Medieval Institute Publications, 2005), 176-78.

393 «“passione finita presbiter stans ad altare prosequitur: Oremus. Populus vero stat erectus donec
presbiter hac oratione finita iterum subjungat: Oremus et Flectamus genua. Tunc populus prostravitur
nec erigitur donec sequens oratio.” XIV.A.19, fol. 139r, Czech National Library, Prague. A similar
procedure is prescribed in, M.111.9, fols. 154v—156r, Olomouc Research Library.

3% Micah 6:3.

3% Apart from the verse from Micah, which accompanied the first genuflection, the improperia also
included verses from lIsaiah 5:4 and Lamentations 2:21. Rupert of Deutz linked the reproaches to the
inscription on the cross in Hebrew, Greek, and Latin. However, he stated that there is no hymn in Hebrew
because the Jews “still deny Christ as their king and curse and detest that title.” Ruperti Tuitiensis Liber
de divinis officiis, 201.
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tool, urging the faithful present at the liturgy to feel contrition for the Lord’s torments,
which they contributed to through everyday acts of sin, and do penance in light of the
imminent Last Judgment.39¢

After the cross was delivered in the specially prepared spot (in locum
preparatum cruci),3®” its unveiling took place. According to the adepts of the Roman
Rite, the rood ought to be unveiled in three stages, each corresponding to the mockeries
Christ was held up t0.3% In the liturgy of Prague, however, the veil was removed at
once by the preshyter chanting the Ecce lignum crucis antiphon.3® For the following
adoration of the cross, the rubrics of Prague missals prescribe the presbyters and elders
to prostrate themselves on the ground and recite penitential psalms and prayers three
times (Psalms 6, 31, and 37 for the first prostration, 50 and 101 for the second, and 129
and 142 for the last one).*® In this liturgical context, the penitential psalms (sometimes
referred to as psalms of confession) potentially served as a clear expression of contrition
for sin, preparing the congregation for the following confession. As noted in the
scholarship, reciting penitential psalms while lying in prostration on the ground was
part of the communal rite of the adoratio crucis on Good Friday practiced in some
monastic communities in continental Europe and the British Isles in the high Middle
Ages.*%t Therefore, it was cloistered from the lay population. Notably, the ritual of

Prague, which is described by rubrics as open to the laity, blurred the borders between

3% More on the emotive function of the Improperia and the discussed hymns, see Johnson, The Grammar
of Good Friday, 8. Frizzell and Henderson, “Jews and Judaism,” 179.

397 ML111.9, fol. 156v, Olomouc Research Library; XIV.A.19, fol. 138v, Czech National Library, Prague.
3% See Beleth, Summa de ecclesiasticis officiis, 180; Durand, Rationale divinorum officiorum, fol.
exxxiiii.

399 “Interim dyaconi ponunt crucem in loco preparato ad quam presbiter qui orationes dixit accedens
aufferet velamen et intuens in eam incipit Ecce lignum.” XIV.A.19, fol. 139r, Czech National Library,
Prague; M.I11.9, fol. 156v, Olomouc Research Library.

400 On the function of these psalms in medieval prayer, see Michael Driscoll, “The Seven Penitential
Psalms: Their Designation and Usage from the Middle Ages Onwards,” Ecclesia Orans 17 (2000): 153—
201.

401 Susan Boynton, “Prayer as Liturgical Performance in Eleventh- and Twelfth-Century Monastic
Psalters,” Speculum 82, no. 4 (2007): 912; Katie Anne-Marie Bugyis, “Remakers of Reform: The Women
Religious of Leominster and Their Playerbook,” in Women and Monastic Reform in the Medieval West,
€.1000-1500: Debating Identities, Creating Communities, eds. Julie Hotchin and Jirki Thibaut
(Woodbridge: The Boydell Press, 2023), 75; Lilli Gjerlgw, Adoratio Crucis: Manuscript Studies in the
Early Medieval Church of Norway (Oslo: Norwegian Universities Press, 1961), 13-14. Previously,
during the Carolingian period, the recitation of the penitential psalms pertained to practices of private
devotion, see Jonathan Black, “Psalm Uses in Carolingian Prayerbooks: Alcuin’s Confessio peccatorum
pura and the Seven Penitential Psalms (Use 1),” Mediaeval Studies 65 (2003): 1-56.

While in the Prague agenda the prostration in prayer and penitential psalms come before the emotive
antiphons, the British variant places these practices after, David Bevington, Medieval Drama
(Indianapolis, Cambridge: Hackett Publishing Company, Inc., 2012), 15.
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communal liturgy and private devotion: as the liturgical order prescribed, once the
prelate saluted the cross with a kiss, the rest of the audience, including the clerics and
laymen, were invited to do so as well.4%?

To honor Christ’s pain and glory on the cross, the traditional Pange lingua, Crux
fidelis, and Dum fabricator mundi were sung, aiming to evoke an affective response
from the rite’s participants.*®® Several late-medieval liturgical sources from Bohemia
additionally supplemented these chants for the adoration of the cross by the less
common antiphons Beati immaculati in via and Crucem tuam adoramus domine.*%
Based on the hymnological overview of selected feasts (yet, not including Good
Friday), Czech scholars point out that the repertoire of the liturgical manuscripts
containing these chants, in fact, corresponds to that of Switzerland and southern
Germany.*% The same notion holds true for the additional Good Friday antiphons in
question as a basic search on the Cantus database attests.*%

Interestingly, for the same part of the ceremony, some manuscripts with the
Prague agenda also ordered to venerate other “relics prepared for the purpose” along
with the cross. This rubric comes from the earliest preserved breviary with the liturgy
of the Saint Vitus Cathedral composed around the 1230s-1250s.4%” The same wording
is preserved in two other manuscripts composed in the Prague diocese around the
middle of the fourteenth century.®® While it seems impossible to say which saintly
objects might have been used on Good Friday in the cathedral in the thirteenth
century,*® it is clear that they were directly involved in the liturgical office. As to the
same rubrics from the later period, if we accept that the liturgical agenda in question
could have been also practiced at the Saint Vitus Cathedral, it is tempting to assume

that some Passion relics might have been used in the Good Friday liturgy there around

402 XI1V.A.19, fol. 139r, Czech National Library, Prague.

403 XVI.A.12, fol. 89v, National Museum Library, Prague. XI11.B.2, fol. 82, National Museum Library,
Prague; VI.F.12a, fol. 222r, Czech National Library, Prague; M.II11.9, fol. 157r, Olomouc Research
Library.

404 These additions appear in a missal from the mid-thirteenth century XI1V.D.12, fol. 182v, National
Museum Library, Prague as well as in a fourteenth-century Gradual XI11.B.2, fol. 82, National Museum
Library, Prague.

405 The examination is mostly based on the Visitation rite of Holy Saturday. Hana Vlhova-Worner,
Repertorium troporum Bohemiae Medii Aevi I: Tropi proprii missae (Prague: Editio-Bérenreiter, 2004),
18-19.

406 “Cantus Index: Catalogue of Chant Texts and Melodies,” Cantus Index Online Catalogue for Mass
and Office Chants, accessed April 18, 2024: https://cantusindex.org/.

407 “Tunc prelatus salutat crucifixum et alias reliquias ad hoc preparatas.” M.111.9, fol. 157r, Olomouc
Research Library; XI1V.A.19, fol. 139r, Czech National Library, Prague.

408 See the Breviary VI.F.12a, fol. 222r, Czech National Library, Prague.

409 The Cathedral’s earliest extant inventory was composed only in 1354.
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the 1360s. Objects related to the Holy Cross or at least cross-form reliquaries might
seem the most suitable for the occasion.*1

In fact, we know that the wood of the Holy Cross was directly involved in the
Good Friday liturgy practiced at the Saint Wenceslas Cathedral in the diocese of
Olomouc, as the bishop of Olomouc, John of Neumarkt, attested in 1376. His Rubrica
ecclesie Olomucensis referred to the “old custom” of the adoration involving two
crosses: “a gilded silver cross-form reliquary containing the wood of the Holy Cross”
and “a cross with the image of the crucified Lord”. These objects were to be separately
worshiped by the clergy and laymen respectively.*'* One might carefully project a
similar ceremony in the Prague diocese. After all, by the same time, Emperor Charles
IV had already acquired a massive collection of Passion-related objects, including
several Holy Thorns, parts of the Holy Cross, Holy Lance and Nails, Sponge, and
several versions of the Virgin’s veil. Moreover, in 1354, the sovereign established a
special feast day of the public ostentation of relics, which, according to historiography,
happened on the Ox Market and presumably involved the Emmaus monastery and Saint
Vitus Cathedral as well.*'?> Obviously, the rest of the religious centers, following the

agenda of Prague and Olomouc, must have used other, more common, relics.

Discrepancies: Burial of the cross

The Good Friday ceremony also included communion (with hosts reserved from
the previous day) and vespers, followed by the final Burial of the cross. First recorded
in the Saint Vitus Breviary from the mid-thirteenth century, the ceremony prescribes

the following order to close the Good Friday liturgy:

Immediately after vespers, [the deacons] go to the middle of the church, and having
taken the cross, they carry it to a place adorned with solemn curtains, singing: ‘Behold
how he dies’ [...]. Candles, crosses, blessed water, and incense [are first] placed in the
designated spot sprinkled with holy water, incense, and covered with a sacred pall by

the prelate with reverence. The verses ‘His place was made in peace, and his dwelling

410 The tradition of using the cross-related saintly objects comes from the ceremony practiced in the
Sainta Croce in Gerusalemme church in Rome on Good Friday Erik Thung, Image and Relic: Mediating
the Sacred in Early Medieval Rome (Rome: “L’Erma” di Bretscheider, 2002), 22. Daniel Cardo, The
Cross and the Eucharist in Early Christianity: A Theological and Liturgical Investigation (Cambridge,
New York: Cambridge University Press, 2019), 128.

41 “Crucem argenteam deauratam, in qua reconditum est lignum sancte Crucis” and “aliam crucem, in
qua est ymago crucixi”. Cited from Uli¢ny, “Good Friday Ceremonies,” 216.

412 Opaci¢, “The Sacred Topography of Medieval Prague,” 271-275.
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in Zion’ are said. The burning light is placed back at the Lord’s sepulcher, and the
canons, starting with the seniors, read the Psalter [...], sitting at the sepulcher, two by

two, until the morning visitation of the sepulcher.**

Although some of the fourteenth-century manuscripts, belonging to the Prague
diocese’s order, omit this ritual,*'* Walther Lipphardt’s schematic overview of the
surviving materials vividly demonstrates that the Burial of the cross was widespread at
the time in many churches following the liturgy of Prague.**® As Uli¢ny has suggested,
it is probable that the depositio crucis similar to the Prague agenda became widely
popular approximately in the 1350s because it was also followed by the monasteries,
which used their own liturgy. He bases his argument on a rubric from a mid-century
manuscript from the Premonstratensian monastery in ChotéSov. The laconic rubric
mentioned that “it was customary - but not always - to place a cross in the sepulcher”
on Good Friday.**® Another example was the Benedictine convent of St George in the
Prague Castle, where a burial place made of curtains was installed in the church on the
liturgical occasion. Yet, the linen fabric, symbolizing the clothes wrapping Christ’s
body, was placed in the burial place instead of the veiled cross.*” To complete the
picture drawn by Uli¢ny, I would additionally assume that, to some extent, the burial
ritual practiced in Prague might have become known in Silesia before 1364. My surmise
stems from Lipphardt’s inventory of manuscripts containing the depositio crucis.
Among them is the Processional of the Austin Canons of Glatz with a Prague-alike

description of the rite. Although the text is preserved only in a sixteenth-century

413 «“Statim post vesperas eunt in medium ecclesiae et accepta cruce deferunt eam ad locum sollemnibus
auleis ornatum, cantantes: "Ecce quomodo moritur," cum versu suo. Precedentibus cereis, crucibus, aqua
benedicta et incenso, reposita in loco cum reverentia a prelato, aspergita et incensata, ac cooperitur sacra
palla. Et dicuntur versiculis: “In pace factus est locum ejus et in Syon habitatio ejus.” Lumen ardens
reponitur ad sepulchrum Domini, et legunt canonici a senioribus incipientes psalterium vel vicarii
canonicorum. Sedentes ad sepulchrum, bini et bini, usque ad visitationem sepulchrum matutinalem.”
XIV.A.19, fol. 139v, Czech National Library, Prague.
The same wording is inserted in a Prague Breviarium composed in the second half of the thirteenth
century, see 1V.D.9, fols. 109r-109v, Czech National Library, Prague.

414 As it was in the case of the Prague Missal M.111.9 composed around 1365.

415 See Walther Lipphardt, ed., Lateinische Osterfeiern und Osterspiele TEIL IV (Berlin, New York:
Walter de Gruyter, 1976).

418 | _ipphardt, Lateinische Osterfeiern und Osterspiele TEIL 11, No 382.

417 Uli¢ny, “Good Friday Ceremonies,” 204: Apart from the Church of St Vitus, this rite is present in the
liturgical books of religious institutions in Prague (Lipphardt, Lateinische Osterfeiern und Osterspiele
TEIL 11, No 387; Lipphardt, Lateinische Osterfeiern und Osterspiele TEIL V (Berlin, New York: Walter
de Gruyter, 1976), No. 802) as well as the Premonstratensian Monastery in ChotéSov (Lipphardt,
Lateinische Osterfeiern und Osterspiele TEIL 1I, No 381-382), and the Benedictines in Rajhrad
(Lipphardt, Lateinische Osterfeiern und Osterspiele TEIL 11, No 390).
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manuscript, Lipphardt notes that it is a copy of a fourteenth-century Processional that
the local Augustinians received as a gift from the Archbishop of Prague, Arnost of
Pardubice (d. 1364).4%8 Clearly, further codicological examination is needed to validate
this thesis, and | will leave it for future research.

Regarding the diocese of Olomouc, the depositio crucis was practiced there as
well. The ordinance provided in the mentioned Rubrica ecclesie Olomucensis (1376) is
concurrent with the liturgy of Prague except for mentioning a stone that was placed
next to the buried cross so that the symbolic burial place would look more similar to
the one described in the Gospels.*'® Another interesting object is mentioned in a
fourteenth-century Missal of Olomouc (its precise date of composition is not specified).
The Burial described in the manuscript, followed the procedure similar to that of Prague
and additionally instructed to “place the Lord’s body (Corpus Christi) in a very clean
sealed box, cover it with a linen cloth and put it on the casket with the cross.”*?? Despite
being not very common among the local fourteenth-century sources, such indication
can be considered through the prism of the growing Eucharistic devotion and the
intensifying Eucharistic cult in Bohemia at the time.4%!

Remarkably, it seems that the latter peculiar variation of the Good Friday
depositio was occasionally practiced already around the middle of the thirteenth century
in some German churches. Thus, around 1260, Conrad of Mure - rector of the diocesan
school of the Zurich Minster in the diocese of Constance - composed his Liber
ordinarius, which scholars fairly consider one of the most detailed sources for the
religious history of Southern Germany in the late Middle Ages.*?> Commenting on the
liturgy celebrated in the region, Conrad found “absurd” the burying of the Corpus

Christi in the sepulcher on Good Friday, which was practiced at some local churches.*®

418 |_ipphardt, Lateinische Osterfeiern und Osterspiele TEIL 11, No 383.

419 Uliény, “Good Friday Ceremonies,” 216. The scholar links this practice to Saltzburg thus hinting that
Olomouc might follow some customs of the Austrian lands instead of Hungary as it was erroneously
suggested by Lipphardt.

420 “Novissime Corpus Domini in unam valde mundam pixidem ponatur sigillogue sigillatur atque subtus
lintheamen et pallium ad pectus Crucis collocetur.” Cited from Lipphardt, Lateinische Osterfeiern und
Osterspiele TEIL 11, No 383.

421 gee, for instance, the previously mentioned studies by Holeton.

422 Sylvie Aballéa, Les saints sépulcres monumentaux: Du Rhin supérieur et de la Souabe (1340-1400)
(Strasbourg: Presses universitaires de Strasbourg, 2003), 9-25.

423 «Ged interim, dum legitur predictus Ps. Miserere mei deus vel Ps. Notus in ludea deus,
sacerdotespredictam parvam crucemponunt et signando claudunt in archam, que intra testudinem retro
altare martyrum candido velo circumpendente posita sepulchrum dominicum representat. Nam contra
omnem rationem est, quod in quibusdam ecclesie eucharistia in huiusmodi archa sepulchrum
representante poni consuevit et claudi. Ibi enim eucharistia, que est verum vivum corpus Christi, ipsum
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This interesting note serves as evidence of the uncommon Eucharist-oriented rite in the
region that enjoyed intense religious and cultural contacts with Bohemia in the
fourteenth century.*?* Moreover, the fact that Christ’s body was symbolically buried in
some Bohemian churches might signify the growing demands for the dramatization of
the Good Friday liturgical rite.

Another argument in favor of the liturgical ceremony’s dramatization in the
region is the use of a statue of the dead Christ that could be also placed in the sepulcher
apart from the cross or Corpus Christi. Although the majority of textual and material
evidence of this practice comes from the fifteenth century both from Prague and
Olomouc, some earlier instances can be traced. Among them, scholars list an expressive
figure of Christ carved around the mid-fourteenth century for the Church of Saint
Benedict at Hrad¢any in Prague?® and a certain statue with movable arms that must

have been used for the depositio in John the Baptist Church in P¥ibyslav in the 1360s.4%6

Christi corpus mortuum representat, quod est indecens penitus et absurdum.” Conrad of Mure, Liber
ordinatus, ed. Heidi Leuppi (Freiburg: Universitatsverlag, 1995), 254-260.

424 For the cultural contacts, see, S. Harrison Thomson, “Cultural Relations of Bohemia with Western
Europe before the White Mountain,” Bulletin of the Polish Institute of Arts and Sciences in America 2,
no. 2 (1944): 301. Moreover, Jeffrey Hamburger has connected some elements of the Bohemian cult of
blood-stained veil of the Virgin with similar practices in Saltzburg. Hamburger, “Bloody Mary”.

425 Uli¢ny, “Christ in Motion,” 44.

4% Uli¢ny, “Christ in Motion,” 46. Horni¢kova, “In Heaven and on Earth”, 47.
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Figure 5. Figure of Christ from the Church of St Benedict at Hradcany in Prague. Photo by Petr Ulicny. Source:
Uli¢ény, Good Friday Ceremonies, 224.

As we have seen, despite following the common Roman Rite, Bohemian
liturgical ceremonies for Good Friday contained some differing elements. Together, the
combination of these emotive and dramatic commonplaces and peculiarities allowed to
turn the congregation’s participation in the rite into an affective and memorable
religious experience, ultimately aiming at re-enacting the Passion events and spurring
the faithful into doing penance. Regardless of whether Bohemian Good Friday sermons
were conceived as a part of the liturgy or to be preached outside of it, it seems logical
to perceive the liturgical experience as their determining situational context. How much

did the liturgical prescriptions impact the structure and content of preaching modalities
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circulating in the region? How integrated were Bohemian sermons under consideration

in the liturgical context? The following chapter will attempt to tackle these questions.
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Chapter 6. Preaching modalities and rhetoric

Having discussed the liturgical context, which provided the primary emotional,
pastoral, and thematic framework for Good Friday sermons, | will now provide a
general introduction to the rhetoric of the fourteenth-century Good Friday preaching
texts. In doing so, I will first focus on the genres and structures these discourses could
follow. The second part of this chapter will provide a schematic overview of the
Bohemian preachers’ logic of selecting the sermons’ themata and their use of
authoritative prooftexts. The examination of these basic rhetorical principles is crucial
to better understand Mili¢’s rhetorical strategies for Good Friday, which 1 will

thoroughly analyze in Chapter 8.

Possible structures: Homilies, scholastic sermons or hybrids?

Generally, medieval sermons can be classified into two primary categories,
representing the specific structure they follow. These are the homily and the sermo. The
former appeared in patristic times and, according to some later treatises on the art of
preaching, was mainly characterized by developing the text “as if narrating”:*?’ the
homily uses a given biblical extract - usually from a liturgical pericope of the day - as
a ‘rhetorical skeleton’ as it thoroughly explains the entire biblical passage verse by
verse. The other category, the more structured sermo, appeared as early as the twelfth
century and widely diffused after 1200.48 As opposed to the homily, the sermo selects
a thema - a short biblical verse from the liturgy of the day or any other thematically
fitting part of the Scripture - and utilizes it to build the content of a sermon, dissecting
the thema into several (typically three) focal points.*?® Mostly referred to as the
“scholastic” or “thematic” sermon,*® this mode of structuring a preaching discourse

was dominant in the late Middle Ages.

427 For instance, see how an anonymous “Art of Preaching” defines the ‘ancient mode’ of composing
sermons: “Quod observant antiqui Sancti, sicut Augustinus et Bernardus et multi alii, quorum sermones
in Ecclesia recitantur, in quibus non proponitur aliquod thema, quod sit materia predicandi, nec solent
divisiones vel distinctiones fieri, que postmodum concordentur, sed quasi narrative procedit.” Cited from
Richard McKeon, “Rhetoric in the Middle Ages,” Speculum 17, no. 1 (1942): 28.

428 |_ouis-Jacque Battalion, “Approaches to the Study of Medieval Sermons,” Leeds Studies in English
11 (1980): 19-35, especially 28.

429 Nicole Bériou, “Les sermons latins aprés 1200,” in The Sermon, ed. B. Kienzle (Turnhout: Brepols,
2000), 370-82.

430 While scholars universally use the term “homily” for the first type of sermons, the labeling of the
sermo is less univocal. Scholarly definitions of the genre include “scholastic sermon”, “thematic sermon”
(the latter is preferred by some Czech researchers, see Zdenék Uhlif, Literarni Prameny
Svatovdclavského Kultu a Ucty ve Vricholném a Pozdnim Stiedovéku [Literary sources of the St
Wenceslas cult and veneration in the high and late Middle Ages] (Prague: Narodni knihovna CR, 1996),
87-96), or sermo modernus. In this dissertation, I use the terms “scholastic/thematic sermon”
interchangeably. More on the terminology, see Kienzle, “Introduction,” 160-62.
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The prevalence of the scholastic structure is also common for fourteenth-
century sermons for Good Friday composed in Bohemia. Interestingly, even though
some of the local preaching texts preserved in the so-called postilla collections (the
term, which usually refers to patristic-alike homilies with running commentaries on the
Scripture),**! they are typically called “sermo” in the manuscripts. Overall, with only
one exception, the analyzed preaching texts from the corpus belong to the genre of the
thematic sermon.

The genre of the homily appears to be peripheral among the Bohemian Good
Friday preaching texts. However, there existed another kindred, yet more complex,
method of composing sermons on Christ’s Passion. Known as sermo historialis,**? it
interpreted Good Friday events in the form of a continuous narrative which was
commonly based on the concordance of all the Gospels. Johnson regards its structure
being closer to that of Passion meditations as the sermo historialis was usually divided
into fragments, each devoted to a given biblical scene. Often, the genre’s structure
followed the liturgy by dividing the narrative according to the canonical hours.**? This
method of composing sermons closely adheres to the genre of the homily because it
also provides a running commentary on a biblical passage supplemented with doctrinal
and moral instructions. However, according to Wenzel, the structure of the sermo
historialis is more complicated. Firstly, contrary to the homily, historical sermon covers
much larger passages from the Bible as it builds the Passion narrative on all four
Gospels and sometimes complements it with extra-biblical details. Secondly, providing
exegetical commentaries and moral instructions, it utilizes divisions and subdivisions
that are rather typical for the scholastic sermon.*3* Hence, the historical sermon cannot
be considered through the constrained “scholastic sermon-homily” binary as, in fact, it

shares some characteristics of both. Instead, it may be looked at as a hybrid structure,

431 The genre of postil gained popularity in the circles connected to the University of Prague around the
1360s. A popular example of this notion is Conrad Waldhauser’s Postilla for students of the University
of Prague, which, however, does not have any Good Friday sermons. The other two postils were
composed by Mili¢. In the latter’s case, scribes did not write omelia in the manuscript rubrics even if the
Good Friday sermon bore the homily-alike structure. Thus, Mili¢’s historical homily or sermo historialis
in Wenzel’s terms was often laconically entitled in rubrics as “Feria sexta in parascheven” or just “In
parascheven”.

432 Rudolf Cruel. Geschichte der deutschen Predigt im Mittelalter (Detmold, 1879), 37.

433 Johnson, The Grammar of Good Friday.

434 Sjegfried Wenzel, Preachers, Poets, and the Early English Lyric (Princeton: Princeton University
Press, 1986), 149-51.
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allowing more rhetorical flexibility for preachers to develop their Good Friday
discourses.

Nicole Bériou placed the earliest surviving example of Good Friday sermon
with this historical structure as early as the thirteenth century.*®® In turn, based on the
circulation of Henry of Frimar’s historical sermons on the Passion,*3® Vidmanova
argued that this genre was known in the Bohemian milieu already in the fourteenth
century and became commonly adopted at the turn of the fifteenth century.*¥” As to my
tentative observations, the earliest instance of the Good Friday sermo historialis
produced by an author active in the Bohemian Kingdom is the early-1370s sermon from
Mili¢’s Gratiae Dei collection, which | will thoroughly dissect in Chapter 8.4

A common denominator for many Good Friday sermons from the region was
the prothema. As an optional structural element,** it immediately followed the thema
and preceded the main division of the thematic sermon or the exegetical part of the
sermo historialis. This introductory element usually incorporated another biblical verse
and/or authoritative citation that would fit a preacher’s needs: to lay the emotive
groundwork for the sermon’s main message,**® prepare the audience to better
concentrate on it,** or function as a trope of humility to ask for divine assistance in

composing/delivering a discourse.**?> Most often, the prothema ended with a communal

43 Nicole Bériou. “Latin and the Vernacular. Some Remarks about Sermons Delivered on Good Friday
during the Thirteenth Century,” in Die deutsche Predigt im Mittelalter. Internationales Symposium
(Berlin, 1989), 277.

436 While Schneyer lists two sermons on the Passion by this author (Repertorium, vol. 2, 673), Vidmanova
does not specify which one was circulating in Bohemia. More on the author, see Eric Leland Saak,
Augustinian Theology in the Later Middle Ages (Leiden, The Netherlands: Brill, 2021), 347-86.

437 Anezka Vidmanova, “K autorstvi Husovy Passio Domini nostri Iesu Cristi [On the authorship of Hus’
Passio],” Listy filologické/Folia philologica 91 (1968): 116.

438 1t should be noted that Mili¢ was not the first one to use the genre of sermo historialis in Bohemia.
Conrad Waldhauser’s postil followed the same hybrid structure in Sunday sermons for Passiontide.
Unfortunately, the postil does not contain any Good Friday sermons.

439 For instance, Peter of Zittau omits it in two of his Good Friday sermons, thus immediately proceeding
to treating the themata.

440 peter of Zittau: “Tempus est flendi, hodie est dies miserie, quia dixit Cristus: Tristis est anima mea
etc. Omnis anima, que afflicta non fuerit die isto, delebitur de libro vite. Hec dies est querimonie, quia
hodie filius regis mortuus est, scilicet Dei Patris. Aliis quidem festis quando aliquid loqui volumus, tunc
divinum auxilium et graciam invocamus, hodie vere Dei passio est specialiter invocanda, et digne, quia
est origo omnis gracie et salutis, quia nobis celos reserabit omnibus, qui pie eandem hodie passionem
peragunt.” Cited from Pumprova, Peter of Zittau’s Sermons on the Principal Feasts, 90.

441 Mili¢: “Ita et vobis dico: si hodie vocem ejus non audieritis, dum ejus passio clamatur in auribus
vestris, celum et terra, petre et monumenta, mortui resurgentes et Tartaree legiones testimonium in
dampnacionem vestram in die judicii dabunt. Sed ne hec vobis eveniat, audite eum cum latrone, sero
penitenciam agentes, ut hora mortis sue dicat unicuique vestrum: Hodie mecum eris in paradiso.” For
the full version of the prothema, see Appendix I, page 242.

442 Henry of Wildenstein: “Pro Spiritus sancti inpetranda gracia interpello thronum divine clemencie
dicens cum beato Augustino Libro meditacionum capitulo 2: ‘Invoco te, Deus meus, invoco te, quia
prope es omnibus invocantibus te, in veritate: tu enim veritas es. Doce me clemenciam tuam, sancta
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prayer, which Blake Beattie lists among the most effective and interactive rhetorical
techniques that enhances the audience’s sense of participation in the act of preaching
(or private reading).**® Bohemian preachers usually inserted communal prayers into
their introductions unless they completely omitted the prothema. For instance, in line
with the growing Marian devotion in the region, communal addresses to the Virgin were
prominent in the Good Friday sermons by Peter of Zittau*** and Sermo de Cena et
Passione Christi by Henry of Wildenstein.**> Alternatively, Mili¢ considered Pater
noster as a more appropriate communal prayer for Good Friday preaching texts instead
of “greeting Mary with Ave when she is full of sorrow”,** thus underscoring a certain
flexibility inherent in the composition of prothemata for the feast day.

Notably, Passion-related prothemata could significantly vary in length,
sometimes constituting almost a full-fledged elaborated sermon within a sermon. For
instance, Waldhauser went so far in his Passion Sunday homily from the Postilla

composed for students of the University of Prague.**” Although this text does not

veritas doce me te invocare in veritate, quia hoc fieri quomodo oporteat nescio, sed a te doceri, bona
veritas, imploro. Abs te enim sapere est disipere, te vero nosse est perfecte scire. Erudi me, divina
sapiencia, et doce me legem tuam. Credo enim, quia quem tu erudieris, beatus erit et de lege tua docueris
eum. Desidero invocare te, quod queso fiat in veritate. Quid est in veritate invocare veritatem, nisi in
Filio Patrem? Ergo, sancte Pater, sermo tuus veritas est principiumque verborum tuorum veritas. Hoc
quippe est ver- borum tuorum principium, quod in principio erat verbum. In ipso principio te summum
adoro principium. In ipso veritatis verbo te, perfecta, invoco, veri- tas, quod in ipsa eadem dirigas me
veritate et doceas.”” Cited from Vojtéch Vecete, “Jindfich z Vildstejna: Sermo de Cena et Passione
Christi,” 112.

443 Blake Beattle, “Coram Papa Preaching and Rhetorical at Papal Avignon,” in Preacher, Sermon and
Audience in the Middle Ages, ed. Carolyn Muessig (Leiden, Boston, Koln: Brill, 2002), 70.

444 “Modo convertamus hodie nostros oculos cordis ad Mariam, ad quam cottidie clamamus: Illos tuos
misericordes oculos ad nos converte, orando ipsam, ut propter gladium, qui hodie eius animam
pertranssivit, iuvet nos hodie aliquid dicere, quod cedat ad eiusdem passionis et eius honorem etc.” Cited
from  Pumprova, Peter of Zittau’s Sermons on  the  Principal  Feasts, 90.
“Rogabimus ipsum Cristum hodie mortuum et matrem eius, cuius animam pertransivit gladius, pro gracia
audiendi et loquendi in presenti et obtinendi in futuro vitam sempiternam devote dicentes: Ave, Maria.”
Cited from Pumprovd, Peter of Zittau's Sermons on the Principal Feasts, 108.

445 «Quapropter dico illud Hester 14: Domine, rex deorum et universe potestatis, tribue sermonem com-
positum in ore meo et adiuva me, quia in nullo alio habeo auxilium, nisi in te, Domine, qui habes omnium
scienciam. Ut igitur prefata dignius inpetremus monstrare, gracie fontem nunc devote salutemus dicentes:
Ave Maria et cetera.” Cited from Vojtéch Vecete, “Jindfich z VildStejna: Sermo de Cena et Passione
Christi,” 112.

446 Mili¢’s Good Friday sermon from the Abortivus collection: “Quod ut nobis meritis sue dulcissime
matris, cujus animam eo patiente doloris gladius pertransivit, donare dignetur, ipsum sinceris mentibus
exoremus, dicentes Pater noster.” Appendix I, page 245.

Mili¢’s Good Friday sermon from the Gratiae Dei collection: “Quomodo autem pro impetracione glorie
dolorosam matrem dulcissimam Mariam per Ave salutabimus cum sit plena dolore? Nisi ut patri Christo
et matri Marie compatientes, dicamus Pater noster.” Appendix II, pages 263-264.

47 Its prothema is lengthy compared to other sermons for Judica Sunday. A quick look at the text’s
outline in several preserved manuscripts illustrates well that the prothema takes around 20% of the whole
sermon. For instance, in manuscript Mk 44 (Moravian Library, Brno) it is placed on three out of fifteen
columns of the sermon (fols. 100ra—104va), in manuscript XVIII.A.40 (National Museum Library,
Prague) - four out of seventeen columns of the text (fols. 113vb-119rb).
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pertain to the preaching corpus in question, it still deserves a brief examination. Thus,
before commenting verse by verse on the pericope of the day (John 8:46-59),
Waldhauser inserts into the prothema a massive list of the Passion Sunday liturgical
components, which are further complemented with a discussion about the liturgy’s
meaning and its connection to Good Friday. In fact, this introductory part is heavily
based on Durand’s Rationale divinorum officiorum. Not only does the Austrian
preacher adopt Rationale’s text but also selectively comments on it, either directly
addressing the audience or emphasizing the didactic importance of the liturgical day.
For instance, while following Durand extensively, Waldhauser first briefly mentions
that “the Church rubricated all our books, missals, and chorals as if with the blood of a
true lamb”** and later describes how his audience should lament and weep for the
Lord’s coming death. In doing so, the preacher invites the audience to a communal

prayer to learn the basic principles of mourning after the Virgin:

For, therefore, the prophet [Jeremiah 9:17] sent mourners to provoke people to weep
for the future captivity of Jerusalem and the slaughter of a multitude of sinners and
evildoers, how do we not mutually provoke ourselves in these days to mourn for the
future most innocent death of our Father? We will recall it almost immediately, so that
when the days of his death come, we may know how to lament and weep. [...] Let us
pray to the greatest mourner of his death, the Virgin Mary, so that as our teacher, she

follows the lamentation of her innocent son in the future occasion.**°

The provided example demonstrates the adaptability of Passion-related
prothemata, which can become an object of liturgical study and a dramatic tool. They
explain clearly the expected emotional reaction for the day and allow the audience to
actively participate in the sermon, be it a scholastic discourse or a patristic-alike sermo

historialis.

448 Bt tunc lugendo recitat [ecclesia] misterium crucis et acetum et fel et arundinem clavos et lanceam
perforati corporis et dilusiones inimicorum et insidias eorum et hiis similia consuscipit de autentis
scripturarum veteris et novi testamenti quibus omnes libros nostros missales et corales tamquam veri
agni sanguine in hiis diebus rubricavit.” Mk 44, fol. 100ra, Moravian Library, Brno.

449 «Quia igitur propheta misit adduci lamentatrices provocantes homines ad fletum pro futura captivitate
Jerusalem et occisione pluritudinum peccatorum et malorum, quomodo non mutuo nos provocamus istis
diebus ad lugendum pro innocentissima patris nostri morte futura? Quasi cito recolemus, ut cum veniunt
dies mortis ejus, lugere et flere sciamus. [...]. Rogemus maximam ipsius mortis deploratricem, virginem
Mariam, ut sicut magistra nostra, doctrina nos filii sui innocentem occasionem futuram deplorare
sequitur.” Mk 44, 100va, Moravian Library, Brno.
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The choice of themata for Bohemian Good Friday sermons

As Ottdé Gecser validly noted in his comprehensive study of late-medieval
sermons for the feast of Saint Elizabeth, each thema remains the most preserved
rhetorical part (and, quite often, the most determining element) of each sermon. Thus,
the investigation of preachers’ logic behind the choice of themata for a given feast day
can shed light on their “patterns of interpretation and representation.”*>® The
scholarship on Bohemian pre-fifteenth-century preaching texts, including materials for

Good Friday, still lacks a taxonomy of this kind.*5!

Liturgical modalities

Medieval sermons from de tempore cycles (composed for Sundays and main
celebrations of the liturgical year, like Advent, Pentecost, Marian feast days, and others)
are typically based on their daily liturgical readings, pericopes.*®?> Whereas this
tendency holds true for some Passion-related de tempore sermons (for example, Passion
Sunday, Palm Sunday, and Easter), it seems that it is not the case of Good Friday
materials.*®3 The constructed Bohemian corpus demonstrates the same trend. Out of
fifteen sermons that | have collected for analysis, only two (one by Peter of Zittau and
another by Mili¢)** are built on lines from the liturgical readings for the day. Their
themata are taken from the culminating part of the Gospel reading, which describes
Christ’s last moments on the cross and those immediately after his death. The themata
are Jesus dixit: Sitio... (John 19:28-30) and Unus militum lancea latus ejus (John 19:34)

respectively. As a result, when turning to the daily pericopes, the preachers’ selection

450 Gecser, The Feast and the Pulpit, 151-53.

451 1t would be also worth analyzing the Bohemian corpus from the comparative perspective in this
section. However, this remains beyond the scope of this dissertation, especially since it would require a
close-reading analysis. Therefore, in this section, I deliberately focus on the Bohemian materials’ choice
of themata and their function. Occasionally, I will use Schneyer’s monumental Repertorium to
comparatively look at the frequency of selecting a given biblical verse. | leave the promising perspective
of comparing the Bohemian Good Friday sermons with preaching texts from other parts of Europe for
future research.

%52 Nicole Bériou, “La Madeleine dans les sermons parisiens du Xllle siécle,” Mélanges de I'Ecole
francaise de Rome 104, no. 1 (1992): 275.

453 For instance, this discrepancy is particularly evident in Schneyer’s Repertorium for the period between
1150 to 1500. While it lists 188 Good Friday sermons based on liturgical pericopes from Hosea, Exodus,
and John, its enumeration of non-liturgical Good Friday themata is much higher. While I leave a precise
calculation of the latter themata and their comparative overview for future research, I will selectively
address several non-liturgical models in the next section.

454 For the analysis of Mili¢’s sermo historialis with a liturgical thema, see Chapter 8.
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favors the Gospel more than Hosea and Exodus and, therefore, corresponds to a general
trend demonstrated in Schneyer’s Repertorium.4%

As Otto Gecser implies, preachers who chose line of the liturgical pericopes as
backbones of their sermons must have projected their discourses to be presented within
the context of the daily liturgy.#® I find this theory plausible in the mentioned cases of
Peter of Zittau and Mili¢. Apart from choosing parts of the liturgical Gospel reading for
the day as themata, these preachers also apply two different strategies to connect their
discourses with the liturgical reality.

The first model is exemplified by Peter of Zittau. Notably, his sermon Jesus
dixit: Sitio... adopts the structure of Jacobus de Voragine’s Good Friday scholastic
sermon, which has the same thema.**” Its main division closely follows the
Dominican’s soteriological-penitential interpretation and, ultimately, leaves behind any
discussion of the liturgical context.“>® Nevertheless, to facilitate a better concordance
between the religious rite and the sermon’s main part, Peter of Zittau inserts a prothema
at the beginning of his Good Friday sermon, which functions as an intermediary
between the two. The preacher harmonizes the liturgical thema and the main body of

the discourse it in the following way:

Father, into your hands | commend my spirit. (Luke 23:46) My weakened spirit begs
that, strengthened by your principal spirit, | may say something for the compassion of
your Passion and for our edification. On other feast days, we invoke the grace and
mercy of God. Today we will invoke his Passion [...]. On other feast days, we serve
the Lord in joy. Today, in sadness. [...] We strip the altars, we do not ring the bells,
etc. Therefore, we will invoke Mary, whose soul the sword of Simeon passed today, so

that she may grant us to speak and listen with devotion.**°

4% Among the mentioned 188 Good Friday sermons based on liturgical pericopes, 13 are based on lines
from Hosea, 13 are taken from Exodus, and 162 are built on lines from John. See Appendix IV.

4% Gecser, The Feast and the Pulpit, 154.

457 This insightful observation was first made by Anna Pumprova in 2022 at the international conference
“Ex parva predicacione magnus ignis accenditur” Preaching in East-Central Europe in the Late Middle
Ages.

458 MS 434, fols. 146va—147vh, University Library, Leipzig and Jacobus de Voragine, “In die Parasceves
I,” in Sermones quadragesimales, ed. Giovanni Paolo Maggioni (Firenze: Sismek, 2005), 486-94.

459 “In manus tuas, Domine, commendo spiritum meum. (Luke 23:46) Meus spiritus attenuatus petit ut
tuo spiriti principali confirmatus aliquid dicere possim ad tue passionis compassione et ad nostram
edificationem. Aliis festis locuturi invocamus Dei gratiam et misericordiam. Hodie invocabimus ejus
passionem [...]. Aliis festis servimus Domino in letitia. Hodie cum tristitia. [...] Altaria spoliamus,
campanas non pulsamus etc. lgitur Mariam cuius animam pertransivit hodie gladius Symeonis
invocabimus ut nobis det cum devotione loqui et audire.” Ms 434, fol 146va—146vb, University Library,
Leipzig.

137



CEU eTD Collection

DOI number: 10.14754/CEU.2024.04

The principle of the second strategy to connect a sermon with the liturgy is
demonstrated in Mili¢’s Unus militum lancea latus ejus. As | will show in Chapter 8,
its text is built on a historical retelling of the Passion based on the Gospel reading. |
tend to believe that the preacher could have intended the sermon’s narrative to mirror
canonical hours. After all, as we will see, there is direct evidence that later users
perceived Mili¢’s preaching text as one that was meant to be performed according to

this schedule of liturgical offices.

‘Straightforward’ models

The non-liturgical principles of selecting themata, which the examined
Bohemian preachers prefer, offer much greater creativity and different approaches to
develop sermons’ content. The most obvious and simplest among them is to choose a
‘straightforward’ thema that would immediately place a preaching exposition within
the framework of death, suffering, and subsequent sorrow, which, after all, are central
to Good Friday. This approach manifests itself in the sermon of Henry of Wildenstein
and is particularly evident in six out of eleven preaching texts by Peter of Zittau.
Therefore, almost half of the examined sermons (seven out of fifteen) follow this logic
of choosing the themata. Let us briefly overview them.

The first group of themata symbolically refers to Jesus’ bodily and spiritual
sufferings. It consists of three sermons, whose biblical lines are taken from the Song of
Songs (especially its chapters 4 and 5). All of these suffering-related scholastic
discourses are by Peter of Zittau: twice, he utilizes the very rare thema “Thou hast
wounded my heart” (Vulnerasti cor meum, Song of Songs 4:9)*° and once he turns to
more common “They have struck me, and they have wounded me” (Percusserunt me

et vulneraverunt me Song of Songs 5:7).461 As the themata suggest, the content of

460 According to the index provided by Schneyer, this thema is more typical for other liturgical occasions
like a virgin saint’s feast day (C8) or Assumption (S28). Despite the fitting literal application for Good
Friday, Peter of Zittau’s use of this line for this day is unique. See Schneyer, Repertorium, vol. 11, 467.
Schneyer’s CD-register mentions only one sermon with this thema. The register attributes it to by
Johannes Ludovici, but it is unclear what occasion this sermon was written for. Peter’s rare choice of
thema can be considered as a distinctive feature which singles out the Good Friday sermons from
Bohemia of the time.

461 1t must be emphasized here that Schneyer erroneously quotes this thema in singular: “Percussit me et
vulneravit me.” Schneyer, Repertorium, vol. 4, 816. While this thema appears in Good Friday sermons
(see Schneyer, Repertorium, vol. 1, 810), it is usually associated with the feast day of St. Bartholomeus

138



CEU eTD Collection

DOI number: 10.14754/CEU.2024.04

Peter’s sermons can be developed in a visceral direction to describe the signs or stages
of Christ’s Passion.*%? Alternatively, he expands on these verses to unfold a theological
exposition, explaining the necessity and effect of the Lord’s sacrifice on various
recipients. Namely, this strategy is applied in Peter of Zittau’s second sermon
Vulnerasti cor meum. The division of the thema discusses the immediate effect of the
Passion on the Virgin (compassionate reaction in response to Christ’s voluntary
sacrifice necessary to reconcile humanity with God), the Church (its formation from
Christ’s side), and each Christian soul (its liberation from the original sin and possible
salvation through compassion to Christ and participating in the sacraments).463

The second set of sermons embraces three themata that were directly linked to
the moribund Christ thanks to their use of the words “dead” (mortuus), “I die” (morior),
or “he will die” (morietur). These come from the second Book of Samuel (Peter of
Zittau’s Filius regis mortuus est, 2 Samuel 18:20), Genesis (Peter of Zittau’s En ego
morior, Genesis 48:21), and the Book of Sirach (Henry of Wildenstein’s Hodie est rex
et cras morietur, Sirach 10:12). The first two themata commonly appear for Good
Friday in Schneyer’s Repertorium, while the third is typical for Palm Sunday and Holy
Thursday.*64

The last small group of themata that can be straightforwardly applied to Good
Friday consists of two sermons focusing on the words “I grief/lament” (doleo) and “you
all must cry” (flete). Again, due to his absolute numeric prevalence in my corpus, these
come from Peter of Zittau’s ‘pen’. Similarly to the cases from the second group, the
preacher uses the second Book of Samuel. However, this time he picks lines from its
first chapter: “The illustrious [people of] Israel, you all must lament” (Incliti Israel,
flete, 2 Samuel 1:24) and “I grieve for you, Jonathan my brother” (Doleo super te, frater

meo Jonatha, 2 Samuel 1:26). The selection of these themata for Good Friday is

(S61). For instance, see Peregrine of Opole’s and Henry of Friemar’s entries in Schneyer, Repertorium,
vol. 4, 569 and Schneyer, Repertorium, vol. 2, 666 respectively.

462 As in Peter of Zittau’s sermon Percusserunt me, where the preacher describes the stages of the
Passion: In verbo proposito Christi describitur passio ex tribus: percussione, vulneratione, et pallii
ablatione.” Ms 434, fol. 144vb, University Library, Leipzig.

463 Cited from Pumprova, Peter of Zittau’s Sermons on the Principal Feasts, 38-40.

464 For example, Bonaventura used En ego maorior (Schneyer, Repertorium, vol. 1, 546), and Nicholas of
Gorran and Berthrandus of Turre selected Filius regis mortuus est for their Good Friday sermons
(Schneyer, Repertorium, vol. 4, 279 and Schneyer, Repertorium, vol. 1, 590 respectively). The third
option proves more suitable for Palm Sunday and Holy Thursday, consult Schneyer’s index in Schneyer,
Repertorium, vol. 10, 417. It is not surprising given that Henry’s sermon is primarily composed for the
day that precedes 