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PIETRO DELCORNO

Communicating the Passion

An Introduction

This volume investigates the vivid and emotionally intense commemoration of
the Passion of Christ as a pivotal element in late medieval religious culture and
social life. Its main goal is to shed light on how the Passion was communicated
and on the socio-religious function it played in late medieval central and western
Europe. By adopting a multidisciplinary approach, the volume analyses the
different media involved in this cultural process (sermons, devotional texts
for personal or collective reading, lively performances, images and statues),
the multiple forms and languages in which the Passion was presented to the
faithful, and how they were expected to respond to it, also by performing
codified emotions. The essays gathered in this volume address key questions
concerning the strategies used to present the Passion: the interplay between
texts, images, and sounds in different media; the presentation of theological
ideas in the public space; the fashioning of an affective response in the audience;
and the presence or absence of anti-Jewish commonplaces.

By exploring the interplay among a wide range of sources, this volume
highlights the pervasive role of the Passion in late medieval society. For late
medieval Christians, the Passion of Christ was a story like no other, since it
was the gateway to the definition of a personal and collective identity as well
as a decisive event for their eternal salvation. From the redemptive power
of Christ’s ‘wonderful blood™ to the sorrowful compassion of the Virgin
Mary, to the Eucharistic sacrifice as re-enactment and encounter with the
Man of Sorrows (well expressed by a widespread Andachtsbild such as the
Mass of St Gregory?), in all its multi-layered dimensions the Passion was
the irreplaceable keystone of any process of ‘normative centring’ (normative
Zentrierung), to use an interpretative category by Berndt Hamm, that is to

This publication is part of the project ‘Lenten Sermon Bestsellers: Shaping Society in Late
Medieval Europe (1470-1520)’ (project number VIVeni.1g1H.018) of the Veni research
programme which is financed by the Dutch Research Council (NWO). I am very grateful to
Holy Johnson for her comments on an earlier version of this chapter.

See Bynum, Wonderful Blood.

See the compelling analysis of this iconography proposed by Bynum, ‘Seeing and Seeing
Beyond.

Communicating the Passion: The Socio-Religious Function of an Emotional Narrative
(1250-1530), ed. by Pietro Delcorno and Holly Johnson, Early European Research, 21

(Turnhout: Brepols, 2025), pp. 13-38 BREPOLS & PUBLISHERS 10.1484/M.EER-EB.5.142961

This is an open access article made available under a CC BY-NC 4.0 International License



14 PIETRO DELCORNO

Figure 1.1. Sunday Christ

(c. 1460), Biella, Cathedral of
Santo Stefano. Picture courtesy
of Enrico Engelmann —

<www.milanofotografo.it>.

say, the consolidation, presentation, and internalization of an authoritative,
regulating, and convincing centre to orient life At the end of the Middle Ages,
the Passion — with all its complex meanings of atonement and redemption,
judgement and mercy — became ‘the normative focal point of religiosity’
in a way that called the people ‘to appropriate the Passion affectively and
operatively, in their hearts and in their actions, for what concerns personal
contrition and the performance of meritorious acts as well as the collective
commitment to social discipline under the (Christian) rules.*

In this sense, the Passion could be used as a lens through which to look
and judge every aspect of society, as it becomes quite evident in a widely
disseminated fifteenth-century Passion sermon printed under the name of
Johannes Gritsch. In this perspective, we can reconsider the words of Thomas

3 See Hamm, ‘Normative Centering), in part. pp. 32-43.
4 Hamm, Normative Centering’, pp. 40—43.
5 See the essay by Delcorno, starting on p. 251 in the present volume.

© BREPOLS PUBLISHERS
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Bestul who, in a seminal work on Latin devotional texts on the Passion, defines
the Passion of Christ as a master narrative, meaning ‘a narrative that organizes
perceptions and gives meaning to a society over an extended period of time’*
This central role of the Passion in giving meaning (and setting ajudgement) on
the whole of society is perfectly expressed and disseminated by the iconography
of the Sunday Christ, particularly diffused in the Alpine region, where sinful
activities (particularly but not exclusively working during the feast days) are
depicted as a peculiar version of the arma Christi, visualizing sins as weapons
that reproduce the sufferings of the Passion in Christ’s social body (Fig. 1.1).”
As a further example of the social function that the memory of the Passion
acquired in specific contexts, the history of the propaganda about the Monte
di Pieta attests beyond any doubt to how much the iconography of the Man
of Sorrows, which became a sort of logo for this new type of public bank,
greatly contributed to the development of socio-religious discourses, which
were often intertwined with anti-Jewish commonplaces.®

Due to its pivotal role, the story of the Passion was not only something to
know — both in its narrative and its salvific meaning — but also something
to experience. Central to the communication of the Passion became the
request to perform compassion and to interiorize an ‘intimate script’ of
participation in the event, as noted by Sarah McNamer, who argues that
medieval Christian compassion was largely ‘a historically contingent, ideo-
logically charged, and performatively constructed emotion [ ... ] insistently
gendered as feminine’® Her compelling discourse on ‘affective meditation’ can
be putin a productive dialogue with Hamm’s considerations on the ‘theology
of piety” (Frommigkeitstheologie) as a characteristic late medieval (pastoral)
reflection that proposed to, and imposed on the faithful an interiorization
and intensification of the emotional life of the soul* McNamer’s work
focuses mainly on the personal level of engagement with the Passion, chiefly
through reading practices, so excluding public performances such as dramas
and preaching, which had a wider impact on society. While some essays
in the present volume also investigate the social and religious relevance of
personal practices, a specific emphasis is put on collective actions such as
preaching and dramas, which are crucial for reconstructing a social history

6 Bestul, Texts of the Passion, p. 24.
7 See Rigaux, Le Christ du dimanche; she discusses the painting in the cathedral of Biella (Fig. 1.1)

10

at pp. 336-37. This image is characterized by the gigantic shears that cover most of the body
of Christ, who is surrounded by numerous working tools (e.g. objects like axe, knife, spindle,
rake, fork, hammer, scissors, trowel, etc.) that pierce his flesh and make him bleed. I am par-
ticularly grateful to Enrico Engelmann, who provided me with a picture of this fresco.

See Muzzarelli, Il denaro e la salvezza, pp. 87-144 and Puglisi and Barcham, ‘Bernardino da
Feltre, the Monte di Pieta and the Man of Sorrows’ On the overall success and appeal of this
iconography in the Venetian area, see Puglisi and Barchman, Art and Faith in the Venetian
World.

McNamer, Affective Meditation, p. 3.

Hamm, “Was ist Frommigkeitstheologie?’
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of the Passion. Such collective actions reached simultaneously larger strata
of society and put before them a ‘re-presentation of the Passion’ that asked
for a shared performance and experience of compassion.”

The awareness that the commemoration of the Passion was — or rather,
should be — an all-embracing and synaesthetic experience for the faithful
is well expressed by Jacobus de Voragine (d. 1298). In his highly influential
Lenten sermon collection, an authentic medieval bestseller on a par with his
now most renowned Legenda aurea, the Dominican preacher states — on a
key liturgical occasion such as Maundy Thursday — that the memory of the
Passion, with its redemptive effect, can be experienced in three main ways:

Habemus igitur triplex memoriale passionis dominice. Unum est in visu,
scilicet passio Christi depicta, et istud debet affectum nostrum multum
movere. Secundum est in auditu, scilicet passio Christi audita vel predicata,
etistud debet movere magis. Tertium est in gustu, scilicet passio Christi
in hoc sacramento veraciter et tam significanter expressa, et istud debet
movere maxime.”

[Therefore, we have a triple memory of the Passion of the Lord. The
first way is in the sight, that is, Christ’s Passion painted, and this should
greatly move our affection. The second is in hearing, that is, Christ’s
Passion heard or preached, and this should move it even more. The
third is in taste, that is, Christ’s Passion in this sacrament [the Eucharist]
truly and so clearly expressed, and this should move it the most.]

According to this conception, the Passion was what linked together
communion, communication, and community in an invisible but abso-
lutely decisive way, as Nicole Bériou has recently recalled by observing
how the Latin term communicare was explained in an extremely popular
fifteenth-century German dictionary as both ‘approaching the body of
God’ and forming a community’® The communication of the Passion is,
therefore, quintessentially connected with a social dimension: being part
(ornot) of a community. This could take place at different levels, referring
to the whole of Christian society (also as ‘imagined community™), a

The collective dimension of what is framed as a ‘re-presentation’ of the Passion is discussed
in detail in Bino, Dal tionfo al pianto, an extremely rich volume for its broad chronological
framework.

Iacopo da Varazze, Sermones Quadragesimales, ed. by Maggioni, p. 477. Nicole Bériou draws
the attention on this passage in Bériou, ‘L’Eucharistie’, pp. 246—47.

Bériou, Religion et communication, p. 17. She quotes from the extremely popular Vocabularius
Ex quo, which reads: ‘Communicare: berichten mit gotz licham oder gemeinschafft han’ For
the earlier period and the ecclesiological dimension of this discourse, see the seminal work
by De Lubac, Corpus mysticum. One of the first to call the attention on the social dimension
of the celebration of the Mass in the late medieval period has been Bossy, “The Mass as a
Social Institution’

See Pleszczynski and others, eds, Imagined Communities.
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specific religious house or urban space, or an (invisible) spiritual and
textual community.’s

To give an idea of how much the ideas expressed by Jacobus de Voragine
were shared at large in the late Middle Ages, this very same passage was
reworked in the Sermones de tempore of the Dominican Johannes Herolt (also
known simply as Discipulus).” This sermon collection, composed between
1418 and 1430, was widely spread across Europe and, with more than sixty-five
printed editions, became by far the most successful preaching aid before the
Reformation.” In repeating these ideas, Herolt added important details that
speak to the attempt to make the presence and memory of the Passion even
more compelling, marking it with the visual- and soundscape of everyday
life, both in public and in private spaces. Indeed, he states that, to foster the
memory of the Passion ‘through sight and images, it is good to have an image
of the Crucifix in each house so to recall constantly the salvific sacrifice of
Christ, as well as ‘to have always a sign of the Crucifix in every church, so that,
when people enter the church they will be admonished through their sight to
give thanks to God for his death’ Similarly, the Dominican friar makes more
compelling the reference to the need to preach about the Passion, saying that,
to ensure a continuous commemoration of the salvific event, ‘in every sermon
something must be related to the Passion of Christ), so that the hearing will
re-activate the people’s memory.” For Herolt at least, the latter point was not
an exaggeration, since he also designed a Lenten sermon collection in which,
each day, part of the sermon was devoted to retelling and meditating on a detail
of the Passion story, employing a sort of prolonged slow-motion process. To
further clarify the connection to the life of the listeners, his Quadragesimale
gives equal space every day to the penitential process, linking it closely with
the Passion, which was conceived as the effect of and the redemptive response
to human sins.”

Arich introduction in Corbellini, ed., Cultures of Religious Reading in the Late Middle Ages.

I owe the reference to this passage to Bériou, ‘UEucharistie], p. 247 n. 71.

A rough list of about forty-eight incunabula editions and another twenty printed before 1520
is provided in Siggins, A Harvest of Medieval Preaching, pp. 316-17 (on the date of this sermon
collection, pp. 294-96).

‘Unde sciendum quod Christus tripliciter relinquit nobis memoriam sue passionis. Primo in
visu, et hoc in imaginibus. Ergo bonum est habere imaginem crucifixi in domibus, quia mens
hominis est labilis, ut tamen videndo crucifixum reducat ad memoriam passione Christi.

In signum huius tunc semper habetur in ecclesiis signum crucifixi, ut cum homo ecclesiam
intret per visum admoneatur ad regratiandum deo de morte sua. Secundo in auditu
predicationis, ergo in omnibus sermonibus aliquid tangendum est de passione Christi, ut
homines per auditum commoveantur ad memoriam passionis Christi. Tercio reliquitur
nobis memoriale sue passionis in gustu, hoc est in sacramento altaris, ut quotienscumque
hunc panem manducemus mortem domini annunciemus et recolamus (cf. 1 Corinthios
11.26)’; Herolt, Sermones de tempore et de sanctis, fol. t2, sermon 79.K (second sermon for
the Corpus Christi).

The mechanism of the sermon collection is clearly outlined in its incipit: ‘Quadragesimale
discipuli [ ... ]. Distinctus est autem quivis sermo in tres partes. Prima est de evangelio diei.



Figure 1.2. Pacino di Buonaguida, Chiarito tabernacle (Florence, c. 1340), Los
Angeles, Getty Center, Museum North Pavilion. Digital image courtesy of the
Getty's Open Content Program.

We find a striking visualization of similar ideas in the so-called Chiarito
tabernacle (Fig. 1.2), which shows how these concepts were not only re-
expressed though different media but also appropriated by laypeople.>® This

impressive altarpiece was commissioned by Chiarito del Voglia to Pacino di

Secunda de passionis Christi principalioribus articulis. Tertia de penitentia et eius partibus:
contritione, confessione et satisfactione cui annectur unum pro rudium edificatione
exemplum’; Herolt, Quadragesimale Discipuli, fol. a2". This sermon collection did not repeat
the success of Herolt’s De tempore. A comparable focus on the penitential process and the
Passion characterizes the Quadragesimale novum by the Franciscan friar Johannes Meder,
preached in 1494 and published during the following year; see Delcorno, In the Mirror of the
Prodigal Son, pp. 310-69.

20 See Lakey, “The Curious Case of the Chiarito Tabernacle’ and Baert, ‘Nourished by Inwardness’
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Figure 1.3. Jesus condemned by Pilate (the
faces and eyes of Pilate, the soldier, and a
Jew have been pierced); detail of Fig. 1.2.
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Buonaguida around 1340.” Chiarito
was a Florentine layman who —
allegedly after a vision — took a vow
of chastity with his wife, Gostanza
Dolcibeni, and founded a female
religious community (the Mantellate
of Santa Regina del Cielo), where
Gostanza became the abbess and he
served as lay brother. The altarpiece
made for this community is composed
of three parts: a central panel flanked
by two wings. Together, they represent
the communion with the Passion of
Christ through sight, listening, and
taste. On the left panel, eight scenes
visualize the key events of the Passion,
from the washing of the feet to Jesus’s
death on the cross.” The narrative was
presented to the eyes of the viewers,
whose (ritualized) emotional and
active response even left actual scars
on the painting as they pierced the faces and eyes of Jesus’s enemies, from
Judas to the soldiers, to Pilate and the chiefs of the Jews (Fig. 1.3).>* The right
panel is divided in two parts. We see on the top the Throne of Grace and on
the bottom a Dominican friar who preaches to a group of men and women,
with Chiarito himself who stands below the pulpit. The scene depicts how
preaching not only retells the Passion story to the listeners but also provides
them with its theological /soteriological understanding. Even more, the preacher’s
words have the power to connect the listeners to the salvific blood of Christ,
since — with a striking visual choice that may reflect a vision that Chiarito
claimed to have had — Christ’s blood flows down from the Throne of Grace
and, transformed in golden lines, descends on the heads of some of the female
listeners, arguably the women belonging to the community funded by Chiarito

On the representation of the Passion in a picture-book of the same artist and on its way to
activate the devotional response of the viewer, see Murat, ‘Seeing with the Eyes of the Soul.
A brief reference to this story, for which the only written source is a seventeenth-century
hagiographical text, in Elliott, Spiritual Marriage, pp. 209 and 248.

From bottom right to top left, the scenes are divided into four rows: first, the washing of the
feet and the prayer in the garden; second, the arrest of Jesus (with Judas’s kiss) and Pilate
presenting Jesus to the Jews; third, the mocking of Jesus and his flagellation; fourth, Jesus
carrying the cross and meeting the women of Jerusalem and his death on the cross. On the
pinnacle, a female saint is depicted kneeling before the Virgin with the child.

On this practice, see Niccoli, Vedere con gli occhi del cuore, pp. 17181 (p. 177 on ‘blinding’ as
the typical act of ‘mutilation’ of images).
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Figure 1.4. The Throne of Grace from which the salvific

blood descends on the heads of some of the female
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listeners of a sermon; detail of Fig. 1.2.

and Gostanza (Fig. 1.4). Itisa sort of
Pentecost in blood, and it visualizes
how listening — and in particular
listening to a preacher — puts the
audience into a real communion/
connection with the Passion of
Christ. The image embodies how
communication (the sermon) was
expected to illuminate the Passion
and to put a specific (female) com-
munity in contact with its salvific
grace. Finally, the central panel (a
gilded gesso relief, quite an unusual
technical solution) is a symbolic and
powerful representation of Holy
Communion: the apostles, all in a
position of adoration around Christ,
are linked to his navel though straws
that reach their mouths. There is
almost a maternal aspect to this
image, hinting at the umbilical cord.”
It is a very peculiar iconography,
which suggests nutrition and com-
munion by drinking Jesus’s blood.
Moreover, from the navel of Christ
an additional tube emanates and
— crossing the bottom of the main
scene — reaches the lower part of the
panel, which represents the visions
that Chiarito had during Mass. In
the central image, the sacrament
that Chiarito receives from a priest
links him directly to Christ, on a par
with the apostles (Fig. 1.5).

They wear a thick veil on their heads and a
chaste chinstrap, as good mantellate, which
distinguish them from other women in
colourful clothes and without veils.

This would be in line with what has been
pointed out in the pioneering essay by Bynum,
‘Jesus as Mother and Abbot as Mother’.




Figure 1.5.
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Chiarito’s Eucharistic visions and Chiarito who receives the sacrament; detail of Fig. 1.2.

The idea of drinking the blood of Christ through a narrow tube may look
odd to our sensibility, yet it was part of the religious imagery of the time. In
a famous letter, Caterina of Siena (d. 1380) — for whom, first of all, ‘blood
was food or life” — exhorts the Dominican friar Bartolomeo Dominici to
celebrate Easter by approaching the Lamb’s banquet, which is depicted with
marvellous words.

Questa & una mensa forata, piena di vene che germinano sangue, e tra
gli altri v’ha uno canale che gitta sangue e acqua mescolato con fuoco;
T'occhio che siriposa in su questo canale, gli & manifestato el segreto del
cuore. Questo sangue ¢ uno vino che inebbria I'anima, del quale quanto
piti ne beie, piti ne volrebbe bere, e non si satia mai, pero che "l sangue e
la carne ¢ unita con lo infinito Dio.**

[ This is a banquet full of holes, full of veins that run with blood, among
which is a tube that pours out blood and water mixed with fire; to the
eye that rests on this canal, the secret of the heart is disclosed. This
blood is a wine that inebriates the soul, of which the more one drinks,
the more one wants to drink, and one is never sated, since the blood
and flesh are united with the infinite God.]

It is not necessary to elaborate further on the powerful imagery developed
by Caterina to express the vivid connection with the blood of Christ and its
transformative power. Yet, such images were not limited to mystical language
or to the most committed believers (such as Chiarito and Gostanza) but
were also present at large in the iconography of Christ in the Wine Press
or in sermons by preachers such as Bernardino of Siena (d. 1444) who, in a
sermon given in hishometown in 1425, states that the wine of grace ‘s’attegne
con cinque cannelle del Corpo di Cristo [ ... ] che sono le cinque piaghe di

Bynum, Holy Feast and Holy Fast, p. 177.

Quoted in Bizziccari, ‘Linguaggio e stile delle Lettere di Caterina da Siena), p. 339. Caroline
Walker Bynum calls repeatedly the attention on this very rich letter of Caterina (nr. 208, ed.
Misciattelli) in Bynum, Holy Feast and Holy Fast, pp. 174, 180, and 245.
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Cristo’ (is drawn with five little tubes from the body of Christ, [...] and
they are Christ’s five wounds).> This specific focus on and attraction to the
wounds of Christ will be discussed in several of the essays in the present
volume.* Here it suffices to recall that, in particular, the image of Jesus’s side
wound — as Berndt Hamm notes — became ‘a “centering within centering’,
so to speak’, with a process of ‘consolidation, reduction, and compression’
that not only made it the perfect summary of ‘the entire representation of the
Passion-narrative’ but also ‘the most conspicuous concentration of the salvific
powers of the Passion’ in a way that was comparable to the consecrated host.*

The role given to the preacher in Pacino’s painting deserves a further
comment. Preaching was by far the most widespread medium to ‘re-pres-
ent’ the Passion to the faithful and to provoke a collective response to it.
Professional preachers were expected to lead the faithful through a moving
and ritualized collective experience that was meant to define their identity,
marking a precise perimeter. The defining function of preaching the Passion
is perfectly underlined by Oswaldus de Lasko, a Franciscan friar active in
Hungary at the turn of the sixteenth century. At the beginning of one of his
Good Friday sermons, he introduces a direct address of Christ to the faithful.
In this fictional dialogue Christ says:

Attende bene quis ego sum et vide que patior et meam passionem fac
tuam per compassionem et fletum. Id circo enim in hac die predicare facio
meam acerbam passionem ut videam qui sunt membra mea, illi profecto
qui sentiunt per compassionem, illi vero sunt alieni qui non dolent ergo
nec curant flere.

[Consider well who I am, look how I suffer and make my Passion
yours by means of compassion and tears. For this reason, on this day
I command that my bitter Passion be preached in order to see who
are my limbs, that is those who feel compassion, and who instead are
extraneous to me, those who neither suffer nor bother to cry.]

The expected response to the Passion sermon was depicted as a public test — or
even trial — set by Christ to determine whether one was inside or outside
his social body. This type of discourse was often explicit in portraying those
who were excluded, first of all the Jews, who were depicted — with words

Bernardino da Siena, Le prediche volgari, 1, p. 188. Remaining in the same cultural context,
one can look at a letter of the Augustinian friar Girolamo of Siena (d. 1420) to his female
disciples, where he writes about this ‘spiritual drunkenness’: ‘Christo [ ... ] effusse ad noi lo
sacramentale vino di leticia et exultatione. O aneme, di questo vino bevete, in esso inebriate.
Di questo amore impagate, de la stolticia di questa croce v'armate [ ... ]. O aneme in Dio care,
bevete, bevete, bevete e tanto bevete che voi inebriate ..."; Girolamo da Siena, Epistole, p. 320.
See the essays by Janz-Wenig and Panuskova and by Bino in the present volume.

Hamm, ‘Normative Centering), p. 40.

[Oswaldus de Lasko], Quadragesimale Gemma fidei, fol. H6" (sermon 62). On this preacher
and the ‘identitarian’ dimension of this sermon collection, see Delcorno, ‘Strategie
“identitarie” divergenti?” and Cotoi ““Quodam frater hungarus”.



Figure 1.6. Crucifixion (c. 1480); parish church of the
Holy Cross, Kaysersberg. Photo: Pietro Delcorno.
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and images, as we will see in some
of the contributions — as models
of an inhuman response to Christ’s
love and truth and, therefore, as
dangerous enemies of Christian
society.®

While in the church (as Herolt
also recommended) there would
usually be a Crucifix, an imposing
presence at times, such as the gigantic
Crucifixion (c.1480) that dominates
the nave of the parish church of
the Holy Cross of Kaysersberg in
Alsace, just to mention a remark-
able example (Fig. 1.6), the visual
dimension evoked in this and other
sermons refers largely to the mind’s
eye of the faithful, to their interior
deposit of images, which the preacher
activated (and tried to master) with
his own words, as the Dominican
preacher does in Pacino’s painting.**
For instance, in his widely spread
Biga salutis, Oswaldus de Lasko
structures the whole Good Friday
sermon by inviting the faithful to
visit with him seven theatra, where
they will ‘see through the mind’s
eye’ the Passion of Christ.**

Considering its paramount importance and its exceptional length, the Good
Friday sermon was, by far, the most demanding oral performance of the year
for a preacher. With a sermon that often lasted several hours, he was expected
tolead a congregation in a poignant commemoration of the Passion. This was
true not only for exceptionally gifted preachers, such as Vicent Ferrer who

33 Seein particular the contributions by Hanska and Delcorno in the present volume. On the
ritualized (and therefore, limited) violence expressed by throwing stones against the Jews’
houses during the Holy Week in Italy (the so-called ‘santa sassaiola’), see Toaff, I vino e la

carne, pp. 220-24.

34 See Bolzoni, La rete delle immagini and Delcorno, ‘Quaresimali “visbili”.

»>

35 The thema of the sermon is taken from the Song of Songs (‘Egredimini et videte filie Sion
regem Salomonem in diademate quo coronavit eum mater sua in die desponsationis
illius’; 3. 11) and is introduced by saying: ‘Deinde si queratis: Cur egrediamur? Dico quod
ad videndum oculis mentis regem pacificum Christum in diademate de spinis flexo, qua
coronare procuravit mater synagoga. Novissime si queratis: Quo egrediamur? Dico vobis
ad septem theatra’; [Oswaldus de Lasko], Sermones domicales Biga salutis, fol. ts".
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preached for six hours in Toulouse in 1416.° Rather obscure professionals of the
pulpit also had to embark on similar enterprises: for instance, an anonymous
Franciscan preacher active in late fifteenth-century Italy wrote in his diary that
on Good Friday 1498 — albeit he abbreviated some parts — he preached in
Foligno for more than five hours, while in 1493, when he was preaching in the
cathedral of Pisa, since the people also wanted to participate in a Passion play,
he abbreviated his Good Friday sermon, so that it lasted ‘only’ four hours.”
This account provides us with a tangible idea of how much the re-enactment
of the Passion could be an immersive experience in certain urban contexts,
where the commemoration of the Passion involved a multi-layered and
multimedia discourse. In the words of this anonymous preacher, we perceive
a sort of competition between different forms or languages to express piety
and compassion — clearly, he would have preferred to have more time for his
sermon. Still, it would probably be simplistic to consider it just as a tension
between the professional religious culture, on the one side, and forms of lay
piety, on the other. Forms of collaboration and cross-fertilization between
sermons and religious plays were indeed possible, as attested by the strategies
used by the Franciscan friar Roberto Caracciolo da Lecce (d. 1495), on which
Giacomo Mariani’s contribution in this volume provides a fresh insight.**
Caracciolo’s was not an isolated case, since the Franciscan friars ability to
invent new and compelling forms of communication is further highlighted
by Carla Bino’s analysis of ‘movable and speaking crucifixes), a striking type
of statue that most probably also supported preaching activities.”

The interaction between different media and sensorial experiences is clearly
at play not only in collective celebrations but also in personal meditations
on the Passion. A case in point is the autobiographic account of the mystical
experiences of Camilla Battista of Varano (1458-1524). She had a particular
connection with the Passion, to the point that she claims to have asked God
to transform her whole life into a perpetual Good Friday.** In one of the most

See Delcorno, ‘Vicent Ferrer e ' Osservanza francescana), pp. 281-86.

The diary of the anonymous Franciscan preacher notes on Good Friday 1493: ‘non dixisti
multa que solitus es, quia volebant facere rappresentazione; fuit sermo per quatuor horas’
and on Good Friday 1498: ‘et multa alia dimisi propter tempus; duravit per horas quinque
et quartum’; Kimura, ‘Predicazione “di routine” di fine Quattrocento, pp. 595 and 597.

The combination of different media was not always a success, as shown by a failed Passion
play in Forli, on Good Friday 1484. A Franciscan friar, Damiano of Casalmaggiore, planned
to combine his preaching with a performance of the Passion, and for this reason a stage
was prepared alongside his pulpit outside the Cathedral of San Mercuriale. However,
when the religious play had just started, part of the stage collapsed, and later on repeated
heavy showers made it impossible to resume the play. It was such a disaster that someone
speculated about the possible sins of those involved in the play to make sense of what
looked like tenacious divine opposition to it; Novacula, Cronache forlivesi dal 1476 al 1517, 1,
pp- 134-36. A brief reference to this episode in Muzzarelli, Pescatori di uomini, pp. 146-47.
On this topic, see the recent volume Chaguinian, ed., Good Friday Ceremonies with
Articulated Figures.

40 See Camilla Battista da Varano, Le opere spirituali, ed. by Boccanera, p. 59. I owe this reference to
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interesting passages of her Vita, she narrates that, while she was sewing and
spinning in front of a fireplace with another nun, they started to sing a lauda
that invited them to focus their inner eye on the wounds of Christ, something
that triggered a mystical ecstasy that brought Camilla Battista to share the
experience of the Pieta: ‘Lanima mia allora fo rapita in quello misterio quando
la aflitta matre teneva el morto figliolo nelle materne e sconsolate bracce’ (My
soul then was enraptured in that mystery when the sorrowful Mother [Mary]
was holding her dead son in her motherly afflicted arms).* The vision, which
occurred while they were singing, is linked to both widespread devotional texts
and the images of the so-called Vesperbild.** Commenting on this and similar
episodes, Ottavia Niccoli notes that it is impossible to separate the power
of images from that of texts, since ‘words and images bind closely together,
influencing each other and producing a codified model (stereotipo) that could
arouse the mystical experience, as in the case of Camilla Battista, or gestures
aimed at approaching it} as in another case that depicts the prescription of
specific gestures (such as taking the cross in the hand) to foster an intense
and involving personal meditation on the Passion.®

These different languages aimed to guide the faithful to perform expected
emotions, which could change depending on the perspective through which
the Passion was presented: distinct discourses on the Passion required different
reactions, from grief to exultation. This is effectively expressed by Vicent
Ferrer in the introduction to a Palm Sunday sermon. By pointing out that
distinct theological perspectives also require appropriate emotional tones,
he explains why during Holy Week the meditation on the Passion is repeated
four times. While Palm Sunday celebrates the salvific effect of the Passion,
thus justifying an atmosphere of joy, on Holy Tuesday the focus shifts to the
‘Jewish perversity’ (iudaicalem perversitatem), which is associated with pity

Serventi, ‘Caterina of Siena in the Writings of Observant Poor Clares), p. 81. Battista of Varano’s
attention to the inner dimension of the Passion is attested also by her Dolori mentali di Gesii nella
sua Passione. Earlier examples of female intense participation in the Passion are recounted in
the canonization process of Chiara of Assisi (d. 1253 ), who spent the entire Good Friday totally
absorbed in the contemplation of the Passion (canonization process, deposition of Filippa de
Leonardo de Gislerio) and in the Vita of Chiara of Rimini (d. 1326), as she both re-enacted
Christ’s Passion on Good Friday (in public and in a penitential form) and had visions focused
on the side wound of Christ, which in turn were represented in paintings; see Dalarun, Lapsus
linguae. On the specific and widespread phenomenon of stigmata — a form of mystical and
bodily experience closely related to the meditation on the Passion — see Klaniczay, Discorsi
sulle stimmate dal Medioevo all'etd contemporanea and Muessig, The Stigmata in Medieval and
Early Modern Europe.

Camilla Battista da Varano, Le opere spirituali, ed. by Boccanera, p. 44.

See the observations concerning this episode in Capriotti, ‘Visions, Mental Images, Real
Pictures), p. 214. The article also depicts other visions of Camilla Battista that were connected
to the imagery of the Passion.

Niccoli, Muta eloquenza, p. 86. About gestures, Niccoli recalls in particular the instructions
given in 1551 by the priest Leone Bartolini to his spiritual daughter Ginevra DallArmi.
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for the Jews’ ruinous destiny; Holy Wednesday focuses on ‘our sins’ as the
cause of the Passion, developing a meditation that must provoke sorrowful
contrition; while in an atmosphere that should be of silent sadness, Good
Friday dwells on the injustice of seeing Christ condemned to death.** Without
analysing here Ferrer’s actual modalities for speaking about the Passion, it is
clear that he aimed to guide the listeners gathered around his pulpit through a
complex set of emotions, connected in different ways with the Passion — and
in order to do so, he made explicit in advance to the congregation which
reactions were expected from them.

On the emotional level, some misalignment between the preacher and
the audience was also possible, as famously recorded about a Good Friday
sermon preached by Giordano da Pisa in Florence in 1306. Its lay reportator,
after depicting the complex dialogic structure of the sermon, noted that while
all the people — men and women, old and young — were in tears during the
whole sermon, the Dominican preacher did not betray any emotion; ‘on the
contrary, he looked at times as if he almost intended to smile’* Clearly, the
reportator was puzzled (perhaps even perplexed) by this enigmatic contrast
between the emotions expressed loudly by the audience and the controlled
reaction of Giordano.

In any case, this Florentine scene attests to the ability of preachers
— at least some of them — to stir up the sympathetic involvement of an
audience willing (and somehow trained) to cry out and weep during the
commemoration of the Passion, as a public performance of their compassion.
Still, some preachers also reflected in a critical way on the actual pastoral
utility of such a collective manifestation of sorrow. Bernardino of Siena
(d. 1444) — who was a master of dramatizing the Passion story — wrote
a sort of self-critical annotation in his Latin model sermons, where he
points out that this kind of emotional preaching can bring even the most
wicked people (sceleratos) to tears, and for this reason he had often looked,
unwisely, for such an ephemeral result that, however, did not provoke a
lasting conversion.*® While this comment was first of all an admonition

Ferrer, Sermones de tempore, fol. E3" (sermon 3, Palm Sunday). Ferrer starts with Good Friday
and goes back to Palm Sunday. On this passage, see Delcorno, ‘Hoc est tempus ascendendi),
PP- 194-96.

‘Venerdi santo. La mattina predico la Passione di Cristo secondo Ioanni, pur la storia. A nona
predico il lamento de la Donna secondo le profetie de la Cantica e de’ profeti. Propuose queste
parole de la Donna: Fasciculus meus mirre dilectus meus mihi [Song of Song 1. 2]. Poi venne
seguitando i detti e le risponsioni del Figliuolo e quelle del Padre, apresso quelle de la Chiesa
e de le figliuole di Ierusalém. Fuoro per auttoritadi e detti de la Bibbia 'una apresso l'altra: non
la scrivo ché non ritenni quelle auttoritadi. Fece piagnere tutto 'l predicare maschi e femine,
grandi e piccoli, e egli stava pur d'un modo; non si muto fiore egli, anzi parea alcun’otta che
volesse fare sembianza di riso’; Giordano da Pisa, Quaresimale fiorentino 1305-1306, pp. 410-11.
‘Et mirum recolo me saepe vidisse, audita dominica passione, multos etiam sceleratos in
lacrimas prorupisse; quas ut elicerem ab oculis audientium, concionando ad populum,
nescio an perite, per pia verba saepe tentavi. Quod et feci, sicut solitum est omnibus qui
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to future preachers, given the context where it occurs, the same line of
reasoning was expressed by Girolamo Savonarola in front of his Florentine
audience. According to an anonymous lay reportator, who was more attentive
to the religious than the political message of Savonarola, on Good Friday
1496, the Dominican friar stated that ‘he did not want to preach a sermon
to push people to weep and cry, as many preachers do on that day’; instead,
he aimed to provoke people to an inner devotion and meditation, since
‘exterior acts such as weeping and crying wane quickly, and in this way the
devotion lasts just a little longer than the tears’* We register, therefore, an
awareness and self-reflection on how the codified expression of emotions
may actually be worthless in the long run — thus it should not be the
preacher’s ultimate goal (otherwise, this would be an expression of his
vanity, as contemporary anecdotes underline**). Rather, emotions needed
to be mastered to achieve more concrete results. On a different level, some
preachers express concern not so much about the waning results of an
emotional sermon but on the (theological) mistakes that extremely dramatic
re-presentations of the Passion may introduce. For instance, Oswaldus de
Lasko appropriates one of the most widespread apocryphal episodes of
the Passion, namely the farewell dialogue between Jesus and his mother (it
will be discussed in several essays in this volume), yet he does it almost in a
polemical way, presenting a submissive Virgin and stressing that she could
not wish something different from God’s plan.* Evidently, he considered
quite problematic those contemporary sermons — preached also by his
fellow Franciscan friars — that put so much emphasis on the sorrows of
Mary, presenting her as tearfully begging her son to look for alternatives in
divine plans, something that the Hungarian friar clearly saw as misleading.®
Emotions connected with the Passion (and particularly with its description
through the Virgin’s eyes) were powerful, so they could escape pastoral/
theological control and acquire a sort of primacy in the development of
the discourse. The need to provoke an emotional response and, yet, the

declamant, maxime isto tempore seu die quo Ecclesia Christum per sua offici recolit
crucifixum’; quoted in Delcorno, Lars praedicandi di Bernardino da Siena, pp. 451-52.
Interestingly, this passage points out both that the effect was deliberately sought by
Bernardino (at least, in his early preaching years) and that it was something usual (solitum)
for preachers.

‘E disse detto fra Girolamo che non voleva fare questa predicha per fare lagrimare e pian-
gniere, chome assai predichatori in tali di fanno. Ma che pit1 tosto voleva tirare le chriature a
divozioni e chogitazioni interiori cholla mente, che a fare piangniere e lagrimare chon atti 'ste-
riori, di fuori, dilagrime e pianti che passono via presto; che pocho dura piti la divozione che
si durino le lagrime’; Zafarana, ‘Per la storia religiosa di Firenze nel Quattrocento’, pp. 1058—59.
See a famous anecdote about (rather: against) Caracciolo narrated by Erasmus of Rotterdam
in Mariani, Roberto Caracciolo da Lecce (1425-1495), pp. 28-30.

See [Oswaldus de Lasko], Sermones Biga salutis, fol. t8* (the quotation is provided in
Delcorno’s essay in the present volume). On this topic, see also Delcorno, ‘Mary Unchained’
See the essays by Korondi and Delcorno in the present volume.
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difficulty of mastering it create an interesting tension in the communication
that always needs to be attentively considered.

Within these coordinates, in order to contribute a deeper understanding of how
the Passion of Christ was presented to the faithful in late medieval society, this
volume gathers experts working on different media of religious instruction; it
thus fosters an interdisciplinary conversation on what it meant to ‘communicate’
the Passion and its socio-religious function in the late Middle Ages.

Inrecent years there have been several monographs and articles on specific
aspects of the Passion, from its promulgation via imagery and the worshippers’
response to it” to the spiritual/devotional texts that encouraged personal
meditation and emotional appropriation,” to the dissemination of both
widespread iconographic tropes such as the arma Christi®® and the Veronica®*
or more localized images such as the peplum of the Virgin stained with blood
(particularly connected with Prague)* and the Italian creation of the Sacri
Monti.*® This volume adds to this rich conversation by bringing together
scholars from a variety of fields, often working on lesser known sources, and
by broadening the questions asked, taking into account both the strategies
used by preachers, writers, and artists when presenting the Passion and the
socio-religious functions of this communication.

In so doing, special attention is given to Good Friday sermons, which allow
scholars to investigate how an emotionally dense theological discourse reached
avast and diversified audience. Passion sermons are cultural products of crucial

See Sadler, Touching the Passion, and the seminal works in Hamburger, The Visual and the
Visionary and Marrow, Passion Iconography in Northern European Art. For a rich overview
on Scandinavia, see the essays gathered in Kaspersen and Haastrup, eds, Images of Cult and
Devotion. On the Cross in the early Franciscan tradition, with important contributions

on hagiography, preaching, spiritual treatises, and iconography, see also the recent and
important collected volume edited by Bartolomei Romagnoli, Di Muro, and Vedova, La
Croce nel primo secolo francescano, which is, as announced, the first of three volumes on the
role of the Passion in the whole Franciscan history and spirituality.

Besides the already mentioned works by Bestul, McNamer, and Bino, see also the insightful
chapter on the meditation of the Passion in Mossman, Marquard von Lindau and the
Challenges of Religious Life in Late Medieval Germany, pp. 37-143 (the essay is particularly
important for what concerns the reflection on the inner dimension of the sufferings of
Christ, which became the model of a mental and spiritual participation in the Passion in
the Frommigkeitstheologie) and the rich overview on Franciscan texts provided in Roest,
Franciscan Literature of Religious Instruction before Trent, pp. 472—514.

See Cooper and Denny-Brown, eds, The Arma Christi in Medieval and Early Modern Material
Culture and, among the most recent contribution on a topic that continues to attract great
attention, see Wagner, ‘Aesthetics of Enumeration’

See Murphy and others, eds, The European Fortune of the Roman Veronica in the Middle Ages.
See Hamburger, ‘Bloody Mary'.

Among the most recent work on this topic, see Symcox, Jerusalem in the Alps. Less well
known but equally representative of the active devotion to the Passion at the turn of the
sixteenth century is the re-creation of the Jerusalem of the Passion at San Vivaldo (Tuscany),
on which see most recently Salvestrini and Piatti, eds, La Gerusalemme di San Vivaldo.
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importance, since they supported an extremely demanding performance,
when a preacher had to arouse the audience’s emotional involvement by
means of a compelling representation of Christ’s sacrifice. Notwithstanding
the existence of important contributions on this topic, such as those by Nicole
Bériou, Roger Andersson, Shannon Nolle Gayk, Holly Johnson*” and — for
the sixteenth century — Jonathan Reinert, sermons on the Passion have
thus far received less attention than meditative texts and images. Considering
how important this type of text was in the elaboration and dissemination of
Passion rhetoric and imagery, this volume includes several essays focusing on
Good Friday sermons, as a way to point out both their relevance and variety.

However, as it should already be clear from the examples mentioned in
this introduction, the preaching performance was not isolated but deeply
intertwined with a wide range of texts, images, and objects that help us to
reconstruct the pervasive role of the Passion in late medieval culture and in
the life of the people of the time. In this way, the dialogue among the different
essays allows us to reconstruct — atleast in part — the richness of the cultural
and religious elaboration around the Passion at the time.

Methodologically, the centrality of Christ’s Passion to late medieval
religious culture provides scholars with an ideal focus for a comparative
study. This volume not only takes an interdisciplinary approach by examining
texts, images, and rituals; it also enlarges the panorama of sources by drawing
on often little-known material from Bohemia, Poland, Hungary along with
others from Italy, Germany, and England. By giving ample space to texts and
images produced in central Europe beside those composed in western Europe,
the volume aims to cross one of the artificial and yet tenacious divides that
still affects scholarship and so to help achieve a wider pan-European view
of late medieval culture and religious practices.*

Moreover, in an indirect and yet real way, this volume also contributes
to the scholarly concern with gender and the position of the Jews in late
medieval Europe. Finally, by exploring the affective responses sought from
audiences, viewers, and readers, this volume interacts with and contributes to
the recent academic interest in sensory studies® and the history of emotions,
most specifically, to the reflections on the ‘pastoral of emotions’®

Bériou, ‘Latin and the Vernacular’; Andersson, ‘Popular and Academic Preaching on Good
Friday’, Johnson, The Grammar of Good Friday; Gayk, “The Form of Christ’s Passion’

Reinert, Passionspredigt im 16. Jahrhundert. Reinert provides a rich insight on sixteenth-
century German sermons of both the Lutheran (its main focus) and Catholic side, with their
debates about compassio and their mutual influences.

As editors of this book, Holly Johnson and I acknowledge that a truly pan-European approach
would require taking into consideration the specificity and the bidirectional exchanges with
the Byzantine world, something that remains beyond the scope of the present volume.

Case in point is Newhauser, “The Senses, the Medieval Sensorium, and Sensing (in) the
Middle Ages.

Boquet and Nagy, Medieval Sensibilities pp. 235-47, which derives the expression from Carla
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Our itinerary begins with the essay of Eliska Kubartové, who underlines
how fourteenth-century Bohemian plancti incorporate paradoxical attitudes
towards women, who are disempowered and eulogized at the same time. The
study of these texts unravels the complex web of male and female relations
in late medieval society, which were far from a simplistic scheme of active,
empowered men vs passive, subjugated women. Rather, a set of cultural beliefs,
expectations, and practices created a dynamic environment, in which women
were both ‘pushed forward” and ‘pulled back), elevated and degraded. This
is exemplified by the Marian lament from the Hradecky Manuscript, which
imposes on the Virgin and Saint John the social roles of priest and (female)
devotee, teaching the proper Christian attitude through a highly emotional
narrative. By contrast, the lament of Mary Magdalene in the Passional of the
Abbess Kunigunde (d. 1321) prioritizes a female mode of worship, presenting
Mary’s love and mourning for Christ as a token of her deep spiritual knowledge,
even her pastoral mission.

The Passional of the Abbess Kunigunde is also at the centre of the second
essay, written by Katrin Janz-Wenig and Lenka Panuskovd. This exceptional
manuscript gathers various texts on the Passion in a highly decorated format
that displays strong connections between texts and illuminations. By analysing
the arma Christi images in the context of medieval Passion devotion, this
essay discusses the choice of texts within a broader medieval discourse.
Beside the material characteristics of the codex, the two scholars highlight
the audience and functions of the Passional, considering how its texts were
deeply connected with the medieval theory of sin and repentance. Moreover,
by presenting an eighteenth-century German translation of the manuscript
made by an anonymous author in the Jesuit milieu, the essay points out the
exceptionally long reception history of these texts. This recent discovery
attests well to the continuity of the medieval homiletic and liturgical tradition
up to the modern era.

We remain within the field of religious texts written for (mainly) a
female readership with the contribution of Dévid Falvay, which deals with
the Meditationes vitae Christi, undoubtedly one of the most influential late
medieval narratives. This text offers a personal and emotive meditation
on episodes known from the canonical and apocryphal Gospels, together
with didactic parts originally directed towards a Poor Clare. To help us
understand the style and narrative technique used to solicit the audience’s
personal emotive meditation, Falvay offers a close reading of the Crucifixion
episode. Moreover, to get a new interpretation of this scene, textual analysis
is combined with visual representations, using as a case study the frescoes in
Santa Maria Donna Regina, Naples.

Casagrande’s remarks on the limits of Jean Delumeau’s concept of ‘the pastoral of fear’; see
Casagrande, ‘Sermo affectuosus), p. 520.
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While the Meditationes vitae Christi is probably the most famous late
medieval devotional text dealing (also) with the Passion, it is just a fraction of
an intricate forest of texts that could be reworked and re-combined in different
and vivid forms, as Agnes Korondi shows in her contribution. This deals with
the Ersekujvari Codex, a voluminous Hungarian-language manuscript copied
in1529-1531 for and by the Dominican nuns living on the Island of Hares, near
Buda, who — threatened by the Ottoman advance — created it as a portable
library of texts considered vital in their religious life. Korondi analyses one
ofits Passion texts, focusing on the narrative techniques used by its authors/
translators/compilers. This Passion narrative combines the relevant chapters
from the Gospel of Matthew with several other texts: historical explanations
that probably originated from a Bible with glosses, commentaries, and some
emotional scenes between Christ and the Virgin as well as other (especially
female) followers. The compilation is accompanied by twelve images copied
from Albrecht Pfister’s woodcut series, most probably by the scribe, sister
Mirta S6vényhézi, who meant the text for devotional use and the images as
an aid to meditation. Overall, the combination of narrative sections and lyrical
parts that use a highly affective language as well as the inclusion of images
and incentives to meditation were designed to help the nuns interiorize the
Passion and thus reform their religious life.

While studies of medieval devotional mentalities and experiences have
usually focused on text and images, Tamds Kardth breaks new ground by
investigating the affective potential of the soundscape evoked or produced in
contemplative texts.”* He does so by approaching several Passion meditations
composed by the English mystic Richard Rolle (d. 1349) from the perspective
of their soundscapes, focusing on their dominant motifs: sighing and groaning.
The assumption is that Rolle was working with different affective economies
in his meditative works and in his instructional guides to contemplation. In
the context of his Emendatio, Rolle looked on sighing as an affective response/
experience preceding, and perhaps inferior to, the state of joyful contemplative
fulfilment. Still, such a stratification of affects is inadequate for Passion
meditations, as they do not follow the emotional transition from sorrow to
joy. By discussing how Rolle’s meditations use sighing in their soundscape,
Karéth therefore reinstates the importance of this acoustic component of
contemplation, which served to trigger emotional responses to the Passion.

Remaining in the English context, yet moving to preaching materials,
Holly Johnson guides the reader through the rich details of the Passion that
appear frequently in the sermons of Robert Rypon, a Benedictine who lived in
Durham at the turn of the fifteenth century. He rarely develops these details as a

The present volume does not deal directly with the rich tradition of the (liturgical) music
and songs on the Passion, since this topic lies beyond the expertise of the two editors.
Besides the bibliography already quoted, as an entry point to this rich field, see Petersen,
“Truth and Representation’ and Flynn, ‘In persona Mariae.
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sequential narrative; rather they are presented as happening simultaneously. They
create a kind of mental landscape, in which there is both stasis and movement.
Such landscapes, which Johnson labels as imagescapes, often emerge from
metaphors that create memorable associations in the imagination of Rypon’s
audience. His aim was to replace worldly and sin-inducing images with images
of the suffering and death of Jesus so that these imagescapes became the basis
for a transformative meditation. By picturing the Passion vividly within one’s
mind, one can experience that suffering vicariously, which should, in turn,
lead to virtuous action. Like athletes, the listeners had to imagine the practice
of virtue before putting it into action. For Rypon, therefore, virtuous living
begins with a mind populated with the right images.

Moving back to central Europe, Olga Kalashnikova’s contribution focuses
on one of the most fascinating preachers in fourteenth-century Prague, Mili¢
of Krométiz (d. 1374 ), who was regarded by his contemporaries as a ‘second
Elijah’ She explores two Good Friday sermons taken from Mili¢’s Latin model
sermons, which enjoyed a wide dissemination after his death. By analysing
elements of fictive orality and Mili¢’s rhetorical strategies to communicate
the Passion to his intended audience, the essay shows that his ‘pedagogy of
emotions’ radicalized over time, reflecting Mili¢’s own engagement with his
penitential ‘New Jerusalem’ Community, that is, in light of the socio-religious
effects the preacher aimed to achieve. Overall, Kalashnikova underlines the
originality and relevance of Mili¢’s sermons, which deserve to be significantly
reconsidered by scholars.

Moving to Poland, Stanislava Kuzmova focuses her attention on the role
of sermons on saints in mediating models for the imitation/actualization of
the Passion. The essay investigates the representation and communication
of the Passion of Christ in sermons written by masters of the University in
Krakow and preachers in the city cathedral. Their Good Friday sermons
engage the audience in an admired meditation of the Passion and invite the
listeners to follow Christ’s example. Similar patterns, however, were used also
on other occasions, such as in preaching about saints and martyrs, who were
presented as followers of Christ in their suffering. These sermons need to be
framed within contemporary devotional trends such as the imitatio Christi
and the cult of his Passion.

The next contribution, by Pietro Delcorno, deals with one of the most
representative fifteenth-century Good Friday sermons, published in the
Quadragesimale printed under the name of Johannes Gritsch, a real bestseller
of its time. This Passion sermon, therefore, provides us with an idea of the
type of text that hundreds of preachers had at hand when preparing for their
own preaching. Delcorno investigates how an emotional retelling of the
Passion served both to foster compassion (and the ‘obligation’ to feel it) in
listeners and to provide them with a framework to interpret society. As many
devotional texts of the time, this Franciscan preacher stirred up the audience’s
emotional involvement by dramatizing the role of the Virgin Mary. Adopting
a polarizing strategy, he emphasized her sorrows in combination with harsh



COMMUNICATING THE PASSION

accusations against the Jews. Yet, beside the invitation to personal conversion,
Gritsch/Gritsch also outlined the links between the Passion narrative and
social issues (from unfair judgements to usury, from fasting to gambling and
swearing). The Passion was presented as a hermeneutical key for interpreting
the whole society and ideally to transform it.

While virtually nothing is known about the author of the previous sermon,
the essay by Giacomo Mariani brings into the picture Roberto Caracciolo,
one of the most renowned fifteenth-century Franciscan preachers. An
astonishing number of sermons written by Caracciolo survive and, due to
his fame, rather detailed accounts of his preaching, especially in chronicles,
preserve traces of his histrionic style. By analysing the testimonies of his
Good Friday preaching (still largely untapped by scholars), Mariani highlights
the rhetorical and performative devices that Caracciolo adopted to impress
his audience. In his Good Friday preaching, this friar put together different
forms of performance, organizing theatrical representations of the Passion,
drawing from devout poetry, and improvising fictitious dialogues between
the Virgin and Christ. Everything was useful to move his audience in a key
moment of the liturgical year.

The following essay keeps us in fifteenth-century Italy and in a socio-reli-
gious environment closely connected with the Franciscan Order. Carla Bino
investigates the ritual and performative context to which the so-called ‘talking’
crucifixes (wooden statues of the crucified Christ with a movable tongue)
historically belong. The essay first outlines the tradition of studies on the
use of animated sculptures in medieval ritual practices, with a focus on the
type under consideration. Next, it argues for the possible use of this specific
sculpture in the Good Friday ceremonies celebrated by the Franciscans, in
particular Observant friars.

Finally, the last essay brings us into the far north by considering a group of
wooden statues almost contemporary to those analysed by Bino, yet situated
in a Finnish parish. Jussi Hanska deals with the remains of the cross-bearers
group at Holy Cross Church of Hattula, a group that dates back to the turn
of the sixteenth century and, as an imported object, that shows the northern
German cultural influence in the Hanseatic world. Hanska convincingly
argues that a figure in this group — usually identified as an executioner’s
servant — is a stereotypical representation of a Jew participating in the murder
of Christ. In the analysis of the use and perception of the cross-bearers group,
therefore, what becomes crucial is its anti-Judaic iconography, especially due
to the absence of permanently resident Jews in Finland. Hanska concentrates
on the question of seeing the difference between the so-called biblical Jews
and contemporary Jews, and on the effect of anti-Judaic iconography on the
people who were not familiar with ‘real” Jews. This leads Hanska to consider the
possibility that anti-Judaic propaganda may have more radical consequences
when the absence of any familiarity with actual Jews could not mitigate the
stereotypes presented in images and sermons.
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