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Emotions, Theology, and Society in a Blockbuster

The Good Friday Sermon by Gritsch/Griitsch

The Good Friday sermon allegedly written by Conrad Griitsch/Gritsch
(c.1405-1475) and circulated under the name of his younger brother, Johannes
(c. 1420-1470), is an ideal text to understand how pastoral aids provided
suggestions to professional preachers to present the Passion of Christ to the
faithful between, roughly, the 1460s and 1520s. As part of a widespread sermon
collection, which had an unprecedented dissemination across Europe thanks
to twenty-eight printed editions, this sermon allows us to form a solid idea of
the type of material that thousands of preachers had at hand when preparing
their own Passion sermons.

The Good Friday sermon was the most demanding oral performance of
the year by far, when a preacher was expected to lead his congregation in a
poignant commemoration of the Passion, with a sermon that often lasted
up to five or six hours. This was true not only for exceptional preachers (in
1416 Vicent Ferrer preached for six hours in Toulouse) but also for rather
obscure professionals of the pulpit. For instance, in his own diary (a quite
extraordinary source), an anonymous Franciscan preacher active in Italy at the
end of the fifteenth century noted down 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 considerably shortened his
Good Friday sermon, so that it lasted ‘only’ four hours.’

This publication is part of the project ‘Lenten Sermon Bestsellers: Shaping Society in Late
Medieval Europe (1470-1520)’(project number VI.Veni.1i91H.018) of the Veni research
programme which is financed by the Dutch Research Council (NWO).
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Ferrer and Bernardino of Siena). The diary of the anonymous Franciscan preacher notes on
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Each year, this collective experience had to involve the listeners (and match
their expectations) by asking them to perform compassion and to interiorize
an ‘intimate script’ of participation in the event of the Passion.” This moving
andritualized collective action was meant to define the identity of the faithful,
marking a precise perimeter. The defining function of preaching the Passion
is underlined with crystal-clear self-consciousness by Oswaldus de Lasko
(d.1511), a Franciscan friar (like Conrad Griitsch) who was active in Hungary
at the turn of the sixteenth century. In the introduction of one of his Good
Friday sermons, he includes 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 preacher 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 is depicted as a (public) test set
by Christ himself to determine whether one was inside or outside his social
body. As we will see, this perspective also informs the Good Friday sermon
of the Quadragesimale.

Given the widespread dissemination of Gritsch/Griitsch’s model sermon,
we can safely assume that many preachers took their cue from its contents
and rhetorical strategies to involve the listeners in a compelling meditation.
Although the mnemonic capacity of medieval professional preachers should

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.

For an insightful and provocative reflection on medieval compassion and the way Passion
texts worked as ‘intimate scripts’ to perform it, see McNamer, Affective Meditation. I agree
with her definition of medieval Christian compassion as ‘a historically contingent, ideo-
logically charged, and performatively constructed emotion [ ... ] insistently gendered

as feminine’ (p. 3). Her work focuses mainly on the personal level of engagement with

the Passion, mainly through reading practices, so excluding public performances such as
dramas and preaching, which had a wider impact on society. In that perspective, closer to
my analysis is Bino, Dal tionfo al pianto, since it deals with the collective performance and
experience of compassion in the re-presentation of the Passion.

Oswaldus de Lasko, Quadragesimale Gemma fidei, fol. H6* (sermon 62). On this preacher
see Cotoi, “Quodam frater hungarus”, while on the ‘identitarian’ dimension of this sermon
collection, see Delcorno, ‘Strategie “identitarie” divergenti?.
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never be underestimated, they did not repeat this sermon verbatim. The
text itself suggests that preachers should freely develop some of its parts,
as we will see. Still, preachers would attentively consider its main features,
adopting them as building blocks for their own preaching performance,
which therefore largely shared the same ‘grammar’*

For those not familiar with the complex relationship between model sermons
and actual oral performances — a well-known and always fascinating subject
for sermon scholars’ — a contemporary simile might illustrate the point. In
IKEA showrooms across the world, one can find fully furnished model flats
of thirty, forty, or sixty square metres; probably no one ever lived in a flat
that is exactly like them — and yet, that style and those objects and pieces
of furniture, in innumerable different combinations, are actually present in
thousands of real houses. Even more, those model rooms mirror what many
customers are already familiar with, what they more or less imagine as fitting for
their houses, in a wisely balanced interplay between expectation and novelty.

The relationship between written model sermons and actual performances
is comparable. Tracing how exactly different preachers adapted Gritsch/
Griitsch’s Passion sermon would require us to closely consider the signs of
use present in many copies of the Quadragesimale (underlines, maniculae,
corrections, marginal notes).’ This type of analysis goes beyond the scope of
this chapter, which will provide only a few examples of this process of reception
and adaptation, just to keep in mind that the model text we are dealing with
was ultimately transformed in a lively, complex, and everchanging form of oral
communication. Instead, this contribution’s main concern will be to identify
and investigate the main features of this model sermon, assuming that they
formed the backbone of countless actual performances of contemporary
preachers, reflecting (and shaping) their horizon of expectation as well as
that of their audiences.’

The analysis of this sermon will show how an emotionally charged
retelling of the Passion primarily served two intertwined goals: first, to foster
compassion and repentance in the listeners; second, to provide them with a
framework to interpret and judge their society.

Preachers who used this model sermon were surely encouraged to develop
the two aspects just mentioned, adapting them according to the actual
situation. Within this communicative strategy, we will also trace the extensive
and complex intertextuality of this sermon with previous texts about the

4 On this concept, see Johnson, The Grammar of Good Friday, pp. xv—xxx.

Thayer, ‘Medieval Sermon Studies’, and Delcorno, In the Mirror of the Prodigal Son, pp. 111-20
and 192—216.

On this topic, see for instance Thayer, ‘Selections in a World of Multiple Options) and
Hamm, Spielriume eines Pfarrers vor der Reformation.

On the key role of model sermon collections within the late medieval and early modern
communication system, see d’Avray, Medieval Marriage Sermons; Thayer, Penitence, Preaching
and the Coming of the Reformation; Frymire, The Primacy of the Postils.
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Passion. The analysis will highlight the crucial role of this type of sermon in
the dissemination of theological concepts as well as in the popularization of an
affective approach to the meditation of the Passion. Thanks to preaching and
mediated by it, this approach went well beyond the readership of devotional
and mystical texts. Even more, preaching created the space and provided the
opportunity for a public, collective, and intensified form of meditation on
and re-enactment of the Passion, in what was a defining socio-religious action
by a community of faithful, gathered around the pulpit and accustomed to
the ‘art of hearing’®

A Fifteenth-Century Bestseller and its Elusive Author

Before immersing ourselves in the analysis of this Passion sermon, we need to
contextualize the Quadragesimale and its author. Although this was one of the
most popular books of the late fifteenth century, its origins and history are still
a partial mystery — surely more intricate than what is generally reported by
the scholarship, which largely relies on André Murith’s 1940 monograph that
remains the only full-length work devoted to these sermons.? It shows that the
Quadragesimale printed under the name of Johannes Gritsch circulated earlier
on in manuscript format as an adespota sermon collection, i.e. without any
attribution, which Murith connected with the sermons of Conrad Griitsch.
While this reconstruction holds true, its conclusion that the Quadragesimale
should be attributed to Friar Conrad is far from irrefutable. Indeed, it is not
only the authorship of the Quadragesimale that remains a riddle, but also the
relationship between manuscripts and printed editions which is much more
complex than what Murith assumed, as the analysis of the Passion sermon
will make clear.

Conrad Griitsch was a Conventual Franciscan preacher and theologian. As
a friar, his education brought him to the studium of Strasbourg (c. 1424-1429)
and to the universities of Paris (between 1429 and 1435) and Vienna (1435-1437).
Next he served aslecturer in several convents of the Upper Germany province
(Zurich, Mulhouse, Bern, Freiburg) and later on, in 1451, he had the time to
continue his studies in Heidelberg.” Among his own manuscripts, the explicit
of a Lenten sermon collection describes it as ‘work collected by me, friar
C. Grutsch while I was lector in Freiburg im Breisgau’, hence indicating that
it was composed probably between 1458 and 1461, while Conrad was in that

I refer here to Hunt, The Art of Hearing, whose analysis can be applied quite well also to the
late fifteenth century. On preaching as a specific and dynamic lieux de savoir, see Boonstra,
‘In Ecclesia Nostra’ — he focuses on the practise of the collatio within the houses of the
Brothers of the Common Life, yet his considerations can be partially extended to preaching
in general.

9 Murith, Jean et Conrad Griitsch.
10 On his life, see Murith, Jean et Conrad Griitsch, pp. 27-37.
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city." Murith suggested that this collection can be considered as the basis
— oras even a draft — of the Quadragesimale later printed under the name
of Johannes Gritsch.” This position has been generally accepted by scholars,
although it remains an hypothesis in need of validation.” When one turns to
the Quadragesimale, internal references suggest that its sermons (or at least,
part of them) were written between 1440 and 1444 (considerably earlier than
the manuscript surely written by Conrad). If Conrad was the author, it would
mean that a significant portion of these sermons was composed while he was
in Basel, where he was registered as member of the Council on 27 October
1441 What we know for sure is that by the early 1460s the Quadragesimale
was circulating in manuscript format. The oldest surviving manuscript dates
to 1462 and was copied by Leonhard Troubach (d. 1483), a secular priest of
Mulhouse, one of the cities where Conrad had been active.” In this and the
other surviving manuscripts, the Quadragesimale is always presented without
any attribution, even when the copyist was a Franciscan friar.”

Murith pointed out the marked differences between the Quadragesimale
and the sermons that Conrad certainly wrote while he was lector in Freiburg;
yet, instead of problematizing this point, he overstated their closeness and
suggested as an explanation the idea that Conrad had reworked his own
sermon collection. However, the relationship between the two Lenten sermon
collections and especially the authorship of the Quadragesimale appear as
issues that still need to be solved, since several other options are possible,
besides that suggested by Murith. Between 1458 and 1461, Conrad could
already have had access to a copy of the anonymous Quadragesimale (or parts
of it) and have used it for his own sermons. Or vice versa: someone might
have reworked the sermons by Conrad — something all the more possible
considering that the manuscripts of the Quadragesimale show that several
people had worked on its text, as we will see.

‘Et sic est finis huius operis collecti per me fratrem C. Grutschum dum temporis lectorem

in Friburgo Ochlandie. Deo laus et gloria’; Wiirzburg, Library of the Franciscan Conventual
Convent, MS Herb. I 38, fol. 238"; quoted in the description of the manuscript provided in
Murith, Jean et Conrad Griitsch, pp. 68—71. Conrad is documented in Freiburg between 1458
and 1461, yet he might have remained in the city longer, since the next information available
dates to 1468, when he was guardian of the convent in Mulhouse. The manuscript, which at
one point was recorded as lost during World War 11, at the time of my research (2021-2022)
was in a depository with a view to it being transferred to the Di6zesanbibliothek of
Wiirzburg. For this reason, it was not possible for me to consult it. I am grateful to Dr Katrin
Janz-Wenig and friar Andreas Fieback, who helped me to trace this manuscript.

See Murith, Jean et Conrad Griitsch, pp. 84-91.

See Roest, Franciscan Literature of Religious Instruction, pp. 10910 and Delcorno, In the
Mirror of the Prodigal Son, p. 116.

On the probable dating of the sermons, see Murith, Jean et Conrad Griitsch, pp. 66—67.
Murith, Jean et Conrad Griitsch, p. 33.

Basel, Universititsbibliothek, MS A V 7. See appendix for the information about this manuscript.
This is the case of Colmar, Les Dominicains, MS CPC 1953. See appendix for the information
about this manuscript.
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The nine surviving manuscripts attest to the early circulation of the text,
and yet it was its transition to print that rapidly and radically changed the scale
ofits dissemination — and consequently ofits role within the communication
system of the time. By 1474, it was printed in Nuremberg as Quadragesimale
fratris Iohannis Gritsch ordinis fratrum minorum.” The name probably derives
from that of Conrad’s younger brother, Johannes, who had been a canon of
St Peter in Basel and professor of canon law at the newly established university
of the city, where he also served as rector in 1468. He was not a Franciscan
friar, so the printed edition technically referred to someone who did not
exist. Probably there was some confusion between the two brothers, who
were conflated into a single person. However, given their different training,
it is plausible that Johannes had little or no part in the composition of the
sermons. In any case, the (fictional) name indicated in the editio princeps was
replicated in all the following editions.”® And they were many.

The Quadragesimale became a striking blockbuster, with twenty-four
incunabula editions printed between 1474 and 1497, and at least another four
releases in the early sixteenth century.”* After 1512 it went out of production,
but surely not out of use, as many notes of possession and traces of use
clearly indicate. Among the Lenten sermon collections of that period, only
the Quadragesimale de poenitentia by Roberto Caracciolo rivalled its dissem-
ination, with twenty-eight editions between 1472 and 1513.>* The success of
the Quadragesimale by Gritsch/Griitsch is even more striking considering its
rather obscure authorship, which surely did not immediately give it an aura
of authority.» We can safely assume that no fewer than 7000 copies of this
massive book were in circulation, as a tool adopted by generations of preachers

Johannes Gritsch, Quadragesimale [Nuremberg: n.a. 1474].

On his career, see Murith, Jean et Conrad Griitsch, pp. 8-17.

Some later editions added new details, which increase the confusion, such as the elaborated
colophon of the incunabulum printed in Nuremberg by Anton Koberger in 1479 (GW
11545). It indicates the author as ‘frater clarissimus ordinis sancti Francisci magister Iohannes
Gritsch de Basilea professor sacre theologie eximius’; Conrad was a Franciscan magister in
theology, while Johannes a professor in Basel.

In previous works, beside the twenty-four incunabula editions, I wrongly indicated

the existence of ‘at least other ten [editions] at the beginning of the sixteenth-century’;
Delcorno, In the Mirror of the Prodigal Son, p. 116. My mistake may derive from Thayer,
Penitence, Preaching and the Coming of the Reformation, pp. 17 and 36, which indicates
thirty-six editions of the Quadragesimale between 1450 and 1520 (with thirty-one incu-
nabula editions, something that does not find confirmation in ISTC and GW databases).
Further information on this printed sermon collection are available in:
<https://lentensermons.cls.ru.nl/collection/view/1/> (last accessed, 16 February 2024).
See Mariani, ‘Roberto Caracciolo’s Quadragesimale de poenitentia’.

The situation was different for other sermon collections competing in the same market,
such as those by Vicent Ferrer or Roberto Caracciolo; see Delcorno, ““Hoc est tempus
ascendendi” and Mariani, ‘Roberto Caracciolo’s Quadragesimale de poenitentia’. The case of
Gritsch is comparable to that of Johannes Herolt (d. 1468), who during his life had a limited
fame; see Siggins, A Harvest of Medieval Preaching.
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who, evidently, found it particularly apt for their professional task. Indeed,
among fifteenth-century sermon collections, Gritsch’s Quadragesimale stands
out not only for its widespread dissemination but also for the richness of a
quasi-encyclopaedic text that incorporates biblical exegesis, theological and
juridical issues, lively examples, and allegorical images. Almost 150 years ago,
Rudolf Cruel noted that a reader can experience the ‘embarras de richesses’
when facing the abundant material of this collection.** Yet, probably this
overflowing richness — and its formidable table of contents that helped the
reader to navigate such a teeming sea® — contributed significantly to make
these sermons highly appealing to preachers.

On the basis of the foregoing, an accurate definition of this sermon collec-
tion would be: the Quadragesimale composed by an anonymous Franciscan
German preacher (perhaps Conrad Griitsch) and later printed under the
name of Johannes Gritsch, who was wrongly labelled as a Franciscan. Since
this is undoubtedly too long a definition, I will describe the author simply
as a German Franciscan preacher and the text either as Quadragesimale
or — when confusion with other sermon collections may arise — as the

Gritsch/Gritsch Quadragesimale.

Between Manuscripts and Printed Editions:
A Process of Adaptation

The elusive identity of the author of the Quadragesimale is not the only
difficulty when studying this text. A second aspect to consider when analysing
its Passion sermon is the presence of different versions of this sermon
collection. The complex transmission of the Quadragesimale allows us to trace
the interventions of several actors involved in this process. This is particularly
visible in the Passion sermon and is worth noting, since we can safely assume
that professional preachers played a crucial role in the transformation of this
sermon. Hence, the differences visible in manuscripts and in printed editions
provide us with a concrete glimpse of the ways preachers re-elaborated this
sermon by emphasizing or downplaying certain aspects.

Cruel, Geschichte der deutschen Predigt im Mittelalter, p. 559. Cruel is one of the first scholars
who pointed out the relevance of this sermon collection (and still one of the few who
considered it), underlining the presence of Ovidian myths (pp. s58-61). Even earlier, the
collection was mentioned in Ammon, Geschichte der praktischen Theologie, pp. 85—95. Among
nineteenth-century scholars, precious groundwork is done in Hermann Oesterley’s 1872
critical edition of the Gesta Romanorum, which points out the abundant use of this source
in the Quadragesimale. It is relevant to note that one of the manuscripts of Conrad Griitsch
includes a section where he copied stories from the Gesta romanorum and from Aesop;
Murith, Jean et Conrad Griitsch, p. 73.

On the key role of these tools, see Pellegrini, “Tabula super sermones.
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This process of adaptation tells us something of the concrete use of this
Passion sermon. To appreciate it, we need to discuss the different versions of the
Quadragesimale briefly, particularly considering that Murith overemphasized
the stability of its sermons in two ways. First, he did not fully realize the degree
of difference between the manuscripts.*® Second, he asserted a monolithic
uniformity of the printed editions, overlooking the fact that they contain
significant variations, not only when compared with the manuscripts but
also between themselves.”

With respect to the first aspect, the Quadragesimale circulated as a manu-
script in two distinct versions. Murith correctly identifies the two traditions,
labelling them as group A and B, yet he largely downplays their diversity.>* This
is both wrong and misleading, since the differences are substantial at times,
as in the Passion sermon, where we find entire passages that are reworked
and sections either inserted or omitted.”” Group A includes the majority of
the manuscripts, while the group B manuscripts are closer to the printed
editions, as already indicated by Murith and as my analysis of the Good
Friday sermon will confirm.

As concerns the second aspect, Murith’s assertion that ‘tous les incunables
présentent le méme texte’ is wrong.** At the present state of the research, I have
been able to trace three printed editions that present significant differences.”
The editio princeps (Nuremberg, not after 1474 ) was arguably based on a group
B manuscript. Yet, it was not followed blindly by the second edition (Ulm:
Johann Zainer, 1475), which knew the princeps but, at least in some parts,
relied on a different manuscript.* Zainer’s edition was followed by several

Murith, Jean et Conrad Griitsch, pp. 48-53.

Murith, Jean et Conrad Griitsch, pp. 49—50 claims that the entire Quadragesimle would have
only ‘trois principales varaintes, du reste sans importance), saying that he compared the
manuscript of Basel (see appendix) and the edition Nuremberg, Georg Stuchs, 1488. My
study of the Passion Sunday sermon has already proved this assertion to be wrong. The
Good Friday sermon further confirms this point.

Murith, Jean et Conrad Griitsch, pp. 48—53. He states that the differences between the manu-
scripts are of minimal importance (p. 49); contradictorily, in a footnote he notes that the
manuscript in Colmar ‘contient plusieurs sermons raccourcis’ (p. 66), yet he did not discuss
this type of difference, since his focus was only on what may help ‘a découvrir le véritable
autour des sermons’ (p. 56).

At the present state of the research, it is impossible to say whether the interventions were made
to enrich the text by adding further details or instead to abbreviate it. Still, the differences are
the result of conscious interventions. Similar interventions are visible in the sermon for the
Passion Sunday; see Delcorno, ‘Classical Reception in Medieval Preaching), p. 107.

Murith, Jean et Conrad Griitsch, p. 48.

I do not consider here the expressions or passages in German that are changed in some
editions (mainly in those printed in France and Italy) and the transformation of the
paratextual elements.

This is clearly visible in the introduction of sermon 6 (4Y): the group A manuscripts

(Basel, UB, MS AV 7, fols 20"—21; BAV, MS Pal. lat. 384, fol. 87"), the group B manuscript
(Wolfenbiittel, HAB, MS Helmst. 379, fol. 29") and the 1475 edition have all a passage about
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publishers and dominated the early print market. Yet, its text was not definitive
either® The 1484 edition published in Strasbourg by the so-called ‘Printer
of the 1483 Vitas Patrum’ silently changed several passages. The reworking
is not advertised on the title page or elsewhere, and yet this book came to
monopolize the market, since its text was followed by the vast majority of
the later editions (all but one).** Once again, the Strasbourg editors surely
knew the earlier editions of the Quadragesimale, yet on some points they
relied on a manuscript, which most probably was one belonging to group A,
since in those manuscripts we find the majority of the variations or additions
introduced in the 1484 edition.’ This demonstrates that the transition from
manuscript to print was not done once and for all — at least not for this
sermon collection, for which a complex interplay between manuscripts and
incunabula can be traced. This interplay is part of the broader (and little
explored) phenomenon of the stability and instability of printed sermons.*
Nonetheless, several passages of the Passion sermon demonstrate that this
editorial process was selective. Only a few elements specific to group A were
reintegrated in the 1484 printed text. This dynamic shows a clear agency in
the adaptation of the sermon, one which most probably reflects the choice
and judgement of a preacher.

This description suffices for now to follow in our analysis of the Passion
sermon the way different preachers could adapt a blockbuster model sermon
in order to emphasize certain themes, helping us to better understand it as a

the end of time that allows to date the sermon to 1440 and that indicates 1460 among the
possible dates for the end of the world. This passage is absent in the editio princeps (perhaps
because some of the hypotheses were already surpassed at that time). This section was
already a bit different in Colmar, Les Dominicains, MS CPC 1953, fol. 18" (group B), which
changes the calculation from 1460 to 1480 and leaves the dates more vague. For a clear
example in the Passion sermon, see the episode of the slap on the Virgin’s face, which is
omitted in the editio princeps (note 99).

This goes beyond the inevitable small differences between each edition. For instance,

some corrections introduced by Anton Koberger in 1479 proved to be influential.

Based on the interpretation of an Ovidian myth, which occurs in the Passion Sunday sermon,
the two groups are identified in Delcorno, ‘Christ and the soul are like Pyramus and Thisbe),
p- 48. The three editions that I could not check at the time (see there note 67) are part of the
‘1484 Strasbourg group’

It is clearly visible in the interpretation of the tale of Pyramus and Thisbe. The extended
allegorical interpretation of the Ovidian myth is present in group A manuscripts: Basel, UB,
MS AV 7, fol. 1627; BAV, MS Pal. lat. 384, fol. 243r; Munich, BSB, MS CLM 3540, fol. 221"
(the manuscript dates to 1468). The short version is present in the group B manuscripts:
Colmar, Les Dominicains, MS CPC 1953, fol. 196" (I was not able to check this passage in
the Wolfenbiittel manuscript). I did not realize it in my 2016 article, which advances the
hypothesis that the additions could be due to the editorial intervention of someone working
on the 1484 edition in Strasbourg; I partially corrected my position in Delcorno, ‘Classical
Reception in Medieval Preaching), p. 107.

Preliminary consideration based on the sermons of Ferrer in Delcorno, “Hoc est tempus
ascendendi”, pp. 174—-80. On the interplay between manuscript and printed sermons see
O’Mara and Stoop, eds, Circulating the Word of God in Medieval and Early Modern Europe.
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flexible text. In the remainder of the chapter, for the sake of simplicity, I will
base my analysis on Zainer’s edition, which I take as an example of the textus
receptus, although I'will also mention the main differences in the editio princeps
and the 1484 edition. My analysis of key passages will also look at three of the
earliest manuscripts, namely those held in Basel and Rome (Group A) and
in Wolfenbiittel (Group B), which are described in the appendix.

The presence/absence of certain parts or the different phrasing of some
concepts are all elements that attest to the continuous process of adaptation
of the sermon. Still, while we will encounter some significant differences
between the manuscripts and the printed editions, such fluctuations of the
text should not dismiss the crucial fact that, with the profound uniformity
in terms of concepts and structure, this Passion sermon was at hand for
thousands of preachers scattered across Europe and helped many of them
to prepare their actual oral performances.

Between the Virgin and the Jews:
Fostering a Necessary Compassion

The introduction of the sermon deserves particular attention (appendix 1),
since it played a crucial role in setting the stage and manoeuvring the audience’s
emotions, so to involve them in a collective — and affective — meditation of
the Passion.”” This liminal section served to involve the listeners by eliciting
compassion. It aims to do so by introducing the polarizing characters of the
Virgin and the Jews.

The thema chosen for the sermon is Matthew 26. 38: Tristis est anima mea
usque ad mortem (‘My soul is sorrowful unto death’). For listeners familiar
with the Passion narrative, it immediately hinted at the voice of Jesus during
the agony in the Garden, and the word tristis foregrounded his own emotional
response to the Passion.* Still, the centre of the fictional stage is immediately
occupied by the Virgin Mary, who plays the role of co-protagonist of the
dramatic events. She is the paradigmatic ‘model of empathy and compassion™
that the listeners were forcefully asked to imitate, so to dissociate themselves
from the opposite behaviour, i.e. from the heartless indifference embodied
in the narrative by the ‘perfidi Iudei’ and, later on, by Judas.*°

The strategic relevance of the introduction is shared with numerous late medieval Passion
sermons, as shown by the elaborated prothemata of several contemporary English macaronic
sermons; Johnson, The Grammar of Good Friday, pp. xxv—xxvii.

On the key role of the interior and mental suffering of Christ in late medieval texts on the
Passion (in particular, in the German world), see Mossman, Marquard von Lindau and the
Challenges of Religious Life, pp. 37-143.

39 Johnson, The Grammar of Good Friday, p. 84.

40 See below, notes 56, 66 and 108—09.
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The German friar introduces the topos of the Virgin’s lament (one of
the key building blocks of late medieval Passion sermons) by referring
to the preachers’ habit of addressing her with the salutatio angelica at the
beginning of a sermon in order to obtain the grace for effective preaching.*
And yet, since the topic of the day ‘requires us to discuss the bitter (amara)
Passion of Christ and compassion of his mother’, to repeat the archangel
Gabriel’s joyful message would be counterproductive (appendix 1.4). This
pointis illustrated by a fictional dialogue, in which the Virgin rebuts each
word of the Hail Mary by saying that rather the opposite is true for her
on that sorrowful day. Indeed, she is full of bitterness (so rightly is she
called Maria, which means amara*) and miseria plena instead of gratia
plena, since she could not obtain the liberation of her son, which makes
her maledicta instead of benedicta, fully participating in the destiny of the
fruit of her womb, who on that day appears to be maledictus rather than
benedictus (appendix 1.5-9).

Griitsch/Gritsch did not invent this type of paradoxical dialogue to argue
for the impossibility of saying the Ave Maria on Good Friday. A similar fictive
dialogue introduces the Passion sermon by Vicent Ferrer (d. 1419) and Bernardino
of Siena (d. 1444), and the treatise on the Passion composed by Giovanni of
Capestrano (d. 1456), originally conceived as a Good Friday sermon.* And
several late fifteenth-century Passion sermons show similar features.** In an

On the widespread use of Marian prothemata see Delcorno, “A Lei nel principio andiamo”
The sermon relied on an established wordplay, used for instance by Bonaventure: ‘Secundo,
considera carissime, quod Maria in Passione filii sui valde amara fuit, quando suam ipsius
animam gladius pertansivit [ ... ] Etideo viscera Marie valde repleta fuerunt amaritudine ...’;
Bonaventure, Speculum beatae Mariae virginis, lectio 3: ‘De significatione nominis Maria. On
the patristic origin of these interpretations, see Thiel, Grundlagen und Gestalt der Hebrdisch-
kenntnisse der friithen Mittelalters, p. 351.

Ferrer, Sermones de tempore. Pars hyemalis, fol. ff3* (sermon in die Parasceve). Given the
dissemination of Ferrer’s sermons, it might be one of the sources of inspiration of the
Quadragesimale. Ferrer’s passage is quite brief, while the idea is more developed in the
Passion sermon that Giovanni of Capestrano composed in 1453, while he was preaching

the Lent in Breslau (Wroclaw); see: Budapest, National Library, Cod. Lat. 450, fol. 4™ (the
manuscript was copied in Bamberg in 1495 by the Franciscan friar Georg Aman; fol. 102Y);
BAV, MS Pal. lat. 496, fols 23" (the sermon is incomplete). On this text, see Delcorno,
‘Frater Fredericus predicavit’

A brief reference to the impossibility to pray the Ave Maria on the Good Friday — and
so the need to turn towards the cross, using the hymn O crux ave, occurs in the already
mentioned Passion sermon in Oswaldus de Lasko, Quadragesimale Gemma fidei, fol.

H7". A particularly emphatic and pathetic tone is used in Bernardino Busti, Rosarium
sermonum, 11, fol. 150™ (sermon 15), where first it is declared the impossibility to address
any person of the Trinity and then it is depicted an imaginary encounter of the preacher
with the Virgin. This time, after complaining that each sentence of the salutation angelica
is overturned on that day, the Virgin tells the preacher that he has to address ‘aliam
matrem [ ... ] que super omnia hodie meruit exaltari, que mihi abstulit filium meum,
namely the cross, hailed with a vernacular version of O crux ave. The same common place
is particularly developed in an anonymous late fifteenth-century Passion sermon held in
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embryonic form, the prothema of a Good Friday sermon of the Dominican
Jacobus of Lausanne (d. 1321) already hints at a similar idea, saying that while
‘itis usual’ in sermons to address the Virgin with the Ave Maria, this would be
impossible on that day, when she is full of pain.* A comparable idea occurs in
the Extendit manum, a widespread fourteenth-century Passion sermon that the
author of the Quadragesimale surely knew, as it becomes evident later on in
his sermon. In that text, the Virgin complains to the archangel Gabriel, asking
how his words hold true when her son must suffer in that way, receiving an
adequate theological explanation of the apparent contradiction between the
salutatio angelica and the events of the Passion.**

While the genealogy, evolution, and dissemination of this preaching topos
still needs to be traced, what is noteworthy is that the voice and the point
of view of the Virgin introduce the audience to the Passion, whose events
are briefly evoked from the moment in which she saw her beloved son in
the hands of his enemies to his ‘most unholy death on the Cross’ (appendix
1.9).# This graphic list of key moments of the Passion functions as a trailer
for the following fully-fledged narrative and relies on the familiarity of the
audience with these events.** They are evoked with just one or two words,
which activate not only the personal/collective memory of the listeners

Colmar, Les Dominicains, MS CPC 150, fols 179"-91": 179"-81". On this manuscript, see
Landmann, ‘Die spatmittelalterliche Predigt der Franziskaner-Konventualen, pp. 33-36.
‘Consuetum est in principio aliorum sermonum invocare virginem pro gratia impetranda
et merito quia ipsa est fons et plenitudo gratie, sic salutavit eam angelus: Ave gratia

plena. Sed persona existens in angustia et dolore pro tunc non curat salutari. Beata virgo
in die passionis fuit in maximo dolore, impleta prophetia Luce 2: Tuam ipius animam
pertransibit gladius; gladius perforans filii corpus perforavit cor virginis propter quod ipsa
non curat hodie salutari, unde potet dicere: Nolite me vocare Noemi, id est pulchram vel
gloriosam. Igitur non salutabimus eam sed in loco orationis faciemus signum crucis in
memoriam dominice passionis’; BAV, MS Vat. lat. 1250, fol. 100" (cf. Schneyer, Repertorium
der lateinischen Sermones, 111, no. 71/207). I am grateful to Jan Odstr¢ilik who called my
attention to this sermon.

See the text edited in Ruh, Der Passionstraktat des Heinrich von St Gallen, pp. 153-54 and, for
its widespread German version, composed by Heinrich von St Gallen (d. after 1397) in the
same volume, pp. s—6. I will come back to this text later on in the chapter. In this sermon, the
dialogue is not in the introduction but in the narrative of the days leading up to the Passion,
namely on the Holy Wednesday. Whereas in the East this tradition is attested by earlier
authors such as Ephrem the Syrian (d. 373) and Symeon the Metaphrast (tenth century),

in the Latin world it dates back to a twelfth-century planctus, the Maestae parentis Christi,
attributed to Adam of Saint Victor (d. 1191) and later on widely used in the liturgy, which
reads: ‘Est istane gratia, | quam mihi retulisti, | Gabriel, dicens: Ave Maria, | gratia plena? ||
Sunt mihi contraria, | quae prius promisisti, | cum mihi nunc pro gratia | sint dolor et poena’;
Analecta hymnica Medii Aevi, p. 319. See De Vries, De Mariaklachten, pp. 88-89; Sticca, The
Planctus Mariae, pp. 50-58 and 71—78; Bino, Dal trionfo al pianto, pp. 233 and 243-46 (for an
analysis of the Maestae parentis).

Since Anselm, the believers were often asked to look at the events of the Passion ‘re-seeing
them through the weeping eyes of the mother’; see Bino, Dal trionfo al pianto, p. 174.

On the use of this type of list see Johnson, The Grammar of Good Friday, pp. 87-90.
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(for many probably intertwined with a visual memory) but also the emotional
response that the preacher aims to foster, channel, and control.*

The most striking detail is the Virgin’s description of the violence she
had to sustain when ‘the Jews cursed me, spit upon me, and struck me’
(appendix 1.8).° Her misadventure perfectly and purposely mirrors the
torments suffered by Christ, which are listed immediately afterwards. In
the wake of alongstanding theological and spiritual tradition, she embodies
the unsurpassed model of real and perfect compassion.® Moreover, the
first-person discourse of the Virgin immediately sheds a powerful negative
light on the Jews, who are introduced in the narrative by forcing the audience
to consider their brutal cruelty. The anti-Jewish tone serves to polarize the
emotions, with a pedagogical goal that becomes apparent in the aftermath
of the introduction.

Yet, before developing this aspect, the German friar solves the issue of
the appropriate prayer with which to close the prothema. He skilfully involves
the listeners, who instead of praying to the Virgin are asked to use their inner
eye (oculus mentium) to look with her at the cross and to direct their prayer
to it. Together with the identification with the Virgin and the assumption
of her point of view, the audience’s involvement is sought at several other
levels. First, the preacher invites them, with an inclusive first-person plural,
to pray collectively with the liturgical hymn: O crux, ave, spes unica (perhaps,
even singing it).** Then, he exhorts everyone to make the sign of the cross
(a powerful gesture that marks each body) while repeating, with Jesus, the
words of the thema: ‘My soul is sorrowful unto death’ (appendix 1.10-12).5 The
voice and the emotion of Christ and those of each listener ideally merged in
a perfect consonance, which mirrors the interaction between Jesus’s Passion
and the Virgin's compassion that are indicated, also in this dense passage, as
the key topics of the sermon.

Next, in what serves as introductio thematis, the preacher lightens the
emotional pressure of the discourse for a moment by introducing a scientific
digression on the effects of the perturbation of natural elements on the mood of

See Johnson, The Grammar of Good Friday, pp. 101-03.

The source of this graphic description is not revealed. The 1484 edition omits the detail of
the spits, while the group A manuscripts have a slightly different passage, where it is Jesus’s
face to be covered by spits (see appendix 2.8).

On the difference between her crying as perfect model of compassion and the weeps of
contrition of the penitent (whose champions are Mary Magdalene and Peter), see Bino,

Dal trionfo al pianto, pp. 195-96 and 214-15.

Among the Passion sermons that refer to the impossibility to pray the Ave Maria, this
famous additional stanza of the liturgical hymn Vexilla regis was used also by Giovanni of
Capestrano (who added also a Pater noster), Bernardino Busti (in the vernacular), and
Oswaldus de Lasko; Ferrer used instead the antiphon Adoramus te Christe.

This serves also as restatement of the thema, which — in a fully scholastic fashion — follows
the prayer after the prothema; see Wenzel, Latin Sermon Collections, pp. 11-12 — and for some
examples in Passion sermons, see Johnson, The Grammar of Good Friday, pp. xxvi-xxvii.
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the people as well as on the link between the suffering of the head and the rest
of the body:s* Yet, the latter point serves to immediately reiterate the necessity
of an intimate participation in the Passion: Christ as ‘our mystical head’ greatly
suffered in it, therefore, ‘cursed is the human heart that today does not suffer
for compassion together with its head’ (appendix 1.15). A lack of compassion
would be inhuman, even more so considering that the ‘insensitive’ natural
elements responded to the torments of their creator with signs (signa) that
manifested their turmoil and sadness.

By recurring to the rhetorical figure of the prosopopoeia, the German friar
here introduces a second fictional dialogue, in which he invites the audience
to ask the sun, the earth, and the rocks the reason of their unusual reaction to
the death of Jesus. In this way, the introduction already deals with the apex of
the Passion narrative. Moreover, as we will see, the sermon employs a circular
structure by returning to these miraculous signa at its end, when they are
interpreted in a penitential perspective. In the introduction, by stressing the
acoustic dimension of the crucifixion, the sun and the stars state that they
could not bear to listen to the crying of Christ on the cross and the weeping
of the Virgin below it.* Their discourse rapidly turns to a fierce anti-Jewish
attack. The darkness at the time of Christ’s death attested to the execration of
the Jews, who in their blindness (cecitas) are cursed and condemned to eternal
darkness and damnation. The concept is reiterated by the words of the earth,
which trembled with disdain when the warm blood of Christ touched it, and
by the rocks, whose breaking reproached the hardening of those who were
impermeable to any compassion. Here, the sermon makes clear the function
of its anti-Jewish rhetoric by saying: “Woe unto those similar to the most
miserable Jews’ (appendix1.23). The listeners were urged to distance themselves
from the behaviour — and destiny — of the Jews by performing and feeling
the right, codified, and obligatory compassion for Christ. Even the creation
participated in it, so a fortiori, it would be inhumane to remain insensible to
Jesus’s suffering: ‘Hence — the preacher says — to avoid being blamed for
such hardness and lack of compassion, each one has to repeat, with a grieving
heart, the words of the thema, that is: My soul is sorrowful unto death’ (1.24).

Once again, the audience is invited to repeat, appropriate, and inte-
riorize the words of Christ. The polarization of this emotional strategy
asks the listeners to step in and to take sides by joining the ideal model
of pain and compassion represented by the Virgin and by avoiding
the savage insensibility embodied by the Jews, who represent the neg-

The Quadragesimale often refers to natural or philosophical issues in the introduction of its sermons.
While in general these quotations serve the self-fashioning of the preacher as a learned person,
in this case, the reference to Averroes may serve also as a less predictable element, which elicits
curiosity, since the direction of the discourse is not immediately predictable.

On the relevance of the acoustic dimension in the late medieval commemoration of the
Passion, see Tamds Karath’s contribution in the present volume.
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ative counterpart and the opposite side of the emotional spectrum:*
arhetoric that was not without consequences in late medieval society.”

Changes in Tone: Reworking the prothema

The structure and main features of the prothema do not change in the different
versions of this sermon. However, a closer look at them allows us to see how
this section underwent a process of rewriting that introduced significant
alterations of tone. These differences show us in a concrete way how a preacher
— adapting the text — could increase the poignant tone or insist more on
certain (theological) points. To better understand key dynamics of the textual
transmission of this sermon, I include both versions of its prothema: appendix
1is based on the key printed editions and the Wolfenbiittel manuscript (i.e.
group B), while appendix 2 is based on two manuscripts of group A.

By looking at the printed editions, it is clear that they are based on a
manuscript belonging to group B. The comparison with the Wolfenbiittel
manuscript leaves no doubt about it. Moreover, the text is remarkably stable.
Still, there were some minor changes that were the result of attentive editorial
work undertaken by some publishers who had looked back (in a selective
way) at the earlier manuscript tradition.s* These alterations do not change
the tone of the discourse, yet they attest to an important phenomenon, since
they show us how in specific contexts some people involved in publishing the
Quadragesimale — despite the hundreds of printed copies already available —
still considered it valuable to also check a manuscript copy, if it was available.
This editorial work, albeit that it was not declared, distinguish the editions of

On the contraposition between the Virgin and the Jews in late medieval Christian culture
and its social function, see Despres, Tmmaculate Flesh and the Social Body’ and Rubin,
Mother of God, pp. 228-36. On the high-medieval root of this discourse, see Thnat, Mother of
Mercy, Bane of the Jews.

As first introduction to this vast theme, see Bestul, Texts of the Passion, pp. 69110 and
Rubin, Gentile Tales. More specifically on preaching, see Adams and Hanska, eds, The Jewish-
Christian Encounter in Medieval Preaching — in particular the essays by Regina Schiewer,
Maria Giuseppina Muzzarelli, and Filippo Sedda — and the recent balanced evaluation in
Roest, ‘Giovanni da Capestrano’s Anti-Judaism within a Franciscan Context’

For instance, the second edition prefers ablutio and ambasiata instead of absolutio and
salutatione (appendix 1.4), which were used in the editio princeps (appendix 1.1 and 1.4). The
forms chosen by the second edition occur already in the manuscripts, from which the detail
of the rocks crumbling on the palms also comes (appendix 1.22 and 2.21). When considering
the 1484 Strasbourg edition, it is even more visible that its changes stem from a manuscript,
which evidently someone involved in this publication had at his disposal. In particular,
before a quotation attributed to Jerome, both this edition and the group A manuscripts insist
on the image of Christ as mystical head of the Christians, with a reference to Colossians 1. 18,
as well as on the need to show compassion for him (appendix 1.23 and 2.22-23). Still, the
1484 edition is very selective in this process. Its text takes some elements from a manuscript
of group A, yet it does not follow it entirely.
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1475 and 1484 from those that simply replicated what was already available and
successful on the market.* Furthermore, the process was somehow bidirectional.
An earlier manuscript could be updated/corrected on the basis of a printed
edition. This is visible in the manuscript of Wolfenbiittel, where a late
fifteenth-century hand, different from that of the copyist, introduced marginal
and interlinear additions/corrections clearly based on a printed edition.*
Evidently, some of the preachers who used this blockbuster were quite attentive
even to details and nuances; preaching the Passion was a challenging task,
and they wanted to have the best text possible to hand.

While differences within group B do not affect the overall flow of the text,
things change when we compare it with the group A manuscripts. The building
blocks are the same, yet some parts have distinct details and a different tone.”
For instance, in the section on the impossibility of addressing the Virgin with
the salutatio angelica, Mary’s replies are more vivid and add some elements that
have a theological or dramatic relevance: her knowledge of her son’s willingness
to die (‘cognoverim velle mori’; appendix 2.5); the impossibility for her of
reaching him, due to the height of the cross (2.7); and the salvific value of
his sacrifice (2.9). Moreover, the Jews’ hostility is expressed in a less graphic
way, since Mary was insulted while following Jesus on his way to Calvary, yet
it is his face that was spat upon (2.8) — not hers. Therefore, although both
versions share an anti-Jewish rhetoric, group B insists on it more, as is also
shown by the exclamation: Ve similibus miserrimis Iudeis (1.23), which is absent
in group A. Moreover, while Mary is central in both versions, the printed text
is more insistent on her compassion, repeating this concept three times (1.4;
1.10; 118) instead of just once (2.4). Differences may therefore look minor,
but they nonetheless affect strategic elements of the text.

The very existence of these two versions shows that the introduction of
the Good Friday sermon was considered a crucial section, worthy of the time
and attention that a rewriting required. At the present state of the research,
it is impossible to say who reworked this section and when it happened.®
However, we can safely imagine that the work was done by some preacher,

This is the case of the 1479 edition by Koberger, which only introduced minimal corrections.
For an exemplary study of this phenomenon on a different (and more stable) type of text,
see Hellinga, ‘Poggio’s Facetiae in Print’.

See the apparatus in appendix 1. It is difficult to say which editions was followed. The
absence of the addition introduced in the 1484 edition (appendix 1.23) suggests it was one
of the earlier editions; on the basis of appendix 1.4 and 1.29, it might be the editio princeps
(see also note 68).

These differences expose to what extent Murith’s evaluation of the relationship between
manuscripts and editions does not hold true at an attentive analysis, as other major
differences that we will encounter in this sermon confirm.

As a comparison, see the introduction of sermon 7, which is remarkably stable between
manuscripts and printed editions; Delcorno, ‘Hidden in a European Bestseller’, pp. 57-59.
The presence of the two versions surely dates before 1473 and probably not after 1467 (the
earliest date of a group B manuscript).
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who shifted the description of the profile and role of the Virgin Mary and
who changed the intensity of the anti-Jewish tone.

Three Times Six: The Sermon’s Structure

Once the introduction has set the theological and emotional framework, the
German friar proceeds with a sermo historialis by following the (enriched)
biblical narrative in a chronological order. He announces that, while in the
previous days the listeners heard about the prophecies of the Passion, it is
now time to see how the perfidi Iudei realized those figurae and enigmata in a
cruel way (appendix 1.25).

The sermon is divided in three main sections. The first retraces the key
events of the six days leading to the Passion, from the eve of Jesus’s triumphal
entry into Jerusalem to the Last Supper. The second is a detailed description
of the Passion: it occupies more than half of the text and is divided in six
phases or stages (dietae), from the agony in Gethsemane to the crucifixion.*
The last section focuses (again) on the six signs that occur at the moment of
the death of Christ. In this way, the preacher progressively zooms in on the
moment of Jesus’s death.

Overall, while the three sections differ considerably in their length, the
symmetry of each being subdivided in six points shows the careful planning
of the sermon. The first section marks the six days, yet it does not introduce
their symbolic meaning. It only becomes evident at the opening of the second
section, which underlines the paralle] between the six days in which the Son
of God created the world — followed by the rest of the seventh day® — and
the six stages (dietae) of Jesus’s salvific transit from this world to the Father.®
The group A manuscripts further enhance the opportunity of this parallel
by saying that it was done ‘so that the end resembles the beginning’”

I translate dieta as phase/stage since in this sermon the term implies a reference to
movement beside that of time (see note 66). Since the organization of the Passion according
to the canonical hours was widespread in devotional texts, dieta might keep also a reference
to the parts of the liturgy (one of the meanings attested by Du Cange). Yet, the canonical
hours scheme does not play a significant role in this sermon.

Coherently, the thema of the following sermon (Holy Saturday) is: Et requievit die septimo ab
omni opere quod paterat (Genesis 2. 2).

‘Egressus. Sicut namque filius dei patris egressus de utero paterno per eternam generationem
in sex diebus universa creavit et formavit [om. W], et in septimo requievit, sic in egressu suo
[om. W] quo mundum egreditur ad patrem sex diebus [dietis, W] mundum reconciliavit et
in septima in pace quievit. In dieta namquam prima vadit ad ortum, ibi [ut, W] capitur [ ... ]
sexta interum ad Pilatum et ad crucem condemnatur’; Gritsch, Quadragesimale (Ulm:
Zainer, 1475), 48B. No differences in the 1484 edition, while both the editio princeps and
Wolfenbiittel, HAN, MS Helmst 379, fol. 346" have dietis instead of diebus.

‘Egressus Iesus. Sic namque dei filius egressus est in mundum in sex diebus creando et in septimo
quiescendo, sic ut finem assimilaret principio mundum in sex dietis reconciliando et in septimo
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The symmetry provided by the number six is repeated, when the last section is
introduced. The sermon receptus emphasizes the parallel between the six days
of the redemption and the six epiphanic signs at Jesus’s death (appendix 7.1).
The sermon’s inner logic suggests that probably there was some confusion
between dies and dietae. Group A confirms it. Its manuscripts highlight the
structural parallelism of the sermon more by mentioning here the six dies of
the creation, the six dietae of the redemption, and the six signa of the divine
manifestation (appendix 8.1).%

Next, the sermon closes with a plain narration of the entombment of
Christ, almost choosing a pianissimo tone for its end, in sharp contrast with its
emphatic beginning.* This at least in group B. Instead, the group A manuscripts
attest to a much more elaborate conclusion, which gives again a prominent
space to the lament of the Virgin by relying and quoting extensively from the
Planctus beatae Mariae (here as usual attributed to Bernard of Clairvaux) and
the Dialogus Mariae et Anselmi.” This extended version includes a dramatic
and moving description of both the deposition” and entombment of

queiscendo. Reconciliando igitur facit primam dietam ad ortum ut ibi capiatur [ ... ] Sextam
iterum ad Pilatum et ibi ad crucem adiudicatur’; BAV, MS Pal. lat. 384, fol. 319%

They present also a discussion on the function of these signs (appendix 8.2-3), absent in the
printed text.

An abbreviated final part, where silence prevails and with almost a fade-out effect of the
narrative, occurs also in the reportatio of the Passion sermon preached by Bernardino of
Siena in 1425; see Delcorno, “Vicent Ferrer e 'Osservanza francescana, p. 286.

The Dialogus dates to the late thirteenth or early fourteenth century and has a close relationship
with the immensely popular Planctus beatae Mariae (‘Quis dabit’), allegedly composed by the
Cistercian Ogier of Locedio (d. 1214) and circulating often under the name of Bernard; on
these texts, see Bestul, Texts of the Passion, pp. 50-56 (at pp. 165-8s, it publishes also an edition
and translation of the Planctus different from the one available in the Patrologia Latina). On the
Dialogus and its possible attribution to a Franciscan author, see also Cardelle De Hartmann,
Lateinische Dialoge 1200-1400, pp. 369—77.

About the deposition, after the description of the arrival of Nicodemus and Joseph of
Arimathea, it reads: ‘Bernahardus: Unus clavus de manibus cadebat [rectius: clavos | ... ]
trahebat], alius ne caderet corpus exanime sustinebat. Hos autem ut vidit Maria volentes
deponere corpus lesu quasi de morte resurgens paululum revixit spiritus eius et ut poterat
ministerium adhibebat. Stabat igitur levans brachia sua in altum et manus Christi dependentes
supra pectus triste trahebat ipsa filium suum. Et cum de cruce ad terram positus esset supra corpus
ruens pre inmensitate doloris quasi mortua stetit et transire non posse visa est; stabat ad caput filii
sui extincti mater amarissime plangens, lacrimis eius faciem rigans, manibus cancellatis dicens:
“O mesta mater, o dolens virgo! Quid fecisti fili dulcissime? Quare Iudei crudelissime crucifixerunt
te? In gremio meo, te mortuum teneo, tristissima mater. Fili mi, ubi est totum gaudium quod in
nativitate tua habui? Ve michi! — inquit — in dolorem et tristiciam versum est gaudium meum”. Et
secundum Bernahardus de planctu virginis, de verbis archangeli Gabrielis querulabatur dicens:
“O archangele Gabrihel, omnia contraria venerunt eorum que michi dixisti. Dixisti enim: Ave”
— recita ut prius’; BAV, MS Pal. lat. 384, fol. 332" I mark in italics the sentences clearly derived
from the Pseudo-Bernard. The last part (‘Quid fecisti [ ... ] gaudium meum’) is not present

in Planctus beatae Mariae (‘Quis dabit’), ed. by Migne, col. 1138, yet it occurs in the version of
Planctus beatae Mariae (‘Quis dabit’), ed. by Bestul, p. 180.
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Jesus.” The first passage also suggests to future preachers the possibility of
introducing here the Virgin’s complaint to the archangel Gabriel; it would be
either a different option instead of using a similar commonplace in the sermon
introduction or a way to create a circular text, touching upon this theme both
at the beginning and at the end of the sermon (as indeed it already does with
the repetition/variation of the signa at the death of Christ).”

Also in this case several hypotheses can be made. These scenes could be
easily added to the sermon at a later stage to match widespread expectations
in retelling the Passion.” Yet, they could also be cut out in printed editions
(or their source) to keep the sermon’s end more focused on conversion or
more functional to actual preaching practices. In both cases, this shows us
once again how this model sermon was actually reworked (arguably by some
preacher) to match different pastoral needs and, perhaps, even the distinct
expectations of the audience, who might have asked for shorter sermons (as
ithappened to the anonymous Italian preacher in Foligno and Pisa) or might
have been keen to hear (better, to participate in) the emotional description
of well-known episodes of the Passion.

In any case, the whole third section appears to be far more developed in
group A. This is also visible in the section about the signa, which includes,
for instance, a more elaborate discussion on the solar eclipse and a detailed
account about Longinus.” Other parts of the sermon have significant

Also the scene of the entombment relies extensively on the Planctus Mariae: ‘Videns autem
mater quod vellent eum sepilire volebat et ipsa sepiliri cum ipso ut dicit Bernharus: Et erat
innixa super eum amplectens et deosculans dicebat: “Miseremini mei, saltem vos amici
mei [ Job 19. 21]. llum ad huc paululum reliquite mihi ut faciem illius valeam contemplari
et aliquantulum consolari. O karissimi, nolite tam cito tradere sepulture, date illum misere
matri sue [ ... ], aut si ponitis eum in sepulchro, me miseram et cum eo sepelite” Iohannes
vero sibi respondit: “Scis domina karissima quod aliter esse non potuit et genus humanum
sic redemi debuit”. Ergo penebant Iesum in sepulchro sed mater retrahebat filium ad

se. Omnes enim cum matre amarissime flebant ...”; BAV, MS Pal. lat. 384, fol. 332". The
episode follows closely the Planctus beatae Mariae, ed. by Migne (col. 1140), apart from the
rationalizing intervention of John, which again comes from the Dialogus Mariae et Anselmi
(col. 287).

The lament of the Virgin with Gabriel does not occur in the Pseudo-Bernard’s Planctus, yet
it was widely present in Passion meditation, in the Extendit manum and the Angeli pacis (see
note 46). In Gritsch/Griitsch’s sermon, it follows immediately a scene taken (with some
variations) from the Dialogus Mariae et Anselmi (cf. col. 287): “Tunc secundum Anshelmum,
accedens Iohannes ewangelista cecidit super pectus eius plorans et dicens: “Heu, heu, de
illo pectore heri potabam dulcia et delectabilia, hodie tristitia et lamentabilia”. Tunc Maria
Magdalena omnibus plus flere cepit [ ... ]. Venit etiam Iacobus frater domini fidelissimus et
dixit: “Heu domine et magister [ ... ] Tunc ceteri discipuli omnes occurrebant lacrimantes
super eum’; BAV, MS Pal. Lat. 384, fol. 332"

Many of the most diffused meditations on the Passion expanded upon the events after
Christ’s death and emphasized the emotionally charged description of his deposition and
entombment; an exception was the Pseudo-Bede, De meditatione passione Christi per septem
diei horas libellus; cf. Bestul, Texts of the Passion, pp. 55—56.

See BAV, MS Pal. lat. 384, fols 330'—31". The same developments in Basel, UB, MS AV 7, fols 250"—s1".
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differences too.”® Still, the last section really appears to be the result of a
profound reworking: albeit its basic structure remains the same, there is
not only more material but also different interpretations, such as about the
rupture of the veil of the temple. Within a shared penitential framework, in
group A manuscripts, this becomes a symbol for the Passion as the event that
gives to anyone the possibility to see their sin and repent (here is inserted the
story of Longinus recovering his sight thanks to the blood of Christ); while
in the sermon receptus it stands for the necessity of overcoming shame and
fully disclosing one’s conscience in front of the confessor (cf. appendix 7.4
and 8.10-11). Moreover, speaking of the geographical extension of the eclipse,
the two versions present opposite opinions, one supporting and the other
contesting Nicholas of Lyra’s authority.”” This latter type of change suggests
that probably more than one person intervened in the text — unless its author
changed his opinion over time.

Theology and Emotions:
The Farewell Dialogue with the Virgin

Moving to the main part of the sermon, it expands the biblical narrative with
the insertion of lively dialogues, mainly meant to stir the audience to feel
involved. The section devoted to the events of the days before the Passion
is scattered with dialogues between Jesus and his mother. A closer look at
them allows us to see how the preacher reworked his sources and how an
emotionally compelling story conveyed an elaborate theological discourse
for the listeners.

The first apocryphal dialogue between Jesus and his mother takes place
on Palm Sunday evening. When Jesus returns to Bethany with his disciples,
the Virgin in tears asks her son not to go to Jerusalem anymore, since his
enemies clearly are plotting against him. Yet, Jesus replies that the Scripture
needs to be fulfilled, including those parts that speak of his enemies” hatred.”

For instance, in the scene of the Garden, when Jesus scolds Peter who was unable to watch
and pray, the group A manuscripts introduce an admonition about being prompt to promise
but then unwilling to keep vows. It includes the Ovid’s myth of Laomedon, king of Troy:
‘Punit deus quoque graviter promissa non reddentes, quod patet per Ovidium quod cum
Laomedon rex Frigium vellet Troyam edificare Phebus et Neptunus pacto sibi auri modio
muros eius edificaverunt. Sed facta opera Laomedon pactum negavit et aurum quod
promisit recusavit [ ... ] tandem Hercules Troyam occulte ingrediens ipsam destruxit et
Laomedontem periurum occidit. Sic eciam multa mala proveniunt hiis qui promissa non
solvent’; BAV, MS Pal. lat. 384, fol. 320". No differences in Basel, UB, MS AV 7, fol. 229".
Text absent in the printed editions and in Wolfenbiittel, HAN, MS Helmst. 379, fol. 346"
While the textus receptus presents the opinion of Nicholas of Lyra, namely that the eclipse
occurred only over Israel, group A manuscripts openly contest Nicholas’s authority

(cf. appendix 7.2 and 8.5).

‘Quod mater pietatis oculis lacrimosis intuens, ut in Libro de vita Christi legitur, dixit: “O fili
mi, ecce iam video et considero principes sacerdotum contra te conspirasse, nec tua verba
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The sermon indicates the Liber de vita Christi — or as the group A manuscripts
simply state ‘in Vita Christi’ — was a source for this dialogue.”

The reference here is not to the most obvious candidates, namely Ludolph
of Saxony’s Vita Christi or the Meditationes vitae Christi.* The direct or indirect
source seems instead to be either the Extendit manum or, more probably, the
Angeli pacis, two widely disseminated fourteenth-century Passion sermons,
which are tentatively attributed by scholars to the Augustinian friar Michele
of Massa (d. 1337).% The Extendit manum sermon includes an elaborated
farewell dialogue between Jesus and his mother. It takes place on Holy
Wednesday, when Mary tries ‘to dissuade her son from the upcoming Passion
and addresses seven requests to Christ, which he answers with a lengthy
dogmatic refutation.® The Angeli pacis sermon, which might be a reworking
of the previous text, develops a similar idea, yet this time the Virgin's requests
are scattered throughout the days leading to the Passion.* Introducing this
feature, both fourteenth-century texts refer to a Liber de vita Christi, which
they attribute either to a non-specified Jacobus or to the namesake brother
of the Lord.* Probably, this was an indirect reference to the Meditationes vitae

valere in eis, nec miracula ut tibi conpatiantur. Rogo ergo te tue matris honore que te nutrivit
ut Ierusalim de cetero non revertaris”. Cui filius dulciter respondit: “Audi dulcissima mater
mea, iam per hoc verificari debet [verificatur, W] quod scriptum est de me per prophetam:
Odio habuerunt me gratis [ John 15. 25]”’; Gritsch, Quadragesimale (Ulm: Zainer, 1475), 48A.
There are not significant differences with the Wolfenbiittel manuscript (fol. 342), the editio
princeps (Nuremberg, n.a. 1474) and the 1484 Strasbourg edition; the latter simply has
proficere (as in group A) instead of valere.

Basel, UB, MS AV 7, fol. 236" and BAV, MS Pal. lat. 384, fol. 317~

On the occurrence of the title Liber [aureus] de vita Christi in the manuscript tradition of the
Meditationes vitae Christi, see Toth and Falvay, ‘New Light on the Date and Authorship of the
Meditationes vitae Christi, pp. 47-48.

On Michele of Massa and the possible attribution of these texts to him, see T6th and Falvay,
‘New Light on the Date and Authorship of the Meditationes vitae Christi, pp. 18—24. The
attribution remains uncertain, while more certain is the early fourteenth-century origin of
the two sermons. They are studied in Téth, ‘Pseudo-Apocryphal Dialogue’. Téth includes
Gritsch’s sermon among several Passion sermons that present the final discussion between
Mary and Jesus by echoing the texts attributed to Michele of Massa and derived from the
mysterious Liber de vita Christi (Téth, ‘Pseudo-Apocryphal Dialogue), p. 166). Yet, he does
not note either Gritsch’s reference to the Liber nor that the scene is anticipated to Holy
Tuesday (see below). Téth traces only the popularity of this apocryphal episode by listing
quite different texts, including a Passion sermon by Oswaldus de Lasko, which openly
contests the portrait of Mary given by this tradition (see note 95).

Toth and Falvay, ‘New Light on the Date and Authorship of the Meditationes vitae Christi, p. 19.
Toth suggests that they may be ‘two different recensions’ of the same sermon, yet stating that
the ‘relationship between the two texts is obscure’; Téth, ‘Pseudo-Apocryphal Dialogue),

Pp. 164-65.

To6th and Falvay argue that this would be a reference to the Meditationes vitae Christi, with
considerable implications for the debate on its origin; see Toth, ‘Pseudo-Apocryphal
Dialogue’, pp. 185-90 and Téth and Falvay, ‘New Light on the Date and Authorship of the
Meditationes vitae Christi, pp. 46—52 and 80-87. Their position is contested in McNamer,
‘Introduction’, pp. cxxxvi—cxxxvii. It seems to me that the distance between the Meditationes
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Christi, perhaps mediated by an earlier Passion sermon by Giovanni of San
Gimignano.® Arguably the author of the Quadragesimale took the reference
to the Vita Christi from one of these two sermons attributed to Michele of
Massa, since other passages of Gritsch/Griitsch Passion sermon are very
close to them. Still, since they referred to and paraphrased another source,
one cannot exclude the possibility that the German friar actually had access
to another branch of the same tradition.*

The sermon of the Quadragesimale taps into this tradition rather freely.
The dialogue between Jesus and his mother develops on three distinct days
(in this resembling more the Angeli pacis than the Extendit manum). After the
brief exchange on Sunday, the most dramatic and elaborate dialogue occurs
on Tuesday evening, when the Virgin falls half-dead (semimortua) at her son’s
feet, overwhelmed by the pain of hearing how on that day he had clashed
again with his adversaries and had even risked being stoned to death. Their
dialogue begins after Jesus lifted his mother and comforted her by promising
that they would spend the whole of the following day together (appendix 3.3).

This description and in particular the quite rare expression semimortua
have unequivocal parallels in a scene depicted by both the Extendit manum and
the Angeli pacis, with the first one referring it to the Liber de vita Christi, the
source that the Quadragesimale had also just quoted.”” The fourteenth-century

and the sermons attributed to Michele of Massa leaves open the issue of the relationship
between these texts, allowing the possibility that other sources played a role.

See the convincing argument in Téth, “The Earliest Reference to the Meditationes Vitae
Christi, pp. s3-60, which partially revises what said in his previous contributions (see

note 84).

It cannot be the Vita Christi tentatively attributed by scholars to Michele of Massa and
widely used as source by Ludolph of Saxony, since it misses the farewell dialogue between
Mary and Jesus; see Téth and Falvay, ‘New Light on the Date and Authorship of the
Meditationes vitae Christi, pp. 45-46.

‘Narrat Jacobus in Libro de vita Christi, quod die Mercurii, ante passionem Domini nostri
Tesu Christi, beata virgo Maria fuit in tanto dolore et in tam forti agonia quod pluries illa

die cecidit ad pedes sui dilectissimi filii semimortua. Et ratio fuit, quia dilectus filius eius,
sciens quod modico tempore volebat praesentailiter esse cum ea quia die Veneris sequenti
debebat in conspectu suo a perfidis Iudaeis crudeliter flagellari et crucifigi, voluit ante
mortem suam consolari matrem suam de sua presentia corporali et ideo per totum diem non
recessit ab ea, sed stetit cum ea in Bethania ...’; Extendit manum, in Prague, National Library,
MS XX.A.9, fol. 146" quoted in Falvay and Téth, ‘New Light on the Date and Authorship of
the Meditationes vitae Christi) p. 51. The authors point out that that the term semimortua is
rare before this text and the Meditationes vitae Christi (p. 35). The latter uses it several times,
yet to describe Mary’s reaction to other moments of the Passion (the encounter with Jesus
on the way to Calvary; the moment of Jesus’s death; the piercing of his side); the difference
is emphasized in McNamer, ‘Introduction) p. cxxxvii. Strangely, none of these scholars
mentions that already the influential twelfth-century Maestae parentis Christi (see note 46)
depicts the Virgin, under the cross, holding the dead body of Jesus by saying: ‘Plangit, plorat,
praestolatur: | quoadusque deponatur | corpus de patibulo. | O lachrymosus intuitus, | sedet
semimortua parens | et extincti funeris | in gremio tenet exuvias’; Maestae parentis, p. 319
(italics mine). This looks a possible source for the similar scene in the Meditationes vitae Christi.
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sermons situate the episode and the dialogue on Holy Wednesday, which
became the expected day for this type of scene. Instead, Gritsch/Griitsch
moved it to Holy Tuesday, showing that his source was most likely the Angeli
pacis, which has an identical episode with expressions extremely similar to
those of the Quadragesimale (appendix 4.).

Probably the German friar (or his source) summarized the scene of the Angeli
pacis, yet by introducing a main difference: although Jesus announced that he
would stay with his mother on the following day (Wednesday), their private
dialogue takes place on Tuesday evening.* The preacher not only anticipated the
dialogue but he also selected the issues to be discussed, increased the poignant
tone, and updated the theological discourse, for instance by mentioning the
very Franciscan idea of the immaculate conception. Introduced by noting
that, as ‘mater dolorosa, the Virgin could appropriate David’s lament for his
son Absalom,” in the fifteenth-century sermon Mary advances only two key
requests, instead of the five recorded in the Angeli pacis or the seven in the
Extendit manum.° First, she asks whether humankind could not be saved in a
different way. Jesus replies that it would be possible, yet the Scripture needs to
be fulfilled, something that implies his death.” Second, recalling how she had
already suffered many times for her son, Mary asks to die before him, so to
avoid the cruel and appalling spectacle of his death. This is impossible, Jesus
says, since it would not conform to her honour to experience the horrors of
death and to wait in limbo, while instead — after his resurrection — Jesus

In the Angeli pacis sermon, there are no other dialogues between Jesus and his mother on
Tuesday; their discussion continues instead on the following day (as in the Extendit manum),
with a passage that is very close to what the Quadragesimale has on the previous day; see
Prague, Strahov Monastery Library, MS DB.IIL4, fol. 123".

The same reference to Absalom occurs in the Angeli pacis, where it introduces the reference
to the Vita Christi and the Virgin's request to die before his son. The scene occurs before
the Holy Week, namely immediately after the resurrection of Lazarus, when the Synedrion
decides that Jesus must die and he retires in Galilee (John 11. 45-54): ‘Nunc consideramus
tristiciam cordis Marie cum audivit quod consilium principum fuerat de morte filii sui
dulcissimi [ ... ] nulli dubium quin beata Maria libentius voluisset mori quam videret mor-
tem dulcissimi filii sui, sicut in persona sua predixit David propter mortem Absalon filii sui
dicens: Quis michi det ut ego moriar pro te, fili mi. Satis aude virgo Maria rogavit filium suum
sicut legimus in libro de vita <Christi> quem scripsit ut dicitur Jacobus frater domini, ut sibi
hac gratia largiretur de morbo moriendo antequam ad martirium sue passionis, allegando
eis pulcherrimas et piissimas rationes. Dicebat enim: “Exaudi matrem, fili mi, nosci enim
quomodo dicit Scriptura...”; Prague, Strahov Monastery Library, MS DB.IIL4, fol. 122",
The requests in the Extendit manum are partially published in T6th, ‘Pseudo-Apocryphal
Dialogue), pp. 194-97. Based on a different manuscript, a large part of this sermon is
published in Ruh, Der Passionstraktat, pp. 152—65. In the Angeli pacis, the Virgin presents
five requests to Jesus on Wednesday; Prague, Strahov Monastery Library, MS DB.III.4,

fols 123'-124".

On the scholastic origin of this theological argument, see Téth, ‘Pseudo-Apocryphal
Dialogue), pp. 176-82.
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will be able to welcome her in heaven immediately after her death, as it suits
the ‘mater filii dei immaculata’ (appendix 3.9).

In both the Extendit manum sermon and the Meditationes vitae Christi, on
Holy Wednesday the Virgin and Mary Magdalene ask Jesus to celebrate Easter
together in Bethany, instead of going to Jerusalem and this request triggers the
final dialogue between Jesus and his mother.”> The German friar reworked this
episode and, again, he moved it to a different day, namely on Holy Thursday,
after Jesus already commanded his apostles to go to Jerusalem and to prepare
for the Last Supper there (appendix 5). The scene depicts how the Virgin, in
tears, repeatedly hugs her son and how, once she realizes that the time ofhis
death has come, she declares her intention to fully share his destiny, in what
is an effective declaration of love: Twill never leave you: if you go, I'll go too;
if you stay, I'll stay” (5.5).* While Jesus replies that he must go to Jerusalem
to fulfil the will of God his father, he allows the Virgin to accompany him
along the way. Yet the separation between them is inevitable, something that
results for Mary ‘more painful than a two-edged sword piercing her heart’
(5.7) — echoing the ever-present prophecy of Simeon.

By emphasizing once again the role of the Virgin and her exemplary desire
to take part in the Passion of her son, this type of dialogue presents her as the
perfect and idealized disciple. However, she also dares to ask crucial questions
(and almost to express doubts) about the Passion and its inescapable necessity.
In this way, the moving conversation between Jesus and Mary aims both to
foster emotions and to nourish the intellect of the listeners. Their dialogue,
in fact, disseminates and ‘popularizes’ key issues, that are usually discussed in
scholastic theology. It is a powerful tool for memorizing and disseminating
scholastic elaborations in a simplified and yet not oversimplistic manner.**

The similarity of the two scenes is the main argument to support the hypothesis that the
Liber de vita Christi mentioned in the Extendit manum sermon is the Meditationes vitae
Christi; see Falvay and Téth, ‘New Light on the Date and Authorship of the Meditationes
vitae Christi, pp. 5051, with further nuances (namely, the possible mediation of a sermon
by Giovanni of San Gimignano) in Téth, “The Earliest Reference to the Meditationes Vitae
Christi

It may echo Ruth’s reply to Noemi (cf. Ruth 1. 16). References to this story (with an applic-
ation to Mary) occur in Passion sermons, as we have seen in Jacobus of Lausanne, who
derived the thema of one of his Passion sermons from this book (see note 45).

Téth, ‘Pseudo-Apocryphal Dialogue’ highlights this function in the Extendit manum. The
fact that already in early fourteenth-century Latin texts there is this questioning of the
necessity of Jesus’s death suggests some caution in evaluating the development of this theme
in fifteenth-century English vernacular texts, which McNamer suggests should also be seen
as ‘a vehicle for moral and political protest’ and as a way ‘to explore and contest the notion
that the violent destruction of human bodies [ ... ] can be a legitimate means to an end’;
McNamer, Affective Meditation, p. 19. Instead, McNamer’s ideas find indirect confirmation
in the objections moved by some preachers to an overemotionally charged description of
the Virgin, who does not passively accept and almost attempts to ‘hijack’ the Passion — this
sort of position highlights that (male) theologians could perceive it as problematic or even
subversive; see next note and more extensively Delcorno, ‘Mary Unchained’.
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The way it achieves its goal by using an affective and emotionally intense
language shows that any rigid dichotomy between scholastic and affective
theology looks rather artificial when considering this kind of text. Still, one
must also note that this representation of the Virgin, who is not resigned to her
son’s cruel destiny, who begs him to change his path and looks for alternatives
in divine plans, was widespread but not obvious or unchallenged, even among
Franciscans. For instance, a Passion sermon of the above-mentioned Oswaldus
de Lasko appropriates the tradition of the farewell dialogue but changes it
almost in a polemical way, presenting a much more submissive Virgin and
stressing that she could not wish something different from God’s plan.*

Sitio: The Emotional Role of Dialogues

With the beginning of its second part, the sermon guides the listeners in the
commemoration of the events of the Good Friday. Here, the text quotes from
several sources — among which the Meditatio de passione Christi per septem
diei horas of the Pseudo-Bede, Nicholas of Lyra, and in particular Bernard of
Clairvaux — that serve either to explain or to dramatize the retelling of the
Passion. In a couple of key passages, the sermon relies on the Dialogus beatae
Mariae et Anselmi de passione Domini, which helps the preacher to foreground
again Mary’s own voice and point of view. First, when Jesus is already in the
hands of his tormentors, the sermon suspends the narrative and introduces
‘Anselm’ who asks the Virgin to tell him (and the listeners) what she did
during that fatal night. In this way, the authoritative voice of the Virgin tells
her version of the events. Also in this case, the German preacher re-elaborated
his source by selecting some passages from the Dialogus and by leaving out
other points, probably considered redundant or not functional to his sermon.*®
The quotation recalls: how the disciples told Mary that her son had been
captured, perhaps even killed; how these words pierced her heart as a sword,
as prophesized by Simeon; how she ran with the Magdalene to the house of
the High Priest Annas, trying to see Jesus, but without being allowed to enter.

Once Jesus announced in graphic details his passion to the Virgin, next ‘virgo mater profecto
dicere potuit: “O fili mi Iesu, Iesu fili mi dulcis, scio quod per te redimetur genus humanum
et quod amaritudo mee conpassionis erit amarissima, tamen non possum aliud velle quam
deus pater et tu, fili mi. Est certe mihi gaudium de hominis redemptione, sed et dolor de

tua conpassione, et vere si necesse esset, fili mi, tecum libenter vellem mori”. Unde non

est verisimile quod beata virgo secundum rationem noluisset filii mortem, quia exquo

scivit divinam voluntatem peccasset contrarium volendo, quod est absurdum dicere [ ... ].
Sic piissima anima virginis dilecto filio patient compatiebatur, tamen nullo modo est
dubitandum quoniam virilis animus eius et ratio constantissima tradere vellet etiam
unigentium pro salute humani generis, ut mater per omnia conformis esset patri.; Oswaldus
de Lasko, Sermones dominicales Biga salutis, fol. t8". In the same sermon, her behaviour is
similar in a previous dialogue (fol. t6").

96 The passage (see next note) is a selection of Dialogus beatae Mariae et Anselmi, cols 274—77.
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The Dialogus allows the preacher not only to fill in the gaps in the Gospel story
but also to let his audience hear the voice of the protagonists, reporting for
instance what the disciples told Mary or her lament outside Annas’s house.
Moreover, it portrays the Virgin as still hoping that her beloved son could
be set free and escape from death; she reaffirms his innocence by echoing
some of the key Old Testament passages traditionally connected with the
Passion.”” Later on, the sermon takes this idea further. Independently from
this source, it depicts how the Virgin, at the sound of trumpets announcing
the verdict against Jesus, thinks it might be the signal of her son’s liberation,
as she tells Mary Magdalene, being sorely disappointed to hear a public
messenger ordering for everybody to go ‘to the mount Calvary to attend the
crucifixion of the wretched seducer, the son of Mary’*® Immediately after that,
itis again a quotation from the Dialogus that depicts the Virgin’s participation
in her son’s via crucis, yet adding the violent detail of a Jewish guard who
strikes the Virgin’s face. His hand suddenly dries up and yet is cured by Jesus.

‘Anshelmus interrogat Mariam: “O virgo benedicta, ubi fuisti quando sic patiebatur filius
tuus dilectus?” Respondit Maria: “In domo sororis mee, matris Iohannis evangeliste. Et
venerunt discipuli lacrimabiliter currentes et clamantes: ‘O dulcissima domina, filius tuus
dulcissimus, magister noster, captus est et ligatus, et nescimus quo ducitur, aut sit occisus
vel quid factum sit de eo, et quando vidimus eum tam horribiliter tractare, fugimus ab eo’
Auditis rumoribus, licet prenoscerem quod genus humanum per eum sic debebat redimi,
propter maternum cordis affectum gladius doloris Symeonis animam meam transfixit

[cf. Luke 2. 35]” Anshelmus: “Quid tunc fecisti?” Maria: “Anshelme, amice karissime, statim
ut discipuli nunciant quid factum fuerat, cucurri velociter ad domum Anne, iuxta templum,
cum Maria Magdalena et audiens tumultum volebam intrare, sed non fui permissa. Unde
foris stabam plorans et clamans: Heu! dilecte mi fili, lumen oculorum meorum, quis dabit
capiti meo aquam et oculis meis fontem lacrimarum et plorabo die ac nocte? [cf. Jeremiah 9.1]".
Anshelmus: “O Maria, habuisti aliquam spem quod filius sic captus posset liberari?” Maria:
“Sic. Sciebam enim quod ita ingeniosus esset et facundus quod sperabam quod deberet se
excusare si ad iuditium perveniret; sed stabat coram eis tanquam agnus mansuetus, innocens,
nec aperuit os suum, nec respondit [cf. Isaiah s3. 7; Jeremiah 11. 19; Acts of Apostles 8. 32]. Fuit
etiam sic amabilis quod sperabam quod sibi compati deberent et modico tempore fuit ita
horribiliter consputus quod quasi leprosus [Isaiah s3. 4] apparebat™; Gritsch, Quadragesimale
(Ulm: Zainer, 1475), 49H. No significant difference in Wolfenbiittel, HAB, MS Helmst. 379,
fols 360"-61" and the 1474 and 1484 editions. The manuscript BAV, MS Pal. lat. 384, fol. 323
is similar, yet it abbreviates the first part by omitting the dialogue between Mary and the
apostles. The quotation of Jeremiah 9. 1 was the starting point of the widely popular Planctus
beatae Mariae, also known as Quis dabit (see note 71).

‘Et cum lesus esset ad mortem condemnatus et per sonitum [vocem, W] tubarum vel
aliorum instrumentorum innotuerat Marie mestissime, <ea> cucurrit cum Magdalena

cito ad audiendum et videndum quomodo esset de filio. [ ... ]. Et Maria ad Magdalenam:

“O dilecta Magdalena, quid tubator ille velit? Forte revocata est sententia mortis filii mei”.
Etipse clamavit ex parte Cayphe et Pylati et omnium principum sacerdotum: “Precipio
omnibus magnis et parvulis ut statim vadant ad montem Calvarie ad videndum crucifiggere
pessimum seductorem filium Marie”. O quantus dolor in corde virginis tunc extiterat quem
certe nullus pro magnitudine posset enarrare’; Gritsch, Quadragesimale, 491. No difference
in Wolfenbiittel, HAB, MS Helmst. 379, fol. 366". Minimal differences, yet not of content, in
BAV, MS Pal. lat. 384, fol. 326".
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This final healing miracle parallels the episode of the soldier’s ear in the
Garden (Luke 22. 51) and that of the slap during Jesus’s trial (John 18. 22; the
sermon even says that it was the same person), confirming once again the
perfect participation of Mary in the sufferings of her son.®

Alook ata further example shows how this German friar was able to develop
this type of discourse even more independently from his sources. Within a fairly
standard discussion of the seven last words of Christ on the cross (a must-have
devotional scheme in Passion sermons), he highlights particularly Jesus’s thirst,
famously expressed by the word: Sitio (appendix 6). The preacher explains it
mostly as spiritual thirst and underlines the paradox of the creator of any (real
and spiritual) water who now suffers from thirst. Next, he emphatically asks
Jesus to explain the nature of his thirst and he replies by saying that it needs
to be quenched by God the Father, the Virgin, and each believer. It follows a
moving dialogue, rich in images built with sophisticated biblical echoes. This
dialogue assumed (in the readers as well as in the audience) a certain degree
of familiarity with the Scripture, such as when Jesus asks God that the blood
and water springing from his side shall ‘extinguish the flame of the sword that
obstructed the way to the tree oflife}, hence opening the way to salvation for
those who have faith and do penance. Again, the Virgin expresses her desire
to help Christ by quenching his thirst with an unstoppable torrent of tears
running from the winepress (torcularium) of her heart, using a powerful term
thatimmediately would activate a rich textual and visual memory connected
with the Passion.”® Finally, Jesus directly addresses the listeners from the

‘Anshelmus: “O Maria, quid tunc factum est cum filio tuo benedicto?” Maria dicit:

“Cum educeretur filius meus [ ... ] volui etiam sequi et videre filium meum, nec valui pre
multitudine populi [ ... ]. Tandem, una cum Magdalena deliberata per quandam viam
adiacentis platee circa quandam fontem cucurrimus, ut illi obviam veniremus. Tunc

venit dilectus filius meus, consputus deformatus et oppressus maximo dolore, qui me
intuens benigne se gravi cruce inclinavit dicens: ‘Ave mater’. Ego et festinanter accurrens
amplexando et osculando, unus de ministris qui prius in domo Anne Iesum percussit

[cf. John 18. 22], manum levavit et me in maxillam percussit ut in terram caderem, et statim
manus percutientis aruit quam filius meus curavit”; Gritsch, Quadragesimale (Ulm: Zainer,
1475) 491 In the Dialogus, Jesus thanks the Virgin for what she did for him and for following
him also among insults; it does not mention the episode of the slap (also details such as the
consputus and the weight of the cross are absent); Dialogus beatae Mariae et Anselmi, col. 282.
The editio princeps cuts the episode of the slap (cf. Gritsch, Quadragesimale (Nuremberg
c.1474), 491), which however derives from the previous manuscripts; see both Wolfenbiittel,
HAB, MS Helmst. 379, fol. 368" and BAV, MS Pal. lat. 384, fol. 327" The story may be
influenced also by the ancient and widespread tradition (present for instance in the Legenda
aurea) about the Jews who attacked the Virgin's body while the apostles were carrying her
bier to the tomb: the offender’s hands withered (or were cut off by an angel) and only when
he proclaimed his faith in both Jesus and the Virgin they were miraculously healed. On this
story and its inherently political value (‘this attack on Mary’s body is equally an attack on the
social body, on the Christian society that Mary represents’) see Shoemaker, ‘Let us go and
burn her body’. The Passion sermon, however, does not mention any conversion of this Jew.
Suffice to recall the visual tradition of Christ in the Winepress, particularly popular in the
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cross. By weaving some of the Old Testament passages traditionally linked
with the Passion," he urges them to feel compassion for him and to shed
tears from their hearts, so that his sufferings would not be in vain. In this way,
for a moment the preacher withdraws from his role as teacher, leaving it to
Christ himself** From the most authoritative chair, namely the cross, Jesus
instructs directly the listeners, who again are implicitly asked to follow the
example of the Virgin and to perform compassion.

Overall, it is hard to overestimate the primary role of Passion sermons
in the dissemination of this type of affective meditation. Mediated by the
voice of the preachers, this genre went far beyond the limits of its readership.
Sermons provided the opportunity for a public and collective experience of an
intensified form of meditation on the Passion, a central feature of the emerging
Frommigkeitstheologie (theology of piety).* The informal community gathered
around a preacher on that day — among whom we can imagine many people
who were largely accustomed to take part in an active and codified way in this
ritualized form of communication that was repeated every year — shared an
emotionally charged form of meditation and re-enactment of the Passion, in
what was a defining socio-religion action.*

Personal and Social Transformation

The insistence on compassion is crucial and yet not the final aim of the sermon.
The preacher guided his listeners in this affective meditation with very specific
goals in mind. The poignant account of the Passion is conceived as an extreme
appeal to sinners to repent, i.e. as the supreme effort to obtain the key result
of the whole Lenten preaching.”* This intention becomes utterly evident
in the third and last section of the sermon, where the prodigious signs that
occur at the moment of Jesus’s death are read tropologically in connection

fifteenth-century German area; see Marrow, Passion Iconography in Northern European Art,
pp- 83-94 and, for a more recent approach to the theme, Gertsman, ‘Multiple Impressions..
Passages such as Lamentations 1. 12 and Isaiah 1. 6, both echoed in this text (see appendix 6)
were ‘so firmly entrenched in the medieval imagination that the material seems an intrinsic
part of the Gospel accounts), to the point that a preacher usually ‘offered no signal that he
was quoting a biblical text’; Johnson, The Grammar of Good Friday, pp. 51 and 53.
Bernardino of Siena used a similar communicative strategy in his 1425 Passion sermon; see
Delcorno, ‘Vicent Ferrer e 'Osservanza francescana), p. 286.

On this concept see Hamm, “Was ist Frommigkeitstheologie?. On the region where Gritsch/
Griitsch operated as a particularly lively spiritual context see Hamm, ‘Der Oberrhein als
geistige und geistliche Region von 1450 bis 1520’

Within a partially different historical context, see the consideration developed in Steckel,
‘Concluding Observations'.

On the pervasive role of penitential themes in late medieval preaching, see Rusconi, Lordine
dei peccati, Thayer, Penitence, Preaching and the Coming of the Reformation, and Delcorno, In
the Mirror of the Prodigal Son.
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with the penitential practice (appendix 7).°* In this interpretation, the
rupture of the temple’s curtain symbolizes the fact that a sinner must not be
ashamed to confess their sins; the earthquake represents the necessity of the
contritio cordis; the opening of the sepulchres the need to disclose the secrets
of the conscience in front of the confessor, and so forth. Using a vivid and
quite impressive image, the German friar singled out implicitly the crucial
role of preaching in this salvific process. Recalling how the blood of the goat
(hircus) allegedly has the power to soften rocks, he states that much more
‘the warmest blood of Christ, which has poured out with utmost fervent love
for the sinners, needs to be poured through the ears to the most hardened
hearts, so to win and shatter their obduracy and to purify their conscience’
(7.4). As through an invisible channel, the salvific blood of Christ could
reach the listeners” hearts by passing through the ears. On Good Friday, the
preacher had therefore a formidable task. Through his skilful and moving
re-presentation of the Passion, he had to connect the redemptive sacrifice
on the cross with the inner life of the faithful.

The exhortation to conversion and penance was linked with the discussion
about the right way to participate in the Eucharist. As it is well known, this
had become one of the crucial rituals that listeners were asked to perform
during the Easter celebrations. By linking the faithful with Christ, the Eucharist
was expected to shape their personal and collective identity, manifesting
them as recognizable members of the Church.” When the sermon depicts
Judas betraying Jesus with a kiss, two moral considerations are introduced.
A general admonition warns against treacherous people who act like Judas
in the present time, namely by flattering others and then betraying them.
They are like snakes and eternal damnation rightly awaits them.”® However,
at a deeper level, the episode symbolizes three types of Christians who kiss
Jesus, that is, who receive the Eucharist with different dispositions. First there
are his true friends, who are moved by love and fervent devotion; they are
compared with the Virgin. Second, there are those who become his friends by
doing penitence after their misconduct; they are likened to Mary Magdalene.
Finally, there are those who simulate friendship, that is, those who access the
Eucharist knowing themselves to be in mortal sin or still with the intention
to sin: “They kiss Christ together with the treacherous Judas and are even
worse than him, since he betrayed Jesus materially, while you betray him

Although they keep a penitential interpretation of the signa, group A manuscripts present
a largely different and more extensive treatment of this section; see Basel, UB, MS AV 7,
fols 249'-s1" and BAV, MS Pal. lat. 384, fols 330"-31". Appendix 8 provides a sample of this
version.

On the role of Eucharist in late medieval society, see Rubin, Corpus Christi. On its
presentation in sermons: Bériou, ‘U'Eucharistie’

‘Hi sunt ut serpentes, venenum in corde et signum dulcedinis et amoris in ore’; Gritsch,
Quadragesimale (Ulm: Zainer, 1475), 44E.
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spiritually”* The preacher concludes this section by saying: “Videat ergo
unisquisque cui similis sit” (Each of you, therefore, must check which of these
you resemble)" — an admonition that required the listeners to perform
an instantaneous examination of conscience, in line with the idea that the
Eucharist was a dangerous meal, while the association of the sacrament with
akiss underlined the personal and demanding relationship with God implied
by this sacrament. However, as Jesus still addressed Judas in the Garden as
friend, there is still space for conversion, also for those who approached the
Holy Communion without the right disposition: ‘Regret and repent those
who yesterday received Christ with Judas, those who promised amends in
the previous years and have not amended their lives yet!"™"

However, personal conversion was not the sole goal the preacher had in mind.
Throughout the sermon, several times the German friar links the events of the
Passion to contemporary social issues, from unfair judgements to usury, from
fasting rules to gambling and swearing. Some references are quite developed,
such as those concerning the role and shortcomings of contemporary judges
that are discussed taking the cue from the trial of Jesus. The sermon recalls
the correct procedure to follow in a trial and that a judge should not rush his
judgement. He has to avoid Pilate’s negative example, and look instead to the
example provided by God, who offered a model of thoughtful judgement by
investigating Sodom carefully, albeit he knew already everything.” Justice

‘Sunt tria genera hominum Christum osculantium sub similitudine amicorum. Quidam
assimilantur esse amici Christi et sunt, sicut hi qui cum amore et fervore caritatis
communicant. Hi osculantur [Christum] cum Maria matre eius in signum vere dilectionis.
Quidam modo sunt, sed prius non fuerunt, sicut penitentes communicantes. Hi osculantur
Christum cum Maria Magdalena in signum vere reconciliationis. Quidam non sunt, sed in
factis sunt similes amicis; tales sunt qui communicant in peccatis mortalibus scienter, vel
habentes adhuc malum propositum ulterius peccandi, vel qui non reconciliati sunt cum
fratribus [et in tali invidia communicant]. Hi osculantur cum Iuda proditore et peiores sunt,
quia hic corporaliter, tu vero spiritualiter [quantum in te est] tradis Christum’; Gritsch,
Quadragesimale (Ulm: Zainer, 1475), 44E. The sentences put in brackets are introduced in
the 1484 edition; the first and second ones are also in Wolfenbiittel, HAB, MS Helmst. 379,
fol. 347" The last sentence is less confrontational in the editio princeps, where it appears in the
third person plural (‘illi vero spiritualiter tradunt Christum’). In group A manuscripts, this
passage is similar in the concepts, with some differences in the wording; see BAV, MS Pal.
lat. 384, fol. 320"

Gritsch, Quadragesimale (Ulm: Zainer, 1475), 44E. The group A manuscripts read: ‘Caveat
igitur quilibet seipsum quia secundum apostolum qui manducant hunc panem indigne
iudicium sibi manducant [1 Corinthians 11. 29]’; BAV, MS Pal. lat. 384, fol. 320",

‘Appellavit amicum quia paratus erat adhuc eum recipere ad amicitiam [ ... ]. O karissimi,
quam bonum est ita pio domino servire qui ita paratus est semper offendentibus parcere.
Doleant ergo et peniteant qui heri Christum cum Iuda susceperunt, qui omni anno
emendam promiserunt, nec adhuc vitam emendaverunt’; Gritsch, Quadragesimale

(Ulm: Zainer, 1475), 44E.

‘Hic attendere debent iudices qualiter Pilatus debito ordine non importune ad inquisitionem
Tudeorum Christum servavit, sed diligenti inquisitione sententiam distulit. Nullum
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was a sensible topic and the preacher returns to it repeatedly, exhorting his
audience to do justice to the poor and the oppressed.” With a direct address,
he vigorously admonishes judges: their corrupted decisions make them
responsible for innocent blood, as if they had condemned Christ; hence,
their unjust sentences condemn them to eternal torments."* Similar remarks
occur also against false witnesses, in particular those who distort the truth
for money."™

While the account of the Passion clearly favoured remarks on justice,
several times the sermon makes room to discuss less predictable topics. For
instance, the retelling of Peter’s first denial includes an annotation — absent
in group A manuscripts — on how present-day Christians do not resist even
small temptations: they readily ‘betray’ Christ by breaking the ecclesiastical
norms on fasting by eating dairy products or even meat, while the Jews are
absolutely adamant in refusing pork, and so they behave comparatively better,
something the listeners should be ashamed of.*® Later on, using again an
a fortiori argument, the Jews’ refusal to enter Pilate’s courtyard to keep their
purity opens the way to admonish Christians accustomed to spend time in
inns and pubs on the same days that they were nourished by the Eucharist."”

namgque reum potest iudex sententiare nisi prius convictus fuerit aut instrumentis testibus
innocentibus, aut facti evidentia aut sponte sine tormentis confessus fuerit, vel si post
tormenta in confessione perseveret [ ... ]. Debet igitur quilibet iudex diligenti inquisitione
causam discutere nec nimis precipitantur in negotiis sententicare sicut Pilatus fecit [ ... ].
Deus omnipotens, cui nihil est absconditum, ideo per se dignatus est inquirere utrum
clamor Sodomorum opere completus sit [cf. Genesis 18. 20-21], non quod hoc ignoraverit,
sed ut nobis exemplum daret ne precipites in iudicandis et discutiendis essemus negotiis,
et ne mala proximorum prius quisque presumat credere quam probare, id est examinare’;
Gritsch, Quadragesimale (Ulm: Zainer, 1495), 441. Minimal differences in BAV, MS Pal. lat.
384, fol. 324"

‘Sic iudices pro conamine laborare debent pro liberatione et defensione pauperum et
oppressorum, salva tamen veritate et justitia’; Gritsch, Quadragesimale, 441.

‘O vos iudices, attendatis quotiens innocentem sanguinem effunditis! Quotienscumque
namque iuditium pervertitis iudicando ex amore, odio, cupiditate tociens iustum et inno-
centem Christum ad mortem judicatis et vosipsos ad eternam cruciationes ...”; Gritsch,
Quadragesimale, 441.

The preacher attacks the contemporary Judas who testify the false for money, betraying in
this way God, who is the truth; Gritsch, Quadragesimale, 44B. Another remark against false
witnesses is introduced commenting on Jesus’s trial (44G).

‘Sic etiam multi per modicam temptationem carnis faciliter peccant et Christum per mala
opera negant. Nonne tu Christum negas quando contra statutum ecclesie ex levitate et
nulla necessitate lacticinia, butirum, lac, caseum comedis? Et utinam aliquando non carnes
comederent sine necessitate! Iudeus contra preceptum dei nullo modo carnes porcinas
comederet, etiam usque ad mortem. Christiani autem non timore morte, sed levitate mentis
prohibita comedunt. Estimare potes qui peiores sunt’; Gritsch, Quadragesimale, 44G.

No differences in Wolfenbiittel, HAB, MS Helmst. 379, fol. 348" and in the other printed
editions. The passage is missing in group A manuscripts, which read: ‘Sic et multi sunt

qui solum verbis pro re publica pugnant, sed cum perventum fuerit ad facta et ad verbera
pugnare cessat’; Basel, UB, MS AV s, fol. 241" and BAV, MS Pal. lat. 384, fol. 321",

‘Tudei nanque nolebant intrare ut manducarent Pasca [ John 18. 28], scilicet panes azimos,
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In developing these topics, a preacher was often expected to rely on his
repertoire of moral exhortations or on the cross-references system provided
by the sermon collection.” This is clearly visible, for instance, when Jesus tells
Peter to put away his sword. In the earliest printed editions, the episode ends
with an execration of murderers and the hint to further develop this topic:
‘O homicida execrabilis et damnabilis attende. Nota hic de homicidis™ The
1484 edition provides instead a reference to find the material to discuss this
theme: ‘O homicida execrabilis et damnabilis attende sententiam iudicis et
cave effusionem sanguinis. Nota hoc 38F"*° In the alphabetical system of the
collection, 38F refers to a passage of the sermon for the Saturday before Palm
Sunday. Following this reference, any preacher would find the exact point
of the book that gives the definition of murder, underlines its general moral
condemnation, and recalls the story of Cain. One has at hand all the material
useful for a brief expansion on this topic, including biblical and philosophical
quotations. In this case, the 1484 edition recovered a useful feature from the
group A manuscript tradition.” The same also happens in other passages,
such as the one on adultery.” Still, in this edition as in the previous ones,
often it is left to the preacher to find by himself the material for developing
an argument, probably considering that the task was greatly simplified also
by the detailed table of contents in the book, whose consultation would offer
several options to a preacher. For instance, mentioning heretics who have
secret doctrines, the group A manuscripts give an internal reference (‘Hic
nota de conventiculiis hereticis, 26X "), while the manuscript of Wolfenbiittel
and the printed editions state simply: ‘Hic nota de conventiculariis hereticis

vulgariter maczkiick, quibus septem diebus azimorum sic ab usu illius panis dicti vescebantur,
nec alicui licebat nisi mundo vesci. O christiane, [udei cavent se ab omni immunditia ut
comedere possint azimos panes qui non conferant gratiam, multomagis qui corpus Christi
accipit, panem celestem, qui vel vitam dat vel mortem eternam. Iudei non intrant pretoria
loca iudiciaria in festo, tu non societates et tabernas sive stubas ingredi debes, in quibus
fiunt iuditia temeraria, in quibus effunditur sanguinis innocentum per falsas oblocutiones,
detracciones, mormurationes’; Gritsch, Quadragesimale (Ulm: Zainer, 1475), 44H. The last
two words are missing in Wolfenbiittel, HAB, MS Helmst. 379, fol. 361™. The vernacular
expression is missing in the editio princeps, which leaves there an empty line. Yet, it is present
in manuscripts as mazkochen (Rome), maczkuchen (Wolfenbiittel), and maczckuch (Basel).
The group A manuscripts are briefer about inns: ‘Tudei in festo vitent pretoria in quibus
feruntur iudicia, tu magis vitare debes tabernas et societates in quibus fiunt iuramenta et
iudicia temeraria’; Basel, UB, MS AV s, fol. 243" and BAV, MS Pal. lat. 384, fol. 323".

Without these expansions, overall, an oral performance based on the printed model sermon
would last about ninety minutes, something that would have been considered too short for
the Good Friday in many contexts as we have seen above (note 1).

Gritsch, Quadragesimale (Ulm: Zainer, 1475), 44F. No differences in Wolfenbiittel, HAB,
MS Helmst. 379, fol. 347" and in the Nuremberg c. 1474 edition.

Gritsch, Quadragesimale (Strasbourg 1484), 44F.

Cf. BAV, MS Pal. lat. 384, fol. 321"

See Gritsch, Quadragesimale (Strasbourg 1484), 44A and BAV, MS Pal. lat. 384, fol. 317",
BAV, MS Pal. lat. 384, fol. 322"
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et predicatoribus ocultis’** In the 1484 edition, by looking at the table of
contents a preacher would find two suitable entries: ‘Heresis causatur ex
triplice vicio; 26X’(the one suggested by the manuscript) and ‘Hereticorum
conventicula sunt mala; 18K’

Examples of this type of reference can be easily multiplied, with links to
preachers, perjurers, or the unjust treatment of the poor by magistrates and
torturers. Here, we can look at a passage that deals with gambling, since it
shows the different focus between the two versions of the sermon as well as
the way that, also in group A manuscripts, preachers were invited to develop
this topic freely. When the Passion narrative mentions the soldiers who cast
lots for Jesus’s tunic (John 19. 23-24), group A underlines the spiritual value
of the tunic as a symbol of Jesus’s extreme poverty (a beloved Franciscan
topic), touching briefly upon gamblers and suggesting to preachers: about
them speak at will'*s Dropping the argument on poverty, the group B text
delves more into professional gamblers — and so, with the social dimension
of the phenomenon™® — by adding details about their practice of playing
even on Christmas eve, stripping the simplices of their garments and Christ
of his honour.”

In several of these passages, the German preacher emphasized that the
Passion continues in society, in the form either of personal sins or of patent
injustices, which reproduce the sufferings of Christ within the social body.”*
The perfect correspondence between societas christiana and corpus Christi plays
a crucial role here, based on the theology expressed by the description of the
final judgement in Matthew 23 as well as the organicist idea of society that

Wolfenbiittel, HAN, Helmst. 379, fol. 349" and Gritsch, Quadragesimale (Strasbourg 1484), 49G.
‘Et dicunt quidam matrem domini hanc fecisse, que crevit iuxta mensuram Christi. Dicit
Crisostomus quod hec tunica inconsutilis fuit in testimonium maxime paupertatis Christi,
quia in regno Palestine in quo tota Iudea est utuntur pauperrimi et miseri tali vestitu
volgariter dicta koczetd [Basel: kotz]. De hac tunica ministri sortem miserunt. Consimiliter
ministri dyaboli sunt qui ludunt dolose cum simplicibus spoliantes eos vestibus suis, de
quibus nota ad placitum’; BAV, MS Pal. lat. 384, fol. 3287 Basel, UB, MS A Vs, fol. 248"

This trend is already visible in the passages discussed above, see notes 113 and 114.

‘Et dicunt quidam matrem domini eam fecisse, que crevit et decrevit juxta mensuram
Christi. De hac veste miserunt sortem ut impleretur Scriptura: Partiti sunt sibi vestimenta mea,
et super vestem meam miserunt sortem [ John 19. 24 ]. Hic nota de lusoribus, qui ludunt dolose
cum simplicibis, spoliantes eos vestibus et aliis. Et specialiter de illis qui in sacratissima nocte
vigilie nativitatis nostri salvatoris ludunt, hi ludunt super vestes Christi et spoleant Christum
honore et gloria, quibis a Christianis specialiter in eadem nocte vestiri deberent. Hi sunt
peiores diabolo, Iudeis vel paganis, qui deum suum inhonorant et tremunt, etc.; Gritsch,
Quadragesimale (Ulm: Zainer, 1475), 441 and (with minimal differences) Wolfenbiittel,
HAN, MS Helmst. 379, fol. 367". Printed editions do not show significant differences, just the
details ‘et decrevit’ is omitted by the 1484 edition.

This concept was perfectly captured and disseminated by the iconography of the Sunday
Christ, particularly diffused in the fifteenth-century Alpine region; see Rigaux, Le Christ du
dimanche. On this iconography, see also the introduction to the present volume.
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constituted a cornerstone of any medieval political theology.*® These concepts
played an important role in the Holy Thursday sermon of the Quadragesimale,
which extensively reflects on the ‘political body’ of Christ.*> Hence, performing
compassion for the suffering of Christ implied the commitment to take care
ofhis social body too — as well as to recognize the behaviours and the social
groups (such as the Jews) who were excluded from it and from any mercy.*'

Therefore, in the solemn liturgical context of Good Friday, the Passion
was presented as a hermeneutical key to read and interpret the whole society,
and ideally to transform it. As in some of the contemporary crowded images
of the Crucifixion, every member of society was virtually gathered under
the cross and measured by it.** In light of this powerful master narrative, the
listeners of the sermon had to rethink and evaluate their personal and collective
lives.”* The voice of the preacher and his ability to play with emotions served
this paramount overarching goal. To achieve it, the German Franciscan friar
who wrote this sermon did not fear to mix the most moving tone about the
intimate participation of the soul in the sufferings of Christ with practical,
down-to-earth passages about ‘tabernas sive stubas’ or ‘lacticinia, butirum,
lac et caseum’ Everything was connected with the Passion, and from there
it received a new meaning.

One might think that some of these passages were a diversion from the
‘authentic’ message of the Passion, or that they were forced parallels that
compared things of different magnitude, such as eating butter on a fasting

On the political and social relevance of the reference to Matthew 25 in the society of the
time, see Bain, ‘Politiques des ceuvres de miséricorde dans le discours scolastique’ and Vian,
‘Misericordia, poverta e giudizio. On the key role of the metaphor of the body in the medi-
eval political theology see also Briguglia, Il pensiero politico medievale and Todeschini, Come
l'acqua e il sangue. On the role played by the Eucharist and particularly by the new feast of
the Corpus Domini, beside the literature mentioned in note 107, see also Bernardi, ‘Il teatro
politico del Corpus Domini.

Gritsch/Griitsch’'s Maundy Thursday sermon has a section on the metaphor of the tasks

of the different classes in the social body (‘in corpore politico’), with references to John of
Salisbury’s Policraticus and the tripartition of society: ‘In corpore politico ut singula singulis
correspondeant sunt: consulares ut caput in regendo; militares ut manus in defendendo;
populares ut pedes in serviendo’; Gritsch, Quadragesimale (Ulm: Zainer, 1475), 43N.

While recalling this aspect, McNamer underlines how withholding was ‘the structural
obverse of compassion’; see McNamer, Affective Meditation, pp. 15051 and 256, with
reference to Berlant, ‘Introduction: (Compassion and Withholding)’

One can think of the wonderful altarpieces such as those painted in 1491 by Hans Memling
for the Cathedral of Liibeck or the one carved around 1521 by Claus Berg for the Franciscan
church in Odense. The latter was influenced by the printed images of the so-called
Himmlisher Rosenkranz, which circulated also on a more popular level. In a different way,
also the already mentioned Christ Sunday linked the Passion with the whole society and its
(sinful) activities as clearly visible in a fresco painted around 1470 outside the church of San
Giacomo, outside Ortisei (near Bozen).

Bestul indicates the Passion as a master narrative, meaning ‘a narrative that organizes
perceptions and gives meaning to a society over an extended period of time’; Bestul, Texts of
the Passion, p. 24.
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day and Peter’s denial of Jesus. However, professional preachers might find
appealing exactly this type of passage. We have traces of it in the margins of
a copy of the edition princeps, today held in Budapest and once belonging to a
convent in Pozsony/Bratislava. Beside the passage on breaking ecclesiastical
rules about fasting as a betrayal of Christ, a sixteenth-century preacher
wrote: ‘Nota hoc contra modernos Luteranos™** Among other things, this
tiny sign of use is a powerful reminder of the prolonged life that this type of
book enjoyed. More than halfa century after its publication, this copy of the
Quadragesimale was still serving its purpose, even in the profoundly changed
socio-religious context of the sixteenth century.* Then as in the previous
period, it remained the task of a professional preacher to know how to adapt
amodel sermon to suit the actual needs of his audience, even facing situations
that the composer of the original text could not foresee, such as the novelty
brought by the Lutherans.

Gritsch, Quadragesimale (Nuremberg, c. 1474), 49G, copy held in Budapest, National
Library, Inc. 108. The previous owner is written on the back of the front cover, which

reads: ‘Conventus Posoniensis. Against Lutherans goes also a marginal note commenting
Christ’s institution of the seven sacraments by emphasizing in particular the holy orders
(9RS). In the Passion sermon, the same reader/user marked a passage underlining that the
Jews denial of Christ as their king rightly condemned them to a servitus perpetua; on the
margin, he added: ‘Quando Christum negaverunt coram Pilatum dicens: Non habemus
regem, tunc Michael archangelis, qui erat custos Iudeorum, dimisit eos et adhesit ecclesiam
Cristianorum, etc. Hoc habet Oliverius Maylardi’ (441). Both the desire to reinforce the
anti-Jewish tone of the sermon and the indication of another book that this preacher had at
his disposal (the sermons of Olivier Maillard (d. 1502)) provide us with a few other glimpses
of his profile.

The ample re-use of medieval sermons was not limited to Catholic but included also
Lutheran preachers; see Hanska, ‘Poverty and Preaching between the Middle Ages and Early
Modern Period’
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APPENDICES

Manuscripts Considered in this Study

Group A

This group includes five manuscripts.”® Here, I will consider two of them:

Basel, Universititsbibliothek (UB), AV 7

This is the oldest dated manuscript of the Quadragesimale, dating 1462:
‘Finitumque hoc opus sermonum quadragesimalium per me Leonhardum
Troubach, cappellanum cappelle beate Virginis in Mlhusen, in vigilia
Michahel archangeli, anno domini 1462, pontificatus sanctissimi Pii secundi
et reverendi domini Johannis de Feningen, diiocesis Basiliensis ecclesie etc.
(fol. 317). The copyist, Leonhard Troubach (d. 1483), was a secular priest of
Mulhouse, which belonged to the diocese of Basel, whose bishop at the time
was Johann von Venningen (d. 1478). In his testament, Leonhard left this
manuscript to the Carthusians of Basel, as attested by a note of possession
under the colophon.””

Rome, Biblioteca Apostolica Vaticana (BAV), Pal. Lat 384, fols 65-403

This manuscript was copied in 1466, most likely by a Cistercian monk, as the
praise for the abbot of Eusserthal Abbey in the colophon suggests: ‘Scriptus
anno domini 1466 in festo sanctorum martirum Primi et Feliciani feria secunda
infra octavas corporis Christi sub prelatura domini Iohannis Selcz venerabilis
abbatis Utrinevalis ac devocionis et vite laudabilis’ (fol. 359"). The colophons
of other works in the same manuscript show that in the following month the
copyist was in the female Cistercian monastery of Heilsbruck (fols 492" and
500"). The reproduction of this manuscript is available online: <https://digi.
vatlib.it/view/MSS_Pal.lat.384> (last accessed 8 February 2024).

136 See Murith, Jean et Conrad Griitsch, pp. 39-49.
137 On this manuscript see Murith, Jean et Conrad Griitsch, pp. 39—40.
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Group B

Three manuscripts belong to group B. I will mainly consider the following
manuscript here:

Wolfenbiittel, Herzog August Bibliothek (HAN), Helmst. 379

This manuscript was copied in 1473 and belonged to Symon Wisse (d. 1503),
who had been vicar in the Burgkappelle of Hanau since 1477 and who left it
to the Benedictine abbey of St Blasius in Northeim: ‘Explicit quadragesimale
tripartium, rescriptum et terminatum anno domini MCCCCLXXIII, secunda
ante festum sancti Martini’ (fol. 462"). On the back of the front cover: ‘Librum
presentem dominus Symon in castro Hanaw beate Marie virginis altarista
legavit librarie in Northem. Oretur fideliter pro eo ad dominum deum nostrum.
Amen’ A description of this manuscript is available online: <http://diglib.
hab.de> (last accessed 20 March 2023).

The other two manuscripts of group B present distinct problems.

Colmar, Les Dominicains Bibliothéque patrimoniale, CPC 1953

This manuscript (previously: Bibliothéque du Consistoire, MS 1953) was
copied in 1467, in the Franciscan house of Ingolstadt, as its colophon reads: ‘Et
sic est finis per me fratrem Iohannem Meinhart, ordinis fratrum minorum, in
Ingolstat, anno domini 1467” (fol. 294"). The manuscript contains the sermons
from Ash Wednesday to Maundy Thursday; after the latter, the copyist wrote
what in other manuscripts is the first line of the table of contents (‘Aron virga
floruit, 125”), left empty the rest of the folio, and in the following folio began
to copy the Registrum to use the sermon collection for the Sundays during the
year (fols 276'~77"). The copyist died in 1499. At an unspecified date, the book
was acquired by the library of the Franciscan friary of Colmar (Landmann
claims — yet without providing evidence — that the book arrived there in
1477).5 The identification of the author is due to Murith.

Munich, Bayerische Staatsbibliothek (BSB), CLM 26705

This manuscript was copied by a preacher active in Passau in 1480, most
probably from a printed copy. The explicit of the Registrum indicates: ‘Feliciter
finitus est liber iste. Tuum nomen benedictus sit Jesu Christe. Anno domini

Landmann, ‘Die spitmittelalterliche Predigt) p. 71 (description of the manuscript at

pp. 70-71). When the Franciscans sold the convent in 1542, its books (including this one)
became part of the first public library of Colmar, which in 1575 became the Bibliothéque du
Consistoire protestant (pp. 27-30).

Murith, Jean et Conrad Griitsch, pp. 42—43; he did not mention that the manuscript misses
the last five sermons.
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1480 MK, and a later hand added ‘mortus 1504 Ratisbonae’ The name of the
copyist/preacher is revealed by a later text written on the back of the paper
guard at the front: ‘Quadragesimale Joannis Gritsch de Basilea ordinis divi
Francisci scriptum per venerabilem patrem fratrem Michaelem Kreudel de
Novoforo [Neumarkt] sacrum literarum interpretem, qui pluribus annis
officium praedicatoris Pataviae [Passau] laudabiliter gessit (suo conventu
Ratisponensi eo in loco destinatus summa cum laude, etc.)’ On fol. 1*, another
hand adds: ‘Pro ligatura dedit frater [unreadable] anno 1514 (?)’ Beside the date,
the fact that the first folio indicates Johannis de Basilea Ord. Min. Quadrag’
suggests that the text derived from a printed edition, since no manuscript
indicates the author (the 1479 edition printed by Anton Koberger indicates
the author as ‘Iohannes Gritsch de Basilea’).

Manuscript Outside the Two Main Groups

Munich, Bayerische Staatsbibliothek (BSB), CLM 8825, fols 71'-109" contains
an abbreviation of the sermons of the Quadragesimale, as a later hand notes
on the superior margin: ‘Quadragesimale fratris Iohannis Gritsch ordinis
minorum sed abreviatum’ (fol. 71"). It is an interesting case of adaptation of
these sermons, yet it does not include the Good Friday sermon.
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Appendix 1: Prothema Group B

Testimonies
K = Nuremberg: Anton Koberger, 1479, 437

N = Nuremberg: [ Johann Sensenschmidt and
Andreas Frisner, n.a. 1474 ], 432

R = Rome, BAV, Pal. Lat. 384, fols 315"—16", 437
S = Strasbourg: Printer “Vitas patrum 1483, 1484, 437
U = Ulm: Zainer, 1475, 437
‘W = Wolfenbiittel, HAB, Helmst. 379, fols 340"—41", 43U-44A

Criteria

Ifollow U as the basis, as this version was more disseminated than N, correcting
it only when its text is clearly problematic/wrong. In the critical apparatus,
differences in spelling or word order are not recorded. For what concerns
W, I also note the interlinear and marginal notes made by a different hand
(hand B), which show that at a later stage its text was corrected on the basis
of one of the printed editions. R belongs to group A (see appendix 2). Here
I only indicate the points in which some printed edition (usually S) follows
its text instead of that of other testimonies.

Text

(1] Tristis est anima mea usque ad mortem; Mathei 26." Passio domini nostri
Iesu Christi quam pro nobis hodie sustinuit peccatorum sit ablucio omnium
scelerum et ad vite eterne meritum, amen.

[2] Karissimi, quia de more et laudabili consuetudine pro impetracione gracie
predicantes in principio sermonis solent ad virginem piissimam Mariam que
noscitur esse vas plenum gracie recurrere, et eam pro impetracione gratie
salutacione angelica suppliciter invocare. [3] Sed quia secundum philosophum,
primo Ethicorum, sermones faciendi sunt secundum tempus et materiam,*

[1] peccatorum] peccatoribus N, R;
ablucio] absolutio N.
omium] omniumque K, S.

1 Matthew 26. 38.

2 The sentence, which express an otherwise widespread concept, ultimately derives from
Aristotle, Ethica Nicomachea, 11.2 (e.g. Ethica vetus, p. 7), yet it probably derives from a
florilegium; see for instance: Les Auctoritates Aristotelis, p. 233. I am grateful to Irene Zavattero
for the help she gave me in identifying this reference.
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[4] et cum tempus et materia nunc exigant loqui de amara Christi passione
et matris eius virginis compassione, gaudiosa ambasiata Gabrielis hodie
inconvenienter salutatur, quia salutanti sic lamentabiliter posset obviare, cum
diceret primo: [5] Ave Maria, respondet: ‘Quid loqueris? Non enim fui sine
ve, sed plena omni dolore et cordis mestitia, ut merito dicta sum Maria, id est
valde amara, dum tam impie et crudeliter meum amantissimum filium intuita
fuerim de manibus inimicorum et iniquorum tractari’ [6] Plena gracia, dicens:
‘Non! Sed omni angustia et miseria plena, videndo unigenitum meum et totum
solatium tam dure et aspere ligatum, ut nec graciam liberacionis valuerim ei
impendere!’ [7] Dominus tecum. ‘Quomodo mecum, cum de manibus meis
violenter sit raptus quasi latro pessimus ad Pylatum, de Pylato ad crucem
et ad mortem sit ductus?’. [8] Benedicta tu in mulieribus. ‘Ymo super omnes
mulieres obprobriose a Iudeis maledicta, consputa et percussa’ [9] Benedictus
fructus ventris tui. ‘Non, sed ut maledictus et condemantus, consputus, colaphis
cesus, flagellatus et coronatus, et turpissima morte crucifixus’

[10] Quid ergo, o dulcissimi et devotissimi, fatiendo? Oculos mentium
mestissima cum matre ad dominicam levamus crucem, devote supplicantes
ut merito sue passionis amarissime nobis concedat loqui de digna eius
passione et matris sue compassione ad honorem et gloriam totius Trinitatis,
ad augmentum gratie et meritum vite eterne. [11] Salutemus ergo ad hoc
obtinendum crucem sanctam dicentes: O crux, ave spes unica, etc. [12] Signet
ergo quilibet seipsum signo sancte crucis et dicat cum Christo: Tristis est
anima mea usque ad mortem.

[13] Averrois commentator philosophi dicit de impressionibus aeris quod
quando superiora corpora inferiora regentia aliquem defectum patiuntur
vel intemperiem tunc defectum patiuntur universa, hoc patet quia quando
aer aliquam intemperiem patitur, ut tempore pluviali et nebuloso, magis

[4] et cum] sed W.
exigant] exigunt W.
ambasiata] salutacione Nj illa ambasiata S. W: on the margin of W, hand B indicates:
salutatione.
[s] respondet] responderet W.
de manibus] manibus K.
inimicorum et] om. W, yet added by hand B on the margin.
[8] consputa] om. S. Ris different, see appendix 2.

[10] Quid ergo, o dulcissimi et devotissimi, fatiendo? Oculos] Quid ergo, o dulcissimi et devotis-
simi faciendum pro gratie impetratione? S; Quid igitur faciendum pro impetratione gracie? R.
cum matre] in W, hand B adds cum as interlinear correction.

[12] ergo quilibet seipsum] igitur se quilibet W.
sancte] om. W.

[13] regentia] gentia W, corrected in regentia by hand B.
vel intemperiem tunc defectum patiuntur] om. W, probably as a ‘saut du méme au méme’ on
the word patiuntur; hand B adds the missing bit on the margin.



[1

EMOTIONS, THEOLOGY, AND SOCIETY IN A BLOCKBUSTER

pungunt omnes dolores et nos magis tristamur? [14] Hoc etiam patet in
capite, dum enim caput egrotat cetera mebra dolent — VI, q. I, c. Ex merito:
‘Capite languescente facilius membra corporis infitiuntur’* [15] Sed quia
caput nostrum misticum Christus dominus omnium isto tempore passus
pro nobis multa sustinuit amara et intemperiem obpropbriorum magnam a
Iudeis accepit propter nostram salutem, merito maledictum ostenditur cor
humanum quod hodie cum capite non dolet ex compassione, cum omnia
insensibilia elementa quasi creatori conpatiendo hodie ostendunt signa
anxietatis, turbacionis et tristicie. [16] Queramus namque a sole, luna et stellis,
dicens: ‘O sol ceterique planete, quare hodie obumbrati estis?’ [17] Possunt
respondere: ‘Ploramus turbacionem et anxietatem ostendimus de nostri
creatoris morte. [18] Nam clamorres eius audivimus per diversos cruciatus
matremque eius sub cruce perpendimus doloribus plenam lacrimantem, quod
sustinere non possumus. [19] Etideo omnes Iudeos nostra luce et splendore
privamus in malitie sue detestacionem et eterne caliginis ad quam iudicati sunt
attestacionem. [20] Ergo, volente conditore, huiusmodi signa conpacientie
dedimus in detestationem Iudeorum perversorum et in signum eorum
cecitatis et damnacionis eterne caliginis’ [21] O terra, quare tremuisti? ‘Ideo
quia conditoris et fundatoris mei cruor calidissimus me tetigit, quare tremui
in eorum confusionem et in signum eterne damnacionis’ [22] O lapides,
quare scissi estis et quare palmas percutitis? ‘In signum reproborum crudelis
obduracionis quorum corda saxis duriora nulla compassione mollita sunt’.

[23] Ve similibus miserrimis Iudeis! leronimus, super Mattheum: ‘Omnis
creatura conpatitur Christo morienti. Sol obscuratur, terra movetur, petre
scinduntur, velum templi dividitur, sepulcra aperiuntur. Solus miser homo

[14] in capite] ex capite N.
[15] ostendunt] ostenderunt K, S, W.

(
8—
(
[
(

tristicie] mesticie N.

17] Ploramus] om. W, hand B adds it in the margin.

[18] perpendimus] perpendibus N

19] quod sustinere [ ... ] attestacionem] om. W, hand B adds it on the margin.
20] eterne caliginis] caliginis N.

21] damnacionis] maledictionis W.

22] et quare palmas percutitis] om. N.

[23] Tudeis! Ieronimus] Iudeis! Quia igitur Christus caput nostrum est misticum cuius omnes

christiani sunt membra, ut dicit Apostolus Colossensis 1 [1.18] et de sacra unctione c. unico,
debemus sibi hodie signum compassionis et tristicie ostendere. Et merito maledictum osten-
ditur cor tam durum quod hodie signum compassionis capiti suo non ostendit. Ideo dicit
Hieronimus ... S, R (R does not have the sentence: Ve [ ... ] Tudeis)

I was not able to identify this reference.

4 Decretum Gratiani, pars 11, causa VI, q. 1, C. 11
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non compatitur pro quo solo Christus patitur’* [24 ] Ne igitur de tanta duritia
incompassionis redarguamur dicat quilibet in dolore cordis verba thematis,
scilicet: Tristis est anima mea, etc.

[25] Quantum nunc ad continuacionem literalem, in precedentibus leccionibus
sufficienter est tractatum de vocibus prophetarum, qui domini passionem
figuraliter predixerunt; hodie dicendum est quomodo perfidi Iudei figuras
et enigmata dominice passionis ad effectum crudeliter deduxerunt. [26] Et
secundum hoc more solito, tres erunt partes principales huius declarande.
Nam narrabuntur:

[27] In prima aliqua gesta Christi et matris usque ad egressum de cenaculo,
ibi: Quantum ergo, etc.

[28] In secunda in sex dietis terminabitur passionis et doloris consummatio,
ibi: Egressus.’

[29] In tercia miraculorum in morte factorum corustacio et reputatio, ibi:
Et tenebre, etc’

[24] incompassionis redarguamur] compassionis ingrediamur U.
verba] sui verba N; una mecum verba R, W.

[25] nunc] om. W.

[26] huius declarande] declarande W; huius passionis et tristicie Christi declarande S;
in quibus consummabitur Christi dolor et passio R.

[27] usque] om. N, S, U.
Quantum ergo, etc.] Quantum ad primum ect. S.

[28] terminatur] narrabitur W.

[29] in morte factorum] in morte santorum W, U, K; factorum in morte Christi R.
reputatio] representacio N, R. W: reputacio, corrected by hand B in representatio.

5 'The quotation is probably taken by the entry passio (point r) in the Manipulus florum,
ed. by Nighman, which attributes it to Jerome’s commentary to Matthew, while instead it is
largely due to Bonaventure, Commento a Luca, XXIIL 45, ed. Faes de Mottoni, 1v, p. 132, with
the addition of a passage taken from Pseudo-Bernard, Lamentatio in passionem Christi, 4
(col. 772). Already Bonaventure attributes it to Jerome.

6 Luke 22. 39.

7 Matthew 27. 45; Mark 15. 33; Luke 23. 44.
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Appendix 2: Prothema Group A

Testimonies

B = Basel, UB, AV 7, fols 235'—36"
R = Rome, BAV, Pal. Lat. 384, fols 315"—16"

Criteria

Ifollow B as the basis, as older than R, correcting it only when its text is clearly
problematic/wrong. Differences in spelling or word order are not recorded
in the critical apparatus.

Text

(1] Tristis est anima mea usque ad mortem; Mathei 26." Passio domini nostri
Iesu Christi quam hodie pro nobis peccatoribus sustinuit sit ablucio omnium
nostrorum delicitorum et ad vite eterne meritum, amen.

[2] Carissimi, quia de more et laudabili consuetudine pro gracie impetracione
predicantes in sermonis principio solent ad virginem piissimam Mariam
quasi ad vas plenum gracie recurrere et pro hoc salutacione angelica sup-
pliciter propulsare. [3] Sed quia secundum philosophum, primo Ethicorum,
sermones faciendi sunt secundum tempus et materiam,* [4] et tempus et
materia cum nunc exigant loquendum de amara Christi passione et eius
dulcissime matris compassione, gaudiosa illa ambasiata Gabrielis hodie
inconvenienter salutatur, quia salutanti sic lamentabiliter posset obviare,
(5] primo cum diceret Ave, ‘Quid dicis, karissime? Sum eterni sine ve culpe,
sed omni ve pene plena extiti et amaritudine ut merito dicar Maria, id est
valde amara, dum dulcissimum filium meum omni suavitate et benignitate
plenum cognoverim velle mori et tam crudeliter in manibus iniquorum
tractari’ 6] Plena gracia. ‘Pro certo in me nulla gracia, sed omni angustia et
miseria plena fui, videndo unigenitum meum et totum solacium tam dire et
aspere ligatum, ut ei nequaquam graciam liberacionis potuerim inpendere’.

[2] in sermonis] in sermone et in principio sermonis R.
pro hoc] om. R.

[3] Sed] om.R.

[4] et tempus et materia cum nunc exigant] Tempus et materia exigunt R.
posset obviare] posset mentaliter obviare R.

1 Matthew 26. 38.
2 See above, appendix 1, note 2.
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[7] Dominus tecum. ‘Quomodo mecum, quia nec mecum in utero, nec in materno
gremio, nec in auxilio, sed violenter a me raptus et quasi pessimus latro captus ad
Pilatum, de Pilato ad crucem et ad mortem ductus, et in cruce elevatus quod nec
saltem amantissimum meum valuerim tangere?’ [8] Benedicta tu in mulieribus.
‘Non, ymmo super omnes mulieres obprobriose a Iudeis percussa et maledicta
sequendo eum ad crucem ut faciem eius sed totaliter consputam possem cernere’
[o] Benedictus fructus ventris tui. ‘Vere benedictus a domino est, maledictus
ab inpiis condempnatus et turpissima morte crucifixus, quos venit salvare et
amaledictione perpetua eruere’

[10] Quid igitur dilectissimi faciendum pro gracie impetracione? Oculos
nostros mentales cum mestissima matre ad dominicam crucem levemus et
crucifixum in ea suppliciter invocemus ut ipse loquendi et audiendi concedat
nobis gratiam et merito amarissime passionis de peccatis largiatur veniam
dicens: [11] O crux, ave spes unica, etc. [12] Signet se quique signaculo sancte
crucis et cordis ex conpassione dicat: Tristis est anima mea, etc.

[13] Debemus merito conpati hodie salvatori nostro quia, ut dicit Averroiis
commentator philosophi de impressionibus aeris, quando superiora corpora
intemperiem paciuntur quod maxime corpora inferiora etiam defectum
aliquem consecuntur universa, hoc patet quia quando aer aliquam intemperiem
patitur, ut tempore pluviali et nebuloso, magis pungunt omnes dolores et
nos magis tristamur.’ [14] Et quando sol eclipsim patitur eodem anno terra
magis infructuosa erit. [15] Hoc eciam patet in membris hominis. Quando
enim caput quod est supremum hominis membrum egrotat eciam cetera
membra dolent, quia ut dicitur in canon 6 q. I c. Ex merito: Capite languescente
facilius membra corporis inficiuntur.* [16] Sic cam dominum universe terre
et omni creaturarum in humana carne intemperiem maximam obprobriorum
et dolorum hodie sumpserit pro nostra salute, omnia insensibilia elementa

valuerim] voluerim B.

Non] Non certe R.

percussa et maledicta] maledicta R.

ut faciem eius sed totaliter consputam possem cernere] ut saltem eius faciem cernerem
consputam R.

est] om. R.

maledictus ab inpiis condempnatus et turpissima morte crucifixus] maledictus autem ab
inpiis et turpissima morte condempnatus et crucifixus et mortuus R.

Oculos] Certe oculos R.

dicens] dicentes R.

cordis ex conpassione dicat] et cordis conpassione dicendo R.

etc.] usque ad mortem R.

philosophi] Aristotilis R.

etiam defectum] etc. B.

I'was not able to identify this reference.

4 Decretum Gratiani, pars 11, causa VI, q. 1, C. 11
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quasi conpaciendo creatori et dominatori eorum signa anxietatis ostenderunt
et conturbaciones tristicie.

[17] Queramus namque a sole, luna et stellis, dicens: ‘O sol ceterique planete,
quare hodie obumbrati estis?’ [18] Possunt respondere: “Tristiciam et anxietatem
ostendimus de nostri creatoris et factoris morte. [19] Nam eius diversos
cruciatus naturali impressione cognovimus et volente deo conditore hec signa
tristicie et compassionis dedimus in detestacionem perversorum Iudeorum
et in signum eorum cecitatis et privacionis lucis eterne’. [20] O terra, quare
tremuisti? ‘Ideo quia conditoris et fundatoris mei cruor calidissimus me tetigit,
quare expavescens tremui in confusionem Iudeorum et in signum maledicionis
eterne’. [21] O lapides, quare scissi estis et quare palmas percutitis? ‘In signum
crudelis obduracionis reproborum quorum corda saxis duriora nulla mollita
sunt compassione’. [22] Quia igitur Christus caput nostrum est misticum cuius
omnes christiani sunt membra, ut dicit apostolus Colosensis 1.5 Et de sacra
unctione, capitulo unico.’ [23] Debemus hodie sibi eciam compati et signa
compassionis et tristicie ostendere et merito maledictum ostenditur cor tam
durum quod hodie signa compassionis capiti suo non ostendit. [24 ] Ideo dicit
Ieronimus, super Mattheum: ‘Omnis creatura conpatitur Christo morienti. Sol
obscuratur, terra movetur, petre scinduntur, velum templi dividitur, sepulchra
aperiuntur, solus miser homo non compatitur pro quo solo Christus patitur’’
[25] Ne igitur de tanta duricia incompassionis redarguamur dicat quilibet in
dolore cordis una mecum verba thematis: Tristis est anima mea, etc.

[26] Quantum ad continuacionem literalem, in prededentibus leccionibus
sufficienter est tractatum de vocibus prophetarum, qui domini tristabilem
passionem figuraliter predixerunt; hodie dicendum quomodo perfidi Tudei
figuras et enigmata dominice passionis in effectum crudeliter deduxerunt.

[27] Et secandum hoc more solito, tres erunt partes principales in quibus
tristicia Christi et passio declarabitur. [28] Narrabuntur namquam in prima
aliqua gesta Christi et matris usque ad egressum de cenaculo, ibi: Quantum

[18] respondere] nobis respondere R.
[19] hecsigna] signa R.
in signum] et in signum R.
[21] palmas] palmo R.
[22] unico] uno R.
[25] etc.] usque ad mortem R.
[26] Quantum] Quantum nuncR.
[28] de cenaculo, ibi: Quantum ergo ad etc.] om. R.

5 Colossians 1. 18.

6 Gregorius IX, Decretalium, 1. XV, c. 1: De sacra untione, arguably with a reference to the
passage that states: ‘Caput enim viri Christus, caput Christi Deus’ (§ 4).

7 See above, appendix 1, note s
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ergo ad, etc.; [29] in secunda sex diete in quibus consummabitur Christi dolor
et passio, ibi: Egressus Iesus;® [30] in tercia miraculorum factorum in morte
Christi coruscacio et representacio, ibi: Et tenebre.’

[30] factorum in morte Christi] in morte factorum B.
tenebre] tenebre facte sunt R.

8 Luke 22. 39.
9 Matthew 27. 45; Mark 15. 33; Luke 23. 44.
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Appendix 3: The Virgin's Fainting and
her Dialogue with Jesus (Holy Tuesday)

Testimonies

B = Basel, UB, AV 7, fols 226"—27"

N = Nuremberg: [ Johann Sensenschmidt
and Andreas Frisner, n.a. 1474 ], 44A

R = Rome, BAV, Pal. Lat. 384, fol. 317

S = Strasbourg: Printer “Vitas patrum 1483, 1484, 44A
U = Ulm: Zainer, 1475
W = Wolfenbiittel, HAB, Helmst. 379, fol. 342™

Criteria

I follow U as basis. Differences in spelling or word order are not recorded in
the critical apparatus.

1. Feria tercia mane, rediens ad' templum accesserunt ad eum principes
sacerdotum dicentes et* increpantes eum [ ... ] 2. Et cum lesus isto die ultra
solitum morem loquendo et’ disputando cum Iudeis* tardasset, veniens
sero’ occurrit ei mater cum lacrimis dicens: ‘O fili mi, ubi tardasti tota die?’
Et discepuli nuntiant® quomodo cum scribis et phariseis disputaverat,’
propter® quod quesierunt® eum tenere et lapidare. 3. Quo audito” pre
dolore” cecidit quasi semimortua™ ad pedes dilecti filii,® non** valens ei
quicquam® loqui. Sed dulcis Iesus eam elevans et confortans promisit per
totam quartam feriam cum ea manere."

ad]inS.

dicentes et] om. B; R.

loquendo et] om B; R.

Tudeis] Tudeis et scribis B; cum eis, id est Tudeis et scribis R.
sero] sero Bethaniam B; R.

nuntiant] dicens B; dixerunt R.

disputaverat] disputasset R.

propter] et B; R.

quesierunt] quesissent R.

Quo audito] Hoc audito W; om. B; Tunc dulcissima mater R.
pre dolore] om. W.

semimortua] semiviva R. The same variation occurs between Extendit manum (see above,
note 87) and Angeli pacis (see appendix 4).

dilecti filii] eius B, R; filii sui S, W.

non| nichil R.

quicquam] om. B; R.

manere] permanere W.
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4. Tunc mater dolorosa bene dicere poterat” verba David flentis mortem filii
sui Absalon: ‘Quis mihi inquam' det ut pro te moriar, filimi?' [2 Samuel 18. 33].
O fili mi*° dulcissime, quia omnia tibi possibilia sunt et vis* genus humanum
redimere, rogo ut si possibile** alio modo quam per mortem™ eum** salves’

5. Ait Iesus matri cum digna reverentia: ‘Concedo, mater dilecta, mihi omnia
fore* possibilia, sed oportet impleri scriptura [Acts 1.16] de me’

6. Et mater:* ‘Mi fili, ecce mater tua dolorosa que multum in tua custodia
laboravi, multas cordis amaritudines propter Herodis persecutionem in
Egiptum eundo et redeundo sustinui. Ecce ubera que suxisti, brachia que te
baiularunt, non deneges matri* mestissime quod a te* petit’

7. Et Iesus: ‘Quid petis?.

8. Mater ait:* ‘Ex quo vis utique mori et per tuam mortem genus humanum
salvare, rogo ut me permittas mori ante te, ut aspiciendo tuam mortem, gladius
doloris me non® interficiat’

9. Et Iesus: ‘O benedicta mater, cum te pre cunctis creaturis filiali amore
diligam, quia de spiritu sancto me concepisti, gravissimis laboribus aluisti,
non deceret” te mori ante me, quia sic moriendo non statim ad locum
honoris ut te decet ascenderes in* celum, sed necessario® ad limbum et ad
locum horroris quid esset* inconveniens cum sis mater filii dei immaculata.

poterat] potuit, W. B and R have a different sentence: ‘Considerans igitur mater dolorosa tempus
instare ordinatum a patre quo filius eius amantissimus mori debuit bene dicere potuit ...”
Inquam] om. N; R; W.

fili mi] fili mi Absalon R.

mi] om. B; R.

et vis] quia vis et debes imperio tui patris B; R.

ut si possibile] te si possibile est quod B; R.

mortem] mortem tuam B; R.

eum] id N; ipsum B; R; S.

fore] om. W.

mater] ipsa B; R.

matri] tue matri B.

ate] om.B.

Et lesus: Quid petis? Mater ait] Et dulcis Iesus: Quid petis, mater dilectissima? Et mater B; R.
non] om. W.

deceret] decet B.

in] ad W.

necessario] necessario descenderes S.

quid esset] quod est R.
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10. Sed* moriendo ante te ascendam in celum, ipsum* aperiam et in morte tua
cum tota curia celesti tibi”” honorifice veniam* obviam, te ad locum paratum
tibi ab eterno suscipiam.® Sustineas ergo pacienter et confortetur cor tuum’

Sed] Sed ego B; R.

in celum ipsum] in celum quod S; celum quod solus B, R; celum solus W.
tibi] om. W.

veniam] om. R.

suscipiam] ducam et suscipiam B; R.
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Appendix 4: Holy Tuesday Parallel Scene

in the Angeli pacis Sermon

For Angeli pacis, I follow Prague, Strahov monastery library, DB.III.4, fol. 123".

The text of the Quadragesimale is that of Appendix 3.

Angeli pacis

Gritsch

Die Martis de mane revertitur Christus
in templum, et vere illo die fuit dies belli,
multas disputaciones insidias passus est.

[...]

Feria tercia mane, rediens ad
templum accesserunt ad eum
principes sacerdotum dicentes
et increpantes eum [ ... ]

Etipso die mansit Christus ieiunus propter
multas occupationes quod tardaverat ultra
solitum redire et in domum Marthe, venit
mater Christi obviam sibi ieiuna, sicut et
filius eius, et multis lacrimis amplexata et
osculata est filium suum.

Et cum Iesus isto die ultra
solitum morem loquendo et dis-
putando cum Iudeis tardasset,
veniens sero occurrit ei mater
cum lacrimis dicens: ‘O fili mi,
ubi tardasti tota die?’

Et audiens ex discipulis quomodo filius
suus per totam diem fuit in disputationes
contra principes sacerdotum et quomodo
finaliter voluerunt eum obruere lapidibus,
sed ipse abscondit se et exivit de templo
[cf. John 10. 30-39].

Et discepuli nuntiant quomodo
cum scribis et phariseis dis-
putaverat, propter quod quesi-
erunt eum tenere et lapidare.

Omnibus hiis auditis in tam maxima ago-
nia cordis fuit Maria ut semiviva cecidit ad
pedes filii sui dilecti, nec poterat quidquam
loqui. Sed Christus dulciter eam confortat,
promitte<n>s se cum ea esse totam die
sequentem, videlicet diem Mercurii.

Quo audito pro dolore cecidit
quasi semimortua ad pedes
dilecti filii, non valens ei
quicquam loqui. Sed dulcis
Iesus eam elevans et confortans,
promisit per totam quartam
feriam cum ea manere.

Et ad eius verba refocillata est et surrexit
mater Christi. Et ecce iter veniunt in
Bethaniam et ubi cena parata erat in domo
Marthe pro Christo discipulis eius. Et

quia Tudas Scarioth erat homo valde notus
principibus sacerdotum voluit sibi mater
Christi facere honorem singularem ut eum
attraheret ad amorem filii sui, propter quod
collocavit eum intra Christum et se ad
sedendum in mensa. Et ibi multa locuta est

mater Christi cum impissimo Iuda.

Tunc mater dolorosa bene dic-
ere poterat verba David flentis
mortem filii sui Absalon...
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Appendix 5: The Farewell of the Virgin on Holy Thursday

Testimonies
R = Rome, BAV, Pal. Lat. 384, fols 317"-18"
U = Ulm: Zainer, 1475, 44B
W = Wolfenbiittel, HAB, Helmst. 379, fol. 343™

Criteria

Ifollow U as basis, correcting only the patent mistakes on the basis of W. The
editions printed in Nuremberg not after 1474 and in Strasbourg in 1484 do not
present significant differences, so I do not consider them here. Differences
in spelling or word order are not recorded.

1. Et circa vesperas, quando agnus pascalis debebat immolari, videns mater
piissima quod dilectus filius' ire Ierusalem disponebat, cum lacrimis® filium
amplexabatur dicens: ‘Amantissime fili mi,’ rogo ut hic nobiscum pasca
manduces, quia si te Iudei caperent,* quale festum haberem?” 2. Et Magdalena:
‘O magistre mi dulcissime, ego que sum filia tua nonne possum a te habere
unam® gratiam ut hic nobiscum maneas?” Et solicita Martha: ‘Ego ministra
tua prompta et semper parata; vis fugere a me?’. 3. Et Christus in secreto®
matri ait: ‘O mater dilecta, tibi non est aliquid denegandum, sed quia in
his que patris mei sunt oportet me esse [Luke 2. 49], ideo vadam in lerusalem
cenandum’. 4. Hoc audiens mater’ tempus advenisse mortis, incepit® eum
fortius stringere cum lacrimis habundantissimis profluentibus,’ dicens ad
filium secundum Augustinum in Libro de verbis domini:** 5. ‘O fili mi dulcis-
sime, non te amplius debeo audire, leticia” plena paradisi, nonne te amplius
debeo tangere, consolatio mundi? Nunquam te dimittam: si tu vadas et ego,”

1 filius] filius eius R.
2 cum lacrimis] om. R.
3 mi] om. R, W.
4 caperent] capent W.
s unam] hancR.
6 insecreto] secrete R.
7 mater| mater consideravit R.
8 mortis incepit] sue mortis cepit R.
o profluentibus] om. R.
10 secundum Augustinum in Libro de verbis domini] secundum Augustinum de verbis domini, W;
om.R.
11 leticia] letula U, probably a typo.
ego] ego vadam R.

[
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si tu stas et ego stabo’” 6. Iesus audiens dolorem matris et perturbacionem cordis,"
concessit ut in via se associaret, sed cum appropinquaret Ierusalem discessit
cum discipulis eius® a comitatu matris [ ... ] 7. O quam dolorosa et lamentabilis
separacio quando virgo et mater'® Christi dimittit unigenitum tam cito moriturum.
O quantus luctus, o quantus dolor tunc cor virgineum acutior ancipite vulnerabat.

This sentence does not occur in Augustine’s Liber de verbis domini, while it shows up —
attributed to Anselm — in the Speculum passionis, fol. 19". In this Passion meditation (printed
in 1507 with images produced by the workshop of Diirer), it occurs in the chapter De
dolorosa separatione Thesu a matre sua, which indicates as its sources Anselm, Augustine, and
Giovanni of Capestrano.

perturbacionem cordis] turbationem W; perturbationem cordis eius R.

eius] om. R.

virgo et mater] mater R.
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Appendix 6: Jesus’s Spiritual Thirst

Testimonies
B = Basel, UB, MS AV 7, fol. 249"
R = Rome, Citta del Vaticano, BAV, MS Pal. lat. 384, fol. 329"
U = Ulm: Zainer, 1475, 44K
W = Wolfenbiittel, HAB, MS Helmst. 379, fol. 368

Criteria

Ifollow U as the basis. The editions printed in Nuremberg not after 1474 and
in Strasbourg in 1484 do not present significant differences. Differences in
spelling or word order are not recorded.

Considerans ergo Iesus maximum sui cordis et sue matris dolorem et quod
passio sua' in multis deberet frustrari que suffitiens fuisset pro* infinitis
mundis, salutem omnium hominum desiderans dixit quartum verbum:
Sitio [ John 19. 28]. Hoc tamen non solum naturali motu, sed etiam spirituali
sensu intelligendum est.* Naturaliter enim sitivit [ ... ]. Maxime tamen sitim
exprimebat spiritualem, ut ostenderet quantum nostram fidem et animarum
nostrarum salutem sitiret.* O verbum ineffabile et cunctis seculis admirabile!
Creator celi et terre atque maris, fons ortorum, puteus aquarum viventium,
qui omnium gratiarum fluentis® redundat, clamat hodie: Sitio. O virgo, mater
clementissima, que olim infantiam filii tui lactasti ubere de celo pleno,’
quomodo sustinere potes quod unigenitus tuus clamat et dicit: Sitio?

O pie domine, o Iesu benigne, quid sitis? Aut” ad quid sitis?

‘Sitio — inquam — ad patrem. Sitio ad matrem et ad omnes qui in circuitu meo
sunt.® Sitio — inquam® — ad te patrem, ut hodie respicias de excelso solio*

passio sua] illa amaritudo sue passionis R; B.

pro] om.R; B.

intelligendum est] om. W; naturaliter U, which looks as a mistake.

sitiret] sitiebat R.

fluentis] om. R.

Cf. Christmas antiphon Nesciens Mater Virgo virum: ‘sola virgo lactabat ubere de caelo pleno.
Aut] om. W.

Aut [ ...] circuito meo sunt] Audi lamentabilem vocem filii penetrantem celum et tangentem
cor paternum R; B.

inquam] inquit R; B.

solio] om. U.
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glorie tue in me filium tuum,” cum® latronibus morte turpissima condemnatum,
ut sanguine et aqua de latere meo profluentibus® extinguere digneris flam-
meum gladium quem collocasti ad custodiendum viam ligni vite [cf. Genesis
3.24], ut omnibus in me credentibus et penitentibus pateat liber introitus™
in regnum meum’™.

O bone Iesu, sitis ne amplius?
‘Sitio amplius ad te, o mater'® dulcissima’

‘O fili mi precordialissime, quid sitis ad me? Unde te salvare potero de cellario
an de torculari, si sufficit anime tue,” de torculari cordis mei potum dabo tibi
in lacrimis sine mensura’

Tesus: ‘Sitio ad te, o mater, ut spes resurrectionis mee, que in cordibus omnium
fidelium meorum hesitacionis turbine quatitur, saltem in corde tuo sola
anchora certitudinis solidetur’.

‘Sitio etiam ad vos omnes qui transitis per viam ut attendatis et videatis si est
dolor similis® sicut dolor meus [cf. Lamentations 1. 12], ut per compassionem
corda vestra scindatis, quia hodie scissum est cor meum et corpus meum,
quod a planta pedis usque ad verticem, non est sanitas in me [Isaiah 1. 6].
Fundite ergo ex vase cordis lacrimas ne frustra laboraverim, ex quibus me
delectabiliter potatis’®

tuum] tuum unigenitum R; B.

cum] om. R; B.

profluentibus] fluentibus R; B.

introitus] ingressus R; B.

meum] tuum R; B.

mater] mater mea B; R; W.

de torculari si sufficit anime tue] om. W (perhaps for a ‘saut du méme au méme’ on the word
torculari) and added by hand B on the margin.

similis] om. U, W.

exvase [ ...] potatis] ex cordibus vestris potum lacrimarum quo meam sitim ardentissimam
extingwatis R; ex cordibus [ ... ] extingwere potestis; B.
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Appendix 7: Six Signs at Jesus’s Death:
Penitential Interpretation

Testimonies
U = Ulm: Zainer, 1475, 44L
W = Wolfenbiittel, HAB, MS Helmst. 379, fols 359"~60"

Criteria

Ifollow U and indicate in the footnotes the minor differences in W. The printed
editions Nuremberg not after 1474 and Strasbourg 1484 do not present variants.
Differences in spelling or word order are not recorded. The manuscripts of
group A are largely different, as exemplified in appendix 8.

1. Et tenebre facte sunt, etc. [Matthew 27. 45]. Sicut enim salvator noster in
sex diebus nostram complevit redemptionem, sic sex signis ostendit deitatis
veritatem et omnium creaturarum subieccionem et omnium factorum
protestationem. 2. Dicitur igitur quod moriente domino tenebre facte sunt
a sexta hora usque ad horam nonam per universam terram [Matthew 27. 45],
scilicet Iude. Et non alibi secundum Nicolam de Lyra, quia eclipsis non potuit
sic universalis esse; et accipitur hic pars pro toto,' de quo habetur Luce.*
Congruum nanquam fuit quod sole ustitie patiente, materialis perderet lumen
suum [ ... ]. 3. Spiritualiter omnis® Christianus in signum vere compassionis
illo die obscurare debet et perdere lumem exterioris ornatus et vanitatis,
et per humilitatis vestem* aliquam hodie ostendat Christo honestatem et
compassionem. Ad quod hortatur apostolus Ad Ephesios 4: Iam non ambuletis
sicut gentes ambulant in vanitatibus sensus sui [Ephesians 4.17]. 4. Secundum
signum est veli templi dirupcio [ ... ]. Spiritualiter velum illud verecundiam
in homine designat, que moderno tempore est scindenda ut nullus de cetero
erubescat peccata sacerdoti detegere et confiteri, sed quilibet cum Psalmo
dicat: Delictum meum cognitum tibi feci et iustitiam tuam’ non abscondi [ Psalms
31.5]. 5. Tercium fuit terremotus et commotio [ ... ]. Spiritualiter terra est cor
peccatoris, instar terre siccum et aridum sine humore gratie, frigidum sine
calore caritatis, tardum et grossum ad bene volendum. Illud debet considerare
amaritudinem passionis Christi et contremere per contritionem ne amaritudo

‘Super universam terram. Hic accipitur pars pro toto: eclypsis enim solis non potest esse
universalis; et propter hoc quando dicitur super univeram terram intelligendum est de terra
Iudee’; Nicholas de Lyra on Matthew 27. 45 in Biblia latina cum glossa ordinaria, ed. Brant.
Luce] Luce 23 W.

omnis] quilibet W.

per humilitatis vestem] humilitatis veste W.

tuam| meam W.
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Christi in amaritudinem ejus anime et eternam damnationem commutetur.
Paveat igitur et contremiscat cor peccatoris et dicat illud Ieremie 23: Contritum
est cor meum et in medio mei contremuerunt omnia ossa mea []eremiah 23.9].
6. Quartum fuit petrarum scissio [ ... ]. Spiritualiter petre sunt peccatores
obstinati et indurati malitia, qui saltem illo tempore scindi debent et penitere;
quia si sanguis calidus hirci durum lapidem mollificat et frangit, multo
fortius sanguis Christi calidissimus, ferventissimo amore pro peccatoribus
effusus est,’ hodie per aures instillatus corda debet emollire obstinatorum et
frangere et conscientiam eorum mundare. De quo 1 Iohannis:” Sanguis Tesu
Christi emundabit conscientias nostras ab omni peccato [cf. Hebrews 9. 14]. 7.
Quintum fuit monumentorum apertio [...]. Sicmonumenta conscientiarum
ubi cadavera peccatorum latent per confessionem apriri debent; Ieremie 4:
Lava a malitia cor tuum, lerusalem,® ut salva fias [ Jeremiah 4. 14]. 8. Sextum
fuit mortuorum resurrectio et eorum apparitio [ ... ]. Spiritualiter sic qui
modo virtute passionis Christi per penitentiam de peccatis resurrexerunt, se
debent manifestare et apparere in conversatione honesta inter Christianos nec
recidivare, 1 Petri:® Conversationem vestram inter gentes habentes bonam, etc.
[1 Peter 2.12].

est] om. W.

De quo 1 Iohannis] 1 Iohannis 1 W.
Terusalem] Ishrael W.

1 Petri] 1 Petri2 W.
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Appendix 8: Signs at Jesus’s Death in Group A

The section presented in appendix 7 is significantly different in the group
A manuscripts. I exemplify it on the basis of BAV, Pal. lat 384, fols 32931~
The comparison is limited to the introduction, which presents a section on
the role of signs for the faith, and the interpretation of the first two signs.
The interpretation of the first of them is longer and more detailed, with the
suggestion to dress in humble clothes on Friday throughout the entire year, a
request supported by the revelation received by an unspecified nun. The second,
instead, is not only more elaborate but proposes a different interpretation of
the rupture of the veil of the temple.

[fol. 329"] 1. Et tenebre facte sunt, etc. [ Matthew 27. 45]. Sicut enim salvator noster
in sex diebus opus creacionis complevit et in sex dietis opus redemptionis, sic
sex signis ostendit protestacionem subiectionis creaturarum et sue dominationis.
2. Nam ut videmus signa inter alia faciunt hominibus credulitatem, ideo dicitur
in can. IX,, q. 3, capitulo Quamvis: Quamvis vera, sunt non tamen credenda
nisi certis signis demonstrentur;’ quam ob rem Christus regulo petenti ut
descenderet et sanaret filium eius respondit: “Nisi signa et prodigia videritis, non
creditis’; lohannis quarto [ John 4. 47-48]. Sicut eciam habetur Matthei 12
in scribis et phariseis qui nolebant Christo credere nisi eis signa ostenderet
dicentes: ‘Magister, volumus a te signum videre’ [ Matthew 12. 38]. 3. Sic Christus
dei filius prenoscens homines stultos et tardos ad credendum [cf. Luke 24. 25]
suam deitatem et deitatis dominationem, et specialiter dum cernerent in sua
passione suam miserabilem infirmitatem, qui nascendo in mundum multa
et inaudita fecit signa in celo et in terra, nunc moreindo viderent maiora et
numquam visa — Exodi 43: Signa faciam que numquam visa sunt super terram,
nec in ullis gentibus [Exodus 34. 10] — et per illa signa crederent ad salutem.

4. Primum namque signum quod factum est moriente domino tenebre facte
sunt a sexta hora usque ad horam nonam per universam terram, de quo Luce
22 [cf. Luke 23. 44]. Iste tenebre non fuerunt naturales, scilicet ex [fol. 330']
interpositione solis et lune, quia eclipsis solis naturalis non potest durare
ultra dimidiam horam. Sed quando mortuus est Christus, tunc sol et luna
fuerunt adinvicem in magna distancia. Sol enim stetit directe e regione
contra lunam, eo quod luna esset quindecim dierum. 5. Nec etiam tenenda
est opinio Origenis in hac parte, qui dicit quod iste tenebre fuerunt tantum
super universam terram Iudeorum, ut accipiatur pars pro toto per synodechen
(1), ut eciam Nycolaus de Lira tenet.* Sed eorum salva reverencia non est
ita, teste Matheo, Marco et Luca dicentibus quod tenebre ille fuerunt per
universum mundum. 6. Ad hoc autem quod magister Nicolaus de Lira dicit

1 Decretum Gratiani, pars 11, causa XI, q. 3, C. 75.
2 See appendix 7, note 1.
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quod eclipsis non posset esse universalis dico quod verum de eclipsi naturali,
iste vero tenebre fuerunt miraculose [ ... ].

[fol. 330"] 7. Sed perillam tenebrositatem factam in morte Christi specialiter
instruimur quod hodie que est dies momorialis passionis et mortis Christi in
signum vere compassionis obscurari debemus vestibus lugubris et omnem
lucem exterioris ornatus abscondere et devote in humilitate cordis incedere,
ad quod hortatur apostolus ad Ephesios quarto: Iam non ambuletis sicut gentes
ambulant in vanitatibus sensus sui [Ephesians 4.17]. 8. Nam ex more mortem
amicorum plangimus et ostendimus vestibus nigris et lugubris; sic et Christum
maximum amicum, sic plangere debemus et non solum llo die, sed per totum
annum sexta feria condolendo morti Christi vilibus indui. 9. Quod docuit
virgo Maria et exemplo monstravit. Cum quedam mulier religiosa et devota
conpassionis dolore virginis sub cruce frequenter matrem domini in veste
preciosa et preclara videret, semper autem die Veneris tunica vili appareret;
quesivit monialis illa quare die Veneris talem vestem indueret. ‘Ego — inquit
— defero in omni sexta feria talem vestem in recordacionem passionis filii
mei. Hoc etiam tu et omnes facere debent, qui filii mei passionem voluerunt
habere in redempcionem’.

10. Secundum signum est veli templi dirupcio [ ... ]. Spiritualiter velum illud
significat peccatum mortale, quod oculos mentis tegit, quod peccator neque
sanctum neque celeste quicquam videat neque cogitet, quod velum hodie
tactum sangwine Christi scindi et rumpi debet, quia si sangwis hyrundinis sub
destra ala extractus habet illam virtutem quod calidus in oculum pannosum
stillatus destruit velamen et oculum purgat,® quantomagis si sangwis Christi
ferventissimus amore hodie extractus de latere dextro fierit menti et consciencie
maculose peccatis per devotam recordacionem instillatus, habet velamen
omni peccatorum rumpere totaliter purgare, quare apostolus: Sangwis Christi
emundabit conscienciam nostram ab operibus mortuis ad deserviendum deo viventi
[Hebrews 9. 14]. 11. Hoc merito ostenditur exemplariter in Longino milite,
qui latus Christi aperuit, qui tactus sangwine Christi in oculo visum recepit
non solum corporalem sed eciam spiritualem, quia statim in eum credidit et
postea digno martirio propter Christum coronatus fuit. [ ... ] [fol. 331°] [ ... ]
clare videre incepit unde penitencia ductus postmodum glorioso martirio ad
Christum migravit. Patet per hoc quomodo virtute sangwinis Christi macula
oculorum et exteriorum et interiorum purgatur.

12. Tercium signum fuit terremotus ...

Bartholomaeus Anglicus, Liber de proprietatibus rerum, X11, ch. 21: De irundine: ‘Sanguis de
dextra ala extractus oculus medetur, sicut sangius columbe’; x11, ch. 6: De columba: ‘Dicitur
enim quod sanguis eius sub dextra ala extractus et calidus oculis impositus seu instillatus
dolorem mitigat et sanat obtalmiam oculorum.



EMOTIONS, THEOLOGY, AND SOCIETY IN A BLOCKBUSTER
Bibliography

Manuscripts

Basel, Universititsbibliothek, MS AV 7

Budapest, National Library, MS Lat. 450

Citta del Vaticano, Biblioteca Apostolica Vaticana, MS Pal. lat. 384
——, MS Pal. lat. 496

——, MS Vat. lat. 1250

Colmar, Les Dominicains Bibliotheque patrimoniale, MS CPC 1953
Munich, Bayerische Staatsbibliothek, CLM 3540

Paris, Bibliothéque nationale de France, MS lat. 9608

Prague, National Library, MS XX.A.9

Prague, Strahov Monastery Library, MS DB.IIL4

Wolfenbiittel, Herzog August Bibliothek, MS Helmst. 379
Wiirzburg, Library of the Franciscan Conventual Convent, MS Herb. I 38

Primary Sources

Angeli pacis in Prague, Strahov Monastery Library, MS DB.III4

Bartholomaeus Anglicus, Liber de proprietatibus rerum (Strasbourg: Georg Huser, 1505)

Biblia latina cum glossa ordinaria [ ... ] et cum postillis ac moralitatibus Nicolai de Lyra
et expositionibus Guillelmi Britonis in omnes prologos S. Hieronymi et additionibus
Pauli Burgensis replicisque Matthiae Doering, ed. by Sebastian Brant (Basel:
Johann Froben and Johann Petri de Langendorff, 1498) [GW 4284]

Bonaventure, Speculum beatae Mariae virginis ([ Augsburg]: Anton Sorg, 1476)

Bonaventure, Commento al Vangelo di san Luca, ed. by Barbara Faes de Mottoni,
4 vols (Rome: Citta Nuova, 1999—-2012)

Busti, Bernardino, Rosarium sermonum (Venice: Giorgio Arrivabene, 1498)
[GW s807]

Dialogus Mariae et Anselmi, ed. by Jacques-Paul Migne, Patrologiae cursus
completus: series latina, 159 (Paris: Garnier, 1844-1864), cols 271-93

Ethica vetus, in Aristoteles Latinus, Ethica Nicomachea: fasciculus primus, ed. by
René Antoine Gauther (Leiden: Brill, 1974)

Extendit manum, in Prague, National Library, MS XX.A.9

Ferrer, Vicent, Sermones de tempore. Pars hyemalis (Cologne: Heinrich Quentell,
1485) [GW 9835]

Gesta Romanorum, ed. by Hermann Oesterley (Berlin: Weidmannsche, 1872)

Gritsch, Johannes, Quadragesimale [Nuremberg: Johann Sensenschmidt and
Andreas Frisner, n.a. 1474 | [GW 11538]

——, Quadragesimale ([Ulm]: Johann Zainer, 1475) [GW 11539]

——, Quadragesimale ([Nuremberg]: Anton Koberger, 1479) [GW 11545]

——, Quadragesimale ([Strasbourg: Printer ‘Vitas patrum 1483°],1484) [GW 11549 ]

——, Quadragesimale ([Nuremberg]: Georg Stuchs, 1488) [GW 11553]

Les Auctoritates Aristotelis: Un florilege médiéval. Etude historique et édition critique,
ed. by Jacqueline Hamesse (Louvain: Publications Universitaires, 1974)

309



310

PIETRO DELCORNO

Maestae parentis Christi, in Analecta hymnica Medii Aevi (Leipzig: Reisland,
1886-1992), L1v, ed. by Clemens Blume and Henry Marriott Bannister,
pp- 318-21

Manipulus florum, ed. by Chris L. Nighman <http://web.wlu.ca/history/
cnighman/index.html> (accessed: 14 January 2024)

[Oswaldus de Lasko], Sermones dominicales Biga salutis (Hagenau: Heinrich Gran
for Johannes Rynman, 1498) [GW M23202]

——, Quadragesimale Gemma fidei (Hagenau: Heinrich Gran and Johann Rynman
de Oringaw, 1507)

Planctus beatae Mariae (‘Quis dabit’), ed. in Thomas H. Bestul, Texts of the Passion:
Latin Devotional Literature and Medieval Society (Philadelphia, University of
Philadelphia Press, 1996), pp. 165-85

Planctus beatae Mariae (‘Quis dabit’), ed. by Jacques-Paul Migne, Patrologiae cursus
completus: series latina, 182 (Paris: Garnier, 1844-1864), cols 1133-42

Pseudo-Bede, De meditatione passione Christi per septem diei horas libellus, ed. by
Jacques-Paul Migne, Patrologiae cursus completus: series latina, 94 (Paris:
Garnier, 1844—1864), cols 561-68

Pseudo-Bernard, Lamentatio in passionem Christi, ed. by Jacques-Paul Migne,
Patrologiae cursus completus: series latina, 184 (Paris: Garnier, 1844-1864),
cols 76972

Speculum passionis domini nostri Jhesu Christi (Nuremberg: Ulrich Pinder, 1507)

Secondary Studies

Adams, Jonathan, and Jussi Hanska, eds, The Jewish-Christian Encounter in Medieval
Preaching (New York: Routledge, 2015)

Ammon, Christoph Friedrich, Geschichte der praktischen Theologie [ ... ] seit der
Wiederherstellung der Wissenschaften. 1: Geschichte der Homiletik (Géttingen:
Johann Friedrich Réwer, 1804)

Bain, Emmanuel, ‘Politiques des ceuvres de miséricorde dans le discours
scolastique (x11°-x111° siécles)’, in Politiche di misericordia tra teoria e prassi:
Confraternite, ospedali e Monti di Pieta (XIII-XVI secolo), ed. by Pietro
Delcorno (Bologna: Il Mulino, 2018), pp. 21-48

Bériou, Nicole, ‘UEucharistie’ [2007], in Nicole Bériou, Religion et communication:
Un autre regard sur la prédication au Moyen Age (Geneve: Droz, 2018), pp. 217-62

Berlant, Lauren, ‘Introduction: (Compassion and Withholding)’, in Compassion:
The Culture and Politics of Emotions, ed. by Lauren Berlant (New York:
Routledge, 2004), pp. 1-13

Bernardi, Claudio, ‘I teatro politico del Corpus domini (1300-1500)’, in Dramma
medievale europeo, ed. by Fiorella Piano, 2 vols (Camerino: Universita di
Camerino, 1996), 11, pp. 83-107

Bestul, Thomas H., Texts of the Passion: Latin Devotional Literature and Medieval
Society (Philadelphia, University of Philadelphia Press, 1996)

Bino, Carla, Dal tionfo al pianto: la fondazione del “teatro della misericordia” nel
Medioevo (V-XIII secolo) (Milan: Vita e Pensiero, 2008)



EMOTIONS, THEOLOGY, AND SOCIETY IN A BLOCKBUSTER

Boonstra, Peter, ‘In Ecclesia Nostra: The Collatiehuis in Gouda and Its Lieux de
Savoir) Le Foucaldien, 7 (2021) <http://doi.org/10.16995/lefou.93>

Briguglia, Gianluca, I pensiero politico medievale (Turin: Einuadi, 2018)

Cardelle De Hartmann, Carmen, Lateinische Dialoge 1200-1400. Literaturhistorische
Studie und Repertorium (Leiden: Brill, 2007)

Cotoi, Paula, “Quodam frater hungarus ordinis minorum de observantia”
Osualdus de Lasko’s Identity as a Preacher and Author of Sermons’, Terminus,
66 (2023), 25-49

Cruel, Rudolf, Geschichte der deutschen Predigt im Mittelalter (Detmold: Mayer’sche
Hofbuchhandlung, 1879)

D’Avray, David, Medieval Marriage Sermons: Mass Communication in a Culture
without Print (Oxford: Oxford University Press, 2001)

De Vries, Karel Ch. J. W,, De Mariaklachten (Zwolle: Willink, 1964)

Delcorno, Carlo, “A Lei nel principio andiamo”. Il prothema con Maria), Revue
Mabillon, 29 (2018), 165-88

——, ‘Vicent Ferrer e I'Osservanza francescana’ [2006], in Carlo Delcorno, ‘Quasi
quidam cantus’: Studi sulla predicazione medievale, ed. by Giuseppe Baffetti,
Giorgio Forni, Silvia Serventi, and Oriana Visani (Florence: Olschki, 2009),
pp- 263-89

Delcorno, Pietro, “Christ and the soul are like Pyramus and Thisbe”: An Ovidian
Story in Fifteenth-Century Sermons), Medieval Sermon Studies, 60 (2016), 37-61

——, ‘Classical Reception in Medieval Preaching: Pyramus and Thisbe in Three
Fifteenth-Century Sermons’, in Framing Classical Reception Studies: Different
Perspectives on a Developing Field, ed. by Maarten De Pourcq, Nathalie de Haan,
and David Rijser (Leiden: Brill, 2020), pp. 97-123

——, “Frater Fredericus predicavit”: The Sermon of a “Translator” of Giovanni of
Capestrano) in Preaching in East-Central Europe in the Late Middle Ages, ed. by
Pavel Soukop and Olga Kalashnikova (forthcoming)

——, ‘Hidden in a European Bestseller: The Quadragesimale of Gritsch/Griitsch
and the Reception of Dante’s Commedia in Sermons, Medieval Sermon Studies,

65 (2021), 34-61

——, “Hoc est tempus ascendendi”. Il quaresimale a stampa di Vicent Ferrer:
note su un bestseller europeo, Arxiu de Textos Catalans Antics, 33 (2020-2021),
169—203

——, In the Mirror of the Prodigal Son: The Pastoral Uses of a Biblical Narrative
(c. 1200-1550) (Leiden: Brill, 2018)

e

——, “Mary Unchained”: Drammatizzare la compassione nella predicazione (XIV-
XV secolo)’, Specula: Revista de Humanidades y Espiritualidad (forthcoming)

——, ‘Strategie “identitarie” divergenti? I quaresimali di Johannes Meder e Osvit
Laskai/Osvaldus de Lasko), in Les réformes de I'Observance en Europe (X1v*-xvit
siécles): Régler, éduquer et controler la société chrétienne, ed. by Cristina Andenna,
Marina Benedetti, Sylvie Duval, Haude Morvan, and Ludovic Viallet (Rome:
Ecole francaise de Rome (2025), PpP- 317-54

Despres, Denise, Immaculate Flesh and the Social Body: Mary and the Jews),

Jewish History, 12 (1998), 47-69

311



312

PIETRO DELCORNO

Frymire, John, The Primacy of the Postils: Catholics, Protestants, and the
Dissemination of Ideas in Early Modern Germany (Leiden: Brill, 2010)

Gertsman, Elina, ‘Multiple Impressions: Christ in the Winepress and the Semiotics
of the Printed Image), Art History, 36 (2013), 310-37

Hamm, Berndt, ‘Was ist Frommigkeitstheologie? Uberlegungen zum 14. bis
16. Jahrhundert’ (1999), in Berndt Hamm, Religiositit im spiten Mittelalter:
Spannungspole, Neuaufbriiche, Normierungen, ed. by Reinhold Friedrich and
Wolfgang Simon (Tiibingen: Siebeck, 2011), pp. 116-53

——, ‘Der Oberrhein als geistige und geistliche Region von 1450 bis 1520} in
Basel als Zentrum des geistigen Austauschs in der friihen Reformationszeit, ed. by
Christine Christ-von Wendel, Sven Grosse, and Berndt Hamm (Tiibingen:
Siebeck, 2014), pp. 3-50

——, Spielriume eines Pfarrers vor der Reformation: Ulrich Krafft in Ulm (Ulm:
Stadtbibliothek Ulm, 2020)

Hanska, Jussi, ‘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, ed. by Sari Katajala-
Peltomaa and Raisa Matia Toivo (Leiden: Brill, 2017), pp. 131-58

Hellinga, Lotte, ‘Poggio’s Facetiae in Print), in Lotte Hellinga, Texts in Transit:
Manuscript to Proof and Print in the Fifteenth Century (Leiden: Brill, 2014),
pp- 168—200

Hunt, Arnold, The Art of Hearing: English Preachers and their Audiences, 15901640
(Cambridge: Cambridge University Press, 2010)

Thnat, Kati, Mother of Mercy, Bane of the Jews: Devotion to the Virgin Mary in Anglo-
Norman England (Princeton: Princeton University Press, 2016)

Johnson, Holly, The Grammar of Good Friday: Macaronic Sermons of Late Medieval
England (Turnhout: Brepols, 2012)

Kimura, Yoko, ‘Predicazione “di routine” di fine Quattrocento: Il diario di un
anonimo predicatore francescano (Biblioteca comunale di Foligno, MS. C 85)’,
Archivum Franciscanum Historicum, 106 (2013), 585—98

Landmann, Florent, ‘Die spatmittelalterliche Predigt der Franziskaner-
Konventualen nach den Handschriften der Konsistorialbibliothek zu Colmar’,
Archiv fiir elsdssische Kirchengeschichte, 5 (1930), 19-88

Mariani, Giacomo, ‘Roberto Caracciolo’s Quadragesimale de poenitentia:
Compilation, Structure and Fortune of a Fifteenth-Century Best Seller’,
in I sermoni quaresimali: Digiuno del corpo, banchetto dellanima — Lenten
Sermons: Fast of the Body, Banquet of the Soul, ed. by Pietro Delcorno, Eleonora
Lombardo, and Lorenza Tromboni, Memorie Domenicane, 48 (Florence:
Nerbini, 2017), pp. 243-60

Marrow, James, 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, 1979)

McNamer, Sarah, Affective Meditation and the Invention of Medieval Compassion
(Philadelphia: University of Pennsylvania Press, 2010)



EMOTIONS, THEOLOGY, AND SOCIETY IN A BLOCKBUSTER

——, ‘Introduction), in Meditations on the Life of Christ: The Short Italian Text,
ed. by Sarah McNamer (Notre Dame: Notre Dame University Press, 2018),
Pp- Xix—xxxii

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

Murith, André, Jean et Conrad Griitsch de Bdle: Contribution a histoire de la
prédication franciscaine au XVme siécle (Fribourg: Imprimerie Sr-Paul, 1940)

O’Mara, Veronica, and Patricia Stoop, eds, Circulating the Word of God in Medieval
and Early Modern Europe: Catholic Preaching and Preachers across Manuscript
and Print (c. 1450 to c. 1550) (Turnhout: Brepols, 2023)

Pellegrini, Letizia, “Tabula super sermones. Gli indici dei sermonari domenicani
nei codici centro-italiani (secc. XIII-XV)’, Archivum Fratrum Praedicatorum,
64 (1994), 119-44

Rigaux, Dominique, Le Christ du dimanche: Histoire d'une image médiévale
(Grenoble: L'Harmattan, 2005)

Roest, Bert, Franciscan Literature of Religious Instruction before the Council of Trent
(Leiden: Brill, 2004)

——, ‘Giovanni da Capestrano’s Anti-Judaism within a Franciscan Context: An
Evaluation based on Recent Scholarship, Franciscan Studies, 75 (2017), 117-43

Rubin, Miri, Corpus Christi: The Eucharist in the Late Medieval Culture (Cambridge:
Cambridge University Press, 1991)

——, Gentile Tales: The Narrative Assault on Late Medieval Jews (New Haven: Yale
University Press, 1999)

——, Mother of God: A History of the Virgin Mary (London: Allen Lane, 2009)

Ruh, Kurt, Der Passionstraktat des Heinrich von St Gallen (Zurich: Thayngen, 1940)

Rusconi, Roberto, Lordine dei peccati. La confessione tra medioevo e modernita
(Bologna: Il Mulino, 2002)

Schneyer, Johannes Baptist, Repertorium der lateinischen Sermones des Mittelalters
fur die Zeit 1150-1350 (Miinster: Aschendorf, 1969-1990)

Shoemaker, Stephen J., “Let us go and burn her body”: The Image of the Jews in
the Early Dormition Traditions, Church History, 68 (1999), 775823

Siggins, Ian K., A Harvest of Medieval Preaching: The Sermon Books of Johannes
Herolt, OP (Discipulus) (Bloomington: Xlibris, 2009)

Steckel, Sita, ‘Concluding Observations: Horizontal, Hierarchical, and
Community-Oriented Learning in a Wider Perspective), in Horizontal
Learning in the High Middle Ages: Peer-to-Peer Knowledge Transfer in Religious
Communities, ed. by Micol Long, Tjamke Snijders, and Steven Vanderputten
(Amsterdam: Amsterdam University Press, 2019), PP- 235-55

Sticca, Sandro, The Planctus Mariae in the Dramatic Tradition of the Middle Ages
(Athens: University of Georgia Press, 1988)

Thayer, Anne, Penitence, Preaching and the Coming of the Reformation (Aldershot:
Ashgate, 2002)

——, ‘Medieval Sermon Studies since “The Sermon”: A Deepening and
Broadening Field, Medieval Sermon Studies, 58 (2014), 10~27

313



314 PIETRO DELCORNO

——, ‘Selections in a World of Multiple Options: The Witness of Thomas
Swalwell, OBS’, in Religious Orders and Religious Identity Formation,
ca. 1420-1620, ed. by Bert Roest and Johanneke Uphoff (Leiden: Brill, 2016),
pp. 11025

Thiel, Matthias, Grundlagen und Gestalt der Hebriischkenntnisse der frithen Mittel-
alters (Spoleto: CISAM, 1973)

Todeschini, Giacomo, Come lacqua e il sangue. Le origini medievali del pensiero
economico (Rome: Carocci, 2020)

Téth, Péter, “The Earliest Reference to the Meditationes Vitae Christi: New Evi-
dence for its Date, Authorship, and Language) in The Meditationes Vitae Christi
Reconsidered: New Perspectives on Text and Image, ed. by Holly Flora and Péter
Téth (Turnhout: Brepols, 2021), pp. 43-74

——, ‘Pseudo-Apocryphal Dialogue as a Tool for the Memorization of Scholastic
Wisdom: The Farewell of Christ to Mary and the Liber de vita Christi by
Jacobus), in The Making of Memory in the Middle Ages, ed. by Lucie Dolezalova
(Leiden: Brill, 2010), pp. 161-98

Téth, Péter, and Dévid Falvay, ‘New Light on the Date and Authorship of the
Meditationes vitae Christi) in Devotional Culture in Late Medieval England and
Europe: Diverse Imaginations of Christ’s Life, ed. by Stephen Kelly and Ryan
Perry (Turnhout: Brepols, 2014), pp. 17-104

Vian, Paolo, ‘Misericordia, poverta e giudizio: I'esegesi di Matteo 25 in Pietro
Giovanni Olivi) in Politiche di misericordia tra teoria e prassi: Confraternite,
ospedali e Monti di Pieta (XIII-XVI secolo), ed. by Pietro Delcorno (Bologna:
11 Mulino, 2018), pp. 49-73

Wenzel, Siegfried, Latin Sermon Collections from Later Medieval England

(Cambridge: Cambridge University Press, 2005)



	Pietro Delcorno. Emotions, Theology, and Society in a Blockbuster: The Good Friday Sermon by Gritsch/Grütsch

