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Preface

What might have been considered an aberration of the “dark Middle Ages” or an
isolated event of Nazism is frighteningly as relevant as ever. Antisemitism, racism,
and intercommunal hostility are all said to be on the rise. At the same time, we live
in a world where the difference between fact and fiction is becoming increasingly
compromised, and where presidents and politicians in the “Free World” brand
real events and fact-based reports “fake news.” Much of this book was written
during the global Covid pandemic, and, as a medievalist, it has been hard not to
see the flourishing conspiracy theories, scapegoating, vitriolic diatribes, and even
outbreaks of violence through the lens of the fourteenth-century Black Death and
the associated vilification of groups considered different from the social majority.

There are lessons for us to learn for today from investigating the portrayal
of Jews and their use by authorities in countries entirely devoid of any religious
minorities in the past: about how poisonous and cruel fictions are propagated and
empathy eroded; how religious and ethnic difference is mocked from the pulpit (or
any other soap-box); how hatred is celebrated in writing, images, and even music;
how ignorance becomes the basis of a worldview and the obscenity of oppression
merely a necessary trifle in ensuring the nation’s well-being; and how regulation —
emotional, behavioural and social — is shaped through revulsion and hostility.

In many ways this book is an experiment, an attempt to see whether we can
even talk of “Jews” in medieval Denmark and Sweden, let alone of a widespread
attitude towards them. It does not aim to be exhaustive: indeed, it would be far
beyond the scope of this book to discuss all East Norse texts that mention Jews.
I have often had to focus on a selection of texts or works in either Old Danish or
0Old Swedish, but not both. Nonetheless, it is my hope that this book will open up
new material and uncover strands of thought for other researchers and students
to investigate further and demonstrate ways in which this might be done. While
many of the topics will be familiar to historians of Jewish—Christian relations, the
sources most probably will not. The book shows that Jews, or rather Christian fan-
tasies of “the Jew,” were integral to medieval Scandinavians’ sense of themselves,
of the infallibility of their faith and the Church, of time and history, and of place
and geography. Although, perhaps, not a central feature of medieval Scandina-
vian thought, Jews permeate many different types of literary (and artistic) works,
and alongside other “outside groups,” such as vagrants, foreigners, monsters,
and even wandering preachers, provide a mirror through which we can see pre-
viously hidden characteristics of medieval Scandinavian society. And, as always,
the many-centuries-long Middle Ages in all their variation — both familiar and
strange — provide us with a glass in which to see our own reflection and to know
ourselves better.

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
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Abbreviations

AM

BAV
BHL
BUB
DAS
DKB
DRA
DRB

EMDa.
EMSw.
f(f).

Gk.

Heb.
HYK

JPS

K|V
K-BLB
KSB-SGB

Lat.
L-BL
lit.
L-LPL
LSB
LUB
LXX
MEng.
MT

NRA
NRSV
ODa.
Olce.
ONB
OSw.
P-BNF
r

SAM
SBB-PK

SKB
SLUB

SRA

Den Arnamagnaanske Samling [Arni Magnisson’s Manuscript Collection]
Biblioteca Apostolica Vaticana [Vatican Apostolic Library]

Bibliothek der Hansestadt Liibeck [Library of the Hanseatic City of Liibeck]
Bergen, Universitetsbiblioteket [University of Bergen Library]

Den Arnamagnaanske Samling [The Arnamagnaan Collection]

Det Kongelige Bibliotek [Royal Danish Library]

Danmarks Rigsarkiv [Danish National Archives]

The Douay—Rheims Bible: English translation of the Vulgate Bible

(1582, 1609, 1610)

Early Modern Danish

Early Modern Swedish

folio(s)

Greek

Hebrew

Helsingin yliopiston kirjasto [Helskinki University Library]

JPS Hebrew-English Tanakh

King James Version: Reformed English version of the Christian Bible (1611)
Karlsruhe, Badische Landesbibliothek [Baden State Library, Karlsruhe]
Kalmar stadsbibliotek - Stifts- och gymnasiebiblioteket [Kalmar City Library —
The Diocesan and Secondary School Library]

Latin

London, British Library

literally

London, Lambeth Palace Library

Linkdpings stifts- och landsbibliotek [Linkdping Diocesan and Provincial Library]
Lunds universitetsbibliotek [Lund University Library]

Septuagint: The Greek Old Testament.

Middle English

The Masoretic Text (7710131 non). The authoritative Hebrew and Aramaic text of
the Tanakh.

Norges Riksarkiv [Norwegian National Archives]

New Revised Standard Version: English translation of the Bible (1989)

Old Danish

Old Icelandic

Osterreichische Nationalbibliothek [Austrian National Library]

0Old Swedish

Paris, Bibliothéque Nationale de France [National Library of France]

recto

Stofnun Arna Magniissonar [The Arnamagnaean Institute, Reykjavik].
Staatsbibliothek zu Berlin — PreuBischer Kulturbesitz [State Library of Berlin —
Prussian Cultural Heritage]

Kungliga biblioteket [Royal (or National) Swedish Library]

Die Sachsische Landesbibliothek — Staats- und Universitdtsbibliothek Dresden
[Saxon State and University Library, Dresden]

Svenska Riksarkivet [Swedish National Archives]
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SSFS

Trans.

UBG
uuB

Vulg.

Samlingar utgivna av Svenska fornskriftsallskapet [Collections Published by the
Medieval and Early Modern Swedish Text Society]

English translation

Universitatsbibliothek Gieflen [Giessen University Library]

Uppsala universitetsbibliotek [Uppsala University Library]

verso

Jerome’s Biblia sacra iuxta latinam vulgatam versionem



Editorial Procedure and Conventions

Quotations in the original language taken from manuscripts or early printed books
are provided in diplomatic transcriptions. This system of transcribing aims to indi-
cate to the reader as clearly as possible what the scribe has written on the man-
uscript page (or the printer has printed). Every attempt has been made to show
which parts of the text have been corrected, inserted, deleted, or damaged, and
how the text has been corrected, inserted, deleted, or damaged and laid out and
organized on the page. In order to make the transcriptions as accessible as possible
for the reader, they show the text in its final state, while secondary information
about the appearance of the text has been described in the apparatus. Only edito-
rial emendations deemed necessary for comprehension have been made in the text
with a note in the apparatus. In addition to comments about the text’s appearance,
the apparatus includes known variations among different witnesses to the text
and references to relevant works that discuss a particular point in the manuscript.

Transcription

Although spacing has been regularized according to modern principles, the origi-
nal word division, punctuation, and capitalization have been retained even when
they are at odds with modern orthographical principles.

The lineation of each manuscript has been reduplicated. Sometimes there is
a lot of text in a single line in the manuscript, e. g., when the width of the folios or
writing space is particularly large or the scribe has inserted numerous additions
above the line. In such cases, where the constraints of space in this book require
a line break in the transcription even though there is none in the manuscript, the
text after the line break in the transcription is indented to show that it is not an
original break found in the manuscript. For example, “ifwi the nath til maesso -
basilius do om morghonen sama tima - Ok joseph dgptis til cristin” which appears
as a single line of text in the manuscript (SKB C 528) is reproduced in the tran-
scription like this:

ifwi the nath til maesso - basilius de om morghonen sama tima - Ok joseph
daptis til cristin

The indentation of the words “dgptis til cristin” thus shows that they are not found
on a separate line from the preceding words in the manuscript.

The various forms of the pause symbol — punctus (-), colon (:), the single
or double virgula suspensiva (/ //), the paraph (q) — have been preserved. The

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
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double hyphen, usually two small strokes written upwards at a 45° angle, has
been rendered as a single hyphen (-).

No difference has been made between allographs: for example, unicameral
and bicameral “a,” long and short “s,” and short or rotunda “r” are not distin-
guished. Similarly, dotted letters (usually “y”) are written without a dot in the
transcription.

Letters or punctuation written or flourished in red ink are reproduced in bold.
Letters in other coloured ink also appear in print as bold, but their colour is men-
tioned in the apparatus. Letters or words that are underlined in the manuscript
are also underlined in the transcription.

Abbreviations have been expanded in accordance with the preponderant
spelling used by the relevant scribe elsewhere in the manuscript and expanded
abbreviations are always provided in italics. This means that common abbrevi-
ations such as the svarabhakti vowel before “r” or forms such as “m3,” “thz,”
and “th3tae” may be expanded differently from text to text and, of course, from
language to language. In segments of Latin text, abbreviations have also been
expanded and are printed in italics. Their spelling follows that of the Medieval
Latin and usage elsewhere in the manuscript.

Authentic ODa. or OSw. words cited from an original source appear within
quotation marks: e.g., “hgghfeerdh.” Dictionary or normalized forms appear in
italics without quotation marks: e. g., hgghfaerp. Normalized forms are taken from
Gammeldansk Ordbog for ODa. and Soderwall’s Ordbok Ofver svenska medeltids-
spraket for OSw., although here I substitute (e) and (g) for S6derwall’s (4) and (5).

Apparatus

Curly brackets { } enclose letters that are written over an erasure. Illegible letters
are indicated by a dash (-) and each dash designates one letter. Uncertain read-
ings are marked with a question mark in brackets (?).

Letters added above or below the line or in the margin have been moved into
the correct place in the text and are noted in the apparatus:

/text\  on or below the line
\text/ above the line
Itext] in the margin

Scribal errors, such as a missing letter or a word that has been copied incorrectly,
are written in their corrected form in the main body of the text but described in
the apparatus.
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Suppressions are shown thus (note that it is not stated whether they are sub-
stitutions by erasure, deletion, or expunction.):

[iupe] The word “iupe” has been suppressed but it is still legible.

[iupe] The word “iupe” has been suppressed. It is no longer legible but can
be reconstructed.

[----] Something has been suppressed. It is entirely illegible and impossi-
ble to reconstruct.

Substitutions are shown thus:

[eensict > anlath] An entire word has been substituted, where the corrected
word occurs above, below, or beside it, or in the margin.
Here, “ansict” has been substituted by “anlath”

juthe[k>plilter Substitution by transformation, where the letter is written
above, below or beside the original letter. Here, the scribe
has corrected a “k” to a “p.”

Two other symbols are used. In transcriptions and the apparatus, a single vertical
stroke (|) marks a line or column break, while a double stroke (||) marks a page
or folio break. In the apparatus, the tilde (~) is used to indicate that the text is
missing in a parallel manuscript variant.

Quotations

The book contains numerous quotations from many different manuscripts. These
quotations do not have an apparatus, so in addition to flourishing, underlining,
and abbreviations being replicated in the quotation, information about emenda-
tions, suppressions, and substitutions is included. The angle brackets <> enclose
text that has been supplied in the quotations: where 1) letters have been lost due
to trimming of or damage to the manuscript, 2) the scribe appears to have missed
a word or phrase that is needed for the sentence to make sense. Line division is
not reproduced in quotations.

Translations

All quotations in foreign languages have been translated somewhat literally into
English in order to keep as faithful to the original as possible. Medieval vocabulary
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has been retained (unless doing so would obscure the meaning) and syntax has
been adjusted only for the purpose of comprehensibility. At times this may make
the translation somewhat ungainly, unidiomatic, and even repetitive. However,
the approach is intended to make comparison between the original quotation and
the translation straightforward. Any words added by the editor in the translation
that have been missed out by the scribe are enclosed in angle brackets <», whereas
supplementary information or clarifications appear within round or square brack-
ets. All translations are by the author unless otherwise stated. Translations are
either marked by “Trans.” or appear in square brackets or between single quota-
tion marks.

The use of quotation marks with certain terms (e. g., the “Jews,” “virtual pres-
ence,” and “free of Jews”) indicates an ideological colouring or special use that
the reader should be alerted to.

9 <

Spellings

Abstract, normalized versions of words, “headwords” or “lemmata,” are taken
from Gammeldansk Ordbog and Ordbok Ofver svenska medeltids-sprdket, the two
standard lexicographical reference works for East Norse. Generally, the headwords
in Gammeldansk Ordbog are normalized forms based on Danish c. 1300, while those
in Ordbok Ofver svenska medeltids-sprdket reflect the earliest recorded example of
the word, resulting in apparent inconsistencies: for example, the p in iupe ‘Jew,’
and the dh in iudhinna ‘Jewess.” However, by using the forms as written in these two
standard works, it is hoped that the reader will be able to look them up more easily.

When 0Old Danish (ODa.) and Old Swedish (OSw.) words are presented
together, the order is always ODa. followed by OSw. with both words separated
by a diagonal slash: e. g., juthe/iupe — ODa. normalized form is juthe and OSw.
normalized form in iupe. If only one form is shown, it can be assumed that the
ODa. and OSw. normalized forms are identical: e. g., bok — the normalized form of
both ODa. bok and OSw. bok.

References to manuscripts and early printed books

Manuscripts and early prints are also referred to in an abbreviated form: e.g.,
JesuBarndB is used for Haer begynnes aff Joachim oc aff sancta Anna oc aff hwat
slaect the aere fodh oc aff theris leffnet Oc saa aff Jomfrw marie leffnet oc aff wors
herre ihesu barndom (Copenhagen: Gotfred af Ghemen, 1508); SKB K 4 for Stock-
holm, Kungliga biblioteket, K 4; and DAS AM 792 42 for Copenhagen, Den Arna-
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magnaanske Samling, AM 792 42. See the comprehensive List of Manuscripts at
the end of this book.

References to specific points in a manuscript usually refer to the recto or verso
side of a folio: e. g., f. 9v = folio 9 verso. However, some manuscripts are clearly
paginated in ink or pencil, and here the page number will be used instead: e. g.,
p. 18. When both systems can be found in the manuscript, the folio come first, fol-
lowed by the page number in brackets: e. g., ff. 228v-236v [pp. 456—472]. Columns
are referred to as a (left-hand column) and b (right-hand column): f. 67rb = folio 62
recto right-hand column. Full numbers are provided in folio and page references
for manuscripts and early printed books, e. g., ff. 228v-236v [pp. 456—472], not ff.
228v-36V [pp. 456-72]; ff. a4r—a5v, not ff. a4r-5v.

If a specific line is being referred to in a manuscript, the number follows the
folio side directly (e.g., f. 9va6 = line 6 of left-hand column on folio 9 verso) or
follows the page number from which it is separated by a colon (e. g., p. 6:12 =line
12 on page 6).

Bibliographical references

Referencing follows the Chicago system.' However, references to editions of works
are usually given in an abbreviated form: e. g., VejlPilgr is used for Marcus Loren-
zen, ed., Mandevilles Rejse i gammeldansk Overseettelse tillige med En Vejleder for
Pilgrimme (Copenhagen: S. L. Mgller, 1882), 207-25; HellKv for Carl Joakim Brandt,
ed., De hellige Kvinder: En Legende-Samling, Skrifter udg. af Selskabet for Dan-
marks Kirkehistorie (Copenhagen: Gad, 1859); and SMP VI for Bertil Ejder, ed.,
Svenska medeltids-postillor efter gamla handskrifter, delarna 6 och 7, SSFS ser. 1,
vol. 23, no. 6 (Uppsala: Almqvist & Wiksell, 1974), 1-132. See the full List of Works
at the end of this book.

1 The Chicago Manual of Style, 17th Edition (Chicago: The University of Chicago Press, 2017).
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1 Introduction

Christianization and the establishment of Western Christian
culture in the North

The Vikings — Scandinavian sea-faring warriors and traders — are renowned for
their voyages across enormous distances and their settlement in vastly differ-
ent parts of the world: from North America in the west to Novgorod in the east.
Abroad, these travellers came across many different peoples belonging to various
religions — other pagans, Christians, Muslims, and Jews — and some of these Norse
men and women incorporated elements of these religions into their own beliefs
or they even converted. This is particularly true in the British Isles, Normandy,
and Ireland where archaeological evidence from burial sites shows that that the
Viking settlers there adopted Christianity relatively quickly.! However, situated at
the far edge of Europe, the peripheral location of Scandinavia proper meant that
the region was one of the last parts of the continent to be drawn into the Christian
cultural-political sphere to the south.

The Christianization of Denmark and Sweden was a prolonged process that
began in the eighth century and lasted over four hundred years.? Initiated by
missionaries from the archbishopric of Hamburg-Bremen, the conversion of the
Danes and Swedes — intermittent, sporadic, and opportunistic in nature — grad-
ually resulted in a great expansion northwards for Western Christendom as well
as a profound and enduring cultural, political, and economic influence on Scan-
dinavia from the German lands. Christianization in Denmark and Sweden was a

1 Similarly, some Vikings in the east appear to have adopted elements from Islam or converted.
In his account of the Volga Bulgars, Ahmad ibn Fadlan, a tenth-century Muslim Arab traveller,
wrote that he saw 5,000 people called al-baranjar - i.e., vaeringjar [Varangians], the name given
by Greeks (Bdpayyol, Virangoi) and East Slavs (Bapars, Varegii) to the Vikings — who had con-
verted to Islam and built a wooden mosque. See Stig Wikander, Araber — Vikingar — Viiringar
(Lund: Hansson, 1978), 21, 57-58; Elisabeth Piltz, “Byzantium and Islam in Scandinavia,” in Byz-
antium and Islam in Scandinavia: Acts of a Symposium at Uppsala University, June 15-16 1996, ed.
Elisabeth Piltz (Gothenburg: Astrom, 1998), 36; Ibn Fadlan, Ibn Fadlan and the Land of Darkness:
Arab Travellers in the Far North, trans. Paul Lunde, intro. Caroline Stone (London: Penguin, 2012),
39. On the interpretation of al-baranjar, see Tadeusz Lewicki, “Handel Samanidéw ze wschodnig i
srodkowa Europa,” Slavia Antiqua 19 (1972): 12, quoting Karoly Czegléd (pers. comm.); Wikander,
Araber — Vikingar — Vdringar, 21; Wiadystaw Duczko, “Viking Age Scandinavia and Islam: An
Archaeologist’s View,” in Byzantium and Islam in Scandinavia, ed. Piltz, 107-15.

2 For an account of the conversion of Scandinavia, see Anders Winroth, The Conversion of Scan-
dinavia: Vikings, Merchants, and Missionaries in the Remaking of Northern Europe (New Haven:
Yale University Press, 2012).

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
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top—down process: kings and chieftains recognized the political and economic
advantages of embracing Christianity and converted, often to secure trade, while
their subjects followed their lead — at least in word, if not in deed. So, for example,
despite the bold claim of the larger of the two Jelling runestones that “King Harald
(Bluetooth, d. 985/86) [...] made the Danes Christian,”® we know that the Danes
did not convert en masse and, indeed, Christianization only had limited success
during his reign.* The situation in Sweden was similar and Christianization here
was accompanied by much violence for over a century before paganism was finally
abolished.’ Indeed, even after the establishment of an episcopal polity in most of
Denmark and Sweden in the eleventh century, Christian practices took consid-
erable time to establish themselves among the population, and paganism and
Christianity continued to coexist or merge, especially in parts of Sweden. Some
pagan practices may have continued for more than a century: for example, the
composers of the early thirteenth-century Law of Gotland (Gutalagen) apparently
found it necessary to include a prohibition against pagan sacrifice (blot) and other
heathen practices.® However, by the mid-thirteenth century, we can consider the
Danes and Swedes as thoroughly Christianized and fully integrated into Western
Christendom through ecclesiastical networks, canon law, and the adoption of a
rich and developed Christian culture.” Bishoprics and their episcopal sees had

3 “haraltr : kunukr: [...] - t(a)ni ( - karpi - ) kristna,” Jelling stone 2, DR 42; Danske Runeindskrifter
at https://runer.ku.dk/ (last accessed 5 April 2022).

4 See Michael H. Gelting, “The Kingdom of Denmark,” in Christianization and the Rise of Chris-
tian Monarchy: Scandinavia, Central Europe and Rus’ c. 900-1200, ed. Nora Berend (New York:
Cambridge University Press, 2007), 73-120.

5 See Nils Blomkvist, Stefan Brink, and Thomas Lindkvist, “The Kingdom of Sweden,” in Chris-
tianization and the Rise of Christian Monarchy, ed. Berend, 167-213.

6 SKB B 64, f. A5r: “aff blotan Pet ier nu py nest et blotir iru mannum mier firi bupin Oc fyrnsca
all paim sum haipnu fylgir Engin ma haita a huathci a hult epa hauga - epa ha<>bin gup - huatki
a vi e[t]pa stafgarpa” [On Sacrifice (blot). Next is that sacrifice is strictly forbidden for people
as also are all those earlier customs that accompany paganism. No-one may invoke (spirits?) at
either groves or mounds, or a pagan god, either at sanctuaries or sites fenced by posts]. Edited
and published in Hugo Pipping, ed., Gutalag och Gutasaga jdmte ordbok, Samfund til Udgivelse
af gammel nordisk Litteratur, vol. 33 (Copenhagen: S. L. Mgller, 1905-07), 6-7.

7 The only non-Christians in the region were the largely untouched Sami of the far north who
continued to follow animistic and polytheistic beliefs and shamanistic practices. On Sami sha-
manism, see Louise Bickman and Ake Hultkrantz, eds, Saami Pre-Christian Religion: Studies on
the Oldest Traces of Religion Among the Saamis, Stockholm Studies in Comparative Religion, vol.
25 (Stockholm: Almqvist & Wiksell, 1985). On the perception of Sdmi in medieval Scandinavian
(West Norse) literature, see Else Mundal, “The Perception of the Saamis and their Religion in Old
Norse Sources,” in Shamanism and Northern Ecology, ed. Juha Pentikdinen, Religion and Society,
vol. 36 (Berlin/Boston: De Gruyter, 1996), 97-116; Hermann Palsson, Ur landnordri: Samar og
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been created, monasteries and ecclesiastical foundations had been established,
regular preaching to the laity was being introduced, and Latin written culture had
been embraced. It is through this process of Christianization that most Scandina-
vians became aware of and learnt about Jews for the first time.

Jews in medieval Christian thought

Relations between Christianity and Judaism have never been easy and straightfor-
ward. At the core of this problematic relationship is the Jews’ rejection of Jesus as
the Messiah: Christianity attributes the fulfilment of the Old Testament (Jewish)
prophecies to Jesus; Jews, however, do not. Although Jesus as messiah is not an
issue in Judaism where he is simply considered one of a litany of false claimants,
it is a difficult point for Christianity: why did Jesus’ own people dismiss the claim
that he fulfilled the messianic prophecies in the Hebrew Bible and reject him?
And by extension, what then are the reasons that Christians should accept him?
In short, who had got it wrong and why? Solutions to this conundrum would be
offered through the next two millennia by showing that Jews did not understand
their own Scriptures properly, that they were blind and stubborn, that they had
been forsaken by God and replaced by Christians as the “New Israel” in his plan
for humanity, and that, as anyone could see, homeless and scattered throughout
the world, Jews were being punished by God for their disobedience.® Moreover,

ystu reetur islenskrar menningar, Studia Islandica, vol. 54 (Reykjavik: Békmenntafraedistofnun
Haskéla Islands, 1997). On the portrayal of Sami in medieval art, see Margrethe C. Stang, “Ene-
mies of Christ in the Far North: Tales of Saracens, Jews and the Saami in Norwegian Medieval
Painting,” in Tracing the Jerusalem Code, vol. 1: The Holy City Christian Cultures in Medieval Scan-
dinavia (ca. 1100-1536), ed. Kristin B. Aavitsland and Line M. Bonde (Berlin/Boston: De Gruyter,
2021), 477-99. Descriptions of Sami life and religion appear somewhat later in Swedish literature.
See, for example, “De bellis et moribus sylvesterium paganorum ac vicinorum” [On the wars and
customs of pagans in the forests and their neighbours] in Book IV of Olaus Magnus, Historia de
gentibus septentrionalibus (Rome: Giovanni Maria Viotti, 1555).

8 The literature on Christian antisemitism is vast; the following (with references) may act as an
introduction: Joel Carmichael, The Satanizing of the Jews: Origin and Development of Mystical
Anti-Semitism (New York: Fromm, 1993); John C. Gager, The Origins of Anti-Semitism: Attitudes
toward Judaism in Pagan and Christian Antiquity (Oxford: Oxford University Press, 1983); Allan
Gould, ed., What Did They Think of the Jews? (Northvale, NJ: Jason Aronson, 1991); Sidney G. Hall,
Christian Anti-Semitism and Paul’s Theology (Minneapolis: Fortress Press, 1993); Luke Johnson,
“The New Testament’s Anti-Jewish Slander and Conventions of Ancient Polemic,” Journal of Bib-
lical Literature 108, no. 3 (1989): 419-41; William Nicholls, Christian Antisemitism: A History of
Hate (Northvale, NJ: Jason Aronson, 1993); Rosemary Radford Ruether, Faith and Fratricide: The
Theological Roots of Anti-Semitism (New York: Seabury Press, 1974); Edward A. Synan, The Popes



6 —— Medieval Scandinavia and Jews

Jews would be charged with having killed Christ rather than just rejecting him and
as posing an ongoing spiritual and physical threat to Christians: they were not
just a failed people, they were downright dangerous. Inevitably, these arguments
and beliefs — stemming from an entirely internal, hermeneutic Christian debate —
resulted in denigration, segregation, and violence towards Jewish communities
and individuals across Europe. From the twelfth century, this anti-Judaism inten-
sified and morphed into demonization, and fantasies of ritual murder, host des-
ecration, and well poisoning began to flourish. Jews living under Christian rule
were subject to social, political, and economic restrictions, such as ghettoization
and mandatory dress codes, as well as periods of persecution, forced conversion,
mass expulsions, pogroms, and massacres.

During the early centuries of the Common Era as Christianity drew, bolstered,
and defended its boundaries, cemented its beliefs, and looked to distinguish itself
from the Jewish tradition (while simultaneously appropriating many elements
from it),” the Church Fathers, such as Tertullian, John Chrysostom, Justin Martyr,
and Pseudo-Cyprian, wrote numerous anti-Jewish tractates under titles such as
Against Jews.'® In Romans 11:17-24, Paul used the image of the olive tree to show
that the Gentiles had been grafted into God’s covenant with the Patriarchs, while
the Jews had been “broken off”: a powerful image of Paul’s understanding of the
relationship between God, Christians, and Jews.' Augustine (354-430), bishop

and the Jews in the Middle Ages (New York: Macmillan, 1965; Robert L. Wilken, John Chrysostom
and the Jews: Rhetoric and Reality in the Late Fourth Century (Berkeley: University of California
Press, 1983).

9 See, for example, Marcel Simon, “Christian Anti-Semitism,” in Essential Papers on Judaism and
Christianity in Conflict: From Late Antiquity to the Reformation, ed. Jeremy Cohen (New York: New
York University Press, 1991), 131-73; Rosemary Radford Ruether, “The Adversus Judaeos Tradition
in the Church Fathers: The Exegesis of Christian Anti-Judaism,” in Essential Papers on Judaism and
Christianity in Conflict, ed. Cohen, 174-89; Gavin I. Langmuir, “Faith of Christians and Hostility
to Jews,” in Christianity and Judaism, ed. Diana Wood, Studies in Church History, vol. 29 (Oxford:
Ecclesiastical History Society, 1992), 77-81; Nicholls, Christian Antisemitism, 153-224; Miriam S.
Taylor, Anti-Judaism and Early Christian Identity: A Critique of the Scholarly Consensus (Leiden:
Brill, 1995). On the early development of Christianity and its relation to Judaism in the first century
of the Common Era, see James D. G. Dunn, The Parting of the Ways: Between Christianity and Juda-
ism and their Significance for the Character of Christianity, 2nd edn (London: SCM Press, 2006).
10 For example, Tertullian and Pseudo-Cyprian (of Carthage): Adversus Iudaeos [Against Jews];
John Chrysostom: Katd Tovdaiwv [Against Jews]; Justin Martyr: ITpog Tpvpwva Tovdaiov AtdAoyog
[Dialogue with Trypho, a Jew].

11 However, Paul was possibly using this allegory to confront the temptation for Christians to
be arrogant towards Jews. See Amy-Jill Levine and Marc Zvi Brettler, eds, The Jewish Annotated
New Testament: New Revised Standard Version Bible Translation (Oxford: Oxford University Press,
2011), 276—77.
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of Hippo, developed Paul’s line of thought further and constructed a “Jew” that

better met the needs of Christian theology and exegesis. Picking up on the typol-

ogy of the New Testament and early Christians, such as Ambrose, that everything

from the advent of Jesus as the Messiah to the blindness of the Jews was proph-

esied in the Old Testament and fulfilled in the New Testament, he found a part

that Jews could play in the contemporary world without having to compromise

the truth of Christian doctrine. He assigned them the role of testimonium veritatis:

- Jews were living testimony to the truth of the Old Testament that prefigures
Christ.

— Asadispersed people after the destruction of Jerusalem in 70 CE, Jews bore
witness to God’s judgement and their own iniquity.

— They bore the “mark of Cain” (Genesis 4:11-16): under the protection of God,
they were forced to wander the earth.

— They demonstrated that Jesus was the Messiah for Gentile Christians.

— They proved that Christianity was true, and that God had elected Christians
as the New Israel.”

As the original “bearers of the books,”** who had received the messianic proph-
ecies and witnessed Jesus’ miracles while rejecting, tormenting, and murdering
him, Jews and their continued presence — “protected” by the Church but kept
in a lowly state, constantly vilified, and unable to pose any sort of real threat to
Christianity — provided a living example of the Gospel teachings.* Indeed, it was
the Jews themselves who had called for their own condemnation: “his blood be
upon us and our children.”” Thus, Augustine created a purpose and an essential
place for Jews as witnesses to the truth: they corroborated Christianity. Again,
following Paul (Romans 9:27, 11:26; cf. Isaiah 10:22), he argued that Jews would
convert to Christ during the End of Days and all people would be united in a belief

12 See, for example, Augustine’s exposition on Psalm 58:2 DRB (59:1 KJV) in Enarrationes in Psal-
mos 51-60, ed. Hildegund Miiller, Corpus Scriptorum Ecclesiasticorum Latinorum, vol. 94, no. 1
(Vienna: Verlag der OAW, 2004), 352-55, and Epistula 149, published in Epistulae, ed. Alois Gold-
bacher, Corpus Scriptorum Ecclesiasticorum Latinorum, vol. 44 (Vienna: Tempsky, 1904), 356.
13 Augustine used a variety of terms: custos librorum [a book custodian]; bibliothecarius, librar-
ius [a librarian]; scriniarius, capsarius [a guardian of the book cask]. See Jeremy Cohen, Living Let-
ters of the Law: Ideas of the Jew in Medieval Christianity (Berkeley: University of California Press,
1999), 36; Paula Fredriksen, Augustine and the Jews: A Christian Defense of Jews and Judaism (New
Haven: Yale University Press, 2010), 319-24; Adrienne Williams Boyarin, Miracles of the Virgin in
Medieval England: Law and Jewishness in Marian Legends (Cambridge: D. S. Brewer, 2010), 35.
14 On the Jews’ role as witnesses and “bearers of the books” in Augustinian thinking, see Cohen,
Living Letters of the Law, 23-71.

15 The “blood curse” in Matthew 27:25; see also Mark 15; Luke 22-23; John 18-19.
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in one God. In this way, Augustine developed a role for Jews in the future and as
this concept became an important part of Christian eschatology, he succeeded —
whether it was his intention or not - in securing their survival.'® Jews drew value
from the past (as the original recipients of the law and witnesses of the truth of
Christianity) and from the future (in their as yet unfulfilled eschatological role).
The importance of Augustine’s writings about Jews lies in their widespread dis-
semination in the monastic and university libraries throughout Europe, and
although frequently challenged," his view of Jews was adopted by most theolo-
gians throughout Western Europe and formed the basis of the understanding and
representation of Jews in medieval Scandinavia.

The Church’s treatment of the Jews can at times seem rather ambivalent: on
the one hand holding a protecting hand over them, and on the other punish-
ing them for killing its God.'® During the Middle Ages, there were in effect two
“churches”: the hierarchy that laid down and defined general principles, and
the minor clergy and laity who translated and put these principles into practice.
These two “churches” were not always in agreement, so despite the hierarchy,
and to some extent secular authorities, forbidding violence against Jews (albeit
half-heartedly at times), the populace was incited by the teachings and sermons
of the clergy and friars to shun or harm Jews. Joshua Trachtenberg puts it rather

16 In comparison, other “opponents” of the Church, such as Cathars and pagans, were ruthlessly
annihilated. See Cohen, Essential Papers on Judaism and Christianity in Conflict from Late Antig-
uity to the Reformation, 13-14.

17 For example, Isidore of Seville (c. 560—636) saw no place for Jews in Christian society and
argued that they posed a serious threat to Christian Spain. See Cohen, Living Letters, 104-22. On
theologians’ varying attitudes towards Jews, see Francois Soyer, Medieval Antisemitism? Past
Imperfect (Leeds: Arc Humanities Press, 2019), 23-42; Langmuir, “Faith of Christians and Hos-
tility to Jews,” where he compares the thinking of Bernard of Clairvaux (1090-1153), Peter the
Venerable (c. 1092-1156), and Peter Abelard (c. 1079-1142). For a comparison of the attitudes of
Augustine, Ambrose (c. 340-97), and Birgitta of Sweden (c. 1303-73) towards Jewish culpability
for deicide as expressed in ODa. Passion narratives, see Jonathan Adams, “Kristi mordere: Jader i
danske passionsberetninger fra middelalderen,” Danske Studier 108 (2013): 25-47. These are also
discussed in Chapter 6: Modelling Feelings and Behaviours, pp. 265-95.

18 For example, on the subject of blood libel, Pope Innocent IV (r. 1243-54) issued a confirma-
tion of the Sicut Iudaeis Bull with an addition forbidding anyone from accusing Jews of using
human blood in their rites: Shlomo Simonsohn, The Apostolic See and the Jews, Studies and
Texts, vol. 94 (Toronto: Pontifical Institute of Mediaeval Studies, 1988), 192-93 (no. 183); Pope
Gregory X (r. 1271-76) published a bull declaring the evidence of a Christian inadmissible in a
ritual murder charge against a Jew: Simonsohn, The Apostolic See and the Jews, 242-43 (no. 234);
and Pope Nicholas V (r. 1447-55) forbad the spreading of blood-libel accusations: Simonsohn,
The Apostolic See and the Jews, 919-21 (no. 765). Of course, as multiple examples show, these
prohibitions were frequently ignored in cases throughout Europe and the blood libel flourished.
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concisely: there was “a Church-fostered contempt and hatred which had sunk
so deeply into the public consciousness that not even the highest authorities of
the Church and state were able to meliorate it.”** In other words, the Church was
able to promulgate the theology that fed mob violence while at the same time
condemning such attacks.?® As Anna Abulafia has shown, Augustine’s doctrine
created an ever-increasing tension between the Jews’ supposed theological role
and their belief, behaviour, and actions in the contemporary world.?* More pro-
foundly, the tension between the desire to avenge the murder of Christ (in the
past) and to preserve the “keepers of the books” whose great conversion was
anticipated during the End of Days (in the future) came to be played out in a
variety of ways, not least textually.

Imagined Jews

As we shall see in the following chapter, Jews did not live in either Denmark or
Sweden during the Middle Ages, nor did they travel there in significant numbers,
yet they often figured in the art and literature of these countries. Since the early
1990s, scholars have tried to explain the ostensible paradox of the common pres-
ence in medieval literature (and art) of the absent Jew — “a figure who is here
despite not being here”?? — by studying how this absent-present Jew becomes a
tool for constructing Christian identity.?® These “Jews” had much more to do with
Christian attitudes and self-understanding than with actual Jews, and their rep-
resentations can be considered as “manifestations of [medieval Christian] cul-
tural power” that allow us to see what Christians believed they were not and did

19 Joshua Trachtenberg, The Devil and the Jews: The Medieval Conception of the Jew and its Rela-
tion to Modern Anti-Semitism, intro. Marc Saperstein, rev. edn (Philadelphia: The Jewish Publica-
tion Society, 1983), 166—67.

20 Marc Epstein, “Review Essay. Re-Presentations of the Jewish Image: Three New Contribu-
tions,” AJS Review 26, no. 2 (2002): 332.

21 Anna Sapir Abulafia, Christian-Jewish Relations 1000-1300: Jews in the Service of Medieval
Christendom, The Medieval World (Harlow: Pearson, 2011).

22 Gloria Cigman, The Jew as an Absent-Presence in Late Medieval England, The Seventeenth
Sacks Lecture (Oxford: Oxford Centre for Postgraduate Hebrew Studies, 1991), 2.

23 Some scholars focus on how representations of Jews and Judaism promoted nation building
and the creation of national identity; for example, Janet Tormann, “The Jewish Other in Old
English Narrative Poetry,” Partial Answers 2, no. 1 (2004): 1-19; Richard Cole, “The Jew Who
Wasn’t There: Studies on Jews and their Absence in Old Norse Literature” (PhD thesis, Harvard
University, 2015).
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not want to be.>* This scholarship, largely focusing on the continued preoccu-
pation with Jews in post-expulsion England (that is, after 1290), has resulted in
numerous terms to refer to this constructed figure: the hermeneutic, imaginary,
paper, protean, spectral, theological, and virtual Jew.*

Medieval English literature

One of the first scholars to address this absent presence, Gloria Cigman (1991),
showed how the Jew in post-expulsion England became a mythological monster
with a “continuing and firmly-rooted place in the society that he has been ban-
ished from,” whose existence was perpetuated by theologians, preachers, play-
wrights, and poets.?® The Jew-hatred that he evoked was used to reinforce the
Christian faith: “Hatred of the malignant outsider is calculated to regenerate a
faith that has become weakened by inertia and undermined by corruption.”
In other words, against a background of dissent and moral degeneration, the
Church created and put a monstrous foe into action in order to rally its members.
Much subsequent research has followed a similar line, showing how “Jews” did
not reflect actual Jews, and how they were constructed and marshalled to express

24 Anthony Bale, The Jew in the Medieval Book: English Antisemitisms, 1350-1500 (Cambridge:
Cambridge University Press, 2006), 3.

25 Coinages: “the hermeneutic Jew” in Jeremy Cohen, “The Muslim Connection, or, On the
Changing Role of the Jew in High Medieval Theology,” in From Witness to Witchcraft: Jews and
Judaism in Medieval Christian Thought, ed. Jeremy Cohen (Wiesbaden: Harrassowitz, 1996), 141-
62; “the imaginary Jew” (le juif imaginaire) in Alain Finkielkraut, Le Juif imaginaire (Paris: Seuil,
1981); “the paper Jew” in Kathleen Biddick, “Paper Jews: Inscription/Ethnicity/Ethnography,”
The Arts Bulletin 78 (1996): 594-621; “the protean Jew” in Denise Despres, “The Protean Jews
in the Vernon Manuscript,” in Chaucer and the Jews: Sources, Contexts, Meanings, ed. Sheila
Delaney (London: Routledge, 2002), 145—64; “the spectral Jew” in Steven Kruger, “The Spectral
Jew,” New Medieval Literatures 2 (1998): 9-35; “the theological Jew” (le juif théologique) in Gilbert
Dahan, Les intellectuels chrétiens et les juifs au Moyen Age (Paris: Cerf, 1990), 585; “the virtual
Jew” in Sylvia Tomasch, “Postcolonial Chaucer and the Virtual Jew,” in The Postcolonial Middle
Ages, ed. Jeremy Cohen (New York: St Martin’s Press, 2000), 243-60. From a wider perspective,
David Nirenberg has traced the long Western intellectual tradition of the “Jew” as a hermeneutic
tool, through which Westerners made — and still make — sense of their world: David Nirenberg,
Anti-Judaism: The Western Tradition (New York: WW. Norton, 2013). A similar approach is found
in many of the contributions in Jonathan Adams and Cordelia Hef3, eds, The Medieval Roots of
Antisemitism: Continuities and Discontinuities from the Middle Ages to the Present Day (New York:
Routledge, 2018).

26 Cigman, The Jew as an Absent-Presence in Late Medieval England, 7.

27 Cigman, The Jew as an Absent-Presence in Late Medieval England, 14.



1 Introduction =— 11

and subsequently quell Christian dissent and to reinforce piety, doctrine, and
religious identity. For example, the manifold stories of host desecration — Jews
defiling the host, often stabbing or cutting it to make it bleed — are understood as
a tool for addressing the uncertainty that existed among some Christians about
the doctrine of transubstantiation — the divine presence in the Eucharist — by
providing demonstrable proof that these doubts were unfounded: just as Christ
bled when he was nailed to the Cross, so too does the host bleed when it is pierced
by Jews, who are re-enacting their torture of the Christian messiah centuries
earlier.

In his Feeling Persecuted (2010), Anthony Bale develops the concept of absent
Jews by highlighting an oft-overlooked aspect of Christian spirituality.?® He
emphasizes the emotional function of these constructed Jews, and how they were
used to cultivate appropriate affective devotional responses to central Christian
biblical stories and concepts. The sacred violence of Christ’s Passion in particular
as well as the ugly, disruptive nature of Jews gave medieval Christians an oppor-
tunity to enter affectively into the Bible story, to experience events such as the
Passion intensely through the senses, and to cultivate a generally more sensory,
emotional approach to devotion. Readers and listeners were encouraged to feel
empathy and compassion towards Christ, his mother, and his followers. The Jews
in these stories are in effect an expression of Christian cultural aesthetics that
valued violence and repulsion for the cultivation of appropriate emotions.

As an ideological construct, imaginary Jews took on a life of their own.
The constant degradation of Jews in Christian thinking and the consistent use
of negative stereotypes rendered literary Jews as less than human — physically
and spiritually. They became monsters that resided beyond the realm of human
emotion, behaviour, morality, and rationality. Not only were they outside of the
Christian communitas and beyond humanity, but they also aimed to destroy it.
Although Jews denied Christ as the Messiah, their actions showed that they did
in fact recognize he was the Son of God and that the teachings of the Church were
true — why else, for example, did they steal hosts to stab and cut unless they
believed in transubstantiation and presumed that they were gashing the actual
body of Christ??*

28 Anthony Bale, Feeling Persecuted: Christians, Jews and Images of Violence in the Middle Ages
(London: Reaktion Books, 2010).

29 Two other studies of Jews in Middle English literature that have proved very useful are Adri-
enne Williams Boyarin, Miracles of the Virgin in Medieval England: Law and Jewishness in Marian
Legends (Cambridge: D. S. Brewer, 2010); Kati Ihnat, Mother of Mercy, Bane of the Jews: Devotion
to the Virgin Mary in Anglo-Norman England (Princeton: Princeton University Press, 2016).
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The paradigms used by Cigman and Bale, as well as others like Sylvia Tomasch
and Miriamne Krummel,*® all describe the sequence of absence following pres-
ence — an idea that there was some sort of post-expulsion “re-membering”! of
the pre-expulsion Jew. In Scandinavia, however, there had been no presence and
no Jews to be expelled, re(-)membered, and exploited. For this reason, Andrew
Scheil’s work on Old English and Anglo-Latin literature provides a helpful parallel
to the Scandinavian situation.?? In discussing the representation of Jews in early
medieval, principally religious, literature, written before any actual Jewish settle-
ment in England, he shows that “[t]hinking about Jews in Anglo-Saxon England
was an act of individual imagination, always conditioned and bounded by the
ponderous weight of tradition [...]: the powerful fusion of local intention and the
overarching power of the auctor-defined past.”* Nonetheless, Scheil shows how
the representation of Jews in this early literature is more diverse than previously
appreciated and how, despite the heavy weight of theological tradition, the texts
are dynamic and engage with their sources rather than just replicate their images:
there is a creative, imaginative development of an adopted tradition to meet con-
temporary needs. Jews are shown to be both “other” and “familiar” — on the one
hand corrupted and blind, and on the other a righteous and beloved people of
God.>* Even though the Jewish “other” lived outside pre-Conquest England in
both time and space, it held much importance and influence for how Anglo-Sax-
ons were to understand their own place in the world and the universe. The most
significant thing that the Anglo-Saxon material demonstrates so clearly is that
the rhetorical figure of the “imagined Jew” is entirely removed and disconnected
from actual Jews and lives a full and multifaceted life in a universe fashioned by
the Bible and Christian myth and legend.

30 Miriamne A. Krummel, Crafting Jewishness in Medieval England: Legally Absent, Virtually
Present (New York: Palgrave Macmillan, 2001).

31 The concept of “re-membering” — “putting back together the pieces of a nearly lost history” —
is discussed in Krummel, Crafting Jewishness in Medieval England, 56.

32 Andrew P. Scheil, The Footsteps of Israel: Understanding Jews in Anglo-Saxon England
(Ann Arbor: University of Michigan Press, 2004). See also the collection of essays in Samantha
Zacher, ed., Imagining the Jew in Anglo-Saxon Literature and Culture, Toronto Anglo-Saxon Series
(Toronto: University of Toronto Press, 2016).

33 Scheil, The Footsteps of Israel, 7. This is, of course, an echo of Jeremy Cohen’s “hermeneuti-
cally and doctrinally crafted Jew” in Cohen, Living Letters of the Law, 2.

34 For example, Bede’s commentary of the book of Tobit (Scheil, The Footsteps of Israel, 47-50),
and Bede’s understanding of Jews as “formerly God’s chosen nation, the ‘antiquam illam Dei
plebam’ [the ancient people of God]” (Scheil, The Footsteps of Israel, 68) respectively.
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West Norse literature

Whereas the Anglo-Saxon material considered by Scheil was composed before
the escalation in anti-Jewish fictions and violence in Western Europe during the
twelfth century, the Norse material dates from after this decisive change in atti-
tudes. It thus contains newer “antisemitisms” — accusations of the ritual murder
of Christian children, host desecration, well poisoning, iconoclasm, and exploit-
ative usury — that supplement the older anti-Jewish rhetoric focusing on the Jews’
rejection and killing of Christ on the one hand and their use as role models, for
example in parts of Gydinga saga, on the other.>

The first treatment of the representation of Jews in Old Norse is in an article
by philologist Bjarne Berulfsen.>® He argues that “literary antisemitism” (litterser
antisemittisme), as he calls it, was imported from abroad through translations of
religious texts (e. g., Mariu saga, Postola sogur, Stjorn) and only later appears in
original West Norse works (e. g., Gydingavisur). He does not question the role and
purpose of these Jews who he seems to view as a stock motif and whose presence
is just an inevitable consequence of the anti-Jewish flavour of the New Testament,
although, he claims, they are often just lumped together with pagans: apparently
medieval Norwegians and Icelanders were unable to distinguish between the
two.* The article was published some three decades before the concept of the
constructed Jew appeared in scholarship, and consequently Berulfsen does not
address questions of how Christian spirituality influenced - and was itself influ-
enced by — the constructedness of these “Jews.” He does, however, argue how
the image of this literary Jew became so deep-seated that antipathy towards Jews
led to the prohibition against them settling in Norway not being lifted until 1851.

Yvonne Friedman explores the Norwegian manifestations of anti-Jewish con-
cepts in homilies, miracle stories, and church art, focussing on the Marian legends
in Mariu saga in particular.®® She concludes that strong anti-Jewish attitudes were
not as developed in medieval Norway as, for example, in England: “The anti-Jew-

35 See Kirsten Wolf, “An Old Norse Record of Jewish History,” The Jewish Quarterly Review 77,
no. 1 (1986): 45-54; Kirsten Wolf, ed., Gydinga Saga, Stofnun Arna Magniissonar & Islandi, Rit,
vol. 42 (Reykjavik: Stofnun Arna Magniissonar & Islandi, 1995). Note that Gydinga saga [History
of the Jews] is a modern name given to the work. In his manuscript catalogue, the collector Arni
Magnusson registered the relevant codices as “Historia Judaica” [Jewish History] and “Historia
Macchabaeorum” [History of the Maccabees].

36 Bjarne Berulfsen, “Antisemittisme som littereer importvare,” Edda 58 (1958): 123-44.

37 Berulfsen, “Antisemittisme som litteraer importvare,” 125-34.

38 Yvonne Friedman, “Reception of Medieval European Anti-Jewish Concepts in Late Medieval
and Early Modern Norway,” in The Medieval Roots of Antisemitism, ed. Adams and Hef3, 59-72.
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ish concepts that were in vogue elsewhere in Europe may have been imported by
Norwegian bishops who studied or travelled abroad, but they did not take root
in the same way as they had in their original surroundings.”*®* Nonetheless, the
reception of anti-Jewish concepts made “Norwegians unwilling to accept real Jews
in their midst.”*® The linking in both Berulfsen and Friedman’s articles between
anti-Jewish sentiment in the Middle Ages and a reluctance to permit Jews to settle
in modern Norway several centuries later is striking. It suggests that medieval
anti-Jewish antipathy did in fact become deeply rooted, local, and long-lived, and
that historically Norway has been more antisemitic than its neighbours — Sweden
and Denmark — who admitted Jews one or two centuries earlier

Richard Cole’s PhD thesis constitutes a somewhat different type of study of
Jews in West Norse texts.** Here, and in a further article,*? he provides numerous
examples from religious and secular literature as well as doodles and illustrations
in manuscripts to show how “thinking with Jews” (after David Nirenberg’s Anti-Ju-
daism) was implemented to tackle existential concerns generally as well as more
specific questions of belief, race, and nation (kyn, félk, pj6d, and tt). Indeed,
Cole’s work tends to highlight the political use of Jews in West Norse literature —
particularly regarding questions of sovereignty, peoplehood, and “Iceland as a
judenrein homotopia™*® - rather than their devotional or doctrinal possibilities.
As such, the figure of the Jew had an important and rooted role in the literature
and the mind of medieval Icelanders and Norwegians.

East Norse literature

Generally, few scholars have investigated the understanding, construction, and
portrayal of Jews (or “Jews”) in medieval Denmark and Sweden. An important
exception for Denmark is the work of Martin Schwarz Lausten. In Kirke og syna-
goge, the first volume of his magisterial six-volume series on the relationship
between Jews and the Church in Denmark, he investigates the extant material
from the Middle Ages to c. 1700, with over 140 pages dealing solely with the medi-

39 Friedman, “Reception of Medieval European Anti-Jewish Concepts,” 68—69.

40 Friedman, “Reception of Medieval European Anti-Jewish Concepts,” 69.

41 Cole, “The Jew Who Wasn’t There.”

42 Richard Cole, “Kyn / Folk / Pj6d / Ztt: Proto-Racial Thinking and its Application to Jews in
Old Norse Literature,” in Fear and Loathing in the North: Jews and Muslims in Scandinavia and the
Baltic Region, ed. Jonathan Adams and Cordelia Hef3 (Berlin/Boston: De Gruyter, 2015), 239-68.
43 Cole, “The Jew Who Wasn’t There,” 164-73.
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eval period.** Lausten, a church historian, uses the material to elucidate the rela-
tionship between Jews and the Church in medieval Denmark. He later published
two abridged single volumes of his series — one in Danish and one a translation
into English - that both include a few pages on the Middle Ages.*” Together the
three works throw an important spotlight on an overlooked aspect of medieval
Danish literature and describe the sources and their contents. He traces refer-
ences to Jews in Danish and Latin religious writings from the beginning of the
Middle Ages to the Reformation. He focuses on theological works, devotional
literature, and some sermons in order to identify tendencies and relate them to
influences from abroad. The work has some drawbacks — for example, it makes no
mention of profane literature (it is, after all, a church history), it does not address
the concept of absent-presence in any depth, it eschews recent foreign scholar-
ship - but it does remain the standard work and has many excellent qualities.*®
The only historian to mention Jews and medieval Sweden, Hugo Valentin,
does not tackle the question of absence and presence; indeed, he dedicates very
few pages to the Middle Ages at all.*’ Valentin does, however, make an important
point: from the time when trading corporations, such as the Hanseatic League,
began to take over trade in Northern Europe in the twelfth century, there were no
Jews in the cities which were most important for Swedish trade such as Liibeck

44 Martin Schwarz Lausten, Kirke og synagoge: Holdninger i den danske kirke til jodedom og jeder
i middelalderen, reformationstiden og den lutherske ortodoksi (ca. 1100-ca. 1700), Kirkehistoriske
studier, vol. 3, no. 1 (Copenhagen: Akademisk Forlag, 1992, repr. 2002), 15-156. Useful reviews of
this volume can be found in Grethe Jacobsen, “Kirke og synagoge: Holdninger i den danske kirke
til jgdedom og jeder i middelalderen, reformationstiden og den lutherske ortodoksi by Martin
Schwarz Lausten,” [review article], The Sixteenth Century Journal 24, no. 4 (1993): 988-89; Karin
Weinholt, “Martin Schwarz Lausten: Kirke og Synagoge: De fromme og jéderne. Oplysning i kirke
og synagoge,” [review article], Rambam: Tidsskrift for jodisk kultur og forskning 12 (2003): 133-37;
Karin Weinholt, “Om mastodontserien Kirke og Synagoge,” [review article], Rambam: Tidsskrift
for jadisk kultur og forskning 17 (2008): 66—78.

45 Martin Schwarz Lausten, Joder og kristne i Danmark: Fra middelalderen til nyere tid (Copenha-
gen: Anis, 2012), 9-31; Martin Schwarz Lausten, Jews and Christians in Denmark: From the Middle
Ages to Recent Times, The Brill Reference Library of Judaism, vol. 48 (Leiden: Brill, 2015), 1-18.
46 Arecent dissertation discusses the representation of Jews in the twelfth-century Gesta Sweno-
magni regis et filiorum eius et passio gloriosissimi Canuti regis et martyris [The Deeds of King
Sven-Magnus and his Sons and the Passion of the Most Glorious Canute, King and Martyr]: Philip
Bliidnikow, “‘O cervix rigida!’ Forestillinger om jgder i ZAlnoths krgnike” (Master’s dissertation,
University of Copenhagen, 2020).

47 Hugo Valentin, Judarnas historia i Sverige (Stockholm: Bonniers, 1924), 7-9; Hugo Valentin,
Judarna i Sverige (Stockholm: Bonniers, 1964), 12-13. The most recent history of Jews in Sweden,
Carl Henrik Carlsson, Judarnas historia i Sverige (Stockholm: Natur och kultur, 2021) has just one
page (19) on “medeltida forestdllningar om judar” [medieval ideas about Jews].
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and Danzig (Gdansk).*® Jews may have been resident in small numbers in Pomer-
ania, Mecklenburg, and Hanover where Sweden had mercantile connections,
but there is no evidence that they made their way northwards across the Baltic
Sea. Valentin’s work highlights the absence of real Jews in Sweden, but makes no
mention of how this plays out in medieval Swedish literature and art.

I have also previously published on the medieval Danish and Swedish mate-
rial approaching the subject from the disciplines of philology and the history of
ideas. My work has focused on preaching about Jews in both Old Swedish and Old
Danish,*® passion tales and treatises in Old Danish,*° and the Danish translation
of Johannes Pfefferkorn’s anti-Jewish pamphlet Libellus de Judaica Confessione
and its reception® as well as collaborative edited volumes on Jew-hatred in the
medieval and early modern periods that cover a broader geographical area and
range of topics.>® Of particular interest to me is vernacular literature and the image

48 Valentin, Judarnas historia i Sverige, 7-8.

49 Jonathan Adams, “Preaching about an Absent Minority: Medieval Danish Sermons and Jews,”
in The Jewish—Christian Encounter in Medieval Preaching, ed. Jonathan Adams and Jussi Hanska,
Routledge Research in Medieval Studies, vol. 6 (New York: Routledge, 2014), 92-116; Jonathan
Adams, “On Preaching Passions and Precepts: The Role of Jews and Muslims in East Norse Ser-
mons,” in Christian, Jewish, and Muslim Preaching in the Mediterranean and Europe: Identities and
Interfaith Encounters, ed. Linda G. Jones and Adrienne Dupont-Hamy, Sermo, vol. 15 (Turnhout:
Brepols, 2019), 93-119.

50 Jonathan Adams, “Grumme lgver og menstruerende mend,” Rambam: Tidsskrift for jodisk
kultur og forskning 21 (2014): 78-93; Adams, “Kristi mordere”; Jonathan Adams, ““‘Untilled Field’
or ‘Barren Terrain’? Researching the Portrayal of Jews in Medieval Denmark and Sweden,” in
Antisemitism in the North: History and State of Research, ed. Jonathan Adams and Cordelia Hef3,
Religious Minorities in the North: History, Politics, and Culture, vol. 1 (Berlin/Boston: De Gruyter,
2020), 21-40.

51 Jonathan Adams, “Hebraiske ord i Jadernes hemmeligheder (1516),” Danske Studier 105 (2010):
31-50; Jonathan Adams, Lessons in Contempt: Poul Reeff’s Translation and Publication in 1516
of Johannes Pfefferkorn’s The Confession of the Jews, Universitets-Jubileeets danske Samfund,
vol. 581 (Odense: University Press of Southern Denmark, 2013); Jonathan Adams, “‘Thus shall
Christian people know to punish them’: Translating Pfefferkorn into Danish,” in Revealing the
Secrets of the Jews: Johannes Pfefferkorn and Christian Writings about Jewish Life and Literature in
Early Modern Europe, ed. Jonathan Adams and Cordelia Hef} (Berlin/Boston: De Gruyter, 2017),
135-54.

52 Jonathan Adams and Jussi Hanska, eds, The Jewish—Christian Encounter in Medieval Preach-
ing, Routledge Research in Medieval Studies, vol. 6 (New York: Routledge, 2014); Jonathan Adams
and Cordelia Hef3, eds, Fear and Loathing in the North: Jews and Muslims in Medieval Scandina-
via and the Baltic Region (Berlin/Boston: De Gruyter, 2015); Adams and Hef, eds, Revealing the
Secrets of the Jews; Adams and Hef3, eds, The Medieval Roots of Antisemitism; Jonathan Adams
and Cordelia Hef3, eds, Antisemitism in the North: History and State of Research, Religious Minor-
ities in the North: History, Politics, and Culture, vol. 1 (Berlin/Boston: De Gruyter, 2020).
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of the Jew that it embedded in popular culture. Therefore, in my work to date I
have described this conception and its attributes and manifold uses.

Medieval art in Denmark and Sweden

Art historian Ulla Haastrup has undertaken the most thorough investigation
on the representation of Jews in art from the Danish Middle Ages, documenting
and analysing the types and development of images found in medieval Danish
churches, especially in wall paintings.>® She has registered the scenes in which
Jews can or do appear and how “good” and “bad” Jews are characterized.”* Her
work was ground-breaking and remains by far the best on depictions of Jews in
medieval Danish art. Rather peculiarly, however, she claims these works prove a
medieval Jewish presence in Denmark because the clothes, especially the hats,
worn by Jews in some of these paintings were updated to mimic precisely innova-
tions in the contemporary garb of European Jews.>* However, that such alterations
can be traced to clothing fashions among Jews living in Denmark, rather than to
corresponding changes in artistic depictions abroad, is, understandably, far from
accepted.®® In order to depict Jews, painters followed an established pan-European
visual code: a rather neutral portrayal for Old Testament Jews, though marked by
clothing and bodily features, and a degrading caricature for New Testament Jews
marked by a grotesque physiognomy and distinctive clothing. Just like spoken
languages, this visual language developed and altered in its detail through time
and geography (for example, the German visual language is different to, say, the
Italian), but the principal elements of the code remained constant. It strikes me as
curious to suggest that depictions of “Jews” in wall paintings reflect the appear-
ance of real Jews. Artists did not need to have seen a real Jew in order to paint
one, any more than they needed to have seen a mermaid, a unicorn, or Adam and
Eve to paint them. Indeed, juxtaposing the fashionable attire worn by Jews with

53 Ulla Haastrup, “Jgdefremstillinger i dansk middelalderkunst,” in Danish Jewish Art: Jews in
Danish Art, ed. Mirjam Gelfer-Jgrgensen (Copenhagen: Society for the Publication of Danish Cul-
tural Monuments, 1999), 111-67; Ulla Haastrup, “Representations of Jews in Medieval Danish
Art — Can Images Be Used as Source Material on their Own?” in History and Images: Towards a
New Iconology, ed. Axel Bolvig and Phillip Lindley (Turnhout: Brepols, 2003), 341-56.

54 Haastrup estimates that Jews appear in at least 120 artworks from Danish churches. Haastrup,
“Jadefremstillinger i dansk middelalderkunst,” 126.

55 Haastrup, “Jodefremstillinger i dansk middelalderkunst,” 159-61; Haastrup, “Representa-
tions of Jews in Medieval Danish Art,” 352-56.

56 See, e. g., Morten Thing, “Joden og orientaleren,” Kvinder, Kon & Forskning 9, no. 3 (2004): 34.
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the plain robes of holy figures had an important didactic purpose (see further on
Herman Bengtsson’s article below). The world created by wall paintings is the
world as the Church would have its members see it, not as it actually was. In
Kirke og Synagoge, Lausten dedicates several pages to depictions of Jews in medi-
eval Danish church art and focuses on the image of Ecclesia and Synagoga — an
allegorical representation of triumphant Christianity and broken, blind Judaism
(particularly fitting given the ecclesiastical focus of his work).>” He discusses this
motif in wall paintings, crucifixes, and altarpieces to show how Danes understood
the doctrine of supersessionism (replacement theology).>®

Bengt Soderberg’s volume Svenska kyrkomalningar fran medeltiden is a
non-academic but thorough introduction and overview of medieval Swedish wall
paintings that covers their use and purpose, the painters and schools, and the
chronological development of the art form.>®* Although Jews are mentioned en
passant — for example, Old Testament figures — they are never identified as such,
nor is the portrayal of Jews discussed at all. In her pioneering book about medie-
val wall paintings in Sweden, Program och funktion, Anna Nilsén does treat paint-
ings that depict Jews, albeit only in passing.®® Her work contains many important
insights, but unfortunately it is not arranged so that it is easy to look up depictions
of Jews. Isaiah Shachar’s book on the judensau - Jews suckling at the teats of a
pig — includes discussion of the stone-carving in Uppsala Cathedral and remains
the most thorough study of the image to date.®* In his 2016 article, Herman Bengts-
son considers the use of fashionable clothing in medieval Swedish wall paintings

57 Lausten, Kirke og synagoge, 132-56; Lausten, Jader og kristne i Danmark, 25-31; Lausten, Jews
and Christians in Denmark, 13-18.

58 Another particularly useful resource is the National Museum’s serialized publication Ulla
Haastrup and Robert Egevang, eds, Danske Kalkmalerier, 8 vols (Copenhagen: Nationalmuseet,
1986-92). Judith Vogt, Jadens ukristelige image: et studie i katolsk billedmageri (Copenhagen: C. A.
Reitzel, 1996) contains a couple of Danish examples of representations of Jews.

59 Bengt G. Soderberg, Svenska kyrkomdlningar fran medeltiden (Stockholm: Natur och kultur,
1951).

60 Anna Nilsén, Program och funktion i senmedeltida kalkmdleri: kyrkmdlningar i Mdlar-
landskapen och Finland 1400-1534 (Stockholm: Kungl. Vitterhets Historie och Antikvitets Aka-
demien, 1986).

61 Isaiah Shachar, The Judensau: A Medieval Anti-Jewish Motif and its History, Warburg Institute
Surveys, vol. 5 (London: Warburg Institute, 1974). On the Judensau motif in Sweden, including the
wall paintings in Harkeberga and Husby-Sjutolft churches, see also Nilsén, Program och funktion,
454-55; Viktoria Munck af Rosenschéld, “Framlingsbilder: Om judar och judendom i medeltida
danskt och svenskt kalkmaleri” (Master’s dissertation, Lunds universitet, 2007), 22-25; Anders
Andrén, “The Judensau in Uppsala,” in Myth, Magic, and Memory in Early Scandinavian Narrative
Culture: Studies in Honour of Stephen A. Mitchell, ed. Jiirg Glauser and Pernille Hermann, Acta
Scandinavia, vol. 11 (Turnhout: Brepols, 2021), 351-70.
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as a marker for Jews and how it acts as a visual sign for their inner moral corrup-
tion.®? By doing so, he underscores the importance of symbolism and theology in
interpreting images of Jews.

The aims of this book

The main purpose of this book is to describe, present, and explain the image of
“the Jew” as it appears in East Norse texts, that is vernacular texts from Denmark
and Sweden until 1515. The nature of the book is exploratory and descriptive, and
in the case of many of these texts represents the first investigation on the topic of
“the Jew.” The book and range of texts do not, however, make any claim to compre-
hensiveness, nor are all texts covered in the same breadth and depth. Furthermore,
different methodological approaches are used for different types of text and certain
aspects of the text might be focused on while others are treated only partially or
not at all. Although not without its problems, this unequal treatment of the East
Norse corpus is a natural consequence of my attempt to demonstrate the potential
offered by our medieval literature for investigating how Jews, Jewish traditions,
and Judaism were imagined in the northern peripheries. The book should be
understood as an invitation to read, examine, and research this area of our history
and reflect on its meanings for and parallels in Scandinavia today. The medieval
Danish and Swedish roots of attitudes towards, ideas about, and imagery of Jews
have proven resilient and long-lived, and the tree continues to bear fruit today.%*
In order to describe and present the stereotypes that make up the physi-
cal, behavioural, and moral profile of the “imaginary Jew” in East Norse texts,

62 Herman Bengtsson, “Samtida mode eller antisemitism? Demonisering och rasistiska ten-
denser i medeltidens bildkonst,” Iconographisk post. Nordisk tidskrift for bildtolkning: Nordic
Review of Iconography 3/4 (2016): 4—41. Other discussions of Jews in Swedish wall paintings can
be found in Rosenschéld, “Framlingsbilder” and Bjérn Miksch, “Judar i medeltida svensk konst:
En studie av judeframstillningar i tre svenska medeltidsmalares verk” (C-uppsats, Stockholms
universitet, 1998). For medieval Swedish Finland, Elina Rdsdnen has discussed the Jews depicted
in the Kalanti altarpiece: “Advocating, Converting, and Torturing: Images of Jews (and Muslimized
Pagans) in the Kalanti Altarpiece,” in Fear and Loathing in the North, ed. Adams and Hef3, 285-312.
63 See, e.g., Adams, ““Untilled Field’ or ‘Barren Terrain’?” 37-39; Jonathan Adams and Cordelia
Hef, “A Rational Model for Blood Libel: The Aftonbladet Affair,” in The Medieval Roots of Anti-
semitism: Continuities and Discontinuities from the Middle Ages to the Present Day, ed. Jonathan
Adams and Cordelia Hef} (New York: Routledge, 2018), 265-84; Jonathan Adams and Cordelia
Hef3, “Rationaliserade ritualmord: religisa antisemitiska stereotyper och debatten omkring
Aftonbladet 2009,” in Studier om rasism: Tvdrvetenskapliga perspektiv pa ras, vithet och diskrimi-
nering, ed. Tobias Hiibinette and Andréaz Wasniowski (Malmo: Arx, 2018), 51-67.
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I have begun by collecting written (and, to a less extent, pictorial) material from
medieval Denmark and Sweden that describes or illustrates Jewish appearance
and behaviour, and then sifting through it to find how Jews are represented. For
example, what clothes do they wear and what are their bodies like? And although
the “Jew” is nearly always an adult male, I have also investigated the very few
mentions and depictions of Jewish women and children to see the significance
of gender and age. Furthermore, the Christian representation of Jews is described
with a focus on doctrine, particularly supersessionism and iconicide, and affec-
tive devotion, especially deicide and hagiocide. A whole range of stereotypes and
libels appear here: collaboration with Satan, ritual murder, host desecration, and
well poisoning. Jews are presented as having a dangerous, scheming, and manip-
ulative mind-set as well as revelling in violence, spilling blood, and mockery. They
appear in comparisons with animals — wolves, lions, and dogs — or engaging in
indecent intercourse with pigs. I have also attempted to show the roles that Jews
in East Norse texts were given within a Christian understanding of the past, the
present, and the future. It is shown that some of these stereotypes are restricted
to certain texts genres or geographical areas. An analysis of the language used to
describe Jews, particularly qualifying adjectives and associated verbs, also shows
how writers constructed this image. There are also tentative attempts at uncover-
ing the extent of knowledge of Hebrew in medieval Denmark and Sweden.

This study describes one of the rare examples of the representation of Jewsin a
Christian area that had never been home to a Jewish community but had absorbed
late medieval anti-Judaism. There are studies that deal with the “imagined Jew”
in post-expulsion England or even modern Romania, as well as in non-Christian
areas such as Japan that are without resident Jews, but only few studies describe
how Christian societies that had never experienced “real Jews” imagined and
understood Jews to be.®* These studies are important as they show how the world-
view created by the Church and propagated through its teachings and art can
be absorbed into profane literature and picked up on, nurtured, developed, and
reduplicated in environments where Jews had no physical presence at all.

The first volume of this book deals with these stereotypes and discusses their
use in the East Norse material. The second volume of the book comprises a selec-

64 On pre- and post-expulsion England, see earlier references; on Romania, see Andrei Oisteanu,
Inventing the Jew: Antisemitic Stereotypes in Romanian and Other Central-Eastern European Cul-
tures, intro. Moishe Idel, trans. Mirela Addscalitei, Studies in Antisemitism (Lincoln, NE: Univer-
sity of Nebraska Press, 2009); on Japan, see Isaiah Ben Dasan, The Japanese and The Jews (New
York: Weatherhill, 1972); David G. Goodman and Masanori Miyazawa, Jews in the Japanese Mind
(New York: Free Press, 1995); Rotem Kowner, “The Imitation Game? Japanese Attitudes towards
Jews in Modern Times,” in The Medieval Roots of Antisemitism, ed. Adams and Hef3, 73-94.
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tion of edited source material in Old Danish and Old Swedish with English transla-
tions that provides the reader with an anthology of texts about and images of Jews
from the beginning of the thirteenth to the beginning of the sixteenth century.
The source material covers an array of genres. Ideas about Jews were dissemi-
nated through the channels of the Church and one of the principal methods was
preaching and church art. The study includes several sermons that were preached
or acted as model sermons during the fifteenth century, and that demonstrate one
of the most pervasive ways in which public opinion was shaped among the illit-
erate population. Another important vehicle for the spread of anti-Judaism — and
with it increasingly emotional religiosity — is devotional literature: prayer books,
Passion treatises, works for contemplation, miracle stories, legends, visions, and
especially Marian literature which often demonstrates an extraordinary preoccu-
pation with Jews. These are richly represented in the East Norse corpus and form
the core of the texts discussed here. Secular literature is also represented by travel
narratives, pilgrim itineraries, letters, and histories, but Jews appear to have been
of less interest to the writers and readers here.

The Middle Ages in Denmark and Sweden are traditionally reckoned as lasting
until the Reformation (in 1536 and 1531 respectively), but no text from after 1515
has been included in this study. This terminus ad quem ensures that the vernac-
ular material is written in Old Danish (defined as up to 1515) and Old Swedish
(defined as up to 1526), and it avoids the shift in polemics (first demonstrated
by Poul Reeff’s publication of Nouiter in lucem data: iudeorum secreta [Recently
Brought into the Light: The Secrets of the Jews] in Denmark in 1516)% and contami-
nation from Lutheran Reformation thought (for example, as expressed in Luther’s
Von den Jiiden und iren Liigen [On the Jews and their Lies] and Vom Schem Ham-
phoras und vom Geschlecht Christi [Of the Unknowable Name and the Generations
of Christ], both published in 1543).5¢

65 Although it is not included in detail in this study as it has been treated comprehensively
elsewhere (see Jonathan Adams, Lessons in Contempt), Reeff’s publication along with other works
from between 1515 and the Reformation, such as the OSw. paraphrase of parts of the Old Testa-
ment in SKB A 1, will be referred to occasionally if they elucidate an important aspect of medieval
Catholic attitudes towards Jews that is only touched upon in other sources. However, generally,
and particularly for Sweden, more work still needs to be undertaken on the description of Jews
in works from the time of the Reformation in Scandinavia. The only study currently available
concerns Denmark: Lausten, Kirke og synagoge, 157-375.

66 Thomas Kaufmann, Luther’s Jews: A Journey into Anti-Semitism, trans. Lesley Sharpe and
Jeremy Noakes (Oxford: Oxford University Press, 2017), with further references in sources and
bibliography, 172-86.
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The texts for investigation are selected from vernacular literature;*” such
works were usually aimed at a broader audience than just those able to read and
understand Latin, and therefore better demonstrate the widespread attitudes,
beliefs, and assumptions that cut across society than do the authoritative writings
in Latin of the religious establishment.®® Much “finer” literature, particularly in
medieval Denmark, was composed or copied in Latin, for example, Saxo’s Gesta
Danorum,®® but such works are not representative of the literary mores of medie-
val Scandinavia nor can they be considered as good examples of the embedment
of the image of the Jew within popular culture. Furthermore, we cannot be certain
that those medieval Latin works that are extant today in Denmark and Sweden,
were either written in Scandinavia or intended for a Scandinavian audience. We
do, however, know that East Norse vernacular literature was written by and for
Scandinavians and that it was the principal source of entertainment and instruc-
tion, and as such, the conception of the Jew that emerged from it reflects one of
the basic convictions of the Danes and Swedes. In Volume 2, I have edited and
translated 54 different texts distributed in 27 manuscripts and two early books
(11in ODa., 17 in OSw., and one in Lat.) that include stories about or descriptions
of Jews.” These texts are simply ordered alphabetically by title. Each text may
appear in more than one language or version (“text witness”) and be found within
different genre contexts.

Table 1.1: A list of edited vernacular texts with manuscripts sorted by language.

Text ODa. OSw.

1. A Jew Converts and Speaks to his Sons from LSBT 181
Heaven

2. A Jew Predicts St Basil’s Death UuB C528
3. A Pregnant Jewish Woman'’s Father Converts SKBA 110
4. A Sermon for Good Friday AlleEpocEu

67 However, due to a lack of alternative vernacular sources and to the importance of this case,
I do make use of a Latin text as my principal source in Chapter 10: The Jewish Plot to Destroy All
Christendom, pp. 486-517.

68 Trachtenberg, The Devil and the Jews, 12-14.

69 Gesta Danorum makes no mention of Jews.

70 For the entire study in this book, I have consulted and quoted from almost 130 manuscripts
in ODa., OSw., Lat., MLG, and MHG. A full list can be found at the end of the Bibliography in
Volume 2.
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Text ODa.

OSw.

5.A Sermon for Passion Sunday DKB GKS 1390

AMS AM 787 42; SKB

49 A27

6. Esther SKB A 108

7. Jerusalem in The Travels of Sir John SKB M 307

Mandeville

8. Jesus Raises a Jew from the Dead JesuBarndB

9. Judith SKB 108

10. Mary of Bethezuba AlleEpocEu SKB A 108; UUB C 528;
SRAE 8900

11. Petronia and the Ring AlleEpocEu SRAE8900; UUB C 528

12. Sermons for the Feast of the Circumcision LSBT181; UUB C 56

13. St Barnabas and the Jews SKB A 3; SRAE 8900;
UUB C 528

14. St Gamaliel the Elder Speaks to Lucian the SRAE 8900; UUB C 528

Priest

15. St James the Great and the Sorcerer SRAE 8900; UUB C 528

Hermogenes

16. St James the Great Converts Josiah the Jew SKB A 34; SRA E 8900;
UUB C 528

17. St James the Just and the Jews of Jerusalem SKB A 34; SRAE 8900;
UUB C 528

18. St Macarius and the Talking Skull SKB A 108; SRA E 8900;
UUB C35; UUB C 528

19. St Sylvester and the Disputation with the SRAE 8900; UUB C 528

Twelve Jewish Scholars

20. The Antichrist SKB A 108

21. The Chains of St Peter SRAE 8900; UUB C528

22. The Clay Birds JesuBarndB

23. The Converted Jew and the Devil

LSB Saml.1a;SKBD 3

24. The Disputation and the Miracle

UUB C35

25. The Emperor Hadrian

SRAE 8900; UUB C 528
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Table 1.1 (continued)

Text

ODa.

OSw.

26. The Emperor Vespasian and Titus

AlleEpocEu

SKB A 108; SRAE 8900;
UuB C528

27. The Enclosed Jews

SKB A 109; SKB
M 307

SKBA108;SKBD 4

28. The Fifteen Places

JesuPassV; AMS
AM 21 4%; DKB
NKS 129 4°

SKBA49;SKBA 118

29. The Finding of the Holy Cross

SKB A 108; SRAE 8900;
UUB C528

30. The Flying Host and the Jew’s Son

SKBA110

31. The Helmeted Preface

DKB Thott 8 2¢

32. The Hermit and the Jewess

LSBT180; LSBT 181

33. The Host Desecration

SKBA110

34. The Jew and the Lightning Strike

SKBA110

35. The Jew and the Staff Filled with Gold

SKB A 108; SRAE 8900;
UUB C528

36. The Jew at the Devils’ Council

SKB A 108; SRAE 8900;
UUB C528

37. The Jew, the Axe, and St Nicholas SKBA 110
38. The Jew, the Fish, and the Host SKBA110
39. The Jew, the Host, the Devil, and the Sieve SKBA 110

40. The Jew Who Attacked the Virgin Mary’s Bier

SKB A 34; SRAE 8900;
UUB C528

41. The Jew Who Stabbed the Icon

SRA E8900; UUB C 528

42. The Jewish Boy in the Oven

LSBT180, LSBT 181;
SKB A 34; SRA E 8900;
UuB C528

43. The Jews Who Found and Attacked an Image
of Christ

SKB A108; SKBA110;
LSBT 180

44. The Life of Judas Iscariot

SKB A108; UUB C528

45, The Little Jewish Girl Rachel Who Joined a
Nunnery

LSBB70a
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Text ODa. OSw.

46. The Merchant’s Surety LSBT 180

47. The Pilgrims’ Guide to the Holy Land AMS AM 792 4°

48. The Punishment of the Jews SKB A 108

49. The Stoning of St Stephen AlleEpocEu UUB C56

50. The Three Young Men in the Oven UUB C529 SKBA 108

51. The Virgin Mary Releases and Converts a SKBA 110

Jewish Prisoner

52. Theophilus and the Devil SKB A 34; SRA E 8900;
uuB C528

54. Yael SKBA 108

Table 1.2: A list of all text numbers consulted in this study grouped by language and genre.

ODa.

OSw. Lat.

Bible 31

Devotional literature

8,22,27,28,50

6,9, 10, 18, 20, 26, 27,
28, 29, 35, 36, 43, 44,
48, 50, 54

Legendary 2,10, 11, 13, 14, 15,
16,17, 18,19, 21, 25,
26, 29, 35, 36, 40, 41,
42, 44, 45,52

Letter 53

Miracle (collection)

3, 23, 30, 33, 34, 37,

38, 39, 43, 51
Romance 27
Sermon 4,5,10,11, 26, 49 1,5,12,18, 24,32, 42,
43, 46,49
Travel 7,27,47
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As can be seen more clearly in Figure 1.1, there is a preponderance of texts written
in OSw. with nearly four times as much OSw. compared to ODa. material being
used. This is due to the fact that there are so few relevant texts from legendaries
and miracle collections in ODa. as well as the larger number of extant texts in
OSw. compared to ODa. generally.

0 10 20 30 40 50 60 70

EBible ®Devotional = Legendary © Miracle ®Romance ®Sermon M Travel

Figure 1.1: The number of text witnesses and genres in ODa. and OSw. used in this study.

Table 1.3: A list of all manuscripts consulted in this study grouped by library/archive and
language.

ODa. OSw. Lat.

AMS AM 21 42 (1475-1500) AM 787 42 (1400-1500)
AM 792 42 (1475-1500)

DKB GKS 1390 42 (c. 1450)
NKS 129 42 (1700s)
Thott 8 22 (1475-1500)

LSB B70a(c. 1525)
Saml. 1 a(c. 1500)
T180(1400-1500)
T181 (1450-1500)
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ODa.

OSw. Lat.

SKB A 109 (c. 1425)
M 307 (1434/44)

A3(1502)

A 27 (1450-1500)
A34(c. 1350)

A 49 (1420-30)

A 108 (1400-50)
A110(1385-)

A 118 (1450-1500)
D 3 (1476)

D 4 (1400-50)

SLUB Mscr. Dresd. A 59
(c. 1434)

SRA E 8900 (1450-70)

UUB C56(1400-1500) C35(1475-1500)

C529 (c. 1425)

C 528 (1400-50)

Printed works  AlleEpocEu (1515)
JesuBarndB (1508)

It will be noticed again that among all the manuscripts consulted in this study,
there are fewer sources in Old Danish than in Old Swedish. This is particularly
noticeable for the earlier period until c. 1450-75 for which manuscripts in Old
Swedish predominate. In this study I have always consulted the original medieval
manuscripts and early prints. References to scholarly editions have been included
where they are available.

There is an important caveat for any study of the transmission of ideas and
beliefs using medieval Scandinavian manuscripts and incunabula, viz. the issue
of artefact survival. Due to the consequences of war, fires (especially the Copen-
hagen fire of 1728), the Reformation’s destruction of Catholic works, and general
poor care and preservation, there is not a wealth of surviving vernacular texts
in Denmark and Sweden when compared, for example, with the vast corpora
in England, France, Germany, and Italy. The extant corpus may thus not be rep-
resentative of what was actually being written and read in the Middle Ages but
rather these texts are remnants that reflect the tastes and interests of later col-
lectors and libraries or that result from the serendipitous events that led to the
manuscripts’ survival. For this reason, the “archive” of medieval Scandinavian
anti-Jewish stereotypes may well have been constructed after the Middle Ages and
provides only a partial or opaque view of the past.
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In addition, texts did not function in isolation. As methods of transmission
and mass communication, didactic works such as sermons worked alongside wall
paintings, church art, sculpture, and stained-glass windows (as well as orally
transmitted literature, drama, and folklore).”* Both Denmark and Sweden have
a rich collection of preserved medieval church wall-paintings although it goes
without saying that many have been lost. The destruction wrought by iconoclasm
and whitewashing during and often first long after the Reformation and the prob-
lems caused by a cold, damp climate as well as earlier poor maintenance and
restoration have all had repercussions to this day with the majority of Catholic
artworks lost to us. Not only does this possibly skew our view of what was being
depicted and how, but it leaves us with geographical clustering of churches with
medieval art that at first sight appears to be significant but is in fact probably due
to nothing more than the fact that the inventory of churches is better preserved
in this area (e.g., on Gotland). Nonetheless, such visual art, both graphic and
plastic, provides an invaluable insight into the creative and interpretative imagi-
nations of medieval artists. The interaction between word and image is especially
important for the preaching genre, and when looking at sermons we shall con-
sider the role of “corroborative” church art at preaching venues. The book illus-
trations — manuscript illuminations and doodles and woodcuts in books — found
in devotional literature such as prayer books and Passion treatises, also show how
word and image interacted, reinforcing, nuancing, and communicating with one
another. I have therefore incorporated art into this study in as far as it can help us
read the medieval literature and help fill in any lacunae in what the texts tell us
about how Jews were perceived to be. However, and I cannot stress this enough, a
study of medieval art and its representation of Jews per se is not my intention nor
have the extant images of Jews been studied methodically or comprehensively.
For investigating extant representations of Jews in medieval Danish and Swedish
art, I have made particular use of the online databases kalkmalerier.dk (http://
kalkmalerier.dk/index.php); Riksantikvariedmbetet (http://kmb.raa.se), and
Medeltidens bildvirld (http://medeltidbild.historiska.se/medeltidbild/) in addi-
tion to the aforementioned literature by int. al. Haastrup, Séderberg, Nilsén, and
Bengtsson. International scholarship by Ruth Mellinkoff, Heinz Schreckenberg,
Debra Higgs Strickland, and Sara Lipton has also proved invaluable.”

71 Unfortunately, it is not possible to recreate the gestures, body expressions, and voice intona-
tions that would have accompanied orally performed works, such as sermons and poems.

72 Ruth Mellinkoff, The Horned Moses in Medieval Art and Thought (Berkeley: University of Cal-
ifornia Press, 1970); Ruth Mellinkoff, The Mark of Cain (Berkeley: University of California Press,
1981); Ruth Mellinkoff, Outcasts: Signs of Otherness in Northern European Art of the Late Middle
Ages, 2 vols (Berkeley: University of California Press, 1993); Heinz Schreckenberg, Die Juden in
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The book has been written for a broad audience and should be of interest
to both students and researchers of the history of the Middle Ages, of antisemi-
tism, and of Jewish—Christian relations; to philologists of medieval Danish and
Swedish, and of manuscript culture; to theologians and those working with the
history of religion; to literary and art historians; and, finally, to curious readers
who would like to know more about interfaith relations and the representation
of Jews in older Scandinavian texts. As such, it contains information about
Jew-hatred in the Middle Ages that may appear self-evident to some historians,
as, indeed, may explanations of medieval language, literature, and manuscripts
to some philologists. Likewise, it contains descriptions of aspects of Christianity
or Judaism that some readers may find superfluous. I am merely trying to provide
explanations of technical or religious terms and phenomena for whomever might
need them. For those interested in following up some of the themes in this book,
a comprehensive bibliography has also been provided at the end of Volume 2.

der Kunst Europas: ein historischer Bildatlas (Gottingen: Vandenhoeck & Ruprecht, 1996); Debra
Higgs Strickland, Saracens, Demons, and Jews: Making Monsters in Medieval Art (Princeton:
Princeton University Press, 2003); Sara Lipton, Images of Intolerance: The Representation of Jews
and Judaism in the Bible moralisée (Berkeley: University of California Press, 1999); Sara Lipton,
Dark Mirror: The Medieval Origins of Anti-Jewish Iconography (New York: Metropolitan Books,
2014).
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Jewish-Scandinavian encounters abroad

A fundamental aspect concerning the representations of Jews in medieval Scandi-
navian manuscripts and books is the fact that there was not and never had been
a resident Jewish population in the lands where these texts were produced. Yet
even though there were no Jews living in Scandinavia, Danes and Swedes would
have had opportunities to meet Jews abroad from the Viking Age on. For example,
Swedish Vikings would have traded with Jewish merchants in Khazaria, a Turkic
khaganate at the crossroads between eastern Europe and southwestern Asia.!
Many Jewish communities lived there, and it appears that the ruling elite con-
verted to Judaism during the eighth century. Khazaria lay on the major trade routes
to the Arabian lands and the Khazars controlled much of the River Volga placing
a tax on goods travelling through their territory. We know from runic inscriptions
that Vikings travelled and sought wealth in this part of the world and the River
Volga was used for transporting goods to and from Scandinavia. Seven extant
runestones make explicit mention of sirklant, that is Seerkland, while alluding to
travels to the east.? In spite of its obvious similarity to “Saracen land,” there is
no scholarly consensus where Serkland is.> The name may derive from the city

1 On Khazaria and Judaism, see Douglas Morton Dunlop, The History of the Jewish Khazars
(Princeton: Princeton University Press, 1954); Peter B. Golden, “Khazaria and Judaism,” Archivum
Eurasiae Medii Aevi 3 (1983): 127-56; Peter B. Golden, “The Conversion of the Khazars to Judaism,”
in The World of the Khazars: New Perspectives, ed. Peter B. Golden, Haggai Ben-Shammai, and
Andrés Rona-Tas, Handbook of Oriental Studies Section, vol. 8, Uralic and Central Asian Studies,
vol. 17 (Leiden: Brill, 2007), 123-62. For written sources (with facsimiles) on the Khazars, see Peter
B. Golden, Khazar Studies: An Historico-Philological Inquiry into the Origins of the Khazars, 2 vols,
Bibliotheca orientalis Hungarica, vol. 25 (Budapest: Akadémiai Kiadd, 1980); and on Hebrew
documents, see Norman Golb and Omeljan Pritsak, Khazarian Hebrew Documents of the Tenth
Century (Ithaca: Cornell University Press, 1982). On Vikings and Khazars, see Hugo Valentin,
Judarnas historia i Sverige (Stockholm: Bonniers, 1924), 2-7; Hugo Valentin, Judarna i Sverige
(Stockholm: Bonniers, 1964), 9-12; Richard Cole, “The Jew Who Wasn’t There: Studies on Jews
and their Absence in Old Norse Literature” (PhD thesis, Harvard University, 2015), 5-7. In modern
times, the myth of a Khazar origin for Ashkenazi Jews has become an antisemitic canard that
aims to discredit the idea that Jews have ancestral ties to the Land of Israel: Artem Fedortchouk,
“Khazars,” in A Dictionary of Jewish—Christian Relations, ed. Edward Kessler and Neil Wenborn
(Cambridge: Cambridge University Press, 2005), 252.

2 Samnordisk rundatabas: G 216, S6 131, S0 179, S6 279, S6 281, U 439, and U 785.

3 Diana Whaley, “Skaldic Poetry,” in A Companion to Old Norse-Icelandic Literature and Cul-
ture, ed. Rory McTurk (Oxford: Blackwell Publishing, 2005), 494n2; Judith Jesch, “Geography and
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of Sarkel, a commercial centre in the land of the Khazars,* or from the East Norse
word szerker, “shirt” or “sark” (cf. Olce. serkr), and thus ultimately from Latin
sericum, “silk,” referring either to the silk-producing lands or the clothes worn by
the inhabitants.® More evidence of contact with Jews in Khazaria can be found in
the Spillings Hoard, the largest Viking silver treasure ever found. Hidden under
the floorboards of an outhouse in the ninth century, the hoard of 67 kg of silver
and 20 kg of bronze was discovered in 1999 on the island of Gotland. Among its
more than 14,000 coins was a Khazarian coin dated to 838 that imitates an Arab
dirham but replaces the shahada — the customary Islamic formula announcing
the prophethood of Muhammad — with the phrase “Misa rasil Allah” [Moses
is the Messenger of God] (cf. Deuteronomy 34:5). Four more coins cast from the
same die were also found along with two variants, one of which had the phrase
“ard al-khazar” [land of the Khazars].® In Byzantium (Miklagardr), also at the
crossroads between Europe and Asia, Scandinavians in the Varangian guard — the
elite guards of the emperor — would have encountered Jews who were active in
trade in south-eastern Europe and Crimea,” although we should note that none
of the sagas featuring Varangians — such as Haralds saga Sigurdarsonar (in Heim-
skringla), Saga Jatvardar konungs hins helga, or Laxdcela saga — actually mentions
Jews in any way.

Jews had lived in Normandy since Roman times, and there is no reason to
assume they disappeared from there during Danish-Norman rule.® Indeed, in a
starr (AW, Star [receipt given upon payment of a debt]) dated 29 September 1176, a
century after the Viking Age ended, the English Jewish financier Aaron of Lincoln
(c. 1125-86) mentions a certain “Deulecresse de Danemarchia.” Deulecresse [God
increase him] is a Norman French translation of the Hebrew names Gedaliah
(7573 [God has become great]), and it is thus far more probable that Danemar-

Travel,” in A Companion to Old Norse-Icelandic Literature and Culture, ed. Rory McTurk (Oxford:
Blackwell Publishing, 2005), 124-36.

4 Gunnar Jarring, “Serkland,” Namn och bygd 71 (1983): 125-32.

5 Jonathan Shephard, “Yngvarr’s Expedition to the East and a Russian Inscribed Stone Cross,”
Saga-Book 21 (1982-85): 235.

6 Roman K. Kovalev, “What Does Historical Numismatics Suggest about the Monetary History
of Khazaria in the Ninth Century?: Question Revisited,” Archivum Eurasiae Medii Aevi 13 (2004):
97-129 (esp. 112-15); Roman K. Kovalev, “Creating Khazar Identity through Coins: The Special
Issue Dirhams of 837/8,” in East Central & Eastern Europe in the Early Middle Ages, ed. Florin Curta
(Ann Arbor: University of Michigan Press, 2005), 220-51.

7 See Gertraud Rothlauf, “Vom Schtetl zum Polarkreis: Juden und Judentum in der norwegischen
Literatur” (PhD thesis, Universitat Wien, 2009), 50.

8 On the Jews in medieval Normandy, see Norman Golb, The Jews in Medieval Normandy (Cam-
bridge: Cambridge University Press, 1998), 18 with note for Normannic Jews and Vikings.
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chia is here referring to the French-speaking “Danish” liminal overseas territory in
Normandy, rather than Denmark.® We can thus tentatively suggest that there was
an unbroken settlement of Jews in Normandy from before the Viking colonization
until the twelfth century.

Medieval Christian Scandinavians who undertook pilgrimages or Crusades
south to the Holy Land would have encountered Jewish communities en route
in Europe and in the Middle East.!® Unfortunately for our purposes, most extant
Nordic pilgrim narratives come from Iceland and Norway; for example, the Ice-
lander Nikulas Bergsson’s Leidarvisir that describes the route he took to Jerusalem
and back (returning in 1154)." As far as Denmark and Sweden are concerned, the
earliest evidence of people travelling to the Holy Land is preserved on runestones.
There are three extant runic inscriptions, all from Sweden, that mention iursala
[Jerusalem]: G 216, a late eleventh-century stone from Gotland that records the
travels of two Gotlanders, Ormika and Ulhvatr, to Greece, Jerusalem, Iceland, and
Seerkland; U 136, a runestone from Broby bro in Uppland that dates to 1020-50 and
was raised by Zstridr in memory of her husband @ystaein who travelled to Greece
and Jerusalem; and U 605t, a now lost (and undated) runestone from Stédket in

9 Pipe Roll, Mag. Rot. 9 Rich. I, Rot. 4. b. Everwich; see D’Bloissiers Tovey, Anglia Judaica, or the
History and Antiquities of the Jews in England (Oxford: The Theatre, 1738), 36; Joseph Jacobs, ed.,
The Jews of Angevin: Documents and Records, English History by Contemporary Writers (London:
Nutt, 1893), 58; Diplomatarium Danicum, 29 September 1176 (England), no. 11760929001, https://
diplomatarium.dk/dokument/11760929001 [last accessed 5 April 2022].

10 A papal bull sent by Pope Innocent III (b. 1160, k. 1198-1216) to Archbishop Anders Sunesgn
(b. c. 1167, r. 1201-28) of Lund, in which he encourages the Danes to participate in the (Fourth)
Crusade, is still extant; see Diplomatarium Danicum, vol. 1.5, no. 29 ([April-May] 1213). It includes
a prohibition on Jews taking interest on loans to Crusaders — in effect, an expectation that Jews
would fund the Crusade — as well as a general ban on Christians having any form of contact with
Jews under threat of excommunication: “simili cogi animaduersione mandamus - ludeos uero ad
remittendas ipsis usuras - per secularem compelli precipimus potestatem - ab uniuersis Christi
fidelibus - tam in mercimoniis quam in aliis per excommunicationis sententiam - eis omnino
communio denegatur” [We command that Jews are forced by secular power to waive their own
interest from all faithful Christians; until they waive (the interest), these (Christians) must avoid
associating with them under threat of excommunication in every way, whether in commerce or
other matters]. In his Den Danske Kronicke, begun in 1515/1516, Christiern Pedersen praises Chris-
tian I (r. 1448-81) for his crusading efforts against “then hellige christeligh troens fiender, som er
Torker och Jodher Hedninge och Ketter” [the Holy Christian Faith’s enemies, who are Turks and
Jews, pagans and heretics,” DKB GKS 827 2°, f. 80r; ChrPed Skr V 515. On Scandinavian crusading
in and pilgrimage to the Holy Land, see Paul Riant, Skandinavernes Korstog og Andagtsreiser til
Palzestina (1000-1350) (Copenhagen: J. H. Schubothes Boghandel, 1868).

11 His itinerarium is preserved in DAS AM 194 8° (dated 1387) among other manuscripts. For an
edition, see Ericus Christianus Werlauff, Symbolae ad Geographiam Medii Avi ex Monumentis
Islandicis (Copenhagen: Gyldendal, 1821), 1-54.
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Uppland that commemorates Ingirun who wanted to travel east to Jerusalem.'?
From other written sources, we also know of Swedes who undertook pilgrimag-
es:13 Kol, bishop of Linképing, went to the Holy Land and died by the tomb of
Christ towards the end of the twelfth century;'* Ragnhild travelled to Jerusalem in
1130;* Gisle Petersson travelled there in the 1220s;'¢ and St Birgitta (1303-73) jour-
neyed to the Holy Land in the last year of her life.”” As far as Danes are concerned,
we can mention King Erik Ejegod (r. 1095-1103) who died on a pilgrimage to the
Holy Sepulchre (“thaen heelyae graff”);'® Johannes Sunesgn died in Jerusalem in
¢. 1202;*° Niels Grevesgn travelled to Jerusalem c. 1211-14;2° one Tove went to the
Holy Land at the end of the twelfth century;?! and a certain Anders from Slagelse

12 The translations of each stone (from Samnordisk runtextdatabas): G 216: ‘Ormika, Ulfh-
vatr(?), Greece, Jerusalem, Iceland, Serkland’; U 136: “stridr had these stones raised in mem-
ory of @ysteein, her husbandman, who attacked Jerusalem and met his end in Greece’; U 605t:
‘Ingirun(?) Hardr’s daughter, had the runes carved in memory of herself. She wants to travel to
the east and abroad to Jerusalem. Fotr(?) carved the runes.’

13 For a register of recorded Scandinavian travels abroad, see Dominik Walenhoven, Skandi-
navier unterwegs in Europa (1000-1250): Untersuchungen zu Mobilitdt und Kulturtransfer auf
prosopographischer Grundlage, Europa im Mittelalter, vol. 8 (Berlin: Akademie Verlag, 2006).

14 The Cronica Episcoporum Lincopensium (quoted here from Ericus Benselius, Monumentorum
Veterum Ecclesize Sveogothicae [Uppsala: Wernerianis, 1709], 118) reads: “Omside tog han sik
pelegrima staaf, | Och dode wid then helga graff, | Widh iiij mindre &n xijc aar | Sidan Jhesus
Gutz son fodder war.” [Finally, he took up the pilgrim’s staff, | And died by the Holy Tomb, | In
the year 1196 | After Jesus, the Son of God, was born.]

15 Trygve Lundén, Sveriges missiondrer, helgon och kyrkogrundare: en bok om Sveriges krist-
nande (Storuman: Artos, 1983), 279-88. The following inscription in Leonine verse is found on
Ragnhild’s grave: “Svecorum domina Ragnildis flos sine spina, | Regni regina, pergens pedes it
peregrina | Roman, Iherusalem, firmans sibi spem venialem | Ferre triumphalem tytulo crucis, et
socialem...” [Ragnhild, ruler of the Svear, a flower without thorns, | Queen of the realm, goes on
a pilgrimage | to Rome and Jerusalem to assure herself of a merciful hope | of carrying the cross
of victory and society (...)]. Ragnhild is depicted as a pilgrim on a wall painting from c. 1350 in
Enangers Church, Hélsingland.

16 Diplomatarium Suecanum, DS no. 842 (1428), SDHK no. 603.

17 Birgitta does mention Jews in several of her revelations, although not in the context of her
travels. Nonetheless, she must surely have encountered Jews during her travels in Europe and
beyond. On Jews in Birgitta’s works, see Jonathan Adams, Lessons in Contempt: Poul Raff’s Trans-
lation and Publication in 1516 of Johannes Pfefferkorn’s The Confession of the Jews, Universitets-Ju-
bileeets danske Samfund, vol. 581 (Odense: University Press of Southern Denmark, 2013), 29-36.
18 Ryddrbogen, Copenhagen, Det Kongelige Bibliotek, E don. Var. 3 82, f. 200r.

19 Diplomatarium Danicum, vol. 1.3, no. 257 (1199); Diplomatarium Danicum, vol. 1.4, no. 90 (1203
or later).

20 Diplomatarium Danicum, vol. 1.5, nos 7-8 (1211-14).

21 Riant, Skandinavernes Korstog og Andagtsreiser til Palaestina (1000-1350), 416.
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undertook a pilgrimage to the Holy Land and died in 1205.2> However, none of
the sources (often just a preserved legal document, such as a will) relating to any
of these pilgrims mentions Jews. Even DAS AM 792 42, the late fifteenth-century
anonymous Pilgrims’ Guide to the Holy Land (the sole extant medieval itinerar-
ium peregrinorum in East Norse), never mentions contemporaneous Jews, only
New Testament ones when locating religious sites within their historical context:
“where they [the disciples] sat together for fear of Jews” and “two crossbow shots
away from the place where Jews wanted to steal away the body of Our Lady when
she was being carried to her grave.”*

From the mid-thirteenth to mid-fourteenth century, the most popular univer-
sities for Scandinavian students were Paris and, for canon law, Bologna, while
in the fifteenth century, they headed to universities in German-speaking lands,
particularly Leipzig and Rostock, but also Erfurt, Greifswald, and Prague. Some
Danish and Swedish students attended Oxford and Cambridge.?* Scandinavians
studying at some of these universities could have seen or interacted with Jews in
those cities. Cash-strapped students may have borrowed money or pawned their
books to Jewish moneylenders in order to fund their studies and living expenses.?
We know, for example, that so many manuscripts had been taken by Jews in pawn
at Oxford in 1244 that a student riot broke out.?® The university chancellor, Robert

22 Martin Clarentius Gertz, Vitae sanctorum Danorum (Copenhagen: Selskab for Udgivelse af
Kilder til dansk Historie, 1908-12), 410-18 (esp. 417-18); Vicente Almazan, Dinamarca Jacobea,
historia, arte y literatura (Santiago de Compostela: Xunta de Galicia, 1995), 58.

23 “ther the sade samen for Igdhe resle,” DAS AM 792 49, f. 191vb; “tw armborstee scud forae
stadhen @r then steedh / som Igdher wilde haue taghet war fruees ligheme / then thidh han bars
til grauae,” DAS AM 792 49, f. 190vh. See Text 47: The Pilgrims’ Guide to the Holy Land.

24 Sten Lindroth, “Universitet,” in Kulturhistorisk Leksikon for Nordisk Middelalder, vol. 19, ed.
Alan Karker et al. (Copenhagen: Rosenkilde og Bagger, 1956-78), cols 312-14. See also Olle Ferm
and Erika Kihlman, eds, Swedish Students at the University of Vienna in the Middle Ages, Scripta
minora, vol. 20 (Stockholm: Sillskapet Runica et Medieevalia, 2011); Olle Ferm and Sara Ris-
berg, eds, Swedish Students at the University of Leipzig in the Middle Ages, Scripta minora, vol. 21
(Stockholm: Sillskapet Runica et Medigevalia, 2014); Robert Andrews and Olle Ferm, eds, Swedish
Students at the Universities of Cambridge and Oxford in the Middle Ages, Scripta minora, vol. 26
(Stockholm: Sllskapet Runica et Medisevalia, 2017); Olle Ferm and Elisabeth Mornet, eds, Swed-
ish Students at the University of Paris in the Middle Ages I, Scripta minora, vol. 28 (Stockholm:
Sallskapet Runica et Mediaevalia, 2021); Robert Andrews and Olle Ferm, Swedish Students at the
University of Paris in the Middle Ages II: Johannes Nicolai and his Extractio de Logica Burley,
Editiones, vol. 15 (Stockholm: Sallskapet Runica et Mediaevalia, 2021).

25 This scenario is also suggested in Bjarne Berulfsen, “Antisemittisme som litterar importvare,”
Edda 58 (1958): 140-42.

26 Rebecca Abrams, The Jewish Journey: 4000 Years in 22 Objects from the Ashmolean Museum
(Oxford: Ashmolean Museum, 2017), 120.
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Grosseteste, banned all further contact between students and Jews and set up a
loan-chest (St Frideswide Chest) so that students could borrow money directly
from the university without jeopardizing their studies by pawning their books.
The situation on the continent was somewhat different to that in England, as uni-
versities did make allowances for poor students. For example, students who were
without means at German universities did not have to pay lecture and graduation
fees as long as they reimbursed the universities when they could afford to do
so. Similarly, students at Erfurt, Freiburg, and Vienna were provided with cheap
lodgings.” However, even here students often needed recourse to extra funds —
student life could be exuberant, bibulous, and expensive — and there is no reason
to believe that students on the continent would not also have made use of Jewish
moneylenders, and so, in this way, Scandinavian students abroad could also have
met Jews in their university towns.

Jewish—Scandinavian encounters at home

There were thus opportunities for Swedes and Danes to encounter Jews abroad
from the Viking Age to the Late Middle Ages, but we know of not one single Jewish
community in Scandinavia proper even though no medieval law prohibiting Jews
from entering or settling here has been preserved. A fifteenth-century Danish
manuscript of ecclesiastical writings does include Jews, alongside pagans and
heretics, among its list of those to be refused the protection and sanctuary of the
Church: “Tesse effter screffne forbywder then helghe kerke syn hegn oc besker-
melse The forsthe aere joder hetninghe oc kettere [...]” [The Church refuses its
protection and defence to the following: Jews, pagans and heretics (...)].?% At first
glance, it may seem that this could be evidence of Jews living in the country, but
the list of those to be excluded is probably nothing more than a stock phrase
translated from some now lost Latin original;* indeed, there were, as far as we
know, no pagans (“hetninghe”) to be refused sanctuary in Denmark at the time
either. The only suggestion of a sizeable Jewish community in Denmark during the

27 Laurence W. B. Brockliss, The University of Oxford: A History (Oxford: Oxford University Press,
2016), 37.

28 Paul Diderichsen, Fragmenter af Gammeldanske Haandskrifter, vol. 2 (Copenhagen: J. H. Schultz
Forlag, 1936), 179, 402-403. This list of whom the Church refuses her protection is found on the
empty section of the last page of DAS AM 683 a 42, a Latin manuscript (just three folios) containing
benedictiones and exorcismi. The text is without parallel in the extant ODa. corpus.

29 The phrase cannot, however, be found in the section “De immunitate ecclesiarum” of the
Liber extravagantium decretalium, 3.49.
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Middle Ages is a rather curious comment in Johannes Pfefferkorn’s Ich heyfs eyn
buchlijn der iuden beicht (the German edition of The Confession of the Jews) that
mentions an earlier expulsion of Jews from Denmark: “[...] Jews have existed and
lived in many other towns and countries such as France, Spain, Denmark and [...]
Nuremberg, Ulm, Nordlingen and others, who have now all been expelled.”*° Pfef-
ferkorn is here claiming that Jews had once been resident in Denmark. However,
neither the book’s Latin version (Libellus de Judaica confessione published weeks
after the German edition) nor its Danish translation (Nouiter in lucem data from
1516) mentions this settlement and subsequent expulsion. Church historians
Martin Schwarz Lausten and Hans-Martin Kirn both agree that the reference to
a Danish expulsion is not evidence of Jewish settlement in Denmark but should
merely be considered as an expression of the Judaeophobic sentiment prevalent
at the time.3* It could, of course, just as well be a straightforward mistake on the
part of the author or printer that was corrected in the following editions.*
Nonetheless, there were possibly Jewish traders, merchants, or envoys
passing through Danish or Swedish territories during the Middle Ages. Indeed,
we know of the Sephardi Jewish traveller, Avraham ben Ya‘akov, from Tortosa,
who wrote a somewhat unflattering description of the town Hedeby (Shalash-
wig, Schleswig) and his meeting with the residents there in about 962 CE. His
account provides a unique snapshot of social life in the Viking-Age town: the

30 “[...] in vil enderen steden vnd lande als Franckreich Spanien Denmarck vnd [...] Nuren-
berg Vlm Noerlingen etc. juden gewest vnd gewoenet haben die nun mit eyn ander verdryben
seyn,” Johannes Pfefferkorn, Ich heyf8 eyn buchlijn der iuden beicht (Cologne: Johannes Landen,
1508), f. d1v. Johannes Pfefferkorn (1469-1521) was a Moravian Jewish convert to Christianity
who published many pamphlets attacking Jewish beliefs and religious texts. On his writings, see
Hans-Martin Kirn, Das Bild vom Juden im Deutschland des friihen 16. Jahrhunderts: Dargestellt an
den Schriften Johannes Pfefferkorns (Tiibingen: Mohr, 1989); Ellen Martin, Die deutschen Schriften
des Johannes Pfefferkorn: Zum Problem des Judenhasses und der Intoleranz in der Zeit der Vor-
reformation (Goppingen: Kiimmerle, 1994); Adams, Lessons in Contempt; Jonathan Adams and
Cordelia Hef3, eds, Revealing the Secrets of the Jews: Johannes Pfefferkorn and Christian Writings
about Jewish Life and Literature in Early Modern Europe (Berlin/Boston: De Gruyter, 2017).

31 Martin Schwarz Lausten, Kirke og synagoge: Holdninger i den danske kirke til jodedom og joder
i middelalderen, reformationstiden og den lutherske ortodoksi (ca. 1100 - ca. 1700), Kirkehistor-
iske studier, vol. 3, no. 1 (Copenhagen: Akademisk Forlag, 1992), 110-11, and Hans-Martin Kirn
(pers. comm. cited in Lausten, Kirke og synagoge, 111n5).

32 It may be possible that the confusion is due to the Latin name for Denmark and Sweden
(Dacia) also being used to refer to parts of Romania, although there were not in fact any expul-
sions from Romania at this time either. On the contrary, the country served as a refuge for Jews
expelled from Hungary during the second half of the fourteenth century. It should be noted that
in addition to its formidable anti-Jewish polemical bias, Pfefferkorn’s works contain innumerable
factual errors besides this one.
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inhabitants’ sacrificial practices, their food, cases of infanticide, their cosmetics,
and their dreadful singing: “worse even than the barking of dogs.”** Avraham
was probably not the last such visitor to Denmark, but it is, of course, highly
unlikely that such fleeting contact between individuals had any influence on later
ideas about Jews and Judaism. Other, somewhat more contentious evidence in
Scandinavia — this time in the west — of contact with Jewish culture includes a
runic inscription from Greenland that some have argued demonstrates a degree
of familiarity with biblical Hebrew lexicon. A medieval wooden cross (GR 13) from
Herjolfnes (modern-day Ikigaat in Kujalleq, southernmost Greenland) and now
in the Danish National Museum (D 10639) has the following inscription: “maria :
iloih . . [io] ioanis fapiir | isu tius mius iloi ok sunr ok anti” [Mary, Eloihim, (John,)
John, father | Jesus, my God, Eloi, and the son and the spirit].>* The Hebrew (or
rather, Aramaic) "19R (Eloi) is of course known from Mark 15:34 (cf. Psalm 21:2
DRB, 22:1 KJV) and is thus part of the Christian biblical lexicon, along with other
words such as hosanna, hallelujah, sabaoth, and amen, and is hardly evidence of
Hebrew scholarship.®® Most examples of “Hebraism” in the runic material concern
the use of the magic formula AGLA in around thirty inscriptions.>® According to
Jewish superstition, this kabbalistic acronym or notrikon® for *3I8 095 M2 NNR
(atah gibor le-‘olam adonai [You are mighty forever, O Lord]) was used to gain

33 F. Donald Logan, The Vikings in History, 3rd edn (New York: Routledge, 2005), 21; Peter
Engels, “Der Reisebericht des Ibrahim ibn Ya‘qab (961/966),” in Kaiserin Theophanu: Begegnung
des Ostens und Westen um die Wende des ersten Jahrtausends. Gedenkschrift des Kélner Schniit-
gen-Museums zum 1000. Todesjahr der Kaiserin. Band I, ed. Anton von Euw and Peter Schreiner
(Cologne: Schniitgen-Museum, 1991), 422; Ibn Fadlan, Ibn Fadlan and the Land of Darkness: Arab
Travellers in the Far North, trans. Paul Lunde, intro. Caroline Stone (London: Penguin, 2012), 163.
Avraham is also known by his Arabic name Ibrahim ibn Ya‘qiib al-Isra’ili at-Tartiisi, or, especially
in English-language research, simply “al-Tartushi.” The stories of his travels are preserved in
Sl SLeals S T [Athar al-bilad wa-ahbar al-‘ibad, Monuments of the Countries and His-
tories of their Inhabitants] by Zakariya ibn Muhammad ibn Mahmud al-Qazwini (1203-83) and
Alall ; el LS [Kitab al-masalik wa’l-mamalik, The Book of Roads and Kingdoms] by Abil
‘Ubayd al-Bakri (1040-94).

34 Magnus Bernhard Olsen, Fra norran filologi (Oslo: Aschehoug, 1949), 55.

35 See further Dror Segev, Medieval Magic and Magicians — in Norway and Elsewhere: Based
upon 12th-15th Centuries Evidence, Skriftserie — Senter for studier i vikingtid og nordisk middel-
alder, vol. 2 (Oslo: Senter for studier i vikingtid og nordisk middelalder, 2001), 113; Richard Cole,
“Hebrew in Runic Inscriptions and Elsewhere,” Viking and Medieval Scandinavia 11 (2015): 33-77.
36 See Mindy Macleod and Bernard Mees, Runic Amulets and Magic Objects (Woodbridge:
Boydell Press, 2006), 188.

37 A notrikon (nprvn) or notaricon, from Gk. votapikdv (< Lat.notaricum < notarius [a short-
hand-writer]), is a system often used in kabbalah where each letter of a word corresponds to the
first letter of another word, like in an acronym.
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power over demons. At some point it came to be used by Christians and is actually
found in more Christian spells than Jewish works. That Christians understood
its acronymic formation, if not its Hebrew source, is shown by an inscription on
wooden platters believed to be able to extinguish fire and found in Germany. The
initials AGLA were read as “Allméchtiger Gott, 16sch’ aus!” [Almighty God, extin-
guish].>® Whether its users in the North were even aware of, let alone understood,
the formula’s Hebrew origins is an open question.?

It is claimed that the first registered Jew in Denmark was Jochim Jgde in 1592
in Helsinggr.“® There may, however, have been Jews living in Denmark some years
before this date who arrived under false Christian names or who had undergone
baptism.*! The earliest recorded Jew in Sweden is King Gustav Vasa’s doctor, Phil-
lipus Wolf: a letter dated 9 October 1557 (Visteras) describes a conflict between
“these doctors of ours, doctor Kop and that Jew” (“desse vare medicos, doktor Kop
och den juden.”)** We do, nonetheless, find what appears to be the word “Jew”
(ODa. juthe; OSw. iupe) used as a byname in various earlier, medieval registers and
documents. From Denmark, we have “Johannis Jgdis” (Jutland, 1248); “Jacobus
Jothee” (Copenhagen, c. 1370); “Iacop Yode” (Lund, end of fourteenth century);
“Jacob Jothe” (Lund; 1425), and “Anders Ige” and “Matz Igae” (Tranekeer, 1500—
02).* However, personal names — nicknames and bynames in particular — can be
difficult to interpret, and there is no reason to assume that these men were nec-
essarily Jews.* Indeed, Jacob Jothe has the epithet “borgare” [burgher] of Lund

38 Joshua Trachtenberg, Jewish Magic and Superstition: A Study in Folk Religion (New York: Behr-
man’s Jewish Book House, 1939), 262.

39 Later examples of medieval Christian Hebraism in Scandinavia are discussed in the excursus
in Chapter 4: The Language of the Jews, pp. 117-27.

40 Provincial Archives of Sjeelland, Helsinggr byfogedarkiv, Tingbog x111, f. 122b: “18 Decem-
bris Anno etc. (1592) Thesse epterschreffne Mendt bevillgis Borgerskab till forste tingh Jochim
Jode” [18 December 1592: These following men have been awarded the status of burgher at the
first council meeting: Jochim the Jew]. See Karsten Christensen, “Jochim Jgde i Helsinggr i 1592,”
Dansk Jadisk Historie 24 (1987): 11-16; cf. my reservations about using anthroponyms as evidence
of “Jewishness” below.

41 Per Katz, “De fgrste jgder i Danmark,” in Judiskt liv i Norden, ed. Gunnar Broberg, Harald
Ringblom, et al. (Uppsala: Uppsala Universitet, 1986), 96.

42 Valentin, Judarnas historia i Sverige, 8.

43 Gunnar Knudsen et al., eds, Danmarks gamle Personnavne, vol. 2: Tilnavne (Copenhagen:
Gad, 1964), col. 524, s.v. “Igthe.”

44 The runestone S6 296 in Lovstalund, Sdertérn, dated to the Viking Age, begins: “oskautrr :
raisti : stain : pinsi : aftir * airnfast : mu...[upur sin : sun * kupi(k)]s [...]” [Asgautr raised this stone
in memory of ZArnfastr, his maternal uncle, sun - kupiks (...)]. In normalized Runic Swedish, these
last two words are sun Gydings, which looks remarkably like it means ‘son of a Jew.” However,
a more likely interpretation of the patronymic is a form of the name G@dingr derived from the
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in 1425 — it is unthinkable that a Jew at this time was able to achieve the status of
burgher under Danish city regulations that granted the title only to Christians of
good standing. Perhaps the bynames are merely meant as nicknames referring to
the bearers’ perceived Jewish behaviour or appearance, possibly based on anti-Jew-
ish stereotypes, or perhaps these men had immigrated as Jewish converts to Chris-
tianity. Another likely explanation is that these people were from Jutland as the
ODa. word juthe/iupe [Jew] is orthographically and phonemically very close to the
word jute/iute [Jute, Jutlander, someone from Jutland] (compare also, for example,
“Tudland” for Jutland and “Iudhaland” for Judea).** Some of the names mentioned
above could therefore simply be corrupt, dialectal or idiosyncratic orthographic
versions of the word for Jutlander; for example, “Matz Ipa” could be interpreted as
‘Matthew from Jutland.’*® Such geographical bynames were extremely common;
for example, in Sweden we find “Erik Sjdllandsfarare” [Sjeellander], “Jens Jude”
[Jutlander], “Hans Skotte” [Scot], “Peder Svenske” [Swede], and “Hans Tysk”
[German].*” Similarly, in Nyborg, Fyn, there is also a “Jpdestraeedhe” [Jew Street]
mentioned in a source from 1537, but as with the “Jew” bynames above it is dif-
ficult to assess its relevance and meaning.*® What we do know, however, is that

adjective gopr [good]. See Lena Peterson, Nordiskt runnamnslexikon (Uppsala: Institutet for sprak
och folkminnen, 2007), 95, 101-02.

45 “Iudland” is found in Diplomatarium Danicum, 5 September 1425, no. 14250905001, https://
diplomatarium.dk/dokument/14250905001 [last accessed 5 April 2022]; “Iudhaland” in Sjaelens
Trost, Stockholm, Kungliga biblioteket, A 109, f. 59v (= p. 144), edited in SjaeTrg 111. In ZAlnoth’s
Latin vita of the saint-king Knut (c. 1120), he calls the Jutes (responsible for persecuting Knut)
Jews. Although he does not explicitly comment on the wordplay jutius—judeus, it is nonetheless
conspicuous. See Philip Bliidnikow, “‘O Cervix Rigida!’ Forestillinger om jgder i Alnoths krgnike”
(Master’s dissertation, University of Copenhagen, 2020), 46. See also p. 62n47 below.

46 The citation-slip collection of the Dictionary of Old Danish (available online at http://
gammeldanskordbog.dk [last accessed 5 April 2022]) lists several spelling variants for jute “Jut-
lander” when used in combination with a personal name, although forms with (o) or (@) are, how-
ever, not recorded here. Another possibility is a spelling variant of jeette “giant,” a word which
does occur with both (o) and (g). For example, “Jwl Jgte” [Jul the Giant], Langeland, 25 October
1459; Knudsen et al., eds, Danmarks gamle Personnavne, vol. 2: Tilnavne, col. 524; “Johannem
Joteen” [John the Giant], 9 March 1311; Knudsen et al., eds, Danmarks gamle Personnavne, vol. 2:
Tilnavne, col. 511.

47 Cited in Christina Rosén, Stadsbor och bonder, Lund Studies in Medieval Archaeology, vol. 35,
Skrifter: Riksantikvarieimbetet: Arkeologiska undersékningar, vol. 53 (Stockholm: Almqvist &
Wiksell, 2004), 81. For Denmark, see the following in Knudsen et al., eds, Danmarks gamle Per-
sonnavne, vol. 2: Tilnavne, cols 950-51, s.v. “Siallandsfar”; cols 518-21, s.v. “Iuti”; cols 988-89,
s.v. “Skotte”; cols 1108-09, s.v. “Swensk”; cols 1132-33, s.v. “Thythisk.”

48 For a different view, see Ulla Haastrup, “Jodefremstillinger i dansk middelalderkunst,” in
Danish Jewish Art: Jews in Danish Art, ed. Mirjam Gelfer-Jgrgensen (Copenhagen: Society for the


https://diplomatarium.dk/dokument/14250905001
https://diplomatarium.dk/dokument/14250905001
http://gammeldanskordbog.dk
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there is no extant archival or archaeological evidence of Jews ever having lived in
this street, or, indeed, anywhere in Scandinavia at the time.

Officially, Jews were not admitted to Denmark until 1622 when Christian IV
invited Sephardi Jewish goldsmiths from Amsterdam and Hamburg to take up
residence in Gliickstadt in the Duchy of Holstein, nor to Sweden until 1718 when
Karl XII permitted Jews to settle.*’ Before this time, a Jew would have required
special permission to enter either country. Although we do know that some Jews
had begun arriving in Stockholm in the seventeenth century where the cathedral’s
records cite Jews converting, it remained illegal for Jews to live as Jews in Sweden.*®
Concerned about the consequences of Jewish immigration and the dangers of reli-
gious “contamination,” King Karl XI (1655-96), as a stern reminder to the city’s
officials, issued a ban on Jews residing in Stockholm or anywhere else in the realm:

Sasom Consistorium hér uti Stockholm Oss i underdanighet tilkdnna gifwit, huru sasom
nagre Judar skola uppehalla sig hér i Staden, och icke allenast de understa sig har att
forofwa deras Judiske Religion, utan ock dnnu flere wara hit forwdntandes med hustror och
barn, till den dnda sig hér att nedsattia, hwarutaf latteligen kan follja forargelse och wara
att befrukta, det ett och annat missbruk uti War ritta Evangeliska Religion diraf kunna
insmyga; Och Wi sadant hafwe tagit betanckiande, och for den Konungsliga ifwer Wi alltid
drage for War rena obesmittade ldra, och pa det alt tillfdlle ma férekommas, hwarigenom
den kan raka uti nagon fara, hafwe funnit fér godt, det inge Judar, sasom Christi Namns
och Foérsamlings forsmadare, ma tillatas har i Staden eller annorstéddes i wara provincier att
wistas; Altférdensskull dr hdrmed till Eder War nadige willje och befallning, att I straxt laten
ansdja alle har uti Stadens befindtelige Judar, det de, inom 14 dagars forlopp, sig hdadan
utur Staden och landet férfoga, och wid hogsta straff, icke understa sig 6fwer den foresatte
termin hér att forblifwa.>

Publication of Danish Cultural Monuments, 1999), 160n130; Ulla Haastrup, “Representations of
Jews in Medieval Danish Art — Can Images Be Used as Source Material on their Own?” in History
and Images: Towards a New Iconology, ed. Axel Bolvig and Phillip Lindley (Turnhout: Brepols,
2003), 355-56.

49 For a general history of Jews in Denmark, see Arthur Arnheim, Truet minoritet soger beskyt-
telse: Jadernes historie i Danmark (Odense: Syddansk Universitetsforlag, 2015) and Cecilie Feli-
cia Stokholm Banke et al., eds, En Indvandringshistorie: Joder i Danmark i 400 dr (Copenhagen:
Dansk Jodisk Museum, 2018). For Sweden, see Valentin, Judarnas historia i Sverige; Carl Henrik
Carlsson, Judarnas historia i Sverige (Stockholm: Natur och kultur, 2021).

50 “In 1681, for example, two Jews of Stockholm, Israel Mandel and Moses Jacob, together with
their families, twenty-eight persons in all, were baptized in the German church of that city in the
presence of King Charles XI, the dowager queen Ulrika Eleonora, and several high state officials,”
Joseph Jacobs and Gustave Lindner, “Sweden,” in Jewish Encyclopedia, ed. Isidore Singer et al.,
vol. 11 (New York: Funk and Wagnalls, 1906), col. 607b.

51 Stockholm City Archives, 3 December 1685, SE/SSA/0018/Overstathéllardmbetets Aldre
kansli/Ela:7. Cf. also the king’s letter sent to the Stockholm officials just over three weeks later
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[The Council here in Stockholm has humbly informed Us how some Jews are residing here
in the city, and not only do they dare to practise their Jewish religion here, but even more
of them are expected (to come) here with wives and children with the aim of settling here,
which can easily cause anger and fear that some abuse (i.e., false belief or practice) can
creep into our correct evangelical religion from this. And We have taken this into considera-
tion, and on account of the royal zeal that We always have for our pure untainted teachings
(i.e., Lutheranism) and for any circumstance that might occur whereby it can come into
danger, We think it best that no Jews, being blasphemers of Christ’s name and assembly,
be permitted to stay here in the city or anywhere else in Our provinces. For this reason, Our
gracious will and commandment to you is that you immediately inform all the Jews that are
to be found in the city, that they leave the city and the country within fourteen days, and at
risk of the greatest punishment do not dare to stay beyond the stated deadline.]

Even after Jewish settlement was permitted, freedoms were limited; for example,
Frederik III’s national law of Denmark (1651) stated that any Jew found without
an entry permit would be fined one thousand rigsdaler — the maximum fine for
any crime at the time, greater even than that for traders cheating in commerce,
priests performing marriages and baptisms outside of a church building, traders
opening their shops on holy days, and landowners forging their cadastres.> While
in Sweden, initial freedoms were tightened later in the eighteenth century so that
by 1782 Jews were restricted to residing in just four cities: Gothenburg, Norr-
koping, Landskrona, and Stockholm. Jews who lived elsewhere in the country
had to move.

Jewish writings about Scandinavia

Jewish sources have little to say about medieval Scandinavia. The Sefer Yosip-
pon (na'o1 180) is a chronicle of Jewish history composed in the tenth century

on 29 December 1685: “Sasom Wi hafwe férnummit, at nagre Judar sig annu hér i Staden uppe-
halla skola, hwilka Wi ingen langre hdrwist wele férunna; Ty 4r harmed till Eder War nadige villje
och befallning, att I sadane Judar tillsédja laten, att de oférdr6jeligen packa sig utur landet.” [We
have heard that some Jews are still staying here in the city, to whom we no longer wish to grant
residence here; therefore, Our gracious will and command to you is that you have such Jews told
that they are immediately to get out of the country], Hugo Valentin, Urkunder till judarnas historia
i Sverige (Stockholm: Bonniers, 1924), 9.

52 “Befindis nogen Igde her i Danmarck / uden Geleits-Breff / hand hafver der med forbrut et
tusinde Rix daler” [If a Jew is found here in Denmark without an entry permit, he should be fined
a penalty of 1000 rigsdaler], Christen Ostersen Weylle, Tractat offver alle de Faldsmaal oc Bader
(Copenhagen: Melchior Martzan, 1652), 49.
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in southern Italy.>® Named after its supposed author, Josephus, this fantasy-filled
rendition of The Jewish War has been quoted in several works as a source referring
to Denmark (and Sweden).** The passage in question reads:

D930 0 TINA RITIRD RIIAKIT IR DUKRPIR O MIWH Y 70 0aAwrR OwIT 0n oImT
TP I NHWRAR OW PN 13 19 RO DURPIR O 93 TIN2 IRANOM 07D 172 n5ab waws wR
1AWN OITIT a0 P13 PRI AR oanH o **p%m YONRIPY IRRN B3 o PR AR
D'RIPIN DN Svan on Ty Sasn TV DAVIN WM AKRYPIND TV =353 Haan on TN omn om

SSpaTiT 1ad oonnn on IR V1D AN DAW DNKR DMININY ’3'7PU
[The Dodanim®® are Danisci®” who live in towns on points of land in the regions of Dinamachba
and Ardena in the middle of the Great Sea.”® They swore not to work for the Romans and hid
in the waves of the sea. But they were not successful because the Roman Empire reached
to the outermost island and wave, to Tezi’o,*® and Kro'vati,®® and Slaki,! and Lizpim,®* and
Loomim,®® and Kerk’ar,* and Kizremin,® and Bazmin.®® It was thought that the descendants
of the Dodanim also lived on the Bulgar coast as far as Bundiki’ah®” and from there they

53 See Yael Feldman, “‘Not as Sheep Led to Slaughter’? On Trauma, Selective Memory, and the
Making of Historical Consciousness,” Jewish Social Studies: History, Culture, Society, new ser.,
vol. 19, no. 3 (2013): 139-69 (especially 154-56). For a modern annotated edition, see David
Flusser, ed., a0y 180 [Sefer Yosippon], 2 vols (Jerusalem: Mosad Bialik, 1979-81).

54 Peter Friderich Suhm, Critisk Historie af Danmark udi den Tid, fra Odin til Gorm den Gamle:
I Bind (Copenhagen: Berling, 1774), 157; Gotthard Deutsch and David Simonsen, “Denmark,” in
Jewish Encyclopedia, ed. Isidore Singer et al., vol. 4 (New York: Funk and Wagnalls, 1906), col.
522a; Cole, “The Jew Who Wasn’t There,” 2015), 8-9.

55 Joseph ben-Gurion ha-Kohen, /1711 12 j15°07, id est: Josephus Gorionides, sive Josephus Hebra-
icus: juxta Venetam editionem, ut & eam, quee superioribus annis Francofurti ad Maenum typis
excusa est, Latine versus & cum exemplari Constantinopolitano / cujus Partem Munsterus Basileae
editit, collatus atque notis illustratus a Johanne Friderico Breithaupto (Gotha [Gotha]: Jacobus
Mevius, 1707), 7-9. Note that place identifications as well as Latin forms in brackets are taken
from this edition.

56 That is 03717 [Rhodians, inhabitants of Rhodes]; a common variant of 03717 rodanim. The
alternation between the forms Dodanim and Rodanim may be due to epigraphic confusion
between the letters dalet (7) and res (1). See further on the following page.

57 Some manuscripts have 2w dagiski.

58 51130 o' hayam hagadol, one of the biblical names for the Mediterranean Sea; cf. Numbers
34:6.

59 Lat. Tezio, probably Dalmatia.

60 Lat. Cravothi, probably Croatia.

61 Lat. Selecii, possibly an error for Sclavi [slaves.]

62 Lat. Lizphim, probably from oa7%¢ [servants.]

63 Lat. Loomim, probably Liburnia.

64 Lat. Cercar, probably the Carpathians.

65 Lat. Cisremim, probably Graz.

66 Lat. Bazmin, probably Bosnia.

67 Lat. Bondeciah, possibly Venice[!].
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settled as far as the coast of the Great Sea. They are called Sklavi (or Slavs), and others say
that they are the descendants of Canaan, but they refer to themselves as the children of the
Dodanim.]

In addition to the variation between Dodanim and Rodanim in manuscripts as
well as the obvious difficulty in locating the Danes in the Balkans, it is notewor-
thy that Dodanim according to Genesis 10:4 was the fourth son of Javan (jv, yavan
[Ionia; Greece]), son of Japheth. The list of parallel nations in 1 Chronicles 1:7 has
Rodanim in the Hebrew Bible — and consequently in the Greek Septuagint, which
incidentally also has Pé6tot (Rhédioi) in Genesis 10:4 — but Dodanim in the Latin
Vulgate translation:

Genesis 10:4 1 Chronicles 1:7

JPS YT DR WM AWYR 1D 3 DT D2 AWM AR I 3

LXX kai viot Iwvav' EAloa kai Oapatg, Kitior, | kai viot Iwvav: EAloa kai Oapatg, Kitiot
‘PoB1o1.® kai ‘Podiot.

Vulg. Filii autem Javan: Elisa et Tharsis, Filii autem Javan: Elisa et Tharsis,
Cetthim et Dodanim. Cethim et Dodanim.

DRB And the sons of Javan; Elisa, and And the sons of Javan; Elisa, and
Tharsis, Cetthim and Dodanim. Tharsis, Cethim, and Dodanim.

As in the Greek, the Samaritan Torah version of Genesis 10:4 the fourth son of
Japheth appears as Rodanim.®® Ezekiel 27:15 also mentions the “men of Dedan”
(477 113), traditionally understood as referring to men of Rhodes. In conclusion,
the Dodanim in the Josippon passage do not refer to Danes as can be seen both
by their location in the Mediterranean area (the Great Sea) and by the long exe-
getical tradition of interpreting Dodanim as Rodanim, the people of Rhodes. It
should also be noted that both manuscript and printed editions of Sefer Yosippon
in general contain numerous historical errors, various misconceptions and mis-
understandings, and a great many variants and changes at the hands of copyists
resulting in several different compilations.”

68 Note that Gk. ‘PoSiot, Rhéddioi, means ‘inhabitants of Rhodes,’ ‘Rhodians.’

69 In Herbert Donner and Wolfgang Rollig, Kanaandische und aramdische Inschriften, vol. 2:
Kommentar (Wiesbaden: Otto Harrassowitz, 1964), 39 (no. 26), the authors somewhat specula-
tively equate the Rodanim with the Dananian in the Karatepe Inscriptions or with Yadndna, per-
haps Cyprus, or with Adana, a city in southern Turkey.

70 Note that in his edition, David Flusser writes that Dodanim means ‘Danes’ and reads "2w"7
as an Old German form (danisc) noting that this is not the word used by the Danes themselves
(danskr) which, according to Flusser, suggests that the writer’s informants were German-speak-
ers: Flusser, ed., pa oy 1ap, 7.
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The Proto-Yiddish/Middle High German heroic epic, Dukus Horant (01217
v17910) from 1382, does, however, mention Denmark several times — it is where
the protagonist of the story was born: “He [King Itene] also had a companion,
who was called Horant [v1n, Hurant], who was a duke, born into wealth, from
Denmark.””* The poem belongs to the cycle of tales surrounding the characters
Kudrun (Gudrun), Hagen, Hilde, and Horant, which ultimately derives from a
common Germanic tradition that also had later versions in Norse and Anglo-
Saxon. It narrates the quest of King Itene’s emissary, Horant, to find him a bride
in Greece.”” Denmark is just one of several countries named that all provide the
story with the vast geographical backdrop, the exotic flavour, and the mixture
of myth and history, that expected in a heroic tale;”* for example, “/918” (Pulan
[Poland]), “m>¥x” (Ziziliun [Sicily]), “jpwi” (Tusken [Germany]), “Jpin3”
(Vrankrich [France]), “y™0” (Truiin [Troy]), “0i% 12mp” (Krichan lant [Greece]),
and “v1b 1318w” (Spangan lont [Spain]). The tale does not tell us anything about
what medieval German Jews knew about Denmark. The name is being used as a
literary device to denote a foreign land of adventure where heroes are born rather
than an actual location.”

71 “o1b JOPINIT VIR N3 R RNIRA KR WN T VIND WAL TT W0 WT I'?’TJ PR TIR RO W
(er hata auch aiinan gazilan der uuas zich gohaiiSan Hurant / der uua$ aiin hirzuga richa gabauran
aus Dinamarktan lant), Cambridge University Library, T.-S. 10K22, f. 21v; here adapted from Peter
F. Gangz, Frederick Norman, and Salomo A. Birnbaum, eds, Dukus Horant, Altdeutsche Textbibli-
othek: Ergdnzungsreihe, vol. 2 (Berlin/Boston: De Gruyter, 1964), 134.

72 For research literature on this text, see Jerold C. Frakes, The Politics of Interpretation: Alterity
and Ideology in Old Yiddish Studies (Albany: SUNY, 1989), s.v. “Dukus Hurnt” in Index for page
references; Jerold C. Frakes, ed., Early Yiddish Texts, 1100—1750 (Oxford: Oxford University Press,
2004), 34.

73 For example, the thirteenth-century Middle High German epic Kudrun, a poem often com-
pared with Dukus Horant, has a vast geographical setting that includes a huge array of locations,
such as Ireland, Norway, India, Germany, Denmark, the Netherlands, Normandy, and a “Moorish
kingdom.” An expansive and exotic spatial backdrop is one of the defining features of heroic
epic, but the locations rarely reflect actual places: their purpose in the epic is rather to create a
sense of the mysterious and fabulous where life and landscape are different.

74 We find Denmark being used in a similar way in the Middle Dutch drama Lanseloet van Dene-
marken [Lancelot of Denmark] from c. 1350, although the protagonist is far from a hero in this
tale. See Hessel Adema, ed., Lanseloet van Denemarken gevolgd door Die hexe (Leeuwarden: Taal
& Teken, 1994). Cf. also Shakespeare’s use of Denmark as a backdrop in The Tragedy of Hamlet,
Prince of Denmark.
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Conclusion

Although it is possible that there were fleeting encounters between Jews and Scan-
dinavians during the Middle Ages, not least abroad, there is no credible evidence
of Jewish settlement in either Denmark or Sweden before the modern period. Jews
were banned from settling in Hanseatic cities and those trading cities with which
Danes and Swedes had most dealings. In this way, the southern Baltic shore func-
tioned as a bulwark. Nonetheless, the physical absence of Jews in medieval Scan-
dinavia does not mean that this group is absent from Danish and Swedish litera-
ture, art, and thought. Initially, the Church and its teachings acted as a channel for
stories and knowledge about Jews to be transmitted northwards from the cradle
of Catholic Europe. By the Late Middle Ages Jews appear in both religious and
profane works that clearly demonstrate the absorption of Christian ideas and
polemics about Jews into Scandinavian artistic, literary, and religious culture.
Descriptions of and stories about Jews abound in the extant literature, especially
in didactic works (sermons) and devotional texts (prayers, miracles, legends),
and also in church wall-paintings as well as altarpieces and other carvings. These
Jews are fantastical constructions, remote from reality, and they largely comprise
violent, ugly murderers who oppose Christ and threaten his followers.” Indeed,
the earliest vernacular Passion tale in East Norse, an illustrated runic inscription
on the (Gotlandic) baptismal font in Aakirkeby Church, Bornholm, from c. 1200,
describes the Jews as binding Christ and leading him to Calvary “and here the Jews
nailed him to the Cross.””® Thus, it is possible to say that from the earliest centu-
ries of the Church in Scandinavia, the idea of Jewish culpability for and involve-
ment in killing the Christian messiah was being propagated.

We see the same accusation of deicide in early Christian art too, such as
the twelfth-century Romanesque wall painting in Rasted Church, Jutland. Here,
Jews — identifiable by their headgear and their small stature (much used in art
to represent their lowly status) — have climbed up ladders on either side of the
Cross and are hammering nails into Christ’s hands.”” These God-killing Jews later
develop into even more sinister creatures who try to corrupt and destroy contem-

75 For an overview, see Lausten, Kirke og synagoge, 46156, and Adams, Lessons in Contempt,
5-86.

76 “ok : (n)ehldu : hiar : iopar : iesus : a krus,” Aakirkeby Church stone, panel 11, DR 373; Erik
Brate, “En gotldndsk dopfunt i en kyrka pa Bornholm,” Svenska fornminnesféoreningens tidskrift
19 (1888): 62-67. On the representation of Jews on the Aakirkeby Church font, see Adams, Lessons
in Contempt, 8-11.

77 The image is reproduced in Jonathan Adams, “Grumme lgver og menstruerende meend,”
Rambam: Tidsskrift for jedisk kultur og forskning 21 (2012): 83.
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porary good Christians — or just teach them a good lesson. They occur in a swathe
of texts from various genres and take on several different roles, such as seducers,
moneylenders, iconoclasts, innocent children, learned rabbis, and manipulative
leaders, all dependent upon the ultimate purpose of the text and intention of the
writer. What unites these various roles is their “otherness” and their usefulness
in reassuring readers about their faith, guiding them in correct beliefs and emo-
tions, and warning them about the dangers that could corrupt them and destroy
Christendom. Many of these stories are found in Latin, German, and even French
originals that were translated into Danish and Swedish. However, as we shall see,
these tales about Jews were sometimes adapted in different ways to make them
more suitable for a Scandinavian audience.
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3 Writing about Jews:
A Guide to East Norse Terminology

Introduction

Danish and Swedish scribes writing in the vernacular employed a variety of terms
to denote Jews and who they were, what they looked like, how they behaved, what
occupations they had, and so on, in order to express different attitudes towards
them. These “attitudes” were dependent upon the requirements of the text being
composed or, more typically, translated. So, a typological text aiming to show how
Jesus was the fulfilment of the Old Testament displays a positive attitude towards
Jewish persons believed to prefigure him, while a devotional text detailing the suf-
fering of Christ on the Cross demonstrates a negative attitude towards his tormen-
tors, the Jews. The language used to refer to and describe Jews will reflect these
contrasting attitudes: in typological texts terms are neutral or even positive but in
devotional texts on the Passion negative terms are used to describe the Jews and
their behaviour. As the East Norse literary corpus grew to include more profane
works, so too did the ways of representing Jews. From being the Christ-killing
Jews of the New Testament or the Israelites and Hebrews of the Old Testament,
Jews came to be depicted in broader contexts: post-biblical men and women with
families, homes, and lives in Europe and beyond. Generally, however, the words
to denote all these different Jews and their use are remarkably stable within their
genres, and their connotations do not change over time. This is no doubt due to
the relatively late development of a vernacular literature in Denmark and Sweden.
By the time texts were being written, attitudes towards Jews in Christian religious
and secular thought had already shifted and worsened, and Augustine’s message
of tolerance was more frequently and blatantly challenged. This stands in con-
trast to the visual arts, the earliest of which date from before vernacular literature
took hold in both Denmark and Sweden. Here we see a general deterioration in the
representation of Jews from the Romanesque to the Gothic periods: a change in
the visual language that is not seen in the extant written records as they all come
from the later period.

That said, although different words are sometimes used to talk about the Jews
of the Bible on the one hand and about non-biblical Jews on the other, there is
more overlap than might be expected. Moreover, specific terms that today have a
more restricted semantic field were broader; for example, many of the compound
nouns that have a pejorative meaning today — “Jew-language,” “Jew-boy,” and
so on — were not negatively loaded terms but simply the East Norse words used
to refer to the Hebrew language and to a male Jewish child. Reverence could be

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
https://doi.org/10.1515/9783110775747-003
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expressed through the retention and use of higher-register, literary Latin terms
and morphology in vernacular texts to refer to venerable Jews (typically in stories
from the Old Testament); although even here, we find Latinized terms — albeit
seldomly — used in rather negative contexts (typically of the New Testament).
Another important aspect of the language used for Jews is the idea of collocability:
the tendency of certain words to occur together in certain sequences more often
than would be expected by chance when writing about Jews. To put it differently,
there are specific words that frequently occur with “Jew” but not remarkably
often with other words. In some cases, the juxtaposition between certain verbs
and “Jew” is so frequent that we may be seeing certain actions and behaviours
that were considered to be entirely Jewish. Below are described the most common
terms in East Norse texts for referring to Jews and writing about their language,
appearance, and behaviour. In a few cases grammar is discussed to show how
Latin — not only the language of scholarship and the Church, but also of the orig-
inal texts from which some of the East Norse works are translated — affects the
syntax and morphology of words such as judei [Jews] and hebrei [Hebrews] in
vernacular texts.

The people

The members of the ethnoreligious group Jews are referred to as Hebrews, Isra-
elites, Judeans, and Jews in vernacular texts. The difference between the terms
mirrors the distinction found in the Old Testament (Hebrews, Israelites, Judeans)
and the New Testament (Jews) and usually reflects the usage in the Latin source
texts.

Hebrei [Hebrews]

In ODa. works, the word hebrei [Hebrews] occurs only in the plural (i. e., never as
*hebreus) and is limited to Den Gammeldanske Bibeloversaettelse [The Old Danish
Translation of the Old Testament] preserved in DKB Thott 8 22 (1475-1500). An
important source for terminology about Jews in an Old Testament context, Den
Gammeldanske Bibeloversattelse is a rather unusual text for several reasons, not
least its sheer length (319 extant folios) and its peculiar linguistic form.* The trans-

1 On Den Gammeldanske Bibeloversattelse, see Bodil Ejrnaes, Gammeldansk Bibel: Studier i en
dansk bibeloverszaettelse fra middelalderen (Copenhagen: Eksistensen, 2019); Pil Dahlerup, Dansk
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lation has been undertaken according to the principle of verbum de verbo and thus
closely follows the Latin of the Vulgate in terms of syntactical and morphological
constructions and the result can at times be difficult to decipher. For this reason,
it does not represent typical late fifteenth-century Danish grammar or lexicon
but is, in fact, a unicum. In the Den Gammeldanske Bibeloversaettelse, the ODa.
noun hebrei [Hebrews] is usually declined according to Latin morphology (and
even syntax with regard to choice of grammatical case and sometimes the order
of constituent elements):

forthy j styldom er jeek lgnlighe fgrdh aff hebreorum landh?
[For in secret I was stolen away from the Hebrews’ land]
quia furto sublatus sum de terra Hebraeorum (Genesis 40:15 Vulg.)

j skwlee ey thieenae hebreis?
[you should not serve the Hebrews]
ne serviatis Hebraeis (1 Samuel 4:9 Vulg.)

to ok tywae boghstawe weere hoos hebreos*

[the Hebrews have twenty-two letters]

viginti et dua litteras esse apud Hebraeos (Jerome’s Preface to the Books of Samuel and Kings
Vulg.)

litteratur: Middelalder, vol. 1: Religios litteratur (Copenhagen: Gyldendal, 1998), 535-40; Niels
Haastrup, “En latinsk bibel pa dansk. Omkring Thott 8 22, den aldste danske bibeloversattelse
fra slutningen af 1400-tallet,” in Levende ord & lysende billeder: Den middelalderlige bogkultur i
Danmark. Essays, ed. Erik Petersen (Copenhagen: Det Kongelige Bibliotek, 1999), 173-84.

2 DKB Thott 8 29, f. 27ra; GldBib M 83. Note: “hebreorum”: genitive plural. The morphology and
declension are Latin (cf. Hebraeorum in the Vulgate), but the syntax (modifier + head) is Danish:
“hebreorum landh”; cf. Lat. terra Hebraeorum.

3 DKB Thott 8 29, f. 214va; GldBib 1 39. Note: “hebreis”: dative plural (cf. Lat. Hebraeis). The
ODa. verb thjane [to serve] originally took a dative object. However, the Danish case system col-
lapsed during the Middle Ages and many previously differently declined forms merged. During
the last quarter of the fifteenth century, from when the manuscript dates, we would expect that
after thjane, a noun would be in the accusative case as the dative marking of nouns had largely
disappeared by this point. For example: “Hwo der tien altered,.. han skall och leffue aff altered”
[He who serves the altar shall live from the altar], ChrPed Skr II 467; “ok swennen skal thizena
bonden,..” [and the lad shall serve the farmer], Skrder I1 74 § 18 (28 July 1430 Malmg); “rawen oc
kolp [...] tieenee sin scaper,. ”; cf. Lat. creatoriy,, suo,, subservientes [The raven and the crow (...)
serve their creator], Suso ODa. 179. As thjane takes the accusative in Danish by this time, we would
expect the accusative form “hebreos” (Lat. hebraeos) here. However, in the example, a dative
form (“hebreis”) has been used as if the word follows the syntax of a Latin sentence where it is
preceded by servio [to serve] (+ dative) rather than a fifteenth-century Danish one.

4 DKB Thott 8 22, f. 210rb; GldBib 1 1. Note: “hebreos”: accusative plural (cf. Lat. Hebraeos). Both
the Latin (apud) and the Danish (hos) prepositions take the accusative case.
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The use of Latin morphology in the Danish reflects both the source language and
the metalanguage (Latin) used in translating religious texts. It is not unusual to
find Latin words in ODa. texts inflected as if the entire context were Latin rather
than vernacular, creating an explicit Latin influence on the ODa. text. The phe-
nomenon is most common in religious works translated from Latin and in legal
charters where Latin for a long time served as the working language.® This is
why a dative (hebreis) is used after thjane [to serve] in “thizenae hebreis,” where an
accusative is expected: Latin requires the dative case after the verb servio (equiv-
alent of thjane).®

Occasionally the Latinized form is glossed with the vernacular adjective
(hebraisk), possibly because the word hebrei was difficult for the translator to
decline in a natural way, it was considered too foreign, abstruse, or affected, or
this use of pleonasm was simply considered the desired technique for translating
from Latin:

thet eer egiptis folk wloffligt eedhae meth hebreis allar hebraiske’
[it is forbidden for the Egyptian people to eat with the Hebrews or Hebrew (people)]
illicitum est enim Zgyptiis comedere cum Hebraeis (Genesis 43:32 Vulg.)

Hon miskundedhe thet ok sagdhe Thet er eth aff hebreorum / allzer hebraiskes bgrn®

[She felt compassion for him and said, “He is one of the Hebrews’ or Hebrew (people)’s
children.”]

miserta ejus, ait: De infantibus Hebraeorum est hic (Exodus 2:6 Vulg.)

It will be noted in the two examples above that the adjective appears to have
undergone nominalization, i.e., hebraisk is treated as a noun, ‘(a) Hebrew’:
“hebraiske” [Hebrews, Hebrew people]; “hebraiskes” [Hebrews’, Hebrew peo-
ple’s]. This nominalized form is also found in other texts, such as Christiern Ped-
ersen’s (c. 1480-1554) Alle Epistler oc Euangelia [The Book of Miracle Sermons] first

5 See Jonathan Adams, “In Danico Dicitur: Glossing in Danish Manuscripts,” Scandinavian Stud-
ies 82, no. 2 (2010): 117-58.

6 See note 3 in this chapter.

7 DKB Thott 8 22, f. 30va; GIldBib M 94. Note: “hebraiske” appears in a nominative or accusative
form rather than in the dative case as we would expect after the preposition maeth [with]. This is
probably because after cum [with], Latin requires the ablative — a case that does not exist in ODa.
Rather than deferring to Latin syntax, the grammatical incongruence between Latin and Danish
results in a default nominative/accusative vernacular form here. However, the preceding hebreis
is both a dative and ablative plural form.

8 DKB Thott 8 29, f. 36va; GldBib M 114.
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printed in Paris in 1515 and that is a considerably more idiomatic work than Den
Gammeldanske Bibeloversattelse:®

Denne Epistell screff den verdighe apostell Sancte Pouild til de hebraisker®
[The worthy apostle St Paul wrote this epistle to the Hebrews]

effter hebraiskess sedwane
[in accordance with (the) Hebrews’ customs]

This would suggest that there was no noun form for “a Hebrew” in ODa. and the
translator followed the usage in Latin where hebraeus has a double function and
can be both adjective and noun.™

The OSw. sources present a greater degree of variation and generally the
translations of Latin hebraeus are more successful than in Den Gammeldanske
Bibeloversaettelse. Here, hebrei is either treated as a vernacular word or replaced
by a native adjective + noun construction instead. For example, in a text describ-
ing the blessing of the Easter candles found in SKB A 3 (1502), a composite manu-
script from Vadstena,'® hebrei has been declined as if a native OSw. word:

som rowadhe oc skinnadhe egyptana och rika giordhe / hebreana
[who robbed and plundered the Egyptians and made the Hebrews rich] (Cf. Exodus 12:36)

Far more commonly, however, the Latin noun hebraeus is translated with the OSw.
adjective (hebrezker) + a noun (and OSw. syntax). The following examples are
taken from the OSw. Bible translations — often referred to as Pentateukparafrasen

9 On Alle Epistler oc Euangelia, see Carl ]. Brandt, Om Lunde-kanniken Christiern Pedersen og
hans Skrifter (Copenhagen: Gad, 1882), 60—81; Tue Gad, Legenden i dansk Middelalder (Copen-
hagen: Dansk Videnskabs Forlag, 1961), 265-70; Jens Anker Jorgensen, Humanisten Christiern
Pedersen: En preesentation (Copenhagen: C. A. Reitzel, 2007), 64—71; Jonathan Adams, “Christiern
Pedersen’s Alle Epistler oc Euangelia: Reading a Catholic Text in the Danish Reformation,” in Cir-
culating the Word of God in Medieval and Early Modern Catholic Europe: Preaching and Preachers
across Manuscript and Print (c. 1450 to c. 1550), ed. Veronica O’Mara and Patricia Stoop, Sermo,
vol. 17 (Turnhout: Brepols, 2022).

10 ChrPed AlleEpocEu, f. 108r [cii]; ChrPed Skr I 317. This form “hebraisker” appears to be a full
nominalization: the nominal has a plural suffix -er as only used with nouns.

11 ChrPed AlleEpocEu, f. 105v [xcix]; ChrPed Skr I 309.

12 On the nominalization of adjectives in OSw. (there is no such work for ODa.), see Carl-Eric
Thors, Substantivering av adjektiv i fornsvenskan (Helsinki: Mercator, 1949), esp. 236 (hebreiska
manna) and 290 (grezske).

13 On this manuscript, see BonavBetrakt ix—xxiii; WHPinobok ix—xxv.

14 SKB A 3, f. 59ra; WHPinobok 117; SvKyrkobr 318. Note: “hebreana”: The form is declined as an
0OSw. accusative plural in the definite form.
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[The Pentateuch Paraphrase], even though it contains other books of the 0Old Tes-
tament than the Five Books of Moses — found in two Vadstena manuscripts: SKB
A 1(1526) and DKB Thott 4 42 (1430-40).%

oc sidhan later hon op karith / oc hitter a smaswenin oc theenker thaghar / [...] at thet barn
monde wara aff hebreiskum barnom*®

[And then she has the basket lifted up and finds the baby boy and immediately thinks (...)
that the child must be of (the) Hebrew children]

aperiens, cernensque in ea parvulum vagientem |...] ait: De infantibus Hebraeorum est hic
(Exodus 2:6 Vulg.)

Waar herra talar til moysen Gak in fore pharao konung oc sigh honum / at swa sigher hebre-
isko folkx gudh oc herra”

[Our Lord speaks to Moses, “Go before King Pharaoh and say to him, that so says the God
and Lord of (the) Hebrew people.”]

Dixit autem Dominus ad Moysen: Ingredere ad Pharaonem, et loquere ad eum: Haec dicit
Dominus Deus Hebraeorum (Exodus 9:1 Vulg.)

15 DKB Thott 4 42 (SMB ]) contains just the Five Books of Moses followed by some biblical-phil-
osophical questions, while SKB A 1 contains the Five Books of Moses, Joshua, Judges, Judith,
Esther, Ruth, Maccabees, and the Revelation of John (FemMos, SMB II). On the use of the two
manuscripts, see Olof Thorell, Fem Mosebdcker pd fornsvenska: En sprdklig undersokning pa
grundval av de bevarade handskrifterna, Nordiska texter och undersdkningar, vol. 18 (Uppsala:
Almqvist & Wiksell, 1951); Karl G. Johansson, “Bibeltexten i avskriftskulturens vald,” in Studier
i svensk sprdkhistoria 8, ed. Cecilia Falk and Lars-Olof Delsing, Lundastudier i nordisk sprakvet-
enskap A 63 (Lund: Lunds universitet, 2005), 137-45; Karl G. Johansson, “Bréderna och virlden:
Préstbroderna och skriftbrukets utveckling i Vadstena kloster,” in Det moderna genombrottet —
ocksd en sprdkfrdga? Studier i svensk sprakhistoria 9, ed. Lars Wollin et al. (Abo: Abo akademi,
2007), 119-24; Karl G. Johansson, “The Birgittines and the Bible: On the Use of the Pentateuch
Paraphrase at Vadstena Abbey,” in Saint Birgitta, Syon and Vadstena: Papers from a Symposium in
Stockholm 4-6 October 2007, ed. Claes Gejrot, Sara Risberg, and Mia Akestam (Stockholm: Kungl.
Vitterhets Historie och Antikvitets Akademien, 2010), 188-99; Lars Wollin, “AD 1526: The Begin-
ning or the End of the Beginning? Humanist Bibles in Sweden,” in Beyond the Piraeus Lion: East
Norse Studies from Venice, ed. Jonathan Adams and Massimiliano Bampi, Selskab for @stnordisk
Filologi - Sillskap for ostnordisk filologi, vol. 2 (Copenhagen: Universitets-Jubilaeets danske Sam-
fund, 2017), 237-49. On the translation of The Old Swedish Paraphrase, see Lars Wollin, “Stjérn
och Pentateukparafrasen: Ett samnordiskt dominikanprojekt i hogmedeltiden?” Arkiv for nordisk
filologi 116 (2001): 221-99.

16 DKB Thott 4 42, f. 83v; SMB1278. Note: “aff hebreiskum barnom”: The adjective and noun are
declined in the dative plural as we would expect after the OSw. preposition af [of]. The Latin “de
infantibus Hebraeorum” has infantibus in the ablative plural (after de [of]) and Hebraeorum as a
genitive plural: ‘of the children of the Hebrews,’ ‘of the Hebrews’ children.’

17 DKB Thott 4 49, f. 90r; SMB1298. Note: “hebreisko folkx gudh” [(the) Hebrew people’s God]:
The adjective is in the genitive case to agree with the noun “folkx.” Cf. the Latin noun phrase
“Dominus Deus Hebraeorum” [the Lord, God of the Hebrews].
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Hon swarade iak aer een aff hebreitzkom qwinnom®®
[She replied, “I am one of (the) Hebrew women.”]
Quae respondit: Filia sum Hebraeorum (Judith 10:12 Vulg.)

Just as in ODa., the adjective is sometimes nominalized in the OSw. material. In
the example below from the OSw. translation of Actus apostolorum [Acts of the
Apostles] in the composite manuscript SKB A 110 (1385 onwards), possibly from
Vadstena, both the adjectives gresker and hebrezker have been nominalized (cf.
Lat. graecus, adj., n. [Greek] and hebraeus, adj., n. [Hebrew]):

Ok greezske korradhe mot them som crisne varo af ebraescom?®
[And (the) Greeks grumbled about those of (the) Hebrews who had become Christians]
factum est murmur Graecorum adversus Hebraeos (Acts 6:1 Vulg.)

However, forms of hebrei that are declined as Latin do also occur in the OSw.
material:

hwar skyndadhe sigh til at vndfly hebreos®
[each hurried to escape (the) Hebrews]
evadere festinabant Hebraeos (Judith 15:2 Vulg.)

To summarize, the noun hebrei [Hebrews] caused difficulties for both Danish
and Swedish scribes who generally preferred to retain its Latin morphological
forms or simply replace or gloss it with an adjective + noun combination. In both
ODa. and OSw. the adjective hebraisk/hebrezker [Hebrew] can be nominalized,
e.g., “hebraiskes bgrn” [(the) Hebrews’ children]; “de hebraisker” [the Hebrews];
“af ebraescom” [of (the) Hebrews]. This is a process that was no doubt provoked
or encouraged by the double nominal-adjectival role of the Latin hebraeus, adj.,
n. [Hebrew].

18 SKB A 1, f. 195vh; SMB11162-63. Note: The OSw. translation “aff|[...] qwinnom” [of (...) women]
for Lat. filia [daughter] is quite free.

19 SKB A 110, f. 129r; Klds 142.

20 SKB A1, f.198va; SMBII 171. Note: “hebreos”: The form is declined as a Latin accusative plural
(cf. Lat. Hebraeos).
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Israelite [Israelite]

In ODa., we find the word “Israelite” (israelite) only in the Old Testament trans-
lation:

Ok til thaghaen steymesz elleer knyff / han jngik effter heraelite® man / j menae qwynnee
boaeth*

Notes:  a. heraelite] hera\e/lite MS.

[(7) and having taken a dagger or knife, (8) he entered after the Israelite man into the
common woman’s dwelling (i. e., brothel)]

et arrepto pugione, ingressus est post virum Israelitem in lupanar (Numbers 25:7-8 Vulg.)

Vteen [fra] israhelites mans naffn / som j heel &r slawaen®
[But the name of the Israelite man who has been killed]
autem nomen viri Israelitae qui occisus est (Numbers 25:14 Vulg.)

gedeones joas sgns jsraelites manz® swaerd*

Notes:  a.manz] manz [sgn] MS.

[the sword of Gideon the son of Joash, an Israelite man (lit. Gideon’s, Joash’s son’s, Israelite
man’s sword)]

gladius Gedeonis filii Joas viri Israelitae (Judges 7:14 Vulg.)

Ok han sagdhe til theem jeek kreeweer zelleer bedheer en bgn af edheaer gifwaer mik gren-
streenghe af edheert roff forthy jsraelite ware wone ath hawe gwl grenstrenghi®*

[And he said to them, “I demand or ask of you, give me the earrings from your booty!”
because Israelites were in the habit of wearing golden earrings.]

Dixitque ad eos: Unam petitionem postulo a vobis: date mihi inaures ex praeda vestra. Inaures
enim aureas Ismaelitae habere consueverant. (Judges 8:24 Vulg.)

21 DKB Thott 8 22, f. 123rb; GIldBib M 349. Note: “thaghaen”: The word contains a small scribal
error. The n is written with three minims, although the final stroke does not descend below the
line as we would expect if it were intended to be an m (*thaghaem).

22 DKB Thott 8 22, f. 123va; GldBib M 350. Note: “israhelites”: The h in this word (and presumably
also in “hera\e/lite” above) originates from the use of the abbreviation ihl for writing Israel in
manuscripts. When scribes wrote such abbreviations out in full, the h was sometimes retained
and considered a natural and proper part of the name (cf. also ihlm “Iherusalem,” “Hierusalem”
[Jerusalem] and ihs “Thesus” [Jesus]). See Adriano Cappelli, Dizionario di abbreviature latine ed
italiane (Milan: Ulrico Hoepli, 1912), 176.

23 DKB Thott 8 29, f. 193vb; GldBib M 532. Cf. OSw. SKB A 1, f. 174vb; SMB 11 90: “gedeonis iohas
sons swaerdh - hwilken en er aff israels mannom” [the sword of Gideon the son of Joash, who
was one of the men of Israel].

24 DKB Thott 8 29, f. 195ra—b; GIdBib M 536. Note that here “jsraelite” is a mistranslation of Lat.
Ismaelitae [Ishmaelites]. Cf. OSw. SKB A 1, f. 176rb; SMB 11 95: “thy at ysmaelite thet folkit plaeegado
haffwa prydilse af gull giort j sinom grom haenggiandis” [because Ishmaelites, that people, used
to have decoration made of gold hanging in their ears].
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9 ¢

The noun appears as a modifier followed by man [man]: “heraelite man,” “jsra-
elites manz,” and “israhelites mans.” This peculiar juxtaposition suggests that
israelite was in fact not perceived as a noun by the translator but was being used
as an adjective (cf. the use of the adjective hebraisk as a noun, e. g., “hebraiskes
bern” [(the) Hebrew (people)s’ children] mentioned above). Indeed, the adjective
*israelitisk cannot be found in ODa., and so israelite had this double nominal-ad-
jectival role. It is possible that biblical terms of ethnicity in particular posed diffi-
culties for the Danish translator of the Old Testament (or, we might say, provided
him with various options), particularly given the double nominal-adjectival role
of many such terms in Latin (hebraeus, graecus, etc.). It should also be borne in
mind that the language in Den Gammeldanske Bibeloverseettelse is rather peculiar
and written in a somewhat unidiomatic and ungrammatical Danish: it possibly
does not demonstrate typical forms or usage.

Only one of the above examples has a parallel among the OSw. Bible transla-
tions, but here, the word “Israelite” is paraphrased as the more idiomatic “one of
the men of Israel”:*

gedeonis iohas sons sweerdh - hwilken en er aff israels mannom?®
[The sword of Gideon, the son of Joash, who is one of the men of Israel]
gladius Gedeonis filii Joas viri Israelitae (Judges 7:14 Vulg.)

Compare also “men of the tribe of Israel” in the tale of a confrontation between St
James and some Jews in Fornsvenska legendariet [Old Swedish Legendary] in SKB
A 34 (c. 1350) and UUB C 528 (Vadstena, 1400-50):%”

25 It should be remembered that not all occurrences of “Israel” refer to Jews. In supersessionist
texts that transfer the concepts of chosenness and covenant from Jews to Christians, Israel refers
to Christians. Often understood implicitly, this use of Israel to mean Christians can also be stated
explicitly as in the following example from an OSw. fifteenth-century sermon collection: “Til
huilkit prophetin manar oss sigiande amos iiij° paratus esto israel in occursum domini tui O
israel som tekna crisna meeniskio var redhaboin at lgpa mote tinom herra” [To which the prophet
exhorts us saying (cf. Amos 4:12), “Paratus esto Israel in occursum Domini tui!” (which means:)
“0 Israel! — which refers to Christian people - be prepared to run towards your Lord!”], DAS AM
787 49, f. 2va—b; SermSac 80; SMP17.

26 SKB A 1, f. 174vb; SMB 11 90.

27 On these manuscripts, see George Stephens, ed., Ett forn-svenskt legendarium, SSFS ser. 1, vol.
7 (Stockholm: Norstedt, 1849-58), 1327-28; Margarete Andersson-Schmitt, Hikan Hallberg, and
Monica Hedlund, Mittelalterliche Handschriften der Universitdtsbibliothek Uppsala: Katalog tiber
die C-Sammlung, vol. 5, Acta Bibliothecae Universitatis Upsaliensis, vol. 26, no. 5 (Stockholm:
Almqvist & Wiksell International, 1992), 330-32 (with bibliography); FsvLeg PAW I 14-24.
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com en galin iupe dieefla fuldar ok gpte q e&pla meen israel slakt*®

Kom en galin iudhe dizfla fulder Oc gpte eedhla maen israels slaekt®

[A mad Jew, full of demons, arrived and shouted, “Noble men of Israel!”]
repente quidam templum ingrediens clamare cepit, “O uiri Israelite!”*°

Indeed, it has not been possible to find *israelite in the extant OSw. corpus.

Judei [Jews]

The Latin word judei [Jews] is only found in the plural in East Norse and in a New
Testament context. It is rather uncommon with the preferred term being juthe/
iupe (see below). In a story based on the New Testament and found in the OSw.
Lucidarius in the so-called Jons Buddes bok [Jons Budde’s Book], SKB A 58 (Naan-
tali/Nadendal, c. 1487-91), we read:

Thet zer tha som judei sculde graata ok roopa®
[That is when (the) Jews should weep and shout]

Thy at mange aff judeis aff hulkom Apostoli vtgingo / kastadhe troena ok opbgrieedhe
mangha handha kaettery*

[Because many of the Jews from whom the apostles originate threw off their faith and
embarked on many kinds of heresy]

It will be noted that like hebrei above, judei is declined as Latin in terms of mor-
phology (“judei,” nominative plural; “aff judeis” [of (the) Jews] dative plural or
possibly ablative plural after an implied de [of]). The following example is taken
from an ODa. sermon for First Sunday after Ascension in UUB C 56 (fifteenth
century) and shows how the Latin judei and the vernacular juther were synony-
mous.>* Again, the Latinized version here is not used to refer to venerable Jews,
but rather to the tormentors and killers of the apostles.

28 SKB A 34, ff. 37v-38r; FsvLeg 1196; FsvLeg PAW II 266.

29 UUB C 528, f. 41r.

30 LegAur 449: ‘Suddenly someone entering the Temple began to shout, “O men of Israel!””

31 SKB A 58, f. 14r; SvKyrkobr 151.

32 SKB A 58, f. 491; SvKyrkobr 241.

33 On the sermons in this manuscript, see Roger Andersson, Postillor och predikan: En medeltida
texttradition i filologisk och funktionell belysning, Scripta minora, vol. 1 (Stockholm: Sillskapet
Runica et Mediaevalia, 1993), 67-70; Jonathan Adams, “Preaching about an Absent Minority:
Medieval Danish Sermons and Jews,” in The Jewish—Christian Encounter in Medieval Preaching,
ed. Jonathan Adams and Jussi Hanska, Routledge Research in Medieval Studies, vol. 6 (New
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Oc then timme apostoli predicathe gudz nadha® Judei® huthstrugho somma aff them /
swasom / sanctus paulus sigher oc steende the j hiel somma® / swasom sanctum stepha-
num / oc somma halshugo the / swasom sanctum iacobum / Oc somma meth eet oc somma
annat / Thetta giorthe iptha widher apostolos®*

Notes: a. nadha] ordh written above word, MS. b. Judei] Judei [hustrug] MS.

c. somma] \somma/ MS.

[And when the apostles preached God’s mercy (or possibly: words of mercy), the Jews
whipped some of them, as St Paul says, and stoned some of them to death, such as St
Stephen, and beheaded some of them, such as St James, and one way or the other with
others of them. This is what the Jews did to the apostles.]

It will be noted in the quotation above, that no vernacular forms are used for the
venerable Latin terms apostolus or sanctus, which along with the personal names
are declined as in Latin: “sanctus paulus” (nom.), “sanctum stephanum” (acc.),
and “sanctum jacobum” (acc.).

Juthe/iupe [Judean; Jew]

Unlike for the words hebrei and israelite, there was a vernacular form that could
be used instead of judei and that posed no problems with regard to inflection so
did not require paraphrasing, namely juthe/iupe. This was the most common term
to refer to both Judeans and Jews in all contexts, both biblical and post-biblical.
In the translations of Old Testament texts, juthe/iupe usually refers to a Judean
or member of the tribe of Judah as in these examples from the OSw. Bible trans-
lations:

Tha skipadhe nabogodonosor sedechiam yngxsta son iosie konungx -/ fadherbrodher iecho-
nie vnga -/ konung ower iwdha land oc ierusalem®

[Then Nebuchadnezzar appointed Zedekiah, the youngest son of King Josiah, uncle of young
Jeconiah, king of the land of the Judeans [Judah] and Jerusalem.] (Cf. 2 Chronicles 36:10)

York: Routledge, 2014), 92-116; Jonathan Adams, “On Preaching Passions and Precepts: The Role
of Jews and Muslims in East Norse Sermons,” in Christian, Jewish, and Muslim Preaching in the
Mediterranean and Europe: Identities and Interfaith Encounters, ed. Linda G. Jones and Adrienne
Dupont-Hamy, Sermo, vol. 15 (Turnhout: Brepols, 2019), 93-119.

34 UUB C 56, f. 110v [p. 220]; SMP 111 163.

35 DKB Thott 4 42, f. 3v; SMB19.
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Nabogodnosor gdde swa egiptum som iudeam oc fangadhe oc fgrdhe bort badhe fee oc folk
Oc all iudha ther waro kompne fgrdhe han til babilonem Sidhan stodh iudea gdhe 1xx aar
aff iudha byghning Nabogodnosor satte iwdha land medh hedhno folke*®
[Nebuchadnezzar laid both Egypt and Judah waste and captured and carried off both war-
booty and people and he led all the Judeans, who had turned up, to Babylon. Subsequently,
Judah was devoid of any Judean settlement for 70 years. Nebuchadnezzar settled the land
of the Judeans with pagans.]

Whereas in the context of the Old Testament the vernacular juthe/iupe focuses
the reader’s attention on nationality, ethnicity, or tribal allegiance (Judeans, sons
of Judah, etc.), in the context of the New Testament it draws attention to religion
(as opponents of Christianity). The examples below are taken from a runic inscrip-
tion in Gutnish on a baptismal font dating from c. 1200;* Consolation of the Soul, a
popular devotional work found in both Danish (Sjaelens Trast: UUB C 529 and SKB
A 109 from c. 1425) and Swedish (Sjdlens trést: SKB A 108 from 1400-50);3® and an
ODa. sermon for Christmas Day in UUB C 56 (fifteenth century):

[io]par : toku | uarn : drotin : ok --Nd- : --N : uip- -re : ok : [g]etu | siban : ladu : [pa]ir : han :
burt : piaba[n] : bundin | ok : [n]ehldu : hiar : iopar : iesus : a krus®

[The Jews took Our Lord and tied him to a tree and placed him under guard. Then they led
him away from there, bound. And here the Jews nailed Jesus to the cross.]

36 DKB Thott 4 49, f. 5r; SMB 1 13. Note that Judah (and later Judea) and jutheland/iupa land are
synonyms here.

37 On this inscription, see Jonathan Adams, Lessons in Contempt: Poul Raff’s Translation and
Publication in 1516 of Johannes Pfefferkorn’s The Confession of the Jews, Universitets-Jubilaets
danske Samfund, vol. 581 (Odense: University Press of Southern Denmark, 2013), 8-11 (with ref-
erences).

38 On the Swedish Sjdlens trést, see Ivar Thorén, Studier dver Sjdlens Trost: Bidrag till kdnnedo-
men om den litterdra verksamheten i 1400-talets Vadstena, Nordiska texter och undersdkninger,
vol. 14 (Stockholm: Geber, 1942); Margarete Andersson-Schmitt, “Sjéilens trst: om teologins
popularisering i uppbyggelselitteraturen,” in Frdn hymn till skréna: medeltida litteratur i ny
belysning, ed. Alf Hardelin, Skrifter utgivna av Forum for medeltidsstudier i Uppsala (Stockholm:
Natur och kultur), 162-82; Folke Nordstrom, “Det mystiska paradiset enligt Speculum Virginum
och Johannes Rosenrods kormalningar i Tensta kyrka,” Fornvdnnen 103 (1955): 103-21. On the
Danish Sjeelens Trost, see Johannes Brgndum-Nielsen, “Om Fragmenterne af den gammeldan-
ske Sieela Trest,” Acta Philologica Scandinavica 9 (1934): 187-92; Jonathan Adams, “The Bishop
Murderer,” in Beyond the Piraeus Lion. East Norse Studies from Venice, ed. Jonathan Adams and
Massimiliano Bampi, Selskab for @stnordisk Filologi - Sdllskap for 6stnordisk filologi, vol. 2
(Copenhagen: Universitets-Jubilaeets danske Samfund, 2017), 79-103.

39 Aakirkeby Church baptismal font, Bornholm; DK Bh 30 [DR 373].
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Han r min gudh oc min herra oc min trgst - pylatus oc judhane the hafva honum pint oc
corsfaest*®

[He (i. e., Jesus) is my god and my lord and my succour. Pilate and the Jews have abused and
crucified him.]

Och jgdherne wilde ey troo - ath war herree war fgddher aff reen jomfrwdom Wdhen kallede
hanum smidsins sgn**

[And the Jews did not want to believe that Our Lord was born of pure virginity but called him
“the smith’s son.”] (Cf. Matthew 13:55)

The same term is used to refer to post-biblical, contemporary Jews and can be found
in religious texts, such as the The Jew who Stabbed the Icon in Fornsvenska legen-
dariet; “Whom the Church refuses Her protection” (DAS AM 683 a 49, 1475-1525)
where Jews are placed first in a list of undesirables,** and in profane works such as
Mandevilles Rejse [The Travels of Sir John Mandeville] in SKB M 307 (1434/1444):43

EN iudhe j constantinopoli grep eth kors*
[A Jew in Constantinople grabbed a crucifix]

Tesse effter screffne forbywder then helghe kerke syn hegn oc beskermelse The fgrsthe sere
joder hetninghe oc kettere [...]**

[The Church forbids the following people Her defence and protection. The first are Jews,
pagans, and heretics (...)]

Saraceni [...] lade engin ind kommae / huerken Cristnze eller Iader / vden te hafuze synder-
ligee nodee af soldanen®®

[The Saracens allow no-one to enter, neither Christians nor Jews, unless they have special
permission from the sultan]

40 SKB A 109, f. 2r [p. 29]; SjeeTre 29.

41 UUB C 56, f. 319v [p. 638]; SMP III 456.

42 On this text, see Paul Diderichsen, Fragmenter af gammeldanske Haandskrifter, Universi-
tets-Jubilaeets danske Samfund (Copenhagen: J. H. Schultz, 1931-37), 179, 402-03.

43 On the ODa. Mandevilles Rejse and Jews, see Adams, Lessons in Contempt, 69-78 (with refer-
ences to international scholarship on other European versions).

44 UUB C 528, f. 131v; FsvLeg 11 724; FsvLeg PAW III 395.

45 DAS AM 683 a 49, f. 1r; Beskaerm 179. The other excluded groups in this list include excom-
municated men, usurers, robbers, suicides, blasphemers, monks with property, those who foster
pagan children, traitors, and children who die without being baptized. The use of “Jews” in this
list is formulaic and is not evidence for Jews living in Denmark at the beginning of the sixteenth
century (nor is it evidence for the existence of Danish pagans). They appear here in order to pro-
vide a complete list of opponents to the Church. See under “Jewish—Scandinavian encounters at
home” in Chapter 2: Jews in Medieval Denmark and Sweden, pp. 35-41 (esp. 35).

46 SKB M 307, p. 25b; Mandeyv 36.
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In these contexts, juthe/iupe denotes a religious (usually inimical) group rather
than Judean nationality. The same can be said about the use in vernacular texts
of the Latin judei in New (and post-New) Testament contexts.

Juthinne/iudhinna [Jewess]

In ODa., juthinne [Jewess] occurs extremely rarely. To my knowledge it only
appears in Christiern Pedersen’s lexicographical work Vocabularium ad usum
dacorum [Vocabulary for the Use of Danes] from 1510 as the vernacular equivalent
to the two Latin lemmata theristrum and judea:*

theristrum : hoedklede som igderynder bere*®
[theristrum: a head-covering that Jewesses wear]

iudea : igdynne*’
[judea: Jewess]

The occurrence of two forms for the same word - “igdynne” (< juth-inne; from
MLG jédinne) and “igderynder” (< juth-er-inne) — and particularly the latter’s mav-
erick word formation may be due to the word’s relative rarity and uncertainty on
the part of Pedersen.

47 On this vocabularium, see Christiern Pedersen, Vocabularium ad usum dacorum, ed. Inger
Bom and Niels Haastrup, Det 16. arhundredes danske vokabularier, vol. 1 (Copenhagen: Univer-
sitets-Jubilaeets danske Samfund, 1973); Jonathan Adams and Peter Zeeberg, Renaessancens Sprog
i Danmark, http://renaessancesprog.dk/ (last accessed 5 April 2022); Henrik Andersson, Ebba
Hjorth, and Merete K. Jgrgensen, “Man skal ikke give bagerbgrn hvedebrgd. En artikel om leksiko-
grafisk arbejde,” in Ord, Sprog oc artige Dict: Et overblik og 28 indblik 1500-1700. Festskrift til Poul
Lindegard Hjorth, ed. Flemming Lundgreen-Nielsen, Marita Akhgj Nielsen, and John Kousgard
Sgrensen (Copenhagen: Hans Reitzel, 1997), 101-14. Note also that the compound juthekone *‘Jew-
woman, Jewess’ appears in Gammeldansk Ordbog citing the account books for 1505 from the court
of Queen Christine (1461-1521): “Item 5 skilling en judequine, ther brvgde”; however, the interpreta-
tion of “judequine” here as ‘Jewess’ is surely a mistake, and it should be understood as a ‘Jutlandic
woman.’ Cf. Otto Kalkar, Ordbog til det aldre Sprog (1300-1700), Supplement vol., repr. (Copen-
hagen: Universitets-Jubileeets danske Samfund, 1976), s.v. “Judekone,” “Judekvinde”; Henrik
Smith, Libellus Vocum Latinarum ([Copenhagen]: s.n., 1563), s.v. “jude” (‘Iutus,” ‘Cimber’).

48 ChrPed Voc, f. 183v. Cf. Ambrosius Calepinus’s Dictionarium from 1509 which forms the foun-
dation of Pedersen’s text has “mulieres paleaestina” for “igderynder” here.

49 ChrPed Voc, f. 91r.
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In OSw. iudhinna appears in more varied contexts, such as in the Fornsvenska
legendariet manuscript LSB B 70 a (Vadstena, c. 1525),°° the sermon for the First
Sunday after Epiphany in LSB T 181 (1450-1500), and in the story of Judith in
Sjdlens trost in SKB A 108 (1400-50):

oc waxte en rispa / meellan the jwdinnor som fgdda waro i greka landet oc mezellan them
fgdda waro i jwda landet / oc aldra maest maellan them aff iherusalem som hgllo sik qwaem-
likare wara aen andra i allo tizenist™

[and there arose a dispute between the Jewesses who were born in Greece and those who
were born in Judah, and particularly those from Jerusalem who considered themselves more
adept than others in all service.]

Tha sagho badhe prestin oc swa the judhinnan / ath the hwitha dwan kom athir || flyghandis
jn j eermetans mwn>?

[Then both the priest and the Jewess saw that the white dove came back and flew into the
hermit’s mouth.]

Affwi een iudhinna hafwer oss fullelika skempt*>
[Woe! A Jewess has completely fooled us!]

More often, however, we simply encounter an adjective + noun construction as in
Danish. For example, we find iupiska qvinnor in the OSw. Sjdlens trdst:

Thessom qwinnomen bgdh konungen naer wara tha iudhiska qwinnor fgddo oc saghdhe
them swa j skolin altidh neer wara tha iudhiska qwinnor fadha barn ok all the swenbarn som
fgdhas af them kolin j draepa medh nokre kyndoghe list oc sighia swa at the féddos dgdh
Oc all mgbarn skolin j lata lifwa Thessa twa qwinnor fryktadho gudh oc giordho ey apter
konugxsins budh vtan loto barnin lifwa Thentidh konugin fik wita loth han them badha for
sik kalla Oc spordhe hwi the hans budh ey hioldo The diktadho ena lygn at forswara sik
medh oc saghdho swa Keere herra Judhiska qwinnor aero mykyt klokare e&n® andra qwinnor
The kunno swa skipat at fgr &n wi wentom at tymen komber hafwa the fgt>*

Notes: a. &n] sn [d] MS.

[(15) The king (of Egypt) ordered these women to be present whenever Jewish women gave
birth (16) and told them, “You must always be present when Jewish women are giving birth
to children, and you shall kill all the baby boys who are born unto them by some act of
clever deceit and say that they were stillborn. And you shall let all the baby girls live.” (17)
These two women feared God and did not do as the king had ordered, but let the children

50 On this manuscript, see Vilhelm Godel, “Handskriftstudier,” Arkiv for nordisk filologi 24
(1912): 266-69.

51 LSBB70 a, f. 112rb; FsvLeg 1 294.

52 LSBT 181, pp. 136-137; SMP V 106.

53 SKB A 108, p. 216; SjdTrd 255; SjaTro K 344.

54 SKB A 108, p. 202; SjaTré 241.
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live. (18) When the king found out about this, he summoned them to appear before him and
asked why they did not follow his command. (19) They concocted a lie to defend themselves
and said, “Dear Lord! Jewish women are much cleverer than other women. They can plan
things so that before we are expecting the moment to come, they have given birth.”] (Exodus
1:15-19)

Uviner/ovinir [enemies]

A particularly common hypernym that is used to refer to Jews, among others,
is uviner/ovinir [enemies]. In texts relating the events of the trial of Jesus, the
Passion, and the Crucifixion, Jews are equated with “his enemies” as seen here in
Christiern Pedersen’s devotional work Vor Froe Tider [Our Lady’s Book of Hours]
from 1514:

Thet giorde dw igderne dyne vuenner til blysel oc skendsel fordy at de icke ville tro at han
vor sander gud oc dyn eneste sgn aff hiemelen®

[You made it a shame and disgrace for the Jews, your enemies, because they did not believe
that he was the true God and your heavenly son.]

Ieg skal giffue euigh dom pine och skendsell offuer hanss vuenner som er genuordige igder
oc andre onde menniske®®

[I shall give eternal judgement, pain, and shame to his enemies, who are recalcitrant Jews
and other evil people.]

The same phenomenon is found in OSw. texts, such as in this sermon for Epiph-
any in LSBT 181:

Som war herre® syelffuir sagde synom owinom judomyn®’
Notes:  a. herre] herre [faek] MS.
[As Our Lord himself said to his enemies, the Jews]

In some Passion texts only “his enemies,” not Jews (or Romans), are mentioned,
but there is no mistaking the equation Christ’s enemies = Jews. The view of Jews
as Christ’s enemies was reinforced through sermons, prayers, plays, and religious
art, that all ensured that it was clear that Jews were being referred to even when
they were not named explicitly. For example, Christiern Pedersen’s Vor Froe Tider
(1514):

55 ChrPed VFrTid, f. Aa4r; ChrPed Skr 11 283.
56 ChrPed VFrTid, f. Ff2r; ChrPed Skr II 315.
57 LSBT 181, p. 116; SMP V 91.
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Thii ath naar mine vuenner gribe mig da handtere de mig saa vmildelighe som grumme
Ipffuer eller viffue ther flyde eth vskyldigth lom [...] Oc ath de vmildhe grumme igder mwe
gribe mig sla mig treede migh vnder deriss fader hustruge mig®®

[Because when my enemies catch me, they treat me so cruelly like ferocious lions or wolves
who tear apart an innocent lamb (...) And when the cruel Jews can catch me, they beat me,
tread under their feet, scourge me.] (Cf. John 1:29)

The term “enemies” does not, of course, always refer to Jews, nor is it the only
non-ethnonym used to talk about Jews. We also find neutral terms such as “people
of the Book” as well as more negative ones such as “opponent” (also used about
the devil), “murderers,” and various animal names, such as “dogs,” “wolves,”
and “lions.”

Juthisk/iupisker [Jewish] and compound nouns (Jew + noun)

To refer to Jewish things and people, the adjective juthisk/iupisker can be used
descriptively, such as in ODa. Christiern Pedersen’s Alle Epistler oc Euangelia, the
OSw. Bible translations, and OSw. Sjdlens trost:

Iegh fand icke sa stor tro i blant alt dette igdiske folk*®
[I did not find such great faith among all this Jewish people]

Thenne matathias war prester j iwdaska laghom®°
[This Mattathias was a priest in Jewish law]

Antechristus skal fgdhas j babilonia aff iwdhiske slaekt aff eens® patriarcha slekt som heeth
dan®

Notes:  a.eens] ees MS.

[Antichrist will be born in Babylon from the Jewish people from a line of patriarchs that is
called Dan.]

Ther apter badh konungen ofwer alt sit land / at all the swenbarn ther feddos af iudhiskom
qwinnom skulden kastas j nila flodh®?

[After this the king ordered throughout his entire country that all male children who are born
of Jewish women should be thrown into the River Nile.] (Exodus 1:22)

58 ChrPed VFrTid, f. B3v; ChrPed Skr II 361.

59 ChrPed AlleEpocEu, f. 68r [Ixii]; ChrPed Skr1193.

60 SKB A1, f. 212ra; SMB 11 223.

61 SKB A 108, p. 81; SjdTro 97. The tribe of Dan is one of the twelve tribes of Israel.
62 SKB A 108, p. 20; SjdTro 241.
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In these examples, the adjective clearly means Jewish rather than Judean.

In the following example from a sermon for the First Sunday after Epiphany
in LSBT 181, we find a woman referred to as “a Saracen, a pagan, Jewish woman.”
The conflation of these terms is in itself of interest, but later the same woman is
referred to in the text simply as a “Jewess” and then as “a pagan”. It all points to
a lack of clarity in the mind of the author about what a Jewish woman exactly is.

Nw medhan han ther war skyndhade dyeeffwolin aff stadh ena saracenam / ena judiska
hedna quinno / til ath vmga medh honum / [...] Tha sagho badhe prestin ok swa the jud-
hinnan / ath the hwitha dwan kom athir || [...] Ok fore thetta jeerteknith skuld wardh the
hedniska quinnan cristin®

[Now while he was there, the devil quickly led a Saracen (woman), a Jewish pagan woman
to be with him (...) Then both the priest and also the Jewess saw that the white dove came
back (...) And because of this miracle the pagan woman became a Christian.]

However, overall, the adjective “Jewish” (juthisk/iupisker) is used surprisingly
rarely, with compound noun forms found more frequently.®* For example, the
compound noun iupa lagh [Jew-law] is far more common than iupisk lagh [Jewish
law], and ODa. juthepilt and OSw. iupa smasven [Jew-boy] are used instead of
juthisk pilt or iupisker smasven [Jewish boy]. In some of these noun + noun con-
structions, it can be difficult to see whether it is a single compound noun or a noun
phrase (comprising juthe/iupa, i. e., genitive plural, followed by another noun). In
compound nouns the juthe/iupa element qualifies the following noun by describ-
ing its Jewishness (“a Jewish x”); for example, en iupa smasven [a Jewish boy],
lit. ‘a Jew-boy.” In noun phrases, the second element somehow pertains to or has
a bearing on “the Jews” (“an x of the Jews”); for example, iupa rap [council of
the Jews, Jews’ council], lit. Jew-council.’ It is sometimes difficult to distinguish
clearly between compounds and phrases. Compare these two examples from
Fornsvenska legendariet of a compound and a noun phrase:

ba iacobus [...] preedicabe for caipha iupa biscope®
[then James (...) preached to Caiaphas, a Jewish high priest.]

63 LSBT 181, pp. 136-37; SMP V 106. There are also other points of confusion in this short text:
for example, the holy man living alone in the forest is referred to both as a hermit (“zermethe”)
and a priest (“prestin”).

64 The same cannot be said of the adjective kristen/kristin [Christian] which is used almost
exclusively. Compound nouns with kristen/kristin are exceedingly rare, e.g., ODa. kristenman
[Christian (man)].

65 SKB A 34, f. 37vb; FsvLeg 1196; FsvLeg PAW 1II 266.
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Caiaphas was a Jewish high priest which points to “iupa biscope” here being a
compound noun (=Jew-bishop) with the meaning ‘Jewish bishop.” However, the
meaning here could also be ‘high priest over the Jews,’ or ‘high priest of the Jews,’
pointing to a noun phrase (=Jews’ bishop).

A siutanda are vars haerra var pilatus iuba domare®®
[In Our Lord’s seventeenth year Pilate was the judge of the Jews.]

Pilate was of course not Jewish and could therefore hardly be a ‘Jewish judge’ (i. e.,
a compound noun, Jew-judge) The meaning must be ‘judge over the Jews’ (i.e., a
noun phrase: Jews’ judge).

Sometimes, it is possible to see whether a compound noun or a noun phrase is
intended by looking for similar forms in a work. For example, in the fifteenth-cen-
tury Backaskog sermon collection in UUB C 56, we find two instances of “jwdha
formen” [leaders of Jews].*” That it should be analysed as a noun phrase (‘leaders
of Jews’) rather than a compound (‘Jewish leaders,” Jew-leaders’) is shown by the
occurrence of the noun phrase “judhanes formen” [leaders of the Jews, the Jews’
leaders] elsewhere in the manuscript with the same meaning.%®

The practice of Gammeldansk Ordbog is to write all such noun + noun
constructions as compounds (juthepilt), whereas Ordbok 6fver svenska medel-
tids-sprdket writes them all as noun phrases (iupa smasven). In the sources them-
selves, we find great variation in the spacing between elements, even for the same
word. In this study they are all considered as compounds, even though they are
spelt in accordance with the relevant dictionary entries.

There are many compound nouns with the prefix juthe-/ iupa- in East Norse:

Groups and types of people

— Jewish people (ODa. juthefolk; OSw. iupa folk); Jewish people (ODa. juthe-
slaekt; OSw. iupa slaekt); Jewish crowd (ODa. juthemughe; OSw. iupa moghe);
Jewish crowd (ODa. jutheskare); Jewish commoners (ODa. juthealmughe).

- Jewish king (ODa. juthekunung; OSw. iupa konunger); Jewish ruler (ODa. juthe-
hgvthing; OSw. iupa hofdhinge).

— Jewish high priest (ODa. juthebiskop; OSw. iupa biskoper); Jewish priest
(ODa. juthepreest; OSw. iupa preester); synagogue leader (OSw. iupa kirkio hof-
dhinge); Jewish clerk (ODa. juthedjakn).

66 SKB A 34, f. 16vb; FsvLeg 172; FsvLeg PAW II 92.

67 UUB C 56, ff. 257v (“judhanes formen,” p. 518), 289v (“jwdha formen,” p. 578); SMP III 356,
404.

68 UUB C 56, f. 259v [p. 518]; SMP III 356.
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— Jewish teacher (ODa. juthemeestere; OSw. iupa maestare); Jewish servant (ODa.
juthethjanere); Jewish bailiff (ODa. juthefoghet); Jewish boy (ODa. juthepilt;
OSw. iudha smasven).

- Jew-devil (OSw. iupe dizfla).

Places
— Judah, Judea (ODa. Jutheland; OSw. Iupa land).

Jewish religion

— Judaism, Jewish custom (ODa. juthesith; OSw. iupa sidher); Jewish law (ODa.
juthelogh; OSw. iupa lagh); Jewish book, Talmud (ODa. juthebok).

- Jewish temple, the Temple (ODa. juthetempel, juthekirkje; OSw. iupa kirkia);
Jewish sacrifice (OSw. iudha offer).

Attributes

— Jew-hat (ODa. juthehat).

- Jew-spittle (ODa. juthespyt).

— Hebrew language (ODa. juthemal; OSw. iupa mal, iupa tunga).

The relatively small number of words associated with the accoutrements of reli-
gion reflects the lack of interest (and knowledge) about Jewish religious life and
ceremonies beyond Temple Judaism as described in the Bible.®® The most impor-
tant religious “fact” was that Jews had rejected (and killed) Jesus. How they wor-
shipped was largely irrelevant beyond its being the antithesis of correct Christian
practice. Indeed, reference is often made to Jewish laws with little explanation
beyond stating some hideous consequence of violating them, such as stoning,
the death penalty, or ostracism. The focus of writers at that time was instead on
the alleged behaviour and characteristics of the Jewish people. In both religious
and profane genres, Jews were described using largely the same terms. Although
“positive” descriptions of post-biblical Jews exist in other European languages,
such as Giovanni Boccaccio’s Abraam and Melchizedech in the second and third

69 The first Danish exposition on Jewish ceremonies and traditions appeared at the end of the
Middle Ages with the 1516 publication of a translation of Johannes Pfefferkorn’s Libellus de Juda-
ica Confessione (1508) by Poul Reff. See Adams, Lessons in Contempt; Jonathan Adams, ““Thus
shall people know to punish them’: Translating Pfefferkorn into Danish,” in Revealing the Secrets
of the Jews: Johannes Pfefferkorn and Christian Writings about Jewish Life and Literature in Early
Modern Europe (Berlin/Boston: De Gruyter, 2017), 135-53. The first such work in Swedish was
Christian Petter Lowe’s Speculum Religionis Judaicae from 1732. An annotated edition of Léwe’s
polemic ethnographical work is under preparation.
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novella of the first day respectively in the Decameron, descriptions in East Norse
range from mildly to vehemently negative.”® The principal difference regarding
how Jews are referred to in different genres is one of quantity. Whereas a profane
work might simply refer to the “Christ-killing Jews,” contemplative works revel in
the gory details of how Jews killed the Son of God: their deeds, faces, bodies, cruel
thoughts, modes of speech, and so on.”

Word frequency and collocability: Old Danish

The most readily accessible collection of citations from East Norse texts is the
ODa. citation slip collection belonging to Gammeldansk Ordbog [The Dictionary of
Old Danish].” Although it does not offer a complete index of every single occur-
rence of a word in ODa. (or, of course, East Norse) texts, with it 950,000 citations,
it does allow us to obtain an impression of the contexts in which words that form
the foundation of Gammeldansk Ordbog are found. Below is an alphabetically
arranged list of the most frequently used words that collocate with juthe in the
citation slip collection alongside an example. By collocate, I here mean verbs
being performed by Jews, adjectives describing Jews, or nouns that are modified
by the word juthe, including placenames and prepositional phrases, and that
preferably occur within the space of three words either side of juthe. The list thus
comprises the set of lexical items that most often can be juxtaposed with juthe in
a lexically acceptable way.”

70 Although even here there are a few exceptions. See, for example, Text 23: The Converted Jew
and the Devil and Text 35: The Jew and the Staff Filled with Gold.

71 See Chapter 6: Modelling Feelings and Behaviours, pp. 221-98.

72 The ODa. citation slip collection housed at Det Danske Sprog- og Litteraturselskab [The
Society for Danish Language and Literature] in Copenhagen is available online: https://
gammeldanskseddelsamling.dk/ (last accessed 5 April 2022). For an overview of the collection
and its history, see Merete K. Jorgensen, Marita Akhgj Nielsen, and John Kousgard Sgrensen,
Gammeldansk Ordbog, Preesentationsheefte, no. 21 (Copenhagen: C. A. Reitzels Forlag, 1992).

73 Of course, such a method does not pick up “Jewish contexts” where the word juthe does not
appear, for example verbs with the subject/agent pronoun they or them (where this refers to Jews
mentioned earlier in the text) rather than the noun Jews.


https://gammeldanskseddelsamling.dk
https://gammeldanskseddelsamling.dk
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band, n. [bond, fettle]

frelss oss aff® alle wore vwenners vrede bode 3ynliig oc vBynliig 8aa 3om thw frelste pedher
apostell oc Sancte powell aff igderniiss bande”

Notes:  a. oss aff] oss MS.

[Save us from the fury of all our enemies, both visible and invisible, just like you saved the
Apostle Peter and St Paul from the Jews’ bonds.]

beflimelse, n. [insults]

naar thu for [...] igthers beflimaelse ropthe thic at ware forlathen aff gudh”™
[When you (...) because of the Jews’ insults shouted that you were forsaken by God.]

bespotte, vb. [to mock]

tha lupae Iudherne til oc bespottedhe hannom?®
[Then the Jews ran up and mocked him.]

binde, vb. [to tie, bind]

Arlee om morgen kommee iudee hgffdinghae och the freemstee aff folkeet timblica attir oc
ladhae vor herrae Thesu bynne henderne attir om baghin”

[Early in the morning, the Jewish chieftains and the most prominent of the people came back
in good time and had Our Lord Jesus’ hands tied behind his back.]

benehus, n. [prayer house, synagogue, temple]

at silo ter som jgdernee bgne hus® vor fgrrae en vdy iherusalem™
Notes:  a. hus] hus [oc] MS.
[Shilo, where the Jews’ temple was before (it was) in Jerusalem.]

disputere, vb. [to dispute]

Tha komae sammaen thee wtro jode ath dispwterae cum stephano”
[Then the faithless Jews arrived to dispute with Stephen.] Cf. Acts 6:9.

74 BonneB IV 250 (MLauridsd).

75 BgnneB I1 290 (BgnneB AM 418,12). Note that the word beflimelse is a hapax legomenon.
76 Pass [AM] 92r.

77 BonavMedit 75vh.

78 Mandev 56.

79 SMPIII 460.
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draghe i har, vb. [to pull hair]

then tymee war han fanghen aff igdherna [...] oc wor drauen i haar®°
[When he was captured by the Jews (...) and had his hair pulled.]

dreaepe, vb. [to kill]

Meet theenne reeten wilde iudhene dreepae haerren Thesum®!
[Using this law, the Jews wanted to kill the Lord Jesus.]

drovelse, n. [sorrow]

then meglee drgwelse ther igdernae giordhee Ihesus Christus then tymae®?
[The great sorrow that the Jews caused Jesus Christ at that time.]

done, vb. [to smell]

Aff then lukt dgnde iudherne there mwn oc there spyt®
[The Jews’ mouths and spittle stank of that stench.]

doth, adj. [dead]

ellewe thwsand judhe bliffwe dgdhe oc hundrade ware fangne / oc thrediogho saldis fare
een pening®

[Eleven thousand Jews were dead and a hundred were captured, and thirty sold for a
penny.]

falsk, adj. [false]

mit barn matte fraelsses aff the falske oc grymmeste iudhes heendher®
[My child could be saved from the false and vile Jews’ hands.]

80 KlosterB 56.

81 Pass [AM] 76v.
82 KlosterB 59.

83 Pass [AM] 58v.
84 SMPIII 427.

85 Pass [AM] 7v-8r.
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fange, vb. [to capture]

forthi then tymee war han fanghen aff isdherna oc wor spgtthet oc slauen oc skuthen fraa
en oc til annen®®

[Because at that time he was captured by the Jews and was spat upon and beaten and shoved
from one (person) to another.]

flaengje, vh. [to whip, scourge]

Thy at naeste fredaghen ther affter / skulde han i hennae aasywn / oc naerwarelse grymme-
lighe flaenghias / oc korsfaestes / aff the falske igdher®”

[Because the following Friday, in her view and presence, he was to be cruelly whipped and
crucified by the false Jews.]

forbannet, adj. [damned, accursed]

han gik wt fra the forbannadhe jgdha / ther han matte them alla forderffuat meth eet ordh /
wm han haffdhe wiliat®®

[He left the damned Jews, when he could have condemned them all with one word if he had
wished.]

forman, n. [spokesman, leader]

Tha sagde Judhe formaen®
[Then the Jewish leaders said]

forrathe, vh. [to betray]

i yrthaegordhen som man kaller Jessemanj / ther som han vor forodder aff then ondhe Jgde®®
[In the garden that is called Gethsemane where he was betrayed by the evil Jew.]

forsma, vb. [to disdain]

Men the som zer i then fiserde diell them scal gffuer faa een gnckeligh oc swar forbannet
dom Thet er the som then hellige troo haffuer forsmadh som er igder oc hedningh oc onde
cristen menniske**

86 KlosterB 56.

87 Pass [Sth] 4vb.
88 SMPIII 142.

89 HellKv 16.

90 DePassDom 14.
91 FemtenTegn 9v.
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[But those in the fourth part shall have a pitiable and very cursed judgement befall them:
that is those who have disdained the Holy Faith, who are Jews and pagans and evil Christian
people.]

fortapelse, n. [loss, forfeiture]

War herra jhesus christus greet mildelika jude fal oc fortapilsse®
[Our Lord Jesus Christ wept mildly (charitably) over the fall and loss of the Jews.]

Galilea, n. [Galilee]

Tha Pylatus hgrde at isdherne naffnde Galilea i therae keersemall®?
[When Pilate heard the Jews mention Galilee in their complaint.]

genemstinge, vb. [to pierce, puncture, stab through]

jodhaenae giordhe mech thregge handee pine ken [...] jeernet / met hwilke the ginom stungo
myna haender ok foter™

[The Jews caused me three types of pain (...) the iron with which they pierced my hands and
feet.]

gisle, vh. [to whip, scourge]

Nw worth herren synderlige slagen meth giisleer Thy at igderne hafde then sidh ath the
giisleedee them som moth therae logh giorde®

[Now the Lord was beaten specially with whips, because the Jews had the custom to whip
those who went against their law.]

gripe, vb. [to catch]

iak wordher griben aff iudherne®
[I am caught by the Jews.]

92 SMPIII 323.

93 Pass [Sth] 35r.
94 SMP VIII 181.
95 Pass [Sth] 38r.
96 Pass [AM] 11v.
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grim, adj. [ugly]

the grymme iudher the sighe thik i thaesse daghe at thw est forbanneth®”
[The ugly Jews are saying about you these days that you are damned.]

greete, vh. [to weep]

Tha scal igderen robe met oc grede - at them sculle noger tijd komme i howze at the sculde
saa gnckeligh hantaere thiere gud oc thiere scaber®®

[Then the Jew(s) will cry and weep that they should ever remember that they had treated
their god and creator so pitiably.]

gul, adj. [yellow]

oc saraceni te weuz tgrris hofueth meth hwet linet [...] oc isdernae meth gult®®
[And the Saracens wrapped their heads in white linen (...) and the Jews in yellow.]

harthhet, n. [harshness, severity; insensibility]

Jodhers hordhet straffes som ey togge tak vppa Gudz godgerning / vten blefwe i sin ilherde-
het'®°

[(The) Jews’ harshness is being punished, those who did not accept God’s good deed but
remained in their evil obstinacy.]

helaghdagh, n. [holy day, holiday]

oppa then timman war een Iudhana halgha dagh naest theres pascha'®*
[At that time, it was one of the Jews’ holy days, close to their Easter (Passover/Pesach).]

hemelik, adj. [secret]

iudherne wore i eet hemeligt radh ath tractere aff Thesu dgdh®?
[The Jews were in a secret council to plan Jesus’ death.]

97 Pass [AM] 9r.

98 FemtenTegn 10v. The word “igderen” is here being used as a collective noun: ‘the Jews.’

99 Mandev 58. Note that in iconography the colour yellow was associated with cowardice and
betrayal (and often with Judas). See vol. 1, pp. 150, 152166, 154, and 155-57.

100 Suso ODa. 91. ODa. harthhet translates Lat. duricia here.

101 SMPIII 114. The ODa. helaghdagh in reference to Jewish holidays usually means either Shab-
bat or Pesach.

102 Pass [AM] 24v.
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huthstryke, vb. [to scourge]

Oc then timme apostoli predicathe Gudz nadha Judei hustrugho somma aff them?
[And when the apostles preached God’s mercy, the Jews scourged some of them.]

haerthske, n. [harshness, severity, brutality]

Tha graedh herren Thesu beeskalighe / for igdherne heerdzskae'*
[Then the Lord Jesus cried bitterly because of the Jews’ harshness.]

haghfaerthigh, adj. [proud, arrogant]
jhesus predighedhe thriggee hannde sannend hwilke hgghfeerdughe jgdhae amot sagdhe'®
[Jesus preached three kinds of truth which arrogant Jews argued against.]

i bjarghene, prep. phrase [in the mountains]
oc udi te biergha boo mange igdher innelucte aff te thy slekter'®®
[And in these mountains live many enclosed Jews of the Ten Tribes.]

ille luktende, adj. [stinky, bad smelling]

ipdherne i then tyme ware eet illee luctendhea Ok dgnendhe folk / Thy at the aathe rgdh lgg
/ ok hwidlgg ok swamp og paddhe hatte Ok sligh owan kost*®”

[The Jews at that time were a stinky and smelly people, because they ate red onions, and
garlic, and mushrooms, and toadstools, and such aforementioned food.]

ilskefulle thanke, n. [thoughts of evil/anger, wicked thoughts]

Ok tha opinbareades the ilzskeefullee thankee mot gutz sgn som fgree ware lgnlighe ij
jedheenae hisertae'®®

[And then were revealed the thoughts of evil towards the Son of God that previously were
hidden in the Jews’ hearts.]

103 SMPIII163.

104 Pass [Sth] 30va.

105 SMP VIII 159-60.

106 Mandeyv 158.

107 Pass [Sth] 33ra. Onions, garlic, and mushrooms were considered to be particularly typical
food items in the Jewish diet. See under Foetor judaicus, vol. 1, pp. 193-96.

108 SMP VIII 64.
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Israels folk, n. [the people of Israel]

Israels folk som ere igderne oc alle andre baade konger oc herrer offuer all verden skulle
komme omsiger til den hellige tro oc tiene den alsommectiste gud samdrectelige'®®

[The people of Israel, who are the Jews, and all others, both kings and lords, from through-
out the world will finally come to the Holy Faith and serve God Almighty in harmony.]

jamerlik, adj. [terrible; pitiable]

Oy ieemerlige igder / skonner meg enthet / men y haffwe nw korsfest myn en sgn*°
[O, you terrible Jews! Spare me from nothing! But you have now crucified my only son!]

Jerusalem, n. [Jerusalem]

Tha alexandir com nogut neer ierusalem som judhane the bgdho - tha vordho the migit
reedde™*
[When Alexander approached Jerusalem where the Jews lived, they became very afraid.]

Jutheland, n. [Land of the Jews, Judea]

Ther kom saa thidende aff igde landh | en iomffrw fick barn for vdhen mandh*?
[Then news came from the land of the Jews (Judea), a virgin had had a child without a man.]

kaste, vb. [to throw]

Item sa then stadh Nayn [...] ther som Iodhe wilde haue cast Thesum nedher af bieeriset / som
there stadh stoodh bigdar a*

[Furthermore, the town Nain (...) where the Jews wanted to have Jesus thrown down the hill
on which their town was built.]

korsfeeste, vb. [to crucify]

pylatus oc judhane the hafva honum pint oc corsfeest**
[Pilate and the Jews have tortured and crucified him.]

109 ChrPed VFrTid, f. Kk2r; ChrPed. Skr I 343.
110 BonneB 111 320 (VisdSp).

111 SjaeTro 118.

112 Rimkr1d5r.

113 VejlPilgr 223.

114 SjaeTre 29.
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kunung, n. [king]

Pylatus sporde hannum ath estw Judae konningh*®
[Pilate asked him, “Are you the king of the Jews?”] Cf. Matthew 27:2.

lagh, n. [law]

Thesus Christus wilde ey bryda jgthirnis logh*¢
[Jesus Christ did not want to break the Jews’ law.]

linklaether, n. [linen clothes]

Tha togh Iohannes Oc Nichodemus oc the andrze til at svgbae ligommet i thy linnae kledeernae
effter thy som igdeerna pleegeede at ggrae'”

[Then John and Nicodemus and the others began wrapping the body in the linen cloths like
the Jews used to do.]

lukt, n. [stench, smell (of onions)]

Aff then lukt dendhe igder therae mwn ok therze spyt so saare At then ondhe dgn matte bryte
wors herra Thesu hiserte!'®

[Jews’ mouths and spittle smell so badly of that stench that the vile smell could break Our
Lord Jesus’ heart.]

oker, n. [usury, interest on a loan]

Ma iac taga ogir af en jgdha'*’
[May I take interest from a Jew?]

ond, adj. [evil]

Saraceni size Isderna ath varae megit ondhae / mest forthy at tee ikcae holle gutz logh'*°
[The Saracens say that the Jews are very evil mostly because they do not keep God’s law.]

115 HellKv 16.

116 SMPIII 378.

117 BonavMedit 88va.
118 Pass [Sth] 33ra.
119 SjeTre 102.

120 Mandev 72.
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paskedagh, n. [Easter (Pesach, Passover)]

Then tydh ther igderne ville holde theriis Poske dag / tha gick wor herre offuer maereth'*
[When the Jews were to celebrate their Pesach, Our Lord walked across the sea.]

pine, vh. [to torment, torture]
aff igdher lodh han segh pine sare'?
[He allowed himself to be greatly tortured by the Jews.]

rath, n. [council]

Tha ganger Judas [...] til Juthee radh'?
[Then Judas goes (...) to the Jews’ council.]

rope, vb. [to shout, yell]

Tha ropede alla iudhene thu skalt korsfaesten'
[Then all the Jews shouted, “You must crucify him!”]

rykje (op), vh. [to yank, push, pull (up)]

Tha rukte igderne herreen snarth vp'*
[Then the Jews quickly pulled the Lord up (off the stone).]

reet kristelik sjal, n. [true Christian soul]

The iutha haftho reett cristelec sial - for thy the graeto oc gmkatho Jhesus mal*?®
[Those Jews had true Christian souls because they wept and felt compassion with Jesus’
case.]

raethsel, n. [terror]

the sade samen for Igdhe resle'®’
[They were sitting together for fear of the Jews.]

121 BgnneB III 278 (VisdSp).
122 KlosterB 148.

123 HellKv 13.

124 Pass [AM] 68v.

125 Pass [AM] 85v.

126 ChrOpst71.

127 VejlPilgr 216.
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san, adj. [true]

at thu skalt blifwe aff there tal som aerae sanne igdher / ey i scrift vten i and**®
[That you shall be one of their number who are true Jews, not in scripture but in spirit.]

sethvaenje, n. [custom, practice]

losephus sigher / igdhene seedhwaenie war / at alle them som the fongedhe ok wildhe
draebee / them feestee the meth ieern om heendrene'®

[Josephus says that it was the Jews’ custom to secure all those whom they captured and were
to kill with irons around their hands.]

skjute, vh. [to push, shove]

Tha skegdh igderne wor herre Ihesum Christum meth korsset saa ynkelighe och saa hoorde-
lighe ath woor herre Ihesus Cristus benediede naese oc mundh the toghe i steen hallen och
hans welsignede thenner the slowe lgse aff hans benediede kinbeen'*°

[Then the Jews shoved Our Lord Jesus Christ carrying the cross so pitiably and so hard that
Our Lord Jesus Christ’s blessed nose and mouth hit the rock and his blessed teeth were
struck loose from his blessed jaw.]

skaere umkring, vb. [to circumcise]

Och sydhen lode the skaeree theraes bgrn wm kryngh meth isernknyffwe Och thet holde jode
en j dagh'™
[And then they had their children circumcised with iron knives and Jews still keep this (prac-
tice) today.]

sla i hael, vb. [to kill]

Den tiid skall komme at huilken aff izderne som kand bliffue mectig at sla eder i hiel Han
skal mene at han ggr gud stor tieniste der met**

[The time will come when any Jew who can become powerful enough to kill you will think
that he is offering God a great service by so doing.] Cf. John 16:2.

128 Suso ODa. 159.

129 Pass [Sth] 33v.

130 JesuPassV d2r.

131 SMPIII 461.

132 ChrPed AlleEpocEu, f. 148v [cxlii]; ChrPed Skr 11 68.
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smeelikhet, n. [mockery]

jedhaene rekneedhe hannem til smaelichet™?
[The Jews reckoned him for mockery.]

sngth, adj. [bad, evil]

nar han sagdee maegh thgrsteer i huilke ordh vor moder oc Iohanni® och them som i thierae
fylgee varee stor varkunnen Oc the sngdee igdeerne mygget gledes™*

Notes:  a.Iohanni] Ihanni MS.

[When he said, “I am thirsty,” with which words Our Lady and John and those in their
company felt great compassion, the evil Jews were greatly pleased.]

spjut, n. [spear]

tha komme igderne igeen farende wth aff staden wempte / oc een aff them stak hanum meth
eth spywdh i hans benedede sydha wth i genem hierthet™*

[Then the Jews came out of the city again, armed, and one of them stabbed him with a spear
in his blessed side straight through the heart.]

spyt, n. [spit]

Iosephus sigher at igderne haffde swa gantze saare forwend herren® Ihesum meth therae
spyt at the ekke kwnne see hans oghen eller mwn eller nogher skapnet wnder'>

Notes:  a. herren] herr MS.

[Josephus says that the Jews had so greatly transformed the Lord Jesus with their spittle that
they were not able to see his eyes or mouth or any figure beneath it.]

spytte, vb. [to spit]

thaet spyttet som iudhene hafdhe spyttet vnder hans gghon Thaet war hordneth®’
[The spittle that the Jews had spat below his eyes had hardened.]

133 SMP VIII 182.

134 BonavMedit 831b.

135 BgnneB 111 90 (BgnneB AM 75,8).
136 Pass [Sth] 42r.

137 Pass [AM] 61r.
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stene, vh. [to stone]

Jodha sankadhe stena samman oc wilde stena war herra®®
[Jews gathered up stones and wanted to stone Our Lord.]

stgtte, vb. [to shove]

tha vor han greben aff te wmille jgdher / [...] oc alt thet ther vor i weyaen / stenae / tyrnae oc
becke / tha stgtte the hannum vdj**®

[Then he was captured by the cruel Jews (...) and they shoved him into everything that lay in
his path: stones, thorns, and streams.]

sundersla, vb. [to smash]

then tiidh jgderne komme oc vildee thin keeristae sgns been senderslaa’®
[When the Jews came and wanted to smash your dear son’s bones.]

thornekrone, n. [crown of thorns]

the torn krwnee / som Igdernee setthe ponne Jhesu Christi hoffweth*
[The crown of thorns that the Jews placed on Jesus Christ’s head.]

thvo, vb. [to wash]

a then same hand er natatoria Syloe /- thet heder ogh so for thi / at Iodhe thoe them ogh
summae ther i'4?

[On the same side is the Pool of Siloam (natatoria Siloae). It is also so called because Jews
and others wash in it.]

umild, adj. [cruel]

tha vor han greben aff the wmillee jedher / och meth reff bwnden / Pinther oc sworlige
Plaweth#

[Then he was grabbed by the cruel Jews and bound with rope, tortured, and badly tor-
mented.]

138 SMPIII 141-42.

139 DePassDom 14.

140 BonneB 1V 162 (MIssd).
141 Mandev 8.

142 VejlPilgr 214.

143 DePassDom 14.



82 — Language

umskoren, adj. [circumcised]

appella : igde som er omskaaren™*
[Appelia: a Jew who is circumcised.]

umskaere, vh. [to circumcise]

smasuennen jhesus skulde omskaeraes ffter judhaena logh'*
[The infant boy Jesus was to be circumcised in accordance with Jewish law.]

urene haender, n. [unclean hands]
Isdernz togee ponne hannum met tgrres wrena hender'*®
[The Jews grabbed him with their filthy hands.]

usal, adj. [wretched]
0 uih uslee iupha / O uih umitde iupha / sparer mik ai'*’
[O woe, wretched Jews! O woe, cruel Jews! Do not spare me!]

utkaste, vb. [to throw out, eject]

Zn thesse rikesins sgner / som ra judhana sagdhe war herra - The skula vtkastas j ydarsta
myrket / oc ther skal wardha graat oc tannagnizl*®

[But these sons of the kingdom, who Our Lord said are the Jews, will be thrown outside into
the furthest darkness and there will be weeping and gnashing of teeth.] Cf. Matthew 8:12.

utro, adj. [faithless, lacking in faith]
the wtro igdher haffde fanget thin alzkeeriste sgn**®
[The faithless Jews had captured your dear son.]

144 ChrPed Voc, f. 12r.

145 SMP VIII 57.

146 Mandev 50.

147 Mariakl 22.

148 SMP III 55; cf. SMP VIII 89 and “judhane skulu wthkastas y ytra myrkrit / ther skal vara
\gratir ok/ thanna gnizlan” [the Jews will be thrown outside into the furthest darkness. There
will be weeping and gnashing of teeth] in a fragment (VIIIr) in NRA and described in Bertil Ejder,
“Fragment av en svensk medeltidspostilla,” Arkiv for nordisk filologi 68 (1953): 160.

149 BgnneB 11 172 (ABrade).
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utvalt, adj. [chosen]

han haffdhe wtualt jgdheenee til meere waerdughet eéen noghet annet folk*°
[He had chosen the Jews for greater honour than any other people.]

aeve, vh. [to doubt]

thee wtro jwdene scwlde jeffwe wm ath han feddes aff skeer mgg™*
[The faithless Jews would doubt whether he had been born of a pure virgin.]

gpe, vb. [to shout]

Oc ther gpte the fwle jgdher gfwer hannom meth there falske twnge Crucifige Crucifige
eum™?
[And then the vile Jews shouted over him with their false tongues, “Crucify, crucify him!”]

The majority of collocates are verbs (32 in all), nouns (29), and adjectives (17).**
The considerable number of biblical and religious texts, particularly devotional
ones that mention Jews, is clearly reflected in the vocabulary used in conjunction
with juthe. The twenty most frequent words that collocate with juthe (in descend-
ing order of frequency) are:

1. to shout, yell (rope) 11. to whip (flaengje)

2. to crucify (korsfaeste) 12. king (kunung)

3. to Kill (draepe) 13. evil (ond)

4, false (falsk) 14. to torment (pine)

5. spokesman, leader (forman) 15. to shake, push (rykje [op])
6. to catch (gribe) 16. to tie, bind (binde)

7. ugly (grim) 17. to capture (fange)

8. law (lagh) 18. damned (forbannet)

9. council (rath) 19. to disdain (forsma)

10. terror (raethsel) 20. to stone (stene)

150 SMP VIII 156.

151 SMPIII 456.

152 OpbygSkr 218v.

153 Verbs: bespotte, binde, disputere, draghe i har, draepe, done, fange, flaengje, forrathe, forsma,
genemstinge, gisle, gripe, graete, huthstryke, kaste, korsfaeste, pine, rope, rykje (op), skjute, skaere
umkring, sla i heel, spytte, stene, stgtte, sundersla, thvo, umskeere, utkaste, eve, gpe. Nouns: band,
beflimelse, bonehus, drgvelse, forman, fortapelse, Galilea, harthhet, helaghdagh, haerthske, ilske-
fulle thanke, Israels folk, Jerusalem, Jutheland, kunung, lagh, linklether, lukt, oker, paskedagh,
rath, raet kristelik sjal, raethsel, sethvaenje, smeelikhet, spjut, spyt, thornekrone, urene hander.
Adjectives: doth, falsk, forbannet, grim, gul, hemelik, haghfaerthigh, ille luktende, jamerlik, ond,
san, sngth, umild, umskoren, usal, utro, utvalt.
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Thus, the most typical words used in connection with Jews in ODa. texts:

People and things (nouns): spokesman/leader, law, council, terror, king.
Describing Jews (adjectives): false, ugly, evil, damned.
Jewish actions (verbs): shout/yell, crucify, kill, catch, whip, torment,

shake/push, tie/bind, capture, disdain, stone.

The use of the word juthe to identify the killers of Christ was a standard trope from
the earliest days of Christianity in Scandinavia as the final sentences of the runic
inscription (DK Bh 30) on the Aakirkeby Church baptismal font on Bornholm from
¢. 1200 quoted above show.*** This enduring written history of Jewish involvement
in the Passion and Crucifixion in East Norse has resulted in a large body of texts
(e.g., prayers, sermons, Passion treatises, and miracles) that narrate and detail
their deicide crime. This explains, of course, why so many of the most frequent
words that collocate with Jews are terms associated with the actions of “the Jewish
mob” during the last days of Jesus (e. g., yelling, crucifying, killing, scourging,
and shoving) and the power structures that enabled or urged them to kill Jesus
(e. g., their law, leaders, false beliefs, and council). It is noteworthy that over half
of all the words are verbs in the active voice: Jews are performers of actions, agents
or “doers” as it were. It is the Jews’ enemies who are the direct objects or recipients
of their actions.

By categorizing the words, we can see that most concern negative physical
and moral attributes and behaviours. Words to do with loud speech, murder, dis-
honesty, leaders, and law collocate most frequently with Jew in the material. The
items can be grouped according to three broad themes below:

What are Jews?

— Jewish tradition (law, custom, circumcision, Pesach, Shabbat)
— Places (synagogue, Jerusalem, Galilee, Judea)

—  People (leader, king)

- Occupation (usury)

What are Jews like?

— Negative moral attributes (false, terrifying, damned, evil, haughty, unkind,
lost)

— Positive moral attributes (converted, chosen by God, true, real Christian)

— Physical attributes (ugly, stinking, unclean, linen clothes, yellow headgear)

154 On the Aakirkeby baptismal font, see vol. 1, p. 265.
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How do Jews behave?

- Physical violence (crucify, kill, whip, shove, tie, stab, throw, beat)
- Verbal violence (ridicule, mockery)

- Loud vocalization (shout, dispute)

- Neutral verbs (wash, cry)

The positive moral attributes are only found in relation to venerable figures from
the Old Testament, such as Prophets, or to converted Jews. Geographically, Jews in
biblical texts are linked to the Holy Land, whereas contemporary Jews are found
elsewhere in locations that are simultaneously familiar and exotic, such as Rome
and Constantinople. The only occupation mentioned for contemporary Jews is
usury and it only occurs rarely in connection with Jews in ODa. This may seem
surprising, but it is probably a reflection of the absence of Jews engaged in busi-
ness and moneylending in medieval Denmark.

Needless to say, just because Jews are described as tormentors in the texts
does not mean that tormenting is a solely Jewish activity.”® Yet some of these
words are in fact strongly associated with Jewish behaviours and occur almost
exclusively in extant texts about Jews.

Table 3.1: Number of occurrences of certain verbs and nouns in combination with Jews and non-
Jews and percentage of occurrences with Jews.

Jews non-Jews Percentage of occurrences
involving Jews

hon [mockery] 10 0 100
stene [to stone (to death)] 46 2 96
gabbe [to deride] 16 1 94
spytte [to spit] 54 26 68
spe [derision] 27 25 52
bespottelse [blasphemy] 13 18 42
hone [to mock] 1 2 33

155 Indeed, most vocabulary used about Jews is, of course, not exclusive to Jews. For example,
in SKB K 4, f. 40r (1480-85); HellKv 30, St Margaret the Virgin of Antioch says to Olybrius, the
governor of the Roman Diocese of the East: “hgr thu vscamfull hund thu ger thin faders gerning
ther deffule &r” [Listen, you shameless dog! You do the work of your father, who is the devil!].
Cf. John 8:44.



86 —— Language

In the same way that church art could be used to “fill in the gaps” in sermons, for
example by helping the listeners identify unnamed perpetrators of the Crucifix-
ion as Jews, so too could this vocabulary trigger a range of ideas and emotional
responses about the people it describes.’*® To put it another way, certain words
predict a “Jewish environment.” Upon hearing words like spit, mockery, and gape
used in contexts such as Good Friday sermons, the audience would automatically
have made the connection to Jewish behaviours. These lexical connections would
have been constantly reinforced through repetition in preaching and prayer as
well as illustrations in religious public art. It is difficult to believe that upon
hearing these lines from the fifteenth-century ODa. sermon for the Third Sunday
after Easter (Jubilate Sunday) in UUB C 56, the audience would have imagined
anyone other than Jews torturing their messiah even though they are not men-
tioned by name:

J thesse helghe laest aer forst meaerkande / At Jhesus sigher liten stund r atj skulin ey see mik /
som eer naar jak skal aff omylda meen fangas - flengias - oc gabbas - korsfestas oc draepas /
Oc tha skulin j ey see mik medh likamlik hugnadh / oc thy skulin j tha sgrghia oc graeta™”
[In this holy text, the first thing to notice is that Jesus says, “For a short while you will not
see me. That is when I am captured, whipped and mocked (by gaping mouths), crucified
and killed by cruel men. And then you will not see me in bodily form and so then you will
grieve and weep.”]

The short passage contains many of the words commonly found to describe
Jews and their actions in Passion scenes from the New Testament: draepe, fanga,
fleengje, gabbe, korsfaeste, and umild. Could the listeners really disassociate these
words from Jews and consider others as possible perpetrators?

To take another example, Marine Jespersdatter’s prayer book (DAS AM 421
129) from 1500-24 contains, among other things, an Hours of Our Lady (Horae
Beatae Mariae Virginis) with several prayers for contemplating the events leading
up to the Crucifixion. The book is lavishly illustrated with decorated initials and
full-page coloured images depicting scenes from the Passion. The book is as close

156 It should be noted, that of the occurrences of spytte [to spit] that do not involve Jews, more
than half are from medical texts and most of the remainder are found in Christiern Pedersen’s
lexicographical work, Vocabularium ad usum dacorum (1515), s.v. “screo,” “spuo.”. Beyond the
fields of medicine and lexicography, spitting is not a documented action typical for non-Jews in
medieval Danish literature.

157 UUBC 56, f. 119v [p. 238]; SMP 111 179. Cf.: “ihesus sigir litin stund zer ok j skulin ey se mik som
@r nar iak scal af omildom mannom fangas / flengaes gabbas korsfestas oc draepas” [Jesus says,
“There is a short while and you will not see me, that is when I am captured, scourged, mocked
(by gaping mouths), crucified, and killed by cruel men”], DAS AM 787 42, f. 49vb; SermSac 222.
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to an illuminated manuscript as can be found among medieval Danish codices.
Instructions after each prayer for how many times the petitioner should say Ave
Maria and Pater Noster and for what purpose are written in red. In the prayer on
the arrest of Jesus, we read (f. 57r): “0 Sgdhe herre ihesu christe loff ware tegh ffor
then bespyttelsse som tyd faawre andlaedhe war bespytthet Och ther tyll meth war
skyld med eth wrenth kledhe” [O sweet Jesus Christ! May you be praised for the
spittle that was spat upon your fair face! And that was furthermore rinsed with a
dirty cloth].**® There are no agents for the spitting — or wiping — here, although for
the reader versed in religious language, spitting would be a familiar “Jewish activ-
ity.” The prayer faces a full-page illumination (f. 56v) that illustrates the events in
Gethsemane, and here, the guards making the arrest are clearly marked as Jews:
pointed hats, dark pointed beards, and one has his face in profile to highlight a
large nose. The men are all armed and appear to be mistreating Jesus. The link
between the spitting and Jews is made clear through the combination of image
and text. Similarly, no culprits are specified by name at the flagellation (f. 591):
“loff hedher och zere ware teg ffor thym wmyskwndelig fleengelssa oc tyth hellige
blotz wdgyffwelsse” [May you receive praise, glory and honour for the merciless
flagellation and the outpouring of your holy blood!]*** However, in the facing
illustration (f. 58v) two Jews (pointed yellow hats, dark pointed beards, clothing)
are beating Jesus with a spiked mace and another unidentifiable weapon that
is probably another one of the Arma Christi. On the crowning of Jesus, Jews are
again not mentioned in the text (f. 60r): “som kroneth war med alsomskarpysthe
torne och meer en -M- saar haddhe” [that was crowned (passive, no agent) with
the sharpest of thorns and had more than a thousand wounds].'*® However, in
the facing illustration (f. 59v) at least one of the characters forcing the crown of
thorns onto his head is depicted as a Jew with a pointed hat, dark hair, and face
in profile. In Herod’s court (f. 58r), Jesus was “ifgrdh y eth hwyth dare klaedhe oc
regneth en dare aff herodes oc hans tienere” [dressed in a white fool’s robe and
considered a fool by Herod and his servants].’®* Herod’s servants are not specified
using the term “Jew,” but in the facing illustration (f. 57v), there is a figure marked
as a Jew (black hair, face in profile, yellow hat, particoloured tunic) pointing his
finger and tongue out in mockery. In the ecce homo scene on f. 60v, Jews, again
identifiable by their pointed hats, cry out “Crvciffige” [crucify (him)!] but there is

158 See Figure 3.1.
159 See Figure 3.2.
160 See Figure 3.3.
161 See Figure 3.4.
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Figure 3.1: The arrest of Jesus. Marine Jespersdatter’s prayer book (1500-1524): Copenhagen,
Den Arnamagnaanske Samling, AM 421129, f. 56v. Photo: Suzanne Reitz. Reproduced with permission.
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Figure 3.2: The scourging at the pillar. Marine Jespersdatter’s prayer book (1500-1524):
Copenhagen, Den Arnamagnaanske Samling, AM 421129, f. 58v. Photo: Suzanne Reitz.
Reproduced with permission.
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Figure 3.3: The crowning with thorns. Marine Jespersdatter’s prayer book (1500-1524): Copen-
hagen, Den Arnamagnaanske Samling, AM 421122, f. 59v. Photo: Suzanne Reitz. Reproduced
with permission.
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Figure 3.4: Jesus at Herod’s court. Marine Jespersdatter’s prayer book (1500-1524):
Copenhagen, Den Arnamagnaanske Samling, AM 421129, f. 57v. Photo: Suzanne Reitz.
Reproduced with permission.
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Figure 3.5: “Ecce homo. Crvciffige”: Marine Jespersdatter’s prayer book (1500-1524):
Copenhagen, Den Arnamagnaanske Samling, AM 421129, f. 60v. Photo: Suzanne Reitz.
Reproduced with permission.
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no mention of this in the prayer text.’®? Indeed, in the entire prayer book of 120
folios, the term “Jews” appears just four times.'®> The interplay between text and
image is thus essential for understanding the language used to talk about Jews.

Conclusion

The lexical analysis in this chapter reveals that there is a degree overlap and lack
of differentiation between discrete concepts with some terms appearing as partial
or full synonyms. The Hebrews appear only in Old Testament contexts and the
Jews in New Testament or post-biblical ones. In some works, especially Passion
tales, Jew is a loaded term and has connotations of opponent, enemy, and tor-
turer. In others, such as some miracles, it can be more neutral and merely refers
to a follower of another (albeit false) religion: Jew-boy, Jew-child, and Jew-servant.
The context is important for decoding the precise semantics of terms referring to
Jews: we cannot rely on the terms themselves as they are ambiguous. Further-
more, as vernacular literature arrived somewhat late on the Scandinavian manu-
script scene compared to elsewhere in Europe, it inherited an already developed
range of embittered attitudes towards Jews. We are therefore unable to discern any
chronological development in the meanings of lexical items; for example, it is not

162 See Figure 3.5.

163 In addition to mentioning “igdhe landh” (Jew-land) as the site of Christ’s crucifixion, Jews
are mentioned by name just four times:

1) “tha skwddhe thw hans werdighe hoffwyd som ynkelighe war stwnghen meth then hwasse
toorne krone so ath blodyd war rwnneth offwer alt hans andledhe oc war bespytthith offwer
alth aff ipdherne || so ath thet war so ynkelig tyl ath see som eth spytalsth menniska” [Then you
observed his worthy head that was pitifully pierced by the sharp crown of thorns so that the blood
ran all over his face and was all covered in spittle by the Jews so that it was as pitiful to see as a
leper], DAS AM 421 129, f. 32r—v.

2-3) “Hell weere tw wor herris ihesu christi alsomclareste anseect [...] Som for oss forsmaedelighe
bespytthit - oc aff igdernes vmilde haender forslagith war Hell waere tw ihesu christi alsomydmy-
gelighe halss - som for wor skyld aff igderne met reeb oc lyner hordelighe betwinghet war” [Hail
Our Lord Jesus Christ’s most very bright face (...) that was mockingly spat upon and beaten by the
Jews’ cruel hands for us. Hail Our Lord Jesus Christ’s most humble throat which for our sakes was
harshly subdued by the Jews with ropes and cords], DAS AM 421 122, f. 79v.

4) “0 iomfrw maria i hw kom then siette sware sorg thw figst i tiith hierte then tiid thin benedide
sgn war nedhertagen aff thet hellige korss oc lagd i tiith skad oc thw sost igderne komme ighen
aff iherusalem - oc meente at the wilde taget hannvm || fra tegh” [O Virgin Mary! Remember
your sixth sorrow that you had in your heart when your blessed son had been taken down from
the holy cross and laid in your lap and you saw the Jews coming back from Jerusalem and you
thought that they wanted to take him from you], DAS AM 421 129, f. 89r-v
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possible to see a deterioration in the connotations associated with juthe/iupe from
the earliest texts to the later ones.’®* The meanings of and emotions connected
to the words are entirely due to the context, genre, and purpose for which the
text was written, not when it was written. Lexical items that are frequently juxta-
posed with Jew demonstrate many negative, immoral attributes and behaviours
as well as ugly physical bodies. There are few religious terms (the law, synagogue,
temple, sacrifice) which parallels the lack of knowledge and interest in Judaism
per se in the Middle Ages.!®> As far as the selection of words and their citations
compiled as the foundation of Gammeldansk Ordbog is concerned, it is possible to
discern certain words that only or very frequently occur in the written material in
connection with Jews, e. g., mockery, derision, gaping, spit, and stoning to death,
but that rarely occur in non-Jewish contexts. All this, together with the fact that
enemy of Christ was used as a synonym for Jew, clearly shows that the language
used in writing about Jews in ODa. and OSw., having been shaped by centuries
of Christian tradition, was rather circumscribed and predictable right from the
beginning, even if the precise connotation of each occurrence of a word may need
to be found in the wider textual, graphic, or performative context.

164 This is different to the situation with church wall-paintings, some of which predate the
beginnings of vernacular manuscript culture in Denmark and Sweden. Here, we can trace a
development in the portrayal of Jews from the earliest to the later paintings. More on this can be
found in the next chapter.

165 In Pedersen’s Vocabularium ad usum dacorum, there are a couple of technical terms involv-
ing Jews; for example: “synagoga: sted som flere forsambles i vel kirke” [synagoga: place in which
several [people] gather or church], f. 180r, and “appella: isde som er omskaaren” [appella: Jew
who is circumcised], f. 12r. These are almost certainly due to the source of his work (Ambrosius
Calepinus’s Dictionarium [Paris: Josse Bade, 1509]) rather than actual usage in Denmark.



4 The Language of the Jews:
Knowledge about Hebrew in Medieval
Scandinavia

Introduction

The original languages of the Bible — Hebrew, Aramaic, and Greek — were little
studied in the West during the Middle Ages. As St Jerome (c. 347-420) had trans-
lated the Bible into Latin, they were largely seen as unnecessary for the purposes
of biblical exegesis. In addition to literal interpretation, Christian scholars used
other approaches in biblical criticism for shedding light on difficult passages in
the Old and New Testaments, such as the typological (connecting the events of
the Old and New Testaments), anagogical (mystical relating to the afterlife and the
future), and tropological (moral) methods. None of these four methods of scrip-
tural interpretation, known collectively as the Quadriga, requires an investigation
of the text in the original language. This circular hermeneutical approach resulted
in a form of Christian exegetical “self-sufficiency,” and due to the difficult rela-
tionship, both religious and secular, between Jews and Christians, Hebrew thus
remained of little interest to the Church. Indeed, as Jews themselves were seen
as the blind opponents of Christianity, so too was their sacred tongue, Hebrew,
viewed as void of truth. Jerome’s Vulgate — imbued with the Holy Spirit — was not
merely an adequate substitute for the original texts, it was deemed an improve-
ment.!

The first religious Hebrew texts that piqued the interest of medieval Christian
readers were the post-biblical works, most notably the Talmud. Sections of it were
first translated into Latin by the Jewish convert to Christianity Nicholas Donin in
the 1230s. From the beginning, the Talmud was not used by Christians as a tool
to shed light on Judaism or the Bible, but rather as a weapon to employ in their
polemical attacks on Jews. Passages were cherry-picked from Talmudic literature
as prooftexts to demonstrate Jews’ false beliefs and hatred towards Christianity.
This vitriolic use of the Talmud led to numerous “disputations” — staged trials at
which learned Jews were forced to defend the Talmud against Christian accusa-
tions — as well as public burnings of the work (for the first time on 17 June 1242
when copies of the Talmud in Paris were burned on the orders of the pope and the

1 For a thought-provoking investigation of the role of translation in Jewish—Christian relations,
see Naomi Seidman, Faithful Renderings: Jewish—Christian Difference and the Politics of Transla-
tion, Afterlives of the Bible (Chicago: University of Chicago Press, 2006).

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
https://doi.org/10.1515/9783110775747-004
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French king).? The first blatant attack on the Talmud in East Norse is Nouiter in
lucem data: iudeorum secreta, the 1516 Danish translation by Poul Reeff (d. 1533)
of Johannes Pfefferkorn’s (1469-1521) Libellus de Iudaica Confessione (1508). This
anti-Jewish ethnographical publication is of foremost importance in investigating
the polemical use of the figure of the Jew in early modern Denmark and has been
thoroughly investigated elsewhere.?

In 1500, there were probably fewer than a hundred non-Jews in all Europe
(many of them converts from Judaism) who were able to read Hebrew, although
within just half a century the situation changed dramatically. Denmark and
Sweden, where the Reformation in particular marked a surge in interest in
the study of Hebrew, were by no means an exception to this European trend.?
However, evidence for extensive knowledge of Hebrew in Scandinavia during the
Middle Ages has not been preserved (and probably never existed).® In the ver-
nacular material, we find brief discussions of the Hebrew alphabet, usually in
translated works that echo the writings of Jerome, but little else.” What is clear is
that Hebrew was not only understood to be the original and sacred language — the
language of Creation, Adam, and the Bible — but also the language of the mur-
derers of Christ. This friction between linguistic sacrosanctity and abomination

2 On the events leading up to the Paris burnings, see Robert Chazan, Jean Connel Hoff, and John
Friedman, The Trial of the Talmud: Paris, 1240, Mediaeval Sources in Translation, vol. 53 (Toronto:
Pontifical Institute of Mediaeval Studies, 2012).

3 Martin Schwarz Lausten, Kirke og Synagoge: Holdninger i den danske kirke til jodedom og joder
i middelalderen, reformationstiden og den lutherske ortodoksi (ca. 1000—ca. 1700) (Copenhagen:
Akademisk Forlag, 1992), 108-32; Jonathan Adams, “Hebraiske ord i Jadernes hemmeligheder,”
Danske Studier 105 (2010): 31-50; Jonathan Adams, Lessons in Contempt: Poul Reff’s Translation
and Publication of Johannes Pfefferkorn’s The Confession of the Jews, Universitets-Jubilaeets dan-
ske Samfund, vol. 581 (Odense: University Press of Southern Denmark, 2013); Jonathan Adams,
““Thus shall Christian people know to punish them’: Translation Pfefferkorn into Danish,” in
Revealing the Secrets of the Jews: Johannes Pfefferkorn and Christian Writings about Jewish Life
and Literature in Early Modern Europe, ed. Jonathan Adams and Cordelia Hef3 (Berlin/Boston: De
Gruyter, 2017), 135-53.

4 Jerome Friedman, The Most Ancient Testimony: Sixteenth-Century Christian Hebraica in the Age
of Renaissance Nostalgia (Athens, OH: Ohio University Press, 1983), 13.

5 On the post-medieval study of Hebrew in Scandinavia, see Even Hovdhaugen, Fred Karlsson,
Carol Henriksen, and Bengt Sigurd, The History of Linguistics in the Nordic Countries (Helsinki:
Societas Scientiarum Fennica, 2000), 37-39.

6 On (dubious) runic evidence for knowledge of Hebrew, see also under “Jewish—Scandinavian
encounters at home,” in Chapter 2: Jews in Medieval Denmark and Sweden, pp. 37-38.

7 The publication Nouiter in lucem data (1516) mentioned above includes several Hebrew words
and phrases as well as their translations into Danish. They are largely curses and terms of abuse
allegedly used by Jews against Christians, their holy figures, and religious symbols. See Adams,
“Hebraiske ord i Jodernes hemmeligheder (1516)”; Adams, Lessons in Contempt, 169-79.
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may at first glance seem to be the reason why several different terms existed in
East Norse to refer to Hebrew (‘Hebrew,” ‘Jew-language,’ ‘Jewish’), but the bound-
aries between these terms do, in fact, appear to have been somewhat blurred. The
greatest evidence for any more substantial understanding of Hebrew is found in
Latin manuscripts, and this chapter includes a brief excursus that investigates the
manuscript evidence for an interest in Hebrew and Greek at Vadstena Monastery.

Terminology

For medieval Danes and Swedes, the Jews’ language was Hebrew: Yiddish, Ladino,
and the like are never referred to in the extant material. There were three terms in
use to denote Hebrew: hebraisk/hebrezka [Hebrew], juthemal/iupa mal [Jew-lan-
guage], and juthisk [Jewish] (in ODa. only). Reading through the extant East Norse
material, it would seem that there is not much difference in meaning or inten-
tion between the various terms. For instance, consider these two examples about
Jerome and his learning Hebrew in the ODa. and OSw. Consolation of the Soul:

oc leerdhe thera maal / oc vaende oc skreef the healghe skrift af ebraisko / oc grezsco maal /
oc j latine® (ODa.)

oc lerdhe thera maal / wende oc screff the helgo script / aff ebreydzko oc gredzko j latiin®
(osw.)

[and (Jerome) learnt their languages, translated and wrote the Holy Scripture from Hebrew
and Greek into Latin.]

Tha biskoben theetta forstoth seende han honum xxii maestara som skrifo oc veendo honum
lowin af judha maal oc i grezt maal*® (ODa.)

Tha biscopin thetta forstodh / seende han honom xxij mestara / som scrifwo oc wendo
laghin / aff iwdha maal / j grezth maal** (OSw.)

[When the bishop understood this, he sent him twenty-two learned men who wrote and
translated the Law from the Jewish language into the Greek language.]"

In these two examples, it will be seen that Hebrew is referred to both as “ebraisko/
ebreydzko” and “judha maal/iwdha maal.” Indeed, in the ODa. and OSw. Conso-

8 UUB C 529, p. 5; SjaeTre 8.

9 SKB A 108, p. 3; SjaTro K 4.

10 UUB C 529, p. 4; SjaeTra 7.

11 SKB A 108, p. 3; SjaTro K 4.

12 The number “twenty-two” here is also reflected in the number of letters in the Hebrew alpha-
bet and the number of books in the Bible. See the discussion below on Jerome’s “Helmeted Pref-
ace,” a prologue to Samuel 1.



98 — Llanguage

lation of the Soul generally, we find Hebrew in the context of a sacred language
of the Bible being translated with both ‘Hebrew’ and ‘Jew-language’ without any
apparent difference in meaning or intent. In the ODa. Mariager Legende [Mariager
Book of Legends], from 1488 and preserved in DKB GKS 1586 42, the term used for
‘Hebrew’ is juthisk [Jewish]:

Ther han war barn tha foer han till Rom oc nam ther fulkommeligh bogh paa gretzske
lathine oc jodskae"

[When he (i.e., Jerome) was a child, he went to Rome and there fully learnt “a book”* in
Greek, Latin, and Jewish.]

Jerominus praesth kunnae thrennae maall som war Llatina Gretskee oc jgdhske™
[The priest Jerome could speak three languages which were Latin, Greek, and Jewish.]

In both these examples, the original Latin tale in the Legenda aurea refers to
Hebrew as litterae hebraicae.'®* Sometimes, however, it is possible to sense a
pejorative connotation. For example, in the following quotation from an ODa.
collection of devotional texts in SKB A 29 (c. 1500), one might wonder whether
the choice to use juthisk [Jewish] to refer to Hebrew was made in order to link the
Crucifixion even more firmly to the villains of the piece: the Jews (juther).”

Oc weerfdo the af Pylato een skrift som wtthrgkte thin dgtz sagh Oc war skrefuen vppa
jedeske grezske Oc latyne®

[And they acquired from Pilate a sign that expressed his death penalty, and it was written
in Jewish, Greek, and Latin.]*

13 DKB GKS 1586 42, f. 101v; MariagerLeg 364.

14 Probably with the meaning ‘literature,” ‘writings.” Cf. “litteris [...] hebraycis” (LegAur 1003).
15 DKB GKS 1586 42, f. 105v; MariagerLeg 372. It is noteworthy that the “j” of “jgdhske” has not
been rubricated like the initial letters for the other two languages.

16 “litteris [...] Hebraicis” (LegAur 1003) and “hebraeo” (LegAur 1008) respectively.

17 Note that although Hebrew can be referred to as ‘Jewish’ or ‘Jew-language,” Latin is almost
never called ‘Roman’ (romersk/romersker). The only example, I have been able to find is in the
OSw. Legend of Saint Gregory of Armenia: “Ok tha sancta gaiana thaladhe thetta medh ripsimia
a romara maal somleke the thet vndirstodho hwat hon saghdhe borthdrogho hona fraan dgr-
renne slandis hona alra veerst oc sarghandis medh grymmum sarum hanna anlite” [And when
St Gayane spoke of this to Hripsime in Latin (lit. the Romans’ language), everyone who under-
stood what she was saying dragged her from the doorway while beating her most dreadfully and
injuring her face with ugly wounds], SKB A 49, f. 81v; Gregorius 381. It is worth noting that in the
anti-Jewish pamphlet Nouiter in lucem data from 1516 the Hebrew language is referred to numer-
ous times in an extremely negative manner, but the term that is always used is hebraisk [Hebrew],
and never juthisk [Jewish] or juthemal [Jew-language].

18 SKB A 29, f. 195v; OpbygSkr f. 195v.

19 Cf. John 19:20 Vulg.: “et erat scriptum hebraice, graece, et latine.”
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Generally, however, it must be said that the various terms for Hebrew in East
Norse texts appear to be synonyms that were used interchangeably with little or
no difference in meaning.

Understanding about Hebrew

Of the three sacred languages, it was of course not Greek or Hebrew, but Latin that
was studied by Scandinavians abroad. Latin functioned as the language of learn-
ing and the Church throughout Western Europe, and as such it was not exactly a
dead language, but nor was it the native language of any living soul. On the one
hand, Latin enabled Danes and Swedes to pursue ecclesiastical careers at home
and abroad, and on the other made it possible for Europeans to enter clerical
circles in Scandinavia without needing to learn the vernacular.?® As Bernhard
Bischoff has observed:

Being the language of the Western church which every little child admitted to an ecclesi-
astical school had to learn, it became for many centuries the general vehicle of spiritual
culture and of practical record. [...] In the mediaeval West the majority of the population
were ignorant of Latin; but whoever learned it became part of a European community; with
Latin he could cross all vernacular language frontiers, if only he remained within the social
stratum where it was understood.**

20 On two humorous medieval Scandinavian examples of the consequences of this linguistic
situation for the clergy, see Jonathan Adams, “Language Difficulties in Some Medieval Vernacu-
lar Scandinavian Sermons,” in Constructing the Medieval Sermon, ed. Roger Andersson, Sermo,
vol. 6 (Turnhout: Brepols, 2008), 191-95. Here I discuss both the case of Johannes the Flemming
in Laurentius saga who worked as a clergyman in Trondheim but was made fun of because of
his extremely poor Norse and that of Sven the Swede who was transferred back to Sweden from
Marienwold monastery near Liibeck because of his inability to preach in the local vernacular.
21 Bernhard Bischoff, “The Study of Foreign Languages in the Middle Ages,” Speculum 36, no.
2 (1961): 210. As Bischoff also points out, the non-ecclesiastical world at times also had its inter-
national languages. Here we might think of the role of Middle Low German in the trading ports
of Denmark, Sweden, and Norway during the Middle Ages. On Middle Low German in medieval
Scandinavia, see Kurt Braunmiiller and Willy Diercks, eds, Niederdeutsch und die skandinavi-
schen Sprachen, 2 vols, Sprachgeschichte, vols 3-4 (Heidelberg: Universitédtsverlag Carl Winter,
1993-95); Ernst Hakon Jahr, ed., Nordisk og nedertysk. Sprakkontakt og sprdkutvikling i Norden i
seinmellomalderen (Oslo: Novus, 1995). For a different view of Latin fluency in ecclesiastical envi-
ronments, see Julie Barrau, “Did Medieval Monks Actually Speak Latin?” in Monastic Practices of
Oral Communication (Western Europe, Eleventh—Thirteenth Centuries), ed. Steven Vanderputten
(Turnhout: Brepols, 2011), 293-317.
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This does not mean that Greek and Hebrew were entirely ignored, but rather than
being learnt, they were learnt about, and a number of myths and traditions grew
up around them, particularly Hebrew. Of interest to us is what was known about
Hebrew, what stories were told about it, and how this affected the view of Jews in
Scandinavia.

St Jerome

As elsewhere in medieval Christendom, the great Hebrew linguist in the eyes of
the East Norse authors was St Jerome (c. 347-420). According to the OSw. Forn-
svenska legendariet, Jerome was literate as a youth, but he read only pagan books
until one night when he had a vision in his sleep:

Han scrifuar aff sik sizelfuum eth maerkelikt thing at a hans wngom aldre tha han studerade
meest j hedhna manna bokum tha drgmde hanum drgm som han ware draghin for gudz
dom ok hard||leka bardher til @ngla badho for hanum ok han lofuadhe sik aldre meir laesa
hedhna bgkir ther widh waknade han medh blaam sidhom?

[He writes a remarkable thing about himself, that in his youth, when he was mainly stud-
ying pagan books, he had a dream as if he were being pulled before God’s judgement and
was harshly beaten until angels prayed for him and he promised never again to read pagan
books. With that he woke up with bruised sides.]

Jerome converted to Christianity about 360—-66 in Rome where he studied Latin
and Greek. Later he spent time in Antioch, the Holy Land, and Alexandria, and
he was known to be a very learned scholar.”® Between 382 and 405 he translated
the Old Testament from Hebrew texts, and he wrote several other works, includ-
ing numerous biblical commentaries before dying in Bethlehem in 420. Jerome’s
skills in Hebrew — and a swathe of other languages — were apparently second to
none.** In Fornsvenska legendariet, Jerome’s translation work in Bethlehem and
its consequences for his health are described in the following succinct terms:

22 UUB C 528, f. 120r-v; FsvLeg 1 628; FsvLeg PAW II 303-04.

23 In the OSw. Fornsvenska legendariet, we read, for example: “Sanctus ieronimus sigher sik
hafua seth ok laesit vj thusandh bgkir som origines giordhe” [St Jerome says that he has seen
and read 6,000 books that Origen wrote], UUB C 528, f. 77v; FsvLeg I 392-93; FsvLeg PAW II 565.
24 On Jerome in the East Norse tradition, see Karl G. Johansson, “St Jerome and the Authority
of Medieval East Scandinavian Texts,” in Beyond the Piraeus Lion: East Norse Studies from Ven-
ice, ed. Jonathan Adams and Massimiliano Bampi, Selskab for @stnordisk Filologi - Séllskap for
Ostnordisk filologi, vol. 2 (Copenhagen: Universitets-Jubilaeets danske Samfund, 2017), 215-35.
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Thaedhan for han til bethleem ok war ther1- oc v - aar ok vij manadha vidh dygirt eerfuodhe
ther nam han ebrezsko thungo ok kaldeghsko® ok laes sidhan jwi alla heaelgha bgkir ok
waende them fra ebrezsko til latin 9 Swa wardh han wm sidhe wanfgr aff mgdho - at han
laa j sizeng ok drogh vp at sithia medh repe bundit widh bielka ey forlaet han thaes heeller
clostirs syslo®

Notes:  a. kaldeghsko] kalde\gh/sko MS.

[From there (i.e., Egypt) he travelled to Bethlehem and was there for 55 years and seven
months. Working hard, he there learnt the Hebrew language and Chaldean (i.e., Aramaic)
and then read all the holy books and translated them from Hebrew to Latin. Eventually he
became lame from the effort, so he lay in bed and in order to sit up he pulled himself up by
means of a rope hanging on a beam. Nor did he abandon the work of the monastery.]

In the ODa. Mariager Legende, Jerome’s linguistic skills are listed more precisely:

Ebraiskae oc greskae Caldeorum - persarum Medorum oc arabitorum® oc® noghet naer
alle thwnghe oc bgggher kunne han - swa som han haffde weereth fgdh oc vpfosthreth i
them?®

Notes:  a. arabitorum] {arabitorum} MS. b. oc] \oc/ MS.

[He (i. e., Jerome) could (understand) Hebrew and Greek, Chaldean, Persian, Medean, and
Arabic, and just about all languages and books as if he had been born and raised among
them.]

It is this belief in Jerome’s infallibility and the perfectness of the Bible in Latin -
the language of the Gentiles and the true inheritors of the Covenant with God -
that made study of Hebrew irrelevant: the language, its speakers, and their reli-
gion had all been superseded.

The language of Adam and Creation

The language of the Old Testament and the Jews and their ancestors who inhab-
ited its landscapes is usually referred to as Hebrew (ODa. hebraisk, hebraisk mal,
hebraisk tunge; OSw. [h]ebrezka, [h]ebrest mal, [h]ebresk tunga) in the manu-
scripts, and here the language carries a certain amount of respect as the language
of God, Creation, and the Bible. In accordance with medieval thinking, Hebrew
was the original language given to Adam by God and the language that Adam
used to name the animals.?” In the OSw. Bible translation in DKB Thott 4 42, the

25 UUB C 528, f. 120r; FsvLeg I 627; FsvLeg PAW III 301-02.
26 DKB GKS 1586 42, f. 48v; MariagerLeg 181-82.
27 Genesis 2:20.
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language’s noble origins and survival are expounded upon in the context of the
Tower of Babel:*®

J hans daghum bygdhe nemrot babel torn -/ oc alle man medh honum -/ vtan heber -/ han
wille ekke medh them wara - Oc fore thy hiolt han [ena] ensamen -/ thet gambla maalith
som adam war skapadher medh - Oc alle meen taladho thet ther til war herra skipte tungom
widher them som opgiordho babels torn Oc fore thy kallas thet gambla maalith nw hebreist
maal aff honum heber som ensamen higlt thet -/ thy at han war ekke widh tornith babel Aff
honum callas oc iudha hebrei - som &n tala thet sama maalith?®

[During his life, Nimrod built the Tower of Babel together with every man except Eber. He
did not want to join them and so he alone kept the ancient language with which Adam
was created. And every man spoke it until Our Lord created languages for those who were
constructing the Tower of Babel. And so, the ancient language is now called the Hebrew
language after him, Eber, who alone preserved it because he was not at the Tower of Babel.
After him Jews are also called Hebrews who still speak the same language.]

In addition to grounding Hebrew as the original language, the story of Eber
explains the etymological origin of the name of the language: Hebrew (n*ay,
‘ivrit) is named after its guardian Eber (12p, ‘ever).?° Furthermore, what is only
inferred in the story of the Tower of Babel in Genesis is clearly stated here, viz. that
God had abandoned Hebrew, creating a variety of new languages for humanity:
just as Adam fell from grace in the Garden of Eden, so too did his language fall

28 Genesis 11:1-9. On expansions of the story of the Tower of Babel in the Middle Ages, see Brian
Murdoch, The Medieval Popular Bible: Expansions of Genesis in the Middle Ages (Woodbridge:
D. S. Brewer, 2003), 127-48.

29 DKB Thott 4 49, f. 2r; SMB I 4-5.

30 The same motif of Eber as the preserver of the Hebrew language is widespread in the Middle
Ages. For example, it is also found in the West Norse Veraldar saga: “bessir varo langfed«grar i
odrvm alldri heims ok patriarche - Noi ok Sem Arfaxat ok Cainan Sal«e> ok Heber er Hebrei erv fra
komnar - i hvsi Heber hellz in sama tvnga sem adr hafdi meelt verit - Af hans nafni hetir ebresca
sv tvnga er a Gytingalandi er maelt” [These were the ancestors and patriarchs during the Second
Age of the World (i. e., the post-diluvian period): Noah and Shem, Arpachshad and Cainan, Selah
and Eber from whom the Hebrews are descended. In the house of Eber, the same language that
had previously been spoken is preserved. On account of his name the language that is spoken
among the Jewish people is called Hebrew], Jakob Benediktsson, ed., Veraldar saga (Copenha-
gen: Bianco Luno, 1944), 14. And in Stjorn: “Sua segir Josephus - at Ebrei eru kalladir af nafni
Heber - piat i hans husi at eins hellz ebresk tunga eptir tungnaskiptit - enn fyrr uar hon ecki
kaullut ebresk tunga” [So says Josephus, that the Hebrews are so called from the name Heber
because in his house the Hebrew language was preserved after the confusion of languages (i. e.,
at the Tower of Babel). Before this it was not called Hebrew], Carl Richard Unger, ed., Stjorn:
Gammelnorsk Bibelhistorie: Fra Verdens Skabelse til det Babyloniske Fangenskab (Christiania
[Oslo]: Feillberg & Landmark, 1862), 66. See Ian McDougall, “Foreigners and Foreign Languages
in Medieval Iceland,” Saga-Book 22 (1986-89): 180-233.
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at the Tower of Babel. Remarkably, the term “hebrezt mal” in the passage above
is being used also to denote the language of contemporary Jews: “Hebrews who
still speak the same language.” This is unusual as we shall see later, but it under-
scores the idea that Jews speak a “fallen” language, i. e., one that is appropriately
corrupted and false.

Rather surprisingly, the tradition of Eber, the great-grandson of Noah’s son
Shem, refusing to help with the building of the Tower of Babel and thus retaining
the original human language Hebrew appears to be Islamic in origin.* Although
Muslim scholars usually maintained that Syriac was the language of Adam, in his
Concise History of Humanity (&l Jual & paisdl, Al-muhtasir fi ‘ahbar al-basar),
Abulfeda (Aba al-Fida, 1273-1331) quoted a story by the astronomer Aba ‘Isa
al-Maghribi that is identical to that found in the OSw. Bible translation:

On the cause of the confused languages, Abii ‘Isa relates: Those of the descendants of
Noah, who grew up after the Flood, together formed a plan in common to build a citadel
in which, if by chance a new flood should erupt, they could protect themselves. Therefore,
it was decided to construct a very high structure, the highest point of which would rise up
to heaven. With this plan, the first of seventy-two towers was built and in this every single
man of rank invested whatever the work required. But God dealt with this great arrogance
by turning their language into diverse dialects among them. Only through Eber, who disap-
proved of the venture and persisted in his obedience to God, was the Hebrew language that
had been abandoned by God preserved for the future.?

The natural, original aspect of Hebrew is also demonstrated in the ODa. Sydrak
[The Book of Sydrach the Philosopher], a popular philosophical work from 1450-
1500, where the Adamic language — Hebrew before the Tower — is considered an
innate element, “in the heart.”** It is part of humanity’s “correct nature” and lies
at the very core of every woman and man:

Jtem koningen spurdhe The menniske som fadhes dgwe eller stwmmae / hwat maal forsta
the J therres hiertae Capitulum E iij Sydrak swaredhe The menniske som fgdhes stwm eller
deff / han tencker ok forstaar J sith hierte Syn fgrste foraeldres maall Adams Ok hans maal

31 Morris Jastrow Jr. et al., “Babel, Tower of,” in Jewish Encyclopedia, vol. 2, ed. Isidore Singer et
al. (New York: Funk & Wagnells, 1901-06), 397.

32 Translated from the Latin version in [Aba al-Fida], Abulfedae historia anteislamica arabice e
duobus codicibus Bibliothecae Regiae Parisiensis 101 et 615, edidit, versione latina, notis et indici-
bus, auxit, ed. Henricus Orthobius [Heinrich Leberrecht] Fleischer (Leipzig: F. C. G. Vogel, 1831),
19 (Arabic original on p. 18).

33 On Sydrak, see Alex Wittendorff, “Folkeuniversitet anno 1500: Handskriftet ‘Sydrak’ og dets
historie,” in Mark og menneske: Studier i Danmarks historie 1500-1800, ed. Claus Bjgrn and Ben-
edicte Fonnesbech-Wulff (Ebeltoft: Skipperhoved, 2000), 113-21.
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war hebrayske Thet samme maal nwmmae the menniske Aff raet natwree / lighae / hwosom®
toghe eet barn xl1 Dawe gammelt® / eller meer Ok szttze thet j een stedh / ther som thet
engen man sowa eller hgrde talee Ok gaffwe thet samme barn syn nyttgrft® Tha skulde thet
barn tale syn forste fadhers® maal Adams Nar then tiidh komme Ath thet skulde talae®*
Notes:  a. hwosom] [m] hwosom MS. b. xl Dawe gammelt] xI [----] gammelt Dawe in
MS with the correct order shown by superscript a, b, c. c. nyttgrft] nyttrefft
MS. d.fadhers] fadhes MS.
[In addition, the king asked, “Those people who are born deaf and mute, what language do
they understand in their heart?” Chapter E3.
Sydrach answered, “The person who is born mute or deaf thinks and understands in his
heart the language of his first parent, Adam, and his language was Hebrew. These people
learn this very language through correct nature. Similarly, whoever were to take a child forty
days old or more and put it in some place where it never saw a man or heard (him) speak,
and were he to give that same child his basic needs, then, when the time came for the child
to speak, that child would speak the language of its first father, Adam.]*®

The importance of Hebrew words

There are some occurrences of Hebrew words in medieval Danish and Swedish
texts, particularly (and unsurprisingly) in religious works, but they are essentially
direct, thatis untranslated, loans from Latin, which in turn had taken the word from
Hebrew, often via Greek.>® Words of Hebrew origin thus appear largely in formulaic
expressions adopted from Latin liturgical use. We can find a few instances where
the author notes that the words are Hebrew, rather than Latin. Words encountered
in East Norse texts are all biblical and include (here, in their ODa. forms):

— the names of God (Adonai; Immanuel; Messias; Zebaot)

— personal names (e. g., Sjadrak; Misak; Abed-nego)

34 NKS 236 49, f. 85rb—va; Sydr 129.

35 Umberto Eco quotes from the Chronica of Salimbene de Adam da Parma (1221-88) that
describes such an experiment: “[Frederick II, 1194-1250] wanted to discover which language
and idiom children would use, on reaching adolescence, if they had never had the opportunity
to speak to anyone. So he gave orders to the wet nurses and to the feeders to give the infants
milk, prohibiting their talking to them. He wanted to find out whether the children would speak
Hebrew, which was the first language, or else Greek or Latin or Arabic, or indeed if they did not
always speak the language of their natural parents. But the experiment came to nothing, because
all the babies or infants died.” (Umberto Eco, The Search for the Perfect Language, trans. James
Fentress, The Making of Europe [Oxford: Blackwell, 1995], xii.)

36 On Hebrew words reaching vernacular European languages via Greek and Latin, see Eduard
Yechezkiel Kutscher, A History of the Hebrew Language, ed. Raphael Kutscher (Jerusalem: The
Magnes Press, 1982), 112-14. On direct loans into medieval Latin, see Kutscher, A History of the
Hebrew Language, 173-75.
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- placenames (e. g., Geba Benjamin; Haabarim; Sodoma)
— interjections (amen; halleluja; hosianna)

- biblical creatures and objects (kerub; seraf; manna)

— Jewish observances (sabbat)

These words can sometimes stand out in a text, and indeed the use of for-
eign-sounding words in the liturgy was thought to add a sense of mystery and
awe during Mass. As Christiern Pedersen explains in his book I denne bog leriss at
Hore messe [On Hearing Mass] from 1514:

Man maa merke det hellige sacramentiss verdighed oc mectighed i fem honde maade - [...]
I den femte maade At Messen bliffuer hedred oc eered met mange twngemaal; fgrst meth
Hebraiske som er amen Alleluya Sabaoth Osanna - Siden met Grekeske som er Kyrieleyson
cristeleyson Saa meth latine som er Dominus vobiscum - pax tecum (Ite missa est)*

[We must mark the dignity and enormity of the holy sacrament in five ways (...) The fifth
way by praising and honouring the Mass with many languages. Firstly with Hebrew, which
is “amen,” “hallelujah,” “sabaoth,” “hosanna.” Then with Greek, which is “Kyrie, eleison,”
(and) “Christe, eleison.” And then with Latin, which is “Dominus vobiscum,” “pax tecum”
(“Ite missa est”).]*®

Untranslated, and therefore their original meaning and etymology presumably
not understood by the vast majority of the audience, Hebrew words, in particular,
were felt to prevent the liturgy from being profaned or made banal; they were ele-
ments unaffected by time and seen as being linguistic monuments from the age
before Babel.* For example, the Swedish translation of Speculum Virginum [The
Virgins’ Mirror] in SKB A 8 (1473-86)“° by the Vadstena monk Mathias Laurentii

(d. 1486) contains a discussion of the word “amen”:*!

37 ChrPed Messe, f. 56r; ChrPed Skr II 468.

38 The meanings of these words: “amen” <jng, amen [Heb.: so be it]; “hallelujah” < m;a’v?a, hale-
luyah [Heb.: praise to God]; “sabaoth” < nikay, zeva'ot [Heb.: the hosts of heaven]; “hosanna”<
RIWWin, hoSa‘na’ [Heb.: save]; “Kyrie, eleison” < Kipte, EAénaov, kyrie, elééson [Gk.: Lord, have
mercy]; “Christe, eleison”< Xptoté, éAénoov, Christé, elééson [Gk.: Christ, have mercy]; “Dominus
vobiscum” [Lat.: the Lord be with you]; “pax tecum” [Lat.: peace be with you]; “Ite missa est [Lat.:
Go, it is the dismissal, i. e., mass is over].

39 See Marie-Luce Demonet-Launay, “La désacralisation de I’hébreu au XVI¢siécle,” in L’Hébreu
au temps de la Renaissance, ed. Ilana Zinguer, Jewish Studies, vol. 4 (Leiden: Brill, 1992), 159.
40 Ingela Hedstrom dates the manuscript possibly later: Medeltidens svenska bonbdcker: Kvinn-
ligt skriftbruk i Vadstena kloster, Acta humaniora, vol. 405 (Oslo: Universitetet i Oslo - Det human-
istiske fakultet, 2009), 110-11.

41 In Denmark, the word is even found six times in four different runic inscriptions on stones
and amulets (Samnordisk runtextdatabas, http://www.nordiska.uu.se/forskn/samnord.htm [last
accessed 5 April 2022]). It later appears in both religious and secular works where it often forms
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Amen er hwatzske gredzska ellir latina / wthan thz aer hebreisth maal / ok thz wttrykkis
wara swa mykit som santh ellir sannelika / ellir thz skal wardha / &llir troligha / ok &r thz
for thy ey i annath twngo maal waenth / at thz ey skuli aff thy at thz ware saa allom kwn-
nogth / forsmas allir wanwordas / ok hebredzska twngan latinis okwnnok / skulde idhka ok
bruka thera hogha / som stwdera wilia ok laesa hebredzska scrifftena

[“Amen” is neither Greek nor Latin, but it is Hebrew, and it means as much as “true” or
“truly,” or “so be it,” or “certainly.” And this is the reason it is not translated into another
language, so that it will not be known to all, to be looked down upon and despised; and the
Hebrew language, unknown to Latinists, shall exercise and train the minds of those who
want to study and read the Hebrew scriptures.]*

Some other explanations of Hebrew words are included to underline the negative
behaviour of the speakers of the language. For example, in the following excerpt,
taken from a Danish sermon in DKB GKS 1390 42, the meaning of hosianna is
given as ‘I ask you to heal me,’** which provides the scribe with an opportunity to
expound on the alleged wickedness of the mocking Jews at the Crucifixion:

I dagh ropadhae the osanna som thyder jak bedher thech helee mech / ok tha han war kors-
faesther tha sagde the® til hannem meth vbrygdilse / gor thech sizlffwer hel / thy at thu
giordhe andree helle / &n thech sizlffwer kan thu @y helle Ok om thu st gutz sgn / ok
israels konning tha farae nedher aff korset ok wj wiliee tro hannem**

Notes:  a. the] \the/ MS.

[Today they (i. e., the Jews) shouted “Hosannah!” which means “I ask you to heal me.” And
when he was crucified, they said to him scornfully “Heal yourself, as you healed others! But
you are unable to heal yourself! And if you are the Son of God and the king of Israel, then
descend from the cross and we will believe him.”]

Explanations of the etymologies of Hebrew placenames can sometimes be found
and they follow the interpretations found in Jerome’s Liber interpretationis hebra-
icorum nominum. For example, the placename Bethphage* has been interpreted
in accordance with Jerome:

part of the liturgical formula ‘and let us say’ (cf. ;a8 19983, ve’imru amen [and let us say, amen]
used in Jewish liturgy). See, for example: De Femten Tegn for Dommedag (The Fifteen Signs before
the Day of Judgement): “oc saa sige wij alle Amen” [and then we all say “amen”], FemtenTegn,
f. 5v; Dvaergekongen Laurin (The Dwarf-King Lavrin): “ther til seye wi allee amen” [and to this we
say “amen”], SKB K 47, f. 169r; Flores og Blanseflor (Flores and Blancheflor): “ther til seye wi allae
jaa amen” [and to this we say “yes, amen.”], SKB K 47, f. 225v.

42 SKB A 8, pp. 314-315; SpeVir 577.

43 The interpretation is possibly based on how the phrase is translated in the Old Testament part
of the Vulgate: for example, "3p"win [hoSi‘eni, save me; Psalm 119:94 JPS] as Vulg.: salvum me fac
[save me] and LXX: 0@06v ue [s6sén me, save me]) in Psalm 118:94.

44 DKB GKS 1390 4°, f. 135v; SMP VIII 169.

45 The village is mentioned in Matthew 21:1; Mark 11:1; Luke 19:29.
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betphage jd est domus bucce / hwilkin vthydhis vidher fultz kinbens hws / ok teknar vidher-
gangho fore syndhena [...] iherusalem / som tydher frydhsins stadher / ok teknar hymerikis
ryke*®

[Bethphage, that is domus bucce, which is translated as ‘house of the colt’s jawbone’*” and
symbolizes confession of sins (...) Jerusalem, which means ‘city of peace’ and symbolizes
the kingdom of heaven.]

247

On Bethphage, Jerome has: “domus oris vallium vel domus bucce. Syrum est, non
Hebraeum. Quidam putant domum maxillarum vocari” [the house of the mouth
of the valleys or the house of the jaw (of the valleys). It is Syriac (Aramaic), not
Hebrew. Still others believe it to be called the house of the jaw].*® About the pla-
cename Jerusalem, he writes: “visio pacis” [the vision of peace].*®

The motives of some Old Testament characters are explained by interpreting
their names:

Annantidh sr meerkiande at then som sadde onda seedhena @r dieeflin hulkin tha saar
meest sina onda seedh naar syndoghir man sofuir j sinom synda lusta Hulkit som teknat eer j
scripthinne theer som sigx ij regum iiij° ath ysbosaeth som teknar skeemdeliken man sofuir j
sinne seeng j hetom lusta om midhian dagh [...] Tha ingingo twe rgfuara bannoa® som tydhir
kom teekkir som teknar veerlz goz hugnadhir hulkit mange swa taekkelica taka at the glgma
gudhi Annar rgfuarin heth recab han tydhir blgthir® faghir ok teknar blgtan ketz lustha®®
Notes:  SermSacreads (a) as “bann[o]a” and (b) as “[blgthir]” but the suppressions are not
unambiguous.

[Second, it is noteworthy that the one who sowed bad seeds is the devil who sows most of
his bad seeds when sinful men are asleep in their sinful desires. Which is shown in Scripture
where it says in 4 Kings (i.e., 2 Kings),”* that Ishbosheth, which means ‘shameful man,’
is asleep in his bed in hot desire at midday (...) Then two thieves entered: Ba‘anah which
means ‘come! delight!” and signifies pleasure in worldly goods, in which many take such
pleasure that they forget God. The second thief was called Rechab. His name means ‘soft,
handsome’ and signifies lusting after soft flesh.]

46 LSBT 181, p. 4; SvJPost 147; SMP V 5-6.

47 My translation rests on “fultz” being a genitive form of the noun fyl [colt, foal]; Bethphage
was, after all, the place where Jesus sent his disciples to find a colt for him to ride upon (Luke
19:30). However, it is possible that it is the genitive form of the adjective fulder [complete, entire]:
‘house of the entire jawbone.’

48 Patrologia Latina, vol. 23, 839-40 (§ 89). The placename Bethphage (from Aram. 35 n»a, beyt
fagey) actually means ‘house of the unripe figs.’

49 Patrologia Latina, vol. 23, 829-30 (§ 73). There are several suggested etymologies for Jerusalem
(from Heb. 05w, yerusalayim) including ‘city of peace’ (<ow W, ‘ir Salom).

50 DAS AM 787 4°, f. 26ra; SermSac 147; SMP 1 74.

51 In the Catholic (and Orthodox) tradition, the two books of Samuel and the two books of Kings
are often referred to as Books 1-4 Kings. This derives from usage in the Septuagint where they
comprise a single four-part book called Baoi\el@v [Vasileidn, Of Reigns].
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While the name Ishbosheth (nwa-w') [man of shame]) has been correctly under-
stood, the other two etymologies — although fitting for the preacher’s purposes —
are, in fact, incorrect. Ba‘anah is most probably from 71p2a [son of/in affliction] or
my-ia [son of ‘Anah], and not 7371 X312 [come delight]; Rechab derives from 239
[rider; chariot], and not 77 [soft]. However, it is not difficult to see why a connec-
tion between these names and the Hebrew words has been made. These etymolo-
gies are unlikely to be the creation of the Swedish sermon writer; rather they are
taken from his sources, although I have been unable to identify them.

Familiarity with rabbinic literature?

The Odense priest Michael Nielsen (or possibly Clausen, c. 1450—c. 1510) is the
author of three religious poems, which despite their Lat. titles are composed in
ODa: De creatione rerum [On the Creation of Things] from 1514, De vita hominis [On
the Life of Man] from 1514, and Expositio pulcherrima super rosario beate Marie
virginis [A Most Beautiful Exposition on the Rosary of the Blessed Virgin Mary) from
6 February 1515. All these works were published posthumously by the printer
Poul Reff.>? In a short afterword in Expositio pulcherrima super rosario beate
Marie virginis, Reeff describes Michael as a “gammel dandha mandh som heed
her Michael : och war sogneprest vti Othensee til sancti Albani kircka” [an old
honourable man who was called Reverend Michael and was the parish priest in
Odense at St Alban’s Church]. Little else is known about this man, who is one of
just two known medieval poets in Denmark who composed original works in the
vernacular. What is of particular interest to us here are three references to rabbin-
ical commentaries concerning Genesis in De creatione rerum:>>

52 The poems have been edited and republished in HrMich.

53 On the sources to Michael’s work, see Helge Toldberg, “Lidt om Hr. Michaels og Per Reeff
Lilles kilder,” Danske Studier 56 (1961): 18-26. The three references to rabbinical commentaries
are mentioned, but not identified, in Tue Gad, “Jgder,” in Kulturhistorisk Leksikon for Nordisk
Middelalder, vol. 8, ed. Alan Karker et al. (Copenhagen: Rosenkilde og Bagger, 1963), col. 76, and
Martin Schwarz Lausten, Kirke og Synagoge: Holdninger i den danske kirke til jodedom og joder i
middelalderen, reformationstiden og den lutherske ortodoksi (ca. 1000-ca. 1700) (Copenhagen:
Akademisk Forlag, 1992), 107. See also Adams, Lessons in Contempt, 80—84. Michael introduces
his poem with a short summary: “Haer begyndher en lidhen bogh. Hwilcken ther tractherer och
vnderwijs met stor lgst hwarledz gud fadher aff fgrsthee begyndelsa haffuer al ting sckapt. Och
huarledz dieffuelen han beswegh worae fgrsthae foreldernsee Adam och Euam. Met en subtilig
forklaring: hwarledz forbeneffndhae Adam och Eua the bleffuse vtdreffnee aff paradis strax effther
syndhen. Och hwad plagher them sidhen offuergick for syndzens sckyld” [Here begins a little
book that with great delight deals with and teaches how God the Father created everything from



4 The Language of the Jews: Knowledge about Hebrew in Medieval Scandinavia =—— 109

Ueellgst och gleedhe haffdhe gud them giord

swo klaer war paradises iord Rabbi zacha.

som nogher cristal kan weerae in glo gen .ij.

The vrther ther stodhee haffdhee krafftig Iwcht

aldrig saa nogher swo lgsteelig frwcht

som treeen the mwnae beerae®

[God had created pleasure and happiness for them (Adam and Eve) | The soil of Paradise was
as clear | as crystal can be. | (Rabbi Zachariah’s gloss of Genesis 2) | The plants which were
there had a strong scent | Never did anyone see such pleasant fruit | as the trees could bear.]

Thi adam teencktha grandgiffuzlig paa

huad @ndhee thet bid thet sculdhee faa

stor reetzle bar han ther fore

Dieffuelen sagdhae : adam aesthw raed Rab. isaac. gefi

allee ting sere wnder thinee fgdher traed iij in glo.

som the tilforen worae®

[For Adam thought about exactly | what consequence that bite would have, | So he was very
afraid. (Rabbi Isaac’s gloss of Genesis 3) | The devil said, “Adam, are you afraid? | All things
are still trodden under your feet | as they were before.”]

for gang som adam och eua the gaa

gud ladhee thet forze theres synder staa ||

begynthee tha baadhee at raabae

Allee diwr som sckapthae waarae Rab moy.

mellom adam och gud the witnae baarae geii iij.

aff paradijs strax the lgbae*®

[What a path Adam and Eve go! | May God let it be the punishment for their sins. | Both
began then to shout | All the animals that had been created | They bore witness between
Adam and God (Rabbi Moses Genesis 3) | They immediately ran out of Paradise.

These glosses do not appear in the most important classical or medieval rabbini-
cal commentaries, and it has thus not been possible for me to identify them using
Jewish material.>” This is most probably because they derive from some Christian
source, such as Peter Comestor’s Historia scholastica, the biblical commentaries

the very beginning and how the devil betrayed our first parents, Adam and Eve, with a refined
explanation of how the aforementioned Adam and Eve were expelled from paradise immediately
after the sin and of what torments befell them on account of the sin], De creatione rerum (Copen-
hagen: Poul Reeff, 1514), f. alr; HrMich 125.

54 De creatione rerum, f. a5v, 1.10; HrMich 133.

55 De creatione rerum, f. b2v, 1. 12. HrMich 136.

56 De creatione rerum, f. c3r, 1. 24; HrMich 150.

57 There is certainly no “rabbi Moses” known before the tenth century, which would date the
third gloss, if indeed it is a genuine Jewish source, as medieval.
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of Nicholas of Lyra, the Speculum humanae salvationis, or the apocryphal Vita
Adae et Evae - although I have not been able to locate them.*® The three refer-
ences to rabbinical commentaries are close to one another in the poem, and this
could be because Michael had at hand a commentary about precisely this section
of Genesis. It is also possible that they are the inventions of Michael, Poul Reeff,
or, indeed, someone else. They might be attempts to mimic these great biblical
commentaries and imbue the work with even greater scholarly authority: such ref-
erences or artistic embellishments might have considered as desirable elements
that added a sense of greater truth, authority or wisdom, or an international fla-
vour.”®

Whatever their origin, these marginal references to rabbinical literature are
unique in a medieval Danish text, and they show us that, in learned circles at
least, it was possible to make non-polemical references to rabbinical literature
(real or otherwise). Cultural and religious channels from Europe did not just bring
anti-Jewish sentiment, but possibly also an awareness of (and a respect for?)
Jewish exegetical works, albeit rather on a rather superficial level.*°

58 The first example may be from or inspired by chapter 22 of Historia scholastica (Genesis); it
also has a parallel in Apocalypse (Revelation) 21:11 where the light of Jerusalem is described as
“like unto a stone most precious, even like a jasper stone, clear as crystal.” Elsewhere in Europe,
the use of Hebrew sources in popular expansions of the Bible was not uncommon. See Brian
Murdoch, The Medieval Popular Bible: Expansions of Genesis in the Middle Ages (Cambridge: D. S.
Brewer, 2003). On the Hebrew traditions in Historia scholastica, see Esra Shereshevsky, “Hebrew
Traditions in Peter Comestor’s ‘Historia Scholastica’: I. Genesis,” The Jewish Quarterly Review 59,
no. 4 (1969): 268-89.

59 There are other similar examples of authors attributing certain knowledge to Jews in order
to make their work more prestigious and reliable; for example, the fourteenth-century Epistle
of Rabbi Samuel of Morocco, supposedly translated from Arabic, but in fact composed, by the
Spanish Dominican friar Alfonso Buenhombre. See Ora Limor, “The Epistle of Rabbi Samuel of
Morocco: A Best-Seller in the World of Polemics,” in Contra Iudaeos: Ancient and Medieval Polem-
ics between Christians and Jews, ed. Ora Limor and Guy Stroumsa, Texts and Studies in Medieval
and Early Modern Judaism, vol. 10 (Tiibingen: J. C. B. Mohr [Paul Siebeck], 1996), 177-94; cf. also
Edward Kessler, An Introduction to Jewish—Christian Relations (Cambridge: Cambridge University
Press, 2010), 82. However, the use of a fictional reference in this way is highly unusual.

60 In Old Danish, the term “rabbi” is only found here and in the story of Judas kissing Jesus
(Matthew 26:49). For example, Judas greets Jesus with “ave rabbi” in two accounts of the Passion
(SKB A 31, f. 29rb and DAS AM 72 82, f. 50r) and in Pseudo-Bonaventure’s Meditationes vitae
Christi (SKB A 31, f. 73vb). In OSw. the term also appears twice as an epithet for Moses — “raby
moyses” — in the Pentateuch Paraphrase (SMB 1 474 and 485).
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The Hebrew alphabet: alefbet

It is highly unlikely that scribes had access to Hebrew books in medieval Scandi-
navia. However, one of the most important tools for education and Latin literacy
during the Middle Ages was the Psalter,®! and it is here that the Hebrew alphabet
would have been introduced to Danish and Swedish clerics who read and studied
the book: several of the Psalms are structured around Hebrew acrostics where the
first letter of each verse begins with the successive letters of the Hebrew alphabet
or alefbet: for example, Psalms 37 JPS, KJV (36 Vulg., DRB), 111 JPS, KJV (110 Vulg.,
DRB), 112 JPS, KJV (111 Vulg., DRB), 119 JPS, K]V (118 Vulg., DRB), and 145 JPS, K]V
(144 Vulg., DRB). When Jerome produced the Vulgate, he was confronted by this
essentially untranslatable feature of the Hebrew Bible and chose to follow the
Septuagint by including the names of the Hebrew letters as headings for each
verse. In this way, the names of the Hebrew letters®? (if not their appearance)
would have become familiar to readers of the Psalter. In his Liber Interpretationis
Hebraicorum Nominum, Jerome expounded on the many meanings of the letters’
names,® and thus, the names and meanings of the Hebrew letters would have
been available to learned communities of readers. The actual appearance of the
letters, however, would have remained something of a mystery.

Any knowledge of the Hebrew alphabet demonstrated in the East Norse texts
is only found in translated works and tends to centre upon the number of letters in
the alefbet. The details of Greek and Hebrew, the two principal biblical languages
that were not studied by the Nordic clergy in the Middle Ages, are sometimes con-
fused. For example, the OSw. Speculum Virginum has the following comments on
the Latin, Greek, and Hebrew alphabets:

Peregrinus Hwat sigher gudz son j iohannis apocalipsi / jak &r sigher han alfa ok o Farsta
ok sidhzsta / opbgrianen ok a&endhin thaenne bokstaffwin a ser badhe naer grezska / latina /
ok hebreska / fgrste jab c d / ok o r ythersta neer the ebrezkska®

[Stranger: What is the Son of God saying in John’s Apocalypse? “I am,” he says, “alpha and
o(mega), the first and the last, the beginning and the end.” (Apocalypse [Revelation] 22:13)

61 Damian Fleming, “Christian Hebrew in England with and without Jewish Books,” Early Mid-
dle English 1, no. 1 (2019): 74.

62 Hebrew letters have acrophonic names, e.g., & alef [0x], 2 beit [house], 3 gimel [camel], and
T dalet [door].

63 Hieronymus [Jerome], Hebraicae quaestiones in libro Geneseos; Liber interpretationes Hebra-
icorum nominum; Commentarioli in Psalmos; Commentarius in Ecclesiasten, ed. P. de Lagarde,
G. Morin, and M. Adriaen, Corpus Christianorum Series Latina, vol. 72 (Turnhout: Brepols, 1959),
57-161; Patrologia Latina, vol. 23, cols 815-904.

64 SKB A 8, p. 283; SpeVir 514.
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This letter a is both in Greek, Latin, and Hebrew the first in the alphabet, and ¢ is the very
last in Hebrew.]

Quid ait in apocalipsi Iohannis filius dei? “Ego sum,” inquit, “alfa et omega, primus et novissi-
mus, principium et finis.” A apud Graecos, Latinos et Hebraeos principium est elementorum,
w vero finalis elementorum apud Hebraeos.”

The last letter of the Hebrew alphabet is n (tav, ‘t’); it is surely the Greek alphabet
the author is thinking of, where w (6mega, ‘©’) is the final letter. The same mistake
is found in all extant Latin versions of the same passage and was simply followed
and translated in OSw. by Mathias Laurentii who presumably was none the wiser.

In Den Gammeldanske Bibeloversaettelse (ff. 210ra-211va) we find an ODa.
verbum de verbo translation of Jerome’s preface to his Latin translation of the First
Book of Kings (1 Samuel), the so-called Prologus Galeatus [Helmeted Preface].®®
Jerome prefixed a short notice to the beginning of each book of the Bible that
described its character. Hieronymian prefaces were rarely absent from Vulgate
manuscripts in the Middle Ages. The Helmeted Preface is the earliest and most
celebrated of these prefaces and has a more general aim than the others. In addi-
tion to defending Jerome against his opponents, The Helmeted Preface offers a
schedule of the books of the Old Testament, that they might be distinguished
from the apocrypha, and explains his method of translation from Hebrew. It con-
tains several paragraphs in which he explains some of the history of the Hebrew,
Aramaic, and Samaritan alphabets as well as the more mystical aspects of the
Hebrew alphabet, such as the number of letters (twenty-two) and its relation to
the number of books of the Old Testament (twenty-two).®” Furthermore, Jerome
assures the reader that, as any trustworthy Jew can confirm, his translation is
closer to the Hebrew than the Greek Septuagint is. The main contribution of
Jerome’s preface to “vernacular knowledge” about the Hebrew alphabet is his
placing it within an historical context and in relation to Aramaic and Samaritan
writing systems:

Syrorwm ellaer syrenes theth folkins twnghe / Ok caldeis winnebaer to ok tywae boghstawe
weere hoos hebreos theth eer hebraiske Hwilken som twnghe aer hebreens naestee af stoor
deel / Fforthy the hafwe to ok tywae elemente theth &r bogstawe meth thaen same lydilse /
Wthen i ath skilielighe teghne &llaer bogstawe / Ok samaritani skrifwe pentatevcum® theth

65 [Peregrinus (Conradus Hirsaugiensis?)], Speculum Virginum: Jungfrauspiegel, ed. and trans.
Jutta Seyfarth, Fontes Christiani, vol. 31, nos. 1-4 (Freiburg: Herder, 2001), 910.

66 The ODa. text is provided in full together with the original Latin in Text 31: The Helmeted
Preface.

67 Jerome also points out the the total number of books can be calculated differently to give
twenty-four and relates this to the twenty-four elders in the Book of Revelation (4:4).
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&r moyses feem bggher meth sa manige boghstawe ath eniste meth figuris ok hgwe boghst-
awe atskilisene / Theth eer wist esdram® skrifwere ok lowaens kennefaedheer eefteer jheru-
salem taghin ok templens genbyggilse wndhar zorobabel pa fwnneth andre bogh stawe
hwilke som the nytte nw maedhen the same samaritanes ok hebraischis teghne ok boghst-
awe ware wth til thaen tidh®®

Notes:  a. pentatevcum]| pentate[u]vcum MS. b. esdram] esdram [ok] MS.

[The language of the Syrori or Syrians, i. e., the vernacular, and of the Chaldaei, bears witness
to twenty-two letters among the Hebraei, i. e., Hebrews, which is for the most part similar to
the Hebrew; because they have twenty-two elements, i. e., letters, with the same sound, but
in different characters or letters. The Samaritani write the Pentateuch, i. e., the Five Books of
Moses, in the same number of letters, only they differ in shapes and high letters. It is certain
Ezra, the scribes, and doctors of the Law, after the capture of Jerusalem and the rebuilding of
the Temple under Zerubbabel, invented other letters, which they now use, while these same
Samaritan and Hebrew symbols and letters were up to that time the same.]

Regarding the purpose and intended readership of Den Gammeldanske Bibelov-
ersattelse, current research provides no answer.®® Although vernacular transla-
tions of parts of the Bible in the form of sermon themata or pericopes were com-
monly read or mediated to a broad group of listeners, both lay and clerical, it
remains an open question whether Den Gammeldanske Bibeloverseettelse with
its unique translations of Jerome’s prefaces was ever intended for anything more
than a small group of learned readers. It remains an enigmatic text that holds its
secrets well. For this reason, it is not possible to know who had access to the ODa.
translation of The Helmeted Preface and its description of Hebrew and its history.

Comparing the sacred languages

In vernacular manuscripts, we occasionally come across attempts at comparing
words or names in the three sacred languages — Latin, Greek, and Hebrew - that
go beyond simple descriptions of the alphabets. For example, in Christiern Ped-
ersen’s Alle Epistler oc Euangelia (1515):

Da komme de hellige tre konger til Iherusalem de kaldiss paa hebraiske Appelleius Amerius
oc damascus paa Grekiske kaldis de Galgalat magalat oc Saracin - Paa latine oc Danske
kaldiss de Jaspar Melchior oc Baltasar™

68 DKB Thott 8 22, f. 210rb; GldBib 11-2.

69 Bodil Ejrnaes, Gammeldansk Bibel: Studier i en dansk bibeloversattelse fra middelalderen
(Copenhagen: Eksistensen, 2019), 130-31.

70 AlleEpocEu, f. 56v [1]; ChrPed Skr1158.
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[Then the three kings arrived in Jerusalem. In Hebrew, they are called Appelius, Amarius,
and Damascus. In Greek, they are called Galgalat, Magalat, and Sarachin. In Latin and
Danish, they are called Jaspar, Melchior, and Balthazar.)

Der pilatus hgrde disse ord Da ledde han ihesum aff raadhuset oc sette sig for en domstoll
som bygder vor aff sten oc kallediss paa gredske lycostratos oc paa hebraiske gabatha™
[When Pilate heard these words, he led Jesus from the city hall and sat before a court that
was built of stone and in Greek is called lithdstrotos and in Hebrew gabatha.)

Of course, this does not show that Pedersen had any knowledge of Hebrew. The
names of the magi were found in Christian legends and the “three kings” were by
this time well established in tradition and regarded as saints, whose relics were
enshrined in Cologne.” The word gabatha — actually Aramaic 8n23 [elevation]
rather than Hebrew — appears in John 19:13 to refer to the site of the trial of Jesus.”

The language of the friends of Christ

There are a couple of examples in the fourteenth-century OSw. collection of
legends known as Fornsvenska legendariet that explicitly mention Hebrew in
connection with Christian missionary activity. When St Thomas the Apostle is
in India, he is ordered by a pagan king to worship an idol, but Thomas is having
none of it:

Tomas fiol -a- knae ok saghpe sua -a- hebrezko male / iak heprar ok po eigh bilaetet / q iak
hepra ok eigh gullet / iak hepra sannan gup ok eigh dieewlen / iak hepra min heaerra [min
heerra] ihesum christum ok -i- hans namn biupar iak pik lepe diawl -i- bileeteno bo - at pu
bryt ok mal -i- migl paetta bilette™

[Thomas fell to his knees and said thus in the Hebrew language: “However, I also do not
honour the image. Nor do I honour the gold. I honour the true God, and not the devil. I
honour my Lord Jesus Christ, and, in his name, I command you, evil devil [who] resides in
the image, to smash and grind this image to powder!”]

The speaking “in the Hebrew language” is found in the Latin original (Hebraice).
That Thomas spoke to the demon resident in the idol using Hebrew, rather than
any other tongue, underlines the miraculous power associated with the language.

71 AlleEpocEu, f. 117r [cxi]; ChrPed Skr1345.

72 See, for example, the miracle about the two widows and the three kings in Cologne found in
UUB C 528, f. 170r-v; FsvLeg 11 915-17; FsvLeg PAW III 658-63.

73 Gk. AB6oTpwrog, lithéstrotos [mosaic pavement], also appears in the text here.

74 SKB A 34, f. 36va; FsvLeg 1 189; FsvLeg PAW II 258-59.
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In the same work, St Bartholomew the Apostle is described by the early-sixth-cen-
tury writer Theodorus Lector in Constantinople as having translated the Gospel
According to St Matthew from Hebrew for the King of India:

Sanctus peodorus sighar ok skriuar af sancto bartholomeo / at han praedicape farst -i- indye
lande /- ok vende be leest sanctus matheus skrivar af hebrezko / tel indye lans kunungh - ok
sighar - at han do sipan cors faestar : som sanctus petrus -i- mesta stap armenie rikes / som
heter albana / ok var baet hgght - iartigne ok dyrt martirium / at liua sua leenge sipan han
var flaghin / ok hittes paet skrivat at han do eigh -a- corseno fgr &en han varp halshugen™
[St Theodorus says and writes about St Bartholomew that he first preached in India and
translated the Gospel written by St Matthew from Hebrew for the king of India and says
that he died after being crucified like St Peter, in the largest city in Armenia which is called
Albanopolis. And it was a great miracle and precious martyrdom to live so long that he was
flayed, and it is found written that he did not die on the cross until he was beheaded.]

The claim here that Matthew wrote his Gospel in Hebrew and Bartholomew trans-
lated it to an Indian language is not found in the Latin original. However, the idea
that the Gospel was written by Matthew in Hebrew (rather than a later anonymous
Greek-speaking Jewish Christian) would have made perfect sense to the Swedish
scribe.”®

The language of the enemies of Christ

In addition to Hebrew, the Jews also speak Latin in East Norse works. Whereas the
speech of Jesus and Pilate, for example, is rendered in ODa. or OSw., the native
language of the reader or audience, the Jews who call for Christ to be executed,
often yell out in Latin: “Crucifige!” The examples here are taken from devotional
works in ODa. (Opbyggelige Skrifter, SKB A 29, c. 1500) and OSw. (War Herra Pino
bok, SKB A 3, 1502):

75 SKB A 34, f. 41vb; FsvLeg 1 209-10; FsvLeg PAW II 287. According to early Christian tradition,
St Peter was crucified upside-down with his head downwards.

76 Unknown to the writer of Fornsvenska legendariet, a bishop names Papias (c. 125) said,
according to Eusebius, that Matthew did, indeed, record the sayings of Jesus in Hebrew. However,
nowhere in the Gospel According to Matthew is authorship by Matthew claimed nor does the text
read like a translation from Hebrew. See Amy-Jill Levine and Marc Zvi Brettler, eds, The Jewish
Annotated New Testament: New Revised Standard Version Bible Translation (Oxford: Oxford Uni-
versity Press, 2011), 1.
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Oc ther gpte the fwle jadher gfwer hannom meth there falske twnge Crucifige Crucifige eum””
[And then the vile Jews shouted over him with their false tongues, “Crucifige, crucifige
eum!”]78

skadha han nw fgr gudz skuld / hwru han staar oc slar nidher znletet for swa myklom
mogha ropandhe oc skriandhe crucifige crucifige / thet &r® hank op han gabbande han oc
haedande / som the waren alle wisare aen han’®

Notes:  a. aer] &r [heen] MS.

[Observe him now for the sake of God, how he stands and turns down his face before such a
great crowd shouting and screaming, “Crucifige, crucifige!” — that is “Hang him up!” — while
mocking and blaspheming as if they were all wiser than him.]

It is noteworthy that this one critical phrase - crucifige eum — that was to change
everything about the relationship between Jews and Christians was sometimes
given in a higher register, viz. that of the Church itself. It is textual code-switching
precipitated by extra-textual concerns: Jews in Judea did not speak Latin, but the
New Testament does. Quoting directly from the New Testament and providing this
phrase in Latin made it all the more powerful and the words shouted by the crowd
were transformed into dogma. It should be said, however, that the speech of Jews
in this part of the Passion and elsewhere is more usually given in the vernacular
and the word used for ‘crucify’ is korsfaeste/korsfaesta:

thet grymma dgdzens® skrii oc roop®™ almoghen ropadhe / oc saghdhe korsfaest korsfaest
hanom®® (OSw.)

Note: a. dgdzens] dg[z>d]zens MS. b. roop] [s>r]oop MS.

[The common people yelled that cruel scream and shout of death and said, “Crucify, crucify
him!”]

pylatus leede han fram fore judhana ij rédhom kleedhom ok sagdhe sein idher konungher
vthan judhane ropadho ath han skuldhe kors festas ok ey wara thera konungher®* (OSw.)
[Pilate led him forth before the Jews in scarlet robes and said, “See your king!” But the Jews
shouted that he should be crucified and was not their king.]

77 SKB A 29, f. 218v; OpbygSkr f. 218v.

78 “Crucifige, crucifige eum!” means ‘Crucify, crucify him!” Cf. John 19:6. Note that “meth there
falske twnge” could also be translated ‘with their false language.’

79 SKB A 3, f. 48va; WHPinobok 96.

80 UUB C 22, f. 13v; SkrUppM 282.

81 SKB A 54, f. 52v; DagSjT 217.
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Conclusion

Of the various words to refer to Hebrew (hebraisk/hebrezka; juthemal/iupa mal,
juthisk), it is only occasionally possible to show that the term juthemal/iupa mal
has been used to link the language directly to Jews (juther/iupar) as the enemies
of Christ. Generally, the East Norse terms used to refer to Hebrew appear to have
been interchangeable: there is no evidence that they are anything but synonyms.
Ideas about the language and its origins are the stuff of West European Christian
legend and in this way, Denmark and Sweden are anything but unusual: Hebrew
is the original language, given by God, spoken by Adam, and salvaged by Eber at
Babel. It was the tongue of the Hebrews, Israelites, and Jews, and as such it was
the sacred language of the Old Testament and the vile speech of the crowds baying
for Christ’s blood, although the phrase “Crucify him!” with its full doctrinal force
can be found in Latin (Crucige eum!). Furthermore, contemporary Jews are known
still to speak this language; however, just as those people have been abandoned
and left in the past, so too has their language no more to offer Christians beyond
providing the liturgy with occasional flashes of mystery and links to the biblical
world through the use of Hebrew terms. There is no evidence in the vernacular
material of anything but a superficial awareness of Hebrew, and although the
alefbet draws some attention, there is no evidence of any understanding of the
structure or lexicon of Hebrew. The ODa. translation of Jerome’s Helmeted Preface
is the most in-depth vernacular explanation of Hebrew and the language of the
0ld Testament. The name of and ideas about the language are conventional in a
Western Christian context and repeated often enough to suggest that they were
widespread. Meanwhile, the peculiar case of Michael’s references to rabbis in De
creatione rerum raises many questions but provides few convincing answers.

Excursus: Hebrew and Greek learning at Vadstena

Whereas it is straightforward to gain an impression of ideas about and atti-
tudes towards the original biblical languages in medieval Denmark or Sweden
by reading the vernacular East Norse material, the existence of actual study of
Hebrew or Greek in the North can only be inferred. For more immediate evidence
of an interest in and learning of these languages it is necessary to turn to the Latin
manuscripts where, although few and far between, there are, indeed, examples
of engagement with both Hebrew and Greek. Below is presented evidence from
three Vadstena manuscripts.
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Hebrew in Uppsala, University Library, C 637

The Latin manuscript UUB C 637 in the so-called C Collection from Vadstena Mon-
astery that is now housed in the Uppsala University Library is a good example of
Hebrew learning in medieval Sweden. The manuscript comprises 100 folios and
contains a copy of Giovanni da San Gemignano’s (c. 1260/70-1335) De exemplis et
similitudinibus rerum (Liber I) (ff. 8r—88r), Alexander de Villa Dei’s (c. 1174-1240/50)
Summarium Biblicum (ff. 88r-89v, 99v-100r), Odo of Cheriton’s (1180/90-1246/47)
Fabulae (ff. 90r-99r), and a few shorter notes, tables, and index. On f. 100v there
is an ex libris note that reads: “Istum librum attulit frater petrus iohannis olim
clericus Strenginensis” [Brother Petrus Johannis, formerly a cleric in Strédngnis,
brought this book].®? Petrus entered Vadstena Monastery in 1393.

Figure 4.1: “Alphabetum
hebraycum”: Uppsala, University
Library, C 637, f. 99r

(fourteenth century). Alvin: Plat-
form for Digital Collections and
Digitized Cultural Heritage
(https://www.alvin-portal.org).
Public domain.

82 See Margarete Andersson-Schmitt, Hakan Hallberg, and Monica Hedlund, Mittelalterliche
Handschriften der Universitdtsbibliothek Uppsala: Katalog iiber die C-Sammlung, vol. 6: C 551-
935, Acta Bibliothecae R. Universitatis Upsaliensis, vol. 26, no. 6 (Stockholm: Almqvist & Wiksell
International, 1993), 187.


https://www.alvin-portal.org
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On f. 99r of the manuscript is an attempt at writing the complete Hebrew alpha-
bet, the “alphabetum hebraycum.”®® The Latin alphabet (a-y, without j and
u) has been written vertically in the left-hand margin. Alongside each letter is
a Hebrew letter, its Hebrew name, and a Greek letter name. The Hebrew letter
forms are angular, like Hebrew block letters, but they are unrecognizable. From
their names, however, we can see that they are ordered as in Hebrew. Either the
letters have been poorly copied or taken from an incorrect original, or they are
pure fantasy on the part of the scribe. The alphabet is reminiscent of those found
in the Mandeville manuscripts from elsewhere in Europe.® The scribe’s creations
demonstrate “a strong desire to fill an obvious void concerning the appearance of
Hebrew letters, even when scribes had no recourse to Hebrew books.”®* The Latin
letters are ordered as in the Latin alphabet, the Hebrew letters and their names
as in the Hebrew alphabet, and the Greek letter names as in the Greek alphabet,
and therefore neither the Latin nor the Greek letters corresponds to the Hebrew
ones as the order of the letters is not the same in the three languages’ alphabets.
Whereas the names of the Hebrew letters are overall correct, the names of the
Greek letters are often corrupt or plain wrong. Similarly, unlike the Hebrew letters,
the order of the Greek letters is not quite correct.

83 The title “alphabetum moralitatum” has been crossed out above the list of letters and names.
An alphabetum moralitatum [morality alphabet] is an alphabetically arranged list of words that
are considered to refer to or are linked to moral traits and behaviours. See, for example, the
alphabetum moralitatum in Graz, University Library, 230 (1456), ff. 60r-90v: “Amicus - Ascendere
- Beatus - Confortat - [...] Videre - Vocare - Voluntas” [Friend. Ascend. Blessed. Comfort. (...) See.
Call. Will].

84 See, for example, Elmar Seebold, “Mandevilles Alphabete und die mittelalterlichen Alphabet-
sammlungen,” Beitrdge zur Geschichte der deutschen Sprache und Literatur 120 (1998): 435-49;
Martin Przybilski, “Die Zeichen des Anderen: Die Fremdsprachenalphabete in den Voyages des
Jean de Mandeville am Beispiel der deutschen Ubersetzung Ottos von Diemeringen,” Mittellatei-
nisches Jahrbuch 37, no. 2 (2002): 295-320; Charles William Reuben Dutton Moseley, trans., The
Travels of John Mandeville (London: Penguin, 2005), 93; Iain Macleod Higgins, trans., The Book
of John Mandeville with Related Texts (Indianapolis: Hackett, 2011), 266—69; Anthony Bale, trans.,
Sir John Mandeville: The Book of Marvels and Travels, Oxford World’s Classics (Oxford: Oxford
University Press, 2012), 54.

85 Fleming, Christian Hebrew in England with and without Jewish Books, 74.
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Alphabetum hebraicum
a alpha

b beth

c gimel uel cima

d deleth uel deltha
e he uel etha

fvau uel digama

g zai uel dathima

h heth uel yota yota
i theth uel kar

k joth uel labda lapda
l caph uel mi

m lameth uel ny

n mem uel otho

o nun uel py

p samech uel quope
g ayn uelro

r phe uel sima®

s sade uel theta

t coph uelvau

vres uel xi

xsin

y thau uel zeta

Interpretation

a - alef, 8 '] (- alpha, a [a])

b - bet, 2 [b/v] (- béta, B [b])

c - gimel, 3[g] - gamma, y [g]®¢
d - dalet, 7 [d] - delta, 6 [d]

e — he, n [h] - éta, n [€]

f—vav, vl - digamma, ¢ [w]

g - zayin, 1 [z] - ~¥

h - het, n [h] - iota, 1 [i]

i— tet, v [t] - kappa, « [Kk]

k - yud,* [y] - lambda, A [|]

| - kaf, 2 [k/ch] = mu, p [m]

m - lamed, 5 [|] - nu, v [n]

n — mem, n [m] — omikron, o [0]%®
0 - nun, 3[n] - pi, [p]

p — samech, © [s] - qoppa, 4 [K]*®
q - ‘ayin, Y ['] - rho, p [1]

r - pe, 8 [p/f] — sigma, o [s]

s — zadi, ¥ [z] -théta, 0 [th]

t - kuf, p [K] - phi, ¢ [ph]

v —res, 1 [r] - ksi, § [ksi] or X [chi]
x = $in, v [8/3] (- psi, ¢ [ps])*™*

y — tav, n [t] - zéta, { [z]

Figure 4.2: The names of the Hebrew letters. Uppsala, University Library, C 637, f. 99r.

Although further examples may well exist in other Latin manuscripts from Scan-
dinavia, this is to my knowledge the only extant attempt to write Hebrew letter
forms in a medieval Swedish or Danish manuscript.®> The alphabet is presented

86 The interpretation of “cima” as gamma is uncertain.

87 It has not been possible for me to interpret the letter name “dathima.” It may be of relevance
that in 1 Maccabees 5:9 and 29, we read of “the fortress Dathema” (AaBepa 10 OxVpwpa, Dath-
ema toé ochyroma) in Gilead where Judah Maccabee defeated the Ammonite general Timothy. It
might for some reason even be intended to denote 8t40epa didthema [disposition (of the stars),
constellation].

88 The interpretation of “otho” as omikron, o [0] is uncertain.

89 The interpretation of “quope” as goppa is uncertain.

90 The name “sima,” rather than sigma, suggests that the letter gamma y [g] is pronounced as a
voiced velar [y] here. If the letter name had been heard and transcribed by ear, the gamma may
well have disappeared. On the transcription of gamma in these manuscripts, see below.

91 This interpretation of “sin” as \ psi is pure conjecture based on finding a Greek letter similar
to the name “sin” and to the shape of the Hebrew letter w Sin and that has not already been men-
tioned in the list of Greek letters.

92 A similar attempt from medieval Iceland to write the Greek and Hebrew alphabets can be
found at the back of the theological miscellany DAS, AM 685 d 42, ff. 30v—31r (1450-1500). Here
the names of the Hebrew letters are correct, but how they are written is entirely incomprehen-
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in the manuscript without a culturally contextualized or geographical setting: it
is an encyclopaedic record that, unlike Mandevillian alphabets, does not rehu-
manize or link it to a living people. Albeit a rare example and hardly indicative of
widespread learning of or interest in Hebrew, it is noteworthy that the example
comes from Vadstena. As we shall see, it is not an isolated example of manuscript
evidence from Vadstena of the study of non-Latin biblical languages.

Hebrew in Uppsala, University Library, C 447

In the Lund breviary from Nyborg 1474 (1477?), UUB C 447, f. 211v, there is an expla-
nation of the meaning of some Hebrew letters that is in the tradition of Jerome and
Ambrose (but does not quite follow their interpretations):*3

"9.(‘-‘ _:tié\l'l"x.‘o. 1 V'!" ‘?d :“ ?
.!‘;L‘.L‘.‘.‘LQ < ‘“W';u 9» 'H

N \13,
0"‘1»1\.. gw
Ao &
“‘“"_'?b

Figure 4.3: The Hebrew alphabet. Breviarium
Lundense (1477): Uppsala, University Library,
C 447, f. 211v (detail). Photo: Uppsala
universitetsbibliotek. Reproduced with
permission.

sible. The fourteenth-century miscellany DAS AM 732 b 42 (f. 6v) contains an enumeration and
explanation of the names of the Hebrew letters. The twelfth-century Olce. First Grammatical
Treatise mentions the Hebrew letters dalet [7] and zadik [¥] combining to give the Latin letter z.
For a sixteenth-century example from Denmark of both Hebrew and Arabic letter forms (in an
etymological explanation of a word from 1 Samuel 24:12), see Jonathan Adams, “In Danico dicitur:
Glossing in Danish Manuscripts,” Scandinavian Studies 82, no. 2 (2010): 127.

93 Cf. Peter Lombard’s commentary of Psalm 118 DRB (In psalmos davidicos commentarii) which
quotes several Church Fathers’ interpretations of Hebrew letters. For a summary of this kind
of discussion of Hebrew letters, see Alan Griffiths, A Family of Names: Rune-Names and Ogam-
Names and their Relation to Alphabet Letter-Names (Leiden: Leiden University, 2013). See also
McDougall, “Foreigners and Foreign Languages in Medieval Iceland,” 199-201.
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Aleph id est doctrina vel dicitur deus
[Alef ®: doctrine or it says God]

Beth id est domus vel ffilius dicitur
[Bet 2: house or it says the Son]

Gimel id est tribulatio vel doctrina vel plenitudo
[Gimel : tribulation or doctrine or fullness]

Delet id est pauper vel timor
[Dalet T1: poor or fear]

Vau id est ipse
[Vay 1 itself]

Zai - Het - Beth id est vita -
[Zayin 1, het 1, bet 2: life]

Theth idem / vel heth id est domus
[Tet v: the same or het n: house]

vel narratio / vel zai id est doctrina®
[or narrative; or zayin 1: doctrine]

Figure 4.4: An explanation of some Hebrew letters. Uppsala, University Library, C 447, f. 211v.

The investigation of Hebrew here is a repetition or reworking of standard com-
mentaries on the Old Testament. It does not appear to be a direct copy of a par-
ticular authority but rather a compilation of interpretations by several exegetes.

Greek in Uppsala, University Library, C 447 and C 450

These attempts at recording the Hebrew alphabet, organizing it, comparing it
to Latin and Greek, and explaining the letters meanings demonstrates a more
advanced appreciation of the rudiments of the non-Latin biblical languages
than is found in East Norse vernacular manuscripts.®® Latin manuscript culture

94 After this point in the manuscript, there is a discussion of the Greek word Adpa (Idmia
[child-devouring, blood-drinking witch]). Adyua is used in the Vulgate to translate Lilith (m"9) in
Isaiah 34:14: 9% W OW-IR > ibi cubavit lamia (KJV: “the screech owl also shall rest there”).
95 The exception here is the ODa. translation of Jerome’s “Helmeted Preface” in Den Gam-

meldanske Bibeloversettelse discussed above.
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undoubtedly provided a more apt milieu for writing about the languages of the
Bible more closely. Indeed, in two Latin manuscripts in the C Collection there are
transliterations using Latin letters of the Greek prayers Ildtep nudav [Pater Noster]
and ABe Mapia [Ave Maria): the aforementioned Lund breviary from Nyborg
1474 (14777), UUB C 447, f. 60v (the prayers are an obvious later addition), and
an antiphonary from 1486-1511 for use by the monks at Vadstena, UUB C 450,

f. 69v.

UUB C 450, f. 69v*¢

New Testament Greek
(Matthew 6:9-13)

Transliteration

Pater noster graecum®’
Pater ymo ne dys wraneis

aistite tonomase

Elteto yvassiliasso
genitite to telimasso
osse vrano ke petis gis

to nartonimo tou exiosion
dos

ke mys effigome tas efeletas

ymas yspirasmo
alarisse ymas a potoponiro

my
emenys

Ndtep nudv 0 €v Toig
oUpavoig

aylao0tw 10 vopd cou
£NBETw N BaotAeia oou
yevnontw to 8€Anua cou,

0¢G &v olpav@ kai £mi TA¢ yAG:
TOV dpTov P@V TOV émolalov
850G

nuiv ofuepov

Kkal dpeg Nuiv 1a dgelAfuata
UGV, wg

Kol PETS dpiepey T0ig
OpeINéTalg

nuav

Kal pir] loevéykng

nuég eig melpacpov,

MG ploat fpdg &mo 1ol
movnpod.

Apnv.

Pater hémaon, ho en tois
ouranois

hagiasthéto to onoma sou;
eltheto hé basileia sou;
genetheto to theléma sou,

hos en ourandi, kai epi tés gés;
ton arton hémon ton epiousion
dos

hémin sémeron;

kai aphes hémin ta
opheilémata héman, hés

kai hémeis aphiemen tois
opheiletais

hémén;

kai mé eisenenkeéis

hémas eis peirasmon,

alla rhusai hémas apo tou
ponérou.

Amen.

[Pater noster in Greek: Our Father, who art in heaven, hallowed be thy name. Thy kingdom
come, thy will be done as it is in heaven also on earth. Give us our daily bread. And we forgive
those who trespass. Us into temptation but deliver us from evil. Amen.]

Figure 4.5: The Lord’s Prayer in Greek. Uppsala, University Library, C 450, f. 69v.

96 Note: the line division is not original. The Greek and transliterated text in italics is missing

in the OSw. manuscript.

97 Lat.: ‘The Greek “Our Father.”
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UUB C 450, f. 69v*®

Aue maria graecum®®
Chere kekaritomeni maria
partteni (?)

ochyrios metassena

yssy nexi

keuolo'® ymenos o karpos
tykiliasso topsitonimo

kere nyfi i(?) nyfe esste

Reconstructed Greek prayer

Xaipe Mopia kexapltwpévn,
napBéve

0 KUplog petd ood,
Eudoynuévn ol £v yuvaig,
Kot eUAoyNpévog 6 Kapmog
TG KolAiag ool Tdv Puyxdv
nedv

Xoipe viupn A vien ot

Transliteration

Chaire Maria kecharitomené
parthene

ho Kyrios meta sou
Eulogémené sy en gynaiksi,
kai eulogémenos ho karpos
tés koilias sou ton psychon
hémon

Chaire nyfi hé nyfi esti.

[Ave Maria in Greek: Rejoice, Mary, full of Grace, the Virgin! The Lord is with thee. Blessed art
thou amongst women and blesses is the fruit of thy womb, of our souls. Hail, bride! She is a
bride.]

Figure 4.6: “Hail Mary” in Greek. Uppsala, University Library, C 450, f. 69v.

The transliterations in the manuscripts do not include the two Greek prayers in
full, nor are they always accurate. Surprisingly, they comprise a distorted repro-
duction of (contemporaneous) spoken Greek rather than a transliteration of the
written New Testament language. There are several points that demonstrate this.

1) The diphthongs at [ail], &t [ei], and ot [oi] are rendered as monophthongs: ar >
elale, a(")], et > i/y [i], and ot > i/y/ei/a [i, a(!)] as was typical of spoken medieval
Greek:

atle,a]  kal “ke”; Xaipe “Chere”; yvvaiéi “-y nexi” (also 6peiétaug “efeletas”)
ed[i] BaciAeia “-vassilia-”; i meipaoudv “yspirasmo”; nueic “mys”
ot i, a] xotAiag “-kilias-”; Toig ovpavols “dys wraneis” (also Toig “tas”)

However, the use of “a” in “tas” toi¢ and “efeletas” dpeilétaig is an example of
a transliteration that seems to be entirely distorted and unlikely to have origi-
nated from a native speaker or a letter-for-letter transliteration. These spellings
do not accurately reflect the monophthongization of these diphthongs (one would

expect “i” and “e” respectively).!?

98 Note: the line division is not original. The Greek and transliterated text in italics is missing
in the OSw. manuscript.

99 Lat.: ‘The Greek “Hail Mary.”

100 The reading “keuolo” is uncertain. It should possibly read “kenolo.”

101 Other peculiarities that are difficult to explain as phonological changes include the frequent
use of “ss” and final -ov becoming “-0” (or “-e”).
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2) The transliteration of the letter gamma y [g] shows that the phoneme has
become a voiced velar [y] or voiced palatal fricative [j]:

“aistite” for aytao0nTw [ajas'dito]
“yssy nexi” for ov év yuvaudi [sinjine'ksi] or, more likely, €i¢ yvvaudi [isjine'ksi]
“keuolo ymenos” for kai evAoynuévog [kevloji'menos]

3) On the whole words are divided incorrectly with separate words running into
one another or spaces appearing in the middle of discrete words. Often when
words in the transliteration run into one another, it corresponds to the correct
phrasing in ordinary spoken Greek, whereby several words run into one another
to form a single phonetic unit; for example, a negative particle, conjunction, prep-
osition, or article runs into a following word, while a noun runs into a post-posi-
tioned possessive pronoun.'®® Thus, the transliteration represents a correct pho-
netic division of units, but an incorrect orthographic one.

“yvassiliasso” for 1j facgideia oov'® [ivasi'liasu]
“a potoponiro” for a6 Tod movnpoi*®* [apotuponi'ru]
“keuolo ymenos” for kai evAoynuévog'® [kevloji'menos]

“tykiliasso” for t7¢ kotAiag coi**® [tiski'liasu]

Because of this division into phonetic units, the fact that many of these words end
in an open syllable (especially “-ne”), and the type of manuscripts these Greek
prayers are found in, I am tempted to suggest that the text is not just a record of
spoken Greek, but of chanted or sung Greek; in other words, that these texts are
renditions of Pater Noster and Ave Maria as sung in Greek.

4) The use of the word “nyfi,” vipn (nyfe [bride]), if interpreted correctly, is pos-
sibly a reference to the identification of Mary as the bride in the Song of Songs. It
is of interest here as it shows the medieval merger of up>p (vouen, nymfeé > voepn,
nyfe).

102 Possessive pronouns are enclitic to the nouns they modify in Greek.

103 Note the correct phrasing in the transliteration, i.e., the definite article, noun, and posses-
sive all form a single phonetic unit as occurs in ordinary speech.

104 Note that the preposition, definite article, and noun are (almost) correctly phrased into one
phonetic unit.

105 Note the conjunction is (correctly) prefixed to the noun that is then incorrectly divided into
two parts.

106 Note the correct phonetic phrasing in the transliteration.
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5) The form “effigome” is a transliteration of the medieval (and modern) Greek
Epvyoue [we avoided < @edyw].’*” The word is perfectly comprehensible Greek
that also makes sense in this context, but it is not the correct word used in the
prayer; the New Testament has dapicuev [we forgave]. It seems that such a substi-
tution could only have come about if someone with a good knowledge of Greek,
perhaps a mother-tongue speaker, had spoken this prayer aloud and made the
change, and a scribe has then written what he heard. Whether this was a scribe
active in Vadstena, or one at a much earlier stage whose transliterated prayer was
copied into the manuscript is not possible to determine.

6) The form “metassena” is a clear reflection of the spoken Greek uetd oeva, rather
than the written perd oov. Only a Greek-speaker would have used this spoken
form. Another change that reflects correct Greek, but that is not the standard form
found in the prayer, is “yssy nexi” for €i¢ yvvaudl, rather than gv év yvvaiéi.

7) Other details that point to a spoken, contemporary Greek rather than a trans-
literation of written Greek include: “ne dys” for év Toi¢ which suggests that the
consonant combination vt was being pronounced [nd]; “petis gis” for éni t7j¢ yrj¢
which demonstrates uncertainty about the preposition &mi and its pronunciation
which suggests that it had fallen out of use in spoken Greek by this point;'°® and
the loss of final v [n] in several spellings:

I3 ”
’

ymo,” “-imo” for rju@v

“osse” for wg &v

“tou” for Tov

“effigome” for épuyopey
“yspirasmo” for ei¢ meipaoudv
“topsitonimo” for T@v Yux@v ripdv

All this strikes me as extraordinary. Was someone in Vadstena able to recite
prayers in Greek? Or did the scribe for some reason copy these two transliterations
of spoken prayers from another manuscript originally from outside of Vadstena?
How did transliterations of contemporary spoken Greek end up in Vadstena? Were
they intended to be sung?

107 The classical form would, of course, end in v [n].

108 In the following line, we find a very unusual form “exiosion” for émovaiov [epi'usion]. Again
here, one explanation may be unfamiliarity with the preposition i [on, at] found here as a prefix
ém-.
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The examples under discussion here are all from manuscripts that once
belonged to the monastery in Vadstena: UUB C 637, C 447, and C 450. They demon-
strate that there was interest in Hebrew and Greek language and liturgy there and,
although it probably remained at a modest, rudimentary level, these examples
shed an important light on the study of sacred languages at the monastery. Fur-
thermore, they demonstrate that more research needs to be undertaken before
we can determine with any certainty the level of engagement with Hebrew and
Greek at Vadstena.






Identifying “the Jew”






5 The Jewish Body:
From Top to Toe

The debasement and representation of the Jewish body

Certain physical features, behaviours, and character traits — most with negative
connotations of corruption and evil — have long been ascribed to Jews. Christian
perceptions of the Jewish body in the Middle Ages (and before and after) were
very much a social and historical construction, and Christianity and its theolog-
ical foundation as an all-pervasive culture were the decisive factors that shaped
the body and appearance of Jews in art, literature, and the popular imagination.
Although we can discern traces of it in antiquity, the invention of “the Jewish
body” and its widespread dissemination flourished for the first time in the medi-
eval period. As Sara Lipton has shown, before the year 1000 there were no dis-
cernible markers in Christian art that singled out Jews, but gradually “a host of
visual clues were developed to render them, first, recognizable, and, ultimately,
despicable. By the close of the Middle Ages, the Jew had become one of the most
powerful and poisonous symbols in all of Christian art.”* The earliest artistic
depictions of Jews in Denmark and Sweden date from the Romanesque period
(c. 1150-1300) and Jewish figures are either visually unmarked or the motif of the
“Jewish hat” is used to identify them. Sometimes, they appear smaller in stature
if placed alongside non-Jewish figures.? In the Gothic period (after 1300), from
when the majority of wall paintings are preserved, Jews became clearly marked
out by a range of other visual signs, such as long pointed beards, unusual cloth-
ing, and the angle of the head ensuring a profile (or three-quarter-profile) view
that highlighted exaggerated facial features, while their inner wickedness and
depravity were mirrored by an outer ugliness: their contorted faces; dark or red
hair, beards, and skin; thick lips, and long, hooked noses. Moreover, their “other-

1 Sara Lipton, Dark Mirror: The Medieval Origins of Anti-Jewish Iconography (New York: Metro-
politan Books, 2014), 3.

2 Generally, the larger the figure, the more important and holy s/he is, and the smaller the figure
the less important and more evil s/he is. See Ulla Haastrup, “Jadefremstillinger i dansk mid-
delalderkunst,” in Dansk jodisk kunst: joder i dansk kunst, ed. Mirjam Gelfer-Jgrgensen (Copen-
hagen: Selskabet for Udgivelse af Danske Mindesmaerker, 1999), 133-34. For example, the Cru-
cifixion scene in Résted Church, Arhus (1100-25) where the characters standing on ladders and
hammering the nails into Christ’s hands are wearing Jewish hats and are much smaller than
Christ and the other surrounding figures. Image available in Jonathan Adams, “Grumme lgver og
menstruerende maend,” Rambam: Tidsskrift for Jodisk Kultur og Forskning 12 (2012): 83.

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
https://doi.org/10.1515/9783110775747-005
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ness” meant that their bodies functioned in an unnatural way, and in East Norse
texts we read about their vile odour - the foetor judaicus — and about male Jews
who menstruate. Their non-human instincts gave them animal-like behaviours —
they spat, howled like wolves, gnashed their teeth, and suckled pigs — while their
lack of spirituality resulted in an overriding carnality in their religion exempli-
fied in illustrations of circumcision and exaggerated prostrations. Thus, Jewish
otherness was shown in two ways: in physical, somatic signs seen in facial fea-
tures and hair that mark an embodied otherness, and in behaviour, including
patterns of speech, customs, laws, and sexuality, what we might call the per-
formance of otherness. Jews were inferior to Christians because they adhered
to inferior customs and rituals and because they clung to an alien, superseded
creed. Jews’ inferior status and alterity were initially due to their behaviour and
performance of otherness rather than any physical differences. However, over
time this inferior status came to be manifest in concepts of embodied otherness:
the physical appearance of Jews changed in the Christian imagination. According
to the discipline of medieval physiognomy, the soul influenced the body in such
a way that the outward, physical appearance of a human was a mirror of the
character and condition of the soul.? As Jews were believed to share the same set
of (terrible) moral characteristics, so their physical appearance became uniform
and their shared evil, irrational, and perfidious attributes were reflected in a
shared series of bodily features. The increasing insistence upon a string of shared
physical traits and the construction of “the Jewish body” as an object of revul-
sion came to strip Jews of their individuality and, ultimately, of their humanity.
In both Christian writing and art, Jews were presented as a malignant collective
with a hive mind and a shared anatomy. Furthermore, because the conception
of Jews as physically different to non-Jews came to evolve into a belief in certain
shared, inherited “ethnic” or “racial” traits, the Jewish body became a physical
expression of a racialized or biological religiosity. In other words, Jews’ religious
affiliation was discernible on their bodies because of the unnatural marks of
corruption and monstrosity that were passed on from parent to child. Laws con-

3 On medieval physiognomy and Christian views of Jews, see Peter K. Klein, “Jud, Dir kuckt der
Spitzbub aus dem Gesicht!” Traditionen antisemitischer Bildstereotype oder die Physiognomie
des ‘Juden’ als Konstrukt,” in Abgestempelt: Judenfeindliche Postkarten auf der Grundlage der
Sammlung Wolfgang Haney, ed. Helmut Gold and Georg Heuberger (Heidelberg: Umschau/Braus,
1999), 43-78; Irven M. Resnick, Marks of Distinction: Christian Perceptions of Jews in the High
Middle Ages (Washington, D.C.: The Catholic University of America, 2012), 13-52; Anthony Bale,
Feeling Persecuted: Christians, Jews and Images of Violence in the Middle Ages (London: Reaktion
Books, 2010), 65-89 (“The Jewish Profile and the History of Ugliness™).
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cerning ‘blood cleanliness™ on the Iberian Peninsula after the Reconquista in
1492 show, conversion to Christianity was not considered sufficient to wipe away
the individual’s tarnish of Jewishness and corrupting influence of Judaism: for
generations, Christians descended from Jewish converts were subject to special
regulations and persecution.’ This racialized thinking tied medieval Jews even
more closely to their murderous New Testament ancestors.® In both text and art,
Jewish characteristics — dark, ugly, irrational, and bestial — are contrasted with
Christian ones — fair, beautiful, rational, and human. Yet despite Jews’ supposed
physical alterity, in “real life” Christian Europe still needed to mark them out
on the streets with special identifiers — hats, badges, and clothing — in order to
avoid improper interactions with them. The Church’s concerns about the danger
of improper sexual relations between Christians and non-Christians seem to
have been the driving force behind at the Fourth Lateran Council imposing these
markers throughout Western Christendom by law in 1215.” Special Jewish hats
taken from “real life” where they were imposed to distinguish Jews are also found
depicted in illustrations, paintings, and sculptures in medieval Denmark and
Sweden (sometimes pre-dating 1215) along with symbolic clothing styles such
as extravagantly coloured and patterned vestments that signalled worldliness,
pride, and lack of propriety.

This focus on Jews’ physicality and their bodily otherness can be traced
back to the very beginnings of Christianity and the writings of Paul the Apostle
(c. 5—c. 64/67). With Paul, Christianity began to distance itself from Jewish ritual
practices, such as circumcision and kashrut, and came to understand itself as a
spiritual faith in opposition to Judaism, which, it was alleged, remained a carnal
religion bound to the flesh.? Paul claimed that Jews had rejected Jesus because
they “saw only the outside of God’s gifts — their literal, carnal, and ceremonial

4 This concept of blood cleanliness is usually referred to by the Spanish term limpieza de san-
gre, but of course it also existed in Portuguese- and Galician-speaking (limpeza de sangue),
Basque-speaking (odol garbitasun) as well as Catalan-speaking (neteja de sang) areas.

5 See Norman Roth, Conversos, Inquisition, and the Expulsion of the Jews from Spain (Madison:
University of Wisconsin Press, 1995).

6 As Francois Soyer points out, thinking of Jews as a “race,” a gens Iudeorum, populum iudaicum,
or gens Hebraeorum was probably encouraged by the presence of such concepts and terms in the
Vulgate (Esther 3:7; 1 Maccabees 8:20-25, 12:3-13:42). See Francois Soyer, Medieval Antisemitism?
(Leeds: Arc Humanities Press, 2019), 16.

7 On the Church’s belief in the threat of the Jews’ impure sexual appetite and legislation that
demanded that Jews wear distinctive attire, see Resnick, Marks of Distinction, 80-92.

8 For example, on circumcision, Paul famously wrote: “Circumcision is that of the heart, in the
spirit, and not in the letter” (Romans 2:29). On Christian dietary laws, see Acts 10; Colossians
2:16-17, and the parenthetical note in Mark 7:19.
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significance — rather than their inner or spiritual meaning.”® Marcion of Sinope
(c. 85—c. 160) disparaged Jewish carnality by arguing that Christ had renounced
“fleshly Jewish practices” such as kashrut, circumcision, fasts, feasts, and the
Sabbath. In his City of God (17.11: “Adversus Judaeos”), Augustine of Hippo (354-
430) contrasted spiritual Christianity (the New Israel) with the carnal Israel (the
Jewish Israel of old). Jews’ lack of spiritual understanding meant that they were
entirely unable to understand their own scriptures, seeing only the words on the
page rather than their real, figurative meaning. Indeed, this opposition between
“true spiritual” and “false carnal” was even reflected in the two religions’ clergy:
unmarried Christian priests experienced the true, spiritual love of God, whereas
rabbis knew only the carnal love of their wives. Jews’ alleged obsession with the
flesh and the physical world came to be played out variously in East Norse litera-
ture and art. For example, in wall paintings we see that Jews have a worldly preoc-
cupation with fashionable clothing; they dance wildly (around the Golden Calf);
they revel in the spilling of the blood of Christ; they handle coins and moneybags;
there is even an illustration of a monstrous, circumcised male with exaggerated
genitalia.™

Whereas the written word was the privilege of those who could read and
afford books, public works of art were available to all.** Such art was largely to
be found in churches where the laity would learn about the beliefs, precepts, and
stories behind Christianity. While attending services and listening to sermons,
the audience were surrounded by richly painted walls, statues, and reliefs that
both aimed to draw them to prayer, adoration, and the love of God, and sought
to educate, illustrate, and supplement the teachings of the Church. This art
included portrayals of Jews and guided the viewer in what to think and feel about
Jews. In the medieval churches of Denmark and Sweden, images of Jews have
been preserved in numerous wall paintings as well as painted altarpieces, such
as in Holmstrup Church, Roskilde (1475-1500) with its mocking, “gaping” Jew

9 David Nirenberg, Aesthetic Theology and its Enemies: Judaism in Christian Painting, Poetry, and
Politics (Waltham, MA: Brandeis University Press, 2015), 10.

10 Paula Fredriksen, Augustine and the Jews: A Christian Defense of Jews and Judaism (New
Haven: Yale University Press, 2010), 227.

11 The wall painting from c. 1480 is located in Hastveda Church, Skane, and is discussed further
below.

12 Art could, of course, also be an exclusive medium. For example, manuscript illustrations,
such as those found in Marine Jespersdatter’s prayer book (DAS AM 421 129) from 1514 and
discussed in Chapter 3: Writing about Jews, pp. 86-93. See Figures 3.1, 3.2, 3.3, 3.4, 3.5, and
5.7.
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in a Passion scene;'® sculptures, such as the Judensau (c. 1340-50) in Uppsala
Cathedral;' carvings in bone and ivory, like the Gunhild Cross (c. 1150) with its
Ecclesia-Synagoga motif carved in walrus tooth,* and metal work, for example,
Moses and the blind Synagoga in the Romanesque golden altar (c. 1200) from
Sahl Church in Vinderup, Viborg,'¢ and the preserved relief from a golden altar
(c.1200) in Tamdrup in Horsens, Arhus, that depicts two figures wearing pointed
Jewish hats scourging Jesus at the pillar.”” Stained glass is less well preserved in
Scandinavia, mostly due to the harsh climate, poor maintenance, iconoclasm
during the Reformation, and the need and fashion for more light during the
post-medieval period.'® The vast majority of medieval stained glass windows
that remain in situ can be found in Sweden with a particular concentration on
Gotland. For example, some of the original windows in Dalhem Church, Visby
(c. 1230), such as the “Judas kiss” (Figure 5.1) include representations of Jews.
Denmark and Sweden have some of the best-preserved medieval church
wall-paintings in the world from the Romanesque period through the Gothic period
until the Reformation (and indeed after). The earliest paintings from the twelfth
century display clear influence from the continent, England, and Byzantium. In
the Gothic period, many of the paintings were executed by workshops, each with
its own distinct style. Generally, the artworks demonstrate influence from western
and northern Germany, where some of the painters themselves were known to
have come from. For example, the paintings of Albertus Pictor (Albrikt Immen-
husen, c. 1440-1509) from Hessen that are found in some thirty-seven churches,

13 Marie-Louise Jorgensen and Hugo Johannsen, Danmarks Kirker, vol. 4: Holbaek Amt, no. 3
(Copenhagen: Nationalmuseets Forlag, 1986), 1825-26.

14 Isaiah Shachar, The Judensau: A Medieval Anti-Jewish Motif and its History, Warburg Institute
Surveys, vol. 5 (London: The Warburg Institute, 1974), 27-28, plates 19-21. See also Figure 5.24.
15 Martin Schwarz Lausten, Kirke og synagoge: Holdninger i den danske kirke til jodedom og joder
i middelalderen, reformationstiden og den lutherske ortodoksi (ca. 1100—ca. 1700), Kirkehistoriske
studier, vol. 3, no. 1 (Copenhagen: Akademisk Forlag, 1992, repr. 2002), 142-48.

16 Christ on a throne in the middle of this altar frontal from Sahl Church. To his left is Synagoga,
clothed in unsewn fabric, her right arm and breast exposed to the viewer. She is blindfolded,
her crown on the ground, and her lance facing downwards. She is led away from the Messiah by
Moses who carries a scroll in his hand. Does this panel suggest that Moses is guilty of leading
Jews away from God? On the Moses and Synagoga figures from the Sahl golden altar, see Anders
C. Christensen and Birgitte Bgggild Johannsen, Danmarks Kirker, vol. 18: Ringkebing Amt, no. 4
(Copenhagen: Nationalmuseets Forlag, 2018), 2782-853. See also Figure 5.3.

17 See Kjeld de Fine Licht, Danmarks Kirker, vol. 16: Aarhus Amt, no. 9 (Copenhagen: National-
museets Forlag, 1996-2002), 5043-176 (5122-23).

18 Aron Andersson, “Glasmalning,” in Kulturhistorisk Leksikon for Nordisk Middelalder, repr.,
vol. 5 (1981): cols 349-53.
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Figure 5.1: The Judas kiss. Dalhem Church, Visby, Gotland (c. 1230).
Jesus and Judas are surrounded by Jews wearing stylized conical
hats (pilei cornuti). Photo: Wolfgang Sauber. Wikimedia Commons.
Public domain.

geographically concentrated in Uppland, Stockholm, and Sédermanland, have
a distinct German style.* In all, well over a thousand wall paintings have been
preserved in Denmark and Sweden. They provide a unique and rich source of
information about how medieval churchgoers were instructed in the stories of
the Bible and saints, how they were to understand the world and society around
them, and what sort of values, fears, desires, and preoccupations they — or, rather,
the commissioners of the paintings — had. These paintings both mirror and shape
the attitudes of the medieval viewers. Furthermore, church paintings provide an

19 On Albertus Pictor, see Agnes Geijer, Albertus Pictor: Mdlare och pdrlstickare, Riksan-
tikvarieimbetets och Statens Historiska Museums utstillningar, vol. 7 (Stockholm: Statens his-
toriska museum, 1949); Jan Oberg, Erik Kihlman, and Pia Melin, eds, Den mdngsidige mdlaren:
Vidgade perspektiv pa Albertus Pictors bild- och textvirld, Scripta maiora, vol. 4 (Stockholm: S&ll-
skapet Runica et Medieevalia, 2007).
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excellent parallel to written sources, particularly sermons, prayers, and religious
tractates. Features that are only mentioned a few times in the written sources,
for example Moses’ horns, may occur much more frequently in wall paintings or
other visual art forms. We can thus assume that upon hearing about Moses in a
sermon, churchgoers would have imagined him with horns more often than the
written sources might suggest: they would have seen Moses in church and not just
imagined his appearance ex nusquam upon hearing his name.?°

This chapter considers how Jews were described in medieval Danish and
Swedish written sources and depicted in art, especially church wall-paintings as
well as sculptures, carvings in bone and ivory, stained glass, metal work, and
manuscript illustrations. Beginning with the head, the chapter moves “through”
the Jewish body, before considering other indicators and symbols of Jewishness
such as clothing, the portrayal of gender, and the use of animals in connection
with Jews.

Horns

As a great prophet and - in the Christian view — a symbol of God’s teachings as
reinforced and explained in their correct interpretation by Jesus, Moses is a prom-
inent figure found in both medieval Danish and Swedish religious writings and
works of arts. His unique role in Christian understanding of the history of human-
ity as well as his having appeared to and spoken with Jesus during the Transfigu-
ration®' required a special iconographical marker to identify him; for example, he
is shown carrying the two Tablets of the Covenant or holding his staff. Sometimes
he is found in both wall paintings and texts as a horned figure.? These horns are
most likely due to a Latin mistranslation of the Hebrew Bible found in Jerome’s
Vulgate. Because Hebrew is written without vowels, the translator had to point
the text (i. e., supply the vowels) himself. Usually this was straightforward, the
context making the correct pointing clear, but when confronted by the word ;7p
(k-r-n) in Exodus 34:29-30, the Latin theologian and translator Jerome (c. 347-420
CE) made what appears to be an extraordinary choice: rather than point the word

20 See also the discussion of Marine Jespersdatter’s prayer book (DAS AM 421 129) under “Word
frequency and collocability: Old Danish” in Chapter 3: Writing about Jews, pp. 69-93.

21 Matthew 7:1-18; Mark 9:2-8; Luke 9:28-36.

22 For an interdisciplinary study of the iconographical representation of the horned Moses, see
Ruth Mellinkoff, The Horned Moses in Medieval Art and Thought (Berkeley: University of Califor-
nia Press, 1970). See also Judith Vogt, Jadens ukristelige image: et studie i katolsk billedmageri
(Copenhagen: C. A. Reitzel, 1996), 133-36.
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as 1R (karan [shone]), he chose instead 7 (keren [horned]). So the Hebrew j1p
™A 7Y - pointed in modern Hebrew Bibles as 112 9ip 17 (karan ‘or panay [the
skin of his face was radiant]) — was rendered in the Latin Vulgate as cornuta esset
facies sua [his face was horned].?® Providing Moses with horns may at first glance
seem to explain why the Israelites became so afraid when they saw him: “Videntes
autem Aaron et filii Israel cornutam Moysi faciem, timuerunt prope accedere”
[And Aaron and the children of Israel seeing the face of Moses horned were afraid
to come near], Exodus 34:30. However, “horn” in the Bible was typically used
metaphorically to signify power, honour, kingship, courage, and salvation,* so
perhaps this choice did not seem so strange to Jerome and his early readers as it
does to us: in late classical antiquity when the translation was made, the horns
may well have been understood as identifying Moses as an honourable figure. By
the medieval period, however, horns had acquired quite different connotations,
principally as signs of evilness: in depictions of the devil,? or of persons worthy of

23 The Greek Septuagint has: “8edo&xatat 1 SPig 10D ypwpatog 100 Mpocwmnov avTol” [the
appearance of his face’s skin was made glorious/magnified]. In later Lutheran Bibles, the Exodus
text follows the Hebrew. For example, in Hans Tausen’s translation of the Pentateuch from 1535,
we find: “Der Moses stig nw neder aff det biergh Sinai / oc hadde widnes byrdens tho taffler j sjn
hand / oc wiste icke att huden paa hans anlede tindrede / der aff att han hadde saa taled med
hannom / Oc som Aaron oc alle Israels bgrn sowe Mose / see / da tindride huden paa hans anled
/ dareddes de at komme hannom naer / Der raabte Mose ad dennom / saa wende de seg haeden til
hannom bode Aaron oc alle hgwitzmendene for menheden.” [(29) When Moses now came down
from Mount Sinai and had the two tablets of testimony in his hands and did not know that the
skin of his face was radiating light because he had spoken to him. (30) And when Aaron and all
the children of Israel saw Moses, behold! the skin of his face was shining, then they were afraid
to approach him. (31) Then Moses called to them, so both Aaron and all the leaders of the congre-
gation turned back towards him] , HanTau FemMB (Exodus 34:29-31). And in Gustav Vasa’s Bible
from 1543: “Ta nu Mose gick nedh aff berghit Sinaj / hadhe han the twa witnesbyrdzens tafflor j
sinne hand / och wiste icke at hudhen aff hans ansichte skeen / ther aff han hadhe talat medh
honom. Och ta Aaron och all Israels barn sagho / at hans ansichtes hwdh skeen / fruchtadhe the
nalkas honom. Ta kalladhe Mose them / Och til honom wende sigh badhe Aaron och the 6ffuerste
fér menighetenne.” [(29) When Moses went down from Mount Sinai, he had the tablets of testi-
mony in his hands and did not know tha the skin of his face was shining because he had spoken
to him. (30) And when Aaron and the children of Israel saw that the skin of his face was shining,
they were afraid to approach him. (31) Then Moses called to them and both Aaron and the leaders
of the congregation turned back towards him], GVB (Exodus 34:29-31).

24 See, for example, Ezekiel 34:21; Deuteronomy 33:17; Luke 1:68-69; Psalm 74:11 DRB (75:10
KJV); Daniel 8:20-21. See further Mellinkoff, The Horned Moses, 76-93.

25 For example, the devil and demons in Fanefjord Church on Mgn, Denmark, all have horns.
See Annett Scavenius, Elmelundsmesteren i Fanefjord Kirke (Copenhagen: Vandkunsten, 2010),
23, 31, 77, 93, 99, 101. A particularly interesting example is the horned devil (with pointed beard,
dark, bushy hair, and an exaggerated nose) standing behind Herod in the wall painting on the
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ridicule, such as jesters,?¢ cuckolds,?” and wearers of Schandmasken (masks used
for punishment and public humiliation).?®

The “horned Moses” also appears in the East Norse translations of the Bible
as they are, of course, based on the Vulgate. In the ODa. Bible translation in DKB
Thott 8 22, we read:

thaen tidh moyses thog til at fare nedher aff synais biergh / han hiolt too witnaebyrdens
tawfflae / han ikke wistee ath hans anlath® war hornet / aff herrens taleens salskap / vteen
aaron sezendha ok israels sgner at moyses antlath war horneth / the reeddees naer til at
gonghae / ok the kalledhe aff® hannom jgenkommae / swo wael aaron som jedhekirkens
heffdinghe®

Notes:  a.anlath] [eensict > anlath] MS. b. aff] \aff/ MS.

[(29) When Moses started to come down Mount Sinai, he was holding two tablets of testi-
mony. He did not know his face was horned from talking in the company of the Lord, (30)
but Aaron and the sons of Israel, upon seeing that Moses’ face was horned, were so afraid
that they were about to leave, (31) and after being called by him, they, both Aaron and the
leaders of the Temple, returned.] (Exodus 34:29-31)

In the OSw. Bible translation in DKB Thott 4 42 (1430-40), we find:

Zllris maen israels sona reeddos mykith / fgrsto the fingo at se han / thy at horn syntos wtga
aff hans eenne®®

[However, the men, sons of Israel, were at first very afraid when they could see him because
horns® seemed to be sticking out of his forehead.]

eastern vault in Reerslev Church, Sjeelland (c. 1450). He is holding Herod in his clawed clutches
and fills him with evil thoughts while they look onto the scene of the Massacre of the Innocents.
This is a graphic illustration of the common trope of Jews carrying out the devil’s work. The devil
behind Herod shares the same facial features as the Jews scourging Jesus, placing the crown on
his head, and leading him to the cross in the other wall paintings in the same church.

26 For example, in Brgns Church, S. Jutland, and Ngrre Saltum Church, Vendsyssel. See Elna
Mgller and Erik Moltke, Danmarks Kirker, vol. 21: Tender Amt, no. 2 (Copenhagen: Nationalmu-
seets Forlag, 1957), 1226, and www.kalkmalerier.dk (last accessed 5 April 2022).

27 The image of the horned cuckold became particularly common towards the end of the Middle
Ages. See Claire McEachern, “Why Do Cuckolds Have Horns?” Huntingdon Library Quarterly 71,
no. 4 (2008): 607-31.

28 For example, the horned masked with a hooked, warty nose at the Mittelalterliche Kriminal-
museum, Rothenburg ob der Tauber (inventory no. 11099c).

29 DKB Thott 8 29, f. 66va—b; GldBib M 197.

30 Thott 4 49, f. 106v; SMB I 354; cf. the OSw. Bible translation from 1526 in SKB A 1, f. 103va;
FemMos 275.

31 In SKB A 1, f. 103va (FemMos 275), we read, “at horn syntis vt ganga aff hans aenni” [that (a)
horn seemed to be sticking out of his forehead]. The noun form “horn” can be singular or plural,
but the past-tense verb form “syntis” [seemed] is in the third person singular.
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However, this is followed in the Old Swedish Bible translation by an extraordinary
interpretation of these “horns,” which explains that the correct meaning is indeed
“rays (of light)” and that it is in fact the Jews who have misinterpreted the word
as “horns”:

q Heer skulom wi vnderstanda / at swa som mantzins likame a&r merkelika baeter skipad-
her / tha han er gladher oc quidholgs / @n tha han er medh omsorgh oc genwerdho Swa
ar oc myklo fremmermeer baetra likamins skipilse sidhan sieelin faar gleedhi medh gudhi
sizlwom Thy at epter domadagh / wardha ware likama siw lotom liwsare &n solin / Oc
komber thet liws aff thy liwse som sieelin hawer aff gudz asyyn / thy at gudz liws skiin
genom sizlina / oc sielinna liws genom likamen Oc fore thy at moyses hafdhe hemelika
talath medh gudhi oc seet han sislwan / nakra stund / tha war hans siel swa frygdha full /
oc liws / at aff hans enne gingo wt swa skinande liwsgiislor at israels sgnir tholdo ey widh
at se gen honum / oc thaessa liwsgiislor kalladhis horn aff iwdhom?

[By this we should understand that just as man’s body is clearly in better shape when he
is happy and without sorrow than when he has worries and troubles, so too is the body in
much better shape when the soul receives joy with God himself, because after the Day of
Judgement our bodies will be seven times brighter than the sun and that light will come
from the light that the soul has received from the sight of God because God’s light shines
through the soul and the soul’s light through the body. And because Moses had spoken with
God alone and for some time seen him himself, his soul was filled with joy and light so that
radiant rays of light shone from his forehead and the sons of Israel could not bear to see him
again, and these rays of light were called horns by the Jews.]

The interpretation continues and explains the meaning provided by Moses and
his horned face to the contemporary Church:

Zn moyses sielwer wiste ey / at hans aenne hafdhe horn / kirkionna formannom til aepter-
dgme / at the skulo oc ey allaleedh theenkia eller akta sit mykla wald / oc stanga kollot diwr
som ere fatighe klaerkia oc lekmaen / Vtan haelder weenta sik syndogha oc litith weerdha fore
gudhi Sidhan holde moyses sit enlite hwar then tima han taladhe widh folkith Oc hwilkin
tima han taladhe widh gudh / tha lagdhe han aff @nlitis skrwdhin Fore thy hawer biscoper
thwahgrnadha krono tha han sigher sungna maesso / Zn sidhan ganger han som andre
kleerka Swa laenge wi aerom medh iordhrikis folke / tha hawom wi hult enlite / oc seem ey
gudhlikt thing / vtan vnder tronna skiwle Z&n huilkin tima wi fa tala widh honum siselwan
a domadagh / oc sidhan ewinnelika / tha seem wi han opnum gghom tholkan som han aer®
[But Moses himself did not know that his forehead had horns as an example to the leaders
of the Church that they too should not think about and consider their great power at all
and gore hornless animals who are poor clergymen and laypeople, but rather (they should)
attend to sinful men and that of little value to God. Afterwards, Moses hid his face every time
he spoke to the people and whenever he spoke to God, he removed the cover from his face.

32 Thott 4 42, f. 106v; SMB 1 354-55; cf. SKB A 1, f. 103va—b; FemMos 275.
33 Thott 4 42, ff. 106v-107r; SMB I 355; cf. SKB A 1, f. 103vb; FemMos 275.
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Therefore, a bishop wears a mitre with two horns when he sings the mass, and afterwards
he dresses like other clerics. For as long as we are among the peoples of the earth, we have a
hidden face and do not see godly things but (only) what is hiding the faith. However, when
we get to speak directly to him (God) on the Day of Judgement, then we will see him with
open eyes just as he is.]

These commentaries show that some in medieval Sweden found it noteworthy
that Moses had horns and that it required some sort of explanation. Furthermore,
it points to an exegetical tradition that has reassessed this identifying marker of
Moses in light of the Masoretic Hebrew text.

There was, in fact, a stream in Jewish Midrashic tradition that Moses had
horns when he descended Mount Sinai.>* However, somewhat contrary to Ruth
Mellinkoff, I think that it is very unlikely that knowledge of this midrash was
widespread among Christian theologians — at least as far as the evidence of the
OSw. Bible translation is concerned. Here, the horned Moses tradition is being
assigned to Jews, not in recognition of Jewish learning, or even as a passing lin-
guistic remark, but rather just to make a polemical point: while Christians under-
stand that they can — and will — be illuminated by the presence of God, Jews see
only the outer physicality: frightening horns. Jews remain in spiritual darkness
beyond the light of God and salvation.

The image of the horned Moses in medieval Danish and Swedish art (the ear-
liest is a fragmentary painting in Kil Church, Nérke, mid-twelfth century) is inter-
esting as horns were only used for marking Moses, never any other Jews, despite
the association of both horns and Jews generally with the devil and demonic
behaviour.®® Of the forty-four images of Moses in medieval Danish and Swedish
wall paintings and altarpieces I have surveyed,® eighty per cent have horns.

34 See Rimon Kasher, “The Mythological Figure of Moses in Light of Some Unpublished Mid-
rashic Fragments,” The Jewish Quarterly Review 88, nos 1-2 (1997): 19—42; Mellinkoff, The Horned
Moses, 84—86 on Rashi (Shlomo Yitzchaki, 1040-1105).

35 Joshua Trachtenberg, The Devil and the Jews: The Medieval Conception of the Jew and its
Relation to Modern Anti-Semitism, intro. Marc Saperstein (Philadelphia: The Jewish Publication
Society, 1993), 44—47. Note that images using rays of light rather than horns first appear with the
Reformation. See, for example, the wall painting in Mggeltgnder Church, Ribe (mid-sixteenth
century).

36 Twenty-six are in Sweden, predominantly Uppland, and eighteen in Denmark. The mate-
rial I have used is from www.kalkmalerier.dk and Medeltidens bildvdrld, http://medeltidbild.
historiska.se/medeltidbild/ (searchword: Moses/Mose; both last accessed 5 April 2022). Neither
of these databases is complete; for example, Anna Nilsén has located 132 medieval images of
Moses in Swedish (and Finnish) churches alone, although unfortunately she does not list them:
Program och funktion i senmedeltida kalkmaleri: kyrkmdlningar i Mdlarlandskapen och Finland
1400-1534 (Stockholm: Kungl. Vitterhets Historie och Antikvitets Akademien, 1986), 292.


http://www.kalkmalerier.dk
http://medeltidbild.historiska.se/medeltidbild
http://medeltidbild.historiska.se/medeltidbild
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Clear examples of wall paintings that portray the horned Moses in a positive
light are in Keldby Church, Mgn (c. 1325), that illustrates three scenes from the life
of Moses;* Kirkerup Church, Roskilde (c. 1325), that shows Moses in the Ark of the
Covenant - resembling a wheeled ship - on his way to heaven,* and S6derala,
Hilsingland (1500-25), that depicts Moses before a mountain(?).3® In all these
cases, the prophet has been painted with both horns and a halo or nimbus: the
horns act as visual markers for Moses and the halo for his holiness. In earlier
artworks from the Romanesque period, when Jews tended not to be marked by
negative accoutrements, the prophet is made identifiable in a different way. For
example, in Bjiresjo Church, Lund (c. 1220), and the Sahl altarpiece, Jutland
(c. 1200), Moses appears with just a halo, no horns — but can be identified as he is
receiving or holding the two Tablets of the Covenant.

Figure 5.2: Moses without halo or horns. Wall painting (1400-25; under restoration)
in Tirsted Church, Maribo. Photo: Hans A. Rosbach. Wikimedia Commons. Public domain.

37 Moses and a pillar of cloud (Exodus 13:21-22, 33:9); Moses before Aaron and another man;
Moses and the burning bush (Exodus 3:2-4).

38 The same motif of Moses in a wheeled vessel is found in Harkeberga Church, Uppland.

39 The Soderala wall paintings were restored and repainted somewhat heavy-handedly in the
nineteenth century and many of the details that identify people and objects have been lost. See
Henrik Cornell, Norrlands kyrkliga konst under medeltiden (Uppsala: Almqvist & Wiksell, 1918),
120.
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Figure 5.3: Moses with a halo and scroll but no horns leads Synagoga with her breast exposed
by the hand (detail). Altarpiece (c. 1200) from Sahl Church, Vinderup, Jutland. Photo: Biopix.
Reproduced with permission.
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Figure 5.4: Moses with a single horn.
Wall painting (1323) in Gamla kyrkan,
Sodra Rada, Sédra Rada, Varmland.
Photo: Sven Roshom. Wikimedia
Commons. Public domain.

Figure 5.5: Moses with two horns
sitting in the ark, a cart, or a wheeled
ship. Wall painting (c. 1325) in Kirkerup
Church, Roskilde. Author’s own photo.
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Nonetheless, images with a halo are in the minority; the majority are simply
horned (and sometimes also labelled using a banderol with the name Moises).
Although there are normally two horns - either short and straight (goat-like) or
long and curved (ox-like) — in Gamla kyrkan [Old Church], S6dra Rada, Varmland
(1323), “Moises propheta,” as the banderole reads, appears facing David with a
single horn rising from the top of his head mirroring the king’s crown.“® There
are also a few paintings of Moses without either halo or horns: the very complex
painting from Tirsted Church, Maribo (1400-25), that retells the major events of
the Exodus as well as in churches in Estruplund, Arhus (c. 1500); Ekeby, Uppland
(1500-25), and Knutby, Uppland (c. 1500). In all the images surveyed, only these
four had neither horns nor halo. Thirty-six had horns: of the thirty-five of these
images with two horns, eight had short goat-like horns and twenty-seven had
longer ox-like horns (often curved). Seven images of Moses had halos (of which
three also had horns).

Although a well-educated clergyman might have been aware of the classical
theological and symbolically positive reasons for Moses’ horns, what did these
images of a horned Moses mean to the medieval viewer? The connection between
horns and symbols of evil — such as the devil,* terrifying beasts and monsters,*
and demons*® — created a context in which Moses as an honourable prophet did

40 The church was burnt down in an arson attack in 2001. Note also that the OSw. Bible trans-
lation quoted above appeared to be talking about a single horn: “horn syntis” [horn appeared].
41 For example, the devil shaped like a monkey with goat horns in Christiern Pedersen’s ODa.
sermon collection: “da kom der en diffuel oc stod hoss hanss fgder som skapt vor som en abe och
hagde tw horn som en gedebwck” [then a devil came and stood by his feet, who (i. e., the devil)
was formed like a monkey and had two horns like a billy goat], AlleEpocEu, f. 209r [ccii]; ChrPed
Skr 11 261. See also the horned devil in the bottom medallion on the Gunhild Cross: Lausten, Kirke
og synagoge, 146.

42 For example, Alexander’s horse Bucephalus in the OSw. Konung Alexander: “bucefalus war
hans nampn | thiwra howdh hafdhe han | ij hans panno waro stoor horn” [His name was Bucepha-
lus, | He had the head of a bull | In his forehead were two great horns], SKB D 4, f. D30r; KonAl 20.
Or the serpents on the plain where pepper grows in the same work: “han sa ther koma a markena
widha | reedhelik diwr margh oc stoor | the al saman moot heerin foor | the hafdho hoorn i hof-
wudh sit | the waro lang oc aff staale hwiit | the waro skapt som nakar swaerdh | oc waro the rask i
thera feerdh” [he saw come over the wide field, | many and huge terrifying animals. | They were all
hurrying towards the army. | They had horns on their heads, | they were long and made of white
steel, | they were shaped like a sword, | and they were moving fast], SKB D 4, f. G16v; KonAl 301.
43 For example, the two fire-breathing devils dragging people’s souls to hell with iron hooks in
Gotfred af Ghemen’s ODa. Sjalens og Kroppens Treette from 1510: “The wore sorthe som theere
bode | met theris lad wor ingen nodhe | Iern kroge the i hende fore | oc brennende ild aff theris
mund kgrde | Aff theris naese gik vth orme | som raede wore mod sielen at storme | ... | The hafde
horn i zenne sijne | som siele drofue til helwedis pijne” [They were both as black as tar, | there
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not belong but would have been perceived as so doing. Furthermore, the associ-
ation between Jews and the devil, the devil and horns, and, indeed, horned hats
and Jews (on the pileus cornutus, see “Hat” below) would have left the viewer with
a clear understanding of the meaning of Moses’ horns: demonic Jew. Illiteracy
among the vast majority of the population meant that any understanding of the
Bible was second-hand, often conveyed through an ignorant churchman.** On
this basis, Ruth Mellinkoff has argued that the average medieval viewer of images
of Moses was probably not aware of the early classical tradition of interpreting
Moses’ “rays of light” as “horns” — markers of honour — and would have assumed
that they were simply animal-like horns, symbols of evilness: that Moses, prophet
or not, was just a Jew like any other and worthy of scorn and dishonour.** Indeed,
Moses’ appearance in images of Israelites worshipping the Golden Calf — often
interpreted as a symbol of contemporary idolatry — would have made him guilty
by association,*é e. g., Haveré Church, Uppland (c. 1500). The widespread and
long-lasting use of the image of the horned Moses indicates that it had important
significance for medieval men and women, even though its meaning may have
been quite different for the educated, literate clergy on the one hand and the less
well-educated laity on the other.

Hair, beard, and skin

Jews were often depicted in medieval art with red hair, beards, and clothes; even
skin could have a ruddy hue.*” In iconography, the colour red was used to symbol-

was no mercy shown with their tools. | They carried iron hooks in their hands | and burning fire
came from their mouths. | Out of their noses came serpents | that were ready to charge towards
the soul. | [...] They had horns in their foreheads | that herded the souls to the torments of hell],
EnYnkH, f. b3r-v [pp. 13-14]; SjKrTraet 83-84.

44 Mellinkoff, Horned Moses, 124.

45 Mellinkoff, Horned Moses, 121-37. It will be remembered that the two images mentioned above
of Moses without horns but with a halo — Bjaresjo and Sahl Churches — are from the Romanesque
period, and pre-date the demonization of Jews in art using ugly facial attributes. Might this mean
that the introduction of the horns should indeed be seen as part of a negative portrayal of Moses,
a denigration intended to malign him alongside other Jews which parallels the deterioration in
Jewish—Christian relations from c. 1200 onwards?

46 Debra Higgs Strickland, Saracens, Demons, and Jews: Making Monsters in Medieval Art
(Princeton: Princeton University Press, 2003), 106.

47 On red hair, ruddy skin, and Jews, see Ruth Mellinkoff, Outcasts: Signs of Otherness in North-
ern European Art of the Late Middle Ages, vol. 1: Text, California Studies in the History of Art
(Berkeley: University of California Press, 1993), 147-59.
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ize wickedness and guilt, and it was linked to the Seven Deadly Sins. A possible
biblical source for the symbolism is found in Isaiah 1:18: “if your sins be as scarlet
(ut coccinum), they shall be made as white as snow: and if they be red (rubra) as
crimson (quasi vermiculus), they shall be white as wool.” In East Norse texts, we
find the colour red (rath/raper) being associated with deceit and the colour is used
to mark something out as svikelik/svikliker [perfidious, treacherous]. For example,
in the ODa. sermon for the Second Sunday in Advent in DKB GKS 1390 42 from c.
1450, the red dragon that appears in Apocalypse (Revelation) 12:3 is interpreted as
both the devil and being deceitful:*®

Ok tha wordher thet teknet som scripten sigher aff / een stor draghae som tekneer dieeffuelen
rgdher / thy at han eer swiklik / syntes haffue siw howdh thy at han lakker til siw dgdhelighe
synder Ok tj horn thy at han stanger ok agger til at bryte tj gutz budhordh*’

[And then it is shown as the Scripture (Apocalypse [Revelation] 12:3) tells: A great dragon,
who represents the devil, red, because he is treacherous, appears to have seven heads
because he indulges in the Seven Deadly Sins and tens horns because he pushes and encour-
ages (people) to break God’s Ten Commandments.]

The interpretation of the great dragon’s red colour as treacherous and devilish
does not appear in the New Testament but has been supplied by the exegete or
author of the sermon.*® The use of red to mark something or someone as tarnished
or made dirty (smitteful), bad or ugly (vanskelik), and a snake (orm) is made in this
remark about the work of artists in the ODa. translation of Henry Suso’s (1295-
1366) Horologium Sapientiae from c. 1500:>

48 Cf. also the same section from the Book of Revelation recounted in the ODa. sermon for the
Second Sunday in Advent from in a mid-fifteenth-century collection: “Tekn syntes j himmelin Een
stoor draky som aer disewlin stoor j ildzsko / oc rgdher / thy at han aer swiklekin” [A sign appeared
in the heaven: A great dragon who is the devil, great in evil and red because he is treacherous],
UUB C 56, f. 8v [p. 16]; SMP III 14; and the OSw. one for the same occasion in DAS AM 787 49,
“Teknin syntis j himpnenom en stoor draki som aer disefwlin stoor j ilsko / rgdhir for thy at han
ar suikliken” [A sign appeared in the heaven: A great dragon who is the devil, great in evil and
red because he is treacherous], DAS AM 787 49, f. 4vb; SermSac 86; SMP113.

49 DKB GKS 1390 49, f. 12r (c. 1450); SMP VIII 36.

50 Apocalypse (Revelation) 12:3: “et ecce drago magnus rufus habens capita septem, et cornua
decem: et in apitibus ejus didemata septem” [and behold a great red dragon, having seven heads
and ten horns, and seven crowns upon his heads].

51 Suso also uses the word to translate Lat. maculosa [spoilt] (“smitful,” Suso ODa. 55) and con-
tagioso [contagious] (“smitteful,” Suso ODa. 89).
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Sapientia : [en klog maler pleyier at legge mannehanne farrae vppa / oc nyter sin konst tha
then thing eer vonskelig / som ther sr vnder / oc thet han seer veere smitteful®? / thet drafuer
han ower met rubric eller rgt / oc so aff then fortekt swigelig skapels zer ey vitherliget at ien
orm skyles i yrten®

[Wisdom: A clever painter is used to applying many different colours and he makes use of
his art when the subject is ugly that is under the surface and he considers it to be tarnished;
he draws over it with rubrica or red, and so from this covertly deceitful form it is not evident
that a snake is hidden in the grass.]

In the ODa. Bible translation of Genesis 30, red is also used as a colour of some-
thing that is blemished or tarnished (smitteful):

Hwat skal jeek giffwe thic / ok han sagdhe jaek wil enktee wteen om thu ggr hwilkee som jeek
kreeffwer jeek skal jgeen fgdhe / ok ggmee thinae faeeee Omkring gak allee thine® hiordhe ok
atskil allee manie hondhe lydh faar / Theth sr manie hondhe lydh / swo sigher catholicon
then bogh Ok meth wtspredhe wifaeth Ok hwat som rgth ok smittefult ok maniehondhe lydh
wordher, swo weel j far / som j gedher / skal wordhe myn lgn, [...] Ok allee hwilkee som ikkae
wordhe maniz hondhe lydh ok smittefullee ok rgdhe / swo j faar som j gedher / straffee mik
thyffweriis®*

Notes:  a. thinee] {--}inse MS.

[(31) What shall I give you? And he (Jacob) said, I want nothing except that you do what I
demand: I will again feed and keep your cattle. (32) Walk through all your flock and separate
out all the sheep of many colours, that is “of many colours” according to the book Catholi-
con (s.v. varius), and with speckled fleece, and whatever is red and tarnished and of many
colours, whether among sheep or among goats, that shall be my wages. (...) (33) And for
whatever is not of many colours or tarnished or red, whether among sheep or among goats,
I shall be punished for theft.] (Genesis 30:31-33)

52 Lat.: maculosum esse.

53 DAS AM 783 49, f. 32r; Suso ODa. 48. Cf. Lat. “Prudens pictor ubi subiectum deficit, acciden-
cia multiplicare conswevit. Et quod maculosum esse cognoverit, rubrica linire festinabit, ut ex
sophisticata forma ignoretur quia latet angwis in herba” [A wise painter, where the subject is
lacking, is accustomed to increasing what is not essential. And when he recognizes that it is
spoiled, he hurries to fill it with red so that the sophisticated shapes will not be detected like
a snake hides in the grass], [Henry Suso], Henrici Susonis seu Fratris Amandi Horologium Sapi-
entiae: Textus, ed. Josephus Strange (Cologne: J. M. Heberle [H. Lempertz], 1861), 60. The OSw.
version of the same text makes no mention of red: “Snillen swara, Hwar en sniseldher malare,
hwar nakor bristilse cr i beleethet ellir huario heelst tinghe som han hanthera, Ther gker han
oc aleeggher mangha handa lither oc feerghor Meedh huilkom han ggr thet taekt oc faghort som
tilfgrandha war leth oc osynlekit” [Wisdom replied: Every talented painter, when there is some
mistake in a picture or in whatever he is working with, he increases and adds many different
tones and colours with which he makes hidden and colourful that which before was unpleasant
and ugly], Suso OSw. 80.

54 DKB Thott 8 22, f. 19vb; GldBib M 60.
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The biblical passage describes Jacob separating out the weaker animals (those
that are speckled, spotted, or have patches) from the stronger animals (those
of a single colour). In the ODa. translation, rgth [red] is being used to translate
Lat. furvus [black, dark, obscure];*® smitteful [tarnished] for maculosus [spotted,
speckled, or blemished]; and mangehande lit for varium [spotted]. The adjective
rgth is thus being used to describe something weak that would not usually be
chosen or wanted.

In his Parabolae, here quoted from a 1506 print and a late-fifteenth-century
manuscript, Peder Laale warns against taking the advice of a man with a red beard:

Tagh raadh aff redskeegghet man fleree ondhe &n godhe® (ODa.)

tak radh aff redhum flere ondh sn godh®” (OSw.)

[Take advice from a red(-bearded) man, more bad than good; i. e., more pieces of advice from
a red-haired man are bad than good]

The association between red and deceitful behaviour is further made clear in
Ludus de sancto Canuto duce, a play about St Knud Lavard that dates to the very
end of the Middle Ages but is first recorded in the sixteenth century, we read:

Troer ey hans ord hgrer nu min rgst,

Hannd tencker eder ilde ath Leenne,

Hans skeg er rgtt som en reff.

Wden y eder vell tage vare,

Eders blod aff eder monne hand vdkreff

Hannd acter eder ey ath spare,*®

[Do not believe his words, hear my voice! | He intends to repay you poorly. | His beard is as
red as a fox.” | Unless you take care of yourself, | He will demand your blood. | He does not
intend to spare you.]

55 This may well have come about through a misreading of the Lat. furvus as fulvus [fulvous:
reddish-yellow, tawny] by the Danish scribe.

56 PLaale [Gh. 1506], f. L2r [p. 113], no. 939.

57 UUB Palmski6ldska Samlingen 405, no. 836 (1400-50).

58 DKB Thott 1409 49, f. 66v; Leif Stedstrup, ed., Ludus de Sancto Canuto Duce: Et spil om Hellig
Hertug Knud Lavard (Copenhagen: Det Danske Sprog- og Litteraturselskab / C. A. Reitzels Forlag,
2005), 71.

59 A common motif in church art is that of the red fox preaching to geese. It acts as a warn-
ing to the congregation against being led astray by deceitful and heretical preachers and being
seduced by false doctrines. For example, see the wall paintings in the churches in Ottestrup,
Sjeelland (c. 1500); Fjdlkinge, Skane (1450-1500); Vistra Vemmerldv, Skane (c. 1500); Kungs-
Husby, Uppland (1475-1500); Tensta, Uppland (1437); Tolfta, Uppland (1500-25). The story of the
deceitful preaching red fox first appears in the twelfth-century tales of Reynard the Fox, such as
the Old French Le roman de Renard by Pierre de St. Cloud (c. 1170) and the Middle High German
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The association between treachery and red hair continued into later times, and
the term Judasfarve [Judas colour] is found in modern Danish literary texts to
describe red hair.®°

Of course, the colour red is associated with other things than devils, danger,
and deceit in East Norse texts: roses, gold, silk, and the blood of Christ are some
of the more positive connections.®* And, indeed, other colours also had negative
connotations similar to rath: yellow, for example, also associated with Jews in
iconography, signified betrayal and cowardice.®® Nonetheless, as the great sinners
who had turned away from God, who were un-chosen, and who were guilty of
killing Christ, the perfidious Jews, full of treachery and deceit, became closely
associated with the colour red.

In addition to the association of Jews with the colour red as a marker of deceit,
the connection between Jews and red also had another, quite different scriptural
foundation in the story of Isaac and Rebecca’s two sons, Jacob and Esau.%® Before
giving birth to the twins, God told Rebecca, “Two nations are in thy womb, and
peoples shall be divided out of thy womb; and one people shall overcome the

Reinhart Fuchs by Heinrich der Glichezaere (c. 1180). The later Van den vos Reynaerde (c. 1250) by
Willem die Madoc maecte is considered one of the literary highlights of Middle Dutch.

60 For example, in Christian Winther’s Paa Landet: “|...] svgbte hun godmodigt de rgde Haar ind
i et Stykke Papir [...] ‘Kjender jeg da Nogen, som har saadanne Haar!’ [...] Men nei! Ingen af hendes
Bekjendtskab har denne saakaldte Judasfarve” [(...) she wrapped the red hair genially in a piece
of paper (...) “Do I know anyone with such hair?” (...) But no! None of her acquaintances has this
so-called Judas hair], Samlede Digtninger, vol. 9 (Copenhagen: Bianco Luno, 1905), 46—47. On
Judas’s red hair, see Mellinkoff, Outcasts, vol. 1, 150-54, and Wayland D. Hand, “A Dictionary of
Words and Idioms Associated with Judas Iscariot,” University of California Publications in Modern
Philology 24 (1942): 289-356.

61 For example, in the Swedish translation of Henry Suso’s Horologium Sapientiae: “huilken naer
staddis / i osighelike matho ween oc faghor / reedh i kinnom / som waenasta roos aldrom hwitas-
tom lith sken hon feeghre oc waenaren @n solen” [who stood before me, unspeakably beautiful
and fair, with red cheeks like the most beautiful rose, with the whitest colour of all she shone
more fairly and beautifully than the sun], SKB A 4, f. 38; Suso OSw. 75.

62 The traditional association between yellow and Judas (and Jews) is also seen in medieval
Danish and Swedish wall paintings and the linking of Jews generally with yellow is found in
Mandeville: “tee [af samariam] beerae eet rgth linet claedee weep om terris hofueth oc saraceni
te weue torris hofueth meth hwet linet och cristna meth iacinctino oc igderna eth gult” [The
Samaritans wear a red linen cloth wrapped around their heads and the Saracens wrap their heads
with a white cloth and the Christians with jacinth (violet blue) and the Jews with yellow], SKB M
307, pp. 43b-44a; Mandev 58.

63 On this typology, see Israel Jacob Yuval, The Two Nations in Your Womb: Perceptions of Jews
and Christians in Late Antiquity and the Middle Ages, trans. Barbara Harshav and Jonathan Chip-
man (Berkeley: University of California Press, 2006), 1-20.
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other, and the elder shall serve the younger” (Genesis 25:23). The elder son was
Esau and the younger Jacob, and true to God’s words, it was Esau who came to
serve Jacob: one day, when Esau returned from the fields, he was hungry from work
and felt faint, and so he asked his brother Jacob to give him some “red pottage”®*
that he had prepared (Genesis 25:29-34). Jacob offered Esau some in exchange for
his birthright (the right to be recognized as firstborn), and Esau agreed and sold
his birthright to his half-brother Jacob for this bowl of red pottage. The nation that
descended from Esau, was called Edom (from o1&, adom [red]), which alluded
to the red stew that Esau received in exchange for his birthright. Christians saw
a parallel between the red Esau, who surrendered his “chosenness” to satisfy his
belly and who thus lost his father’s blessing on the one hand, and the Jews who
lost the blessing of God on the other. In accordance with this supersessionist
interpretation, they saw themselves as Jacob, the rightful younger successor who
was served by the “red” elder brother Esau, i. e., the Jews.

This Christian interpretation is, of course, an inversion of the Jewish under-
standing of the episode and meaning of the Jacob/Esau story. Jews see Jacob as
their ancestor, while Esau came to be equated with the ancestor of Gentile Rome;
the city is even called 0iT& (Edom < adom [red]) in Medieval Hebrew. Indeed, the
rabbis may have made the Edom—Rome connection partly in response to Christian
claims that “the red Esau” was the ancestor of the Jewish people.®

64 Lit. 0T8N 0T8N, ha’adom ha'adom [the red red (stuff)].

65 The Sefer Nizahon Vetus (%% 180, The Old Book of Victory), a Jewish anti-Christian polem-
ical work composed in Germany c. 1300, also comments on Jews’ and Christians’ different skin
tones: “The heretics ask: Why are most Gentiles fair-skinned and handsome while most Jews
are dark and ugly? Answer them that this is similar to a fruit; when it begins to grow it is white
but when it ripens it becomes black, as is the case with sloes and plums. On the other hand, any
fruit which is red at the beginning becomes lighter as it ripens, as is the case with apples and
apricots. This, then, is testimony that Jews are pure of menstrual blood so that there is no initial
redness. Gentiles, however, are not careful about menstruant women and have sexual relations
during menstruation; thus, there is redness at the outset, and so the fruit that comes out, i.e.,
the children, are light. One can respond further that Gentiles are incontinent and have sexual
relations during the day, at a time when they see the faces on attractive pictures; therefore, they
give birth to children who look like those pictures, as it is written, ‘And the sheep conceived when
they came to drink before the rods.” (Genesis 30:38-39)” Article no. 238 in David Berger, ed., The
Jewish—Christian Debate in the High Middle Ages: A Critical Edition of the Nizzahon Vetus with
an Introduction, Translation and Commentary (Philadelphia: The Jewish Publication Society of
America, [5739] 1979), 159 (for Hebrew), 224 (for English). Curiously, in his response to the here-
tics, the author of Sefer Nizahon Vetus does not challenge the aesthetic presumption upon which
their question is asked.
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Figure 5.6: Judas receives silver coins for betraying Jesus. Wall painting (c. 1440) in Bronnestad
Church, Lund, Skane. Photo: Sven Rosbom. Wikimedia Commons. Public domain.

In East Norse written sources, most references to red-haired or red-skinned Jews
are in those texts that mention the “Red Jews” who live beyond the borders of
Europe and will come to the aid of Antichrist and help destroy Christendom.
These Red Jews are dealt with in Chapter 11: The Jewish Threat to Destroy All Chris-
tendom. It is in the medieval wall paintings in Danish and Swedish churches that
the connection between Jews and the colour red is most clearly and frequently
made: the colouring of hair, beards, skin, and clothing. Judas, who betrayed
Jesus and is in many ways the archetypal evil Jew (as well as a hypostasis of
the devil), is most frequently portrayed with bright red or chestnut hair and a
red beard.®® Sometimes the colouring is a light reddish yellow (“ginger”) or very

66 See the examples numbered 2, 6, 8, 9, 13, 16, 17, 18, 20, 21, 25, and 28 listed below in Table 5.1.
See also Marine Jespersdatter’s prayer book (DAS AM 421 122, f. 55v; 1514) with its image of Judas
betraying Jesus with a kiss. He has bright red hair and beard and is wearing a long yellow cloak:
Figure 5.7.
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dark, even black.®” In a couple of images Judas is bald with ugly facial features.®®
Occasionally, Judas’s face — along with that of the chief priest who pays him
to betray Jesus — have been coloured red, giving the figures a very ruddy com-
plexion.®® Judas is usually clothed in red and yellow, the colours of betrayal and
cowardice,” and he sometimes carries his money bag.” His head is often angled
to show his face in profile with an exaggerated nose, thick lips, and sharp teeth,
and in contrast to the holy figures that surround him in paintings, he is without
a halo.”

The “Judas colouring” — dark or red skin, hair, and beard - is also found on
other Jewish characters from the New Testament, such as in the wall painting
from Bronnestad Church (see Figure 5.6), where the chief priest has ruddy features
and is also dressed in luxurious clothing.” The characteristic beards, red or black,
that are divided into two points, can also be found elsewhere.” Baldness as an
ugly marker of the persecutors of Christ also appears in several images to mark
Jews.”

67 For reddish yellow hair, see Table 5.1, nos 1 and 15; for black hair, see nos 7 (with a red beard),
19, and 22. The colour we see today may be due to faded paint or renovation and not representa-
tive of the colour that was originally applied to the wall.

68 See Table 5.1, nos 10 and 11.

69 See Table 5.1, nos 4, 9 and 12.

70 See Table 5.1, nos 9, 11, 13, 14, 16, 17, 20, 21, 24, and 25.

71 See Table 5.1, nos 3, 6, 10, 19, and 28.

72 See Table 5.1, nos 3-6, 11, 12, 15-19, 24, and 26.

73 Dark skin is also used as one of the Jewish markers, the others being a long nose, thick lips,
large eyes, in an illustration of a mocking Jew in Harkeberga Church, Uppland, c. 1480s; see Fig-
ure 5.10. On the figure of Judas in art, see Michel Pastoureau, Couleurs, images, symboles: Etudes
d’histoire et d’anthropologie (Paris: Le Léopard d’or, 1989), 69-84.

74 For example, the Jew to the right of Moses in the scene of the bronze serpent in Taby Church,
Uppland, 1480s. Reproduced in Herman Bengtsson, “Samtida mode eller antisemitism? Demoni-
sering och rasistiska tendenser i medeltidens bildkonst,” Iconographisk post. Nordisk tidskrift for
bildtolkning: Nordic Review of Iconography 3—4 (2016): 4. See also the red-haired Jew with beard
divided into two points leading Christ to the Crucifixion in Figure 5.13 from Kongsted Church,
Sjeelland, c. 1430. On the strong association between beards and the Jewish religion, see Sara
Lipton, Images of Intolerance: The Representation of Jews and Judaism in the Bible moralisée
(Berkeley: University of California Press, 1999), 20-21.

75 For example, the two images of Judas in Hallestad Church, Skane, c. 1460, and the bald man
with grotesque features eating manna in the scene where Moses strikes the rock in Harkeberga
Church, Uppland, 1480s. See also the bald Jew with grotesque features and dark skin accompa-
nying Christ at King Herod’s court in Figure 5.11 from Kongsted Church, Sjeelland, c. 1430. On Jews
and baldness, see Mellinkoff, Outcasts, vol. 1, 184-85.
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The face

According to medieval physiognomists, the face in particular could reveal the
most about the moral character and condition of the soul; so, for example, the
Malleus Maleficarum [Hammer of Witches] from the late fifteenth century reads,
“a human’s secret will is read in his facial expression.””® Descriptions of Jews’
faces are, however, few and far between, and facial characteristics are usually
described as “actions” in combination with a verb, so, for example, teeth gnash,
faces grimace, and mouths spit and scream. Therefore, the principal sources
for medieval Danish and Swedish ideas about the “Jewish face” are visual, for
example, wall paintings and stained glass. In these images, the head, sometimes
disproportionately large, is often turned from the viewer so the face appears in
profile. In this way, noses, lips, and teeth could be depicted and highlighted to
contrast with illustrations of Christians. Below I have attempted to isolate the
separate elements of the face that together determine the impact of the expression
and look of a Jew in medieval Christian writing and art in Denmark and Sweden.

Eyes

In East Norse, Jews’ eyes are not described, but the ability to see, or rather the
opposite — blindness and the inability to see — is a commonplace in combination
with Jews. In the Bible, blindness is sometimes described as a punishment from
God.”” For example, we read the following in the Old Danish Bible translation
about the defeat of the Syrian army in 4 Kings (2 Kings KJV) 6:

Framledaes heliseus bath herrzen sigaeendhe jeek bedheer slo thettae folk meth blindheet / Ok
han® slo them ath the skulde jkke see hoos @ller &fteer heliseis ord”

Notes:  a. han] hraen MS.

[Moreover, Elisha prayed to the Lord saying, “I pray, strike this people with blindness!” And
he struck them so they could not see upon or after Elisha’s words.] (4 Kings 6:18)

76 Henricus Institoris and Jacobus Sprenger, Malleus Maleficarum, vol. 2, ed. and trans. Chris-
topher Mackay (Cambridge: Cambridge University Press, 2004), 286; quoted in Resnick, Marks
of Distinction, 18.

77 ltis also described as a means for Jesus to display the works of God by curing the blind (John
9:1-3). Blindness is also listed among the various sufferings that bestow dignity upon people. See
Suso ODa. 97; Suso OSw. 436.

78 DKB Thott 8 22, f. 300va; GIdBib IV 300va.
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According to Lucidarius, the first man to turn blind was Lamech who lost his
sight as punishment for breaking God’s commandment and practising polyga-
my.”® Indeed, being struck down with blindness is not an isolated consequence of
disobedience to God. See, for example, Deuteronomy 28:28-29 (here, in the Old
Danish Bible translation):

Herreen skal sla thik meth een galnheth ok blindheth ok meth hwghaens gelnae / ok thw skalt
treewae j middawen swo som blind man pleyeer ath treewee j myrky®°

[The Lord shall strike you with senselessness and blindness and madness of the mind. And
you will grope about at midday like a blind man usually gropes about in the darkness.]

Some early East Norse medical works, such as DKB NKS 314 b 42 possibly by
Henrik Harpestraeng, attribute one of the causes of blindness to the person being
conceived during the mother’s menstrual period:

Item hwilken quinna som haffwer siin syugha hwn skal vocthe segh for mand sammae
stwnd - forthi affles eth barn i then vghe thet fongher en soet som aldrig fonger boed thet
bliffwer galeth eller spetalss eller halff taghet bort eller en krgwel - halt eller blind eller foer
then fallinde soet eller noghen andhen saadhan vanskelssa®

[Furthermore, that woman who has her sickness (i. e., menses) should beware men during
that time, because if a child is conceived during that week, it will acquire an illness that will
never be cured. It will become mad or leprous or paralytic or a cripple, lame or blind, or
epileptic or some other such affliction.]

According to the Old Testament, the eyes of the blind will only be opened upon
the arrival of the Messiah (Isaiah 35:5), and consequently, according to the New
Testament, one of the important themes in Jesus’ ministry is that he cured several
people of blindness. For example, in the fifteenth-century Backaskog sermon col-
lection in UUB C 56, we read in a sermon for the Third Sunday in Lent:

79 “teen sammae lameet vor ond for gudh met sin leffnaet forti han vor teen fgrstee ther mot gutz
budh hadee to hustruaer seenz i hoor oc forti fik han til syndee geeld thet at han vor blind oc vor teen
forstee ther blind vor” [This same Lamech was wicked in his manner of living before God because
he was the first man who contrary to God’s commandment had two wives at the same time in
whoredom and for which he received the punishment for sin that he turned blind and was the
first man who was blind], DAS AM 76 89, f. 86v (1450-1500); DanTeachM 345.

80 DKB Thott 8 22, f. 160rb; GldBib M 443. The OSw. Bible translation reads slightly differently:
“Gudh skal oc plagha thik medh witlgso / swa at thu keennir enkte thet thu seer medh thinom
pghom heeller [el] en thu ware blinder” [God will also afflict you with confusion so that you do
not recognize what you see with your eyes as if you were blind], DKB Thott 4 42, f. 126v (1430-40);
SMB1 428.

81 DKB NKS 314 b 49, f. E9v (c. 1475-1500); Laegeb. [Harp.?] C, f. E9v.
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Oc ther medh giordhe war herre jhesus christus sina nadha medh honum j fira handa mata /
som fgrst war at mallgs wardh talande / deffuer hgrande / blinder seende / oc then som
dyeffuulin war wtj war frelster fran honum®
[And with this Our Lord Jesus Christ showed his mercy in four ways: which were first the
mute became able to talk, the deaf able to hear, the blind able to see, and whoever was
possessed by the devil was saved from him.]

In the ODa. Mandevilles Rejse, the author in describing the location of the Pool of
Siloam relates the events of John 9:6-11 where Jesus heals a man from blindness:

Jtem fram at ten gadae som man gonger henner ten dal iosaphat stonder en keldae som kalles
natatoria syloe tid sennae vor herra ten som blinder vor fgdder at too sina gfuen han kom
j gen wel sende®

[Moreover, down the street by which you cross the Valley of Jehoshaphat is a spring that is
called the Pool of Siloam (natatoria Siloae). Our Lord sent a man who was born blind there
to wash his eyes. He was able to see well again.]

The episode at the Crucifixion, when the blind Longinus is given his eyesight
when he pierces Christ’s side with a spear and is showered in the blood-water
mixture that pours out, was a well-known legend, and in Johanne Nielsdatter’s
ODa. prayer book from c. 1480, we read:

0 ihesu christe / fredsens tegen och kieerlighetz bandh / Iech heder och signer thin hellighae
side och saar ther opp laden vort meth iet huast spydh aff hwilke vt gik blodh och vand och
lyuste longinum ridder ther blind war hans ggen igien och andeligh hans hizerte /- giff mik
thit ewinneligh lyus - Amen®*

[O Jesus Christ! Sign of peace and bond of love! I honour and praise your holy side and
wound that was opened with a sharp spear from which blood and water flowed and brought
light again to the eyes of the knight Longinus who was blind and spiritually to his heart.
Grant me eternal light! Amen.]

82 UUBC 56, f. 73r [p. 145]; SMP III 110. Some further examples: “ihesus gaff blindom syn” [Jesus
gave sight to the blind], DAS AM 787 49, f. 6ra (fifteenth century); SermSac 90; SMP I 16; “Blinde
tekna hgghfaerdogha hulke ey vilia skodha medh sieelinne syn” [The blind represent the arrogant
who will not see using the sight of the soul], DAS AM 787 49, f. 6rb; SermSac 90; SMP 1 16-17; “jhe-
sus christus gaff blindom syn” [Jesus gave sight to the blind], UUB C 56, f. 11r [p. 21]; SMP III 18;
“Han giordhe all thing weel / han lot dgwa hgra oc blinda see Oc dumba tala” [He did all things
well. He made the deaf hear, and the blind see, and the mute talk], UUB C 56, f. 245v [p. 490];
SMP 111 339; cf. Mark 7:37.

83 SKB M 307, p. 36a; Mandeyv 48.

84 SKB A 42, f. 75v (c. 1480); BanneB 196 (no. 21k). Cf. Anna Brade’s ODa. prayer book, Thott 553
49, f, 83r (1497); BonneB 11 138 (no. 240Kk).
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Later, Christian saints and their relics continued the practice of miraculously
curing blindness. For example, in the Mariager Legend manuscript from 1488,
the preternatural power of St Jerome’s body could cure blindness:

EEn blindh man aff syn fgdelsee thymee - thog paa hans leghom then dagh han iordethes -
oc fik gaensthen at see®

[A man, blind from birth, touched his (i. e., St Jerome’s) body the day that he was buried and
immediately he was able to see.]

The altar in St Stephen’s Church was believed to be able to imbue objects with
curative powers that could give the blind the ability to see. In his Alle Epistler oc
Euangelia (1515), Christiern Pedersen wrote:

Sanctus Augustinus in libro xxii de ciuitate dei scriffuer At de blomster som hagde ligget paa
hanss altere waare siden lagde paa en blind quindess ggen oc hun fik strax sin sywn igen®¢
[St Augustine, in Book 22 of De Civitate Dei writes that those flowers that had been lying on
his (i. e., St Stephen’s) altar were then placed on a blind woman’s eyes, and she immediately
regained her sight.]

2 Corinthians 4:4 reads “In whom the god of this world hath blinded the minds of
unbelievers, that the light of the gospel of the glory of Christ, who is the image of
God, should not shine unto them,” and so in religious works, blindness (blinde,
blindhet, blindelse/blinde, blindhet) is most frequently used as a metaphor: an
affliction of the heart rather than the eyes. In patristics, blindness is the absence
of light and a metaphor for sinning, and so the sinner in prayer books is often
referred to as “spiritually blind” or having a “blindness of the heart.” As Herr
Michael writes rather concisely (1514-15): “Syndhen ggr menniscken blind och
lam | forhwerffuer gudz wredhae och weerd>dzens sckam” [Sin makes a person
blind and lame, It earns God’s wrath and the world’s shame].?” Christiern Peder-
sen, in his Alle Epistler oc Euangelia explains that this spiritual blindness is due
to the devil:

Dieffuelen beblinder och ggene i syndige menniskiss hierter ath de icke kwnde angre dem
eller beskerme dem fra hanss swig oc falskhed thii drager han dem fra en synd och till anden
som en der leder i blinder mand hwort han vil Met denne blinde mand vnderstondiss hwert
syndigt menniske som dieffuelen saa forblindet haffuer at han icke kand se dgden faare
sig och gwdz strenghe dom han skall mgde paa och sware till sine gerninger Han kan icke
see bag sig de synder han bedreffuit haffuer som kere och klage paa hannem Han kan icke

85 DKB GKS 1586 42, f. 41v (1488); MariagerLeg 156.
86 AlleEpocEu, f. 34v [xxviii]; ChrPed Skr191.
87 HrMich 28.
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see paa syn hggre side wor herriss store velgerninger Han kan icke se paa syn venstre side
diffuelenss findskab och beswigelse Han kan icke se offuer sig hiemmerigiss glaede Oc icke
helder vnder sig heluediss store pine oc ewindelige fordgmelse®®

[The devil also blinds the eyes in sinful people’s hearts so that they cannot repent or protect
themselves from his deceit and falseness as he pulls them from one sin to the next like
someone leading a blind man where he wants. By this blind man we are to understand every
sinful person whom the devil has blinded so that he is unable to see death before him and
God’s strict judgement that he shall encounter and answer for his deeds. He is unable to see
behind him those sins that he has committed that accuse and inculpate him. He is unable to
see to his right Our Lord’s great good deeds. He is unable to see to his left the devil’s enmity
and damage. He is unable to see above him the joy of heaven or below him the great torment
and eternal damnation of hell.]

This spiritual understanding of the inability to see meant that blindness in the Old
Testament was reinterpreted in devotional and didactic texts within a Christian
framework. For example, in a mid-fifteenth-century ODa. sermon for Shrovetide,
it says:

Thy at swa som blinder matte @y inga ij mgnstrit ij ierusalem Swa ok then som andelighe
blinder &r ma &y inga hymmerighes mgnster®

[Because just like the blind man was not allowed to enter the temple in Jerusalem, so the
spiritually blind man is not allowed to enter the temple of heaven.]

This sort of typological reading of the Old Testament is also found in the fif-
teenth-century Backaskog sermon manuscript where the author interprets Isaiah
9:2:

Thet scwlle wy wndherstandhae ther moises spade - Populus gentium qui ambulabat in ten-
ebris - vidit lucem magnam Thet folk som gigh j myrke - thet saa eth storth ljws - Thet war
thet wsle® mankgn - ther gik j synde myrk - ther dieeffwaeleen haffde them blyndh giordh -
thet saa eth storth ljws - then tydh war herrae® loth sigh fade - och lgsde os medh syn harde
dgth til himeerigs 1jws®°

Notes:  a.wsle] [f-Jlwsle MS. b. herree] herrae [-] MS.

[We should understand this is what Moses foresaw: Populus gentium qui ambulabat in tene-
bris vidit lucem magnam, ‘The people who were walking in the darkness have seen a great
light.” It was the wretched human race that was walking in the darkness of sin where the
devil had blinded them. They saw a great light when Our Lord was born and released us
through his harsh death into the light of heaven.]

88 AlleEpocEu, f. 87r [1xxxi]; ChrPed Skr 1 253.

89 DKB GKS 1390 49, f. 98r (c. 1450); SMP VIII 127. Cf. 2 Samuel 5:8: “The blind and the lame shall
not come into the temple.”

90 UUB C 56, f. 327r; SMP 111 466.
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The blindness of the human race at the time of Old Testament is transferred to
Jews for all time both as a marker for their sinfulness and their punishment, but
also as a sign of their flesh-bound thinking, their material, corporeal vision, and
their blindness to spiritual truths.”* The Jews of the New Testament are constantly
referred to as blind or blinded, and their opposition to Jesus is explained as blind-
ness. So, on John 16:2, Christiern Pedersen writes in Alle Epistler oc Euangelia:

Igderne vaare saa forblindede oc vanwittige ath de mente ath den som omwende sig til
Thesum Cristum At han plat forswor israelss gud Men den vanwittighed kunde icke aarsage
dem for gwd i hiemerige thii hwn kom aff had oc awind®?

[The Jews were so blinded and crazed that they believed that whoever converted to Jesus
Christ flatly foreswore the God of Israel. But this craziness could not earn them forgiveness
in heaven because it derived from hatred and jealousy.]

In an ODa. prayer in Anna Brade’s prayer book from 1497, the former Jewish faith
of St Paul is referred to as “villelse oc blindhedh” [error and blindness] and con-
trasted with the light (“lywss”) of the Church:

O herre gudh som omwaende sancte powel apostell i fordom alle thine tizeneris awendz
man / aff vrange troess villelse oc blindhedh / oc vildee ath han skulde vorde then hellige
kyrkes / thin brudz seraefullee lywss*

[O, Lord God who converted St Paul the Apostle, previously the enemy of all your servants,
from the error and blindness of the incorrect faith and wanted that he become the honour-
able light of the holy church, your bride.]

Spiritual blindness was of course also applied to post-biblical Jews to explain
their delusion and opposition to converting to Christianity. In the tale of the
flying host (see Text 30: The Flying Host and the Jew’s Son) found in the late-four-
teenth-century Jdrteckensbok [Book of Miracles) from Vadstena, we read that, “EN
iudhe weaendis til kristna tro ok gaffs j swart brgdhra klostir ok hans son bleff atir
blindir j sinne willo maest mot gudz likama” [A Jew was converted to the Christian
faith and joined a monastery of the Black Friars (i. e., the Dominicans) and his son
remained blind in his delusion mostly against the Body of God (i. e., the host)].** In
her Revelations (4.61), St Birgitta of Sweden (c. 1303-73) writes, “Thy eer ey vndir at
dyeefwllin ggr blind oc haerdhe thera hiserta Ok aggia thom oc radhir oblygh thing
hulkin som seru mot tronne” [Thus it is no wonder that the devil makes them (i. e.,

91 On the Jews’ blindness, see Lipton, Dark Mirror, 3-7, 64.

92 AlleEpocEu, f. 149r [cxliii]; ChrPed Skr II 70.

93 DKB Thott 553 42 (ABrade), f. 196r; BgnneB 11 261 (no. 310 “Collecta”); cf. DKB GKS 1614 42
(MIssd), f. 129v.

94 SKB A 110, £. 62 (c. 1385); Klds 31 (no. 42).
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Jews) blind and hardens their hearts and prods them on and advises them towards
shameless things which are against the faith].>® The connection between spiritual
blindness and Jews is also expressed in the legend surrounding the Virgin Mary’s
funeral (see Text 40: The Jew Who Attacked the Virgin Mary’s Bier). According to
this tale, found in Fornsvenska legendariet, the Jews who turn up to disrupt the
burial procession and to steal Mary’s corpse are struck with blindness in the style
of a punishment as in the examples of the Syrian army and of Lamech mentioned
at the beginning of this section. This blinding is thus a fitting choice of disability
with which to punish the disbelieving Jews: their blindness is both their crime and
their punishment. Their spiritual blindness has become a physical one, and their
only cure is a spiritual one through a physical act: touching the palm branch and
declaring their faith in Christ and the virginity of his mother.

Figure 5.8: A Jew mocks the
Man of Sorrows. Wall painting
(c. 1500) in Sanderum Church,
Fyn. Photo courtesy of https://
kalkmalerier.dk/.

In representations of Jews in medieval Danish and Swedish wall paintings, some-
times only one eye is visible as the face is turned in profile. Occasionally, eyes are
enlarged or bulging, such as the mocking Jew (see Figure 5.8); bulging eyes have
never been considered a sign of beauty in art.®® There are a few examples of eyes
being covered in some way to signal blindness. For example, the eyes of one of the
Jews dancing around the Golden Calf in Taby Church, Uppland, is covered by a

95 SKB A5 a, f. 1041b [col. 414] (1400-20); BU IV 115.
96 On “Jewish eyes,” see Mellinkoff, Outcasts, vol. 1, 123-24.


https://kalkmalerier.dk
https://kalkmalerier.dk

5 The Jewish Body: From Top to Toe =—— 165

hat (see Figure 5.20). Similarly, one of Joseph’s brothers in a painting in the same
church also has his eyes covered by a hat. In images of Ecclesia and Synagoga,
such as on the altarpiece from Sahl Church (see Figure 5.3) and the wall painting
in Spentrup Church (see Figure 5.9) both in Jutland, Synagoga is blindfolded. She
has been blinded by her decision to turn away from Jesus Christ.”’

Figure 5.9: Synagoga and Ecclesia.
Spentrup Church, Jutland, c. 1200.
Photo courtesy of https://
kalkmalerier.dk/.

Nose

The first explicitly antisemitic caricature in Western Europe dates from the first
half of the thirteenth century and it is the nose that is used to mock and act as a

97 From the twelfth century onwards, the figure of Synagoga is no longer seen to represent the
virtuous Jews of the past, but rather the Jews who had rejected and continue to reject Christ. See
Mellinkoff, Outcasts, vol. 1, 35-36.
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marker for various Jewish vices. On the 1233 Norwich tallage-roll, the devil points
at the nose of the Jew-hat-wearing Norwich man “Mosse-Mokke” and his wife Ave-
gaye.’® Their elongated, hooked noses match those of the horned demons also
found in the image. From the second half of the thirteenth century, Jews in illus-
trations in the margins of the Galician-Portuguese Cantigas de Santa Maria by
Alfonso X (1252-84) are distinguished from their Christian counterparts by their
large crooked noses, although usually a nose cannot stand in isolation as a marker
of Jewishness: it needs to be accompanied by a beard or hat (or both).*® In “Jesus
before Caiaphas” in the illuminated English book of hours called the Salvin Hours
(c. 1275), Jews are portrayed with distorted grimacing mouths, dark skin, and
hooked noses.'®® They resemble the devil and contrast to the barefoot, peaceful
Jesus they are placed alongside. From the thirteenth century, Jews’ noses appear
as either indistinguishable, or long, crooked, and beak-like, or bulbous and
snout like. Exaggerated and grotesque noses also appear on “bad” non-Jews and
their role is to provide a visible form to Christian ideas about faith, morality, and
sin: they demonstrate an excessive attachment to the material.’°* Furthermore,
crooked noses marked those who were unable to take the right path to God.'°?
Like much else about the appearance of Jews, there are no descriptions in the
extant medieval vernacular written material from Denmark and Sweden. Instead,
one needs to consider preserved art, most notably wall paintings, in order to gain
an idea of how Jews’ rhinal appearance was conceived. The examples are many.
Although there are images of Jews without exaggerated noses, such as “The Judas
kiss” (Figure 5.1) in Dalhem Church, Visby, Gotland (c. 1230) that date from before
the inception of this rhinal marker of Jewishness, the depictions of Jews from the
Late Middle Ages often have grotesque noses. In the porch of Hirkeberga Church,
Uppland, a figure has been painted by Albertus Pictor (1480s). He has a bulbous,
elongated nose and is wearing a pointed Jew hat.'® His skin is dark, his eyes

98 Lipton, Dark Mirror, 178-82; Bale, The Jew in the Medieval Book, 3—4; Frank Felsenstein, “Jews
and Devils: Antisemitic Stereotypes of Late Medieval and Renaissance England,” Literature and
Theology 4, no. 1 (1990): 15-17. On the Jewish nose, see Robert Jiitte, Leib und Leben im Judentum
(Berlin: Jiidischer Verlag im Suhrkamp Verlag, 2016), 36-48; Sara Lipton, “What’s in a Nose? The
Origins, Development, and Influence of Medieval Anti-Jewish Caricature,” in The Medieval Roots
of Antisemitism: Continuities and Discontinuities from the Middle Ages to the Present Day, ed.
Jonathan Adams and Cordelia He8 (New York: Routledge, 2018), 183-203.

99 Jiitte, Leib und Leben im Judentum, 39.

100 L-BL Add. MS 48985, f. 29r; Strickland, Saracens, Demons, and Jews, 109-10.

101 Lipton, “What’s in a Nose?” 200.

102 Strickland, Saracens, Demons, and Jews, 77.

103 Bengt Ingmar Kilstr6m, Hdrkeberga kyrka, Sveriges Kyrkor, vol. 123 (Stockholm: Almqvist &
Wiksell, 1968), 51; Bengtsson, “Samtida mode eller antisemitism?” 31. See Figure 5.10.
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Figure 5.10: A Jew (detail) mocks Christ and the host as he looks down onto St Gregory’s Mass.
Wall painting (1480s) by Albertus Pictor, Harkeberga Church, Uppland. Photo: Hakan Svensson.
Wikimedia Commons. Public domain. Detail courtesy of Upplandsmuseet, Uppsala.
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Figure 5.11: A Jew accompanies Jesus to King Herod’s court. Wall painting (c. 1430) in Kongsted
Church, Sjeelland. Author’s own photo.

large, and his hands are pulling at his mouth while he pokes out his tongue (cf.
Proverbs 14:3). Below him is a scene from St Gregory’s Mass, the host has transub-
stantiated, and Christ has appeared on the altar with some of the instruments of
his torture. The grimacing Jew is mocking Christ and showing contempt for the
host.

Jews appear in several wall paintings from c. 1430 in Kongsted Church, Sjal-
land.’®* They are depicted as those responsible for the torture and crucifixion of
Jesus. In Figure 5.11, a bald, dark-skinned figure accompanies Jesus to the court of
Herod. He is painted in profile with a large, hooked nose. His trousers have fallen
down exposing his legs that appear curiously coloured — possibly to indicate an
illness (e. g., leprosy)'® or a skin condition such as sores, boils, or freckles.'°¢ His
semi-nakedness contrasts with Christ’s modesty. Figure 5.12 shows no fewer than
four Jewish men scourging and crowning Jesus. Their heads are shown in profile
with beastly faces, grotesque features, and snarling expressions. Their chequered
clothing contrasts with the simple robe worn by Jesus. The Jew in Figure 5.13,
leading Jesus on a rope to his execution, has a long nose and red hair and beard
(divided into two points). He is wearing a knife at his waist and carries a bag of
tools in his hand. His trousers have fallen down to expose his lower body. This
nakedness both mocks Christ and creates a contrast between his modesty and the

104 Haastrup, “Jedefremstillinger i dansk middelalderkunst,” 154-55.
105 On Jews and leprosy, see Resnick, Marks of Distinction, 93-143.
106 On Jews and skin blemishes, see Mellinkoff, Outcasts, vol. 1, 163-68.



5 The Jewish Body: From Top to Toe =—— 169

Figure 5.12: The scourging and crowning of Jesus by Jews. Wall painting (c. 1430) in Kongsted
Church, Sjelland. Author’s own photo.

Figure 5.13: Jesus is led to Golgotha by a Jew. Wall painting (c. 1430) in Kongsted Church,
Sjeelland. Author’s own photo.

Jew’s vulgarity. The Jewish figures, two of whom have large noses, at the scene of
the execution in Figure 5.14 wear luxurious, “oriental” clothes, colourful tunics,
and headgear that contrast with the simple robes worn by the holy figures on the
left-hand side.
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Figure 5.14: Jews at the Crucifixion. Wall painting (c. 1430) in Kongsted Church, Sjelland.
Author’s own photo.

Lips

Lips are referred to a few times in translations of the Old Testament. For example,
Moses’ “uncircumcised” lips, meaning that he stuttered or was not skilled in rhet-
oric, are referred to in the ODa. Bible translation:

Moyses swaredhe for herreen see israels bgrn llaer sgner / the hgre ikke mik / ok hwre skal
pharao hgre mik / syndherlighe meedeen jaek skal ware w omskuren j leebaenee!"”

[Moses answered before the Lord: “Behold, the children or sons of Israel do not hear me
and how shall Pharaoh hear me especially as I am uncircumcised of lips?”] (Exodus 6:12)

Herreen taledhe til moysen sigeendhe Jeek herree talee til pharao egiptes konnyng / allee
ordh / hwilkae som jeek taleer til thic / Ok moyses sagdhe fore herreen See jeek eer womskoren
j leebaenee / hwre skal pharao hgrae mik'*®

[(29)The Lord spoke to Moses, saying: “I, the Lord, speak to Pharaoh king of Egypt all words
that I speak to you.” (30) And Moses said before the Lord, “Behold, I am uncircumcised of
lips. How shall Pharaoh hear me?”] (Exodus 6:29-30)

107 DKB Thott 8 22, f. 39vb (1475-50); GldBib M 123. Cf. the OSw. Bible translation: “Moyses
swaradhe waarom herra Thu seer at israels sgnir / the aere mik olydhughe huru mykith minna mon
pharao konunger / lydha minom ordhom Oc heelzst fore thy / at iak aer ey kringskorin i minom ord-
hom oc ey weael talande” [Moses answered Our Lord: “You see that the sons of Israel do not obey me;
how much less will King Pharaoh heed my words! And most likely because I am not circumcised in
my words and not well spoken”], Thott 4 42, f. 87r—v; SMB 1 290.

108 DKB Thott 8 22, f. 40ra (1475-50); GldBib M 124.
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Among the ODa. prayer books we find a translation of Psalm 50:17 Vulg.
(51:17 JPS, 51:15 KJV), familiar in Jewish liturgy as the introductory prayer before
the ‘Amidah: “Otthe sangh O herre oplade thu myne leeby - Oc myn mundh skal
kywngigre tith loff” [Evensong: O Lord, may you open my lips! And my mouth
shall declare your glory!]**® and “O alsommectiste gud oplad mine leber At ieg
maa tacknemmelige loue dig” [O, Almighty God! Open my lips that I may praise
you in gratitude].*® However, Jews’ lips as a specific feature are not described in
the East Norse material.

In anti-Jewish imagery, thick lips started to appear as early as the thirteenth
century.”! In medieval Danish and Swedish wall paintings, there are also depic-
tions of “Jewish lips,” usually in combination with grimacing. For example, Judas
in Almunge Church (1480s), and Cain in Odensala Church (c. 1500) and Hérke-
berga Church (c. 1480; see Figure 5.15), all in Uppland, are shown in profile with
thick, fleshy lips.'*? The largest Jew in the Judensau sculpture in Uppsala Cathe-
dral (c. 1350) has exaggerated, plump lips (see Figure 5.24 below).

Figure 5.15: Cain. Wall painting (1480s)
in Harkeberga Church, Uppland.
Wikimedia Commons. Public domain.

109 DAS AM 75 89, f. 114r (c. 1500); BonneB 111 44 (BgnneB AM 75,8).

110 VorFrT, f. gér (1514); ChrPed Skr I1 319.

111 Jiitte, Leib und Leben im Judentum, 48-49.

112 See also Bengtsson, “Samtida mode eller antisemitism?” 7 (fig. 2), 8, 13, 14 (fig. 7), 16, and
17 (fig. 10).
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Teeth and tongue

Although teeth can appear protruding, sharp and pointed in wall paintings (for
example, Judas at the Last Supper in Vireda Church, Smaland), Jews’ dental
characteristics remain undescribed in East Norse texts. However, verbs such as
gnistre/gnistla [to gnash] and skeere/skeera [to grind] are found in combination
with Jews and their teeth, typically when expressing beast-like fury. For example,
the Sanhedrin show their anger towards Stephen by flashing their teeth in this
late-fifteenth-century rendition of Acts 7:54:

Ther omyldhe maen® hgrdhe thette tha drgffwethes the i theres hizerthe - oc gnistrethe oc
skare meth theendrena amoth hannum

Notes:  a.maen] \man/ MS.

[When the cruel men (i.e., the Sanhedrin) heard this, they were upset to the core and
gnashed and ground their teeth at him (i. e., Stephen)]

Contempt towards Jesus is also shown through an animal-like gnashing of teeth in
this ODa. collection of devotional literature from the end of the fifteenth century:

/Zn thyne Owenner mishalnedhe thic meth tanne gnisten oc fwle oord Oc hadhe fulle slagh
oc tyttedhe oc stgtte thik meth stym"*

[And your enemies tormented you with teeth-gnashing (tannegnisten) and vile words and
hateful beatings and they howled and pounded you with (their) noisy racket.]

A frequently occurring translation of Matthew 8:12 also has Jews gnashing their
teeth in hell, albeit in distress rather than anger. The following example is from an
OSw. fifteenth-century sermon for the Third Sunday after Epiphany:

ok rikinsins syni som waro iudhane skulu vtkastas j ytra mgrkrith ther scal varda gratir ok
tanna gnislan'*®

113 DKB GKS 1586 49, f. 4r (1488); MariagerLeg 15.

114 SKB A 29, f. 191v (c. 1500); OpbygSkr. 191v.

115 DAS AM 787 42, f. 22vb [col. 88] (fifteenth century); SermSac 137; SMP 1 64. Cf. “Ok rigesins
sgnneer som &re jgdhaene the skulae wtkastees ij yterstee myrket Ther skal wordhae gradh ok tanna
gnizlan” [And the sons of the kingdom, who are the Jews, shall be cast out into the outer dark-
ness. There shall be weeping and gnashing of teeth], DKB GKS 1390 42, f. 61v (c. 1450); SMP VIII
89; “Zn thesse rikesins soner som @ra judhana sagdhe war herra - The skula vtkastas j ydarsta
myrket oc ther skal wardha graat oc tannagnizl” [But the sons of the kingdom, who are the Jews,
Our Lord said, they shall be cast out into the outer darkness and there shall be weeping and
gnashing of teeth], UUB C 56, f. 37r (fifteenth century); SMP III 55; “Men igderne som kaldiss gudz
eget folk de skulle neder kastiss i helwediss mgrck i huilket som er swar graad oc tender gnidsle
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[And the sons of the kingdom, who are the Jews, shall be cast out into the outer darkness.
There shall be weeping and gnashing of teeth (tanna gnistlan).]

Gnashing, clenching, and grinding teeth to express anger and disdain is not a
solely “Jewish” activity, but it nonetheless does occur frequently in encounters
between Jews and Jesus and the Christian faithful.*¢ Similarly, expressing despair
by gnashing teeth is not only performed by Jews. Indeed, in Matthew 8:12 (quoted
above) the children of the kingdom are not identified by nationality (Judean) or
religion (Judaism), but in each of the four East Norse translations the author inter-
polates that the verse is here referring to Jews.

Another common action to express contempt that is associated with Jews is
gaping and extending the tongue (gape/gapa).’*” In the ODa. Passion treatise Haer
begynnes the feemthen staeder som wor herre tolde syn pyne paa [Here Begins the
Fifteen Places Our Lord Suffered his Torture] (1509), we read:

tha faldhe igderne paa eth kne oc gabedhe meth mwnd oc glode meth gghen och wtrachte
twnghen oc ropte och sagdhe Heelseth weere thu igde koning™®

[Then the Jews fell to their knees and gaped with their mouths and glared with their eyes and
poked out their tongues and said, “Hail, King of the Jews!”]

The gaping mouth builds on Psalm 113:13 DRB (115:5 KJV): “They have mouths, but
cannot speak.”® A poking tongue, a common image of mockery, was much used
in the portrayal of Jews in Passion scenes in both art and writing. Good exam-
ples are the altarpiece carved by Claus Berg in Bregninge Church on the island of
Arg and the wall painting in Hjembak Church on Sjeelland 1400-25 (see Figure
5.16).12°

for vden ende” [But the Jews, who are called God’s own people, they shall be cast down into the
darkness of hell in which there is much weeping and gnashing of teeth without end], AlleEpocEu,
f. 66v [1x] (1515); ChrPed Skr1189-90.

116 On “Jewish teeth,” see Mellinkoff, Outcasts, vol. 1, 122.

117 On Jews and vulgar gestures, see Mellinkoff, Qutcasts, vol. 1, 197-208.

118 JesuPassV, f. C3v.

119 Cf. also Psalm 134:16 DRB (135:16 KJV).

120 See Axel Bolvig, Den ny billedbibel (Copenhagen: Politikens Forlag, 2003), 258.
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Figure 5.16: Jews mock and beat Jesus on
his way to Golgotha. Wall painting
(1400-25) in Hjembaek Church, Sjel-
land. Photo courtesy of https://
kalkmalerier.dk/.

Voice

In East Norse texts, Jews usually vocalize by shouting and yelling. For example,
in the OSw. Text 45: The Little Jewish Girl Rachel Who Joined a Nunnery (LSB B 70
a, c. 1525), Jews are described as howling like wolves:

Zn jwdhane konno henne enkte swara / wtan stodho gratandhes oc tywtandhes i hymellen
som en wargha hoper

[And the Jews were unable to reply to her, but stood crying and howling at the sky like a
pack of wolves]

Similarly, in the tale of a confrontation between St James and some Jews in Forn-
svenska legendariet in SKB A 34 (c. 1350) and UUB C 528 (Vadstena, 1400-50),
Jewish shrieking is described in somewhat unhuman terms:

com en galin iupe dieefla fuldar ok gpte 9 s&pla meen israel slakt'*
Kom en galin iudhe dieefla fulder Oc gpte &dhla meen israels slekt'?
[A mad Jew, full of demons, arrived and shouted, “Noble men of Israel!”]

121 SKB A 34, ff. 37vb—38ra; FsvLeg 1 196; FsvLeg PAW II 266.
122 UUBC 528, f. 41r.
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In the same work, we also read how all the Jews shouted as if with one mouth.
They do not just have a hive mind but a single, shared voice with which the indi-
vidual is erased and becomes part of a single, synchronous, screaming entity:

ok gpto alle iamskyt som enom munne*?®
Ok opto iemskgt alle som medh® enum munne'*
Notes:  a. medh] \medh/ MS.
[And immediately they all shouted as if with one mouth.]

Indeed, Jews are often portrayed all shouting together:

Tha ropte och igderne alth sammen Han hafuer forbwdeth at gifue keyseren skat'?
[Then all the Jews also shouted together, “He has forbidden paying tax to the emperor!”]

tha ropte alle ipderne meth een hyw rgsth oc sagde hans blod thet scal gaa offuer oss oc
ofuer wore bgrn'?®

[Then all the Jews shouted with one loud voice and said, “His blood shall be upon us and
upon our children!”]

tha rophte alle igderne oc sagde [...] tha ropthe the annen syn alle samen oc sagde Crucifige
Crucifige'”

[Then all the Jews shouted and said (...) Then they all shouted together for a second time and
said, “Crucifige! Crucifige!”]

The crowd at the trial before the Crucifixion, screams “cruelly” with a “shout of
death” in an OSw. account of the life of Jesus in UUB C 22 (1300-1500):

thet grymma dgdzens® skrii oc roop®™ almoghen ropadhe / oc saghdhe korsfeest korsfeest
hanom'*®

Notes:  a.dgdzens] dg[z>d]zens MS.  b. roop] [s>rJoop MS.

[The common people yelled that cruel scream and shout of death and said, “Crucify, crucify
him!”]

The crazed, unhuman shouting underlines the difference between Jews and fol-
lowers of Christ. To the Christian author’s mind, Jews sound different because
they are different, and then the inability to speak calmly reveals them as argu-
mentative, aggressive, irrational, and beast-like.

123 SKB A 34, f. 38rb; FsvLeg 1197; FsvLeg PAW II 269.
124 UUB C 528, f. 41v.

125 JesuPassV, f. a4v.

126 JesuPassV, f. b4v.

127 JesuPassV, f. d4r.

128 UUB C 22, f. 13v; SkrUppM 282.
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Spittle

Bodily excretions are bound up with huge cultural and social symbolism that
explains the different reactions that various bodily fluids provoke: tears might
elicit compassion, whereas rheum evokes disgust.'® In medieval vernacular
works from Denmark and Sweden (as, indeed, texts from elsewhere), a recurring
bodily excretion in connection with Jews is phlegm.**° Historically, sputum has
both positive and negative connotations: it was used as a cure in folk medicine, !
and, when ejected in the wrong social space, it was a sign of contempt. According
to Mary Douglas, “uncleanliness is matter out of place” and most bodily fluids are
considered disgusting or inappropriate if they appear in the wrong symbolic or
spatial location.'®? In the Hebrew Bible, spitting is regarded as a means of express-
ing contempt (e. g., Numbers 12:14; Deuteronomy 25:9). In the Gospels, Christ is
spat on during the torments he endures before being crucified: sputum appears
entirely out of place creating a shocking scene where the body of Christ becomes
contaminated.” The spitting here is believed to fulfil the prophecy in Isaiah 50:6:
“I have given my body to the strikers, and my cheeks to them that plucked them:
I have not turned away my face from them that rebuked me, and spit upon me.”
As one of the instruments of Christ’s torture (the so-called Arma Christi), spitting
came to occupy a fundamental role in devotional practices and imagination in
the Middle Ages, and so it is principally in descriptions of the Passion that we
find phlegm. Jews are described as covering Christ in their foul expectorant and
defiling his body to humiliate and shame him. In this way an opposition is created
between the Christian mouth that produces prayer and praise, and the Jewish
mouth that expels phlegm and abuse. In the ODa. Passion treatises in DAS AM
72 82 (1475-1500; spyt [spittle, sputum]) and SKB A 31 (c. 1500; spytte [to spit]),
we read:

129 See Mary Douglas, Purity and Danger: An Analysis of Concepts of Pollution and Taboo, Mary
Douglas: Collected Works, vol. 2 (London: Routledge, 1996 [1966]), 126.

130 On spittle and Jews, see Anthony Bale, The Jew in the Medieval Book: English Antisemitisms,
1350-1500 (Cambridge: Cambridge University Press, 2006), 151-54; Brett D. Hirsch, “The Taming
of the Jew: Spit and the Civilizing Process in The Merchant of Venice,” in Staged Transgression in
Shakespeare’s England, ed. Rory Loughnane and Edel Semple (New York: Palgrave, 2013), 136-52;
Jonathan Adams, Lessons in Contempt: Poul Reff’s Translation and Publication of Johannes Pfef-
ferkorn’s The Confession of the Jews, Universitets-Jubileeets danske Samfund, vol. 581 (Odense:
University Press of Southern Denmark, 2013), 19-21.

131 Jesus uses his own spittle for healing in Mark 7:33.

132 Douglas, Purity and Danger, 40.

133 Matthew 26:67, 27:27-30; Mark 14:65, 15:16-19. Cf. Luke 22:63-65 where there is no spitting.
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Iosephus sigher at igderne haffde swa gantze saare forwend herren® IThesum meth therae
spyt at the ekke kwnne see hans oghen eller mwn eller nogher skapnet wnder**

Notes:  a. herren] herr MS.

[Josephus says that the Jews had so greatly transformed the Lord Jesus with their spittle that
they were not able to see his eyes or mouth or any shape under it.]

theet spyttet som iudhene hafdhe spyttet vnder hans gghon Thaet war hordneth*
[The spittle that the Jews had spat below his eyes had hardened.]

The same verb and noun appear in OSw. For example, in the devotional text on the
suffering of Christ in SKB A 3 (1502; spot [spittle, sputum]) and the didactic text on
prayer hours in SKB A 54 (1410-1500; spotta [to spit]):

feeghersta christi eenlete gars fwlt aff iudhanna spotte**®
[Christ’s exceptionally beautiful face was made ugly through the Jews’ spittle.]

then tiidh ihesus christus vildhe draepas tha war han fangadher sputtadher aff ok hedher
aff iudum®’
[When Jesus Christ was to be killed, he was captured, spat at, and mocked by Jews.]

And in the OSw. Fifteen Stations in SKB A 118 (1450-1500: besputa [to cover in
saliva)):

Zn then tith hans modher iomfrv maria ssagh han swa smalica ledhas / skiwtas / oc
dragas / aa gatwne / oc hans anlitee war allth besputtath tha oppfyltis henne hierta medh
osighelica sorgh™®

[And when his mother, the Virgin Mary, saw him being led so shamefully, shoved, and pulled
along the street and his face was completely covered with spittle, her heart was filled with
unspeakable sorrow.]

The spittle is sometimes described as stinking:

Aff then lukt dgnde iudherne there mwn oc there spyt**®
[The Jews’ mouths and spittle stank of that stench.]

134 Pass [Sth] 42r.

135 Pass [AM] 61r.

136 SKB A 3, f. 6vb (1502); WHPinobok 12.
137 SKB A 54, f. 52r (1410-1500); DagSjT 215.
138 SKB A 118, f. 151; FsvLeg III 81.

139 Pass [AM] 58v.



178 = Identifying “the Jew”

At times, the spittle has an iconic or emblematic quality that particularly in enu-
merations acquires an almost meditative aspect. For example, in these OSw. devo-
tional texts:

Hwat eer stgrre @en gudh Ok hwat ar fulare an syndaren Ok thu gudh wille for syndara skuld
spwttas ok gabbas aff syndarum®°

[What is greater than God? And what is uglier than the sinner? And you, God, for the sake of
sinners wanted to be spat upon and mocked by sinners.]

herra® ihesu christe som fgddis aff rena jomfrv maria ok war fangadher ok sputadher aff
iudhum

Notes:  a. herra] herra ihesus MS.

[Lord Jesus Christ! Who was born of the pure virgin Mary and was captured and spat on by
Jews.]

q Heer bgrias xx aue maria som leesande sero maedh atwakth oc gudhlikheet [...] thridhi fore
alth anleth hwilkit fwlt waar maedh blodh oc judhanna sputte*?

[Here begin the twenty Ave Marias to be read with care and devotion (...) the third: for his
entire face that was (made) ugly with blood and the Jews’ spittle.]

Heer meerkias nakra beesklikheet i wars haerra pino [...] xvij eer at the han theer i hans aenlitte
sputtadho'*

[Here is meant some bitterness in Our Lord’s suffering (...) the seventh (thing) is that they
spat into his face.]

q Attondhe storbekaren war the smaliko oc hwassa anbodh som reddos til hans dedh / Aff
huilkom smaelikast war sen thot annor waro hwassare / at han war sputtadhir j sith senlite***
[The eighth chalice was the disdainful and sharp tools that were prepared for his death. Of
which the most disdainful even though others were sharper was that he was spat at in his
face.]

Hon saa han kronadhan hon saa hans liwffwa aenlithe alth smittat aff sputh ok blodh**
[She saw him crowned (i. e., with the Crown of Thorns). She saw his fair face made com-
pletely filthy with spittle and blood.]

140 Pseudo-Bonaventure, Stimulus amoris; SKB A 9, f. 167v (1498-1502); SkrUppM 74.
141 SKB A 54, f. 53r; DagSjT 219.

142 UUB C 22, f. 161 (1450-1500); SkrUppM 286.

143 UUB C 47, f. 262r; SkrUppM 291.

144 SKB A 3, f. 6rb; SkrUppM 325.

145 UUB C 181, f. 19ra (1450-1500); SkrUppM 390.
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However, Jewish spittle is not reserved just for Jesus, but it is also spat at other
holy figures to humiliate them. In the OSw. Fornsvenska legendariet (UUB C 528,
1400-50), we read that Peter and Paul were also subject to being spat upon by
Jews and pagans:

hwa munde tarom haldha j then® stund domber war gifwin : At korsfaesta petrum ok hal-
shugga paulum : Tha matte man® see iudha ok hedhna flokkom® koma Ok pusta thera
kinben : ok sputa ok spotta® j thera aenlite

Notes:  a. then] the MS. b. man] \man/ MS. c. flokkom] |flokkom| MS. d. spotta]

sply>o]tta MS.

[Who could keep back their tears when the verdict was given to crucify Peter and behead
Paul. Then you could see the Jewish and pagan crowds arrive and smash their cheekbones
and spray phlegm and spit in their faces.]

Spitting by Jews is an expression of an inverted hierarchical relationship between
the Jews and Christians and illustrates the horror of Christian defilement through
contact with the Jews when social boundaries are transgressed.'*® The connec-
tion between spitting and Jewish behaviour was possibly further reinforced by
Christian accounts that claimed that Jews spat three times when Jesus’ name
was mentioned: a Christian misunderstanding of the Jewish custom of spitting
when reciting “p™ 52n” (hevel varik [vanity and emptiness]) during the ‘Aleinu
leSabeah prayer.*”

In Brénnestad Church, Skane, there are wall paintings dating from 1425-50.
Among them, are numerous grimacing heads or masks that usually appear in
pairs. Although it is likely that most of them represent devils and demons, there
are two heads that face one another and have Jewish characteristics: profile
angle with large, hooked noses and gaping mouths. The figure furthest left shows
his teeth and is spitting.'*® There is also a Jewish profile facing a horned figure
(another Jew?). By comparing different masks in the church, it is clear how devils
and Jews shared several characteristics in medieval Christian art.

146 See Thomas H. Bestul, Texts of the Passion: Latin Devotional Literature and Medieval Society,
University of Pennsylvania Press Middle Ages Series (Philadelphia: University of Pennsylvania
Press, 1996), 87. There may also be a link between this spitting and contemporary Christians’
anxieties about poisoning by Jews; see Bestul, Texts of the Passion, 106-10.

147 Israel Jacob Yuval, Two Nations in Your Womb: Perceptions of Jews and Christians in Late
Antiquity and the Middle Ages (Berkeley: University of California Press, 2006), 200. The strange
connection between “vanity and emptiness” and Jesus seems to have come about c. 1300 when a
Jewish convert denounced the phrase as a secret anti-Christian curse because the numerological
value of 1, varik [and vanity] is 316, the same as the name 1", YeSu [Jesus].

148 On this image, see Haastrup, “Jedefremstillinger i dansk middelalderkunst,” 149.
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:
Figure 5.17: Grimacing
masks. Wall paintings
(1425-50) in Bronnestad
Church, Skane. The three
masks from the left on the
top row show grotesque
Jewish traits. Photo: Hans
A. Rosbach. Wikimedia
Commons. Public domain.

The rest of the body
Circumcision

In East Norse texts, circumcision is mentioned principally in sermons and prayers
for the Feast of the Circumcision (1 January; cf. Luke 2:21). This holy day is found
in the Roman liturgy from about the thirteenth and fourteenth centuries and is
one of the outcomes of Christian discussion about the meaning of ritual circum-
cision, both of Jesus and of Jews past and present. The role of Jewish rites and
observances was much discussed in early Christianity and there were a range
of opinions. Some argued that circumcision remained a valid act of faith for
Christians, whereas others — most notably Paul — considered circumcision to be
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spiritual rather than physical: “For it is not he is a Jew, who is so outwardly; nor
is that circumcision which is outwardly in the flesh: But he is a Jew, that is one
inwardly; and the circumcision is that of the heart, in the spirit, not in the letter;
whose praise is not of men, but of God.” (Romans 2:28-29).'° Indeed, Paul uses
the term “circumcision in Christ” to refer to baptism (Colossians 2:11-12). By the
time of Augustine, Paul’s stance of circumcision had become doctrine:

Et apostolus Paulus ait, Circumcisi estis circumcisione non manu facta, non in exspoliatione
carnis, sed in circumcisione Christi (Coloss. I1, 11). Quid ad heec dicimus, Synagoga? Ecce non
carnis, sed cordis circumcisio mandabatur, scilicet ut vitia cordis incideres, ut libidinem
desecares, ut idololatriee caput auferres, ut tunicam fornicationis scinderes.**®

[And Paul the Apostle says, “In whom also you are circumcised with circumcision not made
by hand, in despoiling of the body of the flesh, but in the circumcision of Christ” (Colossians
2:11). What do we say to that, Synagogue? It is circumcision not of the flesh but of the heart
that is commanded, namely you cut the vices of the heart, excise lust, remove the head of
idolatry, rend the tunic of fornication.]**

However, the question remained as to why Christ was circumcised if this com-
mandment belonged to the Law he was sent to overturn. The answer is provided
in Christiern Pedersen’s, Alle Epistler oc Euangelia (1515):

149 On Christian attitudes towards ritual circumcision in Judaism, see Resnick, Marks of Dis-
tinction, 53-92.

150 Augustine of Hippo, De Altercatione Ecclesiae et Synagogae; Patrologia Latina, vol. 42, col.
1134.

151 Today, circumcision is still a requirement in the Coptic Church, whereas the Orthodox
Church is very opposed (possibly to distinguish themselves from Muslim neighbours rather than
due to theological arguments). The Catholic Church is somewhat ambivalent. Guy Cox and Brian
J. Morris, “Why Circumcision: From Prehistory to the Twenty-First Century,” in Surgical Guide
to Circumcision, ed. David A. Bolnick et al. (London: Springer, 2012), 250-51. In Denmark and
Sweden today ritual male circumcision of infant boys has become a contentious issue about
what constitutes the best interests of the child. Representatives of the largely Lutheran majority
claim that it is a harmful practice that should be banned, while representatives of the Jewish (and
Muslim) minority argue that banning ritual male circumcision would limit the child’s ability to
partake in religious tradition, would infringe the child’s and parents’ right to religious freedom,
and would mean that the state introduces measures to single out a particular religious group. See
Johanna Schiratzki, “Banning God’s Law in the Name of the Holy Body: The Nordic Position on
Ritual Male Circumcision,” The Family in Law 5 (2011): 35-53. Voices calling for a ban in Denmark
have become particularly vitriolic and it is far from rare that their contributions in the public
debate draw on antisemitic tropes that first gained traction during the Middle Ages. Nearly 500
contributions about Danish Jews and ritual male circumcision have been collected on the blog
page http://exitdk.wordpress.com (last accessed 5 April 2022).
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HEr motte nogen spgrge for hwad sag vor herre ville lade sig omskaere men han hagde engen
oprindelse synd paa sig Her til suarer sanctus Thomas Ath han det giorde for syw honde
sag Fgrst ath han ville obenbarlige til kende giffue at han hagde ret legeme aff kgd oc blod
som andre menniske Anden sag wor at han fwldkomme vilde omskerelsen som han selff
bedh forme tiid Tredie sag At han beuise vilde at han vor selff fgdt aff Abrahamss slect som
anammede den low aff hannem Fierde At han betage oc forware vilde at igderne icke skulle
haffue aarsage til at sige at de icke vilde anamme hannem for han icke vor omskaaren Femte
sag Ath han ville giffue oss alle exempel oc effterligning till at vere hgrige oc lydige Siette At
han som kommen vor til verden at anammede mandom som eth andet menniske paa lege-
menss vegne At han icke forsmaa vilde ath fulkomme den artickel aff louen som pleyde at
afftwo synden aff legemet Siwende sag At i det han selff fulkommede louen At han der met
frelse skulle alle som waare vnder lowen som Sancte Pouild siger ad galatas iiii ca. Misit deus
filium suum factum sub lege Gud fader vdsende sin sgn som fgddiss vnder logen At han dem
alle frelse skulle som vaare vnder lowen Thi vilde han omskariss en dog han vor for vden
all synd Som han oc siden dg ville at wi der met alle frelsiss skulde fra den euindelige dgd**
[Here someone might ask for what reason Our Lord had himself circumcised when he had
no original sin.**® To this St Thomas answers that he did so for seven reasons: First, that he
wanted to reveal publicly that he had a real body of flesh and blood like other people.”* The
second reason was that he wanted to undergo circumcision as he had commanded in earlier
times.™ The third reason, that he wanted to prove that he was himself born of Abraham’s
tribe who received the law from him.**® Fourth, that he wanted to make sure and guarantee

152 AlleEpocEu, f. 47v [Ixi]; ChrPed Skr1131-32.

153 Cf. “[...] det rene vskildige barn ihesus lodh sig omskere alligeuel ath han vor alder renist
for vden al synd som en klar spegel er vden all smytte” [(...) the pure innocent child Jesus had
himself circumcised even though he was purest without any sin like a clear mirror is without any
impurity], Christiern Pedersen, Messe, f. b2r-v (1514); ChrPed Skr II 426.

154 His circumcision was one of the signs of his humanity; cf. “Ok han sr wordhen man
for thinae skuld Ok omskaren / dgpter fattigher Ok naekndher gdhmyuker Ok forsmadher Ok
fastadhe / hwngradhe Ok tgrste” [and he became a man for your sake and circumcised, baptized,
poor and naked, humble and despised, and fasted, and went hungry and thirsty], DKB GKS 1390
49, . 168v; SondEv 184.

155 Cf. “[...] cristus Ihesus predickede Igderne omskerelse Och lod sig selff omskere paa det ath
han stadfeste ville oc fulkomme alle de ord som gwd fader i hiemmerige deriss forfedre de hellige
patriarcker tilforn loffuit hagde” [(...) Christ Jesus preached circumcision to the Jews and had
himself circumcised because he wanted to affirm and fulfil all the words that God the Father in
heaven had previously commanded their ancestors the patriarchs], AlleEpocEu, f. 12r [vi]; ChrPed
Skr122-23.

156 God’s commandment to Abraham to circumcise himself and the males of is household is
described thus in the Old Danish Bible translation (1475-50; Genesis 17:10-14, 23-27): “Thet ar
myn samseet [ hwilket j skullee ggme mellom mik ok edher / ok thin slaekt affteer thic / Ther skal
omskeeres j edher all mankens / ok j skullee omskeere edher foraeskeerelses kgth / [Ottae] ath thet
skall ware j samsaettes tegn / mellom mik ok edher Ottee dags barn skal omskeeres blant edher /
all mankgns j edre slekte / swo weel thisenere som treell / skal omskaeres /- Ok hwilkaen som helst
«ikke> skal wordhe aff edher sleekt /- Ok myn samsaeth skal wordhe j edhert keth / til ewynnelighe
samseet /- Mankgn hwes forskaerelsaes kagth ikke wordher omskoreth / Theen sieel skal affslaetees
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that the Jews did not have a reason to say that they would not accept him because he was not
circumcised. The fifth reason, that he wanted to provide us with an example and role model
to be obedient and disciplined. Sixth, that he who had come to the world accepted humanity
as another human in terms of the body that he did not want to despise the paragraph of the
law that usually washed sin from the body. The seventh reason that by fulfilling the law
himself he thereby saved everyone who was under the law, as St Paul says in Galatians 4[:4]:
misit Deus Filium suum factum (ex muliere, factum) sub lege ‘God sent forth his Son, made (of
a woman, made) under the law.” That he would save everyone who was under the law. For
these reasons, he wanted to be circumcised even though he was entirely without sin as he
would also die later that we would all be saved by this from eternal death.]"”

The blood from the cut and the pain of the circumcision became two principal
elements of Christian devotional practice in connection with the Feast of the Cir-
cumcision. The blood of the circumcision was considered a symbol of the eucharist
while this act of suffering (the first of many that climaxed years later at the Passion)
was believed to foreshadow the spilling of Christ’s blood at the Crucifixion.'® In

aff sit folk fforthy hon giorde myn samsaeet til enktee [...] Abraham han thog sin sgn ysmael ok
allee hans huses thisenerzae / ok allee hwilke han haffdhe kgpt / Ok allee mankgns aff all sith huses
meen - Ok han omskar theree foreskeaerelses kgth gensten j then dagh som gudh haffdhe budheth
hannom / Abraham war jx ok halfffeemteaesintywe aar / theen tidh han omskaar sin foreskaerelses
kgth / Ok ysmael hans sgn war traetteen aar / j foreskeerelses tyme / I theen samee [tymee > tidh]
war abraham omskoren / ok ysmael hans sgn / ok allee hans hws maen / swo weel thieeneere som
treelee / ok wtletnynghe worde ok omskorna” [(10) This is my covenant, which you shall keep
between me and you and your tribe after you. Every male among you shall be circumcised (11)
and you shall circumcise your foreskin’s flesh; that it shall be a token of the covenant between
me and you. (12) An eight-day-old infant shall be circumcised among you, every male in your
generations, both servant and slave shall be circumcised. And whoever is <not> of your family.
(13) And my covenant shall be in your flesh for an eternal covenant. (14) A male whose foreskin’s
flesh is not circumcised, that soul shall be cut off from his people because he has negated my
covenant (...) (23) Abraham took his son Ishmael and all the servants in his house and all who
he had bought and all males among all the men of his house, and he circumcised their foreskin’s
flesh immediately that very same day, as God had commanded him. (24) And Abraham was nine-
ty-nine years old when he circumcised his foreskin’s flesh. (25) And Ishmael his son was thirteen
years old at the time of the «circumcision of his»> foreskin. (26) At the same time Abraham was
circumcised, and Ishmael his son. (27) And all the men of his house, both servants and slaves,
and foreigners were also circumcised], DKB Thott 8 22, . 9ra-va; GldBib M 27-28.

157 For further examples of how the circumcision of Jesus is treated in East Norse sermons, see
Text 12: Sermons for the Feast of the Circumcision.

158 In one medieval Jewish anti-Christian polemical text, the Catalan-Jewish rabbi Hasdai ben
Juda Cresques (c. 1340-1410) asks why the blood from Jesus’ circumcision was not enough to
atone for the sin of humankind; why was his blood at the Crucifixion necessary for atonement?
See Hasdai Crescas, The Refutation of the Christian Principles, trans. Daniel J. Lasker, SUNY Series
in Jewish Philosophy (Albany: State University of New York Press, 1992), 34-35.
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the ODa. prayer book known as Visdoms Spejl [The Mirror of Wisdom] in DAS AM
782 42 (1500-25), we read for example:

oc tacker ieg teg almegtiste gwt for all then pyne och plage oc thyth verdige blotz vdgiffwelse
tw haffer vdgiffweth for vor skyld fraa ferste tyd tw lod teg omskaere och saa tyll langfredag
at tyth hiarte vor sgnderstwngeth paa kosseth / oc tw opgaff tyn dyrebare syell aff thyth
hellige legeme***

[And I thank you, Almighty God, for all the torment and suffering and outpouring of your
worthy blood that you have bled for our sakes from the first moment when you had yourself
circumcised and until Good Friday when your heart was pierced on the cross and you gave
up your valuable soul from your holy body.]

ieck beder teck alsom kaereste herre for all then pyne tw haffwer lyth for meck och for alle
syndige menniske oc for alt thit verdige blotz vdgiffwelse fraa then forste omskaerelse och
saa ynd thyl thyn hellige syde vor egemen stwngen / lat mig aldry bliffwe vde lwckt fran then
glaede som the haffwe y hemerige'®®

[I ask you, dearest Lord, for all the torment that you have suffered for me and all sinful
people and for the outpouring of all your worthy blood from your first circumcision and until
your holy side was pierced, let me never be excluded from the joy that they have in heaven.]

The blood that “poured” from Jesus during his circumcision is the focus of several
prayers; for example, in Marine Issdatter’s prayer book, we read: “Herrae gudh
forthi ath tw lost tek til megnsteret baere ottende dagh / oc lodh tek omskaere oc
stremmaee blodh for alle cristnae menniske helsze skyldh” [Lord God, because you
had yourself carried to the Temple on the eighth day and had yourself circum-
cised and poured blood for the sake of the salvation of all Christian people].*¢* It
is usually listed as one of the salvific fluids excreted by Jesus during his various
torments. In the ODa. prayer book DAS AM 75 82 (c. 1500), we read:

0 aldherkaerestha oc alzwoldugestze oc aldersgdestha herrae ihesu christe / tek vare oc
vordee loff oc tak oc heere for allee thinae helighae leghemes blodz drober som thu vth ggsth
i thin heligha omskeerelssee oc i thin swetz wdgywdelssa oc i thin hwassee fleengelssa oc
tornae krones vthgiwdelssa blodssens senckee Oc i thinnae helgzestee hender oc sgdesthae
fadher oc thit helgistee hiertens blodz vthgiwdelssea - Amen*®

[O dearest and mightiest and sweetest Lord Jesus Christ! May you now and in the future be
praised and thanked and honoured for all the drops of blood from your holy body that you
poured during your holy circumcision and during the outpouring of your sweat and during
your sharp scourging and the outpouring of the crown of thorns, a quagmire of blood, and the
outpouring of blood from your holy hands and sweetest feet and your holiest heart. Amen.]

159 DAS AM 782 42, f. 88r-v (1500-25); BanneB 111 261 (no. 628; VisdSp).

160 DAS AM 782 49, ff. 176v—177r (1500-25); BgnneB 111 373 (no. 742; VisdSp).

161 DKB GKS 1614 49, f. 101r-v; BonneB 1V 176 (MIssd).

162 DAS AM 75 89, f. 2371 (c. 1500); BonneB 111 162 (no. 507 “Oracio”; BgnneB AM 75,8).
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Circumcision is seen both as a holy rite and as one of the cruel acts perpetrated
against Jesus. Just as contemplative literature describes the suffering endured by
Mary at the crucifixion of her son, so her distress upon witnessing the circum-
cision is also mentioned in some prayers. In Marine Jespersdatter’s prayer hook
(1500-24), the petitioner asks Mary to cut out evil thoughts from her heart:

O alsommyldysthe Ionfru Maria / leg bedher teg ydmyghelighe ffor then modherlighe
gnck thw haddhe offwer thyn kaere sgn ihesum christum then tyd hand bleff omskorind
y hans klene oc alsomsubtiligsthe legommae oc wdgavd syth benedidhe blodh - O alsom-
myskwndysthe oc aerefwllesthe Ionffrw Maria / borth skeer alle wndhe tenckelsse aff myth
hierte - Amen'®®

[O most mild Virgin Mary! I pray humbly to you for the maternal pity you felt for your son
Jesus Christ when he was circumcised in his delicate and most fine body, and he poured
out his blessed blood. O most merciful and most honourable Virgin Mary! Excise all evil
thoughts from my heart! Amen.]

In the fifteenth-century altarpiece from St Mary’s Church in Helsingborg, Skane,
the blood from Jesus’ circumcision looks as if it would flow onto the altar itself,
anticipating the blood from the Crucifixion.¢*

However, it was not only the blood from the circumcision of the infant Jesus
that was the object of adulation, but his foreskin also became a venerated relic.
Jacobus de Voragine wrote in his Legenda aurea [ The Golden Legend) from 1263-73:

De carne autem circumcisionis domini dicitur quod angelus eam Karolo Magno attulit et ipse
eam Aquisgrani in ecclesiam Sancte Marie honorifice collocauit. Karolus uero illam postea
fertur Carosium transtulisse, nunc autem dicitur esse Rome in ecclesia que dicitur Sancta
Sanctorum. Vnde et ibidem scriptum legitur: “Cicumcisa caro Christi sandalia clara, atque
umbilici viget hic praecisio cara.” Vnde et ea die fit statio in Sancta Sanctorum. Sed si hoc
uerum est, ualde utique mirabile est; cum enim caro ipsa sit de ueritate humane nature,
credimus quod reurgente Christo rediit ad locum suum glorificatum. Aliqui dixerunt quod
hoc uerum sit iuxta opinionem illorum qui dicunt id solum esse de ueritate humane nature
quod ab Adam traductum est et id solum resurgere.'®®

[What about the flesh removed by the Lord’s circumcision? It is said that an angel carried
it to Charlemagne, and that he enshrined it at Aix-la-Chapelle in the church of the Blessed
Mary and later transferred it to Charroux, but we are told that it is now in Rome in the church
called Sancta Sanctorum where there is the following inscription: “Here are the circum-

163 DAS AM 421122, f. 47r; BonneB IV 224 (no. 976a).

164 See Resnick, Marks of Distinction, 62; Ulla Haastrup, “Representations of Jews in Danish
Medieval Art — Can Images Be Used as Source Material on Their Own?” in History and Images:
Toward a New Iconology, ed. Axel Bolvig and Phillip Lindley (Turnhout: Brepols, 2003), 341-56
(esp. 347-48).

165 LegAur 128-29.
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Figure 5.18: The circumcision of the infant Jesus.

The fifteenth-century altarpiece from St Mary’s Church
(Mariakyrkan), Helsingborg, Skane, with detail from the
left-hand side of the central panel. Wikimedia Commons.
Public domain.

cised flesh of Christ and his bright sandals, here too is preserved a precious cutting of his
umbilicus.” For that reason, a station takes place at this church on this day (1 January). But
if all this is true, it is certainly to be wondered at. Since the flesh belongs to the true human
nature, we believe that when Christ rose, the flesh went back to its glorified place. There are
some who say that this is true according to the opinion of those who hold that only what
was handed on from Adam belongs to the true human nature, and that alone rose from the
dead.]'¢®

In one of St Birgitta’s visions (Liber Caelestis 6.112.1-4), the Virgin Mary informs
her that she had kept Christ’s foreskin and that it was now to be found in Rome —
most probably referring to the relic of the Holy Prepuce kept in the Papal Archba-
silica of St John Lateran:

166 Jacobus de Voragine, The Golden Legend: Readings on the Saints, vol. 1, trans. William
Granger Ryan (Princeton: Princeton University Press, 1995), 77.
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Maria certificat sponsam de prepucio Christi, quod diligenter seruabat et seruandum
Iohanni euangeliste tradidit cum sanguine Christi, qui remansit in vulneribus Christi.
Maria ait: “Cum filius meus circumcideretur, ego membranam illam in maximo honore seru-
abam, vbi ibam. Quomodo enim ego illam traderem terre, que de me sine peccato fuerat
generata? Cumque tempus vocacionis mee de hoc mundo instaret, ego ipsam commendaui
sancto Iohanni, custodi meo, cum sanguine illo benedicto, qui remansit in vulneribus eius,
quando deposuimus eum de cruce. Post hoc sancto Iohanne et successoribus eius sublatis
de mundo, crescente malicia et perfidia, fideles, qui tunc erant, absconderunt illa in loco
mundissimo sub terra, et diu fuerunt incognita, donec angelus Dei illa amicis Dei reuelauit.
O Roma, o Roma, si scires, gauderes vtique, ymmo si scires flere, fleres incessanter, quia
habes thesaurum michi carissimum et non honoras illum.”*¢’

[Mary assures the bride that she carefully saved the foreskin of Christ and then gave it to
John the Evangelist to save along with the blood of Christ that was left in his wounds.
(Mary said:) “When my Son was circumcised, I saved the skin of his and kept it with the
greatest reverence wherever I went. How could I have buried in the ground something born
from me without sin? When the time for me to be called out of this world was at hand, I
entrusted it to St. John, my guardian (cf. John 19:26), along with the blessed blood that was
left in his wounds when we took him down from the cross. After St. John and his successors
were taken from the world, since wickedness and faithlessness were on the rise, the faithful
of the time hid them in a perfectly clean spot underground. They remained there unknown
for a long time until an angel of God revealed them to God’s friends. O Rome, Rome, if only
you knew (cf. Matthew 23:37), you would surely rejoice, and if you only knew how to weep,
you would weep ceaselessly, for you have a treasure that is most dear to me, and you do not
treat it with reverence.”]*¢®

Not all the larger extant East Norse sermon manuscripts have a sermon for New
Year’s Day and the Feast of the Circumcision (e. g., UUB C 35 and LSB T 180), but
in those sermons that do exist, the expositions focus on one of two events: either
the naming or the circumcision of the infant Jesus. The expositions in DAS AM
787 42, SKB A 27, and DKB GKS 1390 42 all deal with the name “Jesus,” that was
given him by the angel before he was born. The manuscripts SKB A 111, UUB C
56 and LSB T 181 as well as the early print by Christiern Pedersen, Alle Epistler oc
Euangelia have expositions that discuss the topic of Jesus’ circumcision and its
meaning for Christianity.'¢®

Images of the Circumcision of Christ can be found in the wall paintings and
altarpieces of several churches. In most, Christ is laid out on a table (often resem-
bling an altar and thus linking Christ’s blood and the eucharist) and the mohel

167 Birger Bergh, ed., Sancta Birgitta: Revelaciones. Book VI, SSFS ser. 2, vol. 7, no. 6 (Stockholm:
Kungl. Vitterhets Historie och Antikvitets Akademien, 1991), 272.

168 Denis Searby and Bridget Morris, trans. and ed., The Revelations of St. Birgitta of Sweden,
vol. 3: Liber Caelestis, Books VI-VII (Oxford: Oxford University Press, 2012), 175.

169 For UUB C 56 and LSB T 181, see Text 12: Sermons for the Feast of the Circumcision.
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is dressed as a Christian bishop."”° In the altarpiece scene in Arsunda Church,
Gistrikland (1500-25), the bishop is wearing spectacles, while in the altarpiece
in Skattunge Church, Dalarna (mid-fifteenth century), the bishop’s mitre has
been decorated with two crucifixes. In most images, the mohel is bearded, but
in the wall painting in Norra Str6 Church, Skane (1475-1500) he is also tonsured
and has a halo. These images all demonstrate that the Circumcision has been
framed as an entirely Christian affair. The religious figures are recognizable to
the viewer as bishops and holy men — they are not engaging in some strange
rite belonging to another religion. Mohalim with a more exotic appearance are
rare. The man carrying out the circumcision in an early modern wall painting
in Sulsted Church, Bgrglum (mid-sixteenth century) is wearing a turban, and it
looks as though Joseph (a rare appearance) is holding Christ. In a wall painting in
Fanefjord Church, Mgn (c. 1500), Jesus is sitting on the lap of a seated man with
beard and long dark hair who is wearing an exotic fur(?) hat and has his right
hand raised in blessing. The infant’s legs are being held down by a kneeling male
figure with long red hair who is also performing the circumcision. See Figure 5.19.

Figure 5.19: The circumcision of the Infant Jesus. Wall painting (c. 1500),
Fanefjord Church, Mgn. Author’s own photo.

170 For example, in Tingsted Church, Falster (fifteenth century), Tuse Church, Sjelland (1460-
80), St Mary’s Church, Helsinggr (fifteenth century), Fulltofta Church, Lund (1450-1500), Over-
gran Church, Uppland (1470s).
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For many centuries, Christian writers paid little attention to Jewish circum-
cision beyond that of Abraham and the infant Jesus. Whereas circumcision until
the coming of Christ was considered an act of virtue and covenant, continued
Jewish practice was largely ignored and not commented upon for centuries. In
European writings from the twelfth century onwards, the differences between the
Mosaic and Christian dispensations are expressed through an increasingly critical
condemnation of Jewish practices both in text and image. Circumcision is increas-
ingly portrayed as an unclean, violent, and cruel act."* Its positive purpose until
the time of Christ having been superseded by baptism, circumcision now marked
the Jews as a separate people, the Old Israel, who were distanced from the Church
and Christianitas, the New Israel. In popular Christian views of circumcision, it
came to seen as an abominable practice of mutilation.'”? In his Alle Epistler oc
Euangelia (1515), Christiern Pedersen describes circumcision as so painful that
many children died of it: “Oc da skulde der skeriss i sticke faare aff barnenss lgnlig
ting met i flinte sten thi vor samme omskerelse saa pin actelig oc suar at mange
born dgde der aff” [And so a piece of foreskin should be cut from the child’s penis
with a flint stone; because of that, this circumcision was so painful and difficult
that many children died from it].*”®

Beyond stories relating to biblical events, especially concerning Abraham
and the infant Jesus, circumcision is not much discussed in East Norse texts. It is
mentioned in some vocabularies (e. g., Lat. “appella” is translated as ‘igde som
er omskaaren’ [Jew who is circumcised] in Christiern Pedersen’s Vocabularium ad
usum dacorum, 1510), and it is used as a marker of difference and a link between
Jews and Antichrist in Sjdlens trost (1400-50):

Antechristus skal fadhas j babilonia aff iwdhiske slaekt aff eens® patriarcha slekt som heeth
dan / Han wardher onekta fgddir aff forbannadhe qwinno oc forbannadhum man / Han
wardher oc vmskuren som een iwdhe'’*

Notes:  a. eens] ees MS.

[Antichrist will be born in Babylon from the Jewish tribe of the family of a patriarch called
Dan. He will be born illegitimately of a cursed woman and a cursed man. He will also be
circumcised like a Jew in accordance with the law of the Jews.]

171 On the link between circumcision and ritual murder allegations, see Paola Tartakoff, “From
Conversion to Ritual Murder: Re-Contextualizing the Circumcision Charge,” Medieval Encounters
24 (2018): 361-89; Felsenstein, “Jews and Devils,” 24-25.

172 Resnick, Marks of Distinction, 77.

173 AlleEpocEu, f. 47r [xli]; ChrPed Skr 1 129.

174 SKB A 108, p. 81; SjiTro 97-98.
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With the possible exception of a wall painting of a Jew in Hastveda Church, Skane
(see below under “Hat”), there are no images of circumcision beyond the context
of the life of Jesus.

Male menstruation

One of the more extraordinary claims about the Jewish body was, that like women,
Jewish men menstruated.'”® This idea of the bleeding Jewish male can be traced
back to Book II chapter 23 of Dialogus miraculorum by Caesarius of Heisterbach
(c. 1180-c. 1240). He wrote that Jews suffered from a bloody flux on Good Friday,
presumably as punishment for their deicide:

In civitate quadam Angliae puella quaedam habitavit, Judaei cuiusdam filia, et secundum
genus suum satis speciosa. Hanc iuvenis quidam clericus, Episcopi eiusdem civitatis cog-
natus, et ecclesiae maioris canonicus, ut vidit, concupivit, et verbis amatoriis ad consen-
sum suae libidinis cum multo labore inclinavit. Ad cuius amplexus dum aspiraret, et nimiis
incendiis aestuans, eam quotidie ad commixtionem sollicitaret, respondit illa: Patri meo
multum sum dilecta, qui in tantum custodit me, ut neque ego ad te, neque tu possis venire
ad me, nisi in nocte sextae feriae, quae Pascha vestrum praecedit. Tunc enim Judaei laborare
dicuntur quadam infirmitate, quae fluxus sanguinis dicitur, circa quam occupati, aliis tunc
minus intendere possunt.’’¢

[In a city of England, there lived a daughter of a Jew, who like many of her race was a very
beautiful girl. A clerk, a relative of the bishop of that city and canon of the cathedral, saw
her and fell in love with her, and after much difficulty persuaded her at last to consent to his
desires. When in his impatience and consuming passion, he kept daily urging her, she said
to him at last, “I am very dear to my father, who watches over me so carefully that neither
can I come to you nor you to me, unless it be on the night of Friday before your Easter.” For

175 On the myth of Jewish male menstruation, see Willis Johnson, “The Myth of Jewish Male
Menses,” Journal of Medieval History 24 (1998): 273-95; David S. Katz, “Shylock’s Gender: Jewish
Male Menstruation in Early Modern England,” The Review of English Studies 50 (1999): 440-62;
Irven M. Resnick, “Medieval Roots of the Myth of Jewish Male Menses,” The Harvard Theological
Review 93, no. 3 (2000): 241-63; Bettina Bildhauer, “Blood, Jews, and Monsters in Medieval Cul-
ture,” in The Monstrous Middle Ages, ed. Bettina Bildhauer and Robert Mills (Toronto: University
of Toronto Press, 2003), 75-96; Sharon Faye Koren, “The Menstruant as ‘Other’ in Medieval Juda-
ism and Christianity,” Nashim: A Journal of Jewish Women’s Studies & Gender Issues 17: Sexuality
in Jewish Contexts (2009): 33-59 (esp. 45—48); Suzanne Conklin Akbari, Idols in the East: Euro-
pean Representations of Islam and the Orient, 1199-1450 (Ithaca: Cornell University Press, 2009),
148-49, 151-52; Jiitte, Leib und Leben im Judentum, 282—-87; Felsenstein, “Jews and Devils,” 22-23.
176 Caesarii Heisterbacensis monachi Ordinis cisterciensis Dialogus miraculorum, vol. 1: Textus,
ed. Joseph Strange (Cologne: H. Lempertz & Co., 1851), 92-94.
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then the Jews are said to labour under a sickness called the bloody flux, with which they
are so much occupied that they can scarcely pay attention to anything else at the time.]"””

Further, Thomas de Cantimpré (1201-72) asserted that this bloody flux was the ful-
filment of the blood curse (Matthew 17:25) and his interpretation received further
scriptural support in Psalm 77:66 DRB (78:66 KJV): “And he smote his enemies
on the hinder parts: he put them to an everlasting reproach.”)'”® Just like the
haemorrhaging woman in Luke 8:43-48, it was believed that by accepting Christ,
bleeding Jewish men could be healed. However, Thomas claimed that instead of
converting, Jews chose to kill Christians because they believed that the inges-
tion of Christian blood was the only way to stop the flux.'” This idea - that Jews
drank Christian blood to replenish their own and thereby staunched their sinful
bleeding — had dramatic consequences and fed directly into and off other canards
involving the attainment of blood: blood libel, ritual murder, as well as host and
icon desecration.

Willis Johnson writes that this particularly Jewish flux described by Caesarius
and Thomas is not menstruation, but rather a symbol of heresy originating from
the “bursting of Judas’s belly” (Acts 1:18). He goes further to suggest that it was not
until the fifteenth century that the Jewish male flux became gendered and should
be interpreted as menstruation.'®® Irven Resnick, however, convincingly argues
that there was always an intent to feminize the male Jew through the slander of
menstrual bleeding. Indeed, Jacques de Vitry (c. 1165-1240) claimed that Jewish
men, like women, bled every month, and that they “have become unwarlike and
weak even as women, and it is said that they have a flux of blood every month.”*s!
The ridiculing and feminization of the Jewish male through the claim that he men-
struated like a woman rendered him unnatural and contemptible in a warlike,
male-dominated society: he was stripped of his masculinity and made submis-

177 The Dialogue on Miracles, vol. 1, trans. Henry von Essen Scott and Charles Cooke Swinton
Bland (London: Routledge, 1929), 102—-04. See also Ivan Marcus, “Jews and Christians Imagining
the Other in Medieval Europe,” Prooftexts 15 (1995): 217-23; Ivan Marcus, “Images of the Jews in
the Exempla of Caesarius of Heisterbach,” in From Witness to Witchcraft: Jews and Judaism in
Medieval Christian Thought, ed. Jeremy Cohen (Wiesbaden: Harrassowitz, 1996), 250.

178 Scholars of the thirteenth century had various ideas about Jews and their flux of blood.
Albertus Magnus wrote that Jews were susceptible to haemorrhoids due to their salty diet. Others
suggested it was because “healthy foods” were forbidden to them due to the rules of kashrut.
Lipton, Dark Mirror, 176-77.

179 Johnson, “The Myth of Jewish Male Menses,” 275.

180 Johnson, “The Myth of Jewish Male Menses.”

181 Resnick, “Medieval Roots of the Myth of Jewish Male Menses,” esp. 259.



192 — Identifying “the Jew”

sive, powerless, and other.'®? In the early fourteenth century it was claimed that
“after the death of Christ all Jewish men, like women, suffer menstruation.”%3

The unmanly menstruating Jewish male appears in one of Christiern Peders-
en’s sermons. Here, as in Thomas de Cantimpré, it is claimed that ever since they
cried out for Jesus’ blood (Matthew 27:25), Jewish men have been cursed with
menstruation:

leg er wskyldig aff denne retuise mandz blod Igderne robede Hanss blod skal komme offuer
o0ss oc vaare bgrn Det skede oc saa aff gudz heffn Thii de finge oc haffue alle blodsot'®* saa
lenge de leffue men verden stonder Men de hagde icke trod at der skulde kommet saadan
heffn der effter Saa gaff Pilatus blodig dom offuer hannem oc antworde igderne hannem at
de hannem korss feste skwlle'®®

[(Pontius Pilate:) “I am innocent of this righteous man’s blood.” The Jews shouted, “His
blood shall be upon us and our children!” And so, it also happened by God’s vengeance as
they all caught and suffer the bloody flux for as long as they live while the world exists. But
they had not believed that such revenge would come from this. Then Pilate gave his bloody
verdict over him (Jesus), and the Jews answered him that they would crucify him (Jesus).]

The bloodthirsty Jews who brought about the bloody death of Jesus were forever
to bear the mark of their crime: menstruation. Jewish men were thus thought not
to be like other men. Their character and sex were ambiguous: a male exterior but
with female bleeding.'®¢

182 Itis noteworthy that in John Mandeville’s account of the Red Jews, the Jews enclosed behind
the Caspian Mountains are unable to escape because their means of exit is watched over by a
nation of women (the Amazons). In this part of the world the Jewish men have been feminized
and the non-Jewish women masculinized. See Chapter 11: The Jewish Threat to Destroy All Chris-
tendom, pp. 526-27.

183 In Cecco d’Aescoli’s commentary on Sacrobosco’s De Sphaera cited in Resnick, “Medieval
Roots of the Myth of Jewish Menses,” 244.

184 In the dictionaries of the sixteenth and seventeenth centuries, Danish blodsot is translated
into Latin as dysenteria [dysentery] and profluvium sanguinis [haemorrhage, bleeding] in Henrik
Smith, Libellus Vocum Latinarum (Copenhagen: Johann Zimmermann, 1563), 70, and Poul Jensen
Colding, Dictionarium Herlovianum (Copenhagen: Salomon Sartor, 1626), 55; and as dysenteria
and hemorrhois [haemorrhoids] in Poul Nielsen Hingelberg, Vocabulorum variorum expositio
(Copenhagen: Mads Vingaard, 1576), 46.

185 AlleEpocEu, f. 120r—v [cxiiii]; ChrPed Skr I 355-56.

186 Sometimes the cause of this male bleeding was said to be haemorrhoids rather than men-
struation: Jiitte, Leib und Leben im Judentum, 282-87.
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Foetor judaicus

The smell exuded by a person was believed to have both medical and theological
causes in the Middle Ages. A bad body odour was also associated with disease,
especially leprosy, and while a holy person, even after death, had a sweet, fra-
grant scent, a sinful person smelt unpleasant.’®” Jews were believed to have an
especially noxious stench, a foetor judaicus, that would disappear upon bap-
tism.'®8 It is possible that the ascription of a distinctive smell to Jews has its roots
in antiquity,*® but in the Middle Ages it acquired a whole different meaning than
just otherness: it was a not just a foul smell, but a combination of stench and
unbelief. The thirteenth-century Austrian poet Seifried Helbling (b. 1230) wrote:

ez wart s groz nie ein stat

sie waer von drizec juden sat

stankes unde unglouben*°

[There was never a state so large | that it would not be saturated by (a mere) thirty Jews |
with stench and unbelief.]

This foetid stench is often described as being like that of a billy-goat, thus tying
in with the Jews’ goaty-beards and horns. The goat was also the devil’s favourite
animal.™?

Among the East Norse material, I have only found the foetor judaicus men-
tioned a few times in ODa., although never as a goaty smell, but rather a stench

187 For example, in Johanne Nielsdatter’s book of hours from 1475-1500 (SKB A 42), we read
that her sins “fullest dgnner” [smell most vile] to Christ (BanneB 1 115). Descriptions of hell and
heaven in East Norse also have a strong olfactory element with hell having a diabolical stench;
for example: “manne aff them vorde kast i ien diwp pyt / aff huilket vtgik raedhelig rgk oc vnd
dgn” [Many of them were thrown into a deep pit from which emanated a terrible smoke and a
vile stench], Suso ODa. 76.

188 On the foetor judaicus, see Israel Lévi, “L'odeur des juifs,” Revue des Etudes Juives 20 (1890):
249-52; Trachtenberg, The Devil and the Jews, 47-50; Pierluigi Lanfranchi, “Foetor judaicus:
archéologie d’un préjugé,” Pallas 104 (2017): 119-33; Felsenstein, “Jews and Devils,” 22. In East
Norse material, saints and Jesus are often given the modifying adjective sgt/sater [sweet(-smell-
ing)], e. g., sate Jesus.

189 Benjamin Aldes Wurgaft, “Food Smells and Ethnic Tension,” Gastronomica 6, no. 2 (2006):
58; Trachtenberg, The Devil and the Jews, 47-50.

190 Moritz Giidemann, Geschichte des Erziehungswesens und der Cultur der Juden in Frankreich
und Deutschland von der Begriindung der jiidischen Wissenschaft in diesen Ldndern bis zur Ver-
treibung der Juden aus Frankreich X.—XIV. Jahrhundert, vol. 1 (Vienna: Alfred H6lder, 1880), 145;
Cited in Trachtenberg, The Devil and the Jews, 227n17.

191 Trachtenberg, The Devil and the Jews, 47; Vogt, Jodens ukristelige image, 43-44. In Randlev
Church, Synagoga carries a goat’s head in her hand.
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like onions, garlic, or mushrooms. Indeed, it is their diet rather than their sins that
produced the noxious stench of their spittle with which they covered Jesus’ face
during the torments of the Passion. For example, in the ODa. Passion treatise in
SKB A 31 (fifteenth century), the link between Jews’ diet and smell is made clear:

Thet kommer ther aff / som kaennefeedhrae sighe ath igdherne i then tyme ware eet illae
luctendhee Ok dgnendhe folk / Thy at the aathe rgdh lgg / ok hwidlgg ok swamp og paddhe
hatte Ok sligh owan kost™?

[As the scholars say this is because the Jews at that time were a stinky and smelly people, as
they ate red onions, and garlic, and mushrooms, and toadstools, and such aforementioned
food.]*?

Ok then samme kost lukter ok dgner aldremest ffter mynnat / forste han skal sig fordgffue
Aff then lukt dgndhe igder therae mwn ok therae spyt so saare At then ondhe dgn matte bryte
wors herra Thesu hiserte'*

[And this very food stinks and smells most of all after midnight when it is to be digested.
Jews’ mouths and spittle smell so badly of that stench that the vile smell could break Our
Lord Jesus’ heart.]'>*

192 Pass [Sth] 33ra. Cf. DAS AM 72 8?2 that has been copied from the Stockholm manuscript:
“Thaet kommer ther aff som kaenfedher sighe at iudherne i then tyme var et ille dgnende zelle
luktende folk thy ath the ato rédhlggh oc hwitelggh oc swamp oc padde hatte oc sligh owan kost”
[It is due, as scholars say, to the fact that the Jews at that time were a stinky or smelly people,
as they ate red onions, and garlic, and mushrooms, and toadstools, and such aforementioned
food], Pass [AM] 58v.

193 Curiously, medical books suggest eating copious amounts of red onions to cure bad breath:
“ond dgn aff mwn Ffor ondh dgen aff mwnd dugher rot lagh ytelyghe seden” [Bad smell from
out of your mouth: For a bad smell from your mouth eating plenty of red onions helps], Lageb.
[Harp.?] A, f. 41r; “ond dgn aff mwn Ffor ond dgn aff mwn dugher radhlggh ydhelighe aethin”
[Bad smell from out of your mouth: For a bad smell from your mouth eating plenty of red onions
helps], Laegeb. [Harp.?] A, f. 30r-1; “[Flor ond dggn aff mwn duger rgdelgg idelige eeden” [For a
bad smell from your mouth eating plenty of red onions helps], Lageb. [Harp.?] B, f. 230; “Item
redlgg idhelige adhen dugher” [Moreover, eating plenty of red onions helps], Lageb. [Harp.?]
C, f. D7v.

194 Pass [Sth] 33ra. Cf. Pass [AM] 58v: “Oc then samme kost lukter oc dgner aldra mest &pter
midhnat forst han skal sigh fordgwe Aff then lukt tha dgnde iudherne there mwn oc there spyt so
soree ath then onde dggn motte bryte wors heerre Ihesu Christi hiserta” [And this very food stinks
and smells most of all after midnight when it is to be digested. Jews’ mouths and spittle smell so
badly of that stench that the vile smell could break Our Lord Jesus Christ’s heart.]

195 Elsewhere the sweet scent of Jesus is described as poisoned by the Jews’ foul-smelling spit-
tle: “Swo word thyn alzsgteste dgn forgifteligh af judhene jlleluchtende spyt” [Thus your (i.e.,
Jesus’) exceedingly sweet scent was poisoned by the Jews’ foul-smelling spittle], OpbygSkr 197v.
Jesus’ scent was so sweet it was believed to be able to raise the dead: “hans den resaes vp dgthae”
[his smell raises the dead], HellKv 75.
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What is particularly interesting is that the kaennefzedher, in other words theolo-
gians or scholars (cf. Lat. doctores), are the source of this information about why
Jews smell. Rather than presenting a theological explanation for the foul stench,
the kaennefzedher have here provided a physiological one: Jews stink because of
the food they eat. The foods listed are significant. Mushrooms and toadstools had
unpleasant connotations in the Middle Ages and were treated with caution, not
least because many varieties were poisonous. Furthermore, they sprouted up from
one day to the next and were rootless: there was no explanation for where they
came from and how they grew. These fungi became associated with Jews as they
shared, so it was claimed, the same characteristics.'*® The idea of a particular
love of garlic and onions among Jews has its roots in the Bible.'” After leaving
Egypt and their enslavement, the Israelites, tired of a monotonous diet of manna,
began to yearn for the leeks, onions, and garlic that they had enjoyed in Egypt:
“We remember the fish that we ate in Egypt free cost: the cucumbers come into our
mind, and the melons, and the leeks, and the onions, and the garlic.” (Numbers
11:5) Garlic is also mentioned a few times in the Talmud and its consumption
encouraged; for example: “The rabbis taught that garlic has five qualities: it sati-
ates and warms the body and brightens the face, it increases semen, and it kills
parasites in the intestines. Others add that it instils love and so eliminates jeal-
ousy” (Bava Kamma 82a). In Jewish—Christian discourse, food and the distinctive
odour it left on those who ate it became a distinguishing characteristic between
the two religions. The smell of “Jewish food” (i. e., onions and garlic, imagined or
otherwise) was invested with values that became internalized by Christians. By
presenting Jewish fare as appalling — its smell according to the treatise SKB A 31
quoted above was one of the torments during the Passion! — Christian scholars are
using the smell of ingested food as a line of demarcation drawing a clear social
boundary. The only way to cross from the inferior to the superior group and lose
one’s stench was through baptism.

196 Later, for example, the fleshy ear-like fungus that grows on the elder tree (the species that
Judas hanged himself on) was name Judas’ ear or Jew’s ear; see Otto Kalkar, Ordbog til det ldre
danske Sprog (1300-1700), repr. (Copenhagen: Universitets-Jubilaeets danske Samfund, 1976),
s.v. “jodegre.” The association between Jews and mushrooms in the modern era resulted in Ernst
Hiemer’s infamous antisemitic children’s book Der Giftpilz (Nuremberg: Stiirmerverlag, 1938).
197 For a discussion of garlic in Jewish—Christian polemics, see Maria Diemling, “‘As the Jews
Like to Eat Garlick’: Garlic in Christian-Jewish Polemical Discourse in Early Modern Germany,”
in Studies in Jewish Civilization, vol. 15: Food and Judaism, ed. Leonard ]. Greenspoon, Ronald A.
Simkins, and Gerald Shapiro (Omaha: Creighton University Press, 2004), 215-34.
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Figure 5.20: The prophet Ezekiel (detail) pinches his
nose to avoid smelling the Jews dancing around the
Golden Calf (“Jdolum pharaonis” [pharaoh’s idol]) in
the scene above. Wall painting (1480s) by Albertus
Pictor, Taby Church, Uppland. Author’s own photo.

A rare case of the foetor judaicus being referenced in Scandinavian art can be
found in a wall painting by Albertus Pictor.'*® Below a scene illustrating the Israel-
ites dancing around the Golden Calf (Exodus 32) found in Taby Church, Uppland,
and dating from 1480s, we see the prophet Ezekiel holding his nose: the foul smell
of the revelling Jews is too much for him.'®® The sin of the calf illustrates Jewish
impiety and disobedience to God and Ezekiel’s pinching his nose draws together
the Jews’ unbelief and their stench.

198 Pia Melin, “Bildsprak och bildberdttande hos Albertus Pictor,” in Albertus Pictor: Mdlare
av sin tid, vol. 1, ed. Pia Melin (Stockholm: Kungl. Vitterhets Historie och Antikvitetsakademien,
2009), 141-43; Christina Sandquist Oberg, Kalkmdlningar av Albertus Pictor i Tiiby kyrka: motiv
och sprakband i Taby kyrka pa originalsprdket latin med svensk Oversdttning (Taby: Tdby forsam-
ling, Svenska kyrkan, 2009), 39-40; Bengtsson, “Samtida mode eller antisemitism?” 23-25.

199 The text in the banderol reads: “[Ezeciel XVIII]: Q[uacumque hora] homo ingemuerit omnem
iniquitatem eius non recordabor” (a paraphrase of Ezekiel 18:22: “omnium iniquitatum eius, quas
operatus est, non recordabor” [I will not remember all his iniquities that he hath done: in his
justice which he hath wrought, he shall live]). Ezekiel’s cowl has a soft, peaked hood that is
shaped like the pointed hat (pileus cornutus) that was obligatory for Jews to wear (see below). The
colours — a black cape and a white habit — are reminiscent of Dominican dress.
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Clothing
Style

Fashion in the Late Middle Ages was characterized by extravagance and increas-
ing use of bold colours alongside a broadening interest in clothes and style among
the new middle class. Indeed, wealth was a driving force behind changes in attire
across society:

On the honour of the Danes. The Danes who imitate the habits of the Germans, with whom
they are familiar because they have lived in their neighbourhood for so long, are now adopt-
ing the dress and weapons of other nations. Previously, they dressed like seamen because
they lived by the coast and were always preoccupied with ships, but now they clothe them-
selves not only in scarlet, particoloured and grey furs, but also in purple and fine linens.
The reason for this is that they have all become very rich due to the fishing that takes place
every year around Scania. While this fishing is taking place, merchants arrive from all of the
surrounding nations with gold, silver, and other treasures to buy herring from the Danes.
They catch the herring at no cost to themselves, by the abundant grace of God, while the
merchants offer the best they have in order to secure a good bargain — and sometimes even
lose their lives in shipwrecks.?°°

Sumptuary laws, largely targeting women, were introduced to regulate dress and
prevent lower classes from imitating the clothing and style of the nobility. The
laws specified such things as what material and colours each social class was
allowed to wear. The Church considered people who took too great an interest in
their appearance as guilty of the sin of pride (superbia), and dress was often criti-
cized from the pulpit with preachers thundering against the vanity of extravagant
and luxurious attire. In Liber Caelestis 8.57, the Virgin Mary explains to Birgitta
that one of the reasons God sent the Black Death to the kingdom of Sweden was to
punish three sins, including pride (superbia). One of the ways to appease God was
for everyone — especially women — to adopt true humility in their dress:

Primum est, quod omnes assumant veram humilitatem in vestibus, habendo vestes moder-
atas, non nimis longas more feminarum nec nimis strictas more scurrarum nec scissuras et
fissuras vestium dispendiosas et vanas et inutiles, quia talia displicent Deo. Corpora eciam
sua sic honeste gerant, ut nec prominenciora appareant, quam Deus creauit ea, propter
ostentacionem, nec breuiora vel subtiliora per aliquas ligaturas vel nodos vel similia arti-

200 Carsten Jahnke, “Introduction. Conference: ‘Textiles and Economy in the Middle Ages,’
Copenhagen, 19-21 April, 2012,” in Textiles and the Medieval Economy: Production, Trade and
Consumption of Textiles 8th—16th Centuries, ed. Carsten Jahnke and Angela Ling Huang, Ancient
Textile Series, vol. 16 (Oxford: Oxbow Books, 2015), 1.
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ficia, sed omnia sint ad utilitatem et honorem Dei. Mulieres eciam deponant vestes ostent-
acionis, quas propter superbiam et vanam gloriam assumpserunt, quia dyabolus dictauit
mulieribus contempnentibus mores patrie sue antiquos et laudabiles quandam nouam
abusionem et ornamenta indecencia in capitibus et pedibus et reliquis membris ad prouo-
candum luxuriam et irritandum Deum.>**

[The first thing is for everyone to adopt true humility in their clothing. They should be mod-
erate in their dress without having overly long garments like women or overly tight garments
like dandies and without wasteful frills and cuts that are mainly vain and useless; such
clothes displease God. They should carry their bodies in a respectable way without trying to
be any more conspicuous than God has created them, neither smaller or thinner by means
of belts or knots or similar artifices; all their clothing should serve a purpose and be for the
honour of God. Women should do away with ostentatious fashion which they have adopted
out of pride and vanity. For the kind of women who despise the honest old fashions of their
country, the devil has prescribed modern abuses and indecent ornaments for their heads and
feet and other parts of their body for the purpose of arousing desire and of provoking God.]**

In iconography, fashionable clothing — bright particoloured outfits, pointed
shoes, very short tunics, and so on — were used to signal the wearer as of poor
character, particularly when shown alongside holy figures wearing timeless, clas-
sical block-coloured robes that reached to the ground.?*® As Herman Bengtsson
has shown, fashionable attire was used to signal the deteriorating standards of
morality in society and in Church art became a marker of Jewishness.?** In Figure
5.20 (Taby Church, Uppland), the men dancing around the Golden Calf are not
only marked as Jews by special hats (see below), ruddy hue and red beards and
hair, grotesque facial features in profile, but their clothing is also fashionable dis-
playing their pride. One of the figures is wearing a knife in his belt, possibly to use
to sacrifice animals.?® In contrast, the “good Jew,” the prophet Ezekiel, is wearing
a simple cassock and cowl. The Crucifixion scene in Kongsted Church, Sjeelland
(Figure 5.14), juxtaposes good and bad people at the foot of the Cross. The Virgin
Mary, Mary Magdalene, Mary of Cleophas, and John on the left-hand side wear
simple, monochrome, full-length robes and cloaks. Their holy status is shown
most clearly by the nimbi about their heads. The Jews on the right-hand side of the

201 Hans Aili, ed., Sancta Birgitta: Revelaciones. Book VIII, SSFS ser. 2, vol. 7, no. 8 (Uppsala:
Kungl. Vitterhets Historie och Antikvitets Akademien, 2002), 223.

202 Denis Searby and Bridget Morris, trans. and ed., The Revelations of St. Birgitta of Sweden,
vol. 4: The Heavenly Emperor’s Book to Kings, The Rule, and Minor Works (Oxford: Oxford Univer-
sity Press, 2015), 102.

203 On clothing and Jews in late medieval northern European art, see Mellinkoff, Outcasts, vol.
1, 5-31 (patterns) and 41-43 (colours).

204 Bengtsson, “Samtida mode eller antisemitism?”

205 On the knife as representative of Jewish error and unbelief, see Lipton, Dark Mirror, 7.
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picture are dressed quite differently: they contrast with the three Marys and John
and thereby underline the four’s holiness. One of the Jews, presumably a high
priest, wears a feathered hat, luxurious, particoloured robes, and two belts. The
other two figures have short, coloured tunics exposing their legs and footwear.
One of the men wears a large soft hat. These men are proud, extravagant, and
fashionable. They are bound to the physical and the present, whereas the holy
figures are portrayed in a timeless, classical manner. Most importantly, through
the use of fashionable clothing the illustration of the Crucifixion has conflated
“bad Jews” from the New Testament with contemporary Jews.

Hat

As an element of segregationist legislation to avoid the unintended mixing
between Christians and non-Christians, the Fourth Lateran Council in 1215
decreed that Jews should wear distinctive clothes (habitus). This was sometimes
implemented as a badge that Jews should wear on their clothing. Later church
councils ordered Jews to wear a pileus cornutus, or pointed cap, when outside of
Jewish areas.??® This “Jew hat” appears in a variety of shapes in medieval Danish
and Swedish wall paintings.?®” By far the most common types of hats are pointed,
but their shapes vary considerably. Some are funnel-shaped (e. g., Figures 5.1:
Dalhem Church, Gotland, and 5.13 Kongsted Church, Sjeelland); some terminate
in a spike (e. g., Figure 5.2: Tirsted, Lolland — figure on left-hand side) or a “soft”
bent peak (e.g., Ezekiel in Figure 5.20: Tdaby Church, Uppland). Some hats are
formed as cones (e. g., Figure 5.10: Harkeberga Church, Uppland), and others are
dome-shaped (e. g., Figure 5.2: Tirsted Church - right-hand side). There are other
variations, too, with and without brims (e. g., the men dancing around the Golden
Calf in Figure 5.20: Taby Church, Uppland). Occasionally, even in older wall paint-
ings from before the Fourth Lateran Council, Jews are portrayed wearing hats.?*®

206 Between 1215 and 1370, strict adherence to the law on distinctive clothing was upheld by
twelve councils and nine royal decrees. Dan Cohn-Sherbok, Antisemitism: A World History of
Prejudice, 3rd edn (Cheltenham: The History Press, 2022), 88.

207 OnJewish headgear in Christian art, see Mellinkoff, Outcasts, vol. 1, 59-64; Haastrup, “Jade-
fremstillinger i dansk middelalderkunst,” 134-37.

208 For example, the Crucifixion scene in Rasted Church, Arhus (1100-25), see Adams, “Grumme
lgver og menstruerende meaend,” 83; a gathering of Jews listening to John the Baptist in Jelling
Church, Jutland (c. 1080) and the group catching the adulteress woman (John 8:1-11) in Sindbjerg
Church, Jutland (1175-1200), see Haastrup, “Jadefremstillinger i dansk middelalderkunst,” 114
(fig. 50) and 119 (fig. 54) respectively.
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In these older paintings it is only the hats (and sometimes the figures’ stature) that
reveal them as being Jews: they lack the grotesque features associated with later
portrayals of Jews.??® In later medieval wall paintings, high priests or Jews of high
status appear with rather elaborate headgear: the feathered hat in Figure 5.14:
Kongsted Church, Sjalland, and also the figure circumcising Christ and wearing a
fur hat in Figure 5.19: Fanefjord Church, Mgn.?’° The torturers of Christ in Passion
scenes at Gislev Church, Fyn, wear turbans.

211

Figure 5.21: An illustration found
in SRA E 8900 (1450-70) of a
figure, possibly Lot, being led by
the hand away from a city by an
angel. Author’s own photo.

209 A Jewish hat is not by itself necessarily derogatory. For example, Mary’s husband Joseph is
frequently portrayed wearing such headgear in wall paintings (e. g., churches in Keldby, Skibby,
Over Draby, Vallensbak, Tuse, and Kirkerup on Sjeelland; in Stoby, Skurup, and Langardd in
Skane; in Sulsted and Skivholme in Jutland, and in Schleswig). It is the combination of this hat
and other markers of alterity (usually exaggerated physiognomy or clothing) that move the figure
from being merely different to unambiguously disdainful.

210 Haastrup, “Jgdefremstillinger i dansk middelalderkunst,” 131 (fig. 64).

211 Between ff. 51v and 52r in SRA E 8900 (c. 1450-70), an illustration has been inserted of a
long-haired, bearded man wearing along robes, a turban, and carrying a shield or rope(?) and
being led by the hand away from a city by an angel. We do not know when the illustration was
glued in place between the two folios, and it does not clearly relate to the surrounding text in the
manuscript. Identifying the turban-wearing figure is therefore not straightforward. However, he
resembles a “worthy Jew,” and I wonder whether it might not be Lot being escorted away from
Sodom by an angel (Genesis 19:16) or Gideon and the angel (Judges 6:11-23). See Figure 5.21.
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“Jew hats” are not mentioned in East Norse texts, although the word “iudha
hat” does appear written in a banderole above a couple of wall paintings. A par-
ticularly unusual use of the Jewish hat is found in Hastveda Church, Skane, which
has wall paintings dating from the thirteenth century and from c. 1480. The older
Romanesque paintings of int. al. the apostles are by an anonymous painter and
found in the apse.?? The more recent works were painted by the “Everlév master”
and are his best executed and preserved pieces. The work was sponsored by two
noblemen from Jutland — Knud Skielmsgn Gere and Aksel Lavesgn — who both
owned farms in Hastveda. The paintings decorate the entire ceiling and large
parts of the walls in the nave (the Creation, the Fall, the Resurrection, and the
Final Judgement) and in the choir (the Annunciation, the Birth of Jesus, and the
Flight to Egypt). On one supporting wall column, an exhibitionist Jew with shoul-
der-length yellowish-red hair and a long, broad nose is depicted unapologetically
crouching over a large, upturned hat with enormous, exposed genitals — his penis
appears to be circumcised — and he is presumably defecating and using the hat as
areceptacle. The image is accompanied by the words “iudha hat” [Jew-hat, Jews’
hat]. Similar images appear in the churches in Kageréd and Réddinge which are
also painted by the Everlév master.””® The Kagerod painting is accompanied by
the words “iuda hat | iuda(?) skat” [Jew hat, Jew treasure], although here the hat
resembles underwear and his genitals have been erased. These are the only extant
written occurrences of this word in either East or West Norse to my knowledge.

Furthermore, as we have seen, the Jewish hat is usually used to mark out
Jewish figures in scenes of the Passion, the Crucifixion, Christ in the Temple,
and so on. Here, however, churchgoers are being presented with an object that is
not in its customary place: lying on the ground, the hat has been labelled by the
artist with the words “Jew hat” which enables the — presumably, very few liter-
ate — viewers to de-code the image, identify the figure as Jewish, and interpret its
meaning. They are being shown what a “Jew hat” is full of — piss and shit — and
by extension made aware of the defiled and filthy status of its wearer. Due to the
image’s poor condition, it is difficult to make out some details, but it appears that
the Jew’s tunic is open at the front, exposing his stomach and chest. This may be
to reveal his unhealthy body or to act as a sign of his gluttony. Perhaps it is simply
to show the “contents” of the man and his soul soon to be emptied into his hat
or to demonstrate his disdain for the sacred space and the Christian viewer. It
may also be possible that this “opening” should be interpreted as an exaggerated
vulva similar to those seen on sheela-na-gig sculptures and grotesques elsewhere

212 See Danske Kalkmalerier, vol. 2, 166—67 (no. 50).
213 Only the man’s torso and arms are still visible in the painting in R6ddinge Church.
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Figure 5.22: A “iudha hat.” Wall painting Figure 5.23: A “iuda hat.” Wall painting
(c. 1480) in Hastveda Church, Skéne. (c. 1480) in Kagerdd Church, Skane.

Photo: A. Kulle. Wikimedia commons. Photo by Lennart Karlsson. Reproduced
Public domain. with permission from Statens historiska

museum, Stockholm.

in Europe. In this view, the giant vulva can be seen as matching the enlarged male
genitalia below it, thus furnishing the Jewish figure with ambiguous sexual char-
acteristics and effectively transforming it into a hermaphrodite. This was possibly
to mock the Jewish male body or portray it as monstrous: spanning across bound-
aries between different genders and blurring distinctions that were important to
medieval Christians’ understanding of the natural world.

This is one of the few non-biblical images that mocks Jews’ appearance and
clothing by means of a vulgar joke, and it falls into the same group of antisemitic
caricatures as the Judensau (see below). It appears that it was only used by the
Everl6v master in the churches in Skane.

Accessories

Figures from the Old Testament hold or carry their identifying objects, e.g., David
holds a harp, Moses the tablets or a staff, and Israelites during the Exodus hold
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baskets of manna. Other Jews are usually empty-handed, although Judas is fre-
quently portrayed with a money purse or receiving his silver coins, e.g., in the
church wall-paintings in Ottestrup and Heve, Sjeelland; Harridslev, Jutland;
Berghem, Vistergotland; Héllestad and Bronnestad (see Figure 5.6), Skane. Occa-
sionally, Jews are shown carrying weapons or hammers, e.g., in scenes from the
Passion where they torture Christ. Male Jews can be found with daggers at belts on
their waists, e. g., one of the Jews dancing around the Golden Calf in Taby Church,
Uppland (see Figure 5.20).* The items held by Jews are thus imbued with symbolic
meaning (as, of course, are the accessories carried by Christians in these paintings.)

Jewish women

Jewish women can only be found in a few East Norse texts: the wife who converts
along with her husband to Christianity (Text 23), the daughter who becomes preg-
nant by a Christian (Text 3), the seductress who tempts a Christian hermit (Text
32), the widow who converts (Text 33), the mother to the Jewish boy in the oven
(Text 42), and the young girl Rachel who joins a nunnery (Text 45).%*> Even though
there are so few cases it is possible to draw out three themes in the portrayal of
Jewish women: passivity, willingness to convert, and sexual activity. These female
characters are dealt with in more detail under the discussion of the individual
texts, so what follows is a brief summary.

The mother in the sermon exempla of Text 42: The Jewish Boy in the Oven appears
as a passive figure and is unable to oppose her violent husband and stop him from
murdering their son. Her appearance in the tale is both to act as a plot device to
push the action forwards (her screaming attracts the townspeople who uncover the
husband’s crime) and as a contrastive figure to the Virgin Mary. The mother, unable
to protect her child, shows her gratitude and malleability through her conversion.

Jewish women in the East Norse material want to become Christians but are
all too frequently held back by their husbands. So, in The Jewish Boy in the Oven
and in Text 33: The Host Desecration, it is Jewish widows who turn to Christ. Other-
wise, it requires the conversion of the father or husband before a woman converts.

214 Sara Lipton interprets Jews with knives as instruments for animal sacrifice that show Jews’
mistaken adherence to the letter of scripture rather than its spirit. Lipton, Dark Mirror, 7.

215 On the image of the Jewish female in medieval literature, see Sara Lipton, “Where Are the
Gothic Jewish Women? On the Non-Iconography of the Jewess in the Cantigas de Santa Maria,”
Jewish History 22, nos 1-2: The Elka Klein Memorial Volume (2008): 139-77; Adrienne Williams
Boyarin, The Christian Jew and the Unmarked Jewess: The Polemics of Sameness in Medieval Eng-
lish Anti-Judaism (Philadelphia: University of Pennsylvania Press, 2021).
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The most notable exception is Text 45: The Little Jewish Girl Rachel Who Joined a
Convent. In this extraordinary tale, a Jewish girl loves the Virgin Mary so intensely
that she willingly leaves her family and community to convert and join a nunnery.
In Text 23: The Converted Jew and the Devil, a married couple makes the decision
to convert together on equal terms, although it transpires that the wife — like all
Jewish women - has long been calling upon the Virgin for assistance.

Just as some Jewish women are open to the Christian message, others, it
would seem, are susceptible to the prodding of the devil who makes them engage
in sexual acts with Christian men.? In this way, they are both attraction and
ugliness combined into the one figure of the Jewish temptress. In Text 3: A Preg-
nant Jewish Woman’s Father Converts, a young Jewish woman is seduced by (or
seduces?) a Christian man and becomes pregnant. Her disobedience and immo-
rality are further highlighted by the fact that she refuses to convert and marry the
Christian man and she will not answer her father’s questions about her pregnancy.
In Text 32: The Hermit and the Jewess, a Jewish woman, who is also described as
a Saracen and a pagan, seduces a holy man causing him to lose the Holy Spirit.

Three women of the Old Testament, the heroines Esther, Judith, and Yael,
also appear in the OSw. Sjdlens trost (Texts 6, 9, and 54 respectively). Here,
Jewish women (Esther and Judith) and defender of the Jews (Yael) are shown to
be intelligent, brave, and obedient to God. Through their heroic acts, they save
the Jewish people from destruction. Esther uses her high status as Ahasuerus’s
wife to prevent her people’s massacre at the hands of Haman. Her bravery lies
in the risk she runs of being executed if her identity is uncovered too soon and
her plan fails. Judith and Yael kill the enemies of the Jewish people (Holofernes
and Sisera) in bloody acts of violence. Here, they demonstrate “male” qualities:
before carrying out her attack, Judith prays to God and asks him to give her “eet
manlikit hiserta” [a manly heart]. Sjdlens trést frames these three “good” women
as a prefiguration of the Virgin Mary: their obedience, bravery, intelligence, and
ability to save foreshadow the Mother of God and are contrasted with the failings
of Eve. Even though Jewish women in East Norse texts are generally portrayed as
“less Jewish” than their male counterparts and as less set on rejecting Christian-
ity, Esther, Judith, and Yael are quite different: obedient to God and truly Christian
before their time and role models for contemporary Christians.

216 Beauty and seduction are not characteristics reserved just for Jewish women. Jewish men,
too, albeit much more rarely, can be portrayed in this way. For example, in The Little Jewish Girl
Rachel Who Joined a Convent, one of Rachel’s male relatives is described as “en waenaste wngher
man” [an extremely handsome young man] and he is sent to the nunnery presumably to seduce
and abscond with the young convert.
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Although Jewish women are conspicuously absent in medieval art, the figure
of Synagoga is a common motif. This female figure represents the Jewish people
and faith. As she is unwilling to see the truth, she is pictured with closed eyes or
a blindfold. In a wall painting in Spentrup Church, Jutland (c. 1200), Synagoga
appears defeated, blindfolded, and unable to see. Her crown has tumbled from
her head. Beside her you can see the victorious, crowned queen Ecclesia, repre-
senting the Church. Synagoga is actually stabbing the Lamb of God with her spear
in this image. Is she being portrayed as trying to kill him? Ecclesia is gathering the
lamb’s blood in a cup, symbolizing the eucharist. This is a very strong illustration
of the position and status of the Jews according to replacement theology.*” Some-
times she has a coat of arms featuring a devil or a goat, for example in the predella
painting from Randlev Church, Jutland (now in the National Museum, Copenha-
gen) where she is one of the Foolish Virgins and holds a goat’s head and a broken
rod topped with an ensign bearing the image of a black devil (see under “The
devil” in Chapter 8: Darkness and Light). Occasionally, she also appears with her
hair out and breasts shamelessly exposed as in the altarpiece from Sahl Church
(see Figure 5.3). Here, she is a female personification of not only the obduracy of
Judaism, but also its carnality.

In summary, Jewish women appear but rarely in medieval texts and are largely
invisible in images from medieval Denmark and Sweden. In the often violent por-
trayal of Jews, it is the male Jew that is the favoured object of focus, and where
women do appear, they are usually “softer,” more open to the Christian message,
and offer a hope for the eventual conversion of the Jews. Negative portrayals of
women centre upon sexuality, licentiousness, and lust, elements that are some-
times also transferred to the figure of Synagoga.

Jews and animals

By comparing Jews to animals or showing them in close contact with dangerous
or unclean creatures, Christian writers and artists could show Jews as being less
than human, akin more to brute beasts than the children of God. In this way they
could debase the figure of the Jew to the level of an animal. Furthermore, by being
classed as beasts, Jews were shown to be lacking reason or rational thinking, as this
is precisely what distinguishes humans from animals. Indeed, in the East Norse
material, as we shall see, Jews are portrayed as resistant to rational arguments and
truths about Christianity and as unable — or unwilling — to accept reason.

217 On this image, see Lausten, Kirke og synagoge, 152-55.
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Pigs

The vicious, defamatory image of the Judensau [Jew-sow] was one of the more
common motifs found in the medieval anti-Jewish Christian art of northern
Europe.?™® The pig is unclean (Heb. 8nv, tame’; Yid. 4770, treyf) in Jewish law
and it is forbidden to eat pork or wear or use anything derived from pigs (Leviti-
cus 11:2-8). The rejection of the pig as a distinguishing feature between Jews and
non-Jews is found in the New Testament (Matthew 7:6 and 2 Peter 2:22) and early
Church Fathers, such as John Chrysostom (c. 347-407), referred to Jews as swine.
The sins of gluttony (gula) and lust (luxuria) were also often symbolized using
pigs, and in the 840s the influential Benedictine theologian Hrabanus Maurus
(c. 780-856) drew a connection between pigs, gluttony, lust, and Jews in his De
Universo, although it was not until the thirteenth century that the image of the
sow and Jews in intimate contact appeared. From the thirteenth century, and the
Fourth Lateran Council in 1215 especially, the absolute rejection of Judaism as a
valid religion became cemented and there was a dramatic increase in the amount
and variety of virulent, anti-Jewish material used to deride and humiliate Jews.
The pig became the favourite animal with which to mock Jews and it occurred
predominantly in a revolting composition of Jews in obscene contact with a large
sow: suckling its teats, eating its excrement, drinking its urine, and embracing,
fondling, or kissing it. The public nature of these images that were located in
churches, and later also on other public buildings and structures such as bridges,
would have disgusted (and possibly amused) Christian viewers and consolidated
their prejudices about Jews. There can be little doubt that Christians knew about
the Jewish dietary laws, particularly concerning the consumption of pork.?*® The
revolting acts, that Jews in these images were engaged in, deprived them of their
humanity and reduced them to the level of filthy animals. Furthermore, Jews were
shown as lusting after that which their scriptures forbad them: they are not fol-

218 On the Judensau, see Shachar, The Judensau; Vogt, Jadens ukristelige image, 44-47; Heinz
Schreckenberg, Die Juden in der Kunst Europas: Ein historischer Bildatlas (G6ttingen: Vanden-
hoeck & Ruprecht, 1996), 343-49; Claudine Fabre-Vassas, The Singular Beast: Jews, Christians,
and the Pig, trans. Carl Volk, European Perspectives: A Series in Social Thought and Cultural
Criticism (New York: Columbia University Press, 1997); Erika Holm, “Bilden av hat,” Judiska
kronika 65, no. 4 (1997): 16-18; Birgit Wiedl, “Laughing at the Beast: The Judensau: Anti-Jewish
Propaganda and Humor from the Middle Ages,” in Laughter in the Middle Ages and Early Mod-
ern Times: Epistomology of a Fundamental Human Behavior, its Meaning, and Consequences, ed.
Albrecht Classen, Fundamentals of Medieval and Early Modern Culture, vol. 5 (Berlin/Boston:
De Gruyter, 2010), 325-64.

219 Wied], “Laughing at the Beast,” 347.
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lowing religious law. It is not their faith (or Christ or Mary) that nourished and
sustains them: it is the pig. In this way the images could create an even greater
social, theological, and biological distance between the viewers and the depicted.

The image started to appear from the beginning of the thirteenth century,
first in church art (carvings, sculptures, and paintings), then in civic places, and
by the end of the Middle Ages in woodcut form. The Jewish figures (always men)
are recognizable from their attire: a Jewish hat or a badge. There are nearly fifty
known images extant in Europe. The vast majority are from those lands that today
comprise Germany, but images are also found in Austria (Salzburg and Wiener
Neustadt), Belgium (Aarschot), France (Colmar and Metz), Poland (Gniezno),
and Switzerland (Basel), and there are no fewer than three occurrences of the
Judensau in Sweden: Uppsala Cathedral and the churches in Harkeberga and Hus-
by-Sjutolft, all in Uppland.

Figure 5.24: “Judensau” in Uppsala Cathedral, Uppland (c. 1350). Author’s own photos.
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Figure 5.25: “Judensau” by Albertus Pictor in Husby-Sjutolft Church,
Uppland (1480s). Photo: Pia Melin. Reproduced with permission.

Figure 5.26: “Judensau” by
Albertus Pictor in Harkeberga
Church, Uppland (1480s).
Photo: Pia Melin. Reproduced
with permission.
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On a corbel in Uppsala Cathedral, just over two metres above floor level, there
is a carving of a Judensau (Figure 5.24).%*° Dating from c. 1300-10, it is remarkably
similar to the one in Magdeburg Cathedral from c. 1270 and may have been made
by the same sculptor.?”* The subject is carved over three sides of the corbel. On the
far left, there is an oak tree with many acorns. A bearded Jew with side-locks and
a conical hat is sitting next to the tree and leaning to his left up against the sow
which he is feeding with acorns. The sow is eating from a bowl placed in front of it.
Under the bowl a second Jew with side-locks and a conical hat is carved lying on
his side and sucking one of the sow’s teats. He is using his right hand to hold the
conical hat onto a third Jew with side-locks who is lying on his back and sucking
another one of the sow’s teats. This third Jew is naked, and his emaciated body is
evident from his very visible ribs. The depiction aims both to mock the aberrant,
unhealthy Jewish body but also to demonstrate the Jews’ disdain for the sacred
Christian space by being naked. His legs are being held by a fourth Jew who is
much bigger than the other three. His hat is more ornamental than the others’,
and although it is attached to his neck by a ribbon, it is toppling from his head to
reveal thick curls. This Jew has been given a pronounced nose and lips and he is
wearing some sort of object on his chest, tied around his neck: perhaps a temple
priest’s breastplate (jwin, hoSen) or some keys. His face glares and his mouth grins
as his right hand holds up the sow’s tail keeping the animal in place and making
it easier for the emaciated man access the pig’s hindquarters and suckle, eat its
excrement, or drink its urine. In addition to its anti-Jewish message, the sculpture
is an illustration of the vice gluttony (gula).?** The sow scoffs acorns while her
adorers suck her teats and take their fill of milk.

220 Folke Nordstrom, Virtues and Vices on the 14th Century Corbels in the Choir of Uppsala Cathe-
dral, Figura Studies Edited by the Institute of Art History University of Uppsala, vol. 7 (Stockholm:
Almqvist & Wiksell, 1956), 51-58; Shachar, The Judensau, 27-28, plates 19-21; Anna Nilsén, The
Gothic Sculpture of Uppsala Cathedral: On Spiritual Guidance and Creative Joy (Turnhout: Brepols
2014), 20-23; Bengtsson, “Samtida mode eller antisemitism?” 10-11; Anders Andrén, “The Juden-
sau in Uppsala,” in Myth, Magic, and Memory in Early Scandinavian Narrative Culture: Studies in
Honour of Stephen A. Mitchell, ed. Jiirg Glauser and Pernille Hermann, Acta Scandinavia, vol. 11
(Turnhout: Brepols, 2021), 351-70.

221 The dating of the corbel, is taken from Nielsén, The Gothic Sculpture of Uppsala Cathedral,
11. Other authors date the corbels a few decades later.

222 Shachar, The Judensau, 28. In The Gothic Sculpture of Uppsala Cathedral, Nilsén interprets
the Uppsala Judensau as nothing more than a representation of “the Jewish faith, portrayed in
negative terms in opposition to Christianity.” (p. 21). Downplaying the role and portrayal of Jews
in medieval Christianity, she argues, “[h]istorical research tells us that there were no Jews in
medieval Sweden, so it is unlikely that the use of this motif in the cathedral or the churches
mentioned [Husby-Sjutolft and Héirkeberga] is to be interpreted as an expression of anti-Semi-
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The two wall paintings — Husby-Sjutolft and Harkeberga — were both painted
by Albertus Pictor from Hessen in the 1480s and it can be assumed that this is a
motif that Albertus brought with him to Sweden.?? In the Husby-Sjutolft painting
Jesus is standing in front of a group of Jews, identifiable by their hats, grotesque
features, and heads in profile. They are next to an upturned barrel or vat that is
being lifted to reveal a smiling sow suckling two Jews. A third Jew is at the rear of
the sow with his mouth open to drink the urine pouring from its rear. A fourth Jew
grovels in front of the beast. The Harkeberga painting is less well preserved, but
it shows the same scene: Jesus and the standing Jews are visible as also are the
upturned vat and the sow suckling two Jews. The two paintings are an illustration
of an apocryphal tale that existed in various versions. According to this story, a
certain Jew hid inside a barrel as a test while his friends asked Jesus if he knew
where the Jew was hiding. Jesus answered that he did not, but he did know there
was a sow inside the barrel (where the Jew was supposed to be hiding). When the
Jews looked inside the barrel, the man had been transformed into a sow.??* Other
versions of the story have Jewish parents hiding their children in an oven so that
they will not play with Jesus. When Jesus came and asked what was in the oven,
the parent replied that there were just pigs inside. “So let them be piglets!” said
Jesus and the children were transformed and ran away from their parents.??> In
another version, a Jew asked Jesus to guess the contents of a barrel in which he

tism.” (p. 21) Furthermore, concerning the Judensau images in the churches in Husby-Sjutolft and
Hérkeberga (see below), Nilsén writes, “[...] the motif was probably painted to amuse, like other
burlesque subjects in the same churches. There were no Jews in these areas and hence no one
who could understand and take offence at its anti-Semitic implication.” (p 23) It seems somewhat
trite, albeit apparently necessary, to make the point that hatred and demonization of Jews is not
dependent upon the presence of Jews. Jew-hatred was prevalent throughout the medieval North-
West. The argument that the Judensau — one of the most grotesque antisemitic images to come out
of medieval Germany that plays on a host of anti-Jewish beliefs — should not be seen in Sweden
within the context of antisemitism seems to me unconvincing. Swedes were not a special case
who were somehow immune to Jew-hatred while being open to other ideas that were part of the
medieval belief system in Western Christendom.

223 In “The Judensau in Uppsala” (353), Andrén mentions a wall painting of a Judensau from
the 1480s in the church in Harnevi, but there is no such image there. Among the wall paintings
in Harnevi is an image of a pig playing an organ, and this might be the image that Andrén has
confused with a Judensau. Cf. Bengtsson, “Samtida mode eller antisemitism?” 32 (fig. 27).

224 Henrik Cornell and Sigurd Wallin, Albertus Pictor, Sten Stures och Jacob Ulvssons malare:
Hans stdllning i den europeiska konsten. Hans betydelse i det konstndrliga och religiésa livet i Sver-
ige (Stockholm: Bonnier, 1972), 88; Nilsén, Program och funktion, 454-55 (“Judesuggan”).

225 Miri Rubin, Gentile Tales: The Narrative Assault on Late Medieval Jews (New Haven: Yale
University Press, 1999), 25; Miri Rubin, Mother of God: A History of the Virgin Mary (London:
Penguin, 2010), 203.
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had hidden a slaughtered pig. When Jesus replied that the man’s children were
inside the barrel, he was mocked and told there was a pig inside. “So let them be
piglets!” said Jesus, and with that, the man’s children were transformed into pig-
lets.?2® Whereas theological writings compared Jews to unclean pigs, these tales
were not symbolic: Jews were pigs — and at Christ’s behest, too! By extension, it
became clear why they did not eat pork: it would be cannibalism.

Figure 5.27: A pig’s head at the Last Supper. Wall painting (1440-1500) in St Mary’s Church,
Helsinggr, Sjeelland. Author’s own photo.

The only image involving Jews and pigs I have been able to find in Denmark is
from St Mary’s Church in Helsinggr, where at the centre of the table at the Last
Supper - the Passover meal — a boar’s head is placed on a large platter. One might
expect unleavened bread or wine — the two elements of the eucharist instituted by
Jesus — to be present on the table (Luke 22:19-20) or even lamb (representing the
Agnus Dei; John 1:29), but not a pig. As many Christians were aware of the dietary
laws in Deuteronomy and the prohibition against eating pork, does the boar’s
head have a divisive message here? By portraying Christ and his disciples along-
side an animal abhorrent to Jews, does its inclusion as the table’s centrepiece

226 Esther Cohen, The Crossroads of Justice: Law and Culture in Late Medieval France (Leiden:
Brill, 1993), 90.



212 — |dentifying “the Jew”

symbolize the victory of the New Law over the O1d?** Or is it simply an addition
to depict a banquet as understood by a medieval Dane with no further intended
message?

Dogs

Dogs were associated with the devil, and uncivilized peoples, particularly in the
East, were often compared to dogs.??® Just like dogs, these people cannot commu-
nicate the word of God, but can only bark. “Dog” was used as an insulting term
in the ancient world (cf. 1 Samuel 17:43; Philippians 3:2) and the Greek cynics
(< kuvikog, kynikés [dog-like]) were probably so called because of their shame-
ful, coarse behaviour and mode of living. The use of dogs to represent Jews most
likely has its origins in the Bible: “Without are dogs, and sorcerers, and unchaste,
and murderers, and servers of idols, and every one that loveth and maketh a lie”
(Apocalypse [Revelation] 22:15).%°

In the OSw. version of Pseudo-Bonaventure’s Meditations on the Life of Christ
in the so-called Codex Bergmanianus (LUB Mh 20) from c. 1420, we read:

Eet sin om kirkmaessona nar var herra ihesus var in porticu salomonis - skikkadho the rif-
wande vluane sik kring om han medh maeste gaeld skeerande tannomen ok sighiande - lzenge
vilt thw dragha for os - Sigh os oppinbarlica v thu aest christus ZAn var millaste herra ihesus
swaradhe them gdhmiuklica sighiande - gerningana som iak ggr the beera vitne af mik /
Ffor gudz skuld - skodha han nw val i thaetta sin - thy at han taladhe gdhmiuklica til thera-
Zn the stimadho oc ggddo medh gald mot honom som hunda - kringom gifwande han alra
vaegna®®

[Once upon a time during a festival when Our Lord Jesus was in Solomon’s Colonnade, the
ferocious wolves gathered around him in a craze, grinding their teeth and saying: “You want
to keep us in suspense for a long time. Tell us plainly if you are Christ!” But Our most gentle
Lord Jesus answered them humbly saying: “The deeds that I do testify about me.” For the
sake of God, he took great care this time because he spoke to them humbly, but they crowded
noisily around and barked at him crazily like dogs, surrounding him in every direction.]>*

227 Note than in Text 47: The Pilgrims’ Guide to the Holy Land (11. 442-58), Christ’s eating of the
paschal lamb and subsequent distributing bread and wine at the Last Supper is interpreted as his
ending the Old and beginning the New Testament.

228 Trachtenberg, The Devil and the Jews, 84; Strickland, Saracens, Demons, and Jews, 204.
229 Cf. Isaiah 56:10; Psalm 21:17, 21 DRB (22:16, 20 KJV); Psalm 58:7, 15 DRB (59:6, 14 KJV). On the
use of dogs to represent Jews, see Kenneth R. Stow, Jewish Dogs: An Image and its Interpreters
(Stanford: Stanford University Press, 2006).

230 LUB Mh 20, ff. 116v-117r; BonavBetrakt 154.

231 Cf. John 10:22-30.
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In the ODa. translation of the same work, Jews are also compared to dogs during
the Passion:

oc zn gktaes thiera sorgh oc var thismeerz at the soge sin mastara oc sinz herree so fulige
draffwaes som spagesta lam ther fglgher vthen giensegelsa thit som the sngda hundae
vildhee thet dreepae®*?

[And their (i.e., the disciples’) sorrow grew greater when they saw their master and lord
dragged «with a rope> so cruelly like the tamest lamb, who without protest follows along to
where the evil dogs wanted to kill it.]

And later in the same text:

Nu tha the hanom leed hanom attir til pilatum fulfglghiee the hundene treetteligee sinae
falskee kisereemal meth myglee dierffwae?

[Now, when they had brought him back before Pilate, the dogs recklessly pursued their false
case with much rashness.]

Should we choose to pursue the connection between Jews and dogs further, this
short saying in Peder Laale’s proverb collection (here quoted from Gotfred af Ghe-
men’s 1506 edition) may be a comment on the alleged inability of Jews (or perhaps
any non-Christian) to change character, even when washed by the cleansing
waters of baptism:

q merso iordani menda fit equa cani

Kastae hwnd i iordens flodh tha ser hwnd som fgre war?*

[An error (or: blemish) immersed in the Jordan®* is still a dog. | Throw a dog into the River
Jordan and it still remains a dog like before.]

In other words, a baptized Jew was, is, and always will be a Jew. This not only
expresses anxieties about Jewish recidivism and doubts about sincere Jewish con-
version, but it also suggests that Jews need more than water to cleanse their souls.

In the ODa. Travels of Sir John Mandeville (1434/44) numerous monstrous
races and peoples are described. It is not impossible that some of them build on
anti-Jewish stereotypes, a sort of veiled reference to Jews. For example, the author

232 SKB A 31, f. 74rb; BonavMedit. 51.

233 SKB A 31, f. 76vb; BonavMedit. 61.

234 PLaale [Gh. 1506], f. glv [p. 72], no. 592.

235 The River Jordan is, of course, a reference to John the Baptist’s ministry (e. g., in Matthew
3:3).
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of Mandeville writes about a race of dog-heads, “rimaphali” (cynocephali),”** who
worship an idol in the form of a golden ox:

Taeden oc ofuer teth vestrae haff far man ind vdi eet rygee hether natumeram [...] teth falk som
ther fodis hafuee hofuith som andrae hunde tee heta in greco rimaphali [...] te bede oc allee
til een oxae oc ter forae beer huer terree ther j sith senlidee een oxee aff guld eller aff sglff>”
[From there and across the western sea one travels into the kingdom called Natumeran (...)
The people who are born there have the head of a dog; they are called Cynocephali
(kvvoképalor) in Greek (...) They also all worship an ox, for which reason they each wear
«the image of> a golden or silver ox on their face.]

This is a clear allusion to the Israelites’ worshipping of the Golden Calf in Exodus
32:1-6. Could these dog-heads who have lost their human qualities be the bull-wor-
shipping Israelites who escaped the swords of the Levites (Exodus 32:26-28) and
recreated their idol in this kingdom?*3®

Wolves and lions

The portrayal of Christ as the lamb of God, Agnus Dei, invited the depiction of his
enemies as the sorts of animals that attack lambs, such as wolves and lions. For
example, in Christiern Pedersen’s Alle Epistler oc Euangelia (1515) and Vor Froe
Tider (1514):

Der de saage ihesum da bleffue de glade som en wlff der fanger i lom**®
[When they saw Jesus, they became happy like a wolf that catches a lamb.]

Thii ath naar mine vuenner gribe migh da handtere de mig saa vmildelighe som grumme
lgffuer eller viffue ther slyde eth vskyldigth lom**°

[So when my enemies seize me, they treat me like cruel lions or wolves that tear apart an
innocent lamb.]

236 The word “rimaphali” is probably an error that the scribe has tried to correct. The Latin has
“cynophaly” and the reading “cinaphali” might be correct one here. There is a small dot under
the (r) which might mean that the letter has been underpricked (deleted) and there is a small {c)
written above it. Furthermore, if we read the (m) as (in), the reading would be: “[r>c]inaphali.”
237 SKB M 307, pp. 84b—85b; Mandev 103-04.

238 It should be noted, however, that the writer stresses these beings’ rationality, not a feature
usually ascribed to Jews in Christian writing: “toch hafuee te skel oc vidh” [yet they possess rea-
son and understanding].

239 AlleEpocEu, f. 118v [cxii]; ChrPed Skr I 351.

240 ChrPed VorFrT, f. A5v; ChrPed Skr II 361.



5 The Jewish Body: From Top to Toe = 215

In the miracle story about the conversion of the little Jewish girl Rachel, the young
convert dumbfounds the city’s Jews who are left speechless and only able to howl
loudly like wolves:

Zn jwdhane konno henne enkte swara / wtan stodho gratandhes oc tywtandhes i hymellen
som en wargha hoper oc war theras roop oc toth swa hgkt at the hgrdhos til sancti lamberti
kirkio hwilken ganzska lankt ligher fran domkyrkionne i leodio

[And the Jews were unable to reply to her but stood crying and howling to the sky like a pack
of wolves, and their crying and howling was so loud that they could be heard in the Church
of St Lambert which is quite a long way away from the cathedral in Liége.]

Goats

In a fifteenth-century predella painting from the altarpiece in Randlev Church
(Jutland; now in the National Museum, Copenhagen), the figure of Synagoga has
been depicted with her crown tumbling from her head and holding a goat’s head
in her right hand (like the Synagoga statue at Erfurt)®** and a broken rod in her
left. The goat’s head here has several symbolic meanings (see Chapter 8: Darkness
and Light), but on a coarse level it illustrates the goaty stench (foetor judaicus)
associated with Jews.?*?

Owls

As a creature that prefers the darkness to the light, the owl was used in Christian
art and in bestiaries as a pejorative symbol for sinners in general and Jews in
particular, as they choose to remain in spiritual darkness and shun the light and
truth of Christ.?*® Furthermore, the owl was said to hover around cemeteries and
roost in its own excrement. Sometimes the owls were given an anthropomorphic
appearance with hooked noses/beaks and horns that represented the hats that
Jews were forced to wear. The identification of the owl with Jews was probably

241 Wiedl, “Laughing at the Beast,” 337 and 353.

242 Trachtenberg, The Devil and the Jews, 46—47.

243 For more detail on the owl and Jews, see Strickland, Saracens, Demons, and Jews, 56 and 137;
Bengtsson, “Samtida mode eller antisemitism?” 12-16 and 30; Mariko Miyazaki, “Misericord Owls
and Medieval Anti-Semitism,” in The Mark of the Beast: The Medieval Bestiary in Art, Life, and
Literature, ed. Debra Hassig (New York: Garland, 1999), 23-49; Anthony Bale, “Fictions of Juda-
ism in England before 1290,” in Jews in Medieval Britain: Historical, Literary and Archaeological
Perspectives, ed. Patricia Skinner (Woodbridge: Boydell & Brewer, 2003), 141.
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strongest in those areas where there was a long history of anti-Jewish hostility.?*
Nonetheless, although not a common motif in Scandinavia, owls of a plausible
“Jewish type” can be found in wall paintings in Elmelunde Church and Fanefjord
Church, both on Mgn and dating from the end of the fifteenth century, and in
Kumla Church, Viastmanland, from 1482. There is also an owl above a crucifixion
scene on an altarpiece in Véstra Eds Church, Smaland (1526) which must have
been included to highlight the Jews’ guilt for the death of Jesus.

Figure 5.28: An owl in
Elmelunde Church, Mgn
(1450-1500). Photo: Hans
A. Rosbach. Wikimedia
Commons. Public domain.

Non-pejorative images

Some Jews of the Old Testament, such as Abraham and David, were not portrayed
in a bad light, but in neutral or favourable terms. They wear full-length, classical
clothes, are not shown in profile, and do not have any negative characteristics.
Similarly, “good Jews” from the New Testament, such as Mary’s husband Joseph,
Nicodemus, and Joseph of Arimathea, were also depicted without grotesque fea-
tures and occur in texts as witnesses and God’s chosen people. They even occa-
sionally appear in paintings with nimbi. Nonetheless, symbols such as horns for
Moses or a hat for Joseph were also used more often than not to mark these figures

244 Miyazaki, “Misericord Owls and Medieval Anti-Semitism,” 33.
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out as different. Similarly, figures such as Noah and Cain were painted with Jewish
markers and characteristics.?®

Conclusion

The Jewish body was different and recognizable to the eyes, ears, and noses of
Christians. Jews sounded different and were always yelling; they smelt different
because of the food that they ate; they had a different facial appearance with red
skin and ugly noses, lips, and teeth. Their hair was long, and their beards pointed.
Jewish men menstruated as a punishment for condemning Jesus to death and
Jewish circumcision was a sign that Jews were bound to the physical and unable
to understand the spiritual. It is noteworthy that all the senses are involved in
detecting Jewish difference. The Jewish body inundates the Christian environ-
ment around it, crossing boundaries, and pouring into the visual, auditory, and
olfactory receptors. Viewers and readers would have been repulsed and reacted
to the Jewish body with horror and disgust.

The material is vast, and the above is at best a review of sporadic examples,
but it does demonstrate that the stereotypes of the Jewish body known from other
European sources can all be found in medieval Danish and Swedish texts and art.
Ideas about the Jewish body had evolved in response to Christian ideas about oth-
erness and the necessity for the Church to present itself as the pure, uncorrupted,
spiritual inheritor of God’s covenant. By mirroring itself in the Old, this New
Israel could contemplate questions of the flesh, of physicality, and of materiality
by maligning Jews’ moral and spiritual qualities through their bodies. However,
ideas about the Jewish body did not just live within the realm of theological delib-
erations and polemic. The constructed Jewish body was not just an expression of
everything that Christians feared or doubted, but it shaped how Christians came
to see Jews more broadly and fed directly into and cemented prejudices connect-
ing Jews to filth, stench, and excrement. Other ideas also spread beyond their
original context to the wider public outside. For example, “Judas colour” came
to be used to refer to the colour of red hair on any individual. In a case of real life

245 For example, in Fjelie Church in Skane, Noah is shown steering his ark. He has a hat and red
hair and pointed beard. Cain is painted with grotesque facial features, a black beard, and a Jewish
hat in Albertus Pictor’s late fifteenth-century works in churches in Uppland, such as Almunge,
Hirkeberga, Hiarnevi, Odensala, Tdby, and Vange. In Farup Church, South Jutland (c. 1200) Cain
appears in profile with red hair and beard stubble with the devil accepting his offering. On Cain,
see Ruth Mellinkoff, The Mark of Cain (Berkeley: University of California Press, 1981); Mellinkoff,
Outcasts, vol. 1, 133-34.
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imitating art, we have also seen that Jewish hats appeared in wall paintings before
distinguishing clothing was imposed by law at the Fourth Lateran Council in 1215.
For more than half of the Middle Ages in Christian Europe, the Jewish body
was not described or depicted as any different to non-Jewish figures.?*¢ There were
no large noses, red skin colour, conical hats, or pointed beards. However, from
the end of the twelfth century grotesque features and hooked noses did begin to
appeatr, particularly in scenes of the Passion. These ugly traits initially marked
the figures as hard hearted and evil, but gradually came to be seen as Jewish. By
the time Denmark and Sweden has been christianized and developed a written
vernacular culture, Jewish physiognomic stereotypes have become entrenched
in Christian culture which had increasingly turned away from a celebration of
Christ’s triumph towards more contemplative and affective devotional practices.
This new devotion that revolved around the suffering and beauty of a very human
Christ encouraged the creation of the cruel and ugly Jew as the perfect backdrop,
and with that the Jewish body, the diametrical opposite of the Christian body, was
born. Because of this chronology, it can be difficult to plot a development in the
creation of the Jewish body through East Norse sources. The texts simply reflect
a fully developed, late medieval Christian devotion at its most anti-Jewish stage.

246 On this, see Lipton, “What’s in a Nose?” 189-96.
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6 Modelling Feelings and Behaviours:
Jews and the Passion in Sermons and
Devotional Literature

Jews and the Passion

The New Testament laid the foundation for later interpretations of the role
played by Jews in the Passion and their responsibility and guilt for the events
that resulted in the crucifixion and resurrection of Jesus.! This is not the place to
provide a thorough discussion of Jews and the Passion as described in the Bible,
but it is important to note that later theological, literary, and artistic developments
largely build on - rather than replace or offer an alternative to — the portrayal of
Jews provided in the Christian biblical scriptures.? According to the Gospels, it
is Pilate and the Roman authorities who authorized the execution of Jesus, but
it is the Jewish religious leaders and the Jewish mob who bore responsibility
for it: they rejected Jesus and his teachings, conspired against him, found him
guilty of baseless charges, and demanded he be executed rather than pardoned,
choosing to free the “notable prisoner” Barabbas instead.? The role of Judas is of
particular importance in the Jews’ actions. Despite being one of Jesus’ disciples,
Judas was motivated to conspire with the high priests and betray his teacher in
return for thirty pieces of silver. The corrupt Judas, whose name simply means
‘Jew’ or ‘Judean,’ symbolizes all Jews who rejected and ultimately murdered the
Messiah. Furthermore, the story of Judas introduced several enduring anti-Jewish
stereotypes into Christian culture: Jews’ duplicity and perfidy, a Jewish conspir-
acy against Christians, Jews’ corruption by and preoccupation with money, Jews’

1 On the Passion and the development of ideas about the role of the Jews in Jesus’ death, see
William Nicholls, Christian Antisemitism: A History of Hate (Northvale, NJ: Jason Aronson, 1995);
John Dominic Crossan, Who Killed Jesus? Exposing the Roots of Anti-Semitism in the Gospel Story
of the Death of Jesus ([San Francisco]: HarperSanFrancisco, 1996); Elaine Pagels, The Origin of
Satan (London: Allen Lane, 1996); Jeremy Cohen, Christ Killers: The Jews and the Passion from the
Bible to the Big Screen (Oxford: Oxford University Press, 2007).

2 Regardless of whether or not the New Testament is inherently hostile to Jews and the Jewish
faith, there can be no doubt that it has been used for centuries by the Church as a source for
teaching contempt and supporting oppression of Jews. See Rosemary Radford Ruether, Faith and
Fratricide: The Theological Roots of Anti-Semitism (New York: Seabury Press, 1974)

3 Matthew 27:16: “Géopiov émionpov” (Gk.), “vinctum insignem” (Lat.).

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
https://doi.org/10.1515/9783110775747-006



222 — Killing Christ

murderous intent, and so on.* The Gospels disagree on the finer details of the
events of the Passion, but the three synoptic Gospels do agree on the following
main points: 1) The chief priests in Jerusalem plot to have Jesus killed;® 2) Judas
is recruited by the chief priests to betray Jesus;® 3) Jesus and his disciples share a
Last Supper;’ 4) They walk to the Garden (of Gethsemane) to spend the night;®
5) Jesus is arrested in the Garden and led away;’ 6) Jesus is put on trial before the
chief priests who fabricate charges against him;° 7) Jesus is beaten and humiliat-
ed;! 8) Jesus is taken to Pilate who finds him innocent;'? 9) Pilate offers to release
Jesus; 10) The Jews call out for the release of Barabbas and the crucifixion of
Jesus; 11) Jesus is humiliated and tortured again, and then crucified;" 12) The
skies darken.!® The anti-Jewish tone common to all the Gospels is intensified in
John, particularly in the Passion narrative. Here, the opponents of Jesus and his
followers are no longer just Jewish leaders, but the collective of “the Jews.” As
Jeremy Cohen notes:

This phrase [the Jews] appears more than sixty times in John alone, and only fifteen times
in the synoptic Gospels altogether. Of the sixty-two occurrences in John, twenty-five make
reference to the people at large with overtones of hostility; of these, at least six occur in the
Passion narrative. More significantly, John repeatedly depicts Jesus, his disciples, and his
subsequent followers as distinct from the Jews, contrasting, as it were, between “us” and
“them.”"”

4 In ODa., a judasveerk [lit. Judas-deed, Judas-act] meant an act of betrayal. So, e.g., in Veder-
loven, the law for the Danish king’s hirth [retinue] from c. 1200, we read: “Of annan hendir awgtha
oc vskaepice tro swikere at wortha oc iudas werk at winne meth ilt rath gen herrae sinum - tha
hawir han sik sielwan forgiort oc alt thet han a” [If disgrace and misfortune befall any man that
he becomes a betrayer of faith and performs a “Judas-deed” with bad counsel against his lord,
then he has destroyed himself and all that he owns], DKB E. don. var. 136 42, f. 85v (c. 1430);
GdaLaeseb 116a.

5 Matthew 26:3-5; Mark; 14:1-2; Luke 22:2.

6 Matthew 26:14-16; Mark 14:10-11; Luke 22:3-6.

7 Matthew 26:20-29; Mark 14:17-31; Luke 22:14-38.

8 Matthew 26:36; Mark 14:32; Luke 22:39.

9 Matthew 26:47-56; Mark 14:43-50; Luke 22:47-54.

10 Matthew 26:57-66; Mark 14:53—-64; Luke 22:66—71.

11 Matthew 26:67-68; Mark 14:65; Luke 22:63—65.

12 Matthew 27:1-2, 11-14; Mark 15:1-5; Luke 23:1-16.

13 Matthew 26:15-17; Mark 15:6-10; Luke 23:16-17.

14 Matthew 26:20-23; Mark 15:11-14; Luke 23:18-23.

15 Matthew 26:27-31; Mark 15:16-20; Luke 23:34-38.

16 Matthew 26:45; Mark 15:33; Luke 23:44.

17 Cohen, Christ Killers, 33.
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It goes without saying that the different Gospel accounts do not accurately reflect
what happened in every detail: they are not history remembered; they are “proph-
ecy historicized.”*® Events, chronology, motives, and persons were shaped in
each of the Gospel accounts to highlight different aspects of the story of the death
and resurrection of the Messiah, such as eschatological and anti-Pharisaic ele-
ments, as well as the fulfilment of biblical prophecies, mainly from Psalms and
Isaiah. Subsequent Christian writers then amalgamated these varying accounts
with apocryphal Gospels (especially that of Nicodemus) and historical and exe-
getical works (especially Peter Comestor’s Historia scholastica from the twelfth
century and Jacobus de Voragine’s Legenda aurea from the mid-thirteenth
century) into a single harmonized narrative that shaped later theology, devotion,
literature, and art.'® These reconstructed narrative accounts formed the basis of
a polemical interpretation of the Passion with a particular focus on the role of the
Jews and episodes such as the abuse of Jesus and the Blood Curse as well as on the
significance of the Jews’ deicide for their later punishment by God and treatment
in Christian European society.

Using descriptions of the Passion of Christ found in East Norse sermons and
contemplative texts (passionals and prayer books) and focusing on the themes
of violence, emotions and behaviour, and guilt, this chapter investigates what
audiences were taught about the behaviour and actions of Jews during the last
days of the Christian messiah on earth and what part they played in his suffering
and death.

Sermons
Medieval preaching
Spreading the Word of God through preaching has been one of the central occupa-

tions of the Church from its earliest days. Together with theatre and public art, the
sermon was the most important means of mass communication and for dissem-

18 Crossan, Who Killed Jesus?, 10.

19 Evangelium Nicodemi is particularly influential in expanding the role of Joseph of Arimathea
and detailing Mary’s lament and reluctance to be separated from her son. Many recurring, grue-
some details in Passion narratives may have drawn upon contemporary methods and experiences
of torture, e.g., Christ’s tightly bound hands, his fingernails spurting blood, and the stretching
and pulling of his body. See Thomas H. Bestul, Texts of the Passion: Latin Devotional Literature
and Medieval Society, University of Pennsylvania Press Middle Ages Series (Philadelphia: Univer-
sity of Pennsylvania Press, 1996), 155-56.
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inating the Christian faith during the Middle Ages. In 1215, at the Fourth Lateran
Council under Pope Innocent III, it was decided that the laity should be instructed
about the fundamentals of Christian doctrine, sins, and sacraments through fre-
quent and qualified preaching in their own language.?® Consequently, sermons
came to be the principal vehicle by which the clergy could convey aspects of
religious, social, and political education to their lay audiences across Europe.*
With spiritual authority, preachers strove to transmit and teach the Gospel so that
audiences would understand the message of Christianity and be able to apply it
to their own lives. Their words both reflected the society around them and shaped
the religious ideas and sensibilities of their listeners. As regards communicating
the faith, medieval sermons represent the intersection between scholarly and
popular theology, where often rather complicated theological concepts were
transmitted to the laity in more perspicuous, palpable terms and, particularly in
the later Middle Ages, by using an increasingly affective and emotional imagery
and language.

20 See especially Canon 10 of the Council: Conciliorum oecumenicorum decreta, ed. Joseph
Alberigo and others (Basel: Herder, 1962), 215-16. See also Leonard Eugene Boyle, “The Fourth
Lateran Council and Manuals of Popular Theology,” in The Popular Literature of Medieval Eng-
land, ed. Thomas Hefferman (Knoxville: University of Tennessee Press, 1988), 30-43.

21 The literature on the medieval sermon studies and the way in which Christian preachers
shaped religious, social, and cultural identities is vast. Among the most important works are:
Nicole Bériou and David d’Avray, eds, Modern Questions about Medieval Sermons: Essays on Mar-
riage, Death, History, and Sanctity (Spoleto: Centro Italiano di Studi sull’Alto Medioevo, 1990);
Louis-Jacques Bataillon, La prédication au XIIIF siécle en France et Italie: Etudes et documents,
ed. David d’Avray and Nicole Bériou (Aldershot: Variorum, 1993); Nicole Bériou, LAvénement
des maitres de la Parole: la prédication a Paris au XIII° siécle, 2 vols (Paris: Institut d’Etudes
Augustiniennes, 1998); Carolyn Muessig, ed., Medieval Monastic Preaching, Brill’s Studies in
Intellectual History, vol. 90 (Leiden: Brill, 1998); Katherine Ludwig Jansen, The Making of the
Magdalen: Preaching and Population Devotion in the Late Middle Ages (Princeton: Princeton Uni-
versity Press, 2000); Beverly Mayne Kienzle, ed., The Sermon, Typologie des sources au Moyen
age occidental, vols 81-83 (Turnhout: Brepols, 2000); Carolyn Muessig, ed., Preacher, Sermon,
and Audience in the Middle Ages, A New History of the Sermon, vol. 3 (Leiden: Brill, 2002); Car-
olyn Muessig, “Sermon, Preaching and Society in the Middle Ages: Historiographical Essay,”
Journal of Medieval History 28 (2002): 73-91; Maria Giuseppina Muzzarelli, Pescatori di uomini:
predicatori e piazze alla fine del Medioevo, Biblioteca storica (Bologna: Il Mulino, 2005); Roger
Andersson, ed., Constructing the Medieval Sermon, Sermo, vol. 6 (Turnhout: Brepols, 2007);
Maria Giuseppina Muzzarelli, ed., From Words to Deeds: Reflections on the Efficacy and Effects
of Preaching (Turnhout: Brepols, 2014); Anne T. Thayer, “Medieval Sermon Studies since The
Sermon: Deepening and Broadening the Field,” Medieval Sermon Studies 58 (2014): 10-27; and
the journal Medieval Sermon Studies.
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Sermons come in many different forms. Some of the oldest are line-by-line
commentaries of a section of Scripture that aim to explore and uncover the true
meaning of the text. These homilies can be somewhat rambling without identi-
fiable divisions. However, later homilies, the so-called thematic sermons, had a
more clearly defined structure.? They took the reading for the day (pericope) as
their topic (thema) which was then discussed in the exposition (expositio) that
was usually divided into smaller divisiones, each with an important lesson to be
learnt from the thema. The sermons then conclude with a short optative phrase
and prayer such as “May God grant us this!” Sometimes, the sermon proper is fol-
lowed by an exemplum, a short instructive, often entertaining, tale that reinforces
the sermon’s teaching. These thematic sermons with a clear structure based on a
thema and several (usually three) divisiones are by far the most common in East
Norse.”

As shown by the ever-increasing number of publications on the subject, the
study of Jews in medieval Christian sermons is a rapidly growing area of research.>*
This scholarship has demonstrated that sermons about Jews have an exceedingly
long history beginning in antiquity, long before the Fourth Lateran Council, and

22 On sermon structure, see Louis-Jacques Bataillon, “Approaches to the Study of Medieval Ser-
mons,” Leeds Studies in English 11 (1980): 19-35, and reprinted as chapter 1in Bataillon, La prédi-
cation au XIII¢ siécle en France et Italie. See also Woodburn O. Ross, Middle English Sermons, Early
English Text Society, vol. 209 (London: Oxford University Press, 1940), xliii-1v.

23 On the structure of thematic sermons in East Norse, see Jonathan Adams, ed., Displaced
Texts: An Old Swedish Birgittine Revelation in Copenhagen, GkS 1154 fol. and Three Sermons
in Vienna, Cod. Vind. 13013, SSFS ser. 3, vol. 4 (Uppsala: Svenska fornskriftsidllskapet, 2008),
46-54.

24 Important studies include: Jeremy Cohen, The Friars and the Jews: The Evolution of Medie-
val Anti-Judaism (Ithaca: Cornell University Press, 1982); Joan Young Gregg, Devils, Women, and
Jews: Reflections of the Other in Medieval Sermon Stories (Albany: State University of New York
Press, 1997), esp. 128-70; Steven J. McMichael and Susan E. Myers, eds, Friars and Jews in the
Middle Ages and Renaissance, The Medieval Franciscans, vol. 2 (Leiden: Brill, 2004); Alexander
Deeg, Walter Homolka, and Heinz-Giinther Schottler, eds, Preaching in Judaism and Christianity:
Encounters and Developments from Biblical Times to Modernity, Studia Judaica: Forschungen zur
Wissenschaft des Judentums, vol. 41 (Berlin/Boston: De Gruyter, 2008); Katherine Ludwig Jansen
and Miri Rubin, eds, Charisma and Religious Authority: Jewish, Christian, and Muslim Preaching,
1200-1500, Europa Sacra, vol. 4 (Brepols: Turnhout, 2010); Michael Hohlstein, Soziale Ausgren-
zung im Medium der Predigt: Der franziskanische Antijudaismus im spdtmittelalterlichen Italien,
Norm und Struktur, vol. 35 (Cologne: Bohlau, 2012); Jonathan Adams and Jussi Hanska, eds, The
Jewish—Christian Encounter in Medieval Preaching, Routledge Research in Medieval Studies, vol.
6 (New York: Routledge, 2014); Linda G. Jones and Adrienne Dupont-Hamy, eds, Christian, Jew-
ish, and Muslim Preaching in the Mediterranean and Europe: Identities and Interfaith Encounters,
Sermo, vol. 15 (Turnhout: Brepols, 2019).



226 — Killing Christ

that preaching about Jews was ubiquitous in all parts of Western Europe. In areas
with resident Jews, sermons could focus on the supposed dangers of Christians
interacting and mingling with Jews (i. e., “preaching against Jews”), whereas in
other areas, the focus of sermons mentioning Jews remained on teaching Chris-
tian doctrine as well as about sins and sacraments, and here Jews were “just” used
as instruments for instruction rather than being the focus or topic of the sermons
(i.e., “preaching about Jews”). At various times in some parts of Europe, Jews
were forced to listen to Christian sermons that aimed at converting them (i.e.,
“preaching to Jews”). Of course, many of the fundamental beliefs in medieval
Christianity, such as supersessionism and Jewish guilt for deicide, shaped the
content of preaching from the outset everywhere, but preachers themselves had
a crucial role in the creation and peddling of anti-Jewish stereotypes and topics,
such as blood libel, economic exploitation, and the desecration of holy objects:
allegations that had very real social and political consequences in the towns and
cities of Europe. Scandinavia inherited and developed these European homiletic
traditions, so these same allegations are also found in East Norse sermons, but
they are used in a rather circumscribed, hermeneutical manner: the polemic of
these sermons is more discursive — i.e., aimed at edification and formation —
rather than effective - i. e., aimed at defeating or converting the other.>® One might
say, then, that there are East Norse sermons about Jews that aim to teach their
listeners something about themselves, but no sermons against or to Jews.

East Norse sermons

Sources
Compared to the corpora of preserved medieval vernacular sermon literature
elsewhere in Europe, the corpus of extant East Norse sermon manuscripts, early
books, and fragments is rather small: just half a dozen in ODa. and seventeen in
OSw.:2¢

25 Linda G. Jones and Adrienne Dupont-Hamy, “Introduction,” in Christian, Jewish, and Muslim
Preaching in the Mediterranean and Europe, ed. Jones and Dupont-Hamy, 1-2.

26 As a comparison, there are approximately 3,700 different sermons (or 11,000 duplicates) in
Middle Dutch preserved in more than 550 manuscripts. See Daniél Ermens and Willemien van
Dijk, eds, Repertorium van Middelnederlandse preken in handschriften tot en met 1550 | Reperto-
rium of Middle Dutch Sermons Preserved in Manuscripts from before 1550, vol. 7, Miscellanea Neer-
landica, vol. 29 (Leuven: Peeters, 2008), 1. For further details on East Norse sermon manuscripts,
see Roger Andersson, Postillor och predikan: En medeltida texttradition i filologisk och funktionell
belysning, Scripta minora, vol. 1 (Stockholm: Runica et Medieevalia, 1993), esp. 24-25.
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Old Danish sermons

DAS AM 783 42 (1490-1510): 33 folios (ff. 236r-268v);*”

DAS AM 76 82 (1450-1500): 14 folios (ff. 128r-141v);*®

DKB GKS 1390 42 (c. 1450): 157 folios (ff. 1r-1571);%°

UUB C 56 (fifteenth century): 369 folios;*°

ONB Vind. 13013 (c. 1450): 3 folios (ff. 54ra—vb, 56vb-57va);*!
Christiern Pedersen, AlleEpocEu (1515): 211 folios.??

SR

0Old Swedish sermons

DAS AM 787 49 (fifteenth century): 120 folios including blank pages;*
Barmen, private ownership (early fifteenth century): 4 folios (as 2 sheets);>*
BUB Hannaas 66 (1450-1500): 3 folios;*

HYK, uncatalogued (beginning of sixteenth century): 2 folios (1 sheet);3¢
LSB T 180 (fifteenth century): 81 folios (ff. 1r-54v, 71r-97v);*”

LSBT 181 (late fifteenth century): 159 folios;>®

LUB Mh 51 (beginning of sixteenth century): 4 folios (2 sheets);*

Now s wN e

27 Kristian Kalund, Katalog over Den Arnamagneeanske Handskriftsamling, vol. 2 (Copenhagen:
Gyldendalske Boghandel/]. Jargensen, 1892), 202.

28 KlosterB 183-202; DanTeachM 510-65.

29 Carl Joakim Brandt, ed., Kirkedrets Sondags-Evangelier med Udlaeggelse fra Advent til Lang-
fredag, Dansk Klosterleesning fra Middelalderen, vol. 1 (Copenhagen: Gad, 1865); SMP VIII;
Andersson, Postilla och predikan, 26; Bertil Ejder, “Om den medeltida danska postillan i cod.
GKS 1390 42 och dess stillning i nordisk tradition,” Kyrkohistorisk darsskrift 76 (1977): 67-92. On its
dating, see Britta Olrik Frederiksen, “Et forsgg til datering af det gammeldanske postilhandskrift
GKkS 1390 4to,” in Oppa swénzsko oc oppa dansko: Studien zum Altnordischen, ed. Harry Perridon
and Arend Quak (Amsterdam: Rodopi, 2006), 151-206.

30 SMP III; Andersson, Postilla och predikan, 67-70, 148-55.

31 Jonathan Adams, “Tre gammeldanske preedikener — et nyt tilskud til den gammeldanske
homiletiske litteratur,” Danske Studier 99 (2004): 5-41; Jonathan Adams, “‘Thet giuze os guth
amen’: Three Sermons on Marriage, Tithing and Easter Sunday in Vienna, Codex Vindobonensis
13013,” in Displaced Texts, ed. Adams, 36—-80.

32 ChrPed Skr I-II.

33 SermSac; SMP 1.

34 Rudolf Meissner, “Fragmente einer mittelschwedischen Postille aus Barmen,” Arkiv for nord-
isk filologi 39 (1923): 224—43.

35 Andersson, Postilla och predikan, 38-46; Jonathan Adams, “‘Beware of false prophets’: A
Fragment of the Old Swedish Miracle Homily Book,” Medieval Sermon Studies 60 (2016): 5-20.
36 SMPII 289-96, 305.

37 SMP VI-VII; Andersson, Postilla och predikan, 49—-66.

38 SMP V; Andersson, Postilla och predikan, 46—49.

39 SMPII 275-88.
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8. NRA, Norrgne membranfragmenter 88-90: 21 fragments;*°

9. SKB A 27 (1450-1500): 156 folios (ff. 120ra—275vb);*

10. SKB A 107 (before 1488): approx. 1 folio (ff. 19v, 20v-21r);*?
11. SKB A 111 (1450-1500): 77 folios;*?

12. SKB uncatalogued: approx. 1/4 folio;**

13. SRA Arkivariens skr. 1 (1400-50): 2 folios (1 sheet);*

14. UUB C 4 (fifteenth century): 6 folios (ff. 194r-199r);*¢

15. UUB C 35 (late fifteenth century): 192 folios;*”

16. UUB C 181 (1450-1500): 5 folios (ff. 296r-300v);*®

17. UUB C 389 (1400-50): 3 folios (ff. 70r-72v).*°

In total there are estimated to be between 380 and 400 sermons in East Norse.>°
There are many more collections in Latin, and they may include sermons that were
delivered in the vernacular even though they are recorded in Latin.>* East Norse

40 Bertil Ejder, “Fragment av en svensk medeltidspostilla,” Arkiv for nordisk filologi 68 (1953):
153-77 (some fragments only, the remainder are unpublished).

41 SMPII11-263.

42 Roger Andersson, “Nagra texter till belysande av den homiletiska verksamheten i Sverige
under medeltiden,” in Smdrre texter och undersokningar, ed. Borje Tjader, SSFS ser. 3, vol. 1
(Uppsala: Svenska fornskriftsséllskapet, 1993), 20-26.

43 Johan Ernst Rietz, ed., Svensk jdrteckens postilla: efter en gammal handskrift fran Norrige for-
sta gdngen utgifvet Jirteckens postilla (Lund: Berling, 1850); Andersson, Postilla och predikan,
31, 38-46.

44 Andersson, Postilla och predikan, 25; this fragment in the Royal Library in Stockholm has not
been published.

45 Isak Collijn, “Fragment av en fsv. postilla,” Samlaren 34 (1913): 290-93.

46 Hans Ronge, “En predikotext i UUB C 4 utgiven och kommenterad,” in Smdrre texter och
undersokningar, ed. Borje Tjdder, SSFS ser. 3, vol. 1 (Uppsala: Svenska fornskriftsséllskapet,
1993), 39-70.

47 SMP 1V; Andersson, Postilla och predikan, 35-38.

48 Hans H. Ronge, “Tre homilier i UUB C 181 utgivna och kommenterade,” in Smdrre texter och
undersokningar, ed. Borje Tjader, SSFS ser. 3, vol. 2 (Uppsala: Svenska fornskriftsdllskapet, 1998),
32-85.

49 Andersson, “Nagra texter till belysande av den homiletiska verksamheten,” 7-19.

50 Andersson, Postillor och predikan, 18.

51 On Latin sermons from medieval Denmark, see Anne Riising, Danmarks middelalderlige
praediken (Copenhagen: Gad, 1969). To gain an idea of what sort of Latin material is availa-
ble from medieval Sweden, browse the catalogue of the so-called C Collection from Vadstena
Monastery: Mittelalterliche Handschriften der Universitdtsbibliothek Uppsala: Katalog iiber die
C-Sammlung, ed. Margarete Andersson-Schmitt, Hikan Hallberg, and Monica Hedlund, Acta
Bibliothecae R. Universitatis Upsaliensis, vol. 26, nos 1-6 (Stockholm: Almqvist & Wiksell Inter-
national, 1988-93).
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manuscripts that contain sermons vary greatly in length: sometimes sermons fill
the entire manuscript, sometimes they occur in small groups on just a few pages.
Moreover, the size of the folios, their spaces for writing, the size of the script, and
consequently the amount of text on each page vary.

The percentage of manuscripts that contain sermons with pericopes, expo-
sitions, or exempla that talk about Jews in any substantial way is 50 per cent for
ODa. (DKB GKS 1390 42; UUB C 56; Pedersen, AlleEpocEu) and just under 30 per
cent for OSw. (DAS AM 787 42; LSB T 180; LSB T 181; SKB A 27; UUB C 35).>2 With
half of the Danish manuscripts and almost a third of the Swedish manuscripts
mentioning Jews, these non-Christians, physically absent in Scandinavia, appear
to be a common motif, not least because of the presence of readings from the
Gospels and Epistles in the sermons.

The liturgical calendar

In the Middle Ages, there were three ways of choosing the topic for a Sunday
sermon: the preacher could comment on the day’s reading from the Gospels; he
could comment on the day’s reading from the Epistles, or he could give a sermon
about one of the saints whose day it was. The most common was to preach on the
Gospel reading, and here the extant East Norse sermons largely demonstrate the
sermo modernus style of preaching where a few words from the reading are chosen
as the theme of the sermon which is then developed in the exposition. This meant
that the topic for the sermon was largely dictated by the prescribed reading for
the day, so the same topics came up on certain Sundays and specific holy days
year in and year out.”® Consequently, certain days in the church calendar were
particularly associated with anti-Jewish preaching, because these days had New
Testament readings in which Jews played a role (usually in confrontation with
Jesus and/or his followers). Three such days that are associated with anti-Jew-
ish preaching are Passion Sunday (Fifth Sunday in Lent) and Good Friday, both
during the Easter period, and the Tenth Sunday after Trinity (between 12 July and
15 August depending on when Easter fell).>* The Passiontide sermons focus on

52 By “talk about Jews,” I here mean sermons that mention Jews in a meaningful and purposeful
way, and not just cursorily refer to them.

53 David d’Avray, The Preaching of the Friars: Sermons Diffused from Paris before 1300 (Oxford:
Clarendon Press, 1985), 251; Jussi Hanska, “Sermons for the Tenth Sunday after Holy Trinity:
Another Occasion for Anti-Jewish Preaching,” in The Jewish—Christian Encounter, ed. Adams and
Hanska, 195-212.

54 The Tenth Sunday after Trinity according to Franciscan and Roman liturgy, but the Ninth
Sunday after Pentecost according to Dominican and Parisian liturgy. On anti-Jewish preaching
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the suffering and crucifixion of Christ and use readings from John 8:46-59 for
Passion Sunday and John 18:1-19:42 for Good Friday (a feast day that does not fall
on a Sunday but that had a set reading), while the Tenth Sunday after Trinity uses
Luke 19:41-48 and deals with the cleansing of the Temple of money changers and
traders and the later destruction of Jerusalem (70 CE). The East Norse material was
investigated to see whether Jews were mentioned in sermons on Passion Sunday
(keeresundagh or pinelsesundagh/kaero sunnodagher), Good Friday (lange fredagh/
langa freadagher), and the Tenth Sunday after Trinity.>

Although the sermon writers did not always take the opportunity offered to
them by the liturgical calendar to engage in anti-Jewish preaching, Jews are nearly
always mentioned in the expositions of these sermons. They are particularly
prominent in the Passiontide sermons and in LSB T 181, DKB GKS 1390 42, and in
Alle Epistler oc Euangelia. However, the full potential of the presence of Jews in
these sermons to engage in anti-Jewish preaching is not always exploited. Some-
times, Jews are mentioned just as a backdrop, or they are referred to in passing
by terms such as Christ’s enemies (uviner/ovinir). Nonetheless, it is clear that the
liturgical calendar rather than local circumstances dictated whether or not Jews
should be mentioned in sermons. This is important to bear in mind when looking
at the East Norse material and considering the homiletic use of Jews in this part
of the world where there were no Jews: with regard to preaching about Jews, the
presence or absence of Jews in the local area was of far less importance than the
liturgical calendar and its requirements and expectations.>®

on this occasion, see Amnon Linder, “The Destruction of Jerusalem Sunday,” Sacris Erudiri 30
(1987-88): 187-88, 253-92; Amnon Linder, “Jews and Judaism in the Eyes of Christian Thinkers
of the Middle Ages,” in Witness to Witchcraft: Jews and Judaism in Medieval Christian Thought,
ed. Jeremy Cohen, Wolfenbiitteler Mittelalter-Studies, vol. 11 (Wiesbaden: Harrassowitz, 1996),
113-23; Hanska, “Sermons for the Tenth Sunday after Holy Trinity.”

55 The sermons can be found in the following manuscripts (and editions): Passion Sunday: DAS
AM 787 42, ff. 38rb-40va (SermSac 187-92 [no. 21]; SMP1103-10); SKB A 27, ff. 153va—-154vb (SMP
1163-66); UUB C 56, ff. 82v—-87v [pp. 162-175] (SMP 111 121-29); LSB T 181, pp. 309-318 (SMPV 232—
39); DKB GKS 13909, ff. 125v-132r (SMP VIII 158-65); AlleEpocEu, ff. 107v-111v [ci—cvi] (ChrPed
Skr1317-28). Good Friday: DAS AM 787 42, ff. 41va—43va (SermSac 197-202 [no. 23]; SMP1114-20);
UUB C 56, ff. 90r-91r [pp. 179-181] (SMP III 132-33); DKB GKS 13909, ff. 137v-152r (SMP VIII 172-
87); AlleEpocEu, ff. 115v-125r [cix—cxix] (ChrPed Skr II 341-70). Tenth Sunday after Trinity: DAS
AM 787 49, ff. 81vb-83vb (SermSac 332-38 [no. 44]; SMP1246-53); SKB A 27, ff. 235va—238ra (SMP
11196-200); UUB C 56, ff. 228v-236v [pp. 456—472] (SMP 111 319-28); UUB C 35, pp. 226-234. (SMP
1V 161-68); AlleEpocEu, ff. 185r-186v [clxxvii—clxxx] (ChrPed Skr 11 183-87).

56 On Jews in East Norse sermons, see Jonathan Adams, “Preaching about an Absent Minority:
Medieval Danish Sermons and Jews,” in The Jewish—Christian Encounter in Medieval Preaching,
ed. Jonathan Adams and Jussi Hanska, Routledge Research in Medieval Studies, vol. 6 (New
York: Routledge, 2015), 92-116; Jonathan Adams, “On Preaching Passions and Precepts: The Role
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Table 6.1: Occurrence of Jews in East Norse sermons for Passion Sunday, Good Friday, and the
Tenth Sunday after Trinity.

Manuscript Passion Sunday Good Friday 10th Sunday after Trinity
AM 787 40 Jews form the core of Christ is tortured by his  No mention of Jews.
the sermon. enemies [“owini”
SKB A 27 Jews mentioned briefly ~ No sermon. 1. Jews cried alongside
in the reading. Lazarus’s sister
2. Christ’s enemies
[“ouina”]
UUB C56 Jews mentioned briefly  Jews torture Christ 1. Jews cried alongside
in the reading. [The end of the sermon  Lazarus’s sister
is missing.] 2. Christ’s enemies
[“owiners”]

UUB C 35 No sermon. No sermon. The destruction of
Jerusalem is punishment
for Jews torturing and
crucifying [“pint ok kors
faest”] Christ

LSB T181 Jews mentioned in the No sermon. No sermon.

reading and extensively
in the exposition.”
[The end of the sermon
is missing.]
DKB GKS 1390 Jews mentioned Jews torture and crucify No sermon.

49

throughout the sermon.

Christ.

Christiern
Pedersen, Alle
Epistler oc
Euangelia

Jews form the core of
the sermon.

Jews torture and crucify
Christ.

The siege of Jerusalem
and the story of Mary of
Bethezuba eating her
own child.

of Jews and Muslims in East Norse Sermons,” in Christian, Jewish, and Muslim Preaching in the
Mediterranean and Europe: Identities and Interfaith Encounters, ed. Linda G. Jones and Adrienne
Dupont-Hamy, Sermo, vol. 15 (Turnhout: Brepols, 2019), 93-119.
57 The exposition has the curious heading “moralitas blodpglsa” [the black pudding of morality]
in the manuscript.
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Differences between the extant Old Danish and Old Swedish sermons

In the extant ODa. sermon material, it is on the whole only biblical Jews who
are mentioned. Old Testament figures such as the patriarchs and matriarchs are
treated positively (or at least neutrally), while New Testament Jews are portrayed
as being in opposition to Christ as well as his teachings and his followers, as
being deicides, and as having been replaced in God’s plan by the Gentiles. Many
of the words that collocate with “Jew” described in Chapter 3: Writing about Jews
can be found in these sermons in connection with New Testament Jews who are
described as blind [blind], forbannet [cursed], fortvivlet [desperate], ful [unclean],
genveerthigh [hostile], grim [vile], hoffeerthigh [arrogant], slim [filthy], umild [cruel],
and vil [savage]. Supersessionism lies at the core of these sermons: Jews have
been replaced by Christians in God’s plan and their covenant with God has been
annulled, while their city Jerusalem has been destroyed and they have been scat-
tered throughout the world as punishment for going against God and killing Christ.
A line is drawn from the murderous Jews of the New Testament to contemporary
Jews to explain why they are still reviled and destined for hell. In the sermon for
Epiphany in Christiern Pedersen’s Alle Epistler oc Euangelia (1515), we read:

oc igderne som vaare vnderuissde oc lerde aff Profeterne oc scrifften de forsmaade at kende
hannem thii ere de forhaanede oc forsmaade aff alle for deriss vantro®®

[And the Jews, who were instructed and taught by the Prophets and Scriptures, despised
recognizing him - this is why they are mocked and despised by all for their unbelief]

Furthermore, in Pedersen’s sermon for the Second Sunday after Trinity:

Igderne som kaldiss gudz eget folk for vor herre serdeliss vdsent aff gud fader at frelse dem
De skulle kastiss i heluediss mgrk (Thii ath de forsmaade myn lerdom och bleffue forherd-
ede i deriss ondskaff oc synder)*®

[The Jews, who are called God’s own people, as Our Lord was specially sent by God the
Father to save them, they are to be thrown into the darkness of hell (because they despised
my teaching and became hardened in their evilness and sins).]

Within the context of extant vernacular sermons from Scandinavia, Christiern
Pedersen is somewhat unusual in this respect. His sermons do not only mention
Jews of the New Testament era, but Jews in the present as well as in the future
where they will play a role in the End of Days by converting en masse to Christi-
anity:

58 AlleEpocEu, f. 53v [xlvii]; ChrPed Skr1150.
59 AlleEpocEu, f. 68r [Ixii]; ChrPed Skr1193-94.
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Men hwo som helst de waare Igder eller hedninger Rig eller fattig Fribaaren eller treel Ung
eller gammel Mand eller qwinde Som hannem kerlighe anammede meth en stadig tro Dem
gaff han alle mact med dob oc cristendom ath bliffue alle sammen gudz bgrn til den ewighe
salighed®®

[But whoever they might be, Jews or heathens, rich or poor, freeman or slave, young or
old, man or woman, that receive him lovingly with a constant faith, he will give all of them
through baptism and Christianity the power to all become God’s children for eternal salva-
tion]

There is nothing remarkable about Pedersen’s theological claims here as the belief
in the conversion of the Jews during the Final Days was, and to some extent still
is, a hope of the Church that is founded on Romans 9:27, 11:26 (cf. Isaiah 10:22).
Nonetheless, it is unusual to find these claims expressed in the extant East Norse
vernacular sermon material.

There are very few exempla about Jews in the ODa. material. This is surprising
given the considerable number of exempla in Pedersen’s Alle Epistler oc Euangelia
and his lengthy discussions about the iniquity of New Testament Jews in his expo-
sitions. In his sermon collection we find just one exemplum with a proper Jewish
character, viz. the miracle tale Text 11: Petronia and the Ring. Also, in his sermon
for the Tenth Sunday after Trinity, he includes the story of Mary of Bethezuba, the
woman who cooked and ate her child during the siege of Jerusalem (Text 10: Mary
of Bethezuba), that is first found in Josephus’s Jewish War, Book 6.%* He calls this
story “Eth Iertegen> om hunger” [a miracle (or portent) about starvation], but it
is difficult to see where the miracle is to be found in this tragic tale.

The OSw. sermons are both similar and different to the ODa. material. The
worldview is, of course, the same: supersessionism, Jewish responsibility for
deicide, God’s punishment of the Jews, and so on. Furthermore, the adjectives
used to describe Jews are largely the same as in ODa. sermons: e. g., forbannadher
[cursed], grymber [vile], haghfseerdhogher [arrogant], onder [evil, bad], snadher
[wicked], omilder [cruel], osael [wretched], and otro [unfaithful]. The difference
is that, largely due to the quantity of exemplum material in the manuscripts LSB
T 180 and T 181, the number of exempla that mention non-biblical Jews is greater
in the OSw. material: Text 42: The Jewish Boy in the Oven (T 180); Text 43: The Jews

60 AlleEpocEu, f. 25r [xix]; ChrPed Skr 1 62. On Christian attitudes towards the fate of the Jews, see
Sara Lipton, Images of Intolerance: The Representation of Jews and Judaism in the Bible moralisée
(Berkeley: University of California Press, 1999), 112-35.

61 Josephus, The Jewish War, vol. 3: Books IV-VII, ed. and trans. Henry St. John Thackeray, Loeb
Classical Library, vol. 210 (London: William Heinemann, 1928), 434-37 (Greek text with English
translation). The text is discussed in Chapter 9: Jews in History, pp. 465-70.

62 The error “lertege” for “lertegen” (jartekn) appears in the original print.
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who Found and Attacked an Image of Christ (T 180); Text 46: The Merchant’s Surety
(T 180); Text 32: The Hermit and the Jewess (T 180, T 181), and Text 1: A Jew Converts
and Speaks to his Sons from Heaven (T 181). In these exempla, we find described
the behaviour and thoughts of Jews in a non-biblical setting. Exempla and miracle
tales in ODa. and OSw. sermons are discussed in the following two chapters.

Performance and art

What we are unfortunately unable to recreate from the written sources is the
actual performance of the sermon and its venue, the preacher’s tone, expressions,
and gesticulations, and the existence of any visual didactic aids. The sermon and
the church space with its carvings and wall paintings combined to reinforce the
message of the preacher whose authority was enhanced by his physically elevated
position and the accompanying sense of occasion. In sermons, we might hear of
a Jew piercing the side of the crucified Christ with a spear (as in Christiern Ped-
ersen’s sermon for Good Friday) and such a scene might have been punctuated
by the preacher making a thrusting lunge or been depicted on the walls of the
church. This is the case, for example, in Reerslev Church, Sjelland, where the
Longinus figure (tradition usually has him be a Roman centurion) is portrayed as
aJew complete with hooked nose, beard, and ostentatious clothes.®* Such illustra-
tions of cruel Jews inflicting pain upon Jesus abound in church art. They provided
parallels to the descriptions of the Passion in many sermons, where, even if the
preacher did not name Jews explicitly while relating the arrest and Passion of
Christ, the listeners would have understood his tormentors to have been Jews just
by looking at the walls around them. We can imagine a preacher pointing at these
paintings during his sermon, imploring his audience with a “Look!” to visualize
the scene, hear the characters’ voices, take in the screaming and jeers of the Jews,
feel Christ’s pain and suffering, and consider what they can learn from it.®

63 Similar depictions of Longinus as a caricatured Jew are also found in Jetsmark Church (1474),
Jutland; Keldby Church (c. 1325), Mgn, and Skibby Church (c. 1359), Sjelland. See http://www.
kalkmalerier.dk (last accessed 5 April 2022). Longinus as Jew is also found in some East Norse
texts. See, for example, the fourteenth station in the ODa. version of The Fifteen Places (Text 28).
64 Such an imperative is found on the Aakirkeby baptismal font (c. 1190-1225) that has carved
panels illustrating the life and death of Christ: “si : fram : a pita” [See (i. e., ‘look at’ or ‘witness’)
what is right before you!]; https://runer.ku.dk (DK Bh 30; last accessed 5 April 2022).
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Treatises on the Passion
Contemplating the Passion

In Christian devotion, contemplating the Passion serves two principal purposes.
First, it is a means to understanding the gravity of sin: Jesus had to undergo
extreme physical and emotional torments to atone for humanity’s sins. Second,
it reveals the depth of Christ’s love for humanity. Both of these realizations can
be made all the clearer by meditating on elements of Christ’s torture, such as
the blood he sweated, the wounds he sustained, and the forms of abuse he was
subjected to. As actions require agents to carry them out, focusing on Christ’s
suffering means it is necessary to imagine those who inflicted this suffering upon
him. After Christianity became the state religion of Rome, Christian exegesis min-
imized the Romans’ responsibility for the Crucifixion and increasingly placed
the blame on Jews. This shift was gradual and initially the Jewish deicides were
considered as symbols for the wickedness of all humanity, but from about the
late twelfth century the anti-Jewish tone of texts on the Passion intensifies and
Jews are no longer mere symbols for wickedness, but the physical embodiment
of it. They are depicted in art with identifiable markers that render them both
recognizable and despicable.®® In texts, Jews — the agents of Christ’s torture —
are described in monstrous terms and their lack of humanity is contrasted with
Christ’s boundless compassion. Indeed, there are numerous contrasting parallels
that become established in the Passion narrative and that offer the possibility of
elaboration — evil versus good, activity versus passivity, cruelty versus clemency,
ugliness versus beauty, and so on - all personified in Jews on the one hand and
Christ (and his followers and mother) on the other. As with the vast majority of
medieval representations of Jews, the reality of life in Europe where Jews were
the victims of Christian hostility and brutality was turned on its head: beginning
with Christ and continuing with the stories about the early martyrs and later ritual
murders, well poisonings, and host desecrations, Jews were portrayed as the per-
petual tormentors and persecutors of Christians. In these texts, the violent Jew
acts, among other things, as a stimulus to elicit the reader’s pity and sorrow and
creates an occasion for Christians to engage with religion affectively and feel the
pain that was inflicted by the monstrous Jews and mediated through the text.
Generally, the representation and use of Jews in medieval Passion treatises
or passionals, i.e., devotional accounts of Christ’s final days on earth, has not

65 Sara Lipton, Dark Mirror: The Medieval Origins of Anti-Jewish Iconography (New York: Metro-
politan Books, 2014), 3.
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been the focus of scholarship, and until the work of Thomas Bestul these texts
were largely overlooked as sources by both historians of spirituality and of anti-
semitism.®® This is rather surprising as these texts were among the most widely
read and influential during the Middle Ages and played an important role in per-
petuating and reinforcing anti-Jewish hostility. Passion treatises are full of Jewish
violence, blood, and frenzied sadism. They evoke both compassion for Christ
and humanity and condemnation and abhorrence of the enemies of Christ and
humanity - i.e., the Jews — in spite of his appeal to “Forgive them, they know
not what they do” (Luke 23:24). Descriptions of the Passion found in these trea-
tises often have their origin in the Franciscan devotional work Meditationes vitae
Christi by Pseudo-Bonaventure (probably the Tuscan Franciscan John of Cauli-
bus) from c. 1300.%” The work was phenomenally popular in the Middle Ages and
exists in both ODa. and OSw. translations.®® As an example, Jesus’ trial in the OSw.
version (here, the fifteenth-century LUB Mh 20 from Vadstena) is described thus:

Zn hgr nu ok skodha hulkin stridhin var - Somlike gripo hand a honom - oc somlike bundo
han - en flgghir oc annar skriar -/ en skiwer oc annar rykker - en haedhir ok annar sputtar -/
en draghir atir / oc annar fram -/ Een spgr han - ok annar ledhir fram mote honom falsa
vitnara en liughir oc annar vitnar - somlike rgghia honom ok somlike baera thgm fals vitne -
en hyl vm gghonin® hans - Somlike sla han i enlitit - oc somlike pusta han vidh kinbenin -
Somlike rykkia han til studhenna - oc somlike fgra han w kleedhomen - Somlike sla han
vidhir at han® ledhis - oc somlike skria oc ropan - en takir han aat sik til at thrgttelica
mgdha han - oc annar bindir han vidh studhina -/ Somlike spiserna han medh fotomen - oc
somlike fleengia han medh gislomen - Somlike fgra han i purpura kleedhe honom til smeelek -
oc somlike seetia honom thornkronona a howdhit - Een faar honom rgna i handena - ok
annar fatar hona atir af reette geeld - oc slar hans thorn kronadha howdh - somlike hadhueta
honom medh kneefallom ok somlike wraeka honom sputtit i eenlitit - ledhis sidhan atir oc
fram - forsmas ok wraekx - skwfs ok veendis - hiit oc thiit swa som en dare \: [...] Nw til annam
oc nw til caypham \- Nw til pylatum - oc nw til herodem - oc sidhan en atir til pylatum - oc
ther wrokx han - oc drogx badhe in oc wt®®

Notes:  a.gghonin] ggho{nin} MS. b. at han] athan MS.

[But listen now and see what a struggle there was. Some people seized him, and some bound
him. One jumps up and another screams. One twists and another shoves. One jeers and
another spits. One drags (him) backwards and another forwards. One questions him and

66 Bestul, Texts of the Passion, 43-56. For more a more recent study that investigates images of
Jewish violence and their meaning for Christian affective piety, see Anthony Bale, Feeling Perse-
cuted: Christians, Jews and Images of Violence in the Middle Ages (London: Reaktion Books, 2010).
67 See Sarah McNamer, “The Origins of the Meditationes vitae Christi,” Speculum 84 (2009):
905-55.

68 ODa.: SKB A 31 (c. 1500); OSw.: LUB Mh 20 (1450-1500; “Codex Berghmanianus”) and SKB A
3 (1502; excerpts).

69 LUB Mh 20, f. 129r-v; BonavBetrakt 181-82.
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another brings false testimony against him. One lies and another testifies. Some accuse him
and some bear false witness. One covers his eyes. Some hit him in his face and some punch
him on the cheek. Some shove him towards the pillar and some remove his clothes. Some
hit him while he is being led and some scream and shout at him. One begins furiously to
torment him and another ties him to the pillar. Some kick him with their feet and some flog
him with whips. Some dress him in a purple robe to mock him and some place a crown of
thorns upon his head. One places the reed in his hand and another grabs it back out of fury
and hits his head crowned with thorns. Some mock him by kneeling and some spit phlegm
into his face. (He) is led back and forth, jeered and mocked, shoved and turned around
here and there, like a fool (...) Now to Annas and now to Caiaphas. Now to Pilate and now
to Herod and then back again to Pilate. And there he was mocked and dragged both in and
out.]

Although descriptions of pain, tears, and violence are very much present in this
OSw. translation of Meditationes, it is noteworthy that it does not contain the
same sort of demonizing language about Jews as later Passion treatises do. In the
quotation above, we are just told that sumlika [some, several (people)], en [one
(person)], or annar [another (person)] tormented Christ. Furthermore, verbs are
often in the passive voice with no mention of agents: “ledhis [...] atir oc fram” [is
led (...) back and forth], “forsmas ok wraekx” [is jeered and mocked], “skwfs ok
veendis” [is shoved and turned around], “wrokx” [was mocked], and “drogx [...] in
oc wt” [was dragged (...) in and out]. Occasionally in the passages on Jesus’ arrest,
trial, and execution in the OSw. Meditationes, the agents who accuse, humiliate,
and torture Christ are identified, but even here the word iupar [Jews] is just one of
several names used to refer to the tormentors:”®

Unidentified by religion (including “enemies” and “soldiers,” possibly Romans):

Ther lupu the saman aeae hwar the varo stadde swa veel wtleendningane som borgharene
- swa veel the som man hiolt for godha maen - som the fwlasto ribballane”

[There they all ran about together, those who were present, both foreigners and citi-
zens, both those considered good men and (those considered) the vilest rascals.]

Ok @n thot han leengdan sa sina ouini koma medh blosom oc vaknom [...]"2
[And even though he long saw his enemies coming with torches and lanterns (...)]

70 The OSw. The Fifteen Places contains much influence from Pseudo-Bonaventure’s Medita-
tiones vitae Christi, including word-for-word quotations. This may be the greatest contributing
factor to why the OSw. text contains less anti-Jewish imagery than the ODa. version which has a
looser, less direct connection to Meditationes. See further below.

71 LUB Mh 20, f. 129v; BonavBetrakt 182.

72 LUB Mh 20, f. 132v; BonavBetrakt 188.
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Riddarene som hawa korsfeest honom [...]"
[The soldiers who have crucified him (...)]

Zn en hgghfeedoghir omillir riddare ther haet longinus forsmande thera grat oc bgne™
[And a haughty, cruel soldier who was called Longinus mocked their weeping and
prayer.]

Leaders (including High Priests and Pharisees):

the omildo hyfdhingane oc pharisei - vnge oc gamble - oc mang thusand folk standa
threettelica mote hanom”

[The cruel leaders and Pharisees, young and old, many thousands of people stood per-
sistently against him.]

Zn tha som han presenteras biscopomen oc iudha hgfdhingomen - ther som the varo
samansankadhe - frggdha the sik ok gleedhias som leonit nar thet hawir fatat bradh-
ena’™®

[But when he was presented to the bishops (i. e., high priests) and leaders of the Jews,
whose who were assembled, they were joyful and happy like the lion when it catches
its prey.]

Hgfdhingane oc formeennene glaedhias - at the hawa sin wranga vilia fulcompnat”
[The chiefs and leaders were pleased that they had carried out their iniquitous will.]

Zn presta hgfdhingane ropadho oc sagdho - &r han gudz son - tha nidhirfari nw af
korseno oc vi trom honom”®

[But the chief-priests shouted and said, “If he is the Son of God, then he’ll come down
from the cross now and we’ll believe him.”]

Jews:

Allir iudha moghin som ther vm kring stodh [...]”°
[All the Jewish mob that was standing about there (...)]

[...] huru han haentir saman kleedhin siin - [...] ok i fore sik i thgm for thgm iudhomen®°
[(...) how he gathers up his clothes (...) and puts them on in front of those Jews.]

73 LUB Mh 20, f. 138v; BonavBetrakt 201.
74 LUB Mh 20, f. 141v; BonavBetrakt 207.
75 LUB Mh 20, f. 129v; BonavBetrakt 182.
76 LUB Mh 20, f. 133r; BonavBetrakt 189.
77 LUB Mh 20, f. 136r; BonavBetrakt 196.
78 LUB Mh 20, f. 138v; BonavBetrakt 201.
79 LUB Mh 20, f. 136r; BonavBetrakt 195.
80 LUB Mh 20, f. 136v; BonavBetrakt 196.
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Zn the sngdhe iudhane som akke villo l&enge dweaelia medh dedhenom - ok reeddos at
pylatus som hafdhe beuist at han ville gifwa han lgsan - skulle atirkalla domin - ngddo
en som heet symon - til at han skulle baera korsit®

[But the wicked Jews, who did not want to take their time over the killing and were
afraid that Pilate who had shown that he wanted to free him (Jesus) would recall the
judgement, forced a (man) called Simon to carry the cross.]

nar han sagdhe - mik therstir - i hulko ordheno vardh modhorinne oc iohanni oc them
som i thera fglghe varo stoor varkunnan -/ Ok them sngdho iudhomen mykyn gleedhi®
[When he said, “I am thirsty,” in which words there was great compassion for his
mother and John and those who accompanied them and much joy for the wicked Jews.]

The Jews are clearly held responsible for the crucifixion in Meditationes — there
can be no doubt about that — but they are not described repeatedly using the
types of adjectives discussed in Chapter 3: Writing about Jews (e. g., forbannadher,
grymber, hoghferdhogher, onder, sngdher, omilder, osel, otro).® The addition
of these epithets is presumably a later expansion in East Norse works on the
Passion.

A development in the genre of Passion treatises is the texts’ merger with the
devotional practices of pilgrimage, procession, and meditating on objects. The
increasing popularity of pilgrimage to Jerusalem led to the widespread desire to
replicate the Via dolorosa at sites closer to home by establishing processional
routes between a number of shrines. The number of shrines (or “stations”) varied
but each one commemorated an event from Christ’s route to Calvary. In addition
to actual “physical” shrines and routes, the stations of the Cross are also found
enumerated in Passion treatises as a means to engage in personal devotion.
These treatises encourage meditation at each station and the reader is explicitly
instructed where to focus attention (“Now contemplate how...”). Topics for con-
templation include the blood shed by Jesus, the weapons of torture (Arma Christi),
Jesus’ last seven sayings on the Cross, and the distress that the Virgin Mary felt on
seeing her son tortured and killed. One particular variant of these Passion trea-
tises that makes use of the “stations structure” is found in both ODa. and OSw.,
where the reader accompanies Mary and is taken on a spiritual journey of affective
piety along Christ’s route to Calvary passing fifteen stations for contemplation.®

81 LUB Mh 20, f. 137r; BonavBetrakt 198.
82 LUB Mh 20, f. 139v; BonavBetrakt 203.
83 That is not to say that these adjectives do not occur (cf. “the sngdhe iudhane” in the examples
above), but they are not used repeatedly.
84 See Alf Hardelin, ed., I Kristi och hans moders spdr: om stationsandakter i Vadstena kloster.
Textutgavor och analyser, Scripta minora, vol. 8 (Stockholm: Runica et Mediaevalia, 2003); Pil



240 — Killing Christ

As we shall see, these treatises that are structured around the fifteen places where
Jesus suffered and that I refer to as The Fifteen Places include numerous descrip-
tions of Jews. Indeed, perhaps more than any other, Marian texts such as The
Fifteen Places portray Jews in opposition to Christianity on an intensely human
and emotional scale.®

East Norse treatises on the Fifteen Places: sources
There are several extant versions of The Fifteen Places in East Norse.®® In ODa.

there are three extant Passion treatises that are all structured around fifteen
stations.®” The first version is DAS AM 21 42, ff. 184r-192r (“de passione dominj

Dahlerup, Sanselig Senmiddelalder: Litteraere perspektiver pd danske tekster 1482-1523 (Arhus:
Aarhus Universitetsforlag, 2010), 329-40. (Note, however, that I do not agree at all with Dahl-
erup’s insistence on the Vadstena origin for the ODa. text. See note 89 in this chapter.)

85 Johannes Heil and Rainer Kampling, eds, Maria Tochter Sion? Mariologie, Marienfrommigkeit
und Judenfeindschaft (Paderborn: Schéningh, 2001).

86 They have been edited here as Text 28: The Fifteen Places. On this text, see Jonathan Adams,
Lessons in Contempt: Poul Reeff’s Translation and Publication in 1516 of Johannes Pfefferkorn’s
The Confession of the Jews, Universitets-Jubileeets danske Samfund, vol. 581 (Odense: University
Press of Southern Denmark, 2013), 14-29; Jonathan Adams, “Grumme lgver og menstruerende
mand,” Rambam: Tidsskrift for jedisk kultur og forkning 21 (2014): 83—85; Dahlerup, Sanselig sen-
middelalder, 329-40; Martin Schwarz Lausten, Kirke og synagoge: Holdninger i den danske kirke
til jodedom og joder i middelalderen, reformationstiden og den lutherske ortodoksi (ca. 1100 - ca.
1700), Kirkehistoriske studier, vol. 3, no. 1 (Copenhagen: Akademisk Forlag, 1992), 75-79; Martin
Schwarz Lausten, Jews and Christians in Denmark: From the Middle Ages to Recent Times ca.
1100-1948, The Brill Reference Library of Judaism, vol. 48 (Leiden: Brill, 2015), 2-3.

87 There are, of course, other Passion treatises in East Norse, such as ODa. DAS AM 72 82, ff.
1r-114r (fifteenth century) and DAS AM 79 11 89 (fifteenth century; fragment); OSw. UUB C 19, ff.
115r-123r (c. 1450) and SKB A 27 (1450-1500), ff. 121ra-130rb, and SKB A 31, ff. 2r-61v (c. 1500)
in a mixture of ODa. and OSw. However, they are not structured around the fifteen places
which is the type of text under discussion here. A broader investigation of the portrayal of Jews
in all passionals remains a desideratum. On these Passion texts, see Carl Joakim Brandt, ed.,
Gammeldansk Laesebog: En Hdandbog i vor aldre Literatur pd Modersmalet, vol. 1: Til Bogtryk-
kerkunstens Indfarelse (Copenhagen: C. G. Iversen, 1857), 241-43 (DAS AM 72 82); Brandt, ed.,
Gammeldansk Lasebog, vol. 1, 247-48 (DAS AM 79 1 n 8%); SMP II 297-98 (UUB C 19); SMP 1I
5-30 (SKB A 27), and Brandt, ed., Gammeldansk Laesebog, vol. 1, 243-47 (A 31). Editions of the
full text of DAS AM 72 and SKB A 31 can be found in Gammeldansk passionstraktat: Duplikeret
til brug for Ordbog over det aldre danske sprog (Copenhagen: Det Danske Sprog- og Litteratur-
selskab, 1968) and the works are discussed in Mette Nordentoft, “Zum (nord)europiischen
Stemma des Passionstraktates Heinrichs von St. Gallen,” in Akten des 4. nordischen Sympo-
sions “Niederdeutsch in Skandinavien” in Liibeck-Travemiinde 22.-25. August 1991 ed. Huber-
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Uidendes eer oss jomffru maria ydeligee effther at hennis sgn vor opfaren til hym-
merigh [...]” [On the Lord’s Passion. We know that after her son had ascended
into heaven, the Virgin Mary continually (...)]). It dates from 1475-1500 and is the
oldest version in ODa. The second version is undated and was printed together
with a guide to confession as Modus confitendi (“utilis valde sua peccata in
specie secundum singulos peccandi modos confiteri volentibus [especially
useful particularly for individual sinners who intend to confess their sins]). The
work is now lost but survives as a handwritten copy made by Jén Mortensen
(DKB NKS 129 49, ff. 8v24-16v8: “De passione Domini”) and subsequently pub-
lished in 1866 by Christian Bruun.®® The final version, Haer begynnes the feemthen
staeder som wor herre tolde syn pyne paa oc hoo som the betencker hwer daw i
sith hierthe then forthiener stor affladh [Here begins “The Fifteen Places Where
Our Lord Suffered his Torture” and whoever contemplates them every day in his
heart will receive a great indulgence], was printed in Copenhagen by the Dutch
printer Gotfred af Ghemen (Govert van Ghemen, d. c¢. 1510) in 1509.%° It com-

tus Menke and Kurt Erich Schondorf (Berlin: Erich Schmidt, 1993), 168-95; Mette Nordentoft,
“Nogle Sprogtraek i Den gammeldanske Passionstraktat,” Selskab for Nordisk Filologi: Arsbe-
retning 1994-95 (1996): 41-54; Mette Nordentoft, “Glosserende synonymier i den gammeldan-
ske passionstraktat,” in Ord, Sprog oc artige Dict: Et overblik og 28 indblik 1500—-1700. Festskrift
til Poul Lindegdrd Hjorth, ed. Flemming Lundgreen-Nielsen, Marita Akhgj Nielsen, and John
Kousgérd Sgrensen, Universitets-Jubilaeets danske Samfund, vol. 544 (Copenhagen: C. A. Reit-
zel, 1997), 67-82.

88 Christian Bruun, ed., Modus Confitendi: De Passione Domini. Et tabt dansk Skrift fra ca. 1500
(Copenhagen: G. E. C. Gad, 1866), 12-26. See also Adams, Lessons in Contempt, 15-16.

89 LN 259. In Sanselig senmiddelalder, 335, Dahlerup describes Heer begynnes the faamthen staeder
as a Vadstena Way of the Cross (“Vadstena-korsvej), “[...] men teksten er ikke en direkte oversaet-
telse af den svenske. Flere steder er der naesten orderette sammenfald, men Ghemens tekst er
kortere og mange steder helt anderledes [(...) but the text is not a direct translation from the
Swedish. In several places there is a word-for-word correspondence, but Ghemen’s text is shorter
and, in many places, completely different]. I do not agree with her opinion, or, indeed, that of
the reviewers in Danske Studier 106 (2011): 202, for several reasons, most notably that in spite
of possible Birgittine influence some places in the text, the two most conspicuous and unique
details of Birgitta’s revelations on the Crucifixion — and therefore Birgittine Passion devotion —
are missing entirely: that Jesus was fixed to the Cross not before, but after it was raised and while
it was standing, and that two nails, not just one, were hammered through his feet. See Liber
Caelestis 7.15.4-7, 7.15.9; Birger Bergh, ed., Den heliga Birgittas Revelaciones: Bok VII, SSFS ser. 2,
vol. 7, no. 7 (Uppsala: Almqvist & Wiksell, 1967), 164—65; BU VII 271-72; Denis Searby and Bridget
Morris, trans. and ed., The Revelations of St. Birgitta of Sweden, vol. 3: Liber Caelestis, Books VI-
VII (Oxford: Oxford University Press, 2012), 234-35. These two principal elements are found in the
OSw. Passion treatises that belong to the Vadstena tradition; see, e. g., SKB A 118, ff. 23v—24r and
24v; FsvLeg 111 89; SKB A 49, f. 232r-v in Roger Andersson, “Om de femton platser Maria besokte
efter Jesu déd. Den fornsvenska texten,” in I Kristi och hans moders spar: Om stationsandakter i
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prises 28 folios and survives today in just two copies, both of which are housed
in the Danish Royal Library collections. The work was republished in a facsimile
edition in a hundred copies in 1915.°° There are small variations between the
ODa. versions which were most probably translated from a now lost Latin orig-
inal. For example, in the Crucifixion scene, Mary faints at the cross and nearly
dies in Haer begynnes the femthen staeder, whereas in NKS 129 42 and AM 21 42
she faints and is nearly trampled to death by the Jews: “ner dgt” [nearly dead],
“oc vor neer ihiel trodh, aff jgdherne,” and “oc vor neer i hiel trodh, aff jgdherne”
[and was nearly trodden to death by the Jews].”* However, on the whole, the
active involvement of the Jews in the Crucifixion is much more apparent in Ghe-
men’s printed work of 15009.

There are two extant versions of the Fifteen Places in OSw. SKB A 118, ff.
51-43v from 1450-1500 (previously known as Codex Schiirer 104 122) and SKB
A 49, ff. 221r-235v from the fifteenth century.”> These Swedish versions are more
elaborate than the Danish ones with longer passages for contemplation taken
from the Pseudo-Bonaventure’s Meditationes vitae Christi. Sometimes these pas-
sages are quoted verbatim. Compare, for example, this part of the section on the
washing of the disciples’ feet (based on John 13:1-17), which is almost identical
in the two works:*?

OSw. Meditationes vitae Christi OSw. The Fifteen Places (SKB A 118)

Nw thaghan swa var timat - stodh var
herra ihesus vp fran bordeno - ginstan
stodho oc apostlane op - oc visto tho aekke
hwart han ville ganga Z£n han gik nidhir
medh thgm i en annan stadh nidhir beetir

tha stodh war herre opp fraan bordeno /
genstan stodho oc apostlana vp tha gik
han medh them / j een annan stadh nidher
beether j huseno / oc ther loth han tom
sithia alla oc tith bgdh han beera vatn /

Vadstena, ed. Alf Hardelin, Scripta minora, vol. 8 (Stockholm: Séllskapet Runica et Mediaevalia,
2003), 123-24.

90 Hans Osterfeld Lange, ed., Jesu Passionsvandring. Opbyggelsesskrift trykt i Ksbenhavn 1509 af
Gotfred af Ghemen. Faksimiletryk (Arhus: Aarhus Stiftsbogtrykkeri, 1915).

91 JesuPassV, f. elv; DKB NKS 129 49, f. 14v (= Bruun, ed., Modus Confitendi, 22); DAS AM 21 49,
f. 190r respectively.

92 SKB A 118 has been edited and published by George Stephens as “Om Christi pina” in FsvLeg
III 72-107. SKB A 49 has been published in Andersson, “Om de femton platser.” Cf. Gustaf E.
Klemming, ed., Bonaventuras betraktelser, SSFS ser. 1, vol. 15 (Stockholm: Norstedt & soner),
xxxi—xxxiii. On SKB A 49, see also Maria Arvidsson, “En handskrifts tillkomst- och brukshistoria:
En nirstudie av Cod. Holm. A 49 (Nadendals klosterbok)” (PhD Thesis, University of Copenhagen,
2016), 112, 114-17.

93 I am using LUB Mh 20 merely as an example of Meditationes vitae Christi in OSw. and am
not suggesting that it was this manuscript from which the passages were copied into SKB A 118.
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i huseno som the sighia som stadhin hawa
seet - ok ther let han alla sitia - thijt bedh
han bera vatnit - Sidhan lagdhe han af
sik kleedhin oc giordhadhe sik medh eno
linno kleedhe / han leet vatnit i ena steen
mullggh medh hulko han ville thwa thera
fgtir Nw tha han ville thwa sancti paetars
fotir - nekadhe han - oc vardh vndarlica
vidhir - ok flydde - som honom thikte swa
ohguelikit thing - Z£n nar han hgrdhe van
herra sighia - at han skulle ellighis aekke
haua lut medh honom - vaende han viislica
radhit i baetra oc laet sighia sik / Theenk
nu veel alla geerningana - oc thu mat veel
vndra oppa thet som ggrs / Hoxsta valdit
oc gdhmiuktinna maestare - bgghir sik - ok
lutar sik nidhir til fiscaranna fgtir - han star
nidhir lutter - ok sidhan a sinom knaem for
thgm sitiandom - ok thwar ok thgrkar medh
sinom eghnom handom oc kgssir alra thera
fatir Z£n thet gaar owir gdhmiuktena at han
gor forraderenom samo thisenistena®
Notes:  a.lagde han] lagde MS.

[Now, as soon as it was time, Our Lord Jesus
rose from the table. Straightaway the apos-
tles also stood up and did not know where
he wanted to go. But he walked down with
them to another place lower down in the
house, as say those who have seen the place,
and there he had them all sit down, and he
ordered water to be carried there. Then he
removed his clothes and girded himself
with a linen cloth. He poured water into a
stone basin with which he wanted to wash
their feet. Now, when he wanted to wash St
Peter’s feet, he refused and was amazed by
this and declined what he thought such an
unfitting thing. But when he heard Our Lord
say that he would otherwise not have part
with him, he wisely changed his opinion
for the better and became convinced. Now
consider all these deeds carefully and you

94 LUB Mh 20, ff. 125v-126r; BonavBetrakt 174.
95 SKB A 118, ff. 6v—7r; FsvLeg 111 74.

sidhan lagde han® aff sigh claedhin / oc
giordadhe sigh medh eno linno claedhe /
han looth wathnith i ena steen mwllggh /
medh huilka han wilde twa sancte pedhers
fother / tha warth han vnderlica widher /
oc tykte thet ey hgffwelikit wara / tha
sagde war herre honum / twaar ey iak tik
taa ffaar thu ey loth medh mik / tha loot
sancte pedher segia sigh / oc baadh wan
herra twa / hender oc father / oc hoffwdh /
her maa thu mykit vndra oppa gudz stora
pdhmiwkth / ath eerona konunger bggher
oc lwther staar til iorddinna for fyskarena
fother / han staar lwther aa synom knaem /
for tom sittiandem twaar oc torkar them
medh synom egnom handom / oc kysser
allas thera fother / en tet gaar ower gdhmi-
wktena / ath han ggr thet synom fgrradhare
sama tisenistena®

[Then Our Lord rose from the table and
straightaway the apostles also stood up,
and he walked with them to another place
lower down in the house. And there he had
them all sit down, and he ordered water
to be carried there. Then he removed his
clothes and girded himself with a linen
cloth. He poured the water into a stone
basin with which he wanted to wash St
Peter’s feet. He (St Peter) was amazed by
this and did not think it fitting. Our Lord
said to him, “If I do not wash you, then
you have not part with me.” Then St Peter
became convinced and asked Our Lord to
wash his hands and feet, and his head.
Here, you can wonder at Our Lord’s great
humility, that the king of glory genuflects
and bows to the ground before the feet of
the fishermen. He kneels before those (who
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can wonder at what was happening. The are) sitting, washes and dries them with his
highest majesty and master of humility own hands, and kisses all their feet. But his
bows and bends down before the feet of performing the same service to his betrayer
fishermen. He stands bent over and then transcends humility.]

on his knees before those (who are) sitting,

and washes and dries (them) with his own

hands and kisses all their feet. But his per-

forming the same service to his betrayer

transcends humility.]

The same event in the ODa. Fifteen Places is described rather more succinctly:

han tog watn i en mwlwe oc gik omkring oc togde alle sine apostolis fader oc tyrde them met
eth linet kleede oc kgste them met sijn welsignedhe mundh®®

[He took water in a basin and walked about washing his apostles’ feet and dried them with
a linen cloth and kissed them with his blessed mouth.]*”

The close affinity between Meditationes and the OSw. Fifteen Places is clear, and
some of the stations have large sections taken directly from Pseudo-Bonaventure’s
work.*® Yet in spite of these longer passages for contemplation, the active involve-
ment of the Jews in the Crucifixion is on the whole much more apparent in the
ODa. Fifteen Places. Here, readers are offered very vivid and explicit descriptions
of Christ’s sufferings and his tormentors’ cruelty and are provided with graphic
cues for empathy. The descriptions in the OSw. texts are nowhere near as luridly
violent and, as in Meditationes, the agents of violence against Christ are not often
identified by name.*®

The ODa. and OSw. Fifteen Places describe the fifteen locations (or Stations of
the Cross) where Jesus was abused during the Passion, and which were regularly
visited by his mother for fifteen years after his ascension. In Christian tradition,
the number of years Mary lived after Jesus died ranges from two (in the Transitus
Mariae tradition) to twenty-four (in the Legenda aurea). The fifteen-year period
here probably derives from Birgitta of Sweden’s revelation in Liber Caelestis 7.26.2

96 JesuPassV, ff. a2v-3r.

97 Cf. John 13:5: “After that, he putteth water into a basin, and began to wash the feet of the
disciples, and to wipe them with the towel wherewith he was girded.”

98 See Alf Hardelin, “I Kristi och hans moders spar: Om stationsandakter i Vadstena,” in I Kristi
och hans moders spdr: Om stationsandakter i Vadstena, ed. Alf Hardelin, Scripta minora, vol. 8
(Stockholm: Sillskapet Runica et Medieevalia, 2003), 10-67 (esp. 42—43). Hirdelin makes a com-
pelling case for The Fifteen Places (the SKB A 49 version) being based on a Latin Passion sermon.
99 Miri Rubin, Mother of God: A History of the Virgin Mary (London: Penguin, 2010), 246-47;
Bestul, Texts of the Passion, 43-56.
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where the Virgin tells visionary: “Attende, filia! Ego, postquam filius meus ascen-
dit ad celos, vixi in mundo per XV annos et tanto tempore plus, quantum est de
festo Ascensionis eiusdem filii mei vsque ad mortem meam” [Listen, daughter!
After my son ascended into heaven, I lived in the world for fifteen years and then
for as much time more as there is from the feast of my son’s ascension and to that
of my death].t°

The Fifteen Places relates the story of the Passion as seen through the eyes
of Mary, the mater dolorosa, and it focuses on Jesus’ sufferings and his moth-
er’s sorrow. Rather than simply retracing Jesus’ steps, it is Mary’s steps that the
reader follows, seeing events from her viewpoint and sharing her emotional state.
Indeed, Mary as co-sufferer, first expressed by Bonaventure (d. 1274), is an impor-
tant theme in Passion meditations.'®* Mary’s visiting the sites of Jesus’ life and
death is found in other works too, such as chapters 35-36 of the anonymous four-
teenth-century Speculum humanae salvationis'®* and in the Legenda aurea, here
with its OSw. translation:

sua scriuas aff sipan apostoli skildos ok skiptos vm veeruldena at praedica : bobe maria ii
iherusalem vip montem syon : ok gik opta vm kring landet : at vitia pe stapa gesus fades ok
dgptes fastabe oc predicape - izertigne giorpe ok dgb polde : hans graf ok peer han tel himna
staegh'®

[Then it is written that after the apostles dispersed and sailed throughout the world to
preach, Mary lived in Jerusalem at Mount Zion, and she often wandered about the country
to visit the places where Jesus was born and baptized, fasted and preached, performed mir-
acles and suffered death, his grave and where he ascended to heaven.]'**

In The Fifteen Places, Mary’s feelings and inner thoughts are put before the
reader and her inner monologues and dialogues with others are reported as direct

100 Birger Bergh, ed., Den heliga Birgittas Revelaciones: Bok VII, SSFS ser. 2, vol. 7, no. 7 (Uppsala:
Almqvist & Wiksell, 1967), 195; BU VII 285; Denis Searby and Bridget Morris, trans. and ed., The
Revelations of St. Birgitta of Sweden, vol. 3: Liber Caelestis, Books VI-VII (Oxford: Oxford Univer-
sity Press, 2012), 255. See also Carl Marx and Jeanne Drennan, The Middle English Prose Complaint
of Our Lady and Gospel of Nicodemus (Heidelberg: Universititsverlag Carl Winter, 1987), 137. Birg-
itta also refers to Mary in the years after Christ’s ascension visiting the sites where he had suffered
sorrow and performed miracles in Liber Caelestis 6.61-62.

101 Bestul, Texts of the Passion, 45.

102 See Walter Buckl and Silke Egbers, “Speculum humanae salvationis,” in Marienlexikon, vol.
6, ed. Remigius Bdumer and Leo Scheffczyk (St Ottilien: EOS Verlag, 1988-94), 227-31.

103 SKB A 34, f. 5ra-b; FsvLeg 1 12.

104 On Mary as the first pilgrim, see Ora Limor, “Mary in Jerusalem: An Imaginary Map,” in
Visual Constructs of Jerusalem, ed. Bianca Kiihnel, Galit Noga-Banai, and Hanna Vorholt, Cultural
Encounters in Late Antiquity and the Middle Ages, vol. 18 (Turnhout: Brepols, 2014), 11-22.
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speech. This focus on Mary and the mother-son relationship creates a climate of
heightened intimate affection rather than detached deference.

In addition to the number of years that Mary lived after Jesus’ death, the
number of stations — fifteen — is also due to Birgittine influence. The Franciscans
established the stations tradition in Europe during the Late Middle Ages. In an
attempt to duplicate those of the Via Dolorosa in Jerusalem, they set up series
of shrines usually numbering just seven.'®® Birgitta, however, identified fifteen
stations for devotions commemorating the Passion.'°¢ Nevertheless, beyond the
structure around the fifteen stations, the stations and their descriptions in the
ODa. and OSw. versions are rather dissimilar. For example, the fifteen places
visited by Mary are different:

Station  ODa. OSw.
1 Simeon’s house: The Last Supper:
Jesus washed the disciples’ feet Jesus washed the disciples’ feet,
and taught. preached, and taught.
2 Near the Mount of Olives: At the Mount of Olives:
Jesus sweated blood in prayer to Jesus sweated blood in prayer to his
his father. father.
3 Garden of Gethsemane: Garden of Gethsemane:
Jesus betrayed by Judas. Jesus betrayed by Judas, arrested, beaten,
and taken to Annas.
4 Court of Annas: House of Caiaphas:
Jesus beaten and tortured. Jesus beaten, tortured, and humiliated.
5 House of Caiaphas: Trial by Pilate:
Jesus beaten and tortured. Jesus falsely accused.
6 Trial by Pilate: Trial by Herod:
Jesus beaten. Jesus ridiculed.
7 Trial by Herod and Pilate: The stone pillar:
Jesus ridiculed and mocked. Jesus scourged.
8 The stone pillar: The chair:
Jesus scourged. Jesus crowned with thorns and forced to
carry the cross.
9 Lithostrotos: The road:
Jesus crowned with thorns and Jesus walked with the cross.
mocked.
10 The road: The city gate:

Jesus walked with the cross.

Jesus fell under the cross.

105 Gertrud Schiller, Iconography of Christian Art, vol. 2 (London: Lund Humphries, 1971-72), 82.
106 On the number of the Stations of the Cross, see Tue Gad, “Kristus,” in Kulturhistorisk Lek-
sikon for Nordisk Middelalder, vol. 9, ed. Alan Karker et al. (Copenhagen: Rosenkilde og Bagger,
1964), col. 374.
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11 Calvary: The hill:
Jesus mocked and forced to dance.  Jesus crucified, Longinus’s spear, and
taken down from the cross.

12 The rock cliff: Mary’s lap:

The thieves were crucified. Jesus’ body washed and shrouded.
13 Site of the crucifixion: The stone tomb:

Jesus crucified and died. Jesus buried.
14 Site of the crucifixion: Outside the tomb:

Longinus’s spear and Jesus taken Jesus appeared to Mary.
down from the cross.

15 The stone tomb: Mount of Olives:
Jesus buried and Mary prayed to Jesus ascends into heaven.
the cross.

The most noteworthy difference in the stations is that there is no resurrection in
the ODa. version of the Fifteen Places, which instead ends with Mary praying to
the Cross. Jews play a much more prominent role in the ODa. version of The Fifteen
Places compared to the OSw. They are held solely responsible for the misery,
judgement, and crucifixion of Jesus, and they thus play a central role in this core
narrative of Christianity. Indeed, the book is one long tirade against the Jews who
are presented as a singular group of cruel and barbaric Christ killers.**”

Prayer
Medieval prayer

For Christians, Jesus showed the importance of prayer through his own actions:
the Gospels describe him praying to his father regularly, not least in the Garden
of Gethsemane where his fervour made him sweat blood (Luke 22:43-44). He also
spoke about prayer (e. g., Matthew 6:5; Luke 18:10-14) and, most famously perhaps,
he taught the Lord’s Prayer during the Sermon on the Mount (Matthew 6:9; Luke
11:2-4). In medieval Europe, prayer was an important part of devotion and one of
three important opera satisfactoria [satisfactory, i.e., expiatory, works]: charity,

107 It is noteworthy that at least two of the earliest printed books in ODa. — Haer begynnes the
faemthen staeder and Nouiter in lucem data: Iudeorum secreta — are vehemently anti-Jewish. Print-
ers must have been confident that such works would sell and be profitable. For comparison with
early print production in Low German, see Cordelia Hef3, “Jew-Hatred Sells? Anti-Jewish Print
Production in the German Dialects,” in Revealing the Secrets of the Jews: Johannes Pfefferkorn and
Christian Writings about Jewish Life and Literature in Early Modern Europe, ed. Jonathan Adams
and Cordelia Hef (Berlin/Boston: De Gruyter, 2017), 121-34.
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fasting, and prayer. Thomas Aquinas explained that just as fasting expiates the
sins of the body, so prayer repairs the soul.'®® As an act of reparation and penance,
prayer was the most important aspect of private and communal worship in the
Middle Ages. The structure of a prayer is largely constant, and prayers can be
divided into various rhetorical sections. The French theologian and philosopher
Guillaume d’Auvergne (1180/90-1249) divided prayer into exordium [introduction:
the supplicant requests God’s attention], narratio [narration: the supplicant sets
out his/her sins and refers to God’s previous acts of mercy], petitio [petition: the
supplicant asks God for forgiveness], confirmatio [confirmation: the supplicant
refers to God’s call for believers to pray and willingness to forgive rather than
punish], and conclusio [summary].**® It is in the narratio that we find most refer-
ences to Jews where they are framed as sinners.**°

East Norse prayer books: sources

The largest source of extant medieval prayers in ODa. and OSw. are the prayer
books that belonged to various middle-class and noble women and were commis-
sioned by them or written specifically for them. These books reflect the growth in
lay piety among increasingly literate women in the later Middle Ages. They were
intended for private devotion at home or, in the case of those women who had
become nuns, in a convent. Their content reflects the topics that dominated in
everyday religious life: prayers to the Trinity, the suffering Christ, the Virgin Mary,
and certain saints; prayers of penance and communion; rosaries and promises
of indulgence. As such, prayer books are not just vehicles for private devotion
but rather they link private spirituality to larger theological and social themes.***
Vernacular prayer books are well represented in the East Norse area. They are

108 Thomas Aquinas, Commentary on the Sentences 1V, d. 15, q. 1, a. 4.3; see Jarl Gallén, “Bon,”
in Kulturhistorisk Leksikon for Nordisk Middelalder, vol. 2, ed. Alan Karker et al. (Copenhagen:
Rosenkilde og Bagger, 1980), col. 501.

109 Pil Dahlerup, Dansk litteratur: Middelalder, vol. 1: Religips litteratur (Copenhagen: Gylden-
dal, 1998), 454-55. For more on prayer as “divine rhetoric,” see Eckart Conrad Lutz, Rhetorica
divina: Mittelhochdeutsche Prologgebete und die rhetorische Kultur des Mittelalters, Quellen und
Forschungen zur Sprach- und Kulturgeschichte der germanischen Vélker, Neue Folge, vol. 82,
no. 206 (Berlin/Boston: De Gruyter, 1984).

110 On prayer generally, see Mircea Eliade, ed., The Encyclopedia of Religion, vols 11-12: Nubu—
Saic (New York: Macmillan, 1995), s.v. “prayer,” and on prayer in the Middle Ages, Gallén, “B6n.”
111 Denise Despres, “Immaculate Flesh and the Social Body: Mary and the Jews,” Jewish History
(1998): 48.
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largely translations from Latin and German (and sometimes between Danish and
Swedish), and many of the same prayers appear in different books in both ODa.
and OSw. There are many preserved prayers in ODa. The most important extant
prayer books number twenty-one:'?

DAS AM 72 82 (includes a passional, fifteenth century), AM 75 82 (c. 1500), AM 418 122
(c.1500), AM 420 122 (c. 1500), AM 421 122 (“Marine Jesperdatter’s prayer book,” c. 1500), AM
423 122 (“Marine Lauridsdatter’s prayer book,” sixteenth century), AM 782 42 (beginning of
sixteenth century), AM 784 42 (1523), AM 790 42 (beginning of sixteenth century); DKB GKS
1613 42 (“Else Holgersdatter’s book of hours,” beginning of sixteenth century), GKS 1614 42
(“Marine Issdatter’s prayer book,” end of fifteenth century), GKS 1615 42 (beginning of six-
teenth century), Thott 152 82 (sixteenth century), Thott 553 42 (“Anna Brade’s prayer book,”
1497); KSB-SGB Kalmar 33 (“Knud Bille’s book of hours,” 1514-25); LSB T 217 (1500-29); LUB
Mh 35 (“Karen Ludvigsdatter’s book of hours,” c. 1500); SKB A 29 (c. 1500); A 40 (“Ingeborg
Predbjgrnsdatter’s book of hours,” beginning of sixteenth century), A 42 (“Johanne Niels-
datter’s book of hours,” end of fifteenth century), A 51 (1450), A 85 (sixteenth century).

There are a couple of fragments from prayer books:

DAS AM 789 4° (“fragment af en papistisk Bgnnebog” [fragment of a papist prayer book],
fifteenth century), AM 1056 42 (fragments: XII-XIII, XXX-XXXV, 1450-1500).

And three printed prayer books (one is just a fragment):

Gudelige Bonner (Copenhagen: Gotfred af Ghemen, 1509); Christiern Pedersen, Vor Froe
Tider (Paris: Josse Badius Ascensius, 1514); Roskilde fragment.'?

In OSw. we have seventeen important prayer books and manuscripts:

DAS AM 422122 (“En Vadstena-nunnas bonbok” [A Vadstena nun’s prayer book], 1450-1500);
Gavle, Vasaskolan Ms. 2 (“Jungfru Marie Psaltaregilles bonbok” [Prayer book for the Guild of
the Virgin Mary’s Psalter], 1525-50); SBB-PK Mscr. Theol. Lat. 71 82 (“Kristina Petersdotter’s

112 The list of ODa. and OSw. prayer books does not include multitext manuscripts where the
main contents are not prayers even though they do contain some prayers. For a full list of ODa.
prayers, see Karl Martin Nielsen, ed., Middelalderens Danske Bonnebgger, vol. 5: Kommentar og
registre (Copenhagen: Det Danske Sprog- og Litteraturselskab, 1982), 1-26. On prayers in ODa.,
see Pil Dahlerup, Dansk litteratur: Middelalder, vol. 1, 447-75; Pil Dahlerup, Sanselig Senmid-
delalder: Litterzere perspektiver pd danske tekster 1482-1523 (Arhus: Aarhus Universitetsforlag,
2010), 269-346. The ODa. have been edited and published in Karl Martin Nielsen, ed., Middelalde-
rens Danske Bannebgager, 5 vols (Copenhagen: Det Danske Sprog- og Litteraturselskab, 1945-82).
113 On the Roskilde fragment, see Gunnar Skov, Kirkehistoriske Samlinger 6, no. 5 (1945-47):
241-47.
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prayer book,” end of fifteenth century); SKB A 36 (fifteenth century), A 37 (“Mérita Thures-
dotter’s prayer book,” before 1506), A 38 (“Christina Hansdotter’s prayer book,” c. 1500),
A 43 (“Ingegerd Ambjornsdotter’s prayer book,” 1501-27), A 80 (“Birgitta Andersdotter’s
prayer book,” 1518-32), A 81 (“Dorothea Nilsdotter’s prayer book,” 1492-1519), A 82 (“GM’s
prayer book,” beginning of sixteenth century), A 82a (“Anna Karlsdotter’s prayer book,”
1420s), Ral. 4 82 (“Christina Nilsdotter Gyllenstierna’s book of devotion,” after 1514); SRA
E 9068 (“Margareta Matsdotter’s prayer book,” beginning of sixteenth century); UBG 881
82 (after 1506); UUB C 12 (“Liber horarum ad usum sororum Ordinis S. Salvatoris” [Book
of Hours for the Use of the Sisters of the Order of St Saviour], c. 1500), C 475 (c. 1500), C 68
(1450-1500).

Two fragments:

SKB A 49 (1420s), A 78 (c. 1500).

A couple of printed books of prayer (one of which is just a fragment):*

Vor fruwe tydher (Uppsala: Jiirgen Richolff, c. 1525); LUB 3 prayers, printed fragment (prob-
ably also Jiirgen Richolff in Uppsala, c. 1525).

Prayers are also found scattered about in other devotional works and the extant
books represent just a fraction of what prayers must have been written and read
in the Middle Ages. As a central practice in Christian worship, these prayers had
a much broader audience and a larger impact than we might assume when con-
sidering each preserved book individually. It is noteworthy that prayers on the
Passion and the Crucifixion frequently describe Christ’s torture and crucifixion
as being at the hands of the Jews. The prayers are full of descriptions of violence
and gore, and, just like sermons and Passion treatises, they include elements
that are at variance with the narratives in the Gospels. I shall only be referring
to OSw. material in the following as I have discussed the description of Jews in
the ODa. prayer material in detail elsewhere.' In addition, as mention of Jews is
rather sporadic and cursory (and usually in predictable set-phrases “arrested...,
bound..., beaten by the Jews”), it is near impossible to extract a picture of “Jewish
emotions” from the prayers. They are therefore only used as sources in the section
below on the responsibility for killing Christ.

114 For a list of OSw. prayers, see Ingela Hedstrém, Medeltidens svenska bénbdcker: Kvinnligt
skriftbruk i Vadstena kloster, Acta humaniora, vol. 405 (Oslo: Universitetet i Oslo - Det humanis-
tiske fakultet, 2009), 43-52. Hedstr6m’s book — her doctoral thesis from the University of Oslo —
provides an excellent account of medieval Swedish prayer books and their use. Many of the OSw.
prayers have been edited and published in VadstNunB; SvKyrkobr; SkrUppM; SvBM.

115 Adams, Lessons in Contempt, 50—69.
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Killing Christ: Jews and the Passion of Jesus Christ
Appropriate and inappropriate emotions and behaviours

Details of the blood spilt, the phlegm spat, and the horrific acts of violence carried
out by the Jews provided the Christian faithful with an occasion for compassion
and empathy. The Passion narrative created an opportunity for the listener to
experience devotion through the senses by imagining the pain and feelings of
Christ as he was crucified and of his mother as she witnessed her son being put to
death by his monstrous bloodthirsty enemies. By engaging their senses, Christians
could gain a deeper, more individual relationship with their faith and experience
a spiritual dimension to corporeality. This form of affective piety emerged by 1300
and is found in works by the Benedictine philosopher and theologian Anselm
of Canterbury (1033-1109) and the major, influential figure of medieval monasti-
cism Bernard of Clairvaux (1090-1153), and it became particularly widespread in
women’s religious communities. Before long, emotional and bodily experience
began to permeate Christian spirituality, seen in practices that spanned a vast
spectrum: from rather mild actions such as weeping and meditating on the Arma
Christi to far more extreme ones such as mortification, licking wounds, and eating
scabs at the other. Emotional — and, to some extent, self-castigating — practices
such as immersing oneself in the Passion and imitating Christ’s suffering required
the idea of persecuting agents — the Jews — to inflict the suffering and who rep-
resented everything that Christ was not. Just as the Passion was made present
and ongoing through Passion piety and imitatio Christi, so too was Jewish guilt
projected into the present.

One of the sources for imagery and language to describe Christ’s brutalized
body was the Old Testament and the passages used in typological exegesis that
were believed to be fulfilled by the events of the Passion. One such text is Isaiah
53:2-5, 7:1%7

And he shall grow up as a tender plant before him, and as a root out of a thirsty ground:
there is no beauty in him, nor comeliness: and we have seen him, and there was no sight-
liness, that we should be desirous of him: Despised, and the most abject of men, a man of
sorrows, and acquainted with infirmity: and his look was as it were hidden and despised,
whereupon we esteemed him not. Surely he hath borne our infirmities and carried our
sorrows: and we have thought him as it were a leper, and as one struck by God and afflicted.

116 Bale, Feeling Persecuted, 55.
117 On how Passion narratives draw inspiration from prophecies in the Old Testament, see
Bestul, Texts of the Passion, 28-29.
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But he was wounded for our iniquities, he was bruised for our sins: the chastisement of our
peace was upon him, and by his bruises we are healed. [...] He was offered because it was
his own will, and he opened not his mouth: he shall be led as a sheep to the slaughter, and
shall be dumb as a lamb before his shearer, and he shall not open his mouth.

By the Late Middle Ages, these passages came to be understood as literal descrip-
tions of Christ’s physical torments. So, we find in the East Norse material Christ
described as being made ugly, looking like a leper, being heavily bruised, being
led like a sheep to the slaughter, and so on. What Christ was before (beautiful,
glorious, radiant, regal, well-spoken) is contrasted with what he has been trans-
formed into by the Jews (deformed, broken, helpless, and silent). His body is sub-
sequently, of course, transformed back to its former beauty through the Resur-
rection.

The lurid textual descriptions of Jewish violence against Christian bodies
encouraged — demanded, even — the reader to engage sensorially and emotion-
ally with the text. In tales of the Passion, the Jews’ active, hate-ridden brutality
is juxtaposed with Christ’s passive, loving response to the pain they are inflicting
upon his body — he welcomes his suffering. For readers wishing to imitate Christ —
as all good Christians should — they needed to emulate and share in his suffer-
ing, not just physically though acts of mortification, but affectively, by feeling the
same emotions as he did. This required not just an act of compassion (known in
East Norse as maethlithelse/maedhlidhning), but also of empathy or Einfiihlung on
the part of the devotee. The animal-like, brutish feelings expressed by Christ’s
tormentors through their violence are contrasted with his clemency. Wrong, i.e.,
Jewish, emotions are held up against correct, i.e., Christ-like or Christian, emo-
tions. Readers are being taught not just what to believe in order to be Christian,
but what to feel — and what not to feel. The Passion was the paramount Jewish
crime against God, and it established a template for stories about future acts of
Jewish violence against Christians. In this section, sermons and devotional texts
are investigated to uncover their “emotional content” and what behaviours are
being encouraged by contrasting them with fantastical Jewish savagery.

Sermons: Alle Epistler oc Euangelia, GKS 1390 42, and UUB C 56

Rhetorical violence permeates Passiontide sermons, especially for Good Friday,
and those written in East Norse are no exception.’® The descriptions of how
Jesus was treated by his enemies express medieval Christians’ fantasies about
Jewish wickedness and cruelty, and this use of devotional violence illustrates

118 This section is based on my 2019 article “On Preaching Passions and Precepts.”
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how writers sought to move their audiences affectively through repulsive descrip-
tions of brutality, filth, and ugliness towards greater piety. One way this was
done was to describe actions, behaviours, and motivations that are not found in
the Gospels. For example, in Christiern Pedersen’s Good Friday sermon in Alle
Epistler oc Euangelia (1515), the Jews arrest Christ in the Garden of Gethsemane,
tie him up, and throw him off a bridge into the Kidron river where they nearly
drown him:

Her scriffue somme doctores ath den tiid de komme till den aa som lgber mellem staden oc
oliueti bierg offuer huilken der laa en spong oc bro som de pleyde at gonge offuer paa naar
det vor hgyt vande Der slebede de vor herre vden faare i vandet paa de hwasse stene meth
rebene som de hagde om hanss halss oc liff Oc rgcthe hannem om kwld i vandet en dog det
vor icke swarlige dybt Der slebede de hannem bort oc igen till han vor saa gaat som halff
d¢d119

[Some scholars write about this that when (the Jews) came to the (Kidron/Cedron) river that
runs between the city and the Mount of Olives, over which there was a gang plank and bridge
that they used for crossing when there was high water, there they dragged Our Lord along-
side in the water across the sharp stones using ropes that they had tied around his neck and
waist. And they pushed him down into the water although it was not very deep. There they
dragged him back and forth until he was almost half-dead.]**°

It would seem that the Jews in this sermon are torturing Christ for their own
amusement. Their violence is continuous and excessive, and they express a
macabre pleasure in torturing Jesus. After leading him to Golgotha, they nail him
to the cross:

119 AlleEpocEu, f. 118v [cxii]; ChrPed Skr I 350-51. Among other torments that are described
in the sermon but that do not appear in the Gospels we find the secret torment (“det hemmelig
pine”) during his first night of imprisonment (AlleEpocEu, f. 118v [cxii]; ChrPed Skr I 351), his
maltreatment before the judges (ChrPed Skr I 351, 353) and details of his crowning (ChrPed Skr I
358) and crucifixion (ChrPed Skr I 358-59). See Text 4: A Sermon for Good Friday.

120 That such extra-Gospel material sparked the interest of readers can be seen from later addi-
tions and marginalia in extant copies of Alle Epistler oc Euangelia. For example, a reader of “eks.
1” [copy 1] in DKB has written the following in the margin of f. 118v regarding this episode: “En
Bro, Som de slebte Jesvm offuer mellem Jervsalem oc Ollie biergit (offuer en Aae)” [A bridge that
they dragged Jesus over between Jerusalem and the Mount of Olives (over a stream)]. The same
passage is highlighted by markings in the margin in the LN 208 copies “Eks. 3: Hielmst. 19 22”
and “Eks. 5” in DKB. On the marginalia in extant copies of Christiern Pedersen’s miracle ser-
mon collection, see Jonathan Adams, “Christiern Pedersen’s Alle Epistler oc Euangelia: Reading
a Catholic Text in the Danish Reformation,” in Circulating the Word of God in Medieval and Early
Modern Catholic Europe: Preaching and Preachers across Manuscript and Print (c. 1450 to c. 1550),
ed. Veronica O’Mara and Patricia Stoop, Sermo, vol. 17 (Turnhout: Brepols, 2022).
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Der de hagde saa fest hannem till korsset da opregsde de deth met hanss verdige legeme Och
lode det saa falde ned till iorden igen met reth foract at de der met hanss pine for gge skulde
Siden reyssde de korsset op igen oc stgde det saa haardelige ned i hwlen som det skulde
stonde med hanss suare legeme'*

[When (the Jews) had fastened him to the cross, they raised it with his worthy body attached.
And they let it fall to the ground again with great contempt so that they could increase his
suffering. Then they raised the cross again and slammed it down as hard as possible into the
hole in which it was to stand with his heavy body.]

Pedersen describes the Jews’ treatment of Christ in terms of savagery beyond the
human. Jews continually humiliate, torment, punish, and mutilate Jesus and his
body. They are described as “vmilde” [cruel, evil], “fule” [filthy, vile], “fortwilede”
[despairing; ruthless], “slemme” [bad], “offuergiffne” [unrestrained, licentious],
and “gerige oc figende [...] paa hanss dg¢d” [greedy and eager (...) for his death].'*
They are “skalke” [villains],'*® who attack Jesus, Agnus Dei, “som grumme lgffuer
falde paa eth wskyldigt lom” [like savage lions fall upon an innocent lamb] and
who become “glade som en wlff der fanger i lam” [happy like a wolf who catches
a lamb] when they see him arrested.’* They seize, tie, beat, shout, scream,
drag, accuse, spit, laugh, point, and shove throughout the sermon. They behave
“vmildelige” [evilly], “haardlige” [harshly], “skadelige” [harmfully], and “spot-
telige” [mockingly].?® Jews are thus described using the language of brutality and
depicted in an entirely negative and unambiguous manner.

The Jews’ threatening behaviour and cruelty is also directed towards Jesus’
mother, Mary. Along with her companions she is subjected to attacks by Jews: “de
kaste sten oc vrenlighed aff rendestenen effter hanss verdige moder oc de andre
marier oc Sancte hanss” [They throw stones and filth from the gutter at his worthy
mother and the other Marys and St John].'?® Her grief is so great that she collapses
and dies at the foot of the cross:

121 AlleEpocEu, f. 121v [cxv]; ChrPed Skr I 359.

122 Examples: ChrPed Skr 1350, 351, 363, and 365 (“vmilde”); ChrPed Skr 1353 and 356 (“fule”);
ChrPed Skr 1354, 355, and 363 (“fortwilede”); ChrPed Skr I 354 and 355 (“slemme”); ChrPed Skr 1
355 (“offuergiffne”), and ChrPed Skr 1357 (“gerige oc figende [...] paa hanss ded”).

123 ChrPed Skr 1354 and 365.

124 AlleEpocEu, f. 118v [cxii]; ChrPed Skr 1350 and 351.

125 ChrPed Skr I 342 (“vmildelige”); ChrPed Skr I 342, 343, and 352 (“haardlige”); ChrPed Skr 1
353 (“skadelige”), and ChrPed Skr I 354 (“spottelige”).

126 AlleEpocEu, f. 119v [cxiii]; ChrPed Skr I 352-53. A reader of DKB’s “Eks. 1” has added in the
margin here: “Jgdernis wforskammede hierter” [the shameless hearts of the Jews].
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Da vor der en blant dem som hed longinus han vor meget offuerdadig paa den tiid men han
bleff siden ydmyg oc hellig Han stack vor herriss hggre side op met et spyud oc der vd rand
blod oc vand Saa styrte Jomfru Maria moren dgd vti Sancte Marie magdalene hender'”
[Among them there was then a man called Longinus. He was very arrogant at the time, but
later became humble and holy. He stabbed Our Lord’s right-hand side with a spear and
blood and water ran out. Then the Virgin Mary the mother fell down dead in St Mary Mag-
dalene’s arms.]

However, when the Jews leave the site of the Crucifixion, Mary miraculously
comes alive again “ligerwiss som hun hagde op vognet aff en sgffn” [as if she had
awoken from sleeping].’*® The Virgin and Jesus’ other followers — Mary Magda-

127 AlleEpocEu, f. 123r [cxvii]; ChrPed Skr1364.

128 In most Passion texts, Mary swoons, but does not die at Golgotha. The tradition of Mary
overcome with grief and collapsing started with the Opusculum de passione Domini by Hrabanus
Maurus (d. 856); see Rachel Fulton, From Judgment to Passion (New York: Columbia University
Press, 2002), 211. The source for her appearing to die is Bernard of Clairvaux’s Dominica infra octa-
vam Assumptionis Beatae Virginis Mariae sermo. Here, Mary suffers an inward martyrdom: Long-
inus’s spear does not reach Jesus’ soul as he is already dead, but it pierces the soul of Mary: “vere
tuam, o beata mater, animam gladius pertransivit” [truly, O blessed mother, the sword pierced
your soul]; see Sandro Sticca, Planctus Mariae in the Dramatic Tradition of the Middle Ages (Athens
[GA]: University of Georgia Press, 1988), 108. In a vision to St Birgitta (Liber Caelestis 1.10.33, 3.30.4,
7.2.4), Mary tells her about her heart and soul being pierced by a sword in fulfilment of a prophecy
(cf. Luke 2:34-35). Below is an account of this vision as related in an OSw. sermon in LSB T 180,
p. 6a—b: “Nw thet andra hymils tungil som wi> wndherligit tekn skulde see vti fore doma dagh /
thet er ij mananom / thet samee teknit war oc teknat sancto iohanni eptir ty han scrifwar oc sigher
vt af at han saa manan warae wendan allan ij eit rgth blod / wid thetta hymils thungl manan ma
liknas iomfrv maria gudz modher som stor wanskilse ok draefwilse leid oc tolde ij sinne welsignade
sons dgdz tima / Swa at hon af i<n>dherlike sorgh oc draefwilse war all formaektthadh* oc wanske-
ligin wordin som hon sielf tede sik sancte birgite / oc sagde swa ij mins sons pino tima war ek swa
bedrg[d>f]d oc wanmektogh wordin at alla&e mina lime waro som the waro dgdhe / swa at vppa
thet ytersta tha iudana honom korsfestho / oc ek hgrdhe liudit af hambromom / tha keendhe ek
einthet til mik eller viste wtan mina systra oc maria magdalena the holdo mik oppe millom sinna
handa / tha fulkomnadis iomfrv marie then spadomen oc ordhin som then gamble prophethin
spadhe symeon til henne lanth til forenne Quam ipsius animam gladius pertransibit / thet zer at
eit hwasth sorghenna swerdh skal ga genom thina sel oc tith hiertha oc swa som iomfrv maria
war tha syrgiande oc bedrgfdh ij them thimanom fore thera fula iudanna grymheit skuld / Swa
bedrgfwar hon sik en nw at wars herra dgdher warder forsmadher oc gabbadher af falsom crisnom
mannom eller heidnom iudom” [Now the second heavenly body that we should see as a strange
portent before Doomsday is in the moon. The same sign was also described by St John because he
writes about this and says that he saw the moon had turned completely red. (Revelation 6:12). To
this heavenly body, the moon, we can compare the Virgin Mary, the Mother of God, who suffered
and bore a great loss and sorrow at the hour of her blessed son’s death. So that she was made com-
pletely without strength” and grief-stricken from her heartfelt grief and sorrow. As she appeared to
St Birgitta and said, “I had become so sorrowful and powerless during my son’s torture that all my
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lene, Mary of Cleophas, John, Joseph of Arimathea, and Nicodemus — have to hide
and act in secret out of fear of the Jews’ revenge.'* Jesus’ bloody walk through the
streets of Jerusalem to Golgotha is a predictably gory affair from beginning to end.
Everyone along the route (“huer mand paa vegn”)**° subjects him to derision and
violence by mocking, kicking, and beating him. The Jews of Jerusalem are treating
the spectacle of Jesus in the street as a reason for macabre festivities.

Pedersen’s sermon contains the usual elements of a Good Friday sermon:
the blood curse,” the pain of crucifixion," and the piercing of Jesus’ side by
Longinus.*®® Juthespyt [Jew-spittle] is spat into Jesus’ “holy face” no fewer than
three times: “De [...] robte oc skrege paa hannem oc spgtte hannem i hanss hellige
ansict” [They (...) shouted and screamed at him and spat in his holy face],”** “Da
wor han saa ynckelige slagen oc bespgtten i hanss hellige ansict at hwn nep-
pelige kwnde hannem” [Then he was so pitilessly beaten and his face covered
in spittle that she hardly recognized him],"** and “Der hwn saa hannem [...] at
hanss hellige ansict vor saa blodigt oc bespgttet at hwn hannem neppelige ende
kunde” [When she saw him (...) that his holy face was so bloody and covered
in spittle that she could hardly recognize him].’*® Spitting Jews occur in prayers

limbs were as if they were dead, so that in the end, when the Jews were crucifying him and I heard
the sound of the hammers, I felt nothing and lost consciousness, but my sisters and Mary Mag-
dalene held me up between them with their hands.” Then the Virgin Mary fulfilled the prophecy
and the words that the old prophet Simeon had foretold to her long before: “Quam ipsius animam
gladius pertransibit.” (= Luke 2:35: Tuam ipsius animam pertransiet [a sword shall pierce through
thy own soul]) That means that a sharp sword of sorrows will go through your soul and your heart.
And so, Mary was then grieving and sorrowful at that hour on account of the Jews’ cruelty. She is
still mourning like this now that Our Lord is killed, mocked, and ridiculed by false Christians or
pagan Jews], LSB T 180, p. 6a—b, SMP VI 27. *The participle “formaktthadh” (< formaekta [to be
able, capable]) makes little sense here and is surely a scribal error for a word such as vanmaektogh
or omaektogh [powerless, adj. f. sg.] or it is a loan from MLG vérmechtet [overcome, overwhelmed]
< vormechten [to overcome, overwhelm, overpower, subdue].

129 ChrPed Skr1347 and 367. That Mary and the disciples had to hide “for fear of the Jews” (John
20:19) is where the Gospel of John’s condemnation of “the Jews” reaches its climax. See Stanley
A. Leavy, “‘For Fear of the Jews’: Origins of Anti-Judaism in Early Christianity,” American Imago
63, no. 1: Analyzing Christianity (2006): 57-79.

130 ChrPed Skr 1347 and 356.

131 ChrPed Skr 1 355.

132 ChrPed Skr 1354 and 358.

133 ChrPed Skr1364.

134 AlleEpocEu, f. 118v [cxii]; ChrPed Skr1351.

135 AlleEpocEu, f. 119r [cxiii]; ChrPed Skr 1352. A reader of “eks. 1” [copy 1] in DKB has changed
“kwnde” to “kiende” [knew, recognized].

136 AlleEpocEu, f. 120v [cxiiii]; ChrPed Skr 1357 On Jews spitting, see under “Spittle” in Chapter
5: The Jewish Body, pp. 176-79 (with references).
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and images of mocking, jeering Jews beating, flogging, and spitting at Jesus are
frequent in medieval wall paintings and reinforce the descriptions of behaviour
and emotions in the sermons.'” Even when it is Pilate’s men torturing Jesus, Ped-
ersen manages to denigrate the Jews. For example, at one point, the Jews present
consider themselves above the dirty work of whipping Jesus: “Saa befoll han sine
tienere at de hannem hustruge skulde Thii at igderne lode dem selffue vere for
gode till at pine hannem mod deriss paaske hggtiid” [Then (Pilate) ordered his
servants to scourge him because the Jews considered themselves to be too good to
torture him on their Passover holiday].'*® The Jews’ power to corrupt lies in their
money and this is why Pilate does not want to upset them: “Han vilde oc haffue
venskaff met ipderne oc mente at de skulde giffue hannem store penninge” [He
also wanted the friendship of the Jews and thought that they would give him a lot
of money].">® High priests had, of course, used money to reward Judas for betray-
ing Jesus. The association between Jews and money has its origins in the Gospel
story of Jesus cleansing the Temple and expelling the moneychangers (Mark 11:15—
19). Anti-Jewish interpretations of this New Testament passage together with the
contrast between the alleged materialist mentality of Judaism and the spirituality
of Christianity provided a theological basis for the belief in shady Jewish busi-
ness practices and ill-gotten wealth. Pilate’s belief that he will be paid off by the
Jews if he allows them to kill Jesus and the corrupting influence of Jewish money
implied in Pedersen’s sermon act to condemn Jews as both a criminal people and
economic exploiters.

Sometimes, sermons turn the accusation of Jewish perniciousness onto the
audience. Having drawn the listeners into feeling the suffering of Christ at the
hands of the Jews, the preacher uses a technique to achieve a distancing effect
(Verfremdungseffekt) and suddenly tells the audience that they are worse than

137 For an example of spitting in a prayer, see St Birgitta’s prayer to Christ in Margareta Mats-
dotter’s prayer book from the beginning of the sixteenth century: “Signadhir wari thu min haerra
ihesus christus / theer til cayphas hws leddis / oc fore pylati dom antwardadhis / oc til herodes
seendis / ok aff honom oc hans haerskapi sputtadhis / oc atir maedh spot / oc haadh til pylatum
leddis” [May you be blessed my Lord, Jesus Christ, who was led to Caiaphas’s house, and was
given to Pilate’s judgement, and was sent to Herod, and was spat at by him and his companions,
and was led back to Pilate with mockery and derision], SRA E 9068, p. 125; SyBM 115-16 (no. 11).
For wall paintings of spitting Jews, see, for example, Jews scourging Jesus in Over Draby Church
(1460-80) and Skibby Church (1325-50), both on Sjeelland, and a Jew mocking Jesus in Sanderum
Church (1175-1275) on Fyn. The images are reproduced in Adams, “On Preaching Passions and
Precepts,” 105, 106, and 107 respectively. On “Jew-spit,” see under “Spittle” in Chapter 5: The
Jewish Body, pp. 176-79.

138 AlleEpocEu, f. 119v [cxiii]; ChrPed Skr I 353.

139 AlleEpocEu, f. 120r [cxiiii]; ChrPed Skr I 355.
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Jews and forces them to confront their own sinfulness and the ways they inflict
pain on Christ. For example, the inimical image of Jews in GKS 1390 42 is used as
a sort of parallel description of contemporary Christians, of the audience them-
selves, who similarly torment, mock, and crucify their god every day with their
wickedness, sin, and failure to live up to Christian ideals:

Thridiee war at the ijgengulde® hannem ont for got / thy at han haffdhe wtualt jgdheena
til meere waerdughet &n noghet annet folk / han gaff them baestee land ij allee werldennee
war / han wiste them sin wiliee medh prophetena ok han fraelstee them® afftee af® liiffs
wadhae han walde sik een jomfrw til modher aff therae sleekt / han predigedhe ok giordhe
jeerteknae for them Zn for thessae godhgerningae ok mange andre tha wilde the sengeledh
latee hannem leffue @n the® beddes aff domeeren tha han wilde gefue jhesus lgs / @n the
bedhdes een mandraepeeree till liff ok jhesum til korsins dgdh Swa ggrae nu mangae ledha ok
forbannadhae synder mot guth / hwilke han ggr mangfalde godhgerningae medh syndughae
manniskee Som sancta paulus sigher at® the annen tidh korsfeestee gutz sgn / ok haldee
hannem for gab ok hon Ok nu maedhen then som forwanz medh twa zller thre witnee at
haffuae brutit / moysi logh han skulde dg wden al miskund O hwre meghet hardheere pine
the forskulde som forsma gutz sgn medh thet at the syndae mot hans budhordh Ok thy keerer
guth raetwislighe / medh propheten® offwer syndughe maenniske ok sigher® [/ hwat ey
ijgengaeldz ont for got thy at the groffwae graff for myn sieel swiglighe ok lgnlighe ok sattae
for mech manga dgdz forsat™*°
Notes:  a. ijgengulde] ijgengu lde written either side of a hole, MS. b. them] \them/
MS. c. af] \af/ MS. d. the] |the] MS. e. at] \at/ MS. f. medh propheten]
medh propheten written either side of a hole, MS. ~ g. ok sigher] ok sigher written
either side of a hole, MS.
[The third point is that they repaid his good with evil. He had chosen the Jews for greater
worth than any other people. He gave them the best land in the whole world where he
showed them his will through the prophets, and he often saved them from life’s difficulties.
He chose a virgin from their stock to be his mother. He preached and performed miracles
for them. And in return for these and many other good deeds, they would not let him live
under any circumstances, but rather, when the judge wanted to release him, they asked for
a murderer to be spared instead, and Jesus to be crucified. So too now do many evil and
cursed people, for whom God performs many good deeds, commit sins against him. As St
Paul says, they crucify God’s son for a second time and insult and mock him. (Hebrews 6:6)
And just as he once could be condemned by two or three witnesses for having broken Moses’
Law and had to die without mercy, so also now. O, how much greater torment they cause
him, those who disdain God’s son by sinning against his commandments! And so, through
the prophets, God righteously condemns sinful people and says that those who paid for
good with bad, they deceitfully and secretly dug a grave for his soul and placed before him
many deadly traps.]

140 GKS 1390 49, f. 142r—v; SMP VIII 176-77.
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It is possible to say that Jewish crucifiers here retain some of the symbolic value
of sinful people in general. Drawing a parallel between Jews’ wicked actions and
contemporary Christians’ sinfulness is also a feature commonly found in the reve-
lations of St Birgitta and in Birgittine literature. The sermon quoted above is from
the manuscript GKS 1390 42 (c. 1450) that most likely came into existence in the
Birgittine milieu in Maribo, Lolland.** It is clearly influenced by Birgitta’s writings
and her preoccupation with moral decay in society — in this instance, the excessive
drinking habits of the members of a guild to whom the sermon is addressed. Bir-
gitta’s revelations, recorded in OSw. as Revelations and Lat. as Liber Caelestis, are
often quoted in Birgittine sermons. In her own writings, the saint did not portray
Jews using stereotypical tropes such as moneylenders, host desecrators, infanti-
cides, poisoners, and so on. Instead, they almost always only appear within the
context of the New Testament in order to draw a parallel between their evil actions
and Christians’ mockery of Jesus.'*? Birgitta uses the motif of Christ-killers to illus-
trate contemporary Christians’ neglect of their faith and to call them to a life of god-
liness and piety.’** She even compares the pope himself to the Jewish crucifiers:

Thu aest omanlikare an judane thy at the korsfesto min ensamnan likama Zn thu korsfester
ok pina minna vtualda manna siela - hulkom thin ilzska ok thina synde aru beskare &n
nakar sweerdz stiongir'

[You are more contemptible than the Jews, because they only crucified my body, but you
crucify and torture the souls of my chosen men for whom your malice and your sins are more
bitter than any wound from a sword.]

It is difficult to imagine that Birgitta did not encounter Jews during her travels
across Europe and to the Holy Land, but they have left no trace in her revelations.
The fact that Birgitta only used Jews in their role as Christ-killers as a mirror to
reprimand her coreligionists does not mean that she was particularly kindly dis-
posed towards Jews. In one revelation she links them directly to the devil who
spurs them on in their evil actions:

141 See Britta Olrik Frederiksen, “Et forsgg til datering af det gammeldanske postilhandskrift
GKkS 1390 4to,” in Oppa swénzsko oc oppa dansko: Studien zum Altnordischen, ed. Harry Perridon
and Arend Quak (Amsterdam: Rodopi, 2006), 151-206.

142 See, e.g., Liber Caelestis 1.37, 41, 53; Carl-Gustaf Undhagen, ed., Sancta Birgitta: Revelaciones
Book I, SSFS ser. 2, vol. 7, no. 1 (Uppsala: Almqvist & Wiksell, 1978), 347-52, 360-68, 409-14; BU
111115, 122-30, 181-86. An English translation can be found in Denis Searby and Bridget Motris,
trans. and ed., The Revelations of St. Birgitta of Sweden, vol. 1: Liber Caelestis, Books I-1II (New
York: Oxford University Press, 2006), 114-16, 120-24, and 146-49 respectively.

143 See Adams, Lessons in Contempt, 29-36.

144 Revelations 1.41.16; SKB A 33, f. 63rb—va [cols 254-55]; BU I 124. The pope is Clement V.
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Zn at dizefwllin sagdhe at sengin aff snizello judhomen vilia thet tro suara jak thik / judhane
2ru suasom the som haua mist hgghro gronin oc halta medh baadhom fotomen andelica
for hulkit the seru osnizaelle oc skulu vara til ndalyktena / Thy er ey vndir at dyaefwllin ggr
blind oc haerdhe thera hiserta Ok aeggia thom oc radhir oblygh thing hulkin som seru mot
tronne / thy huru opta nakor tholkir thanke lgpir mot thik aff christi licamma tha sigh thet
thinom andelicom vinom oc stat stadhugh j tronne / Oc vit vtan jeeff at theen licammin som
jak tok aff jomfrune oc thaen som korsfaestir var oc styre j himerike thaen sami eer a altareno
oc han taka badhe godhe oc onde*

[But to the devil saying that none of the wise Jews want to believe in this, I answer you: The
Jews are like those who have lost their right ears'“® and spiritually they limp along on both
feet as they are irrational and shall remain so till the end. Thus, it is not strange that the
devil blinds and hardens their hearts. And he induces and counsels them to shameless acts
that are against the faith. So, whenever some such thought about the body of Christ occurs
to you, tell your spiritual friends, and stand firm in the faith. And know without any doubt
that the body that I assumed from the Virgin and that was crucified and reigns in heaven is
the very same body on the altar, and that both the good and the wicked receive it.]

Being put into the same category as deicide Jews or being described as more
wicked or less godly than Jews would have been enough for Birgitta’s readers
and this sermon’s audience to shame them and encourage them towards life of
devotion and godliness. The Jew in the role of Christ-killer is being used here as
a metaphorical symbol of evil and unchristian, immoral behaviour, and through
the mechanism of shame operates as a tool with which to castigate the Christian
audience. Whereas Jews only killed Christ’s body and humanity, sinful Christians
(who, like the Jews before them, have been chosen by God but reject him) kill
Christ’s spirit and are therefore guilty of a greater crime.**”

Only the beginning of the ODa. Good Friday sermon in UUB C 56, ff. 90r-91r
[pp. 179-181] is extant. Nonetheless, even here we find a teaching on the correct
Christian response to Christ’s suffering that is explicitly compared to the wrong
Jewish behavioural response:

Oc thy tilbgr oc hwarie ene cristne menniskio a mote the fula judhana oc therras grymmo
geelnisko at hidhra oc &era oc lowa wars herra jhesu christi lekama swa hardelika oc gnkelika
for os syndogha menniskior sargadhan oc plaghadhan®

[And it is also appropriate that every single Christian, in response to the vile Jews and
their cruel insanity, exalt and honour and praise Our Lord Jesus Christ’s body (that was) so
harshly and pitifully wounded and tormented for us sinful people.]

145 Revelations 4.61.21-22; SKB A 5 a, f. 104rb [col. 414]; BUIV 115.

146 The Lat. version has “right eyes” (dexteros oculos) here.

147 Cf. Augustinus, Enarrationes in Psalmos 63.4 in Patrologia Latina, vol. 36, cols 762—-63, and
Anselm, Cur Deus homo 1.9 in Patrologia Latina, vol. 158, cols 370-73.

148 UUB C 56, f. 90v [p. 180]; SMP 111 133.
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In the East Norse sermons, Jews are framed as the enemy of Christ and the embod-
iment of evil, ugliness, and violence. The Jews found in sermon expositions are of
course biblical and create an opportunity for listeners to experience their religion
affectively. Their cruelty allows the Christian audience to “feel with” the char-
acters of the New Testament and other holy or innocent victims of the Jews, to
immerse themselves in the suffering of Christ at the hands of his persecutors, and
to create an emotional connection to their faith. Sometimes, after being encour-
aged to feel with Christ and to detest the Jews and all they represent, the sermon’s
focus shifts onto the current persecutors of Christ: sinful Christians. The audience
is subsequently rebuked and charged with behaving worse than the deicide Jews:
they continually kill Christ’s spirit, while the Jews only once killed his body.**
Thus, after a shift of perspective and an emotional turn-around the listeners are
made to question how they themselves continue to torment Christ through their
sinning or to develop and feel empathy with Christ or his mother.

Treatises on the Passion: Haer begynnes the famthen steder

The Passion narrative in Haer begynnes the femthen staeder, the ODa. version of
The Fifteen Places, very much follows that of the aforementioned Good Friday
sermons and comprises an expanded version of the narrative in the Gospels that
portrays the Crucifixion as a Jewish crime. As mentioned earlier in this chapter,
the ODa. Ghemen print contains more references to Jews than other ODa. and
OSw. versions of The Fifteen Places, and for this reason, it will be the focus here.
In the introduction to Haer begynnes the faemthen steeder, the reader is informed
of the purpose of the text:

I ho som taesse feemthen steeder hwer dag yffuer faar i sith hiserte meth een reen hwg oc een
sand attraa han scal dgg fra werdens elskw och ggres lefuendis i gutz keerlighed forthi thet
teckes gud oc iomfrw maria meget gerne for inden teesse feemten staeder tha lgckes all wor
herre ihesu christi pyner och passie’®

[Whoever considers these fifteen places every day in his heart with a pure mind and a true
desire, he will die from the love of the world and be revitalized in the love of God because
God and the Virgin Mary are very fond of these fifteen places. Then all Our Lord Jesus Christ’s
torments and passions will end.]

149 Elsewhere, however, Jews are accused of still continuing their attacks on Christ and the
Church, e. g., by means of host desecration. Jewish perniciousness was of a malleable kind that
could be moulded by Christian writers to fit any size or purpose.

150 JesuPassV, f. a2v.
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The requirement to yverfare [review, consider; pass through] the fifteen places
in the heart and with a pure mind and a sincere desire draws upon the reader’s
emotions, rationale, and intent. The reader is not being asked to learn what hap-
pened, but to experience it.

An important aspect of the text is therefore the juxtaposition between Christ’s
feelings and actions on the one hand and those of his Jewish tormentors on the
other. A comparison of the verbs performed by Christ and his enemies, and the
qualifiers (adjectives, adverbs, prepositional phrases, etc.) used to describe them
or nouns used in connection with them makes an informative list of “desirable”
and “undesirable” behaviours and feelings for Christians and their enemies.!
The verbs “fall down, collapse” and “answer” (i. e., during interrogations) occur
most frequently, i. e., in four or more stations, followed by “be dislocated,” “put
on, dress (in clothes),” and “hit (his own face against a stone)” which occur in
two to three stations each. The following verbs occur less frequently: “ascend to
the cross,” “atone,” “be silent,” “be tortured,” “bleed,” “blink,” “burst open,”
“carry,” “chatter (teeth),” “commend,” “console,” “cover himself,” “crumple,”
“drink,” “dry (feet),” “find,” “hang,” “kiss,” “knock his own teeth loose,” “look
for,” “pick up,” “pray,” “rest,” “rise from the dead,” “save,” “shake,” “shiver,”
“spurt blood,” “stand up,” “straighten himself up,” “stretch out,” “suffer death,”
“sweat (blood),” “taste,” “teach,” “walk away,” “wash (feet).” None of these verbs
express revenge or violence to others. Indeed, except for just a few verbs, such
as “console,” “wash,” and “atone,” the verbs either have no object or they are
reflexive and have Christ himself as both the subject and object. The eight most
common qualifiers used in combination with Jesus are: “blessed,” “bloody, filled
with blood,” “frozen,” “with a humble voice,” “humble, meek,” “like a lamb,”
“patient,” and “powerless.”

The vocabulary used for activities performed by Jews is quite different and
they often involve violence. The most common verbs in descending order are:
“bind, tie up,” “shout,” “shove,” “lead,” “push,” “torture,” “accompany,”
“beat,” “crown,” “dress (him) up,” “force,” “interrogate,” “press down,” “run
forward,” “scourge,” “stretch,” “throw,” and “torment.” Less frequently used
verbs for Jewish actions include: “betray,” “capture,” “cast lots,” “crucify,” “cut
free,” “dance (in mockery),” “fall to knees (in mockery),” “fasten a plank to cloth-
ing,” “gape (in mockery),” “gather up,” “glare,” “grab,” “hang,” “hit,” “jump
about,” “kiss (i.e., Judas),” “mix vinegar and gall and myrrh,” “mock,” “nail,”
“pierce,” “place a spear in someone’s hands,” “poke out tongue (in mockery),”
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151 I have not included what we might call “neutral” or semantically vague verbs and adjectives
(e.g., go, take, say, give) in the brief study below.
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9

“pull hair and beard,” “pull up,” “regain eyesight” (i.e., Longinus), “ridicule,”
“run around,” “seat,” “seize,” “send,” “shed blood,” “stab,” “tear off,” and
“tread under foot.” The most common adverbs used to describe these actions are
“harshly,” “cruelly,” “pitilessly,” “together, all together as one” and “mockingly,
contemptuously.” Jews are described as “brutal,” “like cruel wolves,” “merciless,”
and “vile,” and the instruments used to carry out their actions include “blunt iron
nails,” “iron rods,” and “whips and flails.”

In short, verbs expressing acts of hatred and violence have Christ as their
patient (or object) and Jews as their agent (or subject), while only “non-vio-
lent” verbs such as “atone,” “wash,” and “console” have Christ as their agent.
The exception to this is the action of kissing: Jesus kisses the disciples’ feet and
Judas kisses Jesus in the Garden of Gethsemane. What is to Jesus and humanity a
simple, yet powerful, expression of love and peace has become the symbol of the
ultimate betrayal upon the lips of the Jew Judas. A sign of respect and friendship
is transformed through a Jew to its antithesis: a sign of disrespect and enmity.?
Words in the text that describe how actions are performed are positive for Christ
and express humility and patience (“like a lamb”), while they are negative for
Jews and express cruelty and a swarm mentality (“like a pack of wolves™). The lan-
guage of the text evokes feelings of compassion towards Christ and of contempt
towards his killers. However, the text does not only create an emotional response
in the reader but sets out in black and white what behaviours and responses are
appropriate and inappropriate for a follower of Christ. He is on the whole passive
and bears his torments with humility and restraint while his tormentors’ emo-
tional response to his suffering is hardly human.

Feeling and acting Jewish and feeling and acting Christian
The behaviour of Jews in these texts arouses the emotions of love and compassion
for Christ on the one hand and fear of and contempt towards Jews on the other.
The graphic descriptions of suffering at the hands of his tormentors stimulate
the reader’s love for Christ and create vivid images of realistic and exaggerated
violence in his or her mind. In these texts, Jews are no longer symbols of a more
general, sinful humanity, but are the physical embodiment of evil and the perpe-
trators of deicide.

In addition to encouraging affective piety, these sermons and treatises plotted
out appropriate Christian emotions. Being Christian required emotional dis-

152 On the Judas Kiss in Passion treatises, see Bestul, Texts of the Passion, 85-86, and 89.
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cipline, an “emotional regime” to use William Reddy’s term.™ Certain deviant
emotions were to be avoided (e. g., jealousy, lust, covetousness) and other nor-
mative ones were to be cultivated and expressed (e.g., empathy, compassion,
love) in order to belong to the Christian community. Jews in sermons were used
to help listeners navigate the spectrum of emotions by acting as practitioners of
deviant, unchristian emotions (anger, violence, spite) and repelling the listeners
from these emotions (and behaviours). Repulsion was achieved through graphic
and unambiguous depictions of Jewish violence and gore as well as through more
subtle, “psychological” devices, such as by reversing or perverting a symbol of
love (e. g., Judas’s kiss) or by placing “internal” bodily fluids outside the body
(e.g., phlegm or brain matter splattered on Christ’s face). Furthermore, passages
from the Old Testament used in typological exegesis to show that they were ful-
filled by the events of the Passion came to be understood as literal descriptions
of Christ’s torments. The use of monstrous Jews in Passion tales was one of the
ways that a Christian emotional community could be formed and shaped. In Text
5: A Sermon for Passion Sunday from DAS AM 787 42 (fifteenth century), Jewish
behaviours and actions are held up as abominable examples of how not to treat
Christ and react to his teachings.

The (mis)use of Jews in these sermons is not just based on fear and anxiety
about contamination and defilement through associating with Jews. Jews are one
of several devices aimed at providing Christian spirituality with an affective turn
and creating an emotional faith. In this, the Jews had a distinctive position as the
eternal enemies of Christianity and a unique one as Christ-killers, but it should
be remembered that they were just one of several options for the “contrastive
baddies” in illustrating Christian doctrine and cultivating affective piety. Other
outgroups included devils, women, foreigners, and heretics, although unlike
these other marginalized groups only Jews were accompanied by comprehensive
polemics of rejection.™*

153 William M. Reddy, The Navigation of Feeling: A Framework for the History of Emotions (Cam-
bridge: Cambridge University Press, 2001), 125-26.

154 See Joan Young Gregg, Devils, Women, and Jew: Reflections of the Other in Medieval Ser-
mon Stories (Albany: State University of New York Press, 1997); Jonathan Adams, “The Life of
the Prophet Muhammad in East Norse,” in Fear and Loathing in the North: Jews and Muslims in
Medieval Scandinavia, ed. Jonathan Adams and Cordelia Hef (Berlin/Boston: De Gruyter, 2015),
203-37; Adams, “On Preaching Passions and Precepts.”
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Jews’ responsibility for killing Christ

The decorated baptismal font in Aakirkeby Church on Bornholm (c. 1190-1225)
has eleven Romanesque panels with images carved in sandstone, each with a
runic inscription describing the events depicted in the panel.*”® The font is in
Gotlandic style (and the language of the inscription is similarly Gutnish), its
carver is Master Sigreifr, and it is one of a group of similar baptismal fonts found
in Skane and on Gotland carved by the same man. It represents the oldest ver-
nacular description of the life and death of Jesus in Scandinavia and covers the
period from the Annunciation to the Crucifixion. The final four reliefs illustrate
and describe the abuse and death of Jesus, and only Jews are blamed here. They
are accused of having bound, beaten, and nailed Jesus to the Cross. Neither Pilate
nor Roman soldiers appear on the font:

baiR : bet : hi(a)- : fram : s--(u) : (io)bar : toku | uarn : drotin : ok --Nd- : --N : uip- -re : ok :
(g)etu | siban : ladu : (pa)ir : han : burt : piapa(n) : buNdiN | ok : (n)ehldu : hiar : iopar :
iesus : a krus : si : fram : a pita™®

[Then it is this far in the story (?). The Jews took Our Lord and bound him to a tree®®” and
placed him under guard. Then they led him away from there, bound. And here the Jews
nailed Jesus to the cross. Witness that which is right before you!]

In another early text, a translation into Danish of Planctus Mariae known as Mar-
iaklagen [The Plaint of Mary] from c. 1325 and written with runes, we read:

O uih uslee iupha : O uih umilde iupha : sparer mik @i : Maepan i kryzeen min ening sun :
kryzeer ok mik hans usla mopzer : @llar maep annan besk dgp draepeer mik : at iak po der
maeb hanum :**8

[O woe, wretched Jews! O woe, cruel Jews! Do not spare me! While you are crucifying my
only son, crucify me too, his wretched mother or kill me by some other bitter death, so that
I may die alongside him!]

155 This section is based on my article “Kristi mordere: Jader i danske passionsberetninger fra
middelalderen,” Danske Studier 108 (2013): 25-47. On the portrayal of Jews on the Aakirkeby
baptismal font, see Adams, Lessons in Contempt, 8-11.

156 The transcription is taken from the Danish National Museum’s runic database at https://
runer.ku.dk (last accessed 5 April 2022). The monument and inscription are registered in the
database as DK Bh 30.

157 Or “uip- -re” could mean ‘to a wooden beam,’ e. g., a column or post.

158 SKB A 120, f. 6v; Mariakl 22. Also, in facsimile in “Marias Klagan vid korset,” in Smdstycken
pd forn svenska, ed. Gustaf Edvard Klemming (Stockholm: Norstedt, 1868-81), 163-74.
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The murderous Jews are a widespread motif in religious literature, e. g., medieval
prayers and devotional works, and they also appear in profane literature.'*° Just
as on the Aakirkeby baptismal font, Christ-killing Jews are found in religious art
from across medieval Denmark and Sweden.'* Jewish responsibility for the death
of Jesus was just as deeply an embedded element in Christian belief and devotion
in Scandinavia as elsewhere in Europe, where, indeed, the charge of deicide was
not repudiated officially until after the Second World War and even then some
Protestant churches protested this “absolution” of Jewish guilt.'¢?

As mentioned at the beginning of this chapter, the long history of the charge
of deicide against the Jewish people can be traced back to the New Testament
according to which some religious leaders of the Jews in Jerusalem were involved
in the trial against Jesus that led to his crucifixion at the hands of Roman authori-
ties.'®® Although it is possible to find justification for the charge of Jewish deicide

159 Jews rather than Romans crucify Jesus in the following prayers: BonneB 1 124 (no. 30d);
BonneB 11 290 (no. 334i), 307 (no. 343f); BanneB 111 85 (no. 441j), 89 (no. 443b), 90 (no. 443d-e),
106 (no. 463), 320 (no. 686); BanneB IV 160 (no. 925f), 162 (no. 925n), 394 (no. 1130c), 436 (no.
1154c¢); BanneB V 51-55 (no. 8571). Note also “judhane the hafva honum pint oc corsfaest” [the Jews
have tortured and crucified him], SjeeTra 29; “ath de vmildhe grumme igder mwe gribe mig sla
mig traeede migh vnder deriss fader hustruge mig Oc syden pine migh till dgde och plath vdslgcke
mit naffn” [that the evil, cruel Jews can seize me, beat me, tread upon me with their feet, scourge
me, and then torture me to death and simply extinguish my name], VorFrT in ChrPed Skr 11 361;
cf. also ChrPed Skr 11 398, 400, and 407.

160 In ODa. The Travels of Sir John Mandeville (SKB M 307, 1459), a work that describes an English
knight’s fictitious journey to the East, the author writes that Muslims do not believe that Jesus
died but that he was assumed living into heaven (cf. Qur’an 4:157-58). And in this connection,
it is his torture at the hands of the Jews, rather than the Romans, that is mentioned: “Jtem size
Saracener, at Igderna eeree vantro och giorea illee, at the ikcae villae thro Thesum, som thgm aff
gud sendher wor. Te thro oc ikcae, at han villee lade sek pina af Isderna, men at IThesus ford til
hemmeerygiss, och Igderna pinte een annen” [Furthermore, Saracens (i. e., Muslims) say that
the Jews are infidels and behave wickedly as they will not believe in Jesus who was sent to them
by God. They (Muslims) also do not believe that he (Jesus) would have let himself be tortured by
the Jews, but instead he went to heaven and the Jews tortured someone else (in his place)] , SKB
M 307, p. 50a; Mandev 65—-66.

161 See, e. g., the images of mocking Jews in Chapter 5: The Jewish Body, pp. 164-74.

162 On reactions to the Vatican’s Nostra Aetate declaration of 1965, see, e. g., Judith Hershcopf,
“The Church and the Jews: The Struggle at Vatican Council II,” The American Jewish Year Book
67 (1966): 45-77.

163 For an overview of the death of Jesus according to the Gospels, see John Dominic Crossan,
Who Killed Jesus? Exposing the Roots of Anti-Semitism in the Gospel Story of the Death of Jesus (San
Francisco: Harper, 1996). On the history and development of the Jew as Christ killer, see Jeremy
Cohen, Christ Killers: The Jews and the Passion from the Bible to the Big Screen (Oxford: Oxford
University Press, 2007).
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in the New Testament,'¢* it is in the writings of early Christians during antiquity
that all Jews were condemned for killing Jesus for the first time.'®* During the
Middle Ages, emphasis was increasingly placed on the Jews’ responsibility and,
critically, on their cruelty, and it was the widespread perception that Jews rather
than Romans (or pagans) be condemned for the torture, crucifixion, and death
of Jesus.

Although the New Testament placed some of the responsibility for the Cruci-
fixion on the Jews, they were not condemned by either Paul or the evangelists, who
were, of course, well aware that Jesus and the disciples were Jewish. However, the
condemnation came shortly afterwards when Christianity and Judaism began to
parts ways. Eventually, Christianity came to stand alongside, rather than within,
the Jewish community, and in order to promote this separation and independence
and to create a Christian identity, it was necessary to mark and reinforce religious
boundaries. The Church Fathers held up Christians and their New Testament on
the one hand in opposition to Jews and the Old Testament on the other.'%® The
life-giving power of Christ and the Cross was contrasted with the killing of God at
the hands of the Jews and their subsequent punishment by God as evidenced by
the destruction of their Temple and their expulsion from Jerusalem.

In Melito of Sardis’s homily Peri Pascha (ITepi ITdoya, c. 165), Jews are accused
of murdering Christ for the first time.'*” He wrote: “And where has he been mur-
dered? In the middle of Jerusalem! By whom? By Israel!”*® In the Gospels, both
Pilate and the Roman soldiers play a prominent role in Christ’s torment and cru-
cifixion, but in Peri Pascha these Gentiles are not mentioned with a single word.
Unlike for Paul, for Melito the Jews alone bear the blame. The only mitigating
circumstance, according to Melito, is that the Jews did not know who Jesus was:
“But you did turn out to be ‘Israel’; you did not ‘see God,’ you did not recognize

164 See, e. g., Matthew 27:24-27 (the blood curse); John 5:16-18 (Jews plot to kill Jesus); 1 Thessa-
lonians 2:14-15 (“[...] the Jews: Who both killed the Lord Jesus, and the prophets [...]”), and Acts
2:23, 2:36, 4:10, 4:27, 5:30, 10:39, and 13:27-28.

165 Christian authorities in antiquity such as Justin Martyr (c. 100-c. 165), Melito of Sardis
(d. c. 180), John Chrysostom (c. 347-407), and Peter Chrysologus (c. 380—c. 450) first levelled the
charge of deicide against Jews. See below.

166 On how early Christian writers developed the story of the death of Jesus, see Timothy P. Hen-
derson, The Gospel of Peter and Early Christian Apologetics: Rewriting the Story of Jesus’ Death,
Burial, and Resurrection (Tiibingen: Mohr Siebeck, 2011).

167 Eric Werner, “Melito of Sardis, First Poet of Deicide,” Hebrew Union College Annual 37 (1966):
191-210.

168 Melito of Sardis, “On Pascha” and Fragments, ed. Stuart G. Hall (Oxford: Clarendon Press,
1979), 72.
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the Lord.”*® Indeed, Melito depicts the Crucifixion as the Jews’ killing of God:
“God has been murdered; the King of Israel has been put to death by an Israelite
hand.”*’®

For the later Fathers of the Church, the answer to the question of whether the
Jews knew who it was they were killing was complex. This is not so unexpected
as there are conflicting narratives in their source text, the New Testament. Here,
Jews are described as both ignorant and knowledgeable about Jesus’ status as the
Messiah and/or God. The question of whether the Jews deliberately killed God
became a growing concern for theologians and had great significance for how the
Jews who lived among them were to be treated.

Augustine (354-430) emphasized that Jews also bore the responsibility for
Christ’s death even though it was the Romans who crucified him:

Non dicant Judaei: Non occidimus Christum. Etenim propterea eum dederunt judici Pilato,
ut quasi ipsi a morte ejus viderentur immunes [...] Sed si reus quia fecit vel invitus; illi inno-
centes qui coegerunt ut faceret? Nullo modo. Sed ille dixit in eum sententiam, et jussit eum
crucifigi, et quasi ipse occidit; et vos, o Judaei, occidistis. Unde occidistis? Gladio linguae:
acuistis enim linguas vestras. En quando percussistis, nisi quando clamastis, Crucifige, cru-
cifige?*™

[Do not let the Jews say, “We did not kill Christ!” For this purpose, they handed him over
to the judge Pilate so that they could appear to innocent in his death (...) But if he (Pilate)
is guilty because he acted unwittingly, then are those who forced him to do it innocent?
Under no circumstances! But Pilate judged him and ordered him to be crucified, and in this
way, they killed him. O Jews, you kill him too! How did you kill him? With the sword of your
tongues because you sharpened your tongues. And when did you strike? When you shouted
“Crucify him! Crucify him!”] (Luke 33:21; cf. Matthew 27:22-23; Mark 15:13-14)

Nonetheless, Augustine maintained that the Jews had killed Jesus as retribution
for his blasphemy without realizing that he was “the true God,” and later men of
the Church followed Augustine’s teaching. For example, Anselm of Canterbury
(1033-1109) was of the opinion that no person could ever wish — at least not know-
ingly - to kill God.*”? Therefore, the Jews must have acted out of ignorance and
should not be condemned.”® However, Petrus Alphonsi, a Spanish Jew (Moshe

169 Melito, “On Pascha” and Fragments, 82. There is a pun at play here: the final part of the name
bxw (Yisrael, [Israel]) sounds similar to 58 &1 (ra’ah el [(he) saw God])).

170 Melito, “On Pascha” and Fragments, 96.

171 Augustinus, Enarrationes in Psalmos, 63.4 in Patrologia Latina, vol. 36, cols 762-63.

172 Anselm, Cur Deus homo, 1.9 in Patrologia Latina, vol. 158, cols 370-73.

173 Peter Abelard (1079-1142) developed this train of thought further. In Scito te ipsum, he wrote
that it is not possible to sin unwittingly. As the Jews did not know who Jesus was, they could not
have sinned in crucifying him. Actually, according to Abelard, they would have sinned if they
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Sefardi) who converted to Christianity in 1106, believed that if the Jews had known
who Jesus was then they would have been fulfilling his wish to be sacrificed for
the salvation of humankind. But it is precisely because they rejected and killed
him out of envy rather than killing him to fulfil the prophecies and save human-
kind that they are to be condemned. The Jews had killed Christ for the wrong
reasons.’”* Augustine’s teaching on the Jews’ blindness dominated the medieval
view of the Jews and served until the twelfth century as the foundation of a certain
tolerance towards them.

Looking at writings from the twelfth and thirteenth centuries, it is possible to
discern a growing rejection of Augustine’s view of the Jews’ ignorance. The Cru-
sades to the Holy Land and the Iberian Peninsula as well as the recently opened
universities led to a renewed interest in Jews and their supposed guilt or inno-
cence in the death of Christ and consequently in whether they should be punished
and, if so, how. The discovery of the Talmud led to the realization that Jews did
not only follow the teachings and laws of the Old Testament and that rather than
following its natural successor, the New Testament, they adhered to the Talmud.
By accepting the Talmud, Jews were thus believed to be rejecting Jesus knowingly
and on purpose. They could no longer be protected as ignorant and blind: in the
eyes of Christians, they were quite the opposite. This view of Jewish intentional-
ity changed the Christian view of the role of Jews in the death of Christ. This can
first be seen in the writings of Peter Lombard (c. 1100-60) in whose view it was
impossible for the Jews to have killed Jesus out of envy without knowing that he
was the Son of God, and so he wrote that Jewish leaders knew perfectly well who
Jesus was. Thomas Aquinas (1225-74) took Peter Lombard’s arguments further
and in his Summa Theologica he found a new, and catastrophic, explanation: the
Jews had acted “knowingly ignorantly”:

Possumus tamen dicere quod etiam verum Dei filium cognovisse dicuntur, quia evidentia
signa huius rei habebant, quibus tamen assentire propter odium et invidiam noluerunt, ut
eum cognoscerent esse filium Dei.””

[Yet we may hold that they are said to have also known that he was truly the Son of God, in
that they had clear signs of this. But out of hatred and envy they refused to believe these
signs by which they would have known that he was the Son of God.]

had not crucified him because they would then be acting against their conscience. However,
Abelard’s statement had limited impact. Indeed. his finding Jews innocent in the murder of Christ
was one of the charges brought against him when he was tried for heresy in 1140.

174 Petrus Alphonsi, Dialogus contra Iudaeos 10 in Patrologia Latina, vol. 157, col. 646.

175 Thomas Aquinas, Summa Theologica 3.47.5 ad. 1 in Ulrich Horst, Thomas von Aquin: Predi-
gerbruder und Professor (Paderborn: Ferdinand Schoningh, 2017), 143n8.



270 — Killing Christ

According to Thomas’s argument the Jews wanted to remain in their ignorance so
that they would not be prevented from sinning. This rather abstruse argument is
based on the idea that Jews remained ignorant on purpose, and that this sort of
“knowing ignorance” increased their sin and their responsibility. Jews were no
longer blind and ignorant, they were hard-hearted, obstinate, and fully aware
that they were killing God. They had recognized Jesus and killed him for precisely
this reason.”® Thomas Aquinas’s opinion was followed in particular by Francis-
cans and Dominicans, such as Pablo Christiani (d. 1274; a convert from Judaism),
Ramon Marti (1220-85), John Duns Scotus (c. 1265-1308) and Nicholas of Lyra
(c.1270-1349). The tone they used when writing about Jews was even harsher than
Thomas’s and Jews came to be described as monsters in the service of evil. This
theological development from Paul to the Late Middle Ages forms the background
to the texts studied below, where the allegation of deicide against the Jews in ODa.
works is considered.

Sermons: Alle Epistler oc Euangelia and GKS 1390 42

In Christiern Pedersen’s Alle Epistler oc Euangelia (1515), the overarching aim of
the sermon for Good Friday is to awaken the listeners’ compassion and encourage
them to feel empathy for the suffering of Jesus as well as gratitude for his self-sac-
rifice. The sermon begins with the reading from John 18-19 (pericope) and is fol-
lowed by an exposition (“Vdtydning” or expositio) that supplements the reading
with descriptions, motives, actions, and names that are not found in the Gospel.
An example of this is in the description of Jesus being dragged through the Kidron
river on the way to Jerusalem after being arrested at Gethsemane (cited above). In
the sermon, Pilate finds Jesus innocent several times, e.g., “Ieg kand ingen sag
finde met denne mand som i haffue antuordet mig” [I cannot find any grounds
for a charge against this man whom you have handed over to me].*”” However, he
feels threatened by the Jews to prosecute Jesus:

Her effter vilde pilatus gerne hafft aarsage oc lempe til at giffue hannem lgss fra igderne
thi han fornam hanss wskyldighed oc besindede at han icke kwnde dgme hannem till dgde
for vden stor synd Da igderne det fornumme Da robede de alle oc sagde Lader dw hannem
lgss Da est dw icke keyserenss veen eller tro tienere Du vist vell at hwo sig kalder konge
her i blant oss igder Han siger mod keyseren i rom Der pilatus herte disse ord Da ledde han

176 We will come across this concept of “knowing ignorance” again in the following chapter
where Jews “prove” Christian doctrine in a series of miracle tales in which they act both out of
disbelief and in ways that only make sense if they knew Christian doctrines to be true.

177 AlleEpocEu, f. 116v [cx]; ChrPed Skr I 344. Pilate also finds Jesus innocent three other times
in the sermon (once in ChrPed Skr I 344 and twice in ChrPed Skr I 345).



6 Modelling Feelings and Behaviours = 271

ihesum aff raadhuset oc sette sig for en domstoll [...] Bisperne suarede hannem oc sagde Uii
haffue ingen konge vden keyseren Thi fryctede pilatus at de skulde kert hannem for keyseren
om han icke ville dgme hannem Han vilde oc haffue venskaff met iderne oc mente at de
skulde giffue hannem store penninge'’®

[After this, Pilate would have liked to have had a reason and opportunity to free him from
the Jews because he recognized his innocence and realized that he was not able to condemn
him to death without (committing) a great sin. When the Jews noticed this, they all shouted
and said, “If you free him, then you are not a friend or true servant of the emperor. You know
well that whoever calls himself king amongst us Jews is contradicting the emperor in Rome!”
When Pilate heard these words, he led Jesus from the city hall and placed him before a court.
(...) The bishops (Jewish religious leaders) answered him and said, “We have no other king
than the emperor.” For this reason, Pilate was afraid that they would complain about him to
the emperor if he did not judge him. He also wanted the friendship of the Jews and thought
that they would give a lot of money.]

Although Pedersen’s Jews torment Christ, the question remains whether they actu-
ally kill him. Pilate is repeatedly shown to be manipulated by the Jewish “hgff-
dinge” [chiefs] and “bisper” [bishops], i.e., Jewish secular and religious leaders,
who wish to give Jesus a “slem vdgd faar logn oc skalkhed” [bad, violent death
for his lies and villainy].”® That it was primarily the Jewish leadership (chiefs and
judges) who bore the responsibility for the death of Jesus is inferred by the fact
that several Jewish women seek out Mary after the crucifixion of her son:

Siden komme der mange piger iomfruer och gode erlige quinder til hende paa strederne i
staden oc graede oc suckede for hendiss store sorg oc drguilse mange andre gode menniske
som ginge om kring henne graede oc sagde O huilken stor wret oc wlog er hende skeet i dag
aff hgffdingerne och dommerne her i staden thii de lode henniss sgn pine i hiel for vden all
sag och brgde'®

[Then many girls, maidens, and good, honourable women came to her on the streets of the
city and wept and sighed on account of her great sorrow and grief. Many other people who
were walking around her wept and said, “O what a great violation and injustice has hap-
pened to her today at the hands of the chiefs and judges here in the city because they had
her son tortured to death for no reason or crime!”]

Whether or not the leaders or the people knew that Jesus was God is not men-
tioned, i. e., the Jews were ignorant, and in this sermon Roman soldiers are the
ones who perform the crucifixion. Nonetheless, the Jews acknowledged their
responsibility when they shouted “Hanss blod skal komme offuer oss oc vaare

178 AlleEpocEu, ff. 117r [cxi] and 120r [cxiiii]; ChrPed Skr 1345 and 355.
179 AlleEpocEu, f. 119r [cxiiii]; ChrPed SkrI352.
180 AlleEpocEu, ff. 124v—125r [cxviii—cxix]; ChrPed Skr 1 369.
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bern” [his blood shall be upon us and our children].!®! The use of the modal verb
skulle in the quotation from Matthew 27:25 makes this statement sound more like
a prophecy to be fulfilled than a recognition of responsibility.*** According to Ped-
ersen, it is because of this appeal for Christ’s blood, the “blood curse,” that all
Jews — here meaning all Jewish men - have suffered from a “blodsot” [bloody
flux] ever since:

Det skede oc saa aff gudz heffn Thii de finge oc haffue alle blodsot saa lenge de leffue men
verden stonder Men de hagde icke trod at der skulde kommet saadan heffn der effter Saa
gaff Pilatus blodig dom offuer hannem oc antworde igderne hannem at de hannem korss
feste skwlle'®?

[God’s revenge also happened as they (the Jews) all caught and suffer the bloody flux for as
long as they live while the world exists. But they had not believed that such revenge would
come from this. Then Pilate gave his bloody verdict over him (Jesus), and the Jews answered
him that they would crucify him (Jesus).]

An important element in the sermon is when Jesus prays “till gud fader” [to God
the Father], while hanging on the Cross: “O gud forlad dem som mig pine thii
ath de icke vide hwad de gare” [0 God, forgive those that torment me for they
know not what they do].*®* Although Pedersen wants the Jews to be forgiven for
their crime, this short prayer is somewhat lost in the long descriptions of violence
against Jesus.

The exposition follows Augustine’s teachings regarding the role of the Jews
in the death of Jesus. They executed Jesus because of his blasphemy without
knowing that he was God. That said, Pedersen still feels compelled to present
Jews as “skadelige i deriss forbannede had och awind” [harmful in their cursed
hatred and jealousy].'®® They are constantly portrayed as violent people and Ped-
ersen does not limit himself to the Bible in his use of anti-Jewish material as he
also uses Christian legends and stories to fill out his narrative. Descriptions of the
diabolical behaviour of the Jews are used to create a sharp contrast to the patience
that Jesus showed by tolerating their beatings and curses. The central message of
the sermon is the good example set by Jesus, and listeners are exhorted to con-

181 AlleEpocEu, f. 120r [cxiiii]; ChrPed Skr I 355.

182 Cf. the Latin and Greek original: “Sanguis ejus super nos, et super filios nostros” [lit. blood
his over us and over children our] and “To aipa aVTOD ePMPAS Kat eni Ta Tékva U@V [lit. the
blood his over us and over the children our] with the sense “may his blood....”

183 AlleEpocEu, f. 120r-v [cxiiii]; ChrPed Skr I 355-56. For more on this bloody flux, see under
“Male menstruation” in Chapter 5: The Jewish Body, pp. 190-92.

184 AlleEpocEu, f. 122r [cxvi]; ChrPed Skr1361.

185 AlleEpocEu, f. 119v [cxiii]; ChrPed Skr 1 353.
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template his suffering (“O menniske betenck denne hanss sware pine” [0 human!
Contemplate his severe suffering!])!®¢ and to be grateful that he suffered so much
to save them from their sin. By shedding Jesus’ blood, the Jews are showing in a
very concrete and visible fashion that God’s son was indeed born and died a man.
He was of the same flesh and blood as the listeners, and they should identify
with him and his body as if they themselves were wounded because of their sins.
The listeners are encouraged towards confession, penance, and humility and they
will be able to cope with all kinds of adversity, sorrow, and pain by contemplat-
ing Jesus’ wounds and suffering. By meditating on the sufferings that the Jews
inflicted upon Jesus, people will improve their behaviour and avoid further sin:

0 huilke fortwilede oc offuergiffne skalke vaare samme igder som da gleddiss till at bespotte
hannem der han saa ynckelige hustrugen oc kroned vaar at han beuede oc skalff aff van-
smectilse oc kwld at han neppelige stonde kwnde Her skal huert menniske i hukomme denne
vbarmhertelige oc suare hustrugelse oc kronelse oc alder stgrste forsmedelse oc bespottelse
som ihesus vor gud oc skabere led for vor salighedz skyld oc tacke hannem ydmygelige der
faare Oc bede at han intrycke vill samme sin pine i vaare hierte at wii hende idelige betencke
mwe oss till hielp oc beskermelse mod alle synder oc dieffuelenss fristelser*®”

[O what ruthless and unrestrained villains were these very Jews who were happy to mock
him when he was so pitilessly scourged and crowned so that he shook and shuddered from
weakness and cold so that he could hardly stand. Here every person should remember this
merciless and severe scourging and crowning and the exceedingly great contempt and
mockery that Jesus, our God and creator, suffered for the sake of our bliss and thank him
humbly for this. And pray that he will impress his very pain into our hearts, so that we can
continually contemplate it in order to help and shield us from all sins and the temptations
of the devil.]

The sermon’s aim is to fight sin and awaken love of God and the desire to follow in
his footsteps. The role of the Jews in this sermon is to inflict Jesus with appalling
injuries that he voluntarily and patiently receives in order to be able to sacrifice
himself and thus save humanity. The greater the Jews’ brutality, the greater an
example Jesus can be in the eyes of the listeners. But even these executioners can,
just like the listeners, be forgiven by God.

The ODa. Good Friday sermon in GKS 1390 4° (1400-50) has Mark 19 as its pe-
ricope and the consumption of alcohol as its subject (thema). The intended lis-
teners are mentioned in the introduction to the sermon as “zerlige gildebrgdre”
[honourable guild members], and it is their drinking habits that the sermon is

186 AlleEpocEu, f. 119v [cxiii]; ChrPed Skr 1 354.
187 AlleEpocEu, f. 120r [cxiiii]; ChrPed Skr I 355.
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trying to change. The sermon is structured around the twelve bitter vessels that
Jesus drank from during his final hours. The vessels are like stations that should
be understood metaphorically and symbolize the suffering that he experienced
and was subjected to at the hands of the Jews. For example, the first vessel
reminds us that the man who drank from it was none other than the Son of God.
The second vessel symbolizes the rejection that Jesus experienced on earth, while
the third vessel symbolizes his suffering on the Cross, and so on. Each vessel is
divided into three smaller cups that add further details about the suffering of
Jesus. There are remarkably few biblical quotations in the sermons, but there are
many quotations from the revelations St Birgitta (1301-73) and the contemplative
works of Bernard of Clairvaux (1090-1153).188 In particular, Birgitta’s quotations
comprise a sort of eye-witness account as the people who speak to her are none
other than Jesus himself and his mother Mary — they are the ultimate authorities
on what happened and what the Jews’ role in events was. For example, Jesus
explains:

som han sizelfwer® sagdhe sancta birghitte / jgdheene giordhe mech threggee hande pinee
ken ij myna pinae Ffgrst traet meth hwilket jak war korsfeester ok flaengder ok kronadher
Annen tidh jeernet meth hwilke the ginom stungo myna haender ok fgter Thridiae tidh
galleens dryk hwilken the gaffuee mech at drykke'®®

Notes:  a. sielfwer] |sia\l/fwer] MS.

[As he himself said to St Birgitta, “The Jews committed three kinds of affliction on me: First,
the wood with which I was crucified and flayed and crowned. Second, the iron with which
they pierced my hands and feet. Third, the drink of gall which they gave me to drink.”]

Mary adds a lively eye-witness account of her son’s suffering:

Som jomfru maria sagdhe til sancte birghitte / myn sgns vwener the fleengde hans ligheme
som ren war aff hweerieze synd ok smittee / swa grymmelighe at jak sa hans ligheme slaghen
ok fleengder alt til reffuen / swa at hans reeff syntes bar / ok @n thet som beskera war at /

188 The extant ODa. translations of Birgitta’s revelations are few and survive as manuscript
fragments. They have been translated in ODa. from Lat. The ODa. translations of Birgitta’s revela-
tions in these sermons are made from OSw. and are therefore particularly significant and deserve
greater scholarly attention. On the ODa. Birgittine fragments, see Jonathan Adams, “An Intro-
duction to the Danish Translations of St Birgitta’s Revelations,” in The Vernacular Translations
of St Birgitta of Sweden, ed. Bridget Morris and Veronica O’Mara, The Medieval Translator, vol. 7
(Turnhout: Brepols, 2000), 87-105.

189 GKS 1390 49, £. 146r; SMP VIII 181. Cf. Revelations 1.30: “Fgrst traeit medh hulko iak war kors-
festir. ok flaengdir ok kronadhir Annantidh isernit medh hulko the ginom stungo mina haendir ok
fotir Thridhiatidh gallans dryk hulkin som the gafwo mik drykka” [First, the wood with which I
was crucified and flayed and crowned. Second, the iron with which they pierced my hands and
feet. Third, the drink of gall which they gave me to drink], BUI91-92.
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see nar giisleerna jgendroghes tha risteedhes hans kgt ok slitnaeedhe aff them swasom jordh
for ardh**°

[Like the Virgin Mary said to St Birgitta, “My son’s enemies scourged his body that was pure
from any sin and defilement so brutally that I saw his body beaten and scourged right down
to his ribs, so that his rib bones were clearly visible. And moreover, that which was more
bitter to see: when the whips were pulled back, his flesh was torn and ripped apart like the
earth from a plough.”]

At the beginning of the sermon, many of the humiliations and torments that Jesus
is subjected to are written in the passive voice: he was flogged, beaten, and spat
upon without the agents carrying the actions being named. But halfway through
the sermon the Jews are identified as those responsible for these crimes. Apart
from a short reference to Pilate, there are no Romans mentioned. It is the Jews who
condemned Jesus to death and did so “ay aff barndoms braedzsko thy at the warae
aldraena meen ij jedhee allmughen / hwilke dgdz radh samanlagdhae mot hannem
aff forthaenkte ok fulkommen ondzskae” [not out of a childish temper because it
was fully grown men among the Jewish people who made the call of death against
him out of well thought out and complete evil].’* We read further that Jesus

[...] tholde smaelighesta pinae ok® dgdh ij mange maenniske asyn tha som megen almughe
war saman kommen om hgghtidhes dagh / wideerlee / draghen om gatunar fran een domaree
ok til annaen openbarlighe haedder sputtaedher ok gabbadher ok wtdraghen aff stadhen ok
bar sit kors som rgueere elle thiuff'*

Notes:  a. ok] |ok] MS.

[(...) suffered the most contemptible torment and death in view of many people as many
common folk had gathered for the holy day. (He was) dragged further along the streets from
one judge to another, publicly mocked, spat upon, and humiliated, and dragged out of the
city. And (he) carried his cross like a robber or a thief.]

The Jews’ celebration of Passover and the liberation from slavery in Egypt is con-
trasted with Jesus’ imprisonment and killing: “ij sammaee timen som han fralste
jodhaenae aff threeldom / ok wtledde them ginom redha haffuet ok inledde them

190 GKS 1390 49, f. 140r; SMP VIII 174-75. Cf. Revelations 1.10: “Ok tha iak kom atir til sinna saa
iak hans likame slaghnan ok fleengdan alt intil rifwianna swa at hans riif syntos Ok an thet som
beskare war at see at nar flengionar atir droghos slitnadhe ok rimnadhe hans kgt for flengiomen
ok gislomen swa som iordh fore ardhre” [And when I returned to him, I saw his body beaten and
scourged right down to the ribs so that his rib bones were visible. And what was even more bitter
to see was when the whips were pulled back, they tore and ripped apart his flesh from the whips
and scourges like earth from a plough], BU 29.

191 GKS 1390 49, f. 143r; SMP VIII 178.

192 GKS 1390 49, f. 1441; SMP VIII 178-79.
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ij baestze land / tha korsfaestee the hannem” [at the same moment that he saved
the Jews from slavery and led them out through the Red Sea and led them into the
best land, they crucified him].*** As the author describes a calculating, manipu-
lative people, it might seem that his position is very different to Augustine’s, but
in Jesus’ explanation to Birgitta (quoted in the sermon), Jesus says “at jak war
flater for myn dedh / hwilken jak tholdea gernz ok kalleedhae mech liwghaerze for
myn keennedom” [that I myself was fatuous (i. e., to blame) for my death which I
willingly suffered and (they) called me a liar on account of my teaching].’** As in
Augustine’s writings, the Jews here believed that Jesus was lying — they did not
know that he was the Son of God.

The brutal language used in the sermon is similar to that found in Christ-
iern Pedersen’s sermon for Good Friday. Here, too, Jews are cruel, violent, and
savage. They humiliate Jesus in numerous ways; for example, they spit on him
more than ten times. However, unlike in Pedersen’s sermon, the inimical image
of Jews in GKS 1390 42 is used as a sort of parallel description of contemporary
Christians, of the audience themselves, who similarly torment, mock, and crucify
their god every day with their wickedness, sin, and failure to live up to Christian
ideals.’* The negative portrayal of Jews in these sermons was reinforced through
other media such as visual art. The many wall paintings with caricatured figures
that are unmistakably stereotypically Jewish: crooked nose, reddish complexion,
long hair, beard (often gathered in two tips), depicted in profile with a gaping
mouth and wearing a Jewish hat. Churchgoers could easily identify these figures
as Jews, and they provided illustrative material for the sermons being held in the
church space. When “executioners,” “usurers,” or “devil’s offspring” were men-
tioned during a sermon, even though the word “Jew” was not pronounced, the
audience stood in a space where Christ’s murderers and Satan’s companions were
depicted on the walls around them as Jews. They would have made the connec-
tion instantly. This connection between Jews and anti-Christians was so clear and
all-encompassing that it must have been deeply ingrained in the Danes’ view of
the world and history. The consciousness of the people was saturated with images
and depictions of Jews with grotesque features, who mocked Jesus, flogged him,
and nailed him to the cross. They would even have seen Jews in the role of Long-

193 GKS 1390 49, f. 147v; SMP VIII 182-83.

194 GKS 1390 49, f. 146r; SMP VIII 181. Cf. Revelations 1.30.2: “Sidhan skeaelkto the mik ok gab-
badho ok sagdho mik wara flatan dara fore min dgdh. hulkin iak tolde gerna. Ok kalladho mik
liughara fore min keennedom” [Then they mocked me and jeered and said I was a fatuous fool
because of my death that I willingly suffered, and (they) called me a liar because of my teachings],
BUT192.

195 GKS 1390 49, f. 142r; SMP VIII 176—77. The passage has been quoted earlier in this chapter.
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inus stabbing Jesus in the side with a spear.'®® Faced with so much anti-Jewish
propaganda, it is hard to imagine that the audience would have paid particular
attention to the finer details of the preacher’s argument about the Jews’ guilt,
responsibility, and forgiveness.

Treatises on the Passion: Her begynnes the famthen staeder

According to the ODa. Heaer begynnes the faemthen staeder, it was “the wmildhe
ipder” [the cruel Jews] who captured Jesus in Gethsemane and led him into the
city “meth alsom stgrste daare oc spot” [with the greatest scorn and mockery].**”
He is repeatedly beaten, kicked, flogged, scourged, and mocked by the Jews who
also press the crown of thorns so hard onto his head, that “kronen ind gick oc
iessen han opsprack oc hiernen han vdflgth saa ath the thorne ther ind gick at
hans welsignede anlede the mgthes wedh tynnijnghen” [the crown penetrated
the top of his head and it burst open and his brain flowed out, so that the thorns
that penetrated his blessed face met one another at his temples].**® They spit and
poke out their tongues and behave like wild animals: “Wor herre ihesus cristus
stodh saa toligh blandh them som eth faar ther stonder i blant alsom grommeste
wlffue” [Our Lord Jesus Christ stood so patiently among them like a sheep that
stands among the most cruel wolves].**® They prevent Mary from comforting her
son by shoving her out of the way. She turns to John and accuses the Jews of tor-
turing her son to death, lamenting:

tha kom wor herre ihesu cristhi moder iomfrw maria och wille husswale sijn kaere sgn och
beere korsset met hannum Hun motthe icke komme til hanum for igderne Alle igderne stgtte
henne och skode henne bort Vden sanctus iohannes ewangelista han tog i mod henne oc
husswalede henne hun talede til hannum oc sagde Iohannes iohannes Aldri wiste ieg at
engelin kunne sie wsand han talede til meg oc sagde Heel maria thu aest met naade herre
®r met teg Sennelige sieer ieg teg iohannes At iegh zr opfult meth alsom mesth anger och
drgwelse och herren eer lucht fraa megh han zer i dagh i the wmijlde igderne hender och the
pyne oc plawe hannum tijl dgde?°°

196 Longinus is represented as a Jew in at least four (probably many more) medieval wall
paintings in Denmark: Keldby Church (c. 1325) on Mgn; Skibby (c. 1359) and Reerslev Church
(c. 1450) on Sjeelland, and Jetsmark Church (1474) in Jutland. See http://www.kalkmalerier.dk
(last accessed 5 April 2022).

197 JesuPassV, f. a4r. Note that the original has a typographic error (“igdet” for “igder”) that I
have emended in this quotation.

198 JesuPassV, f. c2v. Note that the original has a typographic error (“vdlgth” for “vdflgth”) that
I have emended in this quotation.

199 JesuPassV, f. b2v.

200 JesuPassV, ff. c4v—dir.
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[Then Our Lord Jesus Christ’s mother, the Virgin Mary, came and wanted to comfort her dear
son and carry the cross with him. She was unable to get near him on account of the Jews.
All the Jews pushed her and shoved her away. But St John the Evangelist received her and
comforted her. She spoke to him and said, “John! John! I never knew that the angel could
say an untruth when he spoke to me and said, ‘Hail Mary, you are (full) of grace, the Lord
is with you!’ Truly I tell you, John, that I am full of regret and grief and the Lord is shut off
from me. Today he is in the hands of the cruel Jews, and they are tormenting and torturing
him to death!”]

Jews are also described as humiliating Jesus further when they forced him to
dance naked:?*!

Ther igderne soo ath han war saa ynkelijge och saa ledher giort aff sith eghet blod the
mente ath han kunne icke lgbe Tha toghe the hannum ngghen i theris hender oc dantze met
hannum oc sprunge meth hannum aff spot och spee?®?

[When the Jews saw that he was so pitiful and made so hideous with his own blood, they
thought that he would be unable to run. So, they took him naked into their hands and
danced with him and jumped about with him out of mockery and contempt.]

After the crucifixion they continue their derision by throwing the human bones
at him:

icke wore the vmilde igdher gffreth treth aff hans pyne the lgbe om kringh korsset oc samen
sanckede the dgde mens been som til foren wor wndliuedhe paa then stadh och kaste oppa
korsset tijl wor herre iesum??

[The cruel Jews were not sufficiently tired of his suffering. They ran around the cross and
gathered up the bones of dead men who had been executed previously at that place and
threw them up at the cross at Our Lord Jesus.]

Scenes of Jews’ rejoicing and of mockery at the foot of the cross also form the
climax of a number of European medieval mystery plays and were not unusual
in representations of the Crucifixion.?** This fanatical abuse of the dead physical

201 Christ being stripped naked is a motif that is returned to repeatedly in the stories of the Pas-
sion. His nudity is not only an expression of his humiliation at the hands of his persecutors, but
it allows the viewer to see (or the reader or listener to visualize) his wounds and bruises.

202 JesuPassV, ff. d3v—d4r.

203 JesuPassV, ff. e2v—e3r.

204 See David Strumpf, Die Juden in der mittelalterlichen Mysterien-, Mirakel- und Moralitditen-
Dichtung Frankreichs (Ladenburg: Nerlinger, 1920), 9; Joshua Trachtenberg, The Devil and the
Jews: The Medieval Conception of the Jew and its Relation to Modern Anti-Semitism, intro. Marc
Saperstein, rev. edn (Philadelphia: The Jewish Publication Society, 1983), 22-23. Interestingly,
in the Jewish anti-Christian polemical work Sefer Toledot Yesu (W m7n a0 [The Book of the
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body of Christ alludes to the Jews’ alleged mistreatment of the metaphysical body
of Christ, viz. the desecration of the host, that is described in several East Norse
miracle tales.?® It also serves to demonstrate how the Jews are no longer God’s
chosen people but have become Gentiles, since in the prophecies that the Cruci-
fixion is believed to fulfil, it is the Gentiles who “hiss and wag their head at the
daughter of Jerusalem.”2°¢

It is repeated many times that it was all the Jews who were involved in these
attacks and in the Crucifixion: “Alle igderne stgtte henne oc skode henne bort”
[All the Jews pushed her and shoved her away], “alt thet folck ther wor i staden
the kaste at hannum drek oc dyn som man pleyer at steene wdedes menniske met”
[all the people who were in the city threw dirt and muck at him just like a criminal
is usually stoned with], “Tha ropte och igderne alth sammen” [Then the Jews also
shouted all together], and “tha ropte alle igderne meth een hyw rgsth” [then all
the Jews shouted with one loud voice].2%” It is also all the Jews who demand Jesus
be crucified:

tha rophte alle igderne oc sagde seer oc skuder thenne loynere och swijgere som segh kaller
at weere igdes konijng gijffwer dom offuer hannum tha ropthe the annen syn alle samen oc
sagde Crucifige Crucifige thet ar sa meget Korsfester Korsfester hannum oc dgder hannum
tijl dede?*®

[Then all the Jews shouted and said, “Look and see this this liar and deceiver who calls
himself the king of the Jews. Pronounce judgement over him!” Then they all shouted
together for a second time and said, “Crucifige! Crucifige!” which means “Crucify! Crucify
him and kill him to death!”]

Their shared responsibility and blame for the execution are emphasized when
Pilate hands Jesus over to them:

Life of Jesus]), the Jews bind cords to the feet of Jesus’ corpse (or in another version, bind him
to the tail of a donkey), and drag him round the streets of Jerusalem; Hugh Joseph Schonfield,
ed., According to the Hebrews: A New Translation of the Jewish Life of Jesus (London: Duckworth,
1937), 53. There is no connection between these two texts, but they graphically demonstrate
the universality of the potent and emphatic symbol of the absolute death and the utter demise
of one’s enemy: the defiling of his corpse. For example, in some medieval Christian anti-Mus-
lim polemical texts, Muhammad’s corpse is devoured by dogs and pigs; see Allan Cutler, “The
Ninth-Century Spanish Martyrs Movement and the Origins of Western Christian Missions to the
Muslims,” Muslim World 55 (1965): 321-39.

205 See the following chapter.

206 Lamentations 2:15; cf. Jeremiah 48:27.

207 JesuPassV, ff. c4v, d1v, a4v, and b4v respectively.

208 JesuPassV, f. d4r.
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Tha togh pilatus hannum nggen i syne hender oc fuldhe hannum wdh tijl al folketh oc
sadde Jeg kan ingen sag fijnne met thenne mand ther hanum bgr vndliffues fore men tage i
hannum oc hudstruger hannum oc ggrer aff hannum huad i wille tha tog pilatus watn i en
mwlwe oc todhe syne hender oc sagde saa Vskyldigh wil ieg weere i thenne mantz dgt och
blodh som thette watn rensser mijne hender tha ropte alle igderne meth een hyw rgsth oc
sagde hans blod thet scal gaa offuer oss oc ofuer wore bgrn Amen>®®

[Then Pilate took him naked into his hands and led him out to the people and said, “I can
find no crime in this man for which he should be executed. But take him and scourge him
and do with him as you wish!” Then Pilate took some water in a basin and washed his hands
and said, “I shall be innocent in this man’s death and blood just as this water washes my
hands!” Then all the Jews shouted with one loud voice and said, “His blood shall be upon
us and upon our children!” Amen.]

Acts of contempt that the Gospels describe as being carried out by Romans are
here all ascribed to Jews. It is only Jews who spit at him, and it is Jews who “dob-
blede om hans kleder hwelke som them sculle beholde” [gambled (by casting lots
or playing dice) for his clothes, who was going to keep them].?*® It is a Jew who
gives Jesus vinegar and gall to drink,?" and it is Jews who lead “en blijnder man
som hedh longinus” [a blind man who was called Longinus] — presumably also a
Jew - to stab Jesus in his side with a spear.”> Most noteworthy, however, is that
Jews are the ones who laid him on the cross and fastened him to it with iron nails
that they had blunted specially to increase his suffering:

tha igenem slo igderne wor herre ihesu hggre hand met een stompt iern naule saa ynkelighe
och saa hordelige at naufflen indgick oc blodet wdspranck [...] ther® the haffde korssfest
then alsom megtigeste gudh tha opreysde the korset op i een sten®®

Notes:  a. ther] the MS.

[Then the Jews pierced Our Lord Jesus’ right hand with a blunt iron nail so pitilessly and so
harshly that the nail went in, and the blood spurted out (...) when they had crucified the
almighty God, they raised the cross up onto a stone.]

209 JesuPassV, ff. b4v-bbr.

210 JesuPassV, f. d4v. Cf. John 19:23-25.

211 JesuPassV, £. e3v. Cf. Matthew 27:34; Psalm 68:22 DRB (69:21 KJV)).

212 JesuPassV, f. f3v. Cf. John 19:34. The popular tradition of Longinus’s blindness and miracu-
lous cure was first added to the legend by Peter Comestor in his Historia scholastica (In evangelio):
“Sed unus militum lancea latus ejus dextrum perforavit, et continuo exivit sanguis, et aqua, et
qui lanceavit eum, ut tradunt quidam, cum fere caligassent oculi ejus, et casu tetigisset oculos
sanguine ejus, clare vidit.” [But one of the soldiers pierced his (i. e., Jesus’) right-hand side with
a spear, and blood and water flowed forthwith, and some report that the man who speared him
suffered from dim eyes, when his blood touched his eyes, he saw clearly], Patrologia Latina,
vol. 198, cols 1633-34.

213 JesuPassV, f. e2r—v. Cf. Matthew 27:30.
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By using Mary’s point of view in Haer begynnes the faemthen staeder, the story
becomes more immediate and livelier, and as discussed earlier, it is difficult not
to be moved by the tragic death of a young man seen through his mother’s eyes.
Although Christ is the man of sorrows (vir dolorum), Mary is the mother of sorrows
(mater dolorosa). The mother—son dynamic awakens two very human emotions
in the reader, namely pity and compassion, but this emotional reaction is not
extended to Jews who are portrayed in stark contrast to Mary. The Jews show no
sign of regret or concern, and they are thus not only responsible for killing Jesus,
but they also choose to remain outside of any emotional fellowship. While the
reader reacts to the text with compassion, the Jews in the story are revelling in
a macabre world of blood-spilling and torture. They are at best “flawed humans
without a heart.”?'* In this way Haer begynnes the faemthen staeder creates a clear
dichotomy: Maria is the symbol of purity, comfort, and motherhood, while the
Jews are filthy tormentors and murderers. A similar contrast is created between
Jesus’ beauty and purity and the Jews’ filth and defilement:

O thu alsom benediede antlede thu wast klare en noger sool och alle the engle i hemmerige
are the attraade ath see tegh Nw esthv giort dome][r] aff thin egen hierne oc blodh oc thet
lede igdhe spoth som er spyt paa teg**®

[O you most blessed face! You were brighter than the sun! And all the angels that are in
heaven desired to see you. Now you have been made blind by your own brain-matter and
blood and the vile Jew-spit that has been spat on you.]

Of the three investigated ODa. Passion texts, Gotfred af Ghemen’s Haer begynnes
the femthen stzeder is without doubt the most extreme in its language and demo-
nization and blaming of Jews. They alone are responsible for the killing of Christ.
Jesus asks “sijn hellige fader” [his holy father] to forgive those who crucified him,
“forti the vide icke hwad the ggre” [for they know not what they do] (Luke 23:34),%1¢
but the petition all but disappears in the text’s hateful, anti-Jewish narrative. The
Jews do not belong to humanity and do not possess human emotions. The reader’s
sins can in no way measure up to theirs. Even though they did not know who they
were crucifying, all the Jews acted with determination and without the encourage-
ment of their leaders. The cruel sadism of the Jews in Christiern Pedersen’s Good
Friday sermon is used to create a contrast to Jesus and particularly his mother. The

214 Miri Rubin, Emotion and Devotion: The Meaning of Mary in Medieval Religious Cultures,
Natalie Zemon Davies Annual Lecture Series (Budapest: Central European University Press,
2009), 104.

215 JesuPassV, f. gir.

216 JesuPassV, f. e3r.
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bloody descriptions are used to evoke vivid imagery in the mind of the reader who
can then use them for spiritual meditation or devotion. The Jews are held to blame
for everything that is impure and forbidden, such as spittle and blood, mockery
and humiliation, and violence and torture, and this brutal portrayal creates a con-
nection with the reader on several levels. By focusing on the suffering of Jesus
and the Jews’ violence, Christians could identify with a very human Jesus, a man
of flesh and blood; they could internalize the experience of his passion and thus
achieve catharsis and the hope of salvation.

Prayers

On the issue of guilt and responsibility for the Crucifixion, some OSw. prayers
condemn the Jews, while others do not. The very nature of written prayers, as com-
paratively short texts, makes it more difficult to analyse their arguments and rea-
soning. However, certain themes recur in the prayers. In one of the first prayers in
DAS AM 422 129 (“En Vadstena-nunnas bonbok” [A Vadstena Nun’s Prayer Book])
from 1450-1500, the events from when Jesus prayed in the Garden of Gethsemane
to Longinus piercing his side with a spear are recounted.? Jesus’ accusers and
crucifiers are identified as “the omildasta iudhana” [the cruellest Jews]. Those
who arrest him, “iudhanna tisenara” [servants of the Jews], behave “som galne
hwnda” [like rabid dogs]. The Jews accuse him with many false witnesses (“the
rggdo hanom maedh mangom falsom witnom”) and as a traitor of the people (“som
folksins forradhare”). Jews repeatedly engage in acts of violence against Jesus:

Hwilkins faeghersta zenlite / the besputtado oc medh kinpustom / twnglika slogho
[Whose most fair face they spat upon and beat harshly with punches to his cheek.]

Hwilkin the omildasta iudhane naektan bwndo til studhena / oc medh hwassom riisom /
twnglikast fleengdo

[Whom the exceedingly cruel Jews bound naked to the pillar and flogged harshly with sharp
scourges.]

Hwilkin the kronado / medh hardasta tgrne / oc slogho hoffuodhit medh rgnne
[Whom they crowned with the sharpest thorns and beat his head with reeds]

And, as in the Gospel narratives, they ridicule him

Zn han atirsende hanom fforsmadhan / oc j hwito klaede gabbadhan
[But he (Herod) sent him back, mocked and humiliated in a white robe.]

217 DAS AM 422 129, ff. 6v—11r; VadstNunB 4—6.
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ffigllo the a knee medh gab / sighiande / heel iudha konunger
[(They) fell to their knees with gaping mouths, saying, “Hail, King of the Jews!”]

It is the Jews who call for Jesus to be killed:

Hwilkin the stadelika ropadho skula korsfeestas / oc menlgsan dgmdo til skeemmelikasta
dedh

[Who they continually shouted should be crucified and sentenced without reason to the
most shameful death.]

However, Jews are not just accused of being behind the case that led to the exe-
cution of Jesus, they are accused of being the ones who actually crucified him:

Hwilkins heelgasta haendher / oc father iudhane / gynom stwngo / medh groffwom spikom /
oc tilfaesto them korseno

[Whose most holy hands and feet the Jews pierced with rough nails and fastened them to
the cross.]

In this enumeration of Jewish crimes, Jesus’ appeal for them to be forgiven — one
of the climaxes of the Crucifixion — is somewhat lost as it also was in Haer begynnes
the faemthen staeder and Alle Epistler oc Euangelia:

Hwilkin som badh for sinom korsfaestarom sighiande ffadher forlat them thet / thy at the
wita ey / huat the ggra

[Who prayed for his crucifiers, saying, “Father, forgive them, for they know not what they
do.”]

In other prayers in the same book, the theme of Jews spitting into Jesus’ face can
also be found. In a prayer to Christ’s merciful eyes (“miskunsamlika gghon”)
we hear that his eyes were considered worthy for our sins’ sake to be spat into
by unworthy and evil Jews (“sik leeto weerdogh wara ffor wara synder skuld / at
sputtas aff owaerdogom oc ondom iudhom™).**® In a prayer to Christ on the Cross,
we read:

Miskunna mik heerra ihesu christe fgr thaen beska galla drykken som thu drak oc smakade
a korseno oc fgr theen blodhen som nidher flgth i thin mwn aff terne krononne / oc for
iudhanna orena spot / som oc nidher flgt i thin mwn thy at thu kunne ey aat komma thaet
borth stryka®'®

218 DAS AM 422129, f. 15v; VadstNunB 9.
219 DAS AM 422 129, f. 67r-v; SYBM 44 (no.23); VadstNunB 24.
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[Have mercy on me, Lord Jesus Christ, for the bitter drink of gall that you drank and tasted
on the cross, and for the blood that flowed down into your mouth from the crown of thorns,
and for the Jews’ filthy mockery (i. e., spittle) that also flowed down into your mouth as you
could not reach it to wipe away.]

The cruelty of the Jews is mentioned several times in the prayer book and their
various torments provide focus points for the reader to meditate on:**°

Miskunna mik heerre ihesv christe for tith heelgha twlumodh som thu hafdhe naar iudha
heffdinghane samman kommo om morghonen / oc lgsto tik fran studinne / ok drogho tik
wth aff huseno maedh maesta grymlikhet / oc bwndo thina haendher a thin bak som a enom
tiwff eella roffwara oc drogho tik om allan stadhen maedh roop ok skrian oc maste gaeldh /
och fgr alt thaet gab oc smeelech thu ledh i erodes huse // amen //

Miskunna mik heerra ihesv christe for thina blygelika neaekt / som thu tolde oc fgr the bandh
thu wast maedh bwndhin widh studena swa hardelika at haendrena blanado oc naglena los-
nadho oc for the riis oc gislo slaghin thu war maedh fleengdher / swa at blodit flgt oc stank
omkring hwsit Oc enkannelika bidher iak tik fgr the tarana som thu feelte oc theet blodit / som
aff tik droppadhe tha thu gik at ather heenta thin kleedhe som kastat waro kringh om husit
Miskunna mik haerra ihesu christe fgr theet radha purpwra kleedhit / som thu wast i fardher /
for torne kronona som a tith huffwdh tryktis fgr rgna som thu wasth maedh slaghin oc stgther
oc pustadher i aenlitet / oc haeddher maedh knaefallom och helsadher maedh smeelike til
talan®*

[Have mercy on me, Lord Jesus Christ, for your holy patience that you had when the Jewish
leaders gathered in the morning and freed you from the pillar and dragged you out of the
house with the utmost cruelty and tied your hands behind your back like on a thief or robber
and dragged you throughout the city with yelling and screaming and furious rage, and for
all the jeering and mockery that you suffered in Herod’s house. Amen.

Have mercy on me, Lord Jesus Christ, for your modest nakedness that you also tolerated
before they bound you fast with rope to the pillar so harshly that your hands were bruised
and your nails came loose, and for the strokes of the whips and scourges that you were
flogged so that your blood flowed and splattered around the house, and in particular I pray
to you for the tears that you shed and the blood that dripped from you when you went to
gather up your clothes again that had been thrown about the house.

Have mercy on me, Lord Jesus Christ, for the scarlet purple robe that you were dressed in,
for the crown of thorns that was pushed onto your head, for the reed with which you were
beaten, and pushed and punched in your face, and mocked with kneeling and greeted by
being addressed mockingly.]

220 Generally, the word “Jews” (iupar) is not usually qualified by an adjective in the extant OSw.
prayers, but when it is, the adjective used almost every time is omilder [cruel; impious], some-
times in the superlative form omildaster [cruellest, i. e., extremely cruel]. For example, “christus
war gripen aff omillom iwdhom” [Christ was seized by cruel Jews], UBG 881 82, p. 371; SYMB 278;
“the omildasta iudhana” [the extremely cruel Jews], DAS AM 422 122, pp. 12-13; SYMB 246; DAS
AM 422122, p. 14; SYMB 247.

221 DAS AM 422 129, ff. 63v-65v; SYBM 42-43 (nos 17-19); VadstNunB 23-24.
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As we have already seen in other descriptions of the Passion, Christ’s torments are
described without naming those inflicting them in every sentence:

Miskunna mik haerra ihesv christe for the stubbotta spikana thaer ggnom gingho thina
heendher / ok father / oc fgr the ynkelika hambra slaghen thaer ggnom gingho thina heendher
oc fgther oc iomfrw maria sieel oc hiserta®?

[Have mercy on me, Lord Jesus Christ, for the blunted nails that pierced your hands and feet,
and for the pitiless strikes of the hammer that pierced your hands and feet and the Virgin
Mary’s soul and heart.]

Jews are portrayed as constantly hounding Jesus — the Crucifixion is merely the
climax of a long history of trying to catch Jesus out in order to have him arrested
and punished:

Miskunna mik heerre ihesv christe for tith gudelika wal maedh huilko thw wthkgrdhe them
theer kgpto oc saldo i mgnstreno Ok fgr qwinnona thu freelste aff dgdhenom som gripin war
i hordomenom / oc for the idhkelika farsator som iudana altidh tik giordho / nar the tik
altidh epther gingo / oc willo tik altidh gripa i thinom ordhom oc geerninggom ok fgr thina
gudelika snille oc wisdom madh hwilkom thu wnkom tera onsko oc klokskap?*?

[Have mercy on me, Lord Jesus Christ, for your divine staff with which you drove out those
who were buying and selling in the temple, and for the woman you saved from death who
was caught in adultery, and for the traps that the Jews always made for you when they were
always following you and wanting to catch you out with your words and actions, and for
your divine sagacity and wisdom with which you pity their wickedness and cunning.]

Several of the extant prayers in OSw. explicitly name Jews as crucifying Jesus.?**
For example, in a prayer for the Virgin Mary’s rosary, also in DAS AM 422 122, we
read:

Hwilkin iudhanna tizenara gripu / som galne hwnda Oc som smeelikan tiwff / bwndnan
leddho for domarana Amen Aue

Hwilkin the omildasta iudhana framleddo ffor annam iudha praesta hgffdingan / huar the
rggdo hanom madh mangom falsom witnom Amen Aue maria

Hwilkins faeghersta aenlite the besputtado Oc madh kinpustom twnglika slogho Aue maria
Hwilkin bwndin wt leddis til domaran pylatum / Oc stadholika keerdis / som folkxsins forra-
dhare Amen Aue maria

Hwilkin pylatus seende til herodem / konung Z£n han atirseende hanom fforsmadhan / oc j
hwito klaede gabbadhan Amen Aue

222 DAS AM 422 129, ff. 66v—67r; SYBM 43 (no. 22); VadstNunB 24.

223 DAS AM 422 129, ff. 60v-61r; SvBM 40 (no. 11); VadstNunB 21.

224 See also the section on Marine Jespersdatter’s prayer book (DAS AM 421 129) in Chapter 3:
Writing about Jews, pp. 86-93.
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Hwilkin the omildasta iudhane naektan bwndo til studhena / Oc maedh hwassom riisom /
twnglikast flengdo Amen Aue

Hwilkin the kronado medh hardasta tgrne / oc slogho hoffuodhit maedh rgnne / figllo the a
knae maedh gab / sighiande / heel iudha konunger Amen Aue maria

Hwilkin the stadelika ropadho skula korsfaestas / Oc menlgsan dgmdo til skeemmelikasta
dgdh Amen Aue maria

Hwilkin som bar twngasta korsins trae / wppa sinom weelsignada heerdom til pinnona stad
Amen Pater noster Aue maria

[...]

Hwilkins haelgasta handher / oc father iudhane gynom stwngo maedh groffwom spikom /
Oc tilfaesto them korseno Amen Aue maria®?®

[Whom the Jews’ servants seized, like crazed dogs, and as if he were a reviled thief, led him
bound before the Judges. Amen. Ave Maria.

Whom the cruellest Jews led out before Annas, head priest of the Jews, where they accused
him with many false testimonies. Amen. Ave Maria.

Whose most fair face they spat into and beat harshly with blows to his cheeks. Ave Maria.
Who was led out bound to the judge Pilate and constantly accused of being the traitor of the
people. Amen. Ave Maria.

Whom Pilate sent to King Herod, but he sent him back, mocked and humiliated in a white
robe. Amen. Ave Maria.

Whom the cruellest Jews bound naked to the pillar and with sharp scourges whipped him
harshly. Amen. Ave Maria.

Whom they crowned with the hardest thorns and hit his head with reeds, they fell to their
knees with gaping mouths, saying, “Hail, King of the Jews!” Amen. Ave Maria.

Whom they constantly called for to be crucified and sentenced him without cause to the
most shameful death. Amen. Ave Maria.

Who carried the heaviest wooden cross upon his blessed shoulders to the place of suffering.
Amen. Pater Noster. Ave Maria.

()

Whose most holy hands and feet the Jews pierced with rough nails and fastened them to the
cross. Amen. Ave Maria.]

In a prayer to Jesus in SBB-PK Mscr. Theol. Lat. 71 82 (end of fifteenth century), the
Jews torment and kill Christ:

Jac takkar tik / lofuar ok aerar / for thaet thu war gripin / oc fangadhir aff iudomen / ok hard-
helica bundhin / oc aff iudomen / oc aff thinom keenneswenom owirgifwin Oc maedh skrii
oc rop ohgwelica leddhir for annam / oc theer kinpustadhir oc gabbadhir / oc maedhir win
wndhir thin ggon slaghin Ok war ledhir fran annam oc til caypham / maedh myklom smaelek
oc obrygdilsom / oc thaer maedh grymme oc hwasse tiltalan spordir / ok hgrdhe thaer lyng /
falsk witne oc keeremal / oc dgdzsins rop oc skrij owir tik Ok stodh theer leestir oc bundhin

225 DAS AM 422 122, pp. 12-17; SvBM 246-47 (nos 24-34).
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alla nattena / i haad oc gabbilsom / ok bundho kleedhe for thin gghon / oc slogho tik a hals
oc kindhir / oc drogho tik i haar oc skeeg / ok badho til spaa® hwar tik sloo®2¢

Notes:  a.spaa)] paa MS.

[I thank, praise, and honour you because you were seized and captured by the Jews and
harshly bound, also by the Jews, and handed over by your disciples, and with screams and
shouts rudely led before Annas and there punched on the cheeks and mocked, and had
wine thrown into your eyes, and were led from Annas to Caiaphas, with much disdain and
insults, and there questioned and addressed cruelly and sharply, and there heard lies, false
testimony, and accusations, and the shouts and screams calling for your death, and stood
there dishonoured and bound for the whole night, in mockery and jeering, and they bound
a cloth over your eyes and beat you on the neck and cheeks and pulled your hair and beard,
and they asked you predict who was hitting you.]

In Mérita Thuresdotter’s prayer book (SKB A 37) from before 1506, the Jews visit
Christ on the cross:

Glaedz maria eewinnelikin sgtme / jak takkar tik / loffwar oc hedhrar / for the drgwilse / thu
fik / thaen tidh iwdhana kommo oc willo thins keerista sons been sgndher slaa / oc stwngo
gonom hans hggro sidho / aff hwilko wtflgt watn oc blodh / min sgtha jomfru / bidh thin
keerista son for mik At han madh® sit dyra blodh / theer han wtggth a korsseno fgr wara
syndhe skul / aff twa j mins dgdz thima alla mina syndher / oc wakte mina sieel fgr eewaer-
delikom drgwilsom amen Pater noster Aue maria®*’

Notes:  a. han madh] han MS.

[Be joyful Mary, eternal sweetness! I thank, praise, and honour you for the sorrow that you
received when the Jews came and wanted to break your dearest son’s legs and pierced his
right side, from where water and blood flowed forth. My sweet virgin! Ask your dearest son
on my behalf that he may with his dear blood that he shed on the cross for all our sins, wash
away all my sins in my hour of death and protect my soul from eternal grief. Amen. Pater
Noster. Ave Maria.]

The identification of his tormentors as Jews is made just once or twice at the
beginning of a prayer and then inferred throughout the remainder. Once Jews
have been identified as calling for Jesus’ execution, spitting and jeering at him,
as well as beating and kicking him, it is hard to imagine anyone else than “the
Jews” swinging the hammer at the Crucifixion. Identifying the culprits as Jews
and then enumerating their crimes against Jesus in the passive is also found in
sermons and Passion treatises, and it is a means to shift the reader’s focus onto
the body of Christ. It is difficult to imagine that the reader having once identified
the perpetrators would not have continued to consider Jews as those committing

226 SBB-PK Mscr. Theol. Lat. 71 82, p. 372; SYBM 54 (no. 24); VadstNunB 45.
227 SKB A 37, pp. 139-140; SvBM 284 (no. 14).
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the following enumerated abuses against Jesus. Here, for example, from Christina
Hansdotter’s prayer book (SKB A 38), c. 1500:

Hec oratio est de passione Jhesu christi

O haerra gudh thaer weerdoghadhis for weerldinna aterlgsn aff iudhomen wanwirdhas Aff
iudasse forradhara maedh kws forradhas Madh bandom bindas / som lamb / sieefft / til slath-
erhws ledhas Oc for annam / chayphan / pilatum oc herodem ledhas Oc meenlgs aff falsom
witnom kaeras Madh obryghilsom / storom slaghom / oc hwassom gislom mgdhas / pustas /
oc sputtas Maedh hwassa naghlomen gynom haender oc fgter buras / a korsit hangias I1d
garningis manna kompan raeknas Aff aetikkio oc galla mattas Oc gynom hizertat maedh
spiwteno sarghas Thu haerra gudh om thessa thina haelgha pina / thaer iak nw wsul / oweer-
doghasta synderska / wppa minnis / bidher iak thik / at thu freelsa mik af haelwitis pino / oc
leedh mik thiit thu leede rgwarin / som maedh thik korsfeeastis Thu theer liffwer oc radher
alzmaektelika / maedh gudh fadher och them halgha anda nw oc & for wtan senda??®

[Haec oratio est de Passione Ihesu Christi (This prayer is about the Passion of Jesus Christ)
0, dear God! Who was dignified for the redemption of the world, disparaged by the Jews,
betrayed with a kiss by the traitor Judas, bound with fetters, led like a meek lamb to the
slaughterhouse; and led before Annas, Caiaphas, Pilate, and Herod, and accused without
cause by false witnesses, tormented, beaten, and spat at with insults, hard punches, and
sharp whips, bored through your hands and feet with sharp nails, hung upon the cross,
considered the friend of criminal men, (your thirst) satisfied with vinegar and gall, and
lacerated through your heart with the spear. You, Lord God, for these your holy pains that
I - a wretched, most worthless sinner! — bring to mind, I ask you that you save me from the
torments of hell and lead me to where you led the robber who was crucified alongside you.
You, who live and rule almightily together with God the Father and the Holy Spirit, now and
always for eternity.]

Only rarely do we find another group than the Jews being named as the killers of
Christ — and yet, even here, it is not always clear who is doing what. In the narra-
tive in the following prayer from SKB A 37 (before 1506) that retells the events from
Jesus’ trial by Pilate to his burial, only soldiers (riddarar) have been named as the
agents (alongside unidentified “others present”), yet several of the actions, not
least the taking down from the cross and the burial and resurrection of Christ’s
body, obviously were not performed by the soldiers. The reader of the prayer knew
who was doing what from knowledge gained elsewhere outside the prayer:

Aff pylato dgmdher til dgdhin / riddaromen antwardadher til at korssfaestas Aff them wast
thu annantidh wt® fgrdher Oc ather j ferdher purpur kleedhe / kronadher maedh torn kro-
nonne Oc tik til atlgghe war sath en rgg j thina hand / for konugx spirona Helsadher maedh
kneefallom Thik til smeelek kallader iudha konung / Annantidh pustadher widher thin
kinben oc jeemweel spottadher j thit enlite / Slaghin maedh rgnne j hoffwodith Ferdher w

228 SKB A 38, pp. 216-218; SvBM 102 (no. 39).
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purpur kleedeno Thwingader maedh korseno / tilfagdher rawarom Tha thu leddis til stadhin
theer thu skulle pinas - skeenkter maedh besko wine blandadho medh galla Tridia sin aff
kleedomen fgrdher wttanndher oppa korsseno Ggnom haender oc fether maedh spikomen
naglder widh korssit / haeddher aff them om tik gingo / oc @mweel aff androm flerom Tha
tik tgrste oppa korsseno / skaenktis tik aetikia Maedh nidherbggdho hoffdhe wpgaff thu thin
anda Stwngin ggnom sidhona maedh spiwteno / Nidher takin aff korsseno / jordadher j graff-
winne / Tridia daghen wpresther*?®

Notes:  a.wt] w MS.

[Sentenced by Pilate to death, given to the soldiers to be crucified, by them you were led out
a second time and dressed up again in a purple robe, crowned with a crown of thorns. And
in order to mock you a reed was placed in your hand in place of a king’s sceptre. Greeted with
genuflections, called King of the Jews in order to disparage you. A second time punched on
the cheek and similarly spat into your face. Beaten with a reed upon your head. Undressed
from the purple robe. Forced to carry the cross. Joined the robbers. When you were led
to the place where you were to be tortured, given bitter wine mixed with gall. For a third
time, undressed and led up onto the cross. Nailed to the cross through your hands and
feet, mocked by those who were walking around you and even by many others. When you
thirsted upon the cross, you were poured vinegar. With a bowed head you gave up your
spirit. Stabbed through the side with a spear. Taken down from the cross. Buried in a tomb.
Risen on the third day.]

In St Birgitta’s prayer to Christ in Margareta Matsdotter’s prayer book (SRA E 9068)
from the beginning of the sixteenth century, it is clear that Pilate’s men abuse
Jesus, but they are doing so in order to placate the Jews:

Loff wari thic min haerra ihesus christus / theer til studh dgmdis / bindas oc hwdhstrykas /
oc apte pylati budhi blodhoghir synas / til at iudha grymma haerdzska skulde blidhkas?*°
[Praise be unto my Lord Jesus Christ, who was sentenced to the pillar, bound and scourged,
and upon Pilate’s orders made bloody in order to placate the Jews’ cruel severity.]

These prayers operated within a considerably larger textual, cultural, and theo-
logical context, and much remains unsaid or is only hinted at within the prayer
itself. The “gap” is filled from knowledge acquired outside of the prayer: from
sermons, other devotional texts, Bible stories, and so on. The reader is drawing
upon an acquired and internalized archive of information about Jews.?! Some-
times information in the prayer contradicts some of the more orthodox external

229 SKB A 37, pp. 53-56; SYBM 99 (no. 37).
230 SRA E 9068, p. 126; SyBM 116 (no. 13).
231 On “the archive of antisemitism,” see Jonathan Adams and Cordelia Hef3, “Volcanic Archives:
Towards a Direct Comparison of Pre-Modern and Modern Forms of Antisemitism,” in The Medi-
eval Roots of Antisemitism: Continuities and Discontinuities from the Middle Ages to the Present
Day, ed. Jonathan Adams and Cordelia Hef3 (New York: Routledge, 2018), 3-16 (especially 3-10).
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knowledge. For example, in a prayer to the Virgin Mary in UUB C 68 (1450-1500),
we read:

Jak bidher thic ffor then sgrgheligha gaangh tha thw ffolde honom a&pter medh otalikom
taarom at skwdha hans haardha dgdh oc pino oc medh hadh oc spot halslagh karemaal
gabbilse han tholde ok® ffore sin kleedhe som iudhana dubbladho om?**

Notes:  a. ok] |ok| added by rubricator, MS.

[I pray to you for that sorrowful walk when you followed him with countless tears to watch
his harsh death and torture and the hatred and mockery, accusations (and) jeering that he
suffered and for his clothes that the Jews drew lots (or: threw dice, gambled) for.]

According to the Gospels (Matthew 27:35; Mark 15:24; Luke 23:34; John 21:24) it
was the soldiers (of the governor) who cast lots for the clothes, not “the Jews” as
in this prayer.

We have already mentioned St Birgitta of Sweden (1303-73) and the works
attributed to her. Throughout late medieval Western Europe, she was an extremely
significant religious figure whose revelations and monastic movement, The Order
of St Saviour, had a profound influence on spirituality and religious writing, par-
ticularly in Scandinavia.?** As shown earlier in this chapter, Birgitta’s writing and
spirituality influenced The Fifteen Places, not least by establishing fifteen as the
number of years Mary spent visiting the sites where her son suffered. The OSw.
versions (unlike the ODa. ones) also contain vivid depictions of the Crucifixion
taken directly from her Revelations. Another major influence, seen particularly
in extant OSw. prayers, is the widely circulated set of prayers called the Quin-
decim Oraciones [The Fifteen Prayers, better known as The Fifteen Oes in English,
because each prayer begins with 0!].2* Arranged around the seven sayings of
Christ on the Cross, The Fifteen Oes are Passion prayers to Christ, and they retell
the story of his Passion and expand the story of the Gospels while focusing on
Jesus’ suffering body. Although these fifteen prayers were not in fact composed by
Birgitta, in the fifteenth and sixteenth centuries (and in some circles even today),
Birgitta was viewed as the author. She was believed to have received the prayers
from Christ in a revelation and they formed an important part of Birgittine spiritu-
ality and prayer. Originally composed in Latin, they were translated into OSw.
and today there are several different preserved versions of The Fifteen Oes in both

232 UUB C 68, f. 120r; SvBM 293 (no. 129).

233 Indeed, along with Caterina da Siena (1347-80) and the Jewish convert Edith Stein (1891-
1942), Birgitta is one of the three female patron saints of Europe.

234 On the Latin and vernacular versions of The Fifteen Oes, see Claes Gejrot, “The Fifteen Oes:
Latin and Vernacular Versions with an Edition of the Latin Text,” in The Vernacular Translations
of St Birgitta of Sweden, ed. Bridget A. Morris and Veronica O’Mara (Turnhout: Brepols), 213-38.
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Latin and OSw. As the prayers became more popular, the texts grew in length
with extra, often pleonastic, phrases being added, and the extent to which Jews
play an explicit role in the Passion and the Crucifixion also varies in the different
versions. For example, the Latin version of Prayer 2 in the manuscript SRA E 9061
(sixteenth century; previously Skokloster 1) contains several additions (in italics
below) which results in a text that is twice as long as the older Latin versions and
includes new anti-Jewish elements:

0 Domine Thesu Christe, mundi fabricator et creator ac humani generis reparator, quem nulla
dimentio vero termino metitur, qui celum et terram palmo concludis.

Recordare amarissimi doloris, quem sustinebas, dum perfidissimi Iudei sanctissimas manus
et delicatissimos pedes tuos ad crucem obtusis clauibus afflixerunt et, cum non esses conve-
niens uoluntati eorum, in longitudem et latitudem corporis tui ad foramina per ipsos in cruce
perforata ad perforandum delicatissimos pedes tuos dolorem super dolorem addiderunt
sanctissimis vulneribus tuis et ita crudeliter funibus et cordis te distraxerunt et extenderunt
in longum et latum crucis tue, vt dissolverentur omnes compagines membrorum tuorum.
Deprecator te, dulcissime Ihesu Christe, per huius sanctissimi et amarissimi tui in cruce
doloris memoriam, vt des michi timorem et amorem tuum sanctum et proximi nostri dilec-
tionem.”*

[0 Lord, Jesus Christ! Maker of the world and creator and redeemer of the human race, who
cannot be measured by dimension or limit, who holds heaven and earth in his palm!
Remember the very bitter pain that you suffered when the most perfidious Jews nailed your
most sacred hands and most delicate feet to the cross with blunt nails, and not finding you
in a state to satisfy their will, they increased your most holy wounds the length and breadth of
your body, and perforated your most delicate feet, and added pain to pain, and with ropes
and cords cruelly stretched your body on the Cross, pulled you out vertically and horizon-
tally, thus dislocating all your limbs.

I pray to you, sweetest Jesus Christ, in memory of your most holy and bitter sufferings on the
Cross, that you give me your fear and your holy love and love of our neighbour.)

Such additions and variations are also found in the OSw. versions of The Fifteen
Oes. By investigating the three different versions of the prayer found in SKB A 49
(1420s), SBB-PK Mscr. Theol. Lat. 71 82 (1475-1500), and SKB A 43 (1501-27), we
discover that the extent to which Jews were held responsible for the crucifixion
varies across different versions of the same prayers, although the substantial dif-
ferences in content between Theol. Lat. 71 82 on the one hand and A 49 and A 43
on the other preclude a direct comparison between the text of each prayer. Of the
three, Theol. Lat. 71 82 only uses the word “Jews” once (in prayer 9), and refers

instead to “your enemies” and “false men”:*3¢

235 Gejrot, “The Fifteen Oes,” 221-22.
236 SBB-PK Mscr. Theol. Lat. 71 82, pp. 230-233; SvBM 77-80 (no. 31).
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Prayer 1:

Prayer 4:

Prayer 5:

Prayer 6:

Prayer 9:

Ok sidhan wardh thu® fanghin ok rgghder aff falskom mannom
Notes: a.wardh thu] wardh MS.
[And then you were captured and accused by false men.]

ara loff oc glaeedhi wari thik / for allan thaen reeddogha ok stiwgh som thu tholde
tha thine owini stodho om kring® tik Swa som starkkasta oc grymmasta leon [...]
for al the anbudh maedh hwilkom thine owini plaghade tik

Notes: a. kring] krin MS.

[May honour, praise, and joy be yours, for all the fear and disgust that you suf-
fered when your enemies surrounded you, like the mightiest and cruellest lion,
(...) for the instruments with which your enemies tortured you.]

loff ok hedhir wari thik for theet at tw fore viste [...] alla thina owini som skulu
fordgmas for sina otrolikhet oc synde

[May honour and glory be yours as you foresaw (...) all your enemies who would
be condemned for their infidelity and sin.]

alle thine owini stodho mote tik
[All your enemies stood against you.]

loff hedhir oc sera wari tik min sgte gudh fore the sorgh ok angxla Thu hafde aff
iudanna obrygdilsom oc dgdzens waerkia besklikhet

[May honour and praise be yours, my sweet God, for the sorrows and distress
that you received from the Jews’ insults and the bitterness of death’s pain.]

In SKB A 49 and SKB A 43, there are more direct references to Jews:

Prayer 3:

Prayer 4:

jach helsar oc hedhrar thin miskundhelik ggon [...] som sik lotho weerdugh wara
at [...] spottadhis aff iudhom?”

[I greet and praise your merciful eyes (...) that were held worthy to be (...) mocked
by Jews]

[...] Ok aff ondom jwdhom spottas®®

[(...) and are mocked by evil Jews]

jac loffwar oc hedhrar [...] thin signadha thungha som kaendhe judhom thiin
helga ordh - oc reettan keennseedhom?*®

[I honour and praise (...) your blessed tongue that taught Jews your holy words
and correct teachings.]

[...] som jwdhom keende helsamasta radh oc keennedom?*°

[(...) that taught Jews the most salubrious counsel and teachings.]

237 SKB A 49, p. 421; SyBM 84 (no. 32a.3).
238 SKB A 43, p. 136; SvBM 89 (no. 32b.3).
239 SKB A 49, p. 421; SvBM 84 (no. 32a.5).
240 SKB A 43, p. 137; SvBM 89 (no. 32b.5).
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Unlike The Fifteen Oes, another set of Birgittine prayers, the Quattuor Oraciones
[The Four Prayers], was composed by Birgitta herself and forms part of the official
Birgittine corpus. These prayers also contain descriptions of the Jews crucifying
Jesus, but again there is variation between the different versions. We find direct
references to Jews in the Latin “delta” version, but not in the OSw. For example:

Atext,no.51  Gloriaimmensa sit tibi, Domine mi Ihesu Christe, quia sustinuisti pro nobis

humiliter, vt Iudei tuas venerabiles manus et pedes cum fune extenderent
et ligno crucis crudeliter ferreis clauis affigerent, te quoque proditorem
vocarent et super te scripto confusionis titulo suis verbis nefandis te multi-
pliciter deriderent.?**
[Unmeasured glory be to you, O my Lord, Jesus Christ, because you humbly
endured for us that the Jews stretched out your venerable hands and feet
with rope, that they cruelly fixed them to the wood of the cross with iron
nails, that they called you a traitor, that they derided you in many ways
with unspeakable words while above you was inscribed that title of confu-
sion.]**?

OSw. Hedher hafue thu myn heerra jhesus christus theer loot thina heender oc

foter medh reepe wtdraghas Oc medh jeern naglom gynom stingas oc medh
hambrom saman slaas oc hgrdhe thik swikara oc forradhara kallas Oc fore
spot titulum oc taflona ofuer thit hofwth skrifues.?*?
[May you have glory, my Lord Jesus Christ, who let your hands and feet be
stretched out with rope and pierced with iron nails and fixed with hammers
and heard yourself being called a fraud and traitor, and out of mockery had
written above your head a title and plate.”

The point here is that as in other types of texts, such as sermons, Jews are not
consistently identified as the those who killed Jesus. We are just as likely to find
phrases such as “enemies” or “false men,” or formulations in the passive voice
that require no agent to be named. Part of the explanation for this variation could
simply be to do with text length. The point of the sermons and prayers was to
get the Christian worshippers to think about their own sins, not those of others.
In a larger work, it is easier to begin by listing the horrors committed by Jews
against Christ and then turning the focus onto the worshippers and comparing
their crimes to those of the Jews. In a shorter text, such as a prayer, it is more

241 Sten Eklund, ed., Sancta Birgitta. Opera Minora III: Quattuor Oraciones, SSFS ser. 2, vol. 8,
no. 3 (Stockholm: Kungl. Vitterhets Historie och Antikvitets Akademien, 1992), 77-78.

242 The “title of confusion” refers to the inscription ‘(Jesus of Nazareth) King of the Jews’ on
Jesus’ cross. See Matthew 27:37; Mark 15:26; Luke 23:38, and John 19:19-20.

243 Eklund, ed., Sancta Birgitta. Opera Minora III: Quattuor Oraciones, 95.
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concise to simply call Christ’s murderers “his enemies” and thus include in that
group all those who sin against God, not just Jews. Furthermore, agentless passive
constructions focus attention on the verb and the patient, thus helping the peni-
tent meditate on Christ’s suffering.

Killing Christ: guilt and identification

All these texts — sermons, Passion treatises, and prayers — have very much in
common. Primarily, they frequently place the responsibility for the Crucifixion
onto the Jews who are portrayed as Christ-killers. However, the texts do not concur
on the question of whether the Jews should be condemned for this. According
to Christiern Pedersen’s sermon, the Jews should be forgiven, because they did
not know what they were doing. Pedersen uses the Jews’ violent acts to portray
Jesus as an inspiring example of patience and humility. In Gotfred af Ghemen’s
Passion treatise, the reader is encouraged to identify with Jesus and particularly
his mother. The description of violence and the Jews’ wickedness is extreme, and
Jews appear more like monstrous beasts than human beings. Clearly, the aim of
the text is different to Christiern Pedersen’s. The treatise is intended for private
devotion, and it attempts to evoke a different feeling. In the sermon in GKS 1390
49, the image of the evil Jews who murder Jesus is turned onto the listeners. The
listeners are being made to identify themselves not with Jesus, but with the Jews.
They are being berated for acting like Christ-killers. This is a blow intended to
shame them out of their immoral behaviour and push them towards a more pious
life. The same vocabulary and imagery are used in all three texts to describe the
appearance and actions of the Christ-killers. Jews appear as the inverted ideal of
humanity and represent a dangerous upturned image of God’s world.

The topos of Christ-killers is an example of how Jews in the Middle Ages were
(mis)used by Danish and Swedish writers to achieve different effects. The topos
was a flexible tool that could be used by the Church to demarcate the boundaries
of vita christiana and to create a suitable spiritual feeling in the readers and listen-
ers. To convey this feeling, the Passion tales needed murderous Jews because the
murder of an innocent man required a villain who was wicked enough to perform
such an act. Long before Denmark was christianized, the image of the Jew had
been shaped elsewhere to create a useful contrast to Jesus. This inimical image
could be used in several ways: to demonstrate God’s forgiveness, to act as a gauge
of the listeners’ sins and piety, to construct a terrifying picture of an “anti-world”
opposed to Christ, and to create a contrast to Jesus the perfect example of patience
and humility. Ultimately, the image of the Jews could also function as the recipient
of psychological projections of impropriety. This is a very heterogeneous mix of
uses, but they had become an integrated part of the Christian, and therefore also
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the Scandinavian, worldview. The story of the Passion is not just any old tale; it
is the core narrative of Christianity and its foundational mythos. But the shaping
of the tale as we have seen it in the three texts above was extremely harmful and
encouraged the spread of anti-Judaism and antisemitism with appalling conse-
quences.

Conclusion

The Gospel texts were expanded using legendary, historical, and exegetical mate-
rial — and possibly also contemporary experiences of torture — to create a single
uniform story of the arrest, trial, and crucifixion of Jesus. In this bloody version
of events Jews played a central role in which their behaviour is monstrous and
their emotional response to Christ’s suffering is inhuman. This carefully crafted
tale was used to encourage Christians to identify with Christ’s physical and emo-
tional pain (as well as that of his mother) and to learn an appropriate spectrum of
emotions from his response to the torments to which he was subjected: humility,
meekness, acquiescence, and silence. Similarly, Mary provides a model for com-
passion and empathy: she feels the same pain in her heart and soul as her son
did during the Crucifixion. The Jews’ arrogance, bloodthirsty joy, and murderous
revelry are the very antithesis of Christian emotions and behaviours.

In these texts, Jews are also frequently held responsible for the Crucifixion:
not just by calling for it, but also by executing it, e. g., torturing Christ, fasten-
ing him to the cross, piercing his side with a spear, and so on. Texts can be very
explicit about this. Sometimes, those who crucify Jesus are not identified by name
in the texts, e.g., they are referred to as his enemies, or the syntax, especially
the use of the passive voice, requires no named agent. However, even in these
cases readers and listeners would often have imagined the executioners as Jews
because their inimical and barbaric behaviour had already been mentioned or
their guilt had been established elsewhere beyond the text at hand and was part
of the audience’s pre-acquired knowledge about Jews and Jewish behaviours. It is
somewhat disingenuous to claim that because a text does not directly name and
point the finger of blame at Jews, they are not the intended guilty party.

The equation of disgust with Jews that is perpetuated in these descriptions of
the Passion helped form “a crude semiology which reduced the Jew to the object
of ridicule and repulsiveness.”*** However, particularly in the North where there
was no resident Jewish population, the reduction, denigration, and condemna-

244 Bestul, Texts of the Passion, 110.
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tion of Jews were not the sole or even most important objectives of representing
Jews in this way. The primary aim was to provide readers and listeners with new
emotional ways to engage affectively with their faith and to present them with an
emotional and behavioural gauge against which they could measure their own
“Christianness” and check that they were not continuing the Jews’ work of tor-
turing God.

Except for Pedersen’s eschatological use of the Jews based on Augustine and
Romans, contemporaneous Jews do not appear in the extant sermon material at
all. Mention of Jews in Scandinavian sermons is clearly “triggered” by the reading
of the day, e.g., John 8:48-59 on Passion Sunday and John 18:1-19:42 on Good
Friday. Both of these days were traditional days in Western Europe for preaching
against Jews, but we witness in Scandinavia a restricting of the term “Jew” to
mean New Testament Jew. It probably made little sense to the preacher to dwell
on contemporary Jews, people his audience would most likely never have encoun-
tered. It is also noteworthy that some days, e. g., the Tenth Sunday after Trinity,
which were often used for anti-Jewish preaching elsewhere in Europe, were not
always occasions for sermons mentioning Jews in Denmark or Sweden: preachers
would sometimes choose other topics to preach on.

The negative portrayal of Jews in these sermons would have been reinforced
through other media, such as religious drama and wall paintings with their cari-
catured, unmistakably “Jewish” figures (crooked noses, reddish complexion, long
hair or baldness, bearded, depicted in profile with gaping mouths and wearing
Jew hats.) These paintings functioned both separately from and in connection
with sermons. Whenever “executioners,” “money-lenders,” or “children of the
devil” were mentioned in church even if the word “Jews” were not uttered, the
audience, standing in a space where Christ’s killers, usurers, and Satan’s com-
panions were depicted on the walls around them as Jews, would have made the
connection instantly. This association between Jews and “anti-Christians” would
then have been carried beyond the church walls. It seems that anti-Jewish ideas
were here as pervasive, graphic and (often) unacknowledged in Scandinavia as
Anthony Bale claims was the case in England.?*> The general consciousness of
the populace had become saturated with images and depictions of Jews with
grotesque features mocking Jesus at the Passion, hammering Jesus to the Cross,
scourging Jesus, and even in the role of Longinus piercing the side of Jesus with a
spear. With the exception of a few venerable figures from the Old Testament, the
blind, obstinate, cruel denier of Christ was the only Jew there was for medieval

245 Anthony Bale, The Jew in the Medieval Book: English Antisemitisms, 1350-1500 (Cambridge:
Cambridge University Press, 2006), 21.
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Danes and Swedes, and evil was the Jew’s natural state. The sermons, prepared
for a society with no Jewish presence, demonstrate how culture and literary pro-
duction as opposed to economics, politics, or mob violence are fundamental to
the generation of anti-Judaism, and textual, visual, and oral culture are the means
by which this hatred is mediated.?*¢ Several stereotypes that also occur in later
“non-religious” antisemitism appear in these sermons with proofs taken from the
Bible. For example, the Jews’ inclination to secretiveness and murderous plans —
standard fare in modern antisemitic fantasies — is described in the clandestine
plot to kill Jesus:

Judhane sagho at the gato ey forwnnit lla swikit ihesum opinbarlika ty lagdho the radh
saman at swika han lgnlica -/ ok gripa han j nokro ordhe for hulkit the matte dgma han til
dedh®¥

[The Jews saw that they could not publicly envy or betray Jesus, so they held council together
to betray him secretly and catch him out with some words for which they might sentence
him to death.]

What strikes the modern-day reader of these sermons is the consistent use of the
Jew as the embodiment of evil and how this image is suddenly turned onto the
audience in an act of Verfremdung or alienation. The members of the audience are
unexpectedly challenged with having the same failings and inclinations as the
Jews in the sermons. They can no longer have the illusion of being unseen specta-
tors but are forced into a critical, analytical frame of mind that serves to disabuse
them from the notion that the sermon, and more specifically the Passion story
contained therein, is merely an inviolable, self-contained narrative. They, too, are
the crucifiers, the enemies of God, and the embodiment of evil. Christian folk
could apparently agree on the fact that the Jews were immoral monsters, but what
if these same folk were in fact behaving in ways comparable to these monsters?
The preachers are using these sermons to hold a mirror up to their audiences, and
the Jews have become their strawmen, referents for immorality, and shorthand for
all that is ungodly. The Jews in these sermons offered the Christians an opportu-
nity to prove their steadfastness to their own faith.

Listening to the sermons while looking around at the paintings, carvings and
stained glass that adorned the church, the audience was being forced to accept
the possibility that because of their own sin they too were the attackers, not the
defenders, of Christ. As the writers of these sermons were primarily concerned
with impiety and sin, they were not interested in the Jews of their contemporary

246 See Bale, The Jew in the Medieval Book, 16.
247 DAS AM 787 42, f. 106vb; SermSac 417; SMP 1 340.
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world, whom they did not meet, but only in the “imaginary” Jews of the New
Testament whom they readily employed as a lesson from the past, a metaphorical
stick with which to prod their audience towards moral obedience.



Demonstrating Christian Truth






7 Witnesses of Truth and Doctrine:
Miracles, Saints’ Lives, and Exempla

Introduction
Miracles and Jews

Tales of miracles — miracula or supernatural events brought about through divine
agency - are particularly prevalent in legends, exempla, and devotional reading
on the Christian life, and they include some of the earliest manuscript literature
in East Norse. These stories have a divine phenomenon as their subject, such as
the Virgin Birth, the presence of Christ’s body in the eucharist, the intervention of
the saints, or the mediating role of Mary. These phenomena are usually points of
doctrine, essential principles of faith that the Church was keen to promulgate and
reinforce. Miracle stories are not scholastic investigations of religious teachings,
but rather lively didactic tales that attempt to demonstrate Christian truth in a
dramatic, plain-talking, and unambiguous way. Rather than using intellectual
and theological arguments, miracle tales aim to persuade or reassure the audi-
ence through an event or demonstration, through narrative. Yet while appear-
ing straightforward and simple, miracle tales encompass a vast complexity and
richness of the beliefs, structures, and conceptions maintained within medieval
Christianity.

These narratives could appear in contemplative literature for silent reading,
but equally, and more often, in texts for reading aloud, such as legends or sermon
exempla, that aimed at swaying their audience, strengthening their faith, nudging
them towards a more pious life, and inspiring them to be Christians in a manner
that is shown to meet divine approval. It is thus important to recognize that these
tales, even when Jewish characters appear in them, are dealing with matters
of Christian faith and are addressing the internal concerns of the Church: they
prove, explain, or enforce doctrine rather than comprise a defence of the faith
against Jewish criticism or present accurate descriptions of Jewish life. Jews in
these miracles appear almost always as opponents of Christianity, but of course,
they are not “real Jews” expressing real Jewish criticisms of Christianity; rather,
they are stooges acting as mouthpieces for would-be Christian doubters, heretics,
and illiterati who question or attack aspects of the Church’s body of teaching: Was
Mary still a virgin after she gave birth? Is the host the body of Christ? Are crucifixes
more than just pieces of wood? Is prayer more effective than sorcery? Some of
these criticisms may coincide with actual Jewish attitudes, but what was impor-
tant was that they reflected Christian concerns that both contributed to and fed

3 Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
https://doi.org/10.1515/9783110775747-007
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off the body of ideas that Christians believed Jews believed.! Jews in miracle tales
inhabited a mythical, narrative space in which the boundaries of faith could be
relatively safely investigated, discussed, and strengthened within the framework
of a story without compromising the unity of the faithful: they, the Jews, are the
ones who doubt; we, the Christians, are the ones who believe and are shown to be
right in our beliefs. Perhaps doubts and internal anxiety concerning some of the
teachings of the Church were too difficult for Christians to deal with head-on, and
Jews provided objects for projection whereby the truth of such doctrines could be
investigated through the guise of Jewish attacks on the beliefs, rituals, and para-
phernalia of Christianity. In this way, these miracles addressed the discrepancy
between Christian ideals and Christian reality in a manner that was not harmful to
Christians by presenting an undivided Church in opposition to Judaism. Further-
more, by lifting the practice of unbelief into a broader multireligious framework
it could be shown how there was a divine plan slowly moving towards the conver-
sion of all non-believers.?

So, although the audiences that heard these tales may well have accepted
them as historical events, these “miracle Jews” are rhetorical inventions being
used as plot devices in a didactic narrative to voice a doubt or disbelief that sets
the train of events into motion. Indeed, it is usually a male Jew in the tale who trig-
gers or facilitates the occurrence of the miracle through a hostile action (violence,
desecration, or demonic magic) or a benign one (invocating Mary or making the
sign of the Cross).

The disparity between real Jews and the plot-device Jews of the miracles meant
that readers and audiences with no actual life experience of Jews were still able to
understand why the Jews in the miracles behaved as they did — they were simply
following the playbook penned and repeatedly copied over centuries by Christian
writers whereby incorrect Christian beliefs and behaviours were projected onto
these “Jewish” characters. It never seems to have struck the audience (or writers)
that for these miracle tales to be plausible Jews had to be engaging in behaviours
that made no sense outside of the Christian mind. Indeed, Jews are shown as
being obsessively preoccupied with and fascinated by Christianity. For example:
Why would Jews, who do not believe that images of the Christian messiah were
potent, go to such lengths to torture them in order to cause Jesus pain and make

1 As Anna Sapir Abulafia points out, many of the criticisms Jews had of Christianity were
“uncomfortably similar to the growing number of questions which began to be asked by enquir-
ing minds within the Church.” Christians and Jews in the Twelfth-Century Renaissance (London:
Routledge, 1995), 135.

2 Jews are not the only opponents of Christianity in the East Norse miracle tales. For example,
pagans, Muslims, sorcerers, and criminals also commit acts against the Christian faith.
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him bleed? Clearly, there is a huge discrepancy between what “real Jews” believe
and what “miracle Jews” were said to believe. Furthermore, there is another pecu-
liar contradiction found in Christian miracles involving Jews: although Jews are
usually presented in such works as “blind” carnal creatures unable to perceive the
world spiritually and comprehend doctrinal truths - e. g., the Incarnation, tran-
substantiation, the Virgin Birth, and the power of icons and relics — the miracle
tales that “prove” these doctrines employ physical evidence - e. g., spurting blood
and water, withered hands, moving and speaking statues and images — and they
thus exploit the physical worldview that they are also criticizing. Contrary to
expectations, Christian doctrine expresses itself and can only be perceived in the
sensual terms of Judaism. Moreover, in their scarcely credible naiveté, Jews imme-
diately accept these miracles as proofs of the Christian faith — they do not seek
some other explanation, such as sorcery or a more “rational” cause. No sooner
does the miracle occur than the Jews in the tale embrace Christianity accepting its
premise and veracity. Perhaps most extraordinary of all, there was a need — from
the time these tales were first composed in antiquity to the Late Middle Ages and
across a vast area stretching from Byzantium to the northern peripheries of Chris-
tian Europe — for Jews in the written culture to be both punished for deicide and
invoked to authenticate the doctrines of Christianity: a dual role as the enemies of
Christianity and the necessary validators and guarantors of its teachings.

As a constructed figure detached from its real relative of flesh and blood, the
“miracle Jew” had just as much to teach a Dane or Swede as it did any Christian
elsewhere in Europe who may have been familiar with actual living Jews. Christians
everywhere needed to be taught and strengthened in their faith and this didactic,
mythical Jew provided an ideal means of doing so. However, the consequences in
the real world of hearing these miracle stories, for example through the medium of
popular preaching, played out in vastly different ways in mainland Europe com-
pared to Scandinavia. We know that Jews were attacked and killed, and Jewish
communities destroyed on the basis of rumours about the sorts of “Jewish” activ-
ities described and promulgated in these miracle tales.®> However, in Scandina-
via, there was no Jewish population and consequently no massacres, pogroms, or
expulsions. Nonetheless, in the North (as elsewhere), it would seem that unchris-
tian thinking and behaviour in real life — if not the extreme sorts of anti-Christian
behaviours described in the miracles — came to be considered as “Jewish”: the
Jew had been internalized. We find a hint of this in a letter composed by Laurits
Lauritssgn, parish priest in Tunsberg, Norway, from shortly after the Reformation:

3 See Miri Rubin, Gentile Tales: The Narrative Assault on Late Medieval Jews (New Haven: Yale
University Press, 1999), esp. 104-31.
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Then thid wy komme tilbage igen till for™ Bentt Bille att sige hanum gensuar. da bgd hand
oss ind till bordz och tracterede oss erligen och mgget weell som wy da sad offuer borde, da
wor ther en fremede karll och meg wbekientt, som hede Niels Olsgn, och giorde hand ett
spgrsmaall till megh, som ingen christen, men som en jgde, och suarede iegh hanum same
stundtt, att thet wor ett jgde spgrsmaall, och icke nogen christenmandz ordtt eller tale, och
will iegh icke her optegne forneffnte spgrsmaall eller ordtt, paa thet maa ske att thette breff
kand kome for nogen simpell och wlerd folck och the kunde stgde thennum ille ther paa*
[When we returned to the aforementioned Bent Bille to give him his answer, he invited us to
dine and honourably provided for us and we were sitting very well at table. There was then
a strange man, unknown to me, who was called Niels Olssgn, and he asked me a question
unlike any Christian but like a Jew, and I immediately answered him that that was a “Jew
question” and not the word or speech of any Christian man. And I do not wish to record here
the aforementioned question or words as it may happen that this letter falls into the hands
of some simple and unlearned people, and they could take offence.]

We can only guess what sort of a “jgde spgrsmaall” Niels Olssgn asked and what
made it “Jewish” and so offensive, but in Scandinavia the questioning, critical,
inimical Jewish opponent had become a trope that provided a means of framing
arguments and understanding people’s thoughts and intentions even beyond the
church walls and the Middle Ages.

Legends and sources

Legends are the biographies of saints that were read aloud in church on the rele-
vant saint’s day and in monasteries during mealtimes. As such, legendae - ‘those
(things) that are to be read’ — were texts read and listened to for spiritual profit
that commemorated the names and deeds of the saints and martyrs. In all, there
are approximately eight thousand legends listed in the Bibliotheca Hagiographica
Latina comprising stories of martyrdom (passiones) and lives of saints (vitae).’
One such collection of these legends - Jacobus de Voragine’s Legenda aurea [The
Golden Legend] from 1263-73 — was probably the most widely read book after the
Bible during the Late Middle Ages.®

4 17 July 1552, Diplomatarium Norvegicum, vol. 5, 844 (no. 1129).

5 Société des Bollandistes, ed., Bibliotheca hagiographica latina antiquae et mediae aetatis,
2vols, Subsidia Hagiographica, vol. 6 (Brussels: Société des Bollandistes, 1898-1901); Société des
Bollandistes, ed., Bibliotheca hagiographica latina antiquae et mediae aetatis: Supplementi editio
altera auctior, Subsidia Hagiographica, vol. 12 (Brussels: Société des Bollandistes, 1911); Henryk
Fros, ed., Bibliotheca hagiographica latina antiquae et mediae aetatis: Novum Supplementum,
Subsidia Hagiographica, vol. 70 (Brussels: Société des Bollandistes, 1986).

6 On Jews in the Legenda Aurea, see Karen A. Kay, “Jews and Miracles in Tales from the Legenda
Aurea” (PhD thesis, University of Edinburgh, 2006).
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In Danish, there are two main collections of legends, known as Mariager Leg-
ende-Handskrift [The Mariager Book of Legends] and De hellige Kvinder [The Book
of Women Saints].” The Mariager Legende-Hdndskrift (DKB GKS 1586 49) from
1488 comprises a compilation of hagiographic materials that focus on the life
of St Jerome (c. 345-420) and is a translation from Latin undertaken by Brother
Nicolaus Magni (Niels Mogenssgn) at the Birgittine monastery of Mariager.® De
hellige Kvinder (SKB K 4) from 1480—85 contains the life of the Virgin, lives of eight
other female saints,® the story of St Paul’s journey to the realm of the dead, and
a Marian miracle.'® Neither of these works contains miracle material pertaining
to Jews; on the one hand, this precludes a discussion of them here, but on the
other, it shows, importantly, that it was perfectly possible to write Marian legends
without using (anti-)Jewish themes.

Unlike the ODa. legends, the extant material in OSw. is greater in quantity and
contains several tales involving Jews. Fornsvenska legendariet consists of a chron-
ologically ordered collection of legends about the Virgin Mary, John the Baptist,
Jesus and the Apostles, the saints, as well as ecclesiastical and secular events that
shaped the history of the Church from its beginnings to the thirteenth century.*
Much of the content is based on Jacobus de Voragine’s Legenda aurea which in turn
contains sources that date back to the first centuries of Christianity.’> The writer

7 On extant legends in ODa., see Tue Gad, Legenden i dansk Middelalder (Copenhagen: Dansk
Videnskabs Forlag, 1961), 180-280. It is highly likely that a translation of the Legenda aurea once
existed in ODa. The fragment DAS AM 79 1 § 82 comprises parts of the legends of Cecilia and Clem-
ens in the same version as the Legenda aurea and their two quire numbers suggest that they were
originally part of a much larger, now lost, manuscript. See Paul Diderichsen, ed., Fragmenter
af Gammeldanske Haandskrifter, Universitets-Jubileeets danske Samfund, vol. 292 (Copenhagen:
J. H. Schultz, 1931-37), 48-59, 250-62.

8 The manuscript has been published in Gunnar Knudsen, ed., Mariager Legende-Haandskrift,
Gl. kgl. Saml. 1586 4to, Skrifter udg. af Samfundet til Udgivelse af gammel nordisk Litteratur, vol.
44 (Copenhagen: Samfund til Udgivelse af gammel nordisk Litteratur, 1917-30).

9 The eight female saints appear in the order of the liturgical calendar: Margaret (20 July), Chris-
tina (24 July), Cecilia (22 November), Catherine (25 November), Lucy (13 December), Agnes (21
January), Sophia and her three daughter — Fides, Spe, and Caritas (1 July), and finally Marina, the
penitent woman dressed as a munk (17 July).

10 The manuscript has been edited and published in HellKv.

11 Edited and published in FsvLeg I-1II, FsvLeg PAW I-1V, and FsvLeg V]J.

12 For a discussion of Jacobus de Voragine’s sources, see Alain Boureau, La légende dorée: Le
systéme narratif de Jacques de Voragine (Paris: Editions du Cerf, 1984), 75-108. The fact that most
of the Legenda aurea’s material concerning Jews is so early may explain why it contains no stories
of host desecration or ritual murder even though such stories were already circulating by the
time the Legenda was compiled in the thirteenth century. This absence was subsequently trans-
lated, quite literally, into the OSw. Fornsvenska legendariet, and explains why it, too, contains no
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of Fornsvenska legendariet drew on other sources as well, including the Chronicon
pontificum et imperatorum [Chronicles of the Popes and Emperors] by Martin of
Opava (d. 1278). Valter Jansson has made the case that the author of the Swedish
text was a Dominican and the text was composed at one of the monasteries in
Gotaland, most probably Skdnninge or Skara, between 1276 and 1312.** Although
there are a few details about Sweden and Denmark, the author’s interest is princi-
pally in the great and important men and women of the Church. Most of the stories
take place in and around the Holy Land, the exotic cities along the Mediterranean
coast and in France, Italy, Spain, and Germany, and their very foreignness evokes
a mythical space of new narrative possibilities. Fornsvenska legendariet is known
today from several manuscripts and fragments. The three most important are SKB
A 34 (sometimes referred to as “Bureanus,” from the fourteenth century), UUB C
528 (“Bildstenianus,” from 1400-50), and SRA E 8900 (“Passionarius,” formerly
registered as Skokloster 3 42, from 1450-70).'* These three manuscripts include
the majority of miracle stories for discussion here.” A characteristic feature of
Fornsvenska legendariet is that sometimes the stories are written in such a concise
fashion that the reader almost needs to know the plot in advance in order for it
to make sense.*® This sort of hinting at a fuller, more detailed story is often taken
as evidence that points towards tales being very well known, as indeed we would
expect of the sorts of legends in Fornsvenska legendariet.”

such libels. For a study of the sources of the OSw. legends, see Jonas Carlquist, De fornsvenska
helgonlegenderna: Killor, stil och skriftmiljé, SSFS ser. 1, vol. 81 (Stockholm: Graphic Systems,
1996). Note that the miracle collection in Jarteckensbok (SKB A 110 from 1385) that comprises later
exemplum material does include a story of host desecration and even mentions ritual murder of
Christian children by Jews.

13 Valter Jansson, Fornsvenska legendariet: Handskrifter och sprdk, Nordiska texter och
undersokningar, vol. 4 (Stockholm: Hugo Geber, 1934), 4-10.

14 The relationship between the manuscripts has been investigated by Jansson who has shown
that the first half of the legendarium belongs to two manuscript traditions (A 34 and E 8900 on
the one hand, and C 528 on the other), while the second half of the legendarium all belongs to the
same tradition. He has demonstrated that C 528 is not copied from A 34, and that while A 34 is
written in a southern dstgétsk dialect, C 528 and E 8900 contain more northern characteristics. See
Jansson, Fornsvenska Legendariet: Handskrifter och spradk, 46—88 (on the relationship between
the manuscripts) and 89-123 (on the language in the manuscripts). See also FsvLeg PAW I 14-35.

15 The other manuscripts containing legendarium texts in OSw. are listed and described in
Carlquist, De fornsvenska helgonlegenderna, 25-36.

16 See, e. g., version 1 of Text 35: The Jew and the Staff Filled with Gold from UUB C 528, which is
so concise that it is very difficult to understand what is happening without already knowing the
story. The OSw. legendary’s tales contrast in this respect with their parallel versions in Sjdlens
trost.

17 Compare, e. g., the brief reference to Mary of Bethezuba in Dante; see vol. 1, p. 466.
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Exempla and sources

Another important genre for disseminating stories about saints and miracles and
for reading aloud is the sermon.'® Of interest to us is that part of the sermon
called the exemplum: a colourful, often entertaining, didactic tale that illustrates
a moral or doctrinal point and that usually occurs towards the end of the deliv-
ery.’ On the whole, exempla address articles of faith, correct belief, and the
dangers of heresy,?° and the miracle stories in exempla — unlike those in the lives
of saints — have been more consciously honed with a clear didactic purpose in
mind: their interpretation and meaning are provided by the preacher, usually in
an explicit manner (e. g., “From this miracle we can learn that...”). Exempla were
the preacher’s main tool in making complex and profound theology accessible
to listeners, and they had a clear, unequivocal meaning and a straightforward
structure. Furthermore, the tales were often old, if not classical, and relied on
established authorities that made them all the more “true.”

The increased importance of popular preaching, not least after the Fourth
Lateran Council (1215), meant that exempla became particularly widespread from
the papacy of Innocent III (r. 1198-1216) until the mid to late fifteenth century.
Famous preachers recorded these exempla into collections that circulated through-
out Western Europe and were used as handbooks throughout the continent by
sermon writers who included these tales as a means of grabbing and holding the
attention of their audiences. Early collections, such as the Vitae Patrum were aug-
mented in the thirteenth century with what came to be very influential collections:
the anonymous Gesta romanorum; Dialogus miraculorum by Caesarius of Heister-
bach (c. 1180—c. 1240), Tractatus de diversis materiis praedicabilibus by Etienne

18 See the previous chapter for more general information and references about Jews and East
Norse vernacular sermons.

19 See Gad, Legenden i dansk Middelalder, 143-45; Jacques le Goff, “Introduction,” in Les
Exempla médiévaux: Nouvelles perspectives, ed. Jacques le Goff and Marie Anne Polo de Beaul-
ieu (Paris: Honoré Campion Editeur, 1998), 13; Phyllis B. Roberts, “The Ars Praedicandi and the
Medieval Sermon,” in Preacher, Sermon, and Audience in the Middle Ages, ed. Carolyn Muessig, A
New History of the Sermon, vol. 3 (Leiden: Brill, 2002), 42.

20 “Lefficacité de récit exemplaire prend place dans une volonté générale de persuasion: a la
fin de XII* I’Eglise doit s’adapter aux transformations de la société. Face au déferlement de I’héré-
sie, au développement des villes, a I’'essor économique, a I’accroissement démographique, une
solution: une nouvelle prédication.” [The effectiveness of exemplary narrative takes place in a
general desire for persuasion: at the end of the twelfth century, the Church must adapt to the
changes in society. Faced with a surge in heresy, the development of cities, economic expansion,
(and) population growth, a new solution: a new preaching.] Jacques Berlioz, “Le récit efficace:
I'«exemplum» au service de la prédication (XIII*-XV® siécles),” Mélanges de IEcole francaise de
Rome: Moyen-Age, Temps modernes 92, no. 1 (1980): 116.
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de Bourbon (c. 1190-1241), and Speculum historiale, part of Speculum maius by
Vincent de Beauvais (c. 1190—c. 1264). The beginning of the fourteenth century
saw Alphabetum narrationum by Arnoldus Leodiensis (c. 1276-1309), a collec-
tion of exempla organized, as the name suggests, alphabetically, while Johann
Herolt’s (d. 1468) Sermones discipuli de tempore et de sanctis (1416-32) was the
most widely reprinted collection of sermons with exempla of the fifteenth century.
Many exempla were lifted from Legenda aurea by Jacobus de Voragine (c. 1230-
98). Material from these collections appears in Latin and vernacular sermons from
medieval Denmark and Sweden.* The effectiveness of the exemplum for commu-
nicating the teachings of the Church was noted by the preachers of the day. As one
such preacher, Jacques de Vitry (c. 1160/70-1240), wrote:

Per experienciam noverunt quantus fructus proveniet ex hujumodi fabulosis exemplis laicis
et simplicibus personis non solum ad edificacionem sed ad recreacionem maxime quando
fatigati et tedio affecti incipiunt dormitare [...] experto credite, sum aliquando protraherem
sermonem et viderem populi multitudem affectam tedio et dormitantem, uno modico verbo,
omnes invitati sunt et innovati ad audiendem, exempli gracia.”

[From experience I know the fruit that results from such fabulous exempla for the lay and
simple people, not only for their edification but also their refreshment, especially when,
tired and bored, they begin to fall asleep (...) Believe my experience: One day I was delivering
a sermon and I saw that many people were bored and dozing off; a single small word, and
behold, they perked up and promptly listened to me — on account of the exemplum.]

Many of these exemplum collections contained the same tales, often with just
minor changes, so by and large European Christians heard identical stories: medi-
eval audiences in Denmark and Sweden listened to the same tales as audiences
in England and France. Despite a paucity of sources and lack of research on East
Norse exempla, it does appear that these tales in extant ODa. and OSw. sermons
are neither exceptional nor especially dependent on local circumstances but are
in fact representative of this broader European tradition.” Thus, the stereotypes

21 On the recent discovery of a fragment containing a miracle tale in ODa. from what appears
to be a now lost vernacular translation of (part of?) Etienne de Bourbon’s Tractatus de diversis
materiis praedicabilibus, see Jonathan Adams, “The Bishop Murderer,” Medieval Sermon Studies
63 (2019): 6-20.

22 Latin from Jean Thiébaut Welter, L’“exemplum” dans la littérature religieuse et didactique du
Moyen Age (Paris/Toulouse: Occitania, E. H. Guitard, 1927), 69. The second part is also quoted (in
French) in Berlioz, “Le récit efficace: I’exemplum’,” 122.

23 Eva-Marie Letzer’s doctoral thesis, “Med 6ga for publiken: Moralisk fostran genom heliga
Birgittas och de svenska predikanternas exempelberittelser, cirka 1340-1500” (Stockholm Uni-
versity, 2018) concludes that Swedish preachers made greatest use of OSw. exempla associated
with general Church life and the lower laity that employed international characters and settings.



7 Witnesses of Truth and Doctrine: Miracles, Saints’ Lives, and Exempla =—— 309

and images cultivated and harboured by the Church and the clergy were univer-
sally passed on through these texts to the laity: from the south to the north. By
reading these exempla, we can better understand the dissemination of the image
of the Jew to medieval audiences beyond the scholarly elite.”* Whereas the read-
ings and expositions in sermons describe past, scriptural Jews (as we saw in the
previous chapter), the exempla portray present, living, non-biblical Jews. These
Jews are, of course, coarsely crafted stereotypes that are used to fulfil a specific
role in these tales as the “other.”

Overall, contemporary Jews are not especially common in ODa. sermons,
but nonetheless examples of the fantasies about them widespread elsewhere
in Europe — manifestations of what Gavin Langmuir calls “chimerical antisemi-
tism”% - do exist in the extant exemplum material. Two ODa. works contain proper
exempla, viz. Christiern Pedersen’s early printed book Alle Epistler oc Euangelia

Indeed, Jussi Hanska has argued more generally that the whole practice of preaching and the sub-
jects chosen to preach on were foremost based on liturgy rather than local circumstances: “What
was preached was not, generally speaking, dependent on the actual situation in which people
were living, but on liturgical considerations. This is not to say that important local events did
not have any impact on preaching, on the contrary, they very probably did. However, in normal
circumstances the topics and subjects of preaching were more or less predestined by the Gospel
and/or Epistle readings of that particular Sunday. This means that when the preacher opened his
mouth after the reading of the Gospel or the Epistle, the congregation already more or less knew
what he was going to preach about. The year was divided into parts by the liturgy and people
were well aware of the topics connected to different Sundays.” Jussi Hanska, “Reconstructing
the Mental Calendar of Medieval Preaching: A Method and its Limits: An Analysis of Sunday
Sermons,” in Preacher, Sermon, and Audience in the Middle Ages, ed. Carolyn Muessig, A New His-
tory of the Sermon, vol. 3 (Leiden: Brill, 2002), 295-96. Even though the liturgical calendar and
readings were largely stable across Western Christendom, precise liturgical and ritual uniformity
in every detail was not achieved until the advent of printing at the end of the Middle Ages: Hilding
Johansson, “Liturgy and Liturgical Texts,” in Medieval Scandinavia: An Encyclopedia, ed. Phillip
Pulsiano et al. (New York: Garland, 1993), 392-93.

24 On the role of Jews in exempla, see Joan Young Gregg, Devils, Women, and Jews: Reflections of
the Other in Medieval Sermon Stories (Albany: State University of New York Press, 1997), 128-70;
Jacob Lackner, “Violent Men and Malleable Women: Gender and Jewish Conversion to Christi-
anity in Medieval Sermon Exempla,” Nashim: A Journal of Jewish Women’s Studies and Gender
Issues 30 (2016): 24-47; Sarah Lamm, “Muslims and Jews in Exempla Collections: A Case Study on
Stephen of Bourbon’s Tractatus de materiis praedicabilibus,” Al-Masagq 21, no. 3 (2009): 301-34.
For East Norse exempla, see Jonathan Adams, “On Preaching Passions and Precepts: The Role
of Jews and Muslims in East Norse Sermons,” in Christian, Jewish, and Muslim Preaching in the
Mediterranean and Europe: Identities and Interfaith Encounters, ed. Linda G. Jones and Adrienne
Dupont-Hamy, Sermo, vol. 15 (Turnhout: Brepols, 2019), 93-119, esp. 107-12.

25 Gavin I. Langmuir, Toward a Definition of Antisemitism (Berkeley: University of California
Press, 1990), 328.
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(1515) and the sermon collection in UUB C 56 (fifteenth century). However, there
is only one exemplum about Jews that contains a miracle, viz. Petronia and the
Ring in Alle Epistler oc Euangelia.?® Both Alle Epistler oc Euangelia and UUB C 56
contain the story of The Stoning of St Stephen — not an exemplum but part of the
exposition for the day’s reading for St Stephen’s Day (26 December). This story is
included in the next chapter in the section on conversion and disputations. Other
charges against the Jews that leap into the phantasmagorical, such as well poi-
soning, blood libel, or host desecration, do not occur, nor, for example, is Jewish
moneylending mentioned. ODa. sermon manuscripts include short stories in their
expositions taken from the Bible, the Church Fathers, St Birgitta’s collection of
revelations, and so on, but apart from Alle Epistler oc Euangelia and UUB C 56 they
do not contain any exempla.?”

The situation for the Swedish material is similar, although the extant medie-
val sermon corpus is larger than that for ODa. and consequently, there are more
exempla on a broader range of topics. Again, we find non-biblical Jews in stories
taken from the great exemplum collections known from throughout Europe.
They appear as central figures in two exempla from LSB T 180 (c. 1450) and LSB
T 181 (fifteenth century): The Jewish Boy in the Oven and The Jews Who Found and
Attacked an Image of Christ. In these stories, Jews commit acts of violence against
Christianity and the ensuing miracles result in mass conversion.

There is also an OSw. collection of miracle exempla Jirteckensbok [The Book
of Miracles] that forms part of the so-called Oxenstierna manuscript SKB A 110, a
collection of religious texts that in addition to the exempla includes the Lives of
the Apostles, Evangelium Nicodemi [The Gospel of Nicodemus), some of St Birgit-
ta’s Revelations, and OSw. translations of parts of the Vitae Patrum. The manu-
script most probably comes from Vadstena and parts of it, including Jédrteckensbok
(ff. 45v-122v), date from as early as c. 1385. The collection of exempla consists of
192 miracles about Christ, Mary, and the saints, of which eight are relevant to this
study: A Pregnant Jewish Woman’s Father Converts; The Flying Host and the Jew’s
Son; The Host Desecration; The Jew and the Lightning Strike; The Jew, the Axe, and
St Nicholas; The Jew, the Fish, and the Host; The Jews Who Found and Attacked an

26 Alle Epistler oc Euangelia also includes the story of Mary of Bethezuba which it describes as a
jartekn [miracle, portent] — but is not. The text (no. 10) is dealt with in Chapter 9: Jews in History,
pp. 465-70.

27 For example, among the expositions in UUB C 56 (fifteenth century), there is the short story
of a beguine who ate an unconsecrated wafer (f. 80r-v [pp. 159-160]), a woman possessed by the
devil (ff. 86v-87v [pp. 172-174]), and Bishop Mamertus whose town was under attack by wolves
and bears (ff. 108r-109r [pp. 215-217]). There are, however, no such digressionary tales about
Jews in the expositions.
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Image of Christ, and The Virgin Mary Releases and Converts a Jewish Prisoner. Fur-
thermore, Jdrteckensbok contains the only mention in an East Norse text of Jews’
ritual murder of Christian children:

Judha j enom stadh plaeghadho hwar langa fredagh at ggra nokro kristno barne vm the
kunno theet fa sella wigdhom gudz likama vm the kunno han fa al the obrygdhilse ok pino
som sieelwum ihesu christo giordhis tha han korsfeaestis?®

[Every Good Friday, the Jews of a certain city used to carry out all the abuse and torment that
was done to Jesus Christ himself when he was being crucified on some Christian child if they
could get hold of one or a consecrated host if they could get hold of one.]

Jérteckensbok contains stories that are much younger than those found in the
legendaries and therefore include more of the anti-Jewish themes found in late
medieval (i.e., post-c.-1200) European, rather than classical Byzantine, literary
culture. It is also evidence of how certain ideas about Jews from elsewhere in
Europe that we might not have expected due to the lack of any Jewish population
in Sweden to demonize had in fact become embedded in medieval Swedish reli-
gious culture. The themes spring from a truly catholic — universal — worldview
rather than from the local parish.

Consolation of the Soul and sources

An important source of miracle stories is Consolation of the Soul (ODa. Sjaelens
Trost; OSw. Sjdlens trost), a collection of moral tales that illustrate the Ten Com-
mandments and that was one of the more widely read works in northern Europe
during the Middle Ages. Each of the commandments is explained with numer-
ous stories from the Bible, the martyrology, saints’ legends, exempla, theolog-
ical treatises, and chronicles, and the work as a whole is heavily influenced by
the exemplum collections that had been circulating throughout Europe since the
beginning of the thirteenth century. Originally composed in Middle Low German
(Der Selen Troyst) sometime around the middle of the fourteenth century, the work
was subsequently translated into OSw. (c. 1425), ODa. (c. 1425 via OSw.), High
German (1478), and Dutch (1478).° The East Norse versions contain devotional

28 SKB A 110, f. 62r; Klds 30.

29 SjdTro K vi-vii; Johannes Brgndum-Nielsen, “Om Fragmenterne af den gammeldanske Sizela
Trgst,” Acta Philogica Scandinavica 9 (1934): 188. On the first printing of the MLG Der Selen Troyst,
see Franz Falk, “Die erste Ausgabe des ‘Seelentrost,” K6ln 1474,” Zentralblatt fiir Bibliothekswesen
9 (1892): 508-09. There is, incidentally, also a work known as Der cleyne Selen Troyst (Cologne,
1483) that deals with the Seven Sacraments that was often appended to Der (grofSe) Selen Troyst,
but it is not relevant here; see SelTro 9.



312 — Demonstrating Christian Truth

tales written in a light, entertaining style and a relaxed idiomatic language with
plenty of direct speech, which - in spite of their sometimes-heavy-handed didac-
tic messages — are often rather charming.

The OSw. Sjdlens trost is preserved in just one manuscript — SKB A 108
(1400-50)*° - that is most likely a Birgittine manuscript originating from Vad-
stena Monastery. Sjdlens trost is remarkably close to the MLG Der Selen Troyst
from the middle of the fourteenth century, which makes possible a comparison
between the versions in the two languages. The work contains several miracle
tales that are relevant to this chapter: the story of The Three Young Men in the
Oven (a translation of Daniel 3), as well as The Jew Who Stabbed the Icon and The
Jews Who Found and Stabbed an Image of Christ, two stories about Jews desecrat-
ing Christian icons and crucifixes. There are today just two preserved parts of
the ODa. Sjalens Trost, remains of what was once a single impressive parchment
manuscript dating from c. 1425: Uppsala, University Library, C 529 (12 folios), and
Stockholm, Royal Library, A 109 (72 folios). Together they comprise about one
third of the original ODa. manuscript, which was a translation of a now lost OSw.
translation of the MLG Der Selen Troyst.>* The ODa. Sjzelens trgst contains a single
miracle tale that is of interest to us here, viz. The Three Young Men in the Oven.

The structure of chapters 7 and 8

Thus, the material under consideration here includes miracles, stories of conver-
sion, and excerpts from the life of Mary and the saints taken from legendaries,
exempla, and Consolation of the Soul. The selection encompasses much of the
extant source material but is not comprehensive: scattered references are not

30 It has been investigated by several scholars: SjdTr6 K; SjiTro; Ivar Thorén, Studier dver Sjdlens
trost: Bidrag till kinnedom om den litterdra verksamheten i 1400-talets Vadstena, Nordiska tex-
ter och undersékningar, vol. 14 (Uppsala: Hugo Geber, 1942); Samuel Henning, Skrivarformer
och vadstenasprak i Sizelinna thrast: en textkritisk och filologisk undersékning, SSFS ser. 1, vol. 66
(Uppsala: Almqvist & Wiksell, 1960).

31 The surviving ODa. manuscripts contain parts of the First and Fifth to Tenth Commandments.
See SjaeTro xxv-xvii for an overview of the contents. The ODa. Sjalens Trgst manuscripts are
edited and published in Sj2Trg, and they have been discussed in SjdTro K vii; Brandum-Nielsen,
“Om Fragmenterne”; Thorén, Studier 6ver Sjdlens trost, 9-14; SjdTro 489-491; Jonathan Adams,
“The Bishop Murderer.” In his edition of Sjdlens trost, Klemming writes that the ODa. version was
made from this extant OSw. text (SjaTré K vii). However, as Brendum-Nielsen has shown, and
both Thorén and Henning have later confirmed, the ODa. version is, in fact, translated from a
lost older OSw. translation of the MLG Der Selen Troyst. It is from this older version that both the
extant OSw. and the ODa. texts derive: the relationship between the extant East Norse versions is
that of siblings rather than OSw. parent and ODa. child.
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included. For example, in SKB A 34, Jesus is not infrequently specified as the one
“som iupa corsfaesto” [whom the Jews crucified] or “fangen af iopom - ok cors-
festar af riddarum” [captured by Jews and crucified by soldiers] without further
mention of Jews being made.?? There is also the sudden and unexpected mention
of Jews converting upon the death of St Euphemia: “Sancta eufem\i/a do mep
hepar -i- cacedonia 9 alle pe vm cring bopo iupa ok hepne : wrpo cristne” [St
Euphemia died with honour in Chalcedon. All the Jews and pagans who lived
nearby converted].>* But the fact that these texts only make passing reference to
Jews precludes them from the analysis below.

The discussion has been divided between chapters 7 and 8. Chapter 7: Wit
nesses of Truth and Doctrine deals with specific points of doctrine: the eucharist;
crucifixes and icons; confession, and Mary and the Virgin Birth. Chapter 8: Dark-
ness and Light investigates the following topics in the miracle tales: the devil;
sorcery; moneylending, and conversion.

Chapter 7: Witnesses of Truth and Doctrine

The Eucharist
The Three Young Men in the Oven (Text 50) SKB A 108; UUB C 529
The Jewish Boy in the Oven (Text 42) LSBT 180, T 181; SKB A 34; UUB C 528
The Host Desecration (Text 33) SKB A 110
The Jew, the Fish, and the Host (Text 38) SKB A 110

The Flying Host and the Jew’s Son (Text 30) SKB A 110
Icons and Crucifixes
The Jews Who Found and Attacked an Image LSBT 180; SKB A 108, A 110

of Christ (Text 43)
The Jew Who Stabbed the Icon (Text 41) SKB A 108; SRA E 8900; UUB C 528
Confession
A Pregnant Jewish Woman’s Father Converts SKB A 110
(Text 3)
The Hermit and the Jewess (Text 32) LSBT 180
Mary and the Virgin Birth
The Disputation and the Miracle (Text 24) UUBC 35
The Converted Jew and the Devil (Text 23) LSB Saml. 1a; SKBD 3
The Jew Who Attacked the Virgin Mary’s Bier SKB A 34; SRA E 8900; UUB C 528
(Text 40)
Chapter 8: Darkness and Light
The Devil
Theophilus and the Devil (Text 52) SKB A 34; SRA E 8900; UUB C 528
The Jew at the Devils’ Council (Text 36) SKB A 108; SRA E 8900; UUB C 528

32 SKB A 34, f. 40vb and f. 23vb respectively.
33 SKB A 34, f. 54vh.
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Sorcery
St James the Great and the Sorcerer SRA E 8900; UUB C 528
Hermogenes (Text 15)
Petronia and the Ring (Text 11) AlleEpocEu; SRA E 8900; UUB C 528
St Macarius and the Talking Skull (Text 18) SKB A 108; SRA E 8900; UUB C 35, C 528
Moneylending
The Jew and the Staff Filled with Gold (Text 35)  SKB A 108; SRA E 8900; UUB C 528
The Merchant’s Surety (Text 46) LSBT 180
Conversion
The Stoning of St Stephen (Text 49) AlleEpocEu; UUB C 56
St James the Great Converts Josiah the Jew SKB A 34; SRA E 8900; UUB C 528
(Text 16)
St Sylvester and the Disputation with the SRA E 8900; UUB C 528
Twelve Jewish Scholars (Text 19)
A Jew Predicts St Basil’s Death (Text 2) SRA E 8900; UUB C 528
A Jew Converts and Speaks to his Sons from LSBT 181
Heaven (Text 1)
The Virgin Mary Releases and Converts a SKB A 110
Jewish Prisoner (Text 51)
The Little Jewish Girl Rachel Who Joined a LSBB70a
Nunnery (Text 45)

There is much overlap between the themes: for example, most of the miracles
result in the conversion of Jews and could therefore all be grouped under “con-
version.” The structure offered here is thus not a typology: the texts have been
grouped thematically in this way in order to illicit certain elements for our study
rather than to reflect how the miracles were necessarily intended to be under-
stood by their writers, readers, and listeners. Nevertheless, highlighting certain
themes in this way helps us to draw out some of the many ways in which the figure
of the Jew was used in these tales to teach Christians something about themselves
and their faith as well as about Jews.

The eucharist

The eucharist (from Gk. evxapiotia, eucharistia [thanksgiving]) has its origins in
a shared meal with prayers of thanksgiving, but already during the early years
of Christianity it moved from the dining table into Christian services: a prayer
was said over bread and wine and both were distributed to the congregants.>*

34 The East Norse word for the eucharist, natvarth/natvarper, also means ‘evening meal’ (from
nat [night, evening] and varth/natvarper [meal]).
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Over time, two particular aspects of the eucharist came into focus: its role as one
of the sacraments of the Church and the presence of Christ in the eucharist. As
a sacrament, most Christians in the Middle Ages would have taken communion
once or twice a year and the eucharist itself became an object of great devotion:
Corpus Christi, established in the 1260s and celebrated on the first Thursday after
Trinity Sunday, was one of the great festivals of the medieval Church. The Fourth
Lateran Council in 1215 confirmed that the saying of the eucharistic prayer trans-
formed the bread into the Body of Christ and the wine into his blood through an
act of transubstantiation: the substance of the eucharist is altered but the outward
appearance and characteristics of the bread and wine (their “species”) remain
unchanged.

The eucharist became the fundamental, central act of Christian piety with
particular attention being paid to the host, the consecrated bread. It became such
an important object of devotion that it was displayed in monstrances even outside
of the mass and believed to have great power.>® Religious practice in the later
Middle Ages focused on bodily experience with the laity in particular trying to
engage physically with their whole person in their faith (rather than just with
heart and mind) and to seek God in the human experience. It is not surprising
then that during communion, the body of Christ was believed to be very literally
present in the host and stories of the image of Christ — usually as a child — appear-
ing in the host began to circulate.>® One such episode can be found in the story
about Text 33: The Host Desecration, in which an elderly Jewish woman converts
to Christianity after seeing the beaten and bloody body of an infant boy in a des-
ecrated host. However, wonder turns to horror when she is to consume the host
after her baptism. She cries, “huru scal iak tugga min gudh” [How am I to chew
my God?]. Another episode forms the beginning of the story of Text 42: The Jewish
Boy in the Oven, found in no fewer than five OSw. manuscripts: two sermon man-
uscripts and three legendary manuscripts. In this story, a “pure” child, a young
Jewish boy, is able to see the likeness of the Christ Child in the host:

35 For example, in the OSw. legend of St Clare, she rises from her sick bed, goes to her cell
window, and holds up a silver ciborium with ivory inlay (“eet litit silf skriin innelokt i filsbeen i
hulko ther aldra gudhelicast ggmdis gudz heelghaste licamme”). By so doing, she successfully
thwarts an attack on her convent by Saracens. Upon seeing the host and hearing her prayer, the
“erymma hundanna” [vile dogs] fall from their ladders as if repelled and take flight; Klds 338-39.
36 Rubin, Gentile Tales, 24. Further on popular piety and the eucharist, see Miri Rubin, “Popular
Attitudes to the Eucharist,” in A Companion to the Eucharist in the Middle Ages, ed. Ian Christo-
pher Levy, Gary Macy, and Kristen Van Ausdall, Brill’s Companions to the Christian Tradition,
vol. 26 (Leiden: Brill, 2012), 447-68.
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tha saa han ij hwart sin prestin lypthe vp gudz likama af altareno / oc vilde gifua folkeno at
han holt eit karst litit swein barn ij sinne hand oc tha meenniskian gapade oc han loot thet til
henne mwn / tha vendis thet ather ij eit litit ofleete”

[Then he saw that as the priest lifted the body of God from the altar and was to give it to the
people, he was holding a healthy small baby child in his hand, and when the people opened
their mouths and he passed it to their mouths, it reverted back to a small host wafer.]

In another OSw. sermon, the short story, Text 39: The Jew, the Host, the Devil, and
the Sieve, addresses the question of the how the body of God could be present
in all the hosts on every altar throughout the world at the same time. The ques-
tion, posed by a Jew, is answered by none other than the devil who holds a sieve
up to the sun to demonstrate that just as one sun can have many beams, so too
can God’s one body be present throughout the world. Medieval sermons by their
very nature as didactic tools of mass communication addressed subjects that the
Church felt it needed to make clearer to its flock: ideas that needed explaining,
beliefs that needed consolidating, and practices that needed encouraging — or
discouraging. The eucharist and the real presence are subjects that recur fre-
quently in medieval sermons, so perhaps the doctrine of transubstantiation was
not readily understood or accepted by all. Indeed, it was a point of controversy
and scepticism throughout the Middle Ages.?® In her Revelations (4.61), St Birgitta
of Sweden describes how the devil appeared to her during the elevation of the
eucharist and tried to persuade her that it was not the body of Christ — and he uses
“wise Jews” to support his case:

EN aldra suartaste syntis christi brudh tha gudz licamme lyptis oc sagdhe / Hwat ey tro thw
osniella® at the brgdhskiuan ar gudh visselica han vare lango opaedin an thot han vare
stgrsta bisergh Ok aengin aff snizello judhomen hulkom gudh gaff snille tro thet / Oc ey skal
nakar tro at gudh vaerdhogas at hannas oc alskas aff orenastom praest hulkin som hawir
hunda hiserta Ok at thw skuli prgfua thet vara vist som jak sighir tha aer theenne prestin min
hulkin jag skal nu bort taka aff veerldinna nar jak vil oc nu &r han i ytarsta punctenom?®
Notes:  a. osniella] osni\e/lla MS.

37 LSBT 180, p. 42 (c. 1450). This quotation is taken from an OSw. sermon for the First Sunday
after Epiphany that deals with the subject of the eucharist and transubstantiation. See Text 42.1:
The Jewish Boy in the Oven.

38 See Gary Macy, “Theology of the Eucharist in the High Middle Ages,” and Stephen E. Lahey,
“Late Medieval Eucharistic Theology,” in A Companion to the Eucharist in the Middle Ages, 365-98
and 499-540 respectively. In one Italian miracle tale (BAV Barb. lat. 4032, ff. 34r-35r), it is none
other than the priest himself who doubts the transubstantiation. Mary Vincentine Gripkey, “Mary
Legends in Italian Manuscripts in the Major Libraries of Italy: Part II,” Mediaeval Studies 15 (1953):
22 (no. 54).

39 SKB A5 a, f. 103vb = col. 412 (1400-20); BU IV 112.
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[A blacker than black (creature) appeared to the bride of Christ when the body of God was
being elevated and said, “What? Do you really believe,*® stupid (woman), that that wafer
of bread is really God? He would have been eaten up long ago even if he were the greatest
mountain! And none of the wise Jews to whom God gave wisdom believes in this (i.e., the
eucharist). And no-one shall believe that God is honoured by being handled and loved by
the most impure priest who has the heart of a dog. And if you are to test whether what I say
is certain, well, this priest is mine whom I can take off the world whenever [ want and he is
now at that extreme point (i. e., is about to die).”]

An angel then appears to Birgitta and tells her not to listen to the devil. However,
Birgitta has more to say about the devil’s “wise Jews.” Her revelation continues
and Christ tells her:

Zn at diafwllin sagdhe at aengin aff snizllo judhomen vilia thet tro suara jak thik / judhane
eru suasom the som haua mist hgghro gronin** oc halta medh baadhom fotomen andelica
for hulkit the eru osnizelle oc skulu vara til &ndalyktena / Thy er ey vndir at dyeefwllin gor
blind oc heerdhe thera hiserta Ok aggia thom oc radhir oblygh thing hulkin som a&ru mot
tronne / thy huru opta nakor tholkir thanke lgpir mot thik aff christi licamma tha sigh thet
thinom andelicom vinom oc stat stadhugh j tronne / Oc vit vtan jeeff at theen licammin som
jak tok aff jomfrune oc thaen som korsfaestir var oc styre j himerike theen sami aer a altareno
oc han taka badhe godhe oc onde*

[And that the devil said that none of the wise Jews is willing to believe this, I answer you:
the Jews are as if they have lost their right ears and limp spiritually along on their feet
which is why they are unwise and will remain so until the end. Thus, it is no wonder that
the devil makes them blind and hardens their hearts and spurs them on and advises them
towards shameless things which are against the faith. Therefore, whenever such a thought
about the body of Christ comes to you, then tell your spiritual friends and stand firm in the
faith and know without any doubt that the body that I assumed from the Virgin and that
was crucified and reigns in heaven, that same (body) is on the altar and both good and bad
(people) receive it.]

Birgitta was certainly not the only Swede to have expressed some Christians’ mis-
givings about the doctrine of the real presence. We have evidence from Sweden
that people did, indeed, doubt the truth of the real presence of Christ in the host,
although, unlike in Birgitta’s case, no angel appeared to persuade them other-
wise. A letter dated 4 August 1311 describes the case of Botolf of Ostby, Gottrdra
parish, who “in dampnatam heresim incidisset - dicendo sacramentum corporis

40 Lit. ‘Don’t you believe,” which sounds peculiar in English.

41 The Latin version of the revelation has “dexteros oculos” [right eyes]. Sancta Birgitta, Revela-
ciones: Book IV, ed. Hans Aili, SSFS ser. 2, vol. 7, no. 4 (Stockholm: Kungl. Vitterhets Historie och
Antikvitets Akademien, 1992), 191.

42 SKB A5 a, f. 104rb = col. 414 (1400-20); BU IV 115.
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et sanguinis christi nullum esse” [stumbled into a hateful heresy by saying that
the sacrament of the Body and Blood of Christ was not a sacrament].** Refusing to
accept that the doctrine of the real presence, Botolf was investigated by a commis-
sion that discovered that he had uttered heretical opinions about the sacrament
on several different occasions:

Per que sufficienter probatum extitit / antedictum botulphum / menbrum quidem dyaboli /
supradicta omnia / in ipsorum testium / et fere omnium parochianorum de gutturrgr presen-
cia /licet diuersis temporibus dixisse publice ore nephario et blasphemo

[By this it has been sufficiently proven that the aforementioned Botolf - that limb of the
devil! — publicly said with his wicked and blasphemous mouth everything written above
in the presence of these witnesses and nearly all the parishioners of Gottréra although at
different times.]

Botolf was imprisoned and sentenced to death by burning. Threatened with the
bonfire and given a final opportunity to convert, he sardonically replied: “paruo
tempore transiret ignis ille” [that fire will pass quickly]. And so, he ended his days
in the flames.

Although Botolf’s case may — or may not — have been typical in Sweden, it
is just one of hundreds of known cases from Europe after transubstantiation was
made part of the profession of faith at the Fourth Lateran Council in 1215.** The

43 Diplomatarium suecanum, 8 April 1311, DS no. 1789, SDHK no. 2413. The following quotations
about the case are from the same document. On the case of Botolf, see Olle Ferm and Claes
Gejrot, “Bondforstand mot teologi,” in Rdster fran svensk medeltid: Latinska texter i original och
oversdttning, ed. Hans Aili, Olle Ferm, and Helmer Gustavsson (Stockholm: Natur och Kultur,
1990), 110-17; Alexander Andrée, “Herr Anders dilemma: Kétteri eller bara sunt bondférnuft?” in
Forbistringar och forklaringar: festskrift till Anders Piltz, ed. Per Beskow, Stephan Borgehammar,
and Arne Jénsson (Lund: Skaneférlaget, 2008), 34-45.

44 To my knowledge, there is no similar record of a legal case based upon disbelief in the eucha-
rist from medieval Denmark. However, in a letter of 1409, comprising a litany of complaints
against the people of Holstein, there is recorded an episode of horse theft at the moment of the
Elevation of the Corpus Christi during a mass. This is far from an act of desecration or disbelief,
but it does bear witness to a lack of respect and reverence for the eucharist, Church rituals, and
not least the priest: “Witlik schal wesen dat her Erik des bisscoppes official in dem Sunderherde
in Fune also he stund des sondages in siner kerken unde sang missen in der tid alse he godes
lichnam upheelt unde neen volk was uppe dem kerkhoue do quam en deef unde stal em sin perd
also gut alse x lubesche mark. Na dem perde sochte he unde vant id an Laurencius Heesten houe
te dem Nyenhus unde em kunde nicht wedderuaren men lose word unde slege unde kunde sin
perd nicht wedder krygen unde men lede em dat thg dat he en vorspeyer were doch hadde des
bisschoppes breff van Fune mit sik.” [It shall be known that Erik, the official of the bishop in
the Southern Hundred on Fyn, was standing in his church on Sunday and singing mass. At the
moment when he elevated the Corpus Christi and there was no-one in the churchyard, a thief
stole his horse worth ten Liibeck marks. He looked for the horse and found in on Lars Heest’s
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reoccurrence of the topic in medieval sermon material suggests that preachers had
to work hard to make the doctrine familiar to and acceptable among their audi-
ences. It is here that Jews become useful “mouthpieces” when teaching doctrine:
they could be used in the exempla and other tales to put forbidden thoughts and
illicit scepticism into words that could subsequently be addressed and countered.

The Jewish Boy in the Oven

The first miracle for consideration brings Christian anti-Jewish polemic right into
the heart of the Jewish home.* The Jewish Boy in the Oven (Texts 42.1-3), also
known as The Jew of Bourges, tells of a Jewish boy who goes to mass during Easter
together with his Christian school-friends and takes communion: he consumes
the body of Christ. The boy returns home where his father, upon discovering what
he has done, throws him into a lit oven. The boy is miraculously shielded from the
flames by the Virgin Mary and is rescued. The father is then punished by being
cast into the oven and all those present convert to Christianity. The tale has clear
parallels to the story of The Three Young Men in the Oven (Daniel 3; see Text 50),
where three young Jewish men - Shadrach, Meshach, and Abednego — refuse to
bow to Nebuchadnezzar’s golden image and are consequently bound and thrown
into a blazing furnace where they are sheltered from the flames by a fourth mys-
terious figure who “is like the Son of God” (“skipadher swa som gudz son”; “et

farm in Nyhus. And he got nothing but “loose words” (i.e., curses) and punches, and he could
not retrieve his horse and he was accused of being a spy even though he had the letter from
the bishop of Fyn on his person], Diplomatarium Danicum (1408), no. 14099999036, https://
diplomatarium.dk/dokument/14099999036 (last accessed 5 April 2022).

45 The literature on The Jewish Boy in the Oven is extensive: Adrienne Williams Boyarin, Miracles
of the Virgin in Medieval England: Law and Jewishness in Marian Legends (Cambridge: D. S. Brewer,
2010), 64—68; Adrienne Williams Boyarin, Miracles of the Virgin in Middle English (Peterborough,
Ontario: Broadview Press, 2015), 33-35; Dwayne E. Carpenter, “Social Perception and Literary
Portrayal: Jews and Muslims in Medieval Spanish Literature,” in Convivencia: Jews, Muslims, and
Christians in Medieval Spain, ed. Vivian B. Mann, Thomas F. Glick, and Jerilynn D. Dodds (New
York: George Braziller, 1992), 66; Rachel Fulton, From Judgment to Passion: Devotion to Christ and
the Virgin Mary, 800—1200 (New York: Columbia University Press, 2002), 281-82; Geraldine Heng,
The Invention of Race in the European Middle Ages (Cambridge: Cambridge University Press, 2018),
90-96; Kati Ihnat, Mother of Mercy, Bane of the Jews: Devotion to the Virgin Mary in Anglo-Norman
England (Princeton: Princeton University Press, 2016), 148-52; John D. Martin, Representations of
Jews in Late Medieval and Early Modern German Literature, Studies in German Jewish History, vol. 5
(Oxford: Peter Lang, 2004), 137-53; Rubin, Gentile Tales, 7-39; Eugen Wolter, ed., Der Judenknabe: 5
Griechische, 14 Lateinische und 8 Franzosische Texte (Halle: Max Niemeyer, 1879).
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species quarti similis filio Dei,” Daniel 3:25 [3:92 Vulg.]).*® The Jewish Boy in the
Oven s a Christian twist of the tale from Daniel: the young boy does, indeed, “bow
down,” but to the image of the true god - in contrast to the false god of King Nebu-
chadnezzar — and is unjustly punished by the false believer, his Jewish father, and
protected from the flames by the Virgin Mary and the Son of God, prefigured by
the figure in the likeness of the Son of God in Daniel.

The Jewish Boy in the Oven is of uncertain Greek origin and is preserved in
the Historia ecclesiastica (4.36) composed by Evagrius Scholasticus of Antioch
(c.536-600). It spread to Western Europe and became a popular tale of the Virgin
Mary’s mercy and is found in important collections such as De gloria beatorum
martyrum by Gregory of Tours (538-95),%® the Legenda aurea by Jacobus de Vora-
gine (c. 1230-98),% and the Cantigas de Santa Maria by Alfonso X (1252-84).>° The
scenes from the legend are also found in church art throughout Western Europe.>*
It was originally a tale of witness and conversion demonstrating the truth of Chris-
tianity through a miracle involving a Jew that subsequently brings about the con-
version of the onlookers. However, as the tale spread, particularly through its use
in exempla, it brought specific aspects into relief, such as the eucharist, Christol-

46 For the OSw. version of the story of The Three Young Men in the Oven, see Text 50 (with the
ODa. in the apparatus). In the Fornsvenska legendariet, we find the story of St Thomas the Apostle
who is also thrown into a furnace during his mission in India and emerges uninjured: “heer laet
kunugen bal ggra -i- lim oghne // ok casta tomam -i- breennanda balet / ok peer liggia tel a maele
q/ Sua vart oghnen sual / at tomas gik ut menlgs af hanom” [The king had a furnace built here in
a limekiln and Thomas thrown into the burning furnace and to lie there as a deterrent. And then
the oven became cool so that Thomas walked out of it unharmed], SKB A 34, f. 36ra; FsvLeg 1188;
FsvLeg PAW 11 256-57; cf. LegAur 61.

47 Patrologia Graeca, vol. 86, no. 2, cols 2769, 2770. For an English translation, see The Eccle-
siastical History of Evagrius Scholasticus, ed. and trans. Michael Whitby, Translated Texts for
Historians, vol. 33 (Liverpool: Liverpool University Press, 2000), 241-42.

48 Patrologia Latina, vol. 71, col. 715a—b (“De puero Judaeo valde memorandum”). For an English
translation, see The Glory of the Martyrs, ed. and trans. Raymond Van Dam, Translated Texts for
Historians, vol. 3 (Liverpool: Liverpool University Press, 1988), 29-32 (no. 9).

49 LegAur796. For an English translation, see Jacobus de Voragine, The Golden Legend: Readings
on the Saints, vol. 2, trans. William Granger Ryan (Princeton: Princeton University Press, 1995),
87-88.

50 Afonso X, o Sabio [Alfonso X], Cantigas de Santa Maria, vol. 1, ed. Walter Mettmann, Acta
Universitatis Conimbrigensis (Coimbra: Por ordem da Universidade, 1959-72), 11-14 (no. 4).

51 For example, in the parish church of Chalfont St Giles in England (c. 1330), the rose window
of Lincoln Cathedral (c. 1225), and two thirteenth-century altar frontals from Arnfjord and Ardal
in Norway. See Margrethe C. Stang, “Enemies of Christ in the Far North: Tales of Saracens, Jews
and the Saami in Norwegian Medieval Painting,” in Tracing the Jerusalem Code, vol. 1: The Holy
City Christian Cultures in Medieval Scandinavia (ca. 1100-1536), ed. Kristin B. Aavitsland and Line
M. Bonde (Berlin/Boston: De Gruyter, 2021), 491.
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ogy, or Marian devotion, and thus took on new meanings that created different
emotions and responses.>” There are two slightly different versions preserved in
OSw. (none in ODa.). One is extant as an exemplum in two sermons for the First
Sunday after Epiphany (LSB T 180 and 181) and the other appears in Fornsvenska
legendariet (SKB A 34; UUB C 528; SRA E 8900).

The two exempla (Texts 42.1-2 from LSB T 180 and 181 respectively) are found
in sermons for the First Sunday after Epiphany that both have the story of the boy
Jesus in the Temple as their reading, although each has a slightly different pericope
as its point of departure (Text 42.1 has Luke 2:46 and Text 42.2 has Luke 2:42-52).
The exempla come at the end of the sermons and are preceded by sections explain-
ing the doctrine of transubstantiation, that is, the actual transformation of the
wafer and wine into the body and blood of Christ during the celebration of Mass.
The unnamed Jewish boy — apparently unlike his school-friends — is momentarily
able to see through the outer appearance or form of the host (bread) and recognize
the eucharist’s true substance (the Christ Child).>® In the spirit of eucharistic devo-
tion, the image of the Divine Infant rather than Christ as a man within the wafer
moves the listeners to pity and the description of the scene in the church is detailed
compared to that in Fornsvenska legendariet (Text 42.3). The sermons go on to state
explicitly that doubting the doctrine of transubstantiation is a crime against God
and the Holy Faith: “han ar brodzligin amote gudi oc helga troo” (Text 42.1), “hwar
ther nokot twaekar vti / han ar brutlikin a mothe gudhi / ok the helgha thro” (Text
42.2) [whoever doubts this is committing a crime against God and the Holy Faith].

The boy, saved from the oven, not only recognizes Mary as a beautiful, well-
dressed virgin, but also identifies the fair, small child in her lap as the same
healthy baby boy (“karsth litit sweinbarn”) that he had seen earlier that day in the
host.>* The image of the Christ Child sitting safely in Mary’s lap mirrors the Jewish

52 On the spread of the tale, see Richard William Southern, “The English Origins of the ‘Miracles
of the Virgin’,” Medieval and Renaissance Studies 4 (1958): 176-216; J. C. Jennings, “The Origins
of the ‘Elements Series’ of the Miracles of the Virgin,” Medieval and Renaissance Studies 6 (1968):
84-93, and Rubin, Gentile Tales, 8-11. In one Italian version of the tale in Florence, Bib. Ricc. MS
1675, f. 120, the father’s anger is aroused when the boy tells him that he has seen a beautiful pic-
ture of Mary in a church — no mention is made of him having received communion. The father’s
reaction is, nevertheless, the same and the boy is cast into the oven. See Gripkey, “Mary Legends
in Italian Manuscripts: Part II,” 44 (no. 135).

53 Curiously, Jews are often granted the ability to see the unseeable in the East Norse miracle
tales: “good Jews” see the substance of the eucharist or have divine visions or dreams of Mary,
while “bad Jews” are also able to see the supernatural and commune with demons and devils.
54 Many exempla describe how viewers are moved by the power of religious images’ beauty. On
beauty in this exemplum, see Kathleen Kamerick, Popular Piety and Art in the Late Middle Ages:
Image Worship and Idolatry in England, 1350-1500 (New York: Palgrave, 2002), 59.
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boy in the oven sheltered from the flames by the Virgin’s mantle. Although it is
Mary and her cloak that protect the boy from the flames, the Marian element in the
miracle is in fact not pronounced in the sermon exempla compared to Fornsvenska
legendariet and it is the revelation of the truth of the eucharistic doctrine rather
than the miracle of Mary’s protection that provides the catalyst for the conversion
of the Jews. The sermons deal with the doctrine of the real presence whereas the
legend is concerned with promoting Mary as a loving, caring mother-figure.

Jews in the exempla are referred to as being both Jewish and pagan: “heidne
pilta” (Text 42.1) and “hedne judha” (Text 42.2). This blurring of the distinction
between Jews and pagans is also found elsewhere in East Norse material (see, for
example: Text 1: A Jew Converts and Speaks to his Sons from Heaven and Text 46:
The Merchant’s Surety where Jewish moneylenders are described as “a [...] rich
pagan Jew” and “a pagan Jew” respectively; Text 32: The Hermit and the Jewess
where a Jewish woman is described as a “Saracen pagan Jewess,” and Text 45:
The Little Jewish Girl Rachel Who Joined a Nunnery where a young girl is described
as being a “pagan” who converted from Judaism to Christianity). Although this
blurring is not common, it is hardly surprising that it does occur occasionally in
an environment when the “Mother Church” was seen in opposition to a group of
unbelievers who were not “her children”. For example, in the OSw. Jdrteckensbok
(SKB A 110) from c. 1385, the Church is placed in opposition to unbelievers, idol
worshippers, Jews, Eastern Orthodox Christians, and “other pagans”:

[...] ffor thy ath monga handa wantro zer j waerdlinne badhe afgudha dyrkan judha ryzsa och
andre hedhninga enkthe kaennis the haelgha kyrkia widh them thy ath the aro ykke haenna
barn och enkthe wilia the ok wita aff hanne fore sina fula wantro skuld och disefwlslika
willo och blinde som the haffwa vtan cristin man theaer gudhi @r a hand gangin maedh tronne
j dgpilse han zer kyrkionna enge son som hon haffwir j store ggmo | och wakth maedh sinom
siw haelghilsom a mothe wadha ok skadha fore dizefflenom Swa som likamlikin modher aer
idhkelikin til ath wakta sit barn fore alle wadhelike tilkommo och skadha®

[(...) because there are many types of unbelief in the world, both idol worship, Jews, Rus-
sians and other pagans, the Holy Church does not recognize them because they are not her
children, and they wish to know nothing of her because of their vile unbelief and devil-
ish desire and the blindness that they have. But a Christian, who has undergone baptism
holding God’s hand with faith, he is the only son of the Church whom she keeps under her
great care and protection with her seven sacraments®® against harm and damage by the
devil; just as a mother is keen to protect her child from all occurrences of harm and damage.]

55 SKB A 111, f. 65va-b (fifteenth century); SvJPost 7677

56 Although the sacraments were considered an important means of receiving God’s grace,
there was little agreement about their precise number for the first millennium CE. Peter Lombard
(c. 1096-1160) argued in his Sententiae that seven sacraments had been instituted by Jesus and
entrusted to the Church: baptism, confirmation, and the eucharist (sacraments of initiation);
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In all the versions of The Jewish Boy in the Oven, the city is described as having
a mixed Jewish-Christian population and the Jewish boy has Christian friends.
Although this mixture provided an environment in which the boy could visit a
church, learn about Christ and the Virgin, and ultimately be converted, it was
also a perilous constellation fraught with danger for Christians: a polluted envi-
ronment, in which Jews had access to the host and Christian holy places.’” Not
all Jews’ intentions were as innocent as the Jewish boy’s as we shall see in some
of the following exempla where the motif of the “mixed city” and the threatening
presence of Jews in Christian communities recurs.>®

The father’s evil nature comes to the fore when he throws his son into the
flames of the oven — an act that resembles a demon casting a soul into the fires
of hell. In the exempla, the father, who is described as “then vsle mannen iudin”
[that wretched man, that Jew] and “then [...] gambla iudan” [that (...) old Jew] (Text
42.1), ties up the boy before casting him into the oven. This binding draws heavily
on Old Testament imagery: it both parodies the ‘Akedah or Binding of Isaac and
Abraham’s attempted sacrifice of his own son (Genesis 22) and mirrors the tying
up of the Three Young Men before being thrown into the furnace (Daniel 3:20).
The boy’s terrified mother appears in both exempla which adds drama as well
as a Jew’s human emotional response to the father’s act: she shows that not all
Jews condone heinous acts of infanticide. Indeed, the juxtaposition of the brutal
Jewish father and the loving, inherently good, and ultimately Christian mother
only reinforces the image of the male Jew as the violent, destructive enemy of
Christendom, cementing in the listeners’ minds one of the mainstays of medieval
Jew-hatred. It is one of the very few occurrences of a female Jew in an East Norse
text.”® The punishment of her husband has two outcomes: the definitive proof
of the doctrine of the eucharist (he does not acknowledge God’s presence and is
therefore not saved from the flames) and freedom from his violence and cruelty
for the newly converted mother and child. With this burning of the father, the
Marian life-giving oven-womb, from which the boy appeared reborn a Christian,

penance and anointing the sick (sacrament of healing); ordination and marriage (sacraments of
service). Gradually this came to be the accepted view and was confirmed by the Fourth Lateran
Council in 1215.

57 Despite canonical restrictions, Jews sometimes did attend mass; see Bernhard Blumenkranz,
Juifs et chrétiens dans le monde occidental, 430-1096 (Paris: Mouton, 1960), 84—88.

58 It is noteworthy that in all the extant East Norse sources, Jews are strongly associated with
urban environments. The principal exception is the story of the Red Jews (see Text 27: The
Enclosed Jews).

59 On the mother in this miracle, see Carlee A. Bradbury, “Picturing Maternal Anxiety in the
Miracle of the Jew of Bourges,” Medieval Feminist Forum 47, no. 2 (2011): 34-56.
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has become an infernal death-bringing furnace from which the father, a Jew, is
sent to hell. The outcome of the miracle is the conversion of the town’s Jewry to
Christianity.*®

In Fornsvenska legendariet version (Text 42.3), the Jewish boy is also able to
see and recognize the true substance of the eucharist — “pera gub ii sit liif sua
sgtan” [their God so sweet in his body], which is proved very literally as an effec-
tive means of salvation, although it is in fact the role of the Virgin that is central
in this version of the tale.®* Indeed, the Legenda aurea, from which this version
is taken, places the miracle under the Feast of the Virgin’s Assumption and thus
locates Mary at the very centre of the tale. She is identified by the boy as “en
hepers fru som standar ivir cristno altare” [a lady of honour who stands above the
Christian altar] and as his protector in the oven. By sheltering the boy under her
cloak, the oven has become a Marian womb from which he is reborn purified and
Christian.®* When the boy appears unharmed by the flames, Mary is praised by
the assembled crowd, including both Jews and Christians. The story concludes
not with the conversion of the town’s Jews, but with the punishment of the father,
who symbolizes all those (Jews) who deny the Christian faith. He is the enemy
of both the eucharist and Mary and receives a just fate: without further ado he
is thrown alive into the oven and burnt to a cinder (“bran @&mskyt ii asko”). The
oven is the realm both of spiritual death and rebirth, and of permanent physical
annihilation. Thus, the righteous Jew (the boy) is saved by Mary, and the evil Jew
(the father) is destroyed. At the same time the boy has received a new, worthy
father: Christ. The testimonial power of the boy’s miraculous survival to convert
the town’s Jews is lost in this version (as is also the case in the Legenda aurea).
Also, unlike most other European versions, including the Legenda aurea from
which it is adapted, and the OSw. exempla above, Fornsvenska legendariet version
does not mention the child’s mother, so this element of family tension is missing,
and our attention is focused on the boy and his father, and on Mary who acts as
the boy’s loving, protective mother.

60 In Text 42.1 many Jews convert (“vordo mange iuda crisne”), but in Text 42.2 all the town’s
Jews convert to Christianity (“wordho crisne swa manghe judha som ther j stadhenom waro”).
61 On the relationship between the eucharist and Mary, see Miri Rubin, Corpus Christi: The
Eucharist in Late Medieval Culture (Cambridge: Cambridge University Press, 1991), 39, 142-47.

62 On the role of the oven in this tale, see Rubin, Gentile Tales, 25.
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The Host Desecration

During the later Middle Ages, Jews were subjected to a new kind of accusation,
that they desecrated hosts — the holy wafers consecrated during Mass, Christ’s
very body.®® The narrative was usually as follows: Jews stole the host, or paid or
bribed a Christian to procure one, and then they profaned it by treading it under-
foot, by stabbing it with knives, needles, or thorns, or by burning it. However,
the host could not be destroyed, but instead bled or was transformed into Jesus
(sometimes as the Christ Child). The miracle was then uncovered by Christians
and the Jews caught and punished. A church, chapel, or shrine of some sort was
built over the site and a cult grew up around the miracle. The first accusations
began to appear after Innocent III confirmed the doctrine of transubstantiation at
the Fourth Lateran Council in 1215. From the mid-thirteenth century, accusations
of host desecration by Jews began to appear especially in France and the German
lands. The first documented host desecration from discovery to punishment took
place in Paris in 1290.% It was claimed that a Jew persuaded a Christian woman
to steal a host, which he then stabbed with a knife to see whether the Christian
doctrine of the real presence was true or not. The host bled and was disposed of
in a boiling cauldron, from which it rose in the form of a crucifix. The Jew’s wife
and children converted, while he remained blind in his faith. In 1298, rumours
circulated throughout the towns and countryside of Bavaria about Jewish abuse
of the host that led to a summer of killing by Christian townspeople and peasants
under the leadership of a butcher called “King” Rintfleisch. Thousands of Jews
were murdered. In 133638, a similar large-scale regional massacre took place
across Franconia, Alsace, Austria, Styria, and Swabia under “King” Armleder.®®
For the next six centuries, accusations of host desecration at the hands of Jews
and subsequent punishment of the alleged culprits continued throughout Europe.

63 On medieval host desecration, see Miri Rubin, “Desecration of the Host: The Birth of an Accu-
sation,” in Christianity and Judaism, ed. Diana Wood, Studies in Church History, vol. 29 (Oxford:
Blackwell, 1992), 169-85; Gavin Langmuir, “The Tortures of the Body of Christ,” in Christendom
and its Discontents, ed. Scott L. Waugh and Peter D. Diehl (Cambridge: Cambridge University
Press, 1996), 28-307; Robert Stacey, “From Ritual Crucifixion to Host Desecration: Jews and the
Body of Christ,” Jewish History 12, no. 1 (1998): 1-28; Miri Rubin, Gentile Tales; Jeremy Cohen,
Christ Killers: The Jews and the Passion from the Bible to the Big Screen (Oxford: Oxford University
Press, 2007), 103-09.

64 Rubin, Gentile Tales, 40-47; Cohen, Christ Killers, 103; Anna Sapir Abulafia, Christian-Jewish
Relations 1000-1300: Jews in the Service of Medieval Christendom, The Medieval World (London:
Pearson, 2011), 188-89.

65 Rubin, Gentile Tales, 48-57.
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Although there were no Jews in Scandinavia during the Middle Ages, the
concept of the real presence in the host being tortured by the enemies of God was
so entrenched in understandings about the eucharist that it appears in literary
texts even there — indeed, just as it does elsewhere in Europe despite an absence
of Jews. For example, the Jews were expelled from England in 1290, yet devotional
books, drama, and art of the fourteenth and fifteenth centuries still included
tales about Jewish host desecration.®® In the extant material from Denmark and
Sweden, a tale of host desecration appears only once: Text 33: The Host Desecra-
tion in Jdrteckensbok in SKB A 110 (1385). Like all the miracles in Jdrteckensbok it is
a translation from an as yet unidentified original, most likely in Latin.*” The Host
Desecration is an extraordinary text in an East Norse context as it is not only the
sole vernacular description of a host desecration, but it also mentions the ritual
murder of children. The story takes place in some unnamed city where on Good
Friday the Jews were in the habit of (“plaeeghadho”) performing the very torments
suffered by Christ on the Cross upon kidnapped Christian children or a conse-
crated host — whichever they could get hold of. One year, they stabbed and spat
upon a host until it bled into a basin. One of those present was so moved by what
was happening that he was swayed towards adopting the Christian faith (“nokat
rordhir til at taka kristna tro”) and told a priest about what had been taking place.
The second time the Jews of the city gathered to continue their attack upon the
host, the wafer transformed into the bloody and beaten body of a baby boy lying
patiently (“thulomodholikast”) in the basin. The priest arrived with a group of
Christians and took the infant in the basin to the church. Many of the Jews were
subsequently killed but some managed to flee. One of those who got away, a
widow, was either taken to the church or arrived there voluntarily (the OSw. is
ambiguous)®® and took the Christian faith. However, when she was to receive the
host, she did not see a wafer but a bloody and beaten infant child. She cried, “How
am I to chew my God?” (“huru scal iak tugga min gudh”) expressing her own (or
doubting Christians’) repulsion to what “simple folk” might see as cannibalism.
But upon approaching her mouth, the baby reverted to the form of a wafer.

66 Cohen, Christ Killers, 103. For an examination of the use and abuse of the Jewish image in late
medieval English literature and culture, see Anthony Bale, The Jew in the Medieval Book: English
Antisemitisms, 1350-1500 (Cambridge: Cambridge University Press, 2006).

67 1 have been unable to find any of the miracles in Jdrteckensbok among the major collections
of exempla mentioned in the introduction to this chapter. See also Carlquist, De fornsvenska
helgonlegenderna, 29.

68 The manuscript reads: “somlike fludho aff hulkum en @nkia kom til kyrkio madh kristnom
mannom” [some fled, of whom a widow came to the church with Christian men]. It is unclear
whether the widow was accompanied by Christians or whether she was led there by them.
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The location of this Jewish attack against Christianity is once again the dan-
gerous “mixed city” where both Jews and Christians reside, and where Jews have
access — directly or indirectly — to sacred Christian places and objects. The timing
of the event, Good Friday, is also a trope found in most of these types of tales,
when it was believed Jews mocked the ceremonies of Holy Week. Furthermore,
the Easter period often coincides with the Jewish holiday of Passover, and it was
believed that Jews needed blood, usually extracted from a Christian child (but
possibly also from a host) to bake unleavened bread, matzah, which is eaten
during the eight-day festival. The action of Jews stabbing a sacred object is also
found in a couple of other texts: 14: The Jew Who Stabbed the Icon and 43: The
Jews Who Found and Attacked an Image of Christ. Another means of vandalizing
and defiling holy objects was to drench them with sputum, and here in this tale
of host desecration, we also read about this very “Jewish action” of spitting.’
The intended use of the blood in the OSw. tale is not mentioned, but it is being
collected in a basin (“mullggh”) rather than just being left to soak into the floor.
Perhaps like the blood from the crucifix (cf. Text 43: The Jews Who Found and
Attacked an Image of Christ), it was believed to have healing properties. Perhaps,
it was to be used by Jewish men to replenish the blood they lost during their men-
struation, or it was intended for baking Passover matzah.”® The city’s Jews also
gathered at least twice to carry out the stabbing, so perhaps they were believed to
bleed hosts and children until they were dry. Clearly, just one day of torturing the
host was not enough.

The transformation of the host into the bleeding wounded baby child is the
dramatic climax of the Jews’ torture that is intended to arouse the compassion
(and anger) of the audience just like the one Jew in the tale who was so moved by
the sight of the bleeding host that he chose to become Christian and informed the
priest of what had taken place. Again, some Jews are shown to be pliant and open
to conversion. However, the vast majority of those present remained stubborn
and unmoved, even at the appearance of the bleeding infant, and could only be
converted through violence. As in the sermons and Passion treatises discussed
in Chapter 6: Modelling Feelings and Behaviours, Jews are represented as lacking
human empathy.

The killing of “mange aff iudhomaen” [many of the Jews] refers laconically
to a pogrom or massacre of the city’s Jews. In texts, executions, burnings, and
expulsions usually followed on the heels of host desecrations. In reality, however,
the situation was more complex: sometimes violence did follow an alleged des-

69 See the discussion of Jew-spittle in chapters 3 (p. 80) and 5 (pp. 176-79).
70 On male menstruation among Jews, see Chapter 5: The Jewish Body, pp. 190-92.
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ecration; at least just as often, however, the violence came first and an alleged
desecration was subsequently used to explain it.”* As is becoming a pattern in
these tales, the Jewish convert is a woman, a widow who is no longer under the
control of a misguided, and potentially violent, Jewish husband.

The final miracle - the transformation of the bloody infant back into the host-
bread — returns “normality” back into the world that itself has been transformed
into a better place: the city has been cleansed and its Jews are either dead, gone,
or converted, while the usually hidden real presence within the host has been
revealed to all, and so their Christian faith has been strengthened. The tale aims
to demonstrate the truth of the doctrine of transubstantiation, but in so doing
elevates Jewish brutality and exculpates Christian violence: Jews’ stabbing, spit-
ting, and tapping of blood are not only directed against sacred objects but the
audience’s very own children are at risk of a gruesome death at the hands of Jews.
Furthermore, Jewish hatred of Christ and his followers — and their responsibility
for his crucifixion - is shown yet again to extend beyond the time of the Gospels
into the present.

Two Miracles of the Host

There are two other miracles of the host in Jdrteckensbok (SKB A 110; 1385) for dis-
cussion here: Texts 38: The Jew, the Fish, and the Host and 30: The Flying Host and
the Jew’s Son. The story of The Jew and the Fish is a peculiar variant of a host-prof-
anation narrative. It takes place in a named city, “Vrbeeth,” possibly Orvieto (cf.
Lat. Urbs Vetus) in Italy.”> Upon encountering a Christian man fishing alongside
ariver, a Jew tells him that if he believes him (“Vilt thu mik tro”), then he can tell
the Christian how to ensure a well-stocked river with plenty of fish. Eagerly, the
Christian promises to believe him, and the Jew tells him to go to mass and while
taking communion, hide the entire host in his mouth and then throw it into the
river, and by so doing, he will never lack fish (“Theen tidh thu skalt taka gudz
likama tha ggm hostiam hela j thinom munne ok gak hiit ok kasta hana heer nidhir
j thaessa flodhena - ok sidhan skulu thek aldrigh brista fiska”). The Christian does
all these things on the following Easter Day, but the next time he goes fishing and
casts his hook, he is in for a surprise. He catches a large fish, a “parbar,” which is
holding the host in the front of its mouth (“freemmeerst j sinom munne”), presum-

71 Sapir Abulafia, Christian-Jewish Relations 1000-1300, 188-89.
72 The tale locates a river in the city, and although there is no river in Orvieto, the Paglia flows
close by.
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ably between its lips or teeth.” The Christian is terrified, runs to the church as fast
as possible, and summons all the people and the priest. He confesses all and the
priest and the townspeople go to the river and find the fish still holding the host
in its mouth. As soon as the priest approaches it with a ciborium, the fish drops
the host into the container and then goes on its way.

The Jew in this peculiar tale gains access to the host through the help of a
Christian. This demonstrates one of the ways that Jews were believed to be able to
remove hosts from churches: upon receiving communion, willing Christians hid
the consecrated host, removed it from the church, and sold it in return for material
reward. The Jew in this tale appears to be tricking the Christian. He tells him a lie
to secure that a consecrated host is profaned by having it thrown into a river. In
the next section on icons and crucifixes, it will be seen that profaned Christian
sacred objects are often disposed of in water. Once the Jew has convinced the
Christian to throw a host into the river, his devilish goal has been achieved (or so
he thinks), and he disappears from the story.

By confessing his crime, the Christian fisherman saves his own soul and
enables the host — miraculously saved by the parbar - to be retrieved. The fish
has, of course, been a symbol for Christianity from earliest times, and the deliv-
erance of the host from the mouth of the fish echoes Jonah’s deliverance from
the leviathan (Jonah 2:10), and consequently, through typological interpretation,
Christ’s resurrection (cf. Matthew 12:38-45). In Jewish tradition fish are consid-
ered symbolic of God’s all-seeing eye, and also of wealth, abundance, and pros-
perity: a symbol that could be used to enhance fertility and ward off the evil eye.
However, the meaning of parbar, the name given in the story to this type of fish, is
unclear. It may be a version of OSw. barbare [barbarian; non-Greek] < Lat. barba-
rus, and the fish’s recognition of the host is somehow a symbolic transformation
from barbare (“parbar”) to a “Christian” fish. Gk. iy6vg, ichthiis, means ‘fish.’ Its
use as a symbol for Christianity derives from the acronym IXOYZ < 'Incoiig Xptotog
00 Yiog Zwtnp, Iésils Christos Theoit Huids §6tér [Jesus Christ, (the) Son of God,
(the) Saviour].”* A more down-to-earth point here is that an animal, a mere fish,
understands that a consecrated host should be treated with great honour (“maedh
storom hedhir”) whereas a Jew (or a bad Christian) does not have this understand-
ing: their understanding of God’s mysteries and the truth of the doctrines of the
church are below that of an aquatic animal.

73 There may be an implied reference here to the story of the fish with a coin in its mouth in
Matthew 17:24-27.
74 Cf. Augustine of Hippo, Civitate Dei, XVIII, 23.
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The final miracle tale about the host for our consideration (Text 30: The Flying
Host and the Jew’s Son) is even stranger than that about the fish. Here, a converted
Jew who has joined the Dominicans arranges for a mass to be said in honour of
the Holy Spirit on behalf of his son who has remained a Jew. That same night, a
flying host appears to the Jewish son and chases him into the corner of his house.
He is trapped there, unable to move, and so accepts Christianity, thus receiving
liberty in this world and salvation in the next. It is a simple tale of the power of
prayer, the Holy Spirit, and the host. The miracle seems somewhat ludicrous, and
the tale’s aim may be nothing more than to ridicule the reluctant Jewish convert,
but who is to know what the Jew’s son saw in that host as it flew through the air?
Was it a mere wafer or did the Divine Child or Christ on the Cross appear to the
Jew, chastising him? Whatever the young man saw that night, it was brought to
pass through the mass, and it shows that with divine help it is, indeed, possible
to convert Jews. Where the arguments of the father must have failed in the past, a
miracle of the host succeeds.

Summary

These four miracles of the eucharist in all their versions show distinct levels of
sophistication and complexity. The miracle of the Jewish boy in the oven shows
itself to be an elaborate tale that can be moulded to fit different didactic purposes,
focusing either on the eucharist or on Mary. It is particularly interesting as it pre-
sents a Jewish family: the innocent, pure child; the brutal, violent father; and the
weak, hapless mother. The juxtaposition between child and adult and between
male and female is found in other miracle tales as also is the conversion of the
Jews who witness the miracle. The tale of the host desecration does not dwell
on the torments of the host at the hands of the Jews but focuses on the eucha-
rist and its power: the miracle of its transformation into the Christ Child and the
conversion of the widow (another pliant female who is open to conversion). The
tale merely mentions several important key elements of this kind of miracle: the
occasion of Good Friday, the Jews repeating the tortures that Jesus was subjected
to, and the kidnapping and bleeding of Christian children. For the story to have
fulfilled its potential these elements would have needed to be expounded upon
by the preacher or they were already understood by the audience (which would
suggest that the concept of host desecration and ritual murder was more widely
and better understood in medieval Sweden than we might have assumed from
the number of examples in OSw. literature). The miracle of the fish and the host
also tells of Jews removing consecrated hosts from churches, and it may include
linguistic references (“parbar”) to the transformative power of the host (which
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presumably were no longer comprehensible to the reader or listener). The tale of
the flying — and threatening — host shows how Jews can be saved through miracles
brought about through prayer. Interestingly, the usual matrix of the Jewish family
has been inverted: it is the elder male Jew who has become Christian, usually it is
the male adult Jew who is stubborn, but here it is the younger Jew who remains in
his “blindness.””® Both tales demonstrate the power of the host and the reverence
it is due, but they do not directly prove the real presence. Thus, various aspects
of the eucharist are demonstrated in these tales, from rather complex ideas about
Marian devotion to coercing Jews into conversion.

Icons and crucifixes

Legends and exempla contain many tales involving holy images that perform mir-
acles: they speak, move, or bleed when physically or verbally attacked. The motif
of the Jew as attacker, as iconoclast, who seeks to destroy Christian holy images,
is common in medieval European literature, and two such tales are found in OSw.
(none in ODa.): The Jews Who Found and Attacked an Image of Christ and The Jew
Who Stabbed the Icon (Texts 43.1-3 and 41.1-2 respectively). In these tales, the
desecration of holy images at the hands of Jewish men is followed by a miraculous
outpouring of blood that ultimately results in healing and conversion. The allure
of such tales was not sophisticated:

These grotesque stories of bleeding images reframe medieval image worship. Rather than
defending images by asserting their pedagogic value in replacing books or their mnemonic
value in bringing God to mind more readily than do written texts, these tales reverberate
with images’ emotional, sensual, even primordial appeal.”

The didactic purpose of these miracle tales about bleeding sacred objects was
to demonstrate the doctrine of divine presence in such holy images: they thwart
their own destruction through the power of the archetype within. Through their
attacks, Jews also show that these icons and crucifixes are capable of making
present Christ and the saints of the past: these holy figures continued to work
miracles after death through these images and thus showed that they were still
alive and engaged in the affairs of the world.”” However, even if audiences did

75 Cf. also Text 1: A Jew Converts and Speaks to his Sons from Heaven.

76 Kamerick, Popular Piety and Art in the Late Middle Ages, 56.

77 Hans Belting, Likeness and Presence: A History of the Image before the Era of Art, trans.
Edmund Jephcott (Chicago: University of Chicago, 1994), 4—6.
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not believe the stories of bleeding icons literally, they would have recognized that
only a vile group of outcasts was inclined to attack such images. The relationship
between Jews and images had always been full of error and ungodliness: from
worshipping the Golden Calf during the Exodus (a popular image in church wall
paintings), Jews were now destroying the holy images of Christianity.

The tenor of these tales of iconoclasm is more dangerous than that of The
Jewish Boy in the Oven. They express an anxiety about Jewish presence in cities
and their access to Christian places of worship (or even Christian homes) where
they can commit violent acts against the faith and directly against God. The con-
tinued life of Christ in objects of veneration is thus both a miracle and blessing
on the one hand and an open opportunity for Jews to engage in their seemingly
never-ending bloodlust and desire to torment the body of Jesus on the other: a
ferocious malevolence passed down through the generations from the time of
Christ. By violating a sacred image such as an icon, the (male) Jews are not only
re-enacting the deicide of their ancestors, but they are demonstrating the true
nature of the object: the act of desecration provides visible proof of the ethereal
doctrine of the real presence and of the anti-Christian nature of those who defile
such holy objects. Christians venerate holy images, whereas Jews attack them in
order to destroy them.

However, the bleeding icon shows that these images were not always just
understood as a means to venerate the person depicted, but that the image — just
like the eucharist in The Jewish Boy in the Oven — was considered to contain the
substance of the person depicted. In popular religious practice, there seems to
have been an unauthorized parallel drawn between holy images and the eucha-
rist. As Joshua Trachtenberg noted:

Just as Christ resided physically in the host, so he was present in the crucifixes and other
representations of him that adorned Christian homes and churches, and so were the other
holy personages of Christianity believed to be literally and physically present in their images
and paintings. This was not officially sanctioned doctrine, it is true, but it was nonetheless
part and parcel of the average Christian’s belief. Nothing illustrates this so vividly as the
countless legends of Jewish maltreatment of such images and pictures, which parallel the
myth of the host desecration.”®

Contrary to orthodox theological doctrine, the icon in this tale is not merely
an object that inspires the memory, veneration, and worship of Christ, but it is
a channel through which Christ can actively participate in the world and thus

78 Joshua Trachtenberg, The Devil and the Jews (Philadelphia: The Jewish Publication Society,
1993), 118.
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becomes the locus where miracles are generated. An icon of Christ on the Cross is
Christ on the Cross, and by extension the Jew attacking the icon is a Jew attacking
Christ — he is not just re-enacting the Passion and the Crucifixion in the sense of
re-creating or imitating, but he is actually torturing Christ and carrying out deicide
again. It is not difficult to see why legends like The Jew Who Stabbed the Icon and
The Jews Who Found and Attacked an Image of Christ together with The Host Dese-
cration laid the foundations for later accusations of ritual murder and blood libel.”®

The violent emotional response and enmity that these anti-Jewish tales of
iconoclasm could arouse in real life is exemplified by an episode in Florence in
1493. A Jew was convicted of smearing filth on an image of the Virgin Mary located
on a street corner, of stabbing a marble statue of the Virgin in the face and Jesus in
the eye, and of destroying a painted pieta. As punishment, he had his hands cut
off and his eyes stabbed out. He was then turned over to an enraged mob of two
thousand youths who mutilated and killed him.?°

The Jews Who Found and Attacked an Image of Christ

Another tale in which an act of violence perpetrated by a Jew culminates in a
miracle and an act of conversion is The Jews Who Found and Attacked an Image of
Christ that is found in no fewer than three versions in OSw. (none in ODa.): a sermon
exemplum (LSB T 180; c. 1450), Sjdlens trost (SKB A 108; 1400-50), and Jdrteckens-
bok (SKB A 110; 1385). They all follow the same plot about a Jew who moves into a
house previously occupied by a Christian.®* The Christian has left behind a painted
icon (“en malad tafla” in the exemplum and “et bilaete” in Jdrteckensbok) or a cru-

79 Miri Rubin, “Desecration of the Host: The Birth of an Accusation,” in Medieval Religion: New
Approaches, ed. Constance Hoffman Berman (New York: Routledge, 2005), 363-76 (ch. 14).

80 Richard Trexler, Public Life in Renaissance Florence, Studies in Social Discontinuity (New
York: Academic, 1980), 69; Kamerick, Popular Piety and Art in the Late Middle Ages, 58.

81 On this tale, see “Sermo sanctee memoriee patris nostri Athanasii de imagine domini nostri
Iesu Christi veri Dei nostri, facto miraculo in civitate Beryto,” in Sacrosancta Concilia ad regiam
editionem exacta: quae nunc quarta parte prodit auctior, vol. 7, ed. Philippe Labbé and Gabriel
Cossart (Paris: Societas Typographica Librorum Ecclesiasticorum, 1671), cols 218-23; Belting,
Likeness and Presence, 297-310; David Biale, Blood and Belief: The Circulation of a Symbol between
Jews and Christians (Berkeley: University of California Press, 2007), 111-17; Kathleen Kamerick,
Popular Piety and Art in the Late Middle Ages: Image Worship and Idolatry in England, 1350-1500
(New York: Palgrave, 2002), 43—68; Herbert L. Kessler, “Shaded with Dust: Jewish Eyes on Chris-
tian Art,” in Judaism and Christian Art: Aesthetic Anxieties from the Catacombs to Colonialism, ed.
Herbert L. Kessler and David Nirenberg (Philadelphia: University of Pennsylvania Press, 2011),
97-100; Trexler, Public Life in Renaissance Florence, 69-70, 118-28.
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cifix (“eeth kors” in Sjdlens trost) on the wall inside the house. Before the Jew has
spotted it, he is visited by a Jewish acquaintance who, upon looking around the
house, discovers the image of Christ and becomes angry. He tells the other Jews in
the city about what he has seen. They descend upon the house, beat its occupant,
and stab the image that subsequently bleeds. Here, the events in the three versions
follow different routes.

The LSBT 180 exemplum is found in a sermon for the Fourth Sunday in Quad-
ragesima that has the reading “Post haec abiit Jesus trans mare Galilaeae” [After
these things Jesus went over the Sea of Galilee] from John 6:1 as its pericope. In the
exemplum, the icon’s abuse is described succinctly: it is stabbed and then bleeds.
The Jews are terrified and run out onto the street where a group of Christian men,
seeing the Jews covered in blood, grab them and accuse them of having murdered
a Christian. The Jews confess what they have done, show the Christian men the
bloodied icon, and, along with many other Jews in the city, convert. The exemplum
is followed by a call for Christians to keep icons in their homes and pray before
them in return for an indulgence. The sermon audience is being encouraged to
treat icons as holy images that fuse the spirit of heaven with the material of earth,
as the meeting places between the divine and the worldly, as bridges across the
centuries, and as the loci of miraculous works. All this has been shown to be true
by the actions of the Jews and the bleeding icon, which, like the historical Jesus,
had its side opened by a blade.

In the version of the tale in Sjdlens trést, included under the Fourth Com-
mandment (“thu skalt sera fadhir oc modhir” [You shall honour (your) father and
(your) mother], Exodus 20:12), the crucifix is stabbed with a spear and a mixture
of water and blood flows out (cf. John 19:34). This fluid is collected by the Jews
who, in an act reminiscent of baptism, take it out into the city in order to sprinkle
it onto ailing and sick Jews who instantly become cured, in much the same way
as Longinus was cured of his blindness at the Crucifixion. The Jews, realizing that
a great miracle has occurred, then go to the bishop, tell him what has happened,
and receive baptism. The bishop, wishing to find out more, locates the Christian
who had lived in the house before the Jew and discovers that the crucifix was
originally made by Nicodemus. The bishop also pours some of the blood-water
mixture that spouted from the crucifix into a phial creating a relic for which a
church is built and consecrated in Rome.

The version in Jérteckensbok is close to that in Sjdlens trost, but there are
notable differences, for example: the original Christian inhabitant of the house
is described as sinful (“syndoghir”), and Nicodemus is identified as the creator
of the icon at the very beginning of the tale. The most remarkable difference,
however, is that no Jews convert in the tale. The blood and water mixture pours
from the icon, and it is collected and used (instinctively) to cure the (Jewish) sick,
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but no Jews convert in the face of this miraculous event. How the phial of collected
fluid ends up in Christian hands is not explained, but its miracle is named as the
reason behind, what the manuscript calls, “hgghtidh aff wars haerra pino” [the
Feast Day of Our Lord’s Suffering] held in church on 10 December.

This miracle has its origins in the early Church where discussion about the
power of sacred images was prevalent. The oldest known version of this tale of the
bleeding crucifix is from Berytus (Beirut) and is mentioned as early as the Second
Council of Nicaea (787), where the use and veneration of icons were restored.??
According to this earliest legend, a Jew stabbed the icon of the crucifixion left in a
house by a Christian. A mixture of water and blood flowed out of the wound and
was used to cure the sick.®® The city’s Jewish community subsequently repented
and converted to Christianity;®* the story in Sjdlens trést is closest to this original
version. The miraculous icon was moved to Constantinople in 975.%

The Jews Who Found and Attacked an Image of Christ contains themes found
in several of these tales of iconoclasm: an assault on an image of Christ, a re-en-
actment of the deicide, a reminder that Jews continue to kill Christ who still lives
in his images, and the danger to Christians of living in cities alongside Jews.%®
The description of the desecration of the crucifix is very detailed in Sjdlens trést
and closely follows the biblical version: the beating, the blind-fold, the crown of
thorns, the spear, and the blood-water mixture. It is, in fact, stated explicitly that
they martyred the crucifix in the same way as Christ was martyred and tormented:
“The toko belatit oc martladhot swa som christus war martladhir oc pintir.” This
attack on the crucifix implies an assumption that these (all?) Jews recognize the
real presence: they are not just acting out scenes from Christ’s Passion, they are
once again committing deicide and this time at least doing so knowingly. They
stabbed the crucifix, not because it represents Christ on the Cross, but because it

82 Belting, Likeness and Presence, 305; Kamerick, Popular Piety and Art in the Late Middle Ages,
56-57.

83 Jews using the blood from an icon of the Crucifix to cure the sick is also found in a similar
miracle from the Alphabetum narrationum. See Mary Macleod Banks, ed., An Alphabet of Tales:
An English 15th Century Translation of the Alphabetum Narrationum of Etienne de Besangon from
Additional MS 25,719 of the British Museum, Early English Text Society, vol. 126 (London: Early
English Text Society, 1906), 158-59 (no 227: Crux Cristi vel crucifixum Crucifixi ymago a Iudeis in
despectu vulneratur).

84 The first version of the story was related during the fourth session of the Second Council of
Nicaea and has been published in Latin and Greek in Labbé and Cossart, eds, Sacrosancta Con-
cilia ad regiam editionem exacta, vol. 7, cols 218-23.

85 Itisindeed in this city, Constantinople, that the events in the following example, The Jew Who
Stabbed the Icon (Fornsvenska legendariet version), take place. See below.

86 On the desecration of icons by Jews, see Trachtenberg, The Devil and the Jews, 118-23.
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is Christ on the Cross. Tellingly, they are not horrified by the liquid spurting from
Christ’s side: indeed, it is collected and used to cure their fellow Jews of their
ailments. The same reaction is described in Jdrteckensbok. They know that the
liquid has miraculous healing powers, just as they know precisely how to torture
the crucifix. Jews know that Christianity is the truth, and they know how their
ancestors tormented and murdered Jesus. Their continued “knowing disbelief”
is recalcitrance, although they are quick to put this stubbornness behind them
if they can gain from the fruits of Christianity. To the readers of Sjdlens trost and
Jdrteckensbok, the fact that the power of the crucifix is so great that it can even
heal and convert the unbelieving would have left them with a simple question:
how can any Christian remain unconvinced?

Furthermore, the collection and use of the blood is not without significance
for the development of beliefs about Jews and “Christian blood.” It has an eerily
close parallel in the tales of host desecration and ritual murder. The episode with
the mixture of blood and water in Sjdlens trost and Jdrteckensbok is to my knowl-
edge the only example in OSw. (and ODa.) of Jews using blood collected from
Christian objects for their own uses (here, medical). It is not a great leap from this
practice to kidnapping and draining the blood from a Christian child for medical
purposes or baking matzah: the blood libel.®” It is also an example of Jews trig-
gering a miracle that produces a relic, and not just any relic, but the blood of
Christ, that is then carefully preserved by the bishop in a phial. Although so great
an authority as Thomas Aquinas argued that Christ left no relics as he had risen
corporeally into heaven, his blood could be produced from icons through mirac-
ulous action.®® In this way, Christ’s body continued to yield relics after his death.

87 See Text 33: The Host Desecration which both mentions the ritual murder of Christian children
and describes Jews collecting blood from a consecrated host. For a description of the constituent
elements of blood libels through the ages, see Jonathan Adams and Cordelia Hef3, “A Rational
Model for Blood Libel: The Aftonbladet Affair,” in The Medieval Roots of Antisemitism: Continui-
ties and Discontinuities from the Middle Ages to the Present Day, ed. Jonathan Adams and Cordelia
Hef3 (New York: Routledge, 2018), 265-84.

88 For example, Thomas Aquinas, Summa theologiae I1I g54 a3 ad3: “Ad tertium dicendum quod
totus sanguis qui de corpore Christi fluxit, cum ad veritatem humanae naturae pertineat, in Christi
corpore resurrexit. Et eadem ratio est de omnibus particulis ad veritatem et integritatem humanae
naturae pertinentibus. Sanguis autem ille qui in quibusdam Ecclesiis pro reliquiis observatur, non
fluxit de latere Christi, sed miraculose dicitur effluxisse de quadam imagine Christi percussa.”
[Replying to the third (objection): All the blood which flowed from the body of Christ, belonging
to the truth of human nature, was resurrected with his body. And it is the same reason for all the
particles which belong to the truth and integrity of human nature. But the blood observed as relics
in some churches did not flow from the side of Christ, but it is said to have miraculously flowed
from some beaten image of Christ], Sancti Thomae Aquinatis Summa Theologica Pars Tertia [con-
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The provenance of the crucifix and its creation by Nicodemus (also found in
many other European versions of the tale) is a means to link the present directly
to the past,® even though the list of owners of the crucifix in Sjdlens trost does
not make much chronological sense: Nicodemus, Gamaliel, Zacchaeus, James, and
Simon are all largely contemporary.®® However, these owners have symbolic impor-
tance as they were all early witnesses or supporters of Christ, his teachings, and
followers. Just as the Jews’ torture of the religious object is a re-enactment of the
Crucifixion, or rather a “re-Crucifixion,” that conflates time across the centuries,
the linking of the crucifix to Nicodemus and its subsequent owners also collapses
time: the biblical past becomes the present. Just as Nicodemus’s crucifix is from
the time of Christ, so the medieval Jews in the tale become merged with the Jews
in the New Testament. It should be remembered that by not accepting Christ, Jews
were considered to have stepped out of history: they remained living fossils, exam-
ples of pre-Christian religionists and witnesses to the life, death, and resurrection
of Christ. There was little difference between the Jews of the New Testament and
those of the Middle Ages, and in these miracle tales, symbology trumps chronology
and Jews are imbued with a particular transhistorical collective identity.

The Jew Who Stabbed the Icon

Another tale in which a Jew’s act of violence against a crucifix culminates in a
miracle and an act of conversion is that of The Jew Who Stabbed the Icon found in
two versions in OSw. In Fornsvenska legendariet, a Jew in Constantinople steals

tinuatio]. Doctoris Angelici divi Thomae Aquinatis Sacri Ordinis F. F. Praedicatorum Opera Omnia,
vol. 5, ed. Stanislas-Edouard Fretté and Paul Maré (Paris: Vives, 1872), 279, col. 1. Nonetheless,
there was, of course, a great traffic in relics believed to derive from the body of Christ before the
Ascension. For example, during the Middle Ages, the Holy Prepuce was said to be kept in the Papal
Archbasilica of St John Lateran. In a vision, the Virgin Mary assures St Birgitta of Sweden that she
had preserved Christ’s foreskin and that it was now to be found in Rome — most probably referring
to the Lateran Basilica (Liber Caelestis 4.112). See Birger Bergh, ed., Sancta Birgitta. Revelaciones.
Book VI, SSFS ser. 2, vol. 7, no. 6 (Stockholm: Kungl. Vitterhets Historie och Antikvitets Akade-
mien, 1991), 272; Denis Searby and Bridget Morris, trans. and ed., The Revelations of St. Birgitta of
Sweden, vol. 3: Liber Caelestis, Books VI-VII (Oxford: Oxford University Press, 2012), 175.

89 Nicodemus, a Pharisee, is mentioned several times in the Gospel of John (3:1-21; 7:50-51;
19:39-42). Together with Joseph of Arimathea he prepared the body of Christ for burial bringing
myrrh and aloes to embalm the body. He was one of the last to touch Christ after the Crucifixion
and before the Resurrection. He also assists in the burial of St Stephen, the first martyr of Chris-
tianity; see Text 49: The Stoning of St Stephen.

90 Kay, “Jews and Miracles in the Legenda Aurea,” 94.
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an icon of a crucifix from the Church of St Sophia and stabs it. The icon bleeds
and the Jew’s head and clothes are covered in blood. In terror, he casts the icon
into a well. A Christian passer-by, upon seeing the Jew’s bloodied appearance,
accuses him of murder. The Jew denies this, confesses his actual crime, reveals
where he threw the icon, and converts to Christianity. This version closely follows
that in the Legenda aurea by Jacobus de Voragine.* The other rendition of the
tale is found in Sjdlens trost and therefore has a different source: the MLG Der
Selen Troyst. It follows the same plot as the Fornsvenska legendariet story, but
the church and city are not specified - making the tale more universal — and
the Jew stabs the icon through the throat before, not after, removing it from the
wall of the church.?? The altercation between the Jew and the Christian in the
Sjdilens trdst version is written in direct speech which creates a much more dra-
matic scene than in the legendary: “A Christian approached him and said, ‘Oi!
You, Jew! You’re a murderer! You’ve killed someone!” He answered, ‘You're lying!
I haven’t done that!””

In both OSw. versions of this miracle tale, the Jew is not a passive unbeliever
in the holiness of the icon, but he actively challenges it through an act of violence.
The throwing of the crucifix into the well is a grand finale to the desecration, a
symbolic casting into the depths of hell. The bloodied evidence of icon, crucifix,
and host desecrations (as well as the bodies of ritual murder victims) are usually
disposed of in watery pits of different kinds, such as wells, latrines, and riverbeds,
from which it merges transformed in a mystical way reminiscent of baptism or
Christ’s burial and resurrection. The image of Jews throwing their sins into bodies
of water in these tales may have come about through a misunderstanding (or
intended distortion of) the tashlikh ceremony during the High Holy Days, when
Jews symbolically throw their sins into a natural body of water and recite Micah
7:19: “and thou wilt cast all their sins into the depths of the sea.”?

91 LegAur 934. For an English translation, see Jacobus de Voragine, The Golden Legend, vol. 2,
170-71.

92 In the version of the legend in Jacobus de Voragine’s Legenda aurea, the Jew stabs the icon in
the church and only tears it off the wall once it starts to bleed - just like in Sjdlens trdst, but unlike
in Fornsvenska legendariet where he takes the icon off the wall before stabbing it.

93 On an early modern description of the tashlikh ceremony in Danish, see Jonathan Adams,
Lessons in Contempt: Poul Raeff’s Translation and Publication in 1516 of Johannes Pfefferkorn’s
The Confession of the Jews, Universitets-Jubilaeets danske Samfund, vol. 581 (Odense: University
Press of Southern Denmark, 2013), 222 and 277 (n11:1-4).
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Summary

The tales of iconoclasm found in East Norse texts are very much reflections of
mainstream European traditions. As in The Jewish Boy in the Oven and The Host
Desecration, the Jewish male is shown to be violent and destructive. However,
whereas the young, innocent boy was drawn to partake in communion in the
church out of curiosity, the Jewish adults in these tales stab the host or crucifix
out of “knowing”: they know that Christ is within the object and that is precisely
why they become so enraged and attack it. For the Jews in these tales, it is not a
test of whether these Christian objects are holy or not, but rather an exploitation
of them. In some texts, the spurting of the blood does not even alarm the men;
indeed, they set about collecting it to make use of its miraculous powers. Further-
more, whereas the blood of Christ at the Crucifixion did not convert the Jews, the
blood from the icon does. Tales of iconoclast Jews were exceedingly popular in
medieval Europe. An almost identical story to The Jew Who Stabbed an Icon can
be found in Gregory of Tours, although here after stealing and stabbing an icon,
the Jew does not convert, but instead is crushed beneath stones (“furem lapidibus
obruerunt”) by the townspeople.*

Confession

Ever since the fall of man, humans were considered in the Christian tradition to
be incapable of living perfect lives without committing sin. The sacrament of con-
fession (also known as penance or reconciliation) was ordained to make it possi-
ble to obtain forgiveness for these sins. One of the seven sacraments, confession
has its roots in the New Testament where Christians were encouraged to “confess
[eEopohoyeioBe] therefore your sins one to another: and pray for one another,
that you may be saved” (James 5:16; cf. John 20:22-23). In the Middle Ages, the
sacrament evolved and resulted in a system where penitents could confess their
sins to a priest and receive absolution, which reunited them with the Church and
thus allowed them to be readmitted to the eucharist. Medieval theologians distin-
guished between two types of sin: venial (trivial and not deliberate) and mortal
(serious offences committed with intent). While venial sins could be confessed
to a priest and did not debar a person from holy communion, mortal sins could
only be absolved in the sacrament of penance by a priest; people who had com-

94 Patrologia Latina, vol. 71, col. 724 (ch. 22: “De Judaeo qui iconicam Christi furavit, et transfo-
dit”). For an English translation, see Van Dam, The Glory of the Martyrs, 40 (no. 21).
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mitted mortal sins and not confessed them were not allowed to take commun-
ion. However, in practice this tended to mean that people, possibly deterred by
the idea of having to perform penances, did not go to confession and as a conse-
quence just did not take communion. Indeed, the French theologian Alain of Lille
(c. 1128-1202/03) wrote, “hardly anyone, cleric or lay, nowadays makes his annual
confession.”® At the Fourth Lateran Council (1215) it was decreed that all men over
the age of fifteen and women over the age of twelve had to go to confession and
communion at Easter every year. The penitent had to feel genuine contrition, her
sins had to be confessed to a priest, and she had to perform the penance given her
by the priest. Penance included such acts as prayers, alms, fasts, and pilgrimages.

Nonetheless, the rather harsh system of confession and penance meant that
many people still did not confess until they were on their deathbeds, when they
were no longer able to perform penances (in this life at least). This was something
of a gamble as the Church taught that not confessing before death required a term
spent in Purgatory to be cleansed. The OSw. Vision of Tungulus, the sinful knight
who went into the Underworld for three days and nights (SKB A 58, c. 1487-91; SKB
D 4 a, c. 1448-63; SKB D 3, c. 1488), includes a description of the punishment in
purgatory for those who died without confession:

sieelen foor j thet mgrka hws medh mykyn grath och toldhe ther mykyn pino hon saa ther
henghe vsla sielae owan a glgdh iij saman somma hengdo medh halsen somma medh
hender och sommae medh foter och sommae medh tunghone [...] Zngelin swaradhe the som
thu saa ther hengiae medh halsenom thet &re the som dgdhe wtan scriptamall®®

[The soul, weeping greatly, went into the dark house and suffered much torment there. It
saw wretched souls, three together, hanging there over embers: some were hanging by the
neck, some by the hands, and some by the feet, and some by the tongue (...) The angel
replied, “Those you saw there hanging by the neck are those who died without confession.”]

The Church introduced a system of indulgences to try and solve this problem. Ini-
tially, it meant that a penitent could substitute one act (e. g., making a monetary
donation) for another (e.g., going on a pilgrimage). However, it also developed
into a means of reducing the penances that the sinner would have to perform
after death in purgatory before going to heaven: by being given an indulgence,
the recipient’s time in purgatory was effectively reduced. It later became possi-
ble to purchase indulgences from the Church. By introducing “pious payments”
as a means of reducing one’s punishment in the afterlife, the entire system of
penance became open to the corrupting influence of money: alongside selling

95 Alanus de Insulis, De Arte Praedicatoria, ch. 31; Patrologia Latina, vol. 210, col. 173: “Sed
hodie invaluit, ut vix laicus vel clericus semel confiteatur.”
96 SKBD 4 a, ff. 479, 480; Tung. 31, 33.
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church offices, roles, and sacred objects, the men of the Church could also make
money selling indulgencies. Indeed, some priests even began to expect payment
in return for hearing confession, a forbidden practice that did not go unnoticed
and without criticism. For example, in her Revelations (4.33), St Birgitta writes:

Huru kirkionna stadhge ar sgrghelica vmskiptir til vaerra xxxiij® [...] Ok stadhgadhe
the heelgha kirkia at eengin skulle taka paeninga for thet at han hgrdhe scriptamaal - £n
ther amot er banzsattir osidhir komin i thaesse matto / at rika maenniskior giua sua mykit
som thom thaekkis neer the haua scriptat sik oc fatike ngdhgas at ggra samsaet medh scripta-
fadhrenom fgrra en the hgras Ok visselica nar scriptafeedherne aflgsa medh munnenom
blyghas the ey at stinga paenigin j pungin medh handomen Ok var stadhgat j kirkione at huar
meeniskia aff lekfolkeno skulle vidhirgaa oc scripta sina synde / oc taka gudz licamma at
minzsto een tima vm arit ok Kleerka oc klostirfolk ggra thet optarmer j areno®”

Notes:  a. xxxiij] |xxxij} MS.

[How the Church’s statutes have woefully changed for the worse (Chapter) 33. (...) And the
Holy Church ruled that no-one was to take money for having heard confession.”® Yet con-
trary to this an outlawed abuse has come about this way by which rich people give as much
as they like when they have made their confession, and poor people are forced to come to
an agreement with the confessor before they are heard. And indeed, when the confessors
give absolution with their mouths, they are not ashamed to stuff money into their purses
with their hands. And it was established in the Church that every layperson should go and
confess their sins and receive the Body of God at least once a year and clerics and monastic
people do this more often through the year.]

Birgitta is, of course, not criticizing the sacrament of penance, but rather the way
that some priests undertook their duties. Confession’s central role as one of the
seven sacraments meant that it was an important aspect of religious life that had
to be shown to be effective and worthwhile for the sinner. While handbooks for
priests provided some theological explanations as well as practical directions
about confessing, sermons provided a means of teaching the masses about the

97 SKB A5 a, f. 95ra [col. 377] and f. 95vb [col. 380] (1400-20); BU IV 67, 71 (ch. 33).

98 Cf. Decretales Gregorii IX, 5.3.8: “Simoniacum est pretium recipere pro ingressu religionis,
pro prioratibus vel capellis concedendis, et pro praelatis instituendis, pro concedenda sepultura,
pro chrismate, pro oleo sancto, pro benedictionibus nubentium, vel aliis sacramentis; nec valet
consuetudo in contrarium” [Simony is receiving payment for religious entry, for the granting of
priors or chapels, and for the appointment of prelates, for granting burial, for anointing, for holy
oil, for blessing marriage, or other sacraments; custom does not prevail to the contrary], Emil
Ludwig Richter and Emil Friedberg, eds, Corpus iuris canonici, vol. 2 (Leipzig: Tauschnitz, 1881),
750. And Decretales Gregorii IX, 5.3.42: “Sacramenta sunt libere conferenda; cogit tamen ordinar-
ius laicos observare laudabiles consuetudines” [The sacraments are to be conferred freely; the
ordinary, however, compels the laity to observe praiseworthy customs], Richter and Friedberg,
eds, Corpus iuris canonici, vol. 2, 766.
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importance of confession and penance (OSw. skriptamal). As always, the exem-
plum proved to be a particularly useful tool with which to inform and entertain
the laity, and it is here that we find Jews being drawn into a narrative that aims
to prove the powerful and miraculous effects of confession through a univocal
illustrative example.

A Pregnant Jewish Woman’s Father Converts

In the OSw. collection of exempla Jdrteckensbok (SKB A 110; 1385), we find a
strange tale in which a Christian servant makes his Jewish master’s daughter
pregnant. When the father confronts his daughter, she denies being pregnant,
but he then consults the devil, who tells him that she is indeed with child. Upon
further questioning by her father, the young woman again denies everything. In
the meantime, the Christian servant has gone to confession. Upon his return,
he tells the daughter to convert to Christianity and he will take her as his wife.
She refuses. The father summons the devil a second time and asks him who the
father of the child is. The devil replies that he no longer knows who the father is
because the man has gone to confession. The servant’s soul has been cleansed of
sin through the act of confession and the devil can no longer recognize him. The
Jewish father asks the devil if the power of confession really is so great. When the
devil replies that it is, the Jew, along with all his family, converts to Christianity.
There is no mention of the fate of the daughter, who presumably went on to marry
the Christian servant.

The tale takes place in a dangerous, “polluted” environment — a household
in which Jews and Christians mix — and is an expression of Christian fears about
impurity through sexual mingling between Christians and Jews. Concerns about
interreligious sexual relationships led, among other things, to the prohibition
against Christians working in Jewish households. Having Christian servants
working for Jewish masters was also seen as an ungodly inversion of the relation-
ship intended by God for Jews in relation to Christians.”® So, to the reader, this

99 Punishments for sexual relations between Christians and Jews were severe. The Council of
Arles of 1337 included cohabitation with Jews (as well as Muslims and beasts) as sins that could
not be absolved during confession without the permission of a bishop. In late thirteenth-century
England those cohabiting with Jewish women (or engaged in bestiality or sodomy) should be
punished by being buried alive. A Christian man was burnt alive in thirteenth-century France for
cohabiting with a Jewish woman. Examples taken from Thomas H. Bestul, Texts of the Passion:
Latin Devotional Literature and Medieval Society, University of Pennsylvania Press Middle Ages
Series (Philadelphia: University of Pennsylvania Press, 1996), 98.
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aspect of the story would have been both shocking and predictable. The miracle
demonstrates the effectiveness of confession and how it cleanses the soul and
removes the penitent from the attention of the devil, and just as in the other tales
in this chapter, the miracle proves a point of Christian faith by demonstrating its
power, effectiveness, and truth. However, it also includes a warning about Jews
and Christians mixing and the danger of forbidden relationships. Restrictions on
contact between members of the two religions held a prominent place in medie-
val canonical law; for example, the Decretales Gregorii IX (c. 1140) contain over
twenty canons concerning sexual and marital relations between Jews and Chris-
tians,'°® and after the Fourth Lateran Council in 1215 Jews were required to wear
distinguishing clothing to help maintain boundaries and prevent sexual inter-
course between the two groups.!®* Both Christian and Jewish law banned mixed
relationships, and by the Middle Ages secular law imposed the death penalty
for intermarriage and sexual relations.!®? In his article on Jews and Christians in
medieval Spain, David Nirenberg includes an example of the divine justice that
awaits those who indulge in sexual relations across religious boundaries. On a
late fourteenth-century altar painting from Santa Maria de Sixena in Villanueva
de Sixena, Aragén, a woman is depicted kneeling at communion: her throat has
been slit open by the swallowed eucharist and blood is gushing forth. In a neigh-
bouring panel we can see that she has just taken leave of her Muslim lover.'*®
Unlike the Christian servant in our tale, this woman had not been to confession
and sought absolution for her sin before attempting to consume the host.

The Jewish daughter is one of the few Jewish women found in East Norse
texts. There is little information about her but presumably she is to be consid-
ered sexually alluring and possibly licentious: her loose ways compounded by the
manner in which she disobeys her father by refusing to tell him the truth in spite
of his repeated questioning. Indeed, it is her ability to stubbornly say “no” to her
father that is her principal characteristic in the tale. We have a little more informa-
tion about the father who is clearly a man of some means if he can hire a Christian
servant. The relationship between the father and his daughter seems strict and
loveless. The father also easily summons and communes with the devil, to whom

100 James A. Brundage, “Intermarriage between Christians and Jews in Medieval Canon Law,”
Jewish History 3, no. 1 (1988): 26.

101 Solomon Grayzel, The Church and the Jews in the XIIIth Century (New York: Heron, 1966),
308; David Nirenberg, “Conversion, Sex, and Segregation: Jews and Christians in Medieval
Spain,” The American Historical Review 107, no. 4 (2002): 1072.

102 On the development of canonical laws on Jewish—Christian relationships and growing con-
cerns about impurity, see Brundage, “Intermarriage between Christians and Jews,” 25-40.

103 Nirenberg, “Conversion, Sex, and Segregation,” 1069.
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he turns in order to find out the truth about his daughter’s sinful situation. The
two appear on friendly terms and the devil is keen to answer the Jewish father’s
questions: indeed, it is the devil, who explains Christian doctrine to the Jew.'%*
Finally, however, the Jew is won over to Christianity, but only when he discovers
a power that is greater than the devil’s. The servant in the tale demonstrates the
possible dangers that a Christian man places his soul in if he mixes with Jews: the
lure of forbidden sexual relations that damn the soul and draw him to the atten-
tion of the devil and demonic powers. Despite his poor behaviour, his way back to
divine forgiveness is through confession which, as the story shows, has dramatic
and positive repercussions: the penitent young man is hidden from the sight of
the devil and his act of confession ultimately brings about the conversion of Jews.

The Hermit and the Jewess

Text 32: The Hermit and the Jewess is a miracle tale in the form of an exemplum in
two OSw. manuscripts.’® In LSB T 181 (fifteenth century), the exemplum is found
in a sermon for the First Sunday after Epiphany with the reading: “Cvm factus
esset ihesus annorum duodecim” [When Jesus was twelve years old], Luke 2:42.
The exemplum, the second in this sermon, is introduced by a concise explanation
of Psalm 30:13-14 DRB (31:12-13 KJV):1%6

heer jnnan ma wel forstandas ath @ maedhan manniskian sr ensamyn vidh sik / tha kan
hon wel teekkias warum herra jj synne tyaenisth / ok honum halla qwarran medh gudelicom
reddugha ok keerlek / || j syno hyaerta Z&n swa brath hon vil haffua vmgangho medh almog-
hanom / tha kombir henne jo nokot til hyndhirs Swa ath hon mystir the nadh hon forra
haffuir haffth'®”

[Within this (Psalm) can be understood that as long as a person is alone by himself, then he
can please Our Lord with his service and keep him in his heart with fear and love of God. But
as soon as he wants to socialize with common folk, then something sets him back, so that
he loses the grace that he had before.]

104 The devil also expounds the Christian faith to a Jew in Text 22: The Converted Jew and the
Devil and Text 42: The Jew, the Host, the Devil, and the Sieve.

105 On this exemplum, see also Adams, “On Preaching Passions and Precepts,” 109-10.

106 Psalm 30:13-14: “I am forgotten as one dead from the heart. I am become as a vessel that
is destroyed. For I have heard the blame of many that dwell round about. While they assembled
together against me, they consulted to take away my life.” There are three exempla in the sermon:
1) The man who lost his donkey during mass for it to be returned to him after he regrets his sins
and prays to God for forgiveness; 2) The Hermit and the Jewess; 3) The Jewish Boy in the Oven.
107 LSBT 181, pp. 135-136; SMP V 105-06.
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The sermon in LSB T 180 has the same occasion, reading, and explanation of
Psalm 30:13-14 DRB (31:12-13 KJV) as an introduction to the exemplum.

her innan skulom vita at ein retuis meenniskia ar vtan almogas vmgango ofmykla tha ma
hon troliga tieena varom herra oc honom andeliga finna ij sinne nad oc stadeliga behalda
@n swa brat hon lather lysta til werldinne vmgango tha varder hon hindrat ij gudz tisenist'®®
[Within this (Psalm) we are to see that a righteous person is without too much socializing
with common folk. Then he can truly serve Our Lord and find him spiritually and constantly
keep within his mercy. But as soon as he lets himself have fun by socializing with the world,
then he is hindered in the service of God.]

The miracle tells the story of a hermit who had become afraid of living alone in the
forest, so he went to the nearest town to enjoy the company of other people (“lusta
til ath vimga medh folkeno,” T 181). The devil spurred on (“skyndhade,” T 181) a
Jewish woman to seduce him using her false tongue and counsel and to make
him have intercourse with her (“j fulo ok skero liffuirne,” T 181). After having had
sex, a white dove flew out of the hermit’s mouth. He was filled with remorse and
sought out a priest to confess. After the hermit received absolution for his sins,
the white dove returned and flew back into his mouth. He then returned to the
forest and continued his life away from worldly people and pleasures. The Jewish
woman converted and served God for the rest of her life.

The acts of confession and absolution, which lie at the centre of this tale,
required a priest and penitent with a heart full of “angir ok ydrogha” [regret and
contrition]. The effectiveness of this spiritual act is proved by a very physical one:
the miracle of the white dove, symbolizing the Holy Spirit, that returns to the
hermit.'®® Again, we have an example of negative Christian ideas about Jews as
carnal beings attached to the world and positive Christian miracles that employ
the same carnal, somatic terms that they are criticizing as proofs of doctrine and
the truth of Christianity.

The Jewish woman in this tale embodies the (Jewish) traits of worldliness and
sexual immorality, of Eve-like temptation to sin, and, ultimately, of the possibility
of conversion. She is the essence of what drives out the Holy Spirit and displeases
God. In both versions of the tale, her ethnicity is blurred: LSB T 181 introduces her
“ena saracenam / ena judiska hedna quinno” [a Saracen, a Jewish pagan woman)]
and T 180 calls her “eina heidna iudzska quinna” [a pagan Jewish woman]. Later
in LSB T 181 she is referred to as “the judhinnan” [the Jewess] and “the hedniska
quinnan” [the pagan woman], and in LSB T 180 as “the sama iudzska quinnan”

108 LSBT 180, p. 39b; SMP VI 59.
109 Cf. Matthew 3:16; Luke 3:22.
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[the same Jewish woman] and “the heidniska quinnan” [the pagan woman)]. The
woman is initially put into the category of non-Christian “other” (Jewish, pagan,
and Muslim) and her precise identity remains fuzzy throughout. A more sharpened
Jewish identity would have been necessary if the tale were about a hate-fuelled
attack on Christian objects or doctrines, but that is not the case here. Instead, the
devil is using the body of a non-Christian woman to corrupt a holy Christian man:
she is not being driven to act through a hatred of Christianity but rather through
sexual desire. A sexual being, the woman is receptive to the devil’s urging, and
she is clearly an object of desire to the hermit. Her practice of sexuality is, so to
say, her performance of otherness. Much like the daughter in Text 3: A Pregnant
Jewish Woman'’s Father Converts, we must assume that the sexual plot is effective
because of its use of stock stereotypes including the alluring attractiveness and
uninhibitedness of Jewish women.° In the Dialogus miraculorum by Caesarius of
Heisterbach (d. 1240), he includes two exempla about young Jewish women and
Christians having sexual relations.'*! Just like with A Pregnant Jewish Woman’s
Father Converts and The Hermit and the Jewess, both of Caesarius’s miracles tales
aim to illustrate the power of contrition. From the beginning, they make observa-
tions about Jewish women’s attractiveness: “In civitate quadam Angliae puella
quaedam habitavit, Judaei cuiusdam filia, et secundum genus suum satis speci-
osa” [In a city of England there lived the daughter of a Jew who, like many of her
race, was a very beautiful girl]"? and “In civitate, ut opinor, Wormacia, Judaeus
quidam manebat, filiam habens formosam” [In the city, I think, of Worms, there

110 On exempla that emphasize the seductive power of Jewish women, see Beatrice D. Brown,
“Medieval Prototypes of Lorenzo and Jessica,” Modern Language Notes 44 (1929): 227-32; Ivan
G. Marcus, “Images of the Jews in the Exempla of Caesarius of Heisterbach,” in From Witness to
Witchcraft: Jews and Judaism in Medieval Christian Thought, ed. Jeremy Cohen, Wolfenbiitteler
Mittelalter-Studien, vol. 11 (Wiesbaden: Harrassowitz, 1996), 247-56.

111 For an edition, see Caesarii Heisterbacensis monachi Ordinis cisterciensis Dialogus miracu-
lorum, ed. Joseph Strange, 2 vols (Cologne: H. Lempertz & Co., 1851). For an English translation,
see The Dialogue on Miracles, trans. Henry von Essen Scott and Charles Cooke Swinton Bland,
2 vols (London: Routledge, 1929).

112 Book II ch. 23; Strange, ed., Dialogus miraculorum, vol. 1, 92-94; Scott and Bland, trans., The
Dialogue on Miracles, vol. 1, 102-04. In this exemplum, a young clerk, a relative of the bishop,
debauches a young Jewish woman. Upon discovery, the girl’s father and a group of Jewish men
go to the cathedral just as the bishop is about to celebrate mass. The young clerk hastily prays to
God and begs for forgiveness. With that the Jews are all struck dumb. As they are just standing
with open, gaping mouths, the bishop thinks that they are there to mock him and has them
driven out. After mass, the clerk confesses to the bishop who advises him to arrange for the girl
to be baptized and to marry her. This he does, and years later he enters the religious orders and
commands his wife do the same.
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lived a Jew, who had a beautiful daughter].!*® The narrative in both exempla
begins with a young man who, obsessed by the beauty of a young Jewish woman,
succeeds in having sex with her. In the first tale, he is filled with regret after being
discovered and prays to God to forgive him his sin. A miracle ensues that saves
him from the violence of the Jewish crowd, so that in turn he can both “save”
the Jewish woman (make her convert and marry him) and later join the religious
orders to serve God. In the second story, there is no regret on the part of the cleric.
Instead, he just enjoys confounding the Jews, but his and the girl’s souls remain
lost. The liaison has resulted in nothing but damnation and death.

The motifs of the beautiful Jewess, of exotic eroticism, and of the danger-
ous sexual liaisons between Jewish women and Christian men have their roots
in antiquity."* In his Katd Iovéaiwv/Adversus Judaeos [Against the Jews], John
Chrysostom (c. 347-407) described the synagogue as being like a “brothel.”**
Later writers followed the same themes of Jewish sensuality and sexual imagery
with the Church imagined as the bride of God and the synagogue as a harlot.
Ephrem the Syrian (c. 306-73) accused the synagogue of being “wanton between
the legs” and claimed that Israel was divorced from God because “as an adul-
teress and harlot he drove her out and sent her forth from the chamber.” In his
Demonstrations (~¥.ash, tahwitd), the fourth-century Persian Christian writer
Aphrahat called Jerusalem a city of vice, and, referencing the Book of Hosea
about Gomer, he wrote that Israel had played the whore and Judah had committed

113 Book II ch. 24; Strange, ed., Dialogus miraculorum, vol. 1, 94-95; Scott and Bland, trans., The
Dialogue on Miracles, vol. 1, 104-06. In this exemplum, a clerk seduces a young Jewish woman
who conceives. The clerk devises a plan and tells the woman to deny being pregnant no matter
what. That night he speaks through a reed into the woman’s parents’ bedroom. He tells them that
their virginal daughter is expecting the Messiah. The parents believe they have heard an angel
and when the daughter denies everything, they believe even more and tell all the other Jews in
the city. At the moment of birth, many Jews gathered at the house, but the baby was a girl, not the
Messiah. In fury, one of the Jews grabs the child and dashes her against the wall.

114 The following examples are taken from Rosemary Ruether, Faith and Fratricide: The Theo-
logical Roots of Anti-Semitism, intro. Gregory Baum (Eugene: Wipf and Stock, 1997), esp. 128-36.
See also Gregg, Devils, Women, and Jews, 186.

115 John Chrysostom, Katd IovSaiwv/Adversus Judaeos, 3.1: “”EvOa 8¢ mtopvn EGTNKEV, TOPVEIOV
£0TIv 0 TOT0G: L&AAOV 8E 0DYi TopveTov Kai BéaTpov povov £0Tiv 1 Guvaywyr}, GAAK kai oTtfjAatov
AnoTt@v, Kol kataywylov Onpiwv”/“Ubi vero scortum prostituitur, is locus est prostibulum. Imo
non prostibulum dumtaxat theatrumque est Synagoga, verum etiam spelunca latronum, et latiu-
lum ferarum” [Where a harlot has set herself up, that place is a brothel. But the synagogue is not
only a brothel and a theatre, it also is a den of robbers and a lodging for wild beasts], Patrologia
Graeca, vol. 48, col. 847.
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adultery.'*® John of Damascus (675/76-749) wrote that the Jews had been given the
Sabbath because of their “grossness and sensuality.” In Pseudo-Augustine’s Dia-
logus de altercatione Ecclesiae et Synagogae [Dialogue about the Dispute between
the Church and the Synagogue] from the fifth century, the synagogue is described
as “awicked conniving woman who has been ‘caught in adultery more than once,’
and has still not given up all her stolen ornaments and false claims.”*" This use
of fleshy, sexual imagery of Jewish women to express the supersessionist nega-
tion of the Jews and their covenant with God continued into the Middle Ages in
both art and literature. For example, in Denmark, the portrayal of Synagoga with
her breast exposed in the Romanesque golden altar (c. 1200) from Sahl Church,
Jutland, is at once abject and erotic (see Figure 5.3). As seen here in these two
exempla, the Jewish woman also became a seductive figure in medieval Swedish
literature. However, just as Synagoga was defeated by Ecclesia, so these Jewish
women who lure Christian men to sin are repudiated and rejected through the
potency of confession.

Summary

In the East Norse miracle texts that include Jewish characters, Christian feelings
of guilt and sin that require confession originate from illicit sexual intercourse
with Jewish women and are first brought forth when the act is shown disapproval
by God or is discovered by a third party. The women play the diabolical role of
the tempting and corrupting non-Christians. Indeed, in one of the tales it is the
devil himself who urges the Jewish women to seduce the Christian man. This link
between Jews and the devil is further underlined by the only Jewish man in the
tales, the father of the pregnant daughter who can summon and commune with
the devil. Thus, alongside the cleansing qualities of confession for the Christian
soul, the two stock motifs of the beautiful Jewish female and the satanic Jewish
male are clearly portrayed in these tales.

116 Aphrahat, Demonstrations, 16.3: De gentibus quae loco populi suffectae sunt [On the Peoples
Who Have Replaced the People (i.e., Jews)]: “Adversus eos iterum clamavit Osee, vocans eos
mulierem fornicariam et adulteram [...] Duae sunt igitur ecclesiae, Israelis una, Iudae altera;
Israelis fornicaria, Iudae autem adultera” [Hosea cried out against them again, calling them a
whore and an adulteress (...) There are therefore two churches: The one of Israel, the other of
Judah; the whore of Israel, and the adulteress of Judah], in Patrologia Syriaca, vol. 1, ed. Jean
Parisot (Paris: Firmin-Didot, 1894), col. 770 (Syriac original in col. 769).

117 Ruether, Faith and Fratricide, 136.
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Mary and the Virgin Birth

The three texts in this section address the subject of the virginal status of Mary
before and after the birth of Jesus and in each one Jews are involved in proving
her virginity in a different way: through a miracle triggered by a Jew’s goading in
which a statue of Mary swells around the waist as if pregnant; by the punishment
of the unbelieving Jews at Mary’s funeral with disabilities, and through the devil
himself confirming Mary’s virginal status to a sceptical convert from Judaism.*

In The Jew Who Attacked the Virgin Mary’s Bier, Jews represent a rejection
of the claims surrounding Mary’s status as virgin and mother of God as well as
revulsion at the idea of creating relics from human remains. In The Disputation
and the Miracle and The Converted Jew and the Devil, Jews directly question the
idea of a divine messiah, the Son of God, being born to a mortal woman and how
this woman was able to remain a virgin. This straightforward question draws into
focus the doctrine of Mary’s perpetual virginity, a complicated point of Christian
theology that is not easily explained in a rational or logical manner. Mary’s vir-
ginal status — she was intact at the time of conception and remained so during and
after the birth of Jesus — is what proves her to be the mother of the Son of God, but
her unblemished status did not go unchallenged.

In exegesis, the question of Mary’s virginity traditionally centred upon the
translation of the Hebrew word 15y (‘almah [young woman]) in the Hebrew Bible
(Isaiah 7:14) with the Greek word map8évog (parthénos [virgin]) in the Septuagint

118 On Mary and the Jews, see Marina Warner, Alone of All her Sex: The Myth and Cult of the
Virgin Mary (London: Quartet, 1976), 83-86; William Chester Jordan, “Marian Devotion and the
Talmud Trial of 1240,” in Religionsgeschichte im Mittelalter, ed. Bernard Lewis and Friedrich
Niewohner, Wolfenbiitteler Mittelalter-Studien, vol. 4 (Wiesbaden: Harrassowitz, 1992), 61-76;
Klaus Scheiner, Maria: Jungfrau, Mutter, Herrscherin (Munich: Carl Hanser, 1994), 77-85; Denise
Despres, “Immaculate Flesh and the Social Body: Mary and the Jews,” Jewish History (1998):
47-70; Carole Stone, “Anti-Semitism in the Miracle Tales of the Virgin,” Medieval Encounters 5, no.
3 (1999): 364-74; Matthias Theodor Kloft, “‘Die heilige Jungfrau ist gleichsam die Vollendung der
Synagoge.” Maria und die Juden in der Theologie des Hochmittelalters,” Annette Weber, “‘...Maria
ist juden veind’: Antijiidische Mariendarstellungen in der Kunst des 13.-15. Jahrhunderts,” and
Hans-Martin Kirn, “Maria — Mutter der (Un-)Barmherzigkeit? Zum marianisch-mariologischen
Antijudaismus in der spatmittelalterlichen Predigtlitteratur,” in Maria: Tochter Sion? Mariologie,
Marienfrommigkeit und Judenfeindschaft, ed. Johannes Heil and Rainer Kampling (Paderborn:
Ferdinand Schéningh, 2001), 59-68, 69-116, and 117-38 respectively; Rubin, Mother of God,
228-36; Kati Ihnat, “‘Our Sister Is Little and Has No Breasts’: Mary and the Jews in the Sermons
of Honorius Augustodunensis,” in The Jewish-Christian Encounter in Medieval Preaching, ed.
Jonathan Adams and Jussi Hanska, Routledge Research in Medieval Studies, vol. 6 (New York:
Routledge, 2015), 119-38; Kati Ihnat, Mother of Mercy, Bane of the Jews: Devotion to the Virgin
Mary in Anglo-Norman England (Princeton: Princeton University Press, 2016).
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and as virgo [virgin] in the Vulgate. In Isaiah’s prophecy, a young woman (Hebrew
Bible) or a virgin (Septuagint/Vulgate) will bear a son called Immanuel [with us
is God] and by the time the child is weaned, the enemies of King Ahaz of Judah
will be destroyed:
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[Assuredly, my Lord will give you a sign of His own accord! Look, the young
woman is with child and about to give birth to a son. Let her name him Imma-
nuel.]

LXX B16 TodTo Swoet Kuplog avrtdg vpiv onpeiov: i8ov 1) mapBevog év yaotpi £8¢L, kai
TEEETAL VIOV, Kol KAAESELG TO Bvopa avToD EppavounA
[Therefore, the Lord himself will give you a sign; look, the virgin will conceive in
the womb, and will bear a son, and you will call his name Emmanuél.]

Vulg. Propter hoc dabit Dominus ipse vobis signum: ecce virgo concipiet, et pariet
filium, et vocabitur nomen ejus Emmanuel.

[Therefore, the Lord himself will give you a sign: look, a virgin will conceive, and
bear a son, and his name will be called Immanuel.]

The Isaiah text (in its Greek translation) was picked up by Matthew (1:22-23)
where he declared that Jesus fulfilled the prophecy by being born of a virgin. This
discrepancy between the Hebrew and Greek/Latin versions of the Book of Isaiah
concerning the virginal status of the mother of Immanuel was a point of conten-
tion between various early Christian sects who wished to emphasize either the
human or the divine nature of Jesus, and later between Jews and Christians more
generally.*® Christian exegetes refuted Jewish claims that the Isaiah text did not
refer to a virgin but to a young woman by claiming that ““modern Jews’ suffered a
moral blindness that rendered false even their literal interpretations.”**°

Although Jewish scholars also used the ‘almah-parthénos argument in their
debates with Christian theologians, Jewish polemical texts focused on the Virgin
Birth as simply unnatural. As expressed in The Disputation and the Miracle, the
idea that a woman could become pregnant and remain a virgin was absurd: “It is
as likely that a woman was made pregnant without a man as it is that that stone
image has a child inside it!”” Although this miracle text is a fictional account
of Jewish objections, Jews did express doubts, and even outright contempt and
revulsion, about the idea of a virgin birth. For example, in the Sefer Nizahon Vetus
or \n¥"1 8o [The (0ld) Book of Victory], a Jewish anti-Christian book composed
in Germany c. 1300, we read:

119 On the “Immaculate Translation,” see Naomi Seidman, Faithful Renderings: Jewish—Chris-
tian Difference and the Politics of Translation, Afterlives of the Bible (Chicago: The University of
Chicago Press, 2006), 37-72.

120 Rubin, Mother of God, 165.
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[Consequently, how could this man be God, for he entered a woman with a stomach full
of faeces who frequently sat him down in the privy during the nine months, and when he
was born, he came out dirty and filthy, wrapped in a placenta and defiled by the blood of
childbirth and impure issue. The Torah, on the other hand, warns against approaching a
menstruant woman, a woman who has had an impure issue, and one who has just given
birth, as it is written, “And she shall continue in the blood of purification three and thirty
days; she shall touch no hallowed thing (...) until the day of her purification be fulfilled”
(Leviticus 12:4). Hence, he was not worthy of association with anything sacred.]***

In The Converted Jew and the Devil, it is the Jewish convert’s knowledge of the laws
of purity (Leviticus 12) that cause him doubts about Mary’s status as a virgin: for
if Mary was a virgin, why did she need to undergo purification when she was still
a virgin and had not been made impure? Ideas of Mary’s impurity are also found
in another Jewish anti-Christian polemical text, viz. the Sefer Toledot Yesu (1av
1w TN [The Book of the Life of Jesus]). According to this counter-history that
aimed to destroy the reputation and history of Jesus, Mary (here called Miriam)
was raped by her evil neighbour, Joseph Pandera, during her menstrual period.'*
Mary was thus nidah (7771 [impure]),'? and the child, whom she named Yeshu‘a,

121 David Berger, ed., The Jewish—Christian Debate in the High Middle Ages: A Critical Edition of
the Nizzahon Vetus with an Introduction, Translation and Commentary (Philadelphia: The Jewish
Publication Society of America, [5739] 1979), 5 (Hebrew section), 44 (English section), no. 6. See
also ibid., Appendix 2, 350-54: “God in the Womb and the Problem of the Incarnation.”

122 Samuel Krauss, Das Leben Jesu nach jiidischen Quellen (Berlin: Calvary, 1902), 28n1 (the rape
of Mary). Further on the Sefer Toledot Yesu, see Riccardo Di Segni, “La tradizione testuale delle
Toledoth Jéshu: Manoscritti, edizioni a stampa, classificazione,” La Rassegna Mensile di Israel,
3. ser., vol. 50, no. 1 (1984): 83-100 (for the textual tradition and classification into two main
groups); David Biale, “Counter-History and Jewish Polemics against Christianity: The Sefer toldot
yeshu and the Sefer zerubavel,” Jewish Social Studies 6 (1999): 130-45; Peter Schéfer, Michael
Meerson, and Yaacov Deutsch, eds, Toledot Yeshu (The Life-Story of Jesus) Revisited, Texts and
Studies in Ancient Judaism, vol. 143 (Tiibingen: Mohr Siebeck, 2011), esp. 46—47, 81-82, and 285
on Mary and Pandera; Daniel Barbu and Yaacov Deutsch, eds, Toledot Yeshu in Context: The Jew-
ish “Life of Jesus” in Ancient, Medieval and Modern History, Texts and Studies in Ancient Judaism,
vol. 182 (Tiibingen: Mohr Siebeck, 2020), esp. William Horbury’s article (13-42) on Mary and Pan-
dera. In some versions of the Toledot, Mary’s impure state is not mentioned, and she is deceived
under the cover of darkness into having sexual intercourse with an evil man with whom her pious
husband had quarrelled. See also Rubin, Mother of God, 57-59.

123 Jews sometimes referred to Jesus as ben hanidah (771%311 12 [son of the impure woman]). See
Evyatar Marienberg, “Jews, Jesus, and Menstrual Blood,” Transversal: Journal for Jewish Studies
14 (2016): 1-10.
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was a mamzer (710 [born from a forbidden relationship]) and hardly the Messiah
he claimed to be. These Jewish stories, or, at the very least, the contempt they
expressed, were known to medieval Christian writers who consequently mar-
shalled Jews as suitable opponents to Marian theology and as mouthpieces for
the doubts or feelings of disapproval or guilt experienced by themselves or other
Christians. In other words, these tales could be read, and even written, in areas
without a Jewish population such as Scandinavia because they were not intended
to counter real Jewish criticisms of Mary and engage either in interreligious debate
or in the fight against Judaism, but they were rather expressions of Christian
doubts about the perpetual virginity of Mary, before, during, and after the birth of
Christ (ante partum, in partu, et post partum). Jews were known to have rejected
the belief that Mary was a virgin (even if Christians’ knowledge and understand-
ing of Jews’ criticisms may have been hazy), and they could therefore be used to
express this repudiation convincingly and without harming the faith from within.
However, the miracle tales are articulations of an internal Christian debate that
began among theologians in Early Christianity and continued into the Middle
Ages. The common occurrence of medieval miracle tales proving Mary’s virginity
suggests that some of the laity too, were sceptical and the doctrine needed to be
repeated often and shown to be true.

The Disputation and the Miracle

Text 24: The Disputation and the Miracle is an exemplum taken from an OSw.
sermon for the First Sunday after Easter and found in the late fifteenth-century
sermon collection UUB C 35.** Amongst other things, the sermon deals with the
Virgin and its purpose is clearly set out: “vppa thaet ath jngen menniskia skal
twaeka vm the stora nadhena som jumfru maria j swa mattho fik aff gudi Tha
haffuer war herra theet openbarat meedh somlika sinom nadelikom jeerteknom”
[so that no-one shall doubt what great mercy the Virgin Mary received in that way
from God, Our Lord has revealed it with some of his merciful miracles]. In this
miracle tale, a Jew is arguing with a Christian scholar in a church in Rome about
whether or not Jesus was born of a virgin.’> When he realizes that he has been

124 Roger Andersson, Postillor och predikan: En medeltida texttradition i filologisk och funktionell
belysning, Scripta minora, vol. 1 (Stockholm: Séllskapet Runica et Mediaevalia, 1993), 35-37.

125 The disputation is taking place in Rome, the centre of Western Christendom. This parallels
the Gospel episodes when Jesus disputes with Jewish scholars in the Temple in Jerusalem, the
centre of Judaism (e. g., as a child in Luke 2:43-47; as an adult in Matthew 21:23-22:46).
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beaten by the scholar’s rational arguments, the Jew points in desperation to an
alabaster statue of Mary and exclaims that it is as likely that a woman was made
pregnant without a man as it is that the stone image has a child inside it. With
that, the statue grows fat around the waist, breaking a silver belt that had been
placed around it as an offering of devotion by a good woman (“en godh qwinna” -
there is also a lesson for the audience about suitable offerings here!). Upon seeing
this, the Jew immediately accepts baptism and keeps true to his new faith for the
rest of his life. I have been unable to find the source of this miracle story. Images
of the Virgin Mary as pregnant originated in Italy in the fourteenth century and
are sometimes shown as wearing a belt. Relics of this sacred belt, the Girdle of
Thomas, that was dropped from the sky by the Virgin during the Assumption, can
be found at several sites in Europe and the Middle East; although not as numerous
as, for example, wood from the True Cross, relics of the Virgin’s belt are numerous
enough “to suggest that the Virgin could boast a large wardrobe of accessories.”*?¢
The silver belt around the statue’s waist in the miracle story may be an echo of
this tradition, not least as it was “Doubting” Thomas who, as the only witness to
Mary’s Assumption, gathered up the belt after it fell to earth. Furthermore, there
are miracle tales from all over Europe where Mary assists women in labour often
by means of a mystical belt."*”

As we have seen with the bleeding icons and crucifixes, religious objects — a
statue in this story — are awoken: the church interior houses the physical presence
of the divine and is a living space where sacred images come to life, here, through
the goading of a Jew. Rather than just being representations, decorations, or devo-
tional aids, these objects — crucifixes, icons, paintings, and statues — reverberate
with an “emotional, sensual, even primordial appeal.”*?® They become a vehicle
through which the divine, Mary in this case, can communicate and interact with
the world in the most immediate and graphic way possible. Thus, both Mary’s
intercessory powers as well as her virginity are proved by the miracle. The Jew,
although beaten by the rational arguments of the Christian, is only converted
by the miracle. Indeed, what is noteworthy in this exemplum is the inefficacy
of disputing with Jews as they refuse to accept scholarly arguments even when

126 Brendan Cassidy, “A Relic, Some Pictures and the Mothers of Florence in the Late Fourteenth
Century,” Gesta 30, no. 2 (1991): 93. Even belts that had only been in contact with these relics were
seen as holy objects that were particularly helpful during pregnancy and childbirth. For example,
Elizabeth of York, queen of Henry VII of England, purchased a “girdle of Our Lady” from a friar
to assist her in childbirth (ibid, 97).

127 Hilary Powell, “The ‘Miracle of Childbirth’: The Portrayal of Parturient Women in Medieval
Miracle Narratives,” Social History of Medicine 25, no. 4 (2012): 795-811.

128 Kamerick, Popular Piety and Art in the Late Middle Ages, 56.
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they know they are beaten: only divine intercession can convert them. Whereas
in miracles about icons and hosts, blood issues in grim scenes reminiscent of
the Passion, miracles involving Mary are usually of a gentler nature. They do not
horrify, but amaze, protect, heal, or gently urge the Jew in the right direction like
a mother lovingly persuading her children.*?

The Converted Jew and the Devil

Text 23: The Converted Jew and the Devil is an extraordinary and rich tale of Jewish
fascination with and doubts about the Virgin Mary, of conversion to Christianity,
and of satanic impulses and meetings with the devil. It presents Jews as aware of
the power of Mary and that the evidence for her status can be found in both their
own scriptures and their own experiences. In the tale, a Jewish man becomes
increasingly interested in Christians’ praise of Mary and upon investigation dis-
covers that the Virgin Birth is prophesied in Isaiah. One evening, he talks to his
wife about Mary, and she tells him that Jewish (and pagan) women call upon Mary
for assistance during childbirth, only to renounce her again after she has ensured
a safe delivery. The husband airs the idea of converting to Christianity in order
to serve Mary, and they both decide to convert and join religious orders: she the
Cistercians, and he the Carmelites. Sometime later during the Feast of the Puri-
fication of the Blessed Virgin Mary (Candlemas), this new Carmelite is prompted
by the devil to have doubts about the virginal status of Mary: for if she truly were
a virgin, why did she need to purify herself forty days after the birth of Jesus?*3°
One of the greatest scholars (“then gppirste docther”) explains why and he is
satisfied. However, shortly afterwards, he goes for a stroll and again remembers
why he had doubts about Mary. The devil appears to him, and they begin convers-
ing. The Carmelite asks the devil whether he knows Mary. “Who doesn’t?!” is the
devil’s reply. The man then commands the devil in the name of God to tell him
whether Mary is a virgin. The devil, unable to withstand the power of God’s name,
confirms that she is. Upon further questioning, the devil tells the man that the

129 Another miracle tale in which a Jew goads and challenges divine power is found in the
OSw. Text 34: The Jew and the Lightning Strike (SKB A 110, c. 1385). In this text, there is a violent
thunderstorm, and a Jew mocks his Christian neighbours who are making the sign of the Cross.
Lightning has never killed a Jew, he claims. No sooner than said, a bolt of lightning strikes him
and burns him to a crisp. Although this tale does not draw on biblical stories about thunder and
lightning, it does allude to the tradition of divine retribution, such as fire and brimstone, being
awarded from the heavens.

130 In accordance with Leviticus 12.
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best way to serve Mary is to contemplate her virginity and, while kneeling, say, “O
clemens Maria!” [O merciful Mary!]. The devil explains that the word clemens con-
tains a miracle because when said backwards (snemelc), it comprises the words
sne [snow] and melc [milk]: Mary is pure as snow and white as milk."* The man
falls to his knees and prays to Mary with a rhyming prayer of his own composition:

Maria virgo mater clemens,

Succurre mihi rogo gemens.

Ne stem confusus tristis tremens,

Enim me vexat hostis demens

[The Virgin Mary, merciful mother, | I pray, sighing, come to my aid! | I do not stand ashamed
of this, woeful, trembling, | for I am tormented by a mad enemy].

The devil realizes that in revealing these things, he has made a rod for his own
back (“eth ryss tiill myn eyghin rygh”). Indeed, he admits that the word clemens
is enough to banish him and all the devils in hell. He flees the scene, and the man
falls to his knees and prays to Mary using his own composition (“Maria virgo mater
clemens...”). The Virgin subsequently comes to the aid of the man. He spends the
rest of his life serving her and when he dies, he obtains eternal joy in heaven.
The story of The Converted Jew and the Devil appears as an independent
chapter (i. e., not incorporated into a longer story) in two OSw. manuscripts: SKB
D 3, known as Fru Elins bok, from 1476 and containing romances and chronicles,
and LSB Saml. 1 a, known as Codex Grensholmensis from c. 1500 and containing
medical and religious texts. The evidence of spellings, abbreviations, and scribal
errors point to the tale in LSB Saml. 1 a having been copied from SKB D 3.2
have been unable to find the source for this text, but ultimately, the OSw. version

131 The connection between Mary and snow is also found in another miracle tale in several
Italian manuscripts in which the Virgin tells Pope Liberius to build a church where he finds
snow. The following day, 5 August, snow is found on the Esquiline Hill and so there he builds the
Basilica of St Mary Major. See Mary Vincentine Gripkey, “Mary Legends in Italian Manuscripts in
the Major Libraries of Italy: Groups I-1II,” Mediaeval Studies 14 (1952): 25.

132 Concerning the relationship between the two manuscript versions, Jonas Carlquist argues
that the miracle in LSB Saml. 1 a (c. 1500) has been copied from SKB D 3 (1476): Carlquist, De
fornsvenska helgonlegenderna, 114. However, Agnieszka Backman holds that this is not the case
which she bases on a sole case of omitted text in Saml. 1 a that, in her opinion, is inexplicable
if D 3 was the original source (and it is a case of saut du méme au méme): Agnieszka Backman,
“Handskriftens materialitet: Studier i den fornsvenska samlingshandskriften Fru Elins bok
(Codex Holmiensis D 3)” (PhD thesis, University of Uppsala, 2017), 56. In my opinion, Carlquist
is most probably right: either Saml. 1 a has been copied from D 3 or both manuscripts are copied
from the same version. For example, several unusual spellings (“klgster,” “syie”) and a scribal
error (x *“thet maria hwit och ren war” > D 3 “thet maria hwit och er war” and Saml. 1 a “thet
maria hwit ok er war”) are shared by both manuscripts.
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probably has a Low German origin and may have been copied from ODa. (there
are numerous Danicisms in the text of both versions). My reasoning here is based
on the mystery of the word clemens when read backwards, a wordplay that only
works in MLG (sne, melk: klem-ens) or ODa. (sne, m[i]aelk: klaem-ens), but not OSw.
(snid, miolk: *kloim-oins). The occurrence of the word “wol” in SKB D 3 (“som han
thet wol forstodh” [as he understood it well]) also points to a MLG origin for the
text: the word in MLG is wol, but OSw. is vael (LSB Saml. 1 a: “well”). At the end of
LSB Saml. 1 a, the scribe has written a short concluding ditty not found in SKB D 3:

then jodhe fiik i hjymerik boo

sieelin haffuer ther nw roo

ok gleedhes ther for wtan gaman

thet® wnne oss gud allom saman

Notes:  a. thet] th MS.

[That Jew got to live in heaven | His soul now has peace there | and in truth is happy there. |
May God grant this to us all.]**?

There is much to unpack in this tale regarding the portrayal of the Jewish char-
acters. Both husband and wife are fascinated by the Virgin Mary. The husband is
persuaded of her status through reading the prophecies in the Old Testament: the
truth about Mary can be found in Jewish scripture. The scriptural proof referred
to here is probably meant to be Isaiah 7:14 (which, as explained earlier in this
chapter, according to the Hebrew text does not, in fact, prove Mary’s virginal
status). At this point, however, the husband has been convinced of Mary’s status,
not through a miracle, but by studying his own scriptures. The truth is right there
before him, he had merely not understood it before: he had been blind. The wife,
meanwhile, knows about Mary’s miraculous powers of intervention from the
assistance that the Virgin provides to all women who call upon her during labour.
The claim that Mary assists Jewish women during childbirth is particularly inter-
esting. Mary, it will be remembered from The Disputation and the Miracle, appears
in many miracles in which women are in labour, but that she should be called
upon by Jewish (and pagan) women is perhaps surprising.

Jews were, of course, familiar with the figure of Mary whose statues adorned
public spaces in cities, towns, and villages. Jewish women may have become
aware of the belief in Mary’s protective role during childbirth through their daily
contacts with Christian women, especially around pregnancy and labour.”* Chris-

133 Note that the lead character is still referred to as “that Jew” despite his conversion.
134 Elisheva Baumgarten, Mothers and Children: Jewish Family Life in Medieval Europe (Prince-
ton: Princeton University Press, 2004), 114.
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tians certainly seemed to have believed that Jewish women had faith in Mary’s
powers and this claim turns up in late medieval and early modern sources.”® In
his account of the miracles of the Virgin, Johann Herolt (c. 1380-1468) popular-
ized one of the tales in Vincent de Beauvais’ Speculum historiale (1264), in which
a Jewish woman, in huge pain and dying during childbirth, hears a voice telling
her to call upon Mary. She does so and then, with the curse of Eve having been
removed, gives birth painlessly, after which she converts.’*® Other stories tell of
Jewish women calling upon Mary for help during childbirth and then, rather than
converting after a successful delivery, they chase Mary away. For example, in Il
Trattato di Terra Santa e dell’Oriente, the Franciscan friar, Francesco Suriano (b.
1445) wrote about the Jews of Venice:

Concludemo adunque che tuti i Machometani referriscono laude et immense gratie ad
Maria e quella honorano e reveriscono. Li Anzingani fano questo medesimo; li quali pitt
presto se la lassariano amazar che deshonorare la Vergene Maria, benché non siano veri
christiani. Li Iudei similiter sono constrecti de reverirla; e secundo che ho udito da obstetri-
cie digne de fede, ne I’'alma cita de Venetia, e christiane che se sono retrovate alquante volte
arcoglier loro fioli nel parto de piti Hebree, le qual testificano e dicono che non possono
parturire senza la sua invocatione e recommendatione; et vede che loro mariti spargevano
per la camara alquante monede d’argento furlane, le qual hano la sua ymagine. Recevuta la
gratia, e liberata dal parto, scopano e bugliano fori de la finestra quelle monede, e diceano:
fora Maria, fora Maria!**"

[We conclude therefore that all the Muslims give praise and immense grace to Mary and
honour and revere her. The Paulites (Antingani) do the same thing: they immediately have
killed those who dishonour the Virgin Mary, even though they are not true Christians. Sim-
ilarly, the Jews are compelled to revere her; and according to what I have heard from dig-
nified, Christian midwives in the mother-city of Venice who have sometimes gone to assist
Jewish women in labour, they testify and say that they (i.e., Jewish women) are unable
to give birth without the invocation and recommendation (of Mary); and their husbands
scatter around the room some Friulian silver coins that have her (i.e., Mary’s) image on

135 Charles Caspers, “Leviticus 12, Mary and Wax: Purification and Churching in Late Medieval
Christianity,” in Purity and Holiness: The Heritage of Leviticus, ed. Marcel J. H. M. Poorthuis and
Joshua J. Schwartz (Leiden: Brill, 2000), 307.

136 Johannes Herolt, Miracles of the Blessed Virgin Mary, trans. Charles Cooke Swinton Bland
(London: Routledge, 1928), 35-36; Michel Tarayre, La vierge et le miracle: Le Speculum historiale
de Vincent de Beauvais, Essais sur le Moyen Age, vol. 22 (Paris: Champion, 1999), 91-94; Frederic
C. Tubach, Index Exemplorum: A Handbook of Medieval Religious Tales, Folklore Fellows Commu-
nications, no. 206, vol. 86 (Helsinki: Suomalainen tiedeakatemia, 1969), 221 (no. 2806); Despres,
“Immaculate Flesh and the Social Body,” 58; Ora Limor, “Mary and the Jews: Story, Controversy,
and Testimony,” Historein 6 (2006): 66—67.

137 Francesco Suriano, Il Trattato di Terra Santa e dell’Oriente, ed. Girolamo Golubovich (Milan:
Artigianelli, 1900), 94-95. I am grateful to Miri Rubin for drawing Suriano’s work to my attention.
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them. Having received her mercy and delivered from childbirth, they sweep up these coins
and cast them out of the window and say: “Get out Mary! Get out Mary!”]"3®

Having served their purpose, these discrete everyday coins that act as small
Marian amulets are thrown away. Lobbing them out of the window might have
been an act of charity (provided they did not end up in the canal).”®® In the fif-
teenth-century Valencian epic Tirant lo Blanch, a Christian exclaims that, unlike
Jewish women, she really does believe in the Virgin:

[...] nom bandegeu de vostra majestat, car no volria queus ne prengues axi com fan les
juhies, que com volen parir que tenen les dolors del part reclamen a la verge Maria, e com
han parit e son delliures de tot mal, prenen vna touallola ben blanca e van per tots los
cantons de la casa dient: Fora, fora Maria, de la casa de la juhia.’*®

[(...) Do not banish me from your presence (Psalm 50:13 DRB; 51:11 KJV), for I am not like
those Jewesses who invoke the Virgin’s aid in giving birth and then go through their house
with white napkins crying: “Begone, Oh Mary, from this Jewish home.”]***

138 This same Venetian-Jewish custom of invoking Mary during childbirth is also mentioned
two centuries later. In his 72108 777: Via della fede mostrata agli ebrei ([Rome: Propaganda Fide,
1683], 1050-51), the former Jew, Giulio Morosini, describes the same custom in Venice, but says
that after giving birth safely, the coins are thrown onto the ground with great fury and the words:
“To piglia che ti pago” [So take what I pay you]. Morosini also describes having seen the same cus-
tom of invoking Mary during childbirth among Jews in Turkey and elsewhere. At the beginning
of the twentieth century an old custom among Sephardim in Palestine was described: an empty
chair was placed in the middle of a room where a Jewish woman was giving birth. “Sitt Miriam”
[the lady Mary] was invited to use the chair and to assist with the delivery, but as soon as the child
had arrived, she was asked to leave. This “Sitt Miriam” may have been Miriam the sister of Moses
or, more likely perhaps, Mary the mother of Jesus. See E. W. G. Masterman, “Jewish Customs of
Birth, Marriage, and Death,” The Biblical World 22, no. 4 (1903): 248.

139 If, indeed, the coins were intended to land on the bottom of a canal, then we can see a
parallel in the tales of iconoclasm, where desecrated icons and crucifixes — evidence of the Jews’
crimes but also their “knowing” sin — are cast into the deep.

140 Joanot Martorell and Marti Joan de Galba, Libre del valeros e strenu caualler Tirant lo Blanch
scrites les tres parts per lo magnifich e virtuos caualler Mossen Johanot Martorell e a la mort sua
acabada la quarta, a pregaries de la senyora Dona Isabel de Lorig, per Mossen Marti Johan de
Galba, vol. 2, ed. Maria Aguil6 i Fuster, Biblioteca catalana de les mes principals y eletes obres
en nostra llengua materna escrites axi en est principat com en los antichs realmes de Mallorca y
Valencia (Barcelona: Llibreria d’Alvar Verdaguer, 1876), 85.

141 Joanot Martorell and Marti Joan de Galba, Tirant lo Blanc, trans. David H. Rosenthal (New
York: Schocken, 1984), 237; cited in Caspers, “Leviticus 12, Mary and Wax,” 307n58 and Baumgar-
ten, Mothers and Children, 114. See also Cornelis G. N. de Vooys, Middelnederlandse Marialegen-
den vanwege de Maatschappij der Nederlandse letterkunde uitgegeven, vol. 1: Onser liever vrou-
wen miraculen (naar het Katwijkse handschrift) (Leiden: Brill, 1903), 357-59 (no. 161: “Van eenre
iodinne die niet baren en mochte sonder marién hulp”). In this Middle Dutch miracle tale, a Jew-
ish woman, who is having difficulty in conceiving, is helped by the Virgin to become pregnant.
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This assertion that Jewish women called upon Mary as a safeguard during labour
and then banished her from their homes with shouts of “get out!” is exactly what
the Jewish wife in The Converted Jew and the Devil is claiming. Although we are
not able to ascertain the veracity of these Christian claims about Jewish women
invoking Mary and then chasing her away, it is apparent that the notion spread
across Europe all the way to Sweden by the end of the fourteenth century. And
fanciful or true, medieval Swedish readers would certainly have had no reason to
doubt the claim that appears to originate around the Mediterranean.

The Jewish wife, like her husband, is convinced of Mary’s special status, but
unlike her spouse who came to this realization through scripture, her belief stems
from direct experience and she has been aware of Mary’s grace much longer than
her husband. The wife in this tale is one of the few Jewish women to appear in
East Norse texts, but although her role in the tale is crucial - it is her decision
whether or not the couple follow Mary and join holy orders — she disappears as
soon as she enters the Cistercian order. She says that both Jews and pagans call
upon Mary, thus conflating the behaviours of these two groups, and furthermore
that this knowledge of Mary is something women keep secret among themselves:
Jewish women know about Christian devotion to Mary and engage in such prac-
tices themselves in secret without the knowledge of even their husbands.

Another expression of this Jewish knowledge about the Virgin’s mercy and
willingness to help is found in an OSw. text from 1385, in which a despairing Jew,
tortured and starving in prison, thinks about Mary who he knows to be so popular
among Christians in trouble. Even though he merely thinks about her (he does
not pray to her), she appears and releases him from his imprisonment. In this
short tale from Jdrteckensbok (Text 51: The Virgin Mary Releases and Converts a
Jewish Prisoner), Mary is not content with having just saved the Jew’s body but
also has his soul in her sights. She sets about persuading the Jew to convert by
properly explaining the Scriptures to him and by showing him the torments of hell
that await Jews after death. Although the Jew in this tale does not have the same
knowledge and experience of Mary as help for those in distress as does the Jewish
wife in The Converted Jew and the Devil, he is aware of her supportive role from
what Christians say about her. He need not invoke her as she readily appears to
save him from his threefold distress: prison chains, religious error in this world,
and the torments that await in the next. Mary is shown to know the minds and
thoughts of those in need — even Jews — and to be able to provide both physical
and spiritual succour. The Jew is shown to be persuadable and, once converted, as
a positive force for Christianity through his work converting other Jews.

Having joined the Carmelites, the husband in The Converted Jew and the
Devil begins to doubt the virginal status of Mary. His scepticism is the work of
the devil: “diseffwlen skgth honum i hogh” [the devil shot into his mind]. He is
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unable to understand why the Virgin needs to be purified after giving birth to
Jesus and turns to a learned scholar who using the Old Testament (the convert’s
former scriptures) explains everything to him. The reader, however, is not party
to the scholar’s explanation. The question of why Mary, who had not conceived
in sin, needed to undergo purification was addressed by Thomas Aquinas whose
commentary became the most widespread teaching on the subject in the Middle
Ages. He explained that just as her son placed himself among sinners and fulfilled
the Law of Moses by which they were bound, so too did Mary, and she submitted
to the Law out of decorum and as an example of humility:

Respondeo dicendum quod, sicut plenitudo gratiae a Christo derivatur in matrem, ita decuit
ut mater humilitati filii conformaretur, humilibus enim Deus dat gratiam, ut dicitur Iac. IV.
Et ideo, sicut Christus, licet legi non esset obnoxius, voluit tamen circumcisionem et alia
legis onera subire, ad demonstrandum humilitatis et obedientiae exemplum, et ut appro-
baret legem, et ut calumniae occasionem Iudaeis tolleret; propter easdem rationes voluit et
matrem suam implere legis observantias, quibus tamen non erat obnoxia.'*?

[I answer saying that, As the fullness of grace flowed from Christ into his Mother, so it was
appropriate that the mother should be like her son in humility: but God giveth grace unto
the humble, as is written James 4:(6). And therefore, like Christ, though not subject to the
Law, wanted, nevertheless, to submit to circumcision and the other burdens of the Law, in
order to give an example of humility and obedience, and in order to approve of the Law,
and, again, in order to take away from the Jews an excuse for calumniating him; for the
same reasons he wished his mother also to comply with the practices of the Law, to which,
nevertheless, she was not subject.]

Even after the convert has everything explained to him by the scholar, the devil
again triggers his doubts and reignites his Jewish thinking: the friar simply cannot
get his head around the Feast of the Purification. In the following conversation
with the devil — the second conversation in direct speech that mirrors his earlier
conversation with his wife — he has another Marian “secret” revealed to him, viz.
the miracle of the word clemens, the adjective that is used to describe Mary. The
miracle of clemens is revealed through reading the word backwards — a nod to
Hebrew, perhaps? — and the key is the vernacular, not Latin: knowledge of Mary’s
purity and “whiteness” is available to all and does not require Latin learning.
Using the mother tongue as the key to unlock the mysteries of Latin reflects the
popularization of religious culture, mysticism, and devotion in the later Middle
Ages. Moreover, contemplating Mary in the vernacular created a more intimate
experience that rested on the Virgin’s familiarity and accessibility.'4?

142 Thomas Aquinas, Summa Theologiae 111, q. 37 1. 4.
143 Miri Rubin, Mother of God: A History of the Virgin Mary (London: Penguin, 2010), 197-216.
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The man subsequently demonstrates his own high level of learning by com-
posing and reciting a Latin rhyming prayer to Mary. He has indeed become a
member of the Roman Church and now the devil is unable to be in his presence:
the words of the prayer expel the devil, much to the creature’s dismay. Ultimately,
the man is rewarded with eternal joy in death when he is accepted into heaven.

For the Swedish reader, the image of the Jews in this text was rather posi-
tive. The episode in the bedroom in all its domesticity would have been a familiar
scene of everyday life with no exotic and foreign elements. Unlike the house with
its burning furnace in The Jewish Boy in the Oven or that with the frenzied Jews
stabbing an icon in The Jews Who Found and Attacked an Image of Christ, this
Jewish home is a place of harmony, conjugal trust, confidence, and openness,
where the loving couple can speak frankly together and reveal their innermost
secrets and thoughts. The “innate Christianity” of the couple meant that they
were unthreatening when, for example, compared to the iconoclastic and violent
Jews of other tales. Their entry into and life within religious orders would have
been seen as praiseworthy and even the man’s later doubts were not due to his
own impulses but were the devil’s work. Indeed, he was keen to have any doubts
removed, to have his Jewish mind excised, and it was his ardent faith and learn-
ing that drove out the devil. The readers are all but invited to identify with this
couple, especially the husband. They may well have shared some of his doubts
concerning Mary’s virginity or had similar questions about the need for Mary’s
purification. The readers are never told the reason for her purification, so such
questions remained unanswered. Instead, contemplation and prayer are offered
as remedies for expelling such devilish thoughts and as a means to clear the path
to eternal life in heaven. The Jews are here presented in very human terms: they
are not monsters; they are a couple seeking truth and salvation through Mary.
They terminate their carnal relationship with one another to enter into a spiritual
one with the Mother of God. The reader is even provided with a prayer written by
the former Jew, and not just any prayer, but one that is shown to drive away the
devil and the other creatures of hell. This is an astonishing idea — a recommen-
dation to use a prayer composed by a Jewish convert.*** In many ways, this is an
extraordinary tale with a vastly different portrayal of Jews than is usually found
in East Norse miracle texts.

144 The ambiguity of the convert’s status is more explicitly stated in the text in Saml. 1 a. On the
one hand, he is a true believer, on the other he remains “then jedhe” [that Jew].
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The Jew Who Attacked the Virgin Mary’s Bier

Jews often appear in the legendary material about Mary’s life and death, where
tender descriptions of the Virgin’s life and works during and after Jesus’ death
are contrasted with virulent depictions of Jews’ animosity towards her. As stub-
born, recalcitrant enemies of the Virgin and her followers, Jews were used to help
construct an image of Mary as an ideal and holy figure who nurtured her son’s
memory and continued his good works on earth through healing and miracles.**®
This is seen not least in the legend that grew up describing the end of Mary’s time
on earth and her physical assumption into heaven - the Dormition - according to
which Jews attempted to disrupt Mary’s funeral procession.'* This tale had two
aims: to praise Mary and her miraculous end in the form of the Dormition and the
subsequent Assumption into heaven, and to disparage Jews as the enemies of the
Mother of God.»” The tale, The Jew Who Attacked the Virgin Mary’s Bier, is found
in the OSw. Fornsvenska legendariet (SKB A 34, c. 1350; UUB C 528, 1400-50; SRA
E 8900, 1450-70), according to which Jews in Jerusalem heard the sweet singing
of the Apostles as they carried Mary to her place of rest in the Valley of Josa-
phat.**® They immediately armed themselves and set off to confront the followers
of Mary and her son. The chief priest (“Iupa biscopar,” SKB A 34), unnamed here
but called Jephonias or Zephaniah in some traditions, grabbed the bier in order
to overturn it as the Jews intended to abscond with her body and burn the bones.
However, his hands became paralyzed and stuck to the side of the bier.'*® Only

145 Rubin, Mother of God, 55-57.

146 The earliest stories of Jews plotting to disrupt Mary’s funeral are from the fourth century
and Syriac in origin. See Warner, Alone of All her Sex, 82—-84. See also Martin Jugie, La mort l'as-
somption de la Sainte Vierge: Etude historico-doctrinale (Vatican: Biblioteca Apostolica Vaticana,
1944), 103-71; Simon Claude Mimoni, Les traditions sur la Dormition et IAssomption de Marie:
Etudes littéraires historiques et doctrinales, Supplements to Vigiliae Christianae, vol. 104 (Leiden:
Brill, 2011); Rubin, Mother of God, 228-36; Andrew P. Scheil, The Footsteps of Israel: Understand-
ing Jews in Anglo-Saxon England (Ann Arbor: University of Michigan Press, 2004), 270-75; Ste-
phen J. Shoemaker, “‘Let Us Go and Burn Her Body’: The Image of the Jews in the Early Dormition
Traditions,” Church History 68, no. 4 (1999): 775-823.

147 Rubin, Mother of God, 55.

148 The barbarity of the Jews of Jerusalem is underlined by the fact that they are at first angered
by “sweet singing.” “Sweet singing” as a trigger for Jewish violence is best known from “The Pri-
oress’s Tale” in Chaucer’s Canterbury Tales, where a young Christian boy’s singing of the Marian
hymn “Alma Redemptoris Mater” [Nurturing Mother of the Redeemer] through the Jews’ streets
on his way to school causes Satan to incite the Jews to murder him.

149 In some versions of the story of Mary’s funeral, the attackers’ hands are torn off and reat-
tached in the subsequent miracle. This version is illustrated in wall paintings in Lagga Church
(c. 1500) and Taby Church (1480s; see Figure 7.1), both in Uppland, where two Jews are shown
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when, upon the advice of Peter, he declared that he believed in Jesus Christ and
the virginity of his mother, did his hands become unstuck and then, only after
kissing the bier, did the pain stop. Once healed, the high priest became a Chris-
tian. The other Jews present turned blind and were only cured if they touched one
of the processional palms and declared their belief in Jesus and his mother’s vir-
ginity. Any Jews refusing to do so, remained blind the rest of their lives. The OSw.
version appears to be built upon the story as told in the popular Legenda aurea,
in turn derived from Pseudo-Melito’s Liber de transitu [Assumption of the Virgin],
although is very much shortened.®® The legend was apparently well known in
Scandinavia. In the ODa. De hellige Kvinder, a book of hagiographic materials
translated from Latin at the Birgittine monastery in Mariager, Jutland, in 1488, we
read Mary’s words to St John: “Jeech skal a tridie dagh skillies vith varilden - Vy
vidhe thet Jutheer haue thet sagt a then dagh ther hun dgr / ther swiger™* fadde /
tha breenna vi henne bien” [On the third day, I shall be separated from this world.
We know that the Jews have said “On the day that she who bore the deceiver dies,
we will burn her bones”].">? Furthermore, the place where the Jews disrupted the
funeral became a site of pilgrimage for Christians visiting the Holy Land. In the
ODa. Pilgrims’ Guide to the Holy Land recorded in DAS AM 792 42 (late fifteenth
century), we read: “Jtem fremdeles til wester somighet ense tw armborstae scud
forze stadhen er then stzedh som igdher wilde haue taghet war fruzes ligheme /
then thidh han bars til grause” [Moreover, further west — about two crosshow

with their hands torn off at the elbows and stuck to the bier. For the Taby painting, see also Chris-
tina Sandquist Oberg, “Inspiration til explikation: en pedagogisk funktion hos Albertus Pictors
sprakband,” in Den mdngsidige mdlaren: Vidgade perspektiv pa Albertus Pictors bild- och text-
viirld. Foredrag frdn ett symposium vid Stockholms universitet, oktober 2005, ed. Jan Oberg, Erika
Kihlman, and Pia Melin, Scripta maiora, vol. 4 (Stockholm: Sillskapet Runica et Medizevalia,
2007), 178 (fig. 9). A wall painting depicting the version of the tale where the hands of the Jew
(his face painted in profile) stick to the bier is found in Kongsted Church, Sjeelland (c. 1425; see
Figure 7.2) and in the altarpiece from Vadstena, Ostergdtland (1450-75). On the miracle of the
hand and the bier, see Anthony Bale, Feeling Persecuted: Christians, Jews and Images of Violence
in the Middle Ages (London: Reaktion Books, 2010), 90-117 (“The Jew’s Hand and the Virgin’s
Bier: Tangible Interruption”).

150 For the version in Pseudo-Melito’s Liber de transitu that is closest to the OSw. text, see Mon-
ika Haibach-Reinisch, Ein neuer “Transitus Mariae” des Pseudo-Melito: Textkritische Ausgabe und
Darlegung der Bedeutung dieser urspriinglicheren Fassung fiir Apokryphenforschung und lateinis-
che und deutsche Dichtung des Mittelalters, Bibliotheca Assumptionis B. Virginis Mariae, vol. 5
(Vatican: Pontificia Academia Mariana Internationalis, 1962), 102-05.

151 Matthew 27:63: “seductor.”

152 SKBK 4, f. 37v-38r (1480-85); HellKv 21.
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Figure 7.1: Two Jews’ hands
stick to Mary’s Bier and
are torn off. Wall painting
(1480s) in Taby Church,
Uppland. Author’s own
photo.

shots in front of the city - is that place where Jews wanted to take Our Lady’s
body when she was being taken to the grave].'>

The tale deals with two Jewish objections to the Christian faith — Mary’s vir-
ginity and the creation of relics — and it is Mary’s immaculate body that becomes
the battleground between Jews and Christians. The Jewish opposition to the crea-

153 DAS AM 792 42, f. 190vb; VejlPilgr 214-15. However, and rather curiously, the ODa. legend
of Mary’s assumption into heaven (“Huore vorfrue vor optagen”), found in SKB K 4 (1488), does
not include the miracle of the stuck hands. The tale is otherwise close to the Lat. Pseudo-Melito
version, but whereas the Jews’ attack on the funeral parade occupies about a fifth of the Lat.
version, it is entirely absent in the ODa. text. This has the curious effect of leaving some motifs
hanging in the narrative, not least the protective palm leaf and Mary’s fear that the Jews will burn
her body. See Gad, Legenden i dansk Middelalder, 193.
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Figure 7.2: A Jew’s hands stick to Mary’s Bier. Wall painting (c. 1430) in Kongsted Church,
Sjeelland. Author’s own photo.

tion of relics and the early Christian obsession with the shrines, relics, and graves
of the dead was another key point of difference between the two religions. The
tale of The Jew Who Attacked the Virgin Mary’s Bier is a Christian expression of
this opposition and has been framed in terms of frenzied male violence and des-
ecration: Mary’s earthly remains were to be turned into ashes. It has clear paral-
lels to the destruction and hate-driven stabbings of hosts, icons, and crucifixes
described above.*™*

154 Similarly, the legend of St Barnabas and the Jews (Text 13) is also an expression of Jewish
opposition to creating relics from human remains. Here, Jews seize Barnabas after he causes a
pagan temple to collapse and kill a crowd of naked idol-worshippers. They burn him to death on
a pyre. His ashes are placed in a leaden case and are to be sunk to the bottom of the sea. How-
ever, during the night two of Barnabas’s companions manage to get hold of the ashes and bury
them deep in a crypt where they lie the next five centuries before Barnabas himself miraculously
reveals their location. Barnabas, a hellenized Cypriot Jew, joined the Jerusalem Church shortly
after the Crucifixion (Acts 4:36-37). There are two separate legends about the saint. One tradi-
tion established by St Eustorgius who was bishop in Milan c. 344-50 is that Barnabas was the
first bishop of Milan. Eustorgius had a church built on the site where Barnabas was said to have
baptized the city’s first Christians. The other tradition finds Barnabas preaching in Alexandria
and Rome and he was stoned to death 488 in Salamis, Cyprus. To this day, Barnabas is the patron
saint of Cyprus. The OSw. tale, a translation from Legenda aurea, follows the Milanese tradition.
Just like in The Jew Who Attacked the Virgin Mary’s Bier, the Jews in this tale want to erase the
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The high priest’s attempt to defile Mary’s body is unsuccessful; instead, it
is his own sinful body that is damaged: his hands stick to the bier causing ago-
nizing pain. The miraculous healing is what brings about the conversion of the
Jewish priest. The Apostles are unable to perform a miracle — they don’t have
time! — but a sincere declaration of faith “that his mother died as an immaculate
virgin” along with kissing the Virgin’s bier can bring about a cure. The “choice”
of paralyzing the Jewish priest’s hands was a particularly deserving punishment.
The prototypical withered hand as retribution for not accepting the Virgin Birth is
found in Protoevangelium Iacobi [The Protogospel of James]. Here, Mary’s midwife
tells Salome that she has just assisted a virgin in giving birth.'>> Salome is doubt-
ful and says that unless she receives a particular proof of this matter, then she
will not believe that a virgin has given birth. Upon examining Mary, Salome’s
hand withers. She is only cured after calling upon God and being instructed by an
angel to visit Mary and hold the child. A slightly different tale about Salome and
her withered hand is found in Gotfred af Ghemen’s Jesu Barndoms Bog, an ODa.
collection of tales about Mary and Jesus from c. 1508 based on Protoevangelium
Iacobi and other texts:

tha ginge the ij quinner ind til iomfrw maria bgde them til at hielpe. tha wisthe hon them
barnet och the soghe at hon behgffde icke hielp som andre quiner oc vndrede ther mggheth
po thi hon haffde myelk i bryst oc haffde barn thi greeb then eene quinne meth sin hond
oc vilde taghe po iomfru® maria oc strax forwessnede hennes hand tha graed hon saare oc
forbad iomfru maria oc bad henne miskunde sig tha bad iomfru maria henne bede til barnet
at theth vilde forlade henne sin skyld oc hon bat barnet®™ forgiwe sine onde gerninger. strax
fek hon sin hand igien. then samme hon heet salome oc then annen nache. tha ginge the in
i byen och kallet alt folketh sammen oc sade wi haue seet eth stort vnder. en iomfru hawer
fad een sgn hon aer som hwn aldrig haffde fad barn wthen alth enestae at hon haffuer myelk
i syn bryst. hon er alsomskgneste oc reneste iomfru vthen al smittee.*>

Notes:  a.iomfru] iomfeu JesuBarndB. b. barnet] barner JesuBarndB.

saint’s remains entirely and prevent the creation of relics. It is surprising perhaps that the Jews’
anger has been provoked by Barnabas’s killing of the idol worshippers. Idolatry is forbidden in
the first commandment (“Thou shalt have no other gods before me,” Exodus 20:2, Deuteronomy
5:6). The suggestion may therefore be that the Jews’ anger towards Barnabas only proves that they
no longer follow even the most central tenets of their religion. See Text 13: St Barnabas and the
Jews: UUB C 528, f. 61v2-13 (1400-50); SRA E 8900, p. 158:6-20 (1450-70); SKB A 3, f. 156va4-28
(1502); FsvLeg I 296; FsvLeg PAW II 419-21. On St Barnabas, see also Abel Mordechai Bibliowicz,
Jews and Gentiles in the Early Jesus Movement: An Unintended Journey (New York: Palgrave Mac-
millan, 2013), 139-50.

155 Protoevangelium Iacobi 19:3-20:4.

156 JesuBarndB ff. b7r-b8r.
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[Then the two women went inside to the Virgin Mary (and) offered their help. Then Mary
showed them the child and they saw that she did not need any help like other women and
were very amazed as she had milk in her breast and had a child. So, one of the women
reached out with her hand and was going to touch the Virgin Mary, and immediately her
hand withered. She cried out loud and begged the Virgin Mary for forgiveness and asked
her to have mercy. Then the Virgin Mary asked her to pray to the child that he might forgive
her guilt. And she asked the child to forgive her evil acts. Immediately she got her hand back
again. This (woman) was called Salome and the other Nache. Then they walked into town
and called everyone together and said that they had seen a great miracle: “A virgin has given
birth to a son. She is as if she had never born a child and yet she has milk in her breast. She
is the most beautiful and pure virgin without any blemish.”]

Withered hands also appear in Jesus’ mission and works. His healing of the man
with the withered hand is related in three of the Gospels (Matthew 12:9-13, Mark
3:1-6, and Luke 6:6-11). According to Mark, this act of healing (“forbidden” on the
Sabbath) led to the Pharisees taking counsel with the Herodians against him on
how they might destroy him. The withering of the priest’s hands may thus be seen
as just deserves from the Virgin for the plotting against her son.” Furthermore,
the hand and sense of touch are symbols of Jewish carnality and lack of spirit-
uality: Jews only discern the physical form and feel of the world, and they remain
unable to grasp its spiritual content and mysteries. The healing of the priest’s
hands demonstrates the power of both Mary and her relics. As Anthony Bale has
pointed out, the Jews’ destructive and violent touching of the relics of Mary’s body
is in direct opposition to the medieval culture of relics with its veneration and
respectful touching.'*®

The blinding of the Jews is a particularly apt choice of affliction for blindness
is both the Jews’ crime and their punishment. In other words, their spiritual blind-
ness (cf. 2 Corinthians 4:4) has become a physical one. Their cure by touching the
palm branch and declaring their faith in Christ and the virginity of his mother
once again proves the efficacy of relics (here, the palm branch).

What is different with this punitive miracle to many of the other miracles
under discussion in this chapter is that the Jews here convert under duress: force —
in the form of withered hands and blindness - is used against them. Elsewhere,
we have seen that Jews convert upon witnessing a miracle that reveals a truth
(e.g., a bleeding icon or a moving statue) or induces healing (e. g., the curative
liquid that flows from the icon) with very little, if any, force or persuasion. Indeed,

157 For other incidents of touching or hands and punishment, cf. Exodus 4:6-7 where Moses’
hand is turned leprous and then healed by God, and 2 Samuel 6:6—-8 where Uzzah reaches out to
touch the Ark of the Covenant for which “God smote him there for his error.”

158 Bale, Feeling Persecuted, 95.
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it is always the miracle that triggers the conversion. However, in The Jew Who
Attacked the Virgin Mary’s Bier, the Jewish priest and townspeople are physically
disabled and only healed once they have converted.™®

Summary

These tales do not portray a single “Jewish” view of Mary. Although they all show
Jews as doubting the Virgin Birth and Mary’s status as the Mother of God (The-
otokos, a woman who bore God), they express this in different ways: through
debate, through questioning (and learning), and through violence and attempted
annihilation. The Jews in these tales only change their minds after the occurrence
of a miracle: the miracle of the pregnant statue; the punitive miracles of (and
subsequent salvation from) withered hands and blindness; the Virgin’s uncondi-
tional assistance to women in labour, and the miracle of her purity expressed in
the word clemens. In the extraordinary tale of The Converted Jew and the Devil, the
couple are presented in very sympathetic, human terms as curious and seeking
truth and salvation. Once converted, the husband’s Jewish thinking, although
re-ignited by Satan, can be overcome through prayer and faith — even when
learned explanations fail. The reasons behind the Jews’ doubts vary in these tales:
the Jew at the disputation sees the Virgin Birth as absurd and against the laws
of nature — impregnation requires a man; the husband, spurred on by the devil,
cannot understand why Mary was bound by Jewish laws of purity if she was a
Virgin — the Feast of the Purification makes no sense; the Jewish priest and his
fellow Jerusalemites hate the Virgin for the claims around her as the mother of
God and are afraid that her corpse will be used as a religious relic — it must be
destroyed. The tales thus present the Danish and Swedish readers and listeners
with a gamut of arguments against Mary levelled by her greatest enemies, the
Jews, but that are all proven to be false through miracles.

159 It will be remembered that punishment is also a core element in The Jewish Boy in the Oven,
where the oven is used both to punish the boy and the father. However, neither of the two char-
acters converts in order to be relieved from the punishment here: the oven’s role — as giver of
Christian life and destroyer of Jewish error - is different to the punishment meted out in The Jew
Who Attacked the Virgin Mary’s Bier. In Text 30: The Flying Host and the Jew’s Son, we also see the
use of terror to coerce a Jew into becoming Christian.
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Conclusion

The requirement to promulgate, teach, and consolidate the Christian faith and
its doctrines was a universal one that involved the whole of Christendom and
resulted in a varied didactic and devotional literature. The Church’s teachings
were disseminated in Scandinavia as elsewhere using miracle tales involving
Jews, as Jews made ideal opponents to Christianity and could be used to express
the doubts and scepticism that some of the Christian audience may have har-
boured. The conversion or destruction of the Jews in these stories proves the truth
and power of Christianity, its god and messiah, and its saints and sacred objects.

Several themes become apparent in the East Norse material. In most cases,
Jewish men are shown to be aggressive perpetrators of violence: host and icon
desecrators, infanticides, and mutilators of holy corpses. Furthermore, they are
argumentative and stubborn, and, more worryingly, friends of the devil. However,
Jewish women are somewhat passive and under the control of their fathers and
husbands. However, they are also seen as sexually desirable. Exceptionally, in
The Converted Jew and the Devil, the wife is portrayed as an equal to her husbhand.
Jewish children are still “pure” whereas adults are sullied. These are themes that
will appear again in the miracle tales in the following chapter. Four of the tales
(The Jewish Boy in the Oven, The Jews Who Found and Attacked an Image of Christ,
The Jew Who Stabbed an Icon, and The Jew Who Attacked the Virgin Mary’s Bier)
are translations of stories that flourished across Europe with their roots in the
early Christianity of the eastern Mediterranean. However, the remaining stories
are younger, although it has not been possible to identify their sources. Two of
the tales (The Disputation and the Miracle and The Converted Jew and the Devil)
contain many Danicisms and are most likely translations from ODa. texts. The
Converted Jew and the Devil stands out among the tales here. The presentation of
the Jewish characters is entirely different: they are “good Jews,” and the reader is
to identify with them in their quest to serve Mary.

The dearth of ODa. miracle texts that concern doctrine and include Jews is
not entirely surprising given the poor preservation of this sort of material gener-
ally: there are, e. g., no extant legends involving non-biblical Jews and only part
of Sjaelens trast remains today. The ODa. corpus of miracle tales is much smaller
than the OSw. one. We should therefore not jump to any conclusions about Danish
attitudes towards Jews based on a paucity of evidence.

In the tales presented here, there is no evidence of adapting the transla-
tions to suit a Swedish audience: many of the locations remain exotic and the
anti-Judaism is neither toned down nor is it ramped up. Most tellingly, it is not
explained either. The concept of Jews as opponents to the teachings of the Church
was clearly embedded in Christian culture in Scandinavia and required no further
comment or explanation.



8 Darkness and Light:
Miracles, Saints’ Lives, and Exempla

Introduction

In the previous chapter, we saw how Jews were used in narratives to exemplify
and prove certain doctrines, such as the real presence of Christ’s body in the con-
secrated host, Mary’s perpetual virginity, and the intervention of saints. In addi-
tion to proving doctrinal points of faith, these tales provide us with descriptions
of Jewish behaviour that reflect Christian beliefs that Jews had a close associa-
tion with devil, used sorcery, were involved in moneylending, and were willing to
convert to Christianity. Although these elements are not the main didactic point
of the miracle, they are essential to its taking place, and accepting them as funda-
mental Jewish qualities and behaviours is a prerequisite for the tale’s teaching to
be effective. This chapter discusses the imagined Jewish lives portrayed in miracle
tales. It shows that although there were a great many negative qualities associated
with Jews, there were also good things to say about these non-Christians. Indeed,
the image of the Jew in these tales in less one-dimensional than we might imagine.

The devil

In Judaism, a religion that does not dwell on the diabolical, the devil or Satan
(Heb. jow, Satan [adversary, opponent]) is regarded not so much as a being but
rather as the evil impulse (Y11 9%, yezer hara®) that prevents people from submit-
ting to God’s will and repairing the world (@ np*n, tikun ‘olam). Only twice does
Satan appear in the Hebrew Bible: in the Book of Zechariah (3:1-2) where he stands
accusing the high priest Joshua, and in the Book of Job (from 1:6) where he urges
God to test the upright man Job. Although Satan does appear in the Talmud and
kabbalistic sources, he plays a far more prominent role in Christianity. Here, he is
the enemy of God and his son Jesus (Matthew 13:39), who tempts and tries believers
(Matthew 4:1; Luke 4:2), and is personified as the physical Satan, the rebellious
angel that fell from the sky (Luke 10:8). Satan fell because “He was a murderer from
the beginning, and he stood not in the truth; because no truth is not in him” (John
8:44). He represented all the forces of rebellion and heresy, and it is this figure of
Satan that we come across in connection with Jews and miracle texts.!

1 On Jews and the (Christian) devil, see Joshua Trachtenberg, The Devil and the Jews, intro. Marc
Saperstein (Philadelphia: The Jewish Publication Society, 1993); Robert Bonfil, “The Devil and

@ Open Access. © 2023 Jonathan Adams, published by De Gruyter. This work is licensed
under the Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 License.
https://doi.org/10.1515/9783110775747-008
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The Torah forbids Jews from associating with the devil and practising sorcery.
In accordance with Deuteronomy 18:9-13, Jews are forbidden to engage in any
form of occult practices. As we read in the Old Danish Bible translation:

Neer thw jngangeer landith hwilkith som herraen thin gwth skal gifue thik wakte ath thw ey
skalt aefteerfylghe the hednyngens forbannaelse / Ok han skal ey fynnaes j thik aelleer blant
thik hwilkin som skal rense sin sgn elleer dotteer ladeendhe jggnaem eldin &ller hwilkin
som ath spgr thaen thaer gweer treldom hoos afgwdenes alterae / Ok then theer ggmeer drgme
ok far meth spodom af fwgle snak / Han skal ey waerae wndgisernynges man ok ey trolman
pakalleendee dieeflen ok han skal ey wpwaeka dgdhe / Ok ey spomen hwilke som sighe
tilkommeende thingh / Ok han skal ey spgre sannyngen af dgdhe forthy herreen forbannaer
allae thaesse ok for sadan syndhe skal han af flaettae® them j thin jngangh / Thw skalt wordhe
fwlkommaen ok wthen smittae meth herraen thin gwth?

Notes:  a. af fleettee] Possibly af sleettee [wipe out], MS.

[(9) When you enter the land which the Lord your God shall give you, take care not to copy
the pagans’ abomination. (10) And there shall not be found in you or among you anyone who
shall cleanse his son or daughter by passing them through the fire or anyone who consults
anyone practising sorcery at the altar of idols, and anyone who divines dreams or uses divi-
nation of bird-speech. (11) He shall not be a man of evil deeds and not a wizard summoning
the devil and he shall not raise the dead and not (be) a sorcerer who tells of things to come
and he shall not ask the truth of the dead, (12) because the Lord curses all of these and for
such a sin he shall turn them away upon your entry. (13) You shall be complete and without
blemish with the Lord your God.] (Deuteronomy 18:9-13)

Jewish disdain for sorcery and the devil is also recorded - or, rather, exploited — in
the Gospels where Jews levelled charges of magic and devilry against Jesus. In a
mid-fifteenth-century ODa. sermon for the Fifth Sunday in Quadragesima, John
8:51-53 is referenced, and we read:

Sidhen sagdhe jhesus hwilken som myn kaennedom ggmer han skal @y see eller keennae
@werdhelik dgdh Tha swarseedhe jgdhaena nw vnderstandom wj at thu haffwer dieeffu-
elskap forthy abraham ar dgdher ok prophetena are dgdhe Ok thu sigher hwilken myn
keennedom ggmer han skal sy smakea dgdhen aewerdhelighe / met hwat dyrffuae ggr thu
thech theligen at thu reknae thech merae sen war forfadher abraham ok prophetena som
dedhe re?

[(51) Then Jesus said, “Whoever keeps my teaching, he shall not see or know eternal death.”
(52) Then the Jews answered, “Now we understand that you have a devil because Abraham is

the Jews in the Christian Consciousness of the Middle Ages,” in Antisemitism through the Ages,
ed. Shmuel Almog and trans. Nathan H. Reisner, Studies in Antisemitism (Oxford: Pergamon
Press - Vidal Sassoon International Center for the Study of Antisemitism, University of Jerusalem,
1988), 91-98.

2 DKB Thott 8 29, f. 152va—b; GIldBib M 423.

3 DKB GKS 1390 49, f. 126r; SMP VIII 158.
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dead and the prophets are dead, and you say that whoever keeps my teaching will not taste
eternal death. (53) With what presumption do you do so, that you consider yourself greater
than our forefather Abraham and the prophets who are dead?”] (John 8:51-53)

The same argument against Jesus is found in another ODa. sermon for Passion
Sunday (the Fifth Sunday in Lent) in Christiern Pedersen’s Alle Epistler oc
Euangelia (1515):

Uor herre ihesus talede obenbarlige till igderne i Iherusalem oc til de ypperste prester som
vor i igde kircken oc sagde Er der nogen aff eder som haffuer aarsage til at straffe mig for
nogen || synd da sige sig det nw her obenbarlighe Men iegh siger eder sandingen hwi ville
i icke tro mig Hwo som er gwd fryctendiss och effter fglger hannem han hgrer gerne gudz
ord oc lerdom Men i &re icke aff gwd der faare hgre i icke gerne hanss ord Igderne swarede
hannem igen oc sagde Uii sige dog sandingen at du est en samaritanus oc at du haffuer
dieffuelskaff met dig Ihesus swarede ieg haffuer inthet dieffuelskaff met mig men ieg hedrer
oc erer min hiemmelske fader oc kundggrer hanss mact oc i vanhedre oc forsmaa mig leg
begaerer icke loff eller priss aff eder paa mine vegne Men den er till som der spgr effter oc
dgme skal offuer dem som mig forsmaar Sandelige sandelige siger ieg ether at hwo som
gemer mine ord han skal icke fonge den ewindelige dgd Igderne swarede nw vide wi til visse
at du haffuer dieffuelskaff hoss dig Abraham er dgd oc propheterne och dw siger hwo der
gemer mine ord hand skall icke dg ewindelighe Icke est dw yppermere en wor fader abraham
vor han er dgd oc propheterne are oc dgde*

4 AlleEpocEu, f. 108r—v [cii.r-v]; ChrPed Skr I 318. See also ChrPed Skr I 244 and 320. Cf. John
8:6-53. Among other examples of this accusation, we find DAS AM 787 49, f. 39rb (OSw., fif-
teenth century): “Framledhis visar leestin os ath ihesus hafde feem god ting moth iudhana vredhis
gialdh Fgrsth var at han ggmde sant tolamodh them som obrygdelica taladhe thil hans sighiande
han wara dizewls man oc annat tolikit” [Furthermore, the reading shows us that Jesus had five
good things (remedies) against the Jews’ gall of anger. The first thing was that he preserved true
patience toward those who spoke abusively to him saying that he was a man of the devil and other
such things], SermSac 189 and SMP 1 106; DKB GKS 1390 49, f. 128v (ODa., c. 1450): “Fframledhes
wiseer laesten os at jhesus haffdhe faam godh thyng mot jgdhaena wredhes gald Ffgrst war at han
gomde sant tholeemodh mot the hgnlighe ordhen the taleedhe til hannem ok sagdhe at han war
een dizffuels man / ok annat thelighe lige” [Furthermore, the reading shows us that Jesus had
five good things (remedies) against the Jews’ gall of anger. The first thing was that he preserved
true patience toward the mocking words that they spoke against him and said that he was a man
of the devil and other such things], SMP VIII 161; and SKB A 29, f. 218v (ODa., 1500-50): “Oc ther
kaerdhe the gfuer hannom falskeligh som ofuer een thiyf Oc ther kallethe the hannom forraedhere
Oc sagdhe ath han foor meth dieefwlskap Oc monge andre smaeligh oordh Oc ath han hafde veent
alt folketh fran Galylee land Oc til Jherusalem til sigh meth disefwlskap Oc troldom” [And they
made false accusations about him as if about a thief. And there they called him a swindler and
said that he used devilry and many other disparaging words, and that he had converted (i. e., won
over, turned) to him the people from Galilee to Jerusalem by devilry and sorcery]. Other examples
can be found in a fifteenth-century sermon collection from Béckaskog in Skane: Post 108, 134,
and 136. The word djavelskap/disevulskap [lit. devilry] means ‘sorcery,” ‘diabolical machinations’
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[Our Lord spoke publicly to the Jews in Jerusalem and to the high priests who were in the
Temple and said, “If any one of you has a reason to punish me for any sin, then say so now
here in public! But I am telling you the truth. Why will you not believe me? Whoever fears
God and follows him, he willingly listens to God’s words and teaching. But you are not of
God. That’s why you do not willingly listen to his words.” The Jews answered him back and
said, “But we’re telling the truth, that you are a Samaritan, and you have devilry within you!”
Jesus replied, “I have no devilry within me, but I praise and honour my heavenly father and
make his power known. And you deride and mock me. I do not seek your praise and glory for
my own behalf, rather it is for the one who will investigate and judge those who deride me.
Verily, verily I say to you, that whoever keeps my words will not know eternal death.” The
Jews replied, “Now we know for sure that you have devilry within you. Abraham is dead and
the prophets too and you say, whoever keeps my words will not die for eternity. You are not
greater than our father Abraham was. He is dead and the prophets are also dead.”]

In the Middle Ages, Christians considered Jews to be close allies of the devil. The
association and concept of collaboration between Jews and the devil in the Chris-
tian mind also has its roots in the New Testament: “You are of your father the
devil,” says Jesus to his Jewish opponents in the Temple in Jerusalem during the
festival of Sukkot (John 8:44).> Thus, the connection between Jews and the devil
and the concepts of Jews as the devil’s spawn and of the Temple/Synagogue as
a house of demons were made by none other than the Son of God and cemented
for all time in Christian Scripture and consequently in the Christian imagination.
This relationship between Jews and the devil became a strong thread that ran
through the works of the Church Fathers and later theologians. In the late fourth
century, the highly influential John Chrysostom wrote in his Kata Iovéaiwv/Adver-
sus Judaeos [Against the Jews]: “For it [the synagogue] is not in fact the dwelling
place of thieves nor simply petty tradesmen, but of demons; nay indeed, not only
the synagogue, but the very souls of Jews are the dwelling places of demons.”®
Other writers of adversus Judaeos literature reiterated Chrysostom’s allegations.
For example, Hilary of Poitiers (c. 310-67) wrote, “Before the Law was given the
Jews were possessed of an unclean devil, which the Law for a time drove out, but
which returned immediately upon their rejection of Christ,” while in the sermons
of Eusebius of Alexandria (fifth century?) the devil refers to “his old friends, the

(Lat. diabolicae machinationes), and ‘dealings with the devil,” in other words magic that is made
possible through the workings of the devil, or simply a ‘devil’ or ‘evil spirit.’

5 Similarly, Apocalypse (Revelation) 2:9 and 3:9 calls Jews “synagoga Satanae” [the synagogue
of Satan], that is a Church of Satan as opposed to the true Church.

6 John Chrysostom, Kata Iovéaiwv/Adversus Judaeos, 1.4: “O0 yap Anot@v o0de kanAwv &A@,
GAAG Sapovwy 0Tt kaTaywytov, pdAov 8¢ ol ai cuvaywyai pdvov, GAAG kai adTai ol Yuyai Twv
‘TouSaiwv” /“Non enim latronum, neque cauponum simpliciter, sed deemonum est habitatio. Imo
non Synagogee solum, sed ipsa etiam Judeeorum animee,” Patrologia Graeca, vol. 48, col. 849.
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Jews.”” By the Middle Ages, the union between the two arch-opponents of Christ
had become an indelible truth in the Christian mind, and they were believed to
be engaged in a campaign of destruction against all Christendom and its material
and spiritual goods.® A good example of this is found in the fourteenth-century
OSw. Fornsvenska legendariet. In the legend about St Justina, she is pursued by
Cyprian who invokes a devil to help him win over the virgin. During their conver-
sation, the devil tells him about how he used Jews as his tools to kill Christ:

Wm theen tima war en diseefwls man fulkomin j dieefla willo ok dizfla giordho allan hans
wilia han het ciprianus® Han bran allir innan at synda - mep iustina ok bgdh enom dizfle
vaendha haenna® hugh til© sik en han gathe q Disefwlin swara - Jak gat wt kastat mannin
aff paradiis iak kom cayn til at draepa sin brodher Jak styrkte iudha - at korsfaesta christum
ok skall iak ey gita ena mg modh weent tha ware thet mik maesta skam / ok ther nest fik han
hanum ennehanda smgrisle at smgria haenna hws weeggia vtan / han sagdhe sik@ wilia
teenda henna hiserta innan mep oloflikom lusta’®

Notes:  a. han het ciprianus] |han het ciprianus| MS. b. heenna] theenna] MS. c. til] til

[sik] MS.  d. sik] \sik/ MS.

[At that time, there was a sorcerer (lit.: ‘devil’s man’; Lat.: magus), completely in the devil’s
delusion, and devils carried out his every desire. He was called Cyprian.’® He was burning
within to sin with Justina and commanded a devil to turn her mind towards him if he could.
The devil answered, “I was able to throw man out of Paradise! I made Cain kill his brother!
I empowered the Jews to crucify Christ! And if I cannot change a maiden’s mind, then it will
be a great shame for me!” And then he gave him a kind of ointment to smear outside on the
walls of her house. He said that this would ignite her heart with forbidden lust.]

This relationship between the enemies of God plays out in several ways in the
East Norse material but the texts all reveal intimacy between the devil and Jews.
In Text 52: Theophilus and the Devil, the fallen archdeacon turns directly to a Jew
to introduce him to the devil. The Jew and the devil are in close union in this
legend. A similar case of a Jew summoning the devil at will is found in Text 3: A
Pregnant Jewish Woman’s Father Converts. Here, a Jew consults the devil to find
out the truth about his daughter’s pregnancy. The Jewish woman in Text 32: The
Hermit and the Jewess is driven by the devil to seduce the holy man and cause the
holy spirit to desert him. In Text 23: The Converted Jew and the Devil (discussed
in Chapter 7: Witnesses of Truth and Doctrine) and Text 36: The Jew at the Devil’s
Council, the association between the devil and the stories’ protagonists is differ-

7 On this, see Trachtenberg, The Devil and the Jews, 21.

8 Trachtenberg, The Devil and the Jews, 1-31.

9 UUB C 528, f. 84v-85r; FsvLeg I 445-46; FsvLeg PAW III 22.

10 The name Cyprianus came to be used in Scandinavia to refer to any book of spells, medical
tips, methods of divination, and so on. Cf. Ordbog over det danske Sprog, s.v. “Cyprianus.”
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ent. In these tales, the Jewish characters are haunted by their connection with the
devil. They are unwillingly confronted by the devil but with the assistance of the
Christian faith and its trappings are able to deflect him. Rather peculiarly, in Text
39: The Jew, the Host, the Devil, and the Sieve, the devil confronts a disbelieving
Jew and explains the truth of the real presence in the eucharist. The devil explain-
ing “truth” — and especially Christian truths — to a Jew is thus a theme found
in several miracle stories (The Converted Jew and the Devil; A Pregnant Jewish
Woman'’s Father Converts). The devil as advocate for Christianity strikes us as odd
today, but it demonstrates how Jews are even further from Christ in their delusion
than the devil is, and it also confirms the close relationship between the devil and
Jews, who trust his words more than anyone else’s. Ultimately, the Jewish charac-
ters in these tales all willingly convert to Christianity, but their Jewishness enables
them nonetheless to perceive and converse with demons as equals.

The close link between Jews and the devil was, of course, not expressed tex-
tually alone, but also through visual means.' For example, a fifteenth-century
predella painting from the altarpiece in Randlev Church (Jutland; now in the
National Museum, Copenhagen), depicts Christ with the wise virgins on his right
hand and the foolish ones on his left (Matthew 25:1-13).12 Closest to Christ are
Ecclesia (the Church, on his right) and Synagoga (Judaism, on his left). Synagoga,
her crown tumbling, is identifiable by the goat’s head she carries in her right
hand and the broken rod in her left. The goat’s head is in place of the empty oil
lamp found in the parable and refers both to ritual sacrifice (jap, korban) in the
Temple and to the parable later in the same chapter of the Sheep and the Goats
(Matthew 25:31-46), in which the goats represent those who have rejected Christ
and to whom he says: “Depart from me, you cursed, into everlasting fire which
was prepared for the devil and his angels” (Matthew 25:41)."3 Atop the virgin’s
broken rod is a flag or ensign bearing the image of a black devil armed with an
axe and a shield: he is a warrior ready to do battle with Christendom. This virgin,
Synagoga, is in league with Satan himself, carries his banner, and presumably
is to be interpreted as one of his soldiers. A similar image from the altarpiece in
Boeslunde Church (Sjeelland), that dates to c. 1430 and possibly originates from
the Carmelite Church in Skealskgr (Sjelland), shows a blindfolded Synagoga,
again as the closest foolish virgin to Christ, clutching something indistinguisha-

11 On the meaning of Jews’ reddish hue and of Moses’ horns, see Chapter 5: The Jewish Body,
pp. 131-218.

12 Kjeld de Fine Licht, Danmarks Kirker, vol. 16: Aarhus Amt, no. 5 (Copenhagen: National-
museets Forlag, 1983-87), 2476—77.

13 Furthermore, it may be a reminder of the goaty smell associated with Jews, the foetor judaicus.
See Chapter 5: The Jewish Body, pp. 193-96.
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ble in her left hand (a goat’s head?) and holding a broken rod in her right with an
ensign depicting a black devil (or possibly a dragon).*

Theophilus and the Devil
One of the most popular miracle stories in Europe, Theophilus and the Devil,

is found in three of the OSw. Fornsvenska legendariet manuscripts: SKB A 34
(c. 1350), UUB C 528 (1400-50), and SRA E 8900 (1450-70).” In this tale, The-

14 Francis Beckett, Altertavler i Danmark fra den senere Middelalder (Copenhagen: J. Jergensen,
1895), plate 5. The dragon is, of course, a symbol of the devil. Apocalypse (Revelation) 12:9: “And
that great dragon was cast out, that old serpent, who is called the devil and Satan, who sedu-
ceth the whole world; and he was cast unto the earth, and his angels were thrown down with
him.”

15 The story of Theophilus is included in the Legenda aurea under the Feast of the Virgin’s Nativ-
ity, and this is the source of the Swedish version. See LegAur 912-13. For an English translation,
see Jacobus de Voragine, The Golden Legend, vol. 2, 157. On this tale, see Sven Bjerstedt, “The-
ophilus — medeltidens Faust,” Tidskrift for litteraturvetenskap 22, no. 1 (1993): 23-33; Adrienne
Williams Boyarin, Miracles of the Virgin in Medieval England: Law and Jewishness in Marian Leg-
ends (Cambridge: D. S. Brewer, 2010), 42-103; Adrienne Williams Boyarin, Miracles of the Virgin
in Middle English (Peterborough, Ontario: Broadview Press, 2015), 17-32; Dwayne E. Carpenter,
“Social Perception and Literary Portrayal: Jews and Muslims in Medieval Spanish Literature,”
in Convivencia: Jews, Muslims, and Christians in Medieval Spain, ed. Vivian B. Mann, Thomas F.
Glick, and Jerilynn D. Dodds (New York: George Braziller, 1992), 64—65; Paul Carus, The History
of the Devil and the Idea of Evil: From the Earliest Times to the Present Day (Chicago: Open Court,
1900), 415-17; Caroline Heidi Ebertshduser et al., Mary: Art, Culture and Religion through the Ages,
trans. Peter Heinegg (New York: Crossroad, 1998), 74-78; Ernest Faligan, Histoire de la légende
de Faust (Paris: Hachette, 1888), vi-xv; Hilda Graef, Mary: A History of Doctrine and Devotion,
vol. 1 (London: Sheed and Ward, 1965), 170-71, 204—05; Joan Young Gregg, Devils, Women, and
Jews: Reflections of the Other in Medieval Sermon Stories (Albany: State University of New York
Press, 1997), 216; Ihnat, Mother of Mercy, Bane of the Jews, 143-48; Moshe Lazar, “Theophilus:
Servant of Two Masters. The Pre-Faustian Theme of Despair and Revolt,” Modern Language Notes
87, no. 6 (1972): 31-50; Iona McCleery, “The Virgin and the Devil: The Role of the Virgin Mary in
the Theophilus Legend and its Spanish and Portuguese Variants,” in The Church and Mary, ed.
Robert N. Swanson, Studies in Church History, vol. 39 (Woodbridge: Boydell and Brewer, 2004),
147-56; Michael O’Carroll, Theotokos: A Theological Encyclopedia of the Blessed Virgin Mary, rev.
edn (Wilmington, DE: Michael Glazier, 1983), 341-42; Philip M. Palmer and Robert Pattison More,
The Sources of the Faust Tradition from Simon Magus to Lessing (New York: Oxford University
Press, 1936), 58—77; Karl Plenzat, Die Theophiluslegende in den Dichtungen des Mittelalters, Ger-
manische Studien, vol. 43 (Berlin: E. Ebering, 1926); Ludwig Radermacher, Griechische Quellen
zur Faustsage, Sitzungsberichte der Osterreichischen Akademie der Wissenschaften, philoso-
phisch-historische Klasse, vol. 206, no. 4 (Vienna: Holder-Pichler-Tempsky, 1927), 41-54; Debra
Higgs Strickland, Saracens, Demons, & Jews: Making Monsters in Medieval Art (Princeton: Prince-
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ophilus,*® an archdeacon in Sicily (“Cicilia”)," is unanimously elected bishop but
through humility turns the position down. Another man is then chosen instead,
who, on becoming bishop, removes Theophilus from his position. Deposed of his
office, the defrocked archdeacon seeks out a Jew to help him contact the devil in
order to take revenge upon the bishop and regain his former position. Theophilus
renounces Christ and the Virgin Mary and signs a bond with the devil to regain
his position. The following day, however, he is reinstated by the new bishop and
immediately regrets his diabolical pact. He calls upon the Virgin who forces the
devil to revoke the pact and saves Theophilus’s soul. In an act of contrition, The-
ophilus reads the letter he signed with the devil aloud to the bishop and many
others, and then he dies peacefully three days later.

The tale is one of the oldest Marian miracles in Christian literature and, like
many others, it has its origins in Byzantium. The original version was a now
lost sixth-century Greek text attributed to Eutychianus of Adana. He claimed to
have witnessed the events described in the tale himself.*® Translated into Latin
around the ninth century by Paul the Deacon of Naples, the story of Theophilus
[loved by or lover of God] spread throughout Europe.*® Hrotsvitha of Gandersheim
(c.935-¢.1002) composed a poem about the legend and Fulbert of Chartres (d. 1028)
included a version of the tale in a sermon that became standard reading on the

ton University Press, 2003), 122-26; George Webbe Dasent, Theophilus in Icelandic, Low German
and Other Tongues from M.S.S in the Royal Library Stockholm (London: William Pickering, 1845).
16 Theophilus (Gk. Og0@ihog) means ‘friend of God’ or ‘loved by God’; cf. Luke 1:3 and Acts 1:1.
17 Cicilia, i.e., Sicily, is used in the OSw. versions instead of the original placename, Cilicia,
now in modern-day south-easternmost Turkey (Kilikya). This change of place may simply be
due to a scribal error at some point during the transmission of the text, but it may also be an
attempt to make the location of the events more familiar to the reader by moving it from the south
coastal region of Asia Minor to Catholic Europe (but also a multicultural country). However, it is
noteworthy that “Cicilia” (Sicily) is far from unique to the OSw. versions of the story; it is in fact
widely attested. For example, this placename is also found in some Italian manuscripts of the
legend: Mary Vincentine Gripkey, “Mary Legends in Italian Manuscripts in the Major Libraries of
Italy: Groups I-1I1,” Mediaeval Studies 14, no. 1 (1952): 19 (no. 79). Demonstrating an even more
widespread confusion between the placenames Cilicia (Kilikya) and Cicilia (Sicily), the Latin
“Ciliciam” [Kilikya] is translated with “Sikiley” [Sicily] in Pdls saga postula in Codex Scardensis
(Skardshok postulasagna), Reykjavik, SAM 1 fol., f. 29vb: “Ok for ba pall postuli vm syrland ok
sikiley” [and then Paul the Apostle travelled around Syria and Sicily(!)] for “Perambulabat autem
Syriam et Ciliciam” [And he went through Syria and Cilicia], Acts 15:41.

18 For a more detailed summary of the origins and dissemination of the legend, see Williams
Boyarin, Miracles of the Virgin in Medieval England, 42-44.

19 Note that this Paul is not to be confused with his eighth-century Lombard namesake from
Cividale del Friuli. The Theophilus legend is found in at least 111 medieval manuscripts from
Europe; Weber, “‘Maria die is juden veind’”, 74.
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Feast of the Virgin’s Nativity (8 September).?® Evolving into an element of Marian
devotion, Theophilus’s pleadings to the Virgin became the basis for independently
circulated prayers.”* The story is also found in the Cantigas de Santa Maria by
Alfonso X (1252-84) and the Milagros de Nuestra Sefiora by Gonzalo de Berceo (d.
€. 1264).2 In c. 1261, the trouvére, Rutebeuf, turned it into a miracle play, Le miracle
de Théophile, one of the earliest extant pieces of French drama, although Rute-
beuf’s magician, Salatin, is a Muslim, rather than a Jew.?? Indeed, not all versions
of the Theophilus tale invoke a Jew as intermediary, but this anti-Judaic element
is commonplace in English, French, German, and Icelandic manuscripts, and rep-
resentations in art from churches and cathedrals across Europe.”*

Theophilus and the Devil is a proto-Faustian legend and the first such tale of a
pact with the devil. Moreover, with its emphasis on the power of Marian prayer, it
played a significant role in the development of Marian legends involving the inter-
cession of the Virgin: her advocacy for sinners and ability to save them from hell
as well as her legal influence.? As the theological importance of Mary increased,

20 Hrotsvitha’s “Lapsus et conversio Theophili vicedomini,” in Hrotsvitae opera, ed. Paul de
Winderfeld, Monumenta Germaniae Historicis, Scriptores Rerum Germanicarum (Berlin: Weid-
mann, 1902), 63-75, and Fulbert’s Sermo IV (“De nativitate beatissime Mariae Virginis”) of his
Sermones ad populum; see Patrologia Latina, vol. 141, col. 324.

21 Rachel Fulton, From Judgment to Passion: Devotion to Christ and the Virgin Mary, 800-1200
(New York: Columbia University Press, 2002), 533 n. 39.

22 Afonso X, Cantigas de Santa Maria, vol. 1, 9-10 (no. 3); Gonzalo Berceo, Milagros de Nuestra
Seriora, ed. Antonio Garcia Solalinde (Madrid: Espasa Calpe, 1958), 162-92 (no. 24).

23 Rutebeuf, Le miracle de Théophile: Miracle du XIIF siécle, ed. Grace Frank, Les classiques
francais du Moyen Age, vol. 49, 2nd rev. edn (Paris: Champion, 1967).

24 Gregg, Devils, Women, and Jews, 216. On the Theophilus legend in art, see Strickland, Sar-
acens, Demons, & Jews, 122-26; Nigel Morgan, The Medieval Painted Glass of Lincoln Cathedral
(Oxford: Oxford University Press, 1983), 10 (1a, 3a) and plates 2b, 7c, 7d, and 8a; Weber, “‘Maria
die is juden veind’”, 74-77, plates 2, 4, 7-8, and 10. Illustrations of the legend of Theophilus
that include representations of the Jew, can, for example, be found in L-BL Royal 10.E.IV, f. 164v
(Dectretals); and L-LPL MS 434 (Lambeth Apocalypse), and P-BNF MS nouvelle acquisition fr.
24541, f. 8v (the Miracles de Notre Dame). On the West Norse story of Theophilus, see Dasent,
Theophilus in Icelandic, Low German and Other Tongues, 1-28 (extracts only); Peter A. Jorgensen,
“Four Literary Styles in Three Centuries: The Old Icelandic Theophilus Legend,” Samtidarsogur
1(1994): 395-402.

25 There has been a tendency to consider the text from a Faustian perspective rather than as a
Marian miracle; see McCleery, “The Virgin and the Devil,” 147. Cf. also Radermacher, Griechische
Quellen zur Faustsage, 41-54; Faligan, Histoire de la légende de Faust, vi—xv; Palmer and More,
The Sources of the Faust Tradition, 58-77; Charles Dédéyan, Le théme de Faust dans la littérature
européenne, 6 vols (Paris: Lettres modernes, 1954-67); John W. Smeed, Faust in Literature (Lon-
don: Oxford University Press, 1975), 7; André Dabezies, Le Mythe de Faust (Paris: Armand Colin,
1972), 307-11.
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so did the tale’s popularity as it contributed to the establishment of Mary as mater
misericordiae, the mother of mercy, and as the devil’s nemesis. In Christian art,
she is sometimes depicted eschatologically as crushing the devil’s head under
her heal (in typological fulfilment of Genesis 3:15) or punching him.?® Indeed,
this tale has Mary achieving many successes: she defeats the devil, wins back a
condemned soul, and undoes a bad contract.

In the OSw. version, the Jew is described as an intermediary, a tool of the devil
(“dieewls anbup”), who arranges and attends the meeting between Theophilus
and the devil. The Jew’s sorcery is thus implied, and he is not explicitly referred
to as a wizard, trolkarl, or magus (in his version, Jacobus de Voragine calls the Jew
a iudeus maleficus [Jewish sorcerer]).?” After Theophilus signs the pact with the
devil “maep sino blope” [with his blood], the Jew disappears from the story and
his fate is unknown.?® Mary also acts as an intermediary between Theophilus
and Christ, which mirrors the Jew’s role as a middleman between the protagonist
and the devil. The aim of the legend is to demonstrate the power of repentance
and the superiority of Mary over the devil as well as to corroborate arguments for
the Virgin’s intercessory power. Whereas the Christian requires the services of
a Jewish sorcerer in order to summon and meet the devil, Mary appears imme-
diately as soon as Theophilus calls upon her. As Kati Ihnat has pointed out, the
legend provides a good counterexample: Christians have allegiance to Christ and
Mary and they receive rewards through prayer, whereas Jews are allies of the devil
and achieve their ends through necromancy.?® In contrast to The Jewish Boy in
the Oven, the Jew’s punishment for being Mary’s antagonist is not the focus here,
although in some other European versions, he does receive divine and/or secular
retribution.?®

26 For example, the well-known illustration in the de Brailes Book of Hours (c. 1240), L-BL Add.
MS 49999, f. 40v.

27 LegAur 912.

28 There are incidentally two handwritten pacts with the devil among the manuscript holdings
of Uppsala University Library (X 240 Salthenius). They were both written in 1718 by the student
Daniel Lorenz Salthenius (b. 1701), who upon their discovery was sentenced to death for being in
league with the devil. However, thanks to the intervention of his professors, he received a pardon,
and after serving a prison sentence, moved to Germany where he died in 1750 as professor of
theology in Kénigsberg (Kaliningrad, Prussia).

29 Thnat, Mother of Mercy, Bane of the Jews, 148.

30 For example, he is beheaded in William of Malmesbury’s De laudibus et miraculis Sanc-
tae Mariae (c. 1125-40); see El libro “De laudibus et miraculis Sanctae Mariae” de Guillermo de
Malmesbury, OSB (c. 1143): Estudio y texto, ed. José Maria Canal, 2nd edn (Rome: Alma Roma
Libreria Editrice, 1968), 66.
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Theophilus and the Devil is thus another miracle tale that presents Mary as
protector and mother of mercy, but also as the conqueror of the devil.>* Jews, pre-
dictably enough, are cast in a far less flattering light. They are magicians with a
close connection to the devil who can harness the forces of evil. Indeed, Jews have
direct access to the devil that is not available to Christians, and they can ask (or
even command) the devil to intercede in the world — a reversal of the usual roles
where the devil prods Jews to commit evil acts. The dangers of Jewish knowledge
to Christian society and the Church are clearly portrayed as too are the failings of
ambitious clerics and the sin of pride. The existence of vernacular versions of the
tale in OIce. and OSw. demonstrates its popularity with its universal message and
its easily decoded participants in the narrative.>* The Jews’ association with the
devil and their ability to conjure him up, communicate with him, and facilitate the
signing of pacts with him were not alien ideas to audiences in the North.

The Jew at the Devils’ Council

The Jew at the Devils’ Council (Texts 36.1-2) can be found in two OSw. works: Forn-
svenska legendariet (UUB C 528 and SRA E 8900) and Sjdlens trost (SKB A 108).%
The story tells how a Jew arrives in Rome at night and takes shelter in the ruins of
a pagan temple. Afraid of evil spirits, he makes the sign of the Cross over himself.
Around midnight he is awoken by the arrival of a crowned devil, Lucifer, and a
horde of other demons who hold a council. In turn, Lucifer’s minions step forward

31 In the ODa. Expositio pulcherrima super rosario beate Marie Virginis from 1515, the author
Michael describes Mary’s qualities in combatting the devil thus: “Swo leeggher maria dieffuelen
pdhee: | the, syndhen haffuer dreept, reseer hwn aff dedhee, | han maa alt for henna wighee. | Hwn
er allee mennisckes hielp og hop, | som twinges effther waer>dzens lov, | en drodning aff himme-
righae” [Thus, Mary defeats the devil: | those, (whom) sin has killed, she raises from the dead,
| he [the devil or death] must give way to her. | She is the help and hope of all people, | who are
afflicted by the law of the world, | a queen of heaven], HrMich 13.

32 In the two Olce. versions of the tale from SKB (Perg. 42 no. 1 and no. 11), which are both longer
than the OSw. version, the role played by the Jew is also narrated in more detail: “hinn gudraeki
gydingr” [the impious Jew] who describes the devil as “minn herra” [my lord] convinces The-
ophilus to enter the pact and leads him by the hand to meet the devil. See the edition in Dasent,
Theophilus in Icelandic, Low German and Other Tongues.

33 On this tale, see Gregg, Devils, Women, and Jews, 172, 206-11; Joseph Harris and Thomas D.
Hill, “Gestrs’s ‘Prime Sign’: Source and Signification in Norna-Gests Pattr,” Arkiv for nordisk
filologi 104 (1989): 113-17; Alwine Slenczka, Mittelhochdeutsche Verserzihlungen mit Gdsten aus
Himmel und Holle, Studien und Texte zum Mittelalter und zur frithen Neuzeit, vol. 5 (Miinster:
Waxmann, 2004), 90-111.
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to tell him about the evil events they have caused to occur. If Lucifer thinks that
they have achieved too little in the time it has taken, then he has them scourged
with a whip. He is, however, pleased by reports of holy men being tempted into sin
with women. Upon noticing the Jew sheltering in the temple, the crowned devil
sends his followers to find out who it is. Recognizing that he is “sealed” with the
sign of the cross, all the demons flee.>* The Jew converts and relates the events
to a bishop. The version in Sjélens trost with its use of direct speech is the more
elaborate and, it must be said, the more entertaining take on the story. There are
minor differences in the detail, e.g., the Jew in Sjdlens trdst only converts after
having spoken to the bishop.

The tale of The Jew at the Devils’ Council was included in the Dialogues of
Gregory the Great (c. 540-604).3> With regard to the Jews, Gregory was more
moderate than many of his contemporaries, and in this tale a Jew converts after
personally experiencing being saved from demons by the power of the sign of the
Cross. In contrast to so many other miracle tales, there is no violence or coercion
here. The Jew is merely an empty vessel and his making the sign of the cross marks
him and creates an impenetrable defence against the demons: “Thetta fatit a
tompt Oc aer tho maerkt medh thes haelgha kors tekn” [This vessel is empty and yet
it is marked with the sign of the Cross].>® The Jew in this tale is being employed
to provide evidence for protection under the Cross and, in a very concrete fashion,
to prove salvation through Christianity. The fact that he is a Jew — and as such
incapable of being saved — demonstrates clearly that it is solely thanks to the apo-
tropaic qualities of the sign of the Cross that he was spared by the evil spirits.?”
And having thus been saved from these demonic forces of evil, he converts. The

34 There are several possible ideas behind the word “insiglat” [sealed] here: 1) the Jew is marked
and thus protected by the sign of the Cross; 2) the Jew is sealed like a document with God’s
insighel [seal]; 3) protected by a divine mark on his skin (cf. Apocalypse [Revelation] 7:3). On the
meaning of “sealed” here, see Karen A. Kay, “Jews and Miracles in Tales from the Legenda Aurea”
(PhD thesis, University of Edinburgh, 2006), 147-50.

35 Patrologia Latina, vol. 77, cols 229b-131c (“De Andrea Fundanae civitatus episcopo”), and
Grégoire le Grand [Gregory the Great], Dialogues, vol. 2, ed. Adalbert de Vogiié, trans. Paul Antin,
Sources chrétiennes, vol. 260 (Paris: Cerf, 1979), 276-79 (Latin and French translation). For an
English translation, see St Gregory the Great, Dialogues, trans. Odo John Zimmerman (New York:
Fathers of the Church, 1959), 121-22. In Gregory’s version, the Jew is travelling along the Appian
Way and spends the night in a temple of Apollo (OSw. “eth afgudha mgnster”; cf. LegAur: “templo
Apollinis™).

36 SKB A 108, p. 191.

37 Similarly, the pagan temple itself becomes a meeting-place for the malign spirits and is una-
ble to offer protection against them. The scenario evokes the triumph of Christianity over the
pagans and Jews.
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tale was included in the Legenda aurea by Jacobus de Voragine (c. 1230-98) and
can be found in various other exemplum collections.®

It is intriguing that the Jew made the sign of the Cross. It suggests that he
knew, or at least suspected, that Christianity was more effective than Judaism in
combatting evil and protecting the soul, and it furthermore reveals the Jew’s lack
of loyalty to his own religion. When filled with fear, he turns as a reflex to the
Christian truth as if Church doctrine was the natural, innate, and human order of
the world. Indeed, in several of these miracle tales, Jews are shown as knowing
Christianity to be true, even if they refuse to accept it: praying to Mary during
childbirth and belief in the Virgin Birth (the wife in The Converted Jew and the
Devil) and extracting blood from crucifixes (The Jews Who Found and Attacked an
Image of Christ), hosts (The Host Desecration), and icons (The Jew Who Stabbed
the Icon).*® Sometimes, a Jew can just begin thinking about the Virgin as a means
of escaping distress and Mary appears (The Virgin Mary Releases and Converts a
Jewish Prisoner). The strange spiritual status of the Jew as an empty vessel and yet
sealed (“eth thomt kaar ok tho insiglat”)*® is commented upon by the demons
before they are forced to flee. His ambiguous state allows him to witness the devils’
council, but it also enables him to escape them. It will be remembered from both
the Theophilus legend and the stories of the Jew who became a Carmelite and the
Jew whose daughter was pregnant (Texts 52, 23, and 3 respectively), that Jews, just
like King Solomon, can see and communicate with demons; sometimes, they can
even summon the devil at will — a mocking simulacrum of Christians summoning
the Virgin and the saints. Through the sign of the Cross and being sealed, the Jew
dies in the presence of demons and is reborn a Christian in their absence, just as
Christ died on the Cross (in the presence of evil Jews?) and was resurrected (in
their absence). It will have been noted by now that this Jewish death—Christian
rebirth is a recurring theme in these miracle tales about conversion. At the end of
the tale in Sjdlens trést, the Jew warns the bishop about his sinful contact with a
woman, and he does so before he converts.*! This demonstrates that even Jews (or

38 LegAur 936-38. For an English translation, see Jacobus de Voragine, The Golden Legend, vol.
2, 172-73. See also Jacques de Vitry’s version in The Exempla, or Illustrative Stories from the Ser-
mones Vulgares of Jacques de Vitry, ed. Thomas Frederick Crane, Burt Franklin Research and
Source Works Series, no. 742 (New York: Burt Franklin, 1971 [repr. of 1890 edn]), 59, 189-90.

39 An exception to this can be found in OSw. Text 34: The Jew and the Lightning Strike (SKB A
110, c. 1385), where a Jew mocks his Christian neighbours for making the sign of the Cross to
protect themselves during a thunderstorm and is instantaneously struck and burnt to death by
a lightning strike.

40 UUB C 528, f. 132r.

41 The bishop brought into temptation is named Andreas [Andrew] in Gregory’s version.
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at least those saved by the sign of the Cross) are capable of moral behaviour and
can advise Christians — even bishops — on matters of morality.

Summary

These two tales as well as The Converted Jew and the Devil and A Pregnant Jewish
Woman’s Father Converts demonstrate Jews’ ability to communicate with the devil.
Their spiritual status as empty vessels causes them to live in a shady borderland:
at once on earth but also among diabolical beings. Curiously, some miracle stories
have the devil explain the Christian faith to the Jew and both prove its truth and
convince the Jew to become Christian as in The Jew, the Host, the Devil, and the
Sieve, or to remain a convert to Christianity as in The Converted Jew and the Devil.
The devil can thus prompt the Jew to both good and evil. However, the Jew, too,
can summon the devil and persuade him to carry out his will as in the Theophilus
tale and the story of the pregnant daughter. Ultimately, of course, the devil — and
the Jew — must submit to the divine will.

Sorcery

Ideas about Jewish sorcery have their origins in the legendary material about
King Solomon as a magician who had dominion over demons, and the associa-
tion between Jews and demons remained a strong belief among Christians during
the Middle Ages:** we have already seen how the Jews in the Theophilus legend

42 The tradition of Solomon’s role as a magus and great exorcist stems from 3 Kings 4:29-34.
The literature on his magic and role as antiquity’s greatest sorcerer in the Christian tradition is
vast; see, e. g., C. C. McCown, “The Christian Tradition as to the Magical Wisdom of Solomon,”
Journal of the Palestine Oriental Society 2 (1922): 1-8; Dennis C. Duling, “Solomon, Exorcism,
and the Son of David,” The Harvard Theological Review 68 (1975): 235-52; Dennis C. Duling,
“The Legend of Solomon the Magician in Antiquity: Problems and Perspectives,” Proceedings:
Eastern Great Lakes Biblical Society, vol. 4 (Westerville: Eastern Great Lakes Biblical Society,
1984), 1-23; Dennis C. Duling, “The Eleazar Miracle and Solomon’s Magical Wisdom in Flavius
Josephus’s Antiquitates Judaicae 8.42-49,” The Harvard Theological Review 78 (1985): 1-25;
Pablo A. Torijano, Solomon, The Esoteric King: From King to Magus, Development of a Tradition,
Supplements to the Journal for the Study of Judaism, vol. 73 (Leiden: Brill, 2002); Don C. Ske-
mer, Binding Words: Textual Amulets in the Middle Ages, Magic in History (University Park, PA:
Penn State University Press, 2006), 75-124 (especially 113-14). On Jewish magic and how it was
viewed by Christian contemporaries, see the seminal Joshua Trachtenberg, Jewish Magic and
Superstition: A Study in Folk Religion (New York: Behrman’s Jewish Book House, 1939). On the
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and the tale of the pregnant daughter are able to conjure up the devil. Guibert of
Nogent (d. 1124) was one of the first medieval authors to accuse the Jews of witch-
craft. In book 1 chapter 26 of his memoirs, he tells the story of a monk tempted
by the devil who was conjured up by a Jew.** Indeed, worshipping the devil and
anti-Christian activity were the principal occupations of sorcerers.** Innocent
Jewish practices (such as hand-washing at certain times, kashering of ovens, and
slaughtering meat) and Jewish objects (such as mezuzot) were strange to the Chris-
tian majority who viewed them with suspicion and imbued them with sinister
meaning and purpose.”” Consequently, Christians would assume that all Jews,
en masse, were engaging in diabolical acts of sorcery against them.*®

Language had magical properties and could be used to summon demons, to
ensure protection, and to reveal divine truths. The Hebrew language with its unfa-
miliar letters and its venerated status as the language of Creation (see Chapter
4: The Language of the Jews) also had a role to play in Scandinavian magic and
spells. In Chapter 2: Jews in Medieval Denmark and Sweden, the formula AGLA (a
notrikon derived from 3R 095 Man AnR, atah gibor le-‘olam adonai [You are
mighty forever Lord]) was discussed.*” Its occurrence in no fewer than thirty runic
inscriptions points to a tradition that connected supernatural protection and the
Hebrew language. It is a small step from this to a link between magic and Jews
generally. The power of language to uncover divine truths was revealed to a Jew by
the devil in Text 23: The Converted Jew and the Devil. Here, the Jew learns that the
word clemens [merciful] is used to describe the pure, “white” Virgin Mary because
when read backwards, it contains the words sne [snow] and melc [milk].

Disease and illness were often attributed to the work of the devil, so various
cures often took the form of charms and potions and treating illness was the realm
of sorcery. “Doctors” would have relied on various concoctions and prayers, and
successful treatment was often as much down to sheer luck as to medicine. Jewish
(and Muslim) doctors were possibly better at curing their patients than their Chris-

role of magic in Jewish—Christian relations specifically, see Edward Kessler and Neil Wenborn, A
Dictionary of Jewish—Christian Relations (Cambridge: Cambridge University Press, 2005), 282-83,
s.v. “Magic.”

43 See John F. Benton, Self and Society in Medieval France: The Memoirs of Abbot Guibert of
Nogent, Medieval Academy Reprints for Teaching, vol. 15 (Toronto: Medieval Academy of Amer-
ica, 1984), 115.

44 Trachtenberg, Jewish Magic and Superstition, 9.

45 Dan Cohn-Sherbok, Antisemitism: A World History of Prejudice, 3rd edn (Cheltenham: The
History Press, 2022), 110.

46 Trachtenberg, Jewish Magic and Superstition, 2—4.

47 See, vol. 1, pp. 37-38.
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tian counterparts were.*® Their very success both contributed to the popularity of
Jewish doctors but simultaneously enhanced Jews’ notoriety for sorcery. Despite
various dicta of the Church prohibiting the use of Jewish doctors, Christian
patients — in those lands with Jewish populations — continued to consult them.
Nonetheless, the connection between sorcery and doing harm, between Jewish
physicians and exotic drugs, between medicines and poisons led to accusations
against Jewish doctors of poisoning their Christian patients, and ultimately,
against all Jews — in a great international conspiracy — of poisoning Christians. In
spite of this, Jewish doctors, no doubt because of their greater success in healing
the sick, remained popular, not least among the ruling classes throughout Europe.

Jewish magic in two of the tales below (demon-taming in Text 15: St James the
Great and the Sorcerer Hermogenes and medicinal charms in Text 11: Petronia and
the Ring) is shown to be ineffectual when confronted with the divine power of a
saint. The third tale (Text 18: St Macarius and the Talking Skull) is not about Jewish
magic: the sorcery that causes a skull to speak is not explained here; indeed, by
consulting the dead, the Christian hermit Macarius can be said to be breaking the
commandment in Deuteronomy 18:11.

St James the Great and the Sorcerer Hermogenes

James the Great, son of Zebedee, was one of the first disciples to follow Jesus.*’
The Gospels offer little detail about the man but according to the Acts of the Apos-
tles, Herod the King (traditionally identified as Herod Agrippa) had him executed
by sword (d. 44 CE).*° In spite of the paucity of information about James — or
more likely because of it — a number of legends and traditions grew up around
the saint, including the translation of his relics to Spain where they were buried
in Compostela.*

48 For example, Joshua Trachtenberg wrote: “Jewish physicians, although by no means free from
the general superstitious attitude, were among the foremost representatives of a scientific medi-
cine in the Germanic lands. Their wide knowledge of languages, the availability of Arabic-Greek
medical works in Hebrew translation, their propensity for travel and study abroad, their freedom
from the Church-fostered superstition of miraculous cures, relics, and the like, these often con-
spired to make them even more effective practitioners than their non-Jewish competitors.” Joshua
Trachtenberg, Jewish Magic and Superstition, 4.

49 Matthew 4:21-22; Mark 1:19-20.

50 Acts 12:1-2. Death by beheading is also the outcome in the OSw. tale: “ok fingo bape ens lifs
e@nda vndi sueerpe” [and they both met the end of their lives under the sword].

51 See, for example, LegAur 650—-62; Jacobus de Voragine, The Golden Legend, vol. 2, 3-10 (Eng-
lish translation).
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The miracle tale of St James and the sorcerer Hermogenes is found in the
Legenda aurea, from which it was translated into OSw. for the Fornsvenska leg-
endariet (UUB C 528 and SRA E 8900) and describes an episode in the life of the
saint.>? Having returned to Judea from Spain, James is confronted by the sor-
cerer Hermogenes’ acolyte Philetus.>® In front of a crowd of Jews, Philetus tries
to debate with James and convince him that Christian teaching is false. However,
James manages to prove the truth of Christianity to Philetus who returns to his
master Hermogenes and advises him to accept Christianity. This infuriates Her-
mogenes and using magic he binds Philetus making him immobile. When James
receives word of Philetus’s plight, he sends him a kerchief and instructs him to
recite a prayer. Upon receiving the gift and praying, Philetus’s shackles are loos-
ened, and he is free. He rebukes Hermogenes and leaves him to join James. The
sorcerer then summons his demons and orders them to capture both Philetus
and James and bring them to him. However, Hermogenes is betrayed. Howling
like wolves (“thutu som vlua”), his demons beg James for help: “We are burning
before our time has come!” James asks God’s angel to free the demons and sends
them to capture Hermogenes and bring their former master to him, which they
do. James tells the demons and Philetus to free Hermogenes and repay evil with
good (“veel lgna illum,” cf. Romans 12:17-21). Although free, Hermogenes is afraid
that the demons will avenge themselves on him, so James gives him his staff as
protection. On James’s instructions, the sorcerer sinks his books to the bottom of
the sea; he is not to burn them as the smoke will pollute the air (“ggra veedhrit
siukt af thera rgk”). Hermogenes subsequently becomes a good and holy follower
of James and goes on to perform divine miracles (“gudhlik jeertekne”), rather than
devilish magic.

52 In places, the OSw. version seems to paint Jews in a worse light than the Lat. original, for
example: “cum phariseis” > “medh judhum” [with Pharisees (specific) > with Jews (general)];
“magica” > “dieefwlskap” [magic > devilry]; “ululare” > “thutu som vlua” [howl > howl like
wolves]. The tale of St James the Great and Hermogenes is beautifully recreated in one of the
stained-glass windows in Chartres Cathedral; see Yves Delaporte and Etienne Houvet, Les Vitraux
de la cathédrale de Chartres (Chartres: Houvet, 1926), 307-13 (no. 37: Histoire de saint Jacques le
Majeur).

53 The name Hermogenes (“born of Hermes”) appears in 2 Timothy 1:15 as a Christian from Asia
Minor who, along with Phigellus, turned away from Paul during his second imprisonment in
Rome. The name Philetus (“beloved”) is that of an early Christian: in 2 Timothy 2:17-18, Paul
warns Timothy of Philetus’s and his associate Hymenaeus’s error (their preaching is like canker
as they do not believe that there will be a bodily resurrection). The names of the sorcerer and his
apprentice may thus have been chosen because of their connotations with being outside of and
opposed to true Christianity; Paul and James were, of course, contemporaries.
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In this miracle tale, the magus Hermogenes acts as a cruel parody of King
Solomon: he summons demons to do his evil work, but they rebel and seek salva-
tion in Christianity.>* Unlike Solomon, Hermogenes does not excel in wisdom and
even his acolyte Philetus deserts him. The diabolical punishments Hermogenes
inflicts upon his helpers can easily be undone through divine power and both St
James and the angels are shown to be far more powerful than the sorcerer. Indeed,
Jewish magic — just like all Jewish threats — is contained and neutralized by Chris-
tianity. Hermogenes is never explicitly called a Jew, but this can be assumed as
the text locates him in Judea or ‘the land of the Jews’ (“j judha lande”) and he has
a keen interest in making sure that the Jews of Judea do not become Christians.
In some versions of the tale, Hermogenes has been hired by Jews (or Pharisees,
“cum phariseis” as it says in the Legenda aurea) to derail James’s mission. After
his own conversion, the former mighty sorcerer is shown to be a coward, afraid
of vengeful punishment at the hands of his former minions. The saint gives him
his staff as protection thereby demonstrating, again, the power of the saint and
objects (relics) associated with him in vanquishing evil.>®

Hermogenes has a library of books about the black arts. The magical potency
of books — words and language - is a danger and they must be destroyed. Burning
them would create a miasma and pollute the air, so they are to be sunk to the
bottom of the sea — once again, the evidence of a Jew’s crime is disposed of in
the depths.>® That Hermogenes’ “wisdom” resided in written texts is of itself little
surprise, but a reader of the story in the Middle Ages might have seen a parallel to
the dangerous and mysterious Jewish books, the juthebgker/iupa bgker, such as
the Talmud. From the thirteenth century on, Christians were becoming aware of
Jewish post-biblical literature and the fact that many customs, beliefs, and prac-
tices were prescribed or more clearly set out in these works rather than in the
Tanakh. Jewish books were considered dangerous to Christians and were suppos-
edly the depositories of anti-Christian passages and lies about Jesus. However,
unlike in this tale, where Hermogenes’ books were sunk into the sea, medieval
(and modern-era) Christians were happy to commit Jewish books to the flames
beginning in 1242 with the burning of tens of volumes of the Talmud in Paris.

The Swedes reading this text or hearing it read aloud already had the nec-
essary knowledge of a link between magic and Judaism to decode the sorcerer

54 Cf. the use of the term magus [sorcerer] in Acts 13:6.

55 The conversion of Hermogenes is the first of a series of events that culminate in the arrest of
James. See Text 16: St James the Great Converts Josiah the Jew: “Sidhan judha sagho at hermo-
genes war cristin - Tha komo the til jacobum - ok disputeradhe medh hanum” [After the Jews saw
that Hermogenes was a Christian, they came to James and disputed with him)].

56 Compare, e. g., the disposal of the icon in a well in Text 41: The Jew Who Stabbed the Icon.
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Hermogenes as a Jew skilled at dabbling in the diabolical arts. Nevertheless, they
would have been comforted in the knowledge that Christianity can neutralize the
dangers of Jewish magic and, given the absence of any Jews in Sweden, were safe:
until, that is, they became the victims of an international plots of mass murder
in 1350 through poisons and potions created by Jews in the German Lands to the
south — but more on that later in Chapter 10: The Jewish Plot to Destroy All Chris-
tendom.

Petronia and the Ring

In Text 11: Petronia and the Ring, found in both ODa. (Alle Epistler oc Euangelia)
and OSw. (Fornsvenska legendariet: UUB C 528 and SRA E 8900), an ailing woman,
Petronia, who is suffering from an unnamed illness, offers to pay a Jew for help
to regain her health. He tells her to place a stone in a ring and tie it around her
waist against her skin with a cord. She does so and then goes to the Church of St
Stephen where she prays for help and immediately the ring falls to her feet — the
cord and knot are still intact. With that, Petronia feels well again.

The miracle is taken from St Augustine’s De civitate Dei (22.8),”” and it is
also found in the Legenda aurea.’® It demonstrates Augustine’s interest in St Ste-
phen’s association with Jewish “blindness.”® Stephen, the first martyr of Chris-
tianity, was found guilty of blasphemy by the Jewish authorities and sentenced
to death by stoning.®® The Jew in the story believes he can cure Petronia - the
name is a play on Lat. petrus [stone], hinting both at the stone in her belt and
those used to kill St Stephen — through a “carnal” remedy, but the real cure is to
be found through prayer and the intercession of St Stephen. As such, the tale is
a metaphor for the carnality/spirituality disputation in which Jews were accused
of blindness, literalism, and as being essentially different to Christians. It also
illustrates the efficacy of sincere prayer and how merciful God is to all who turn
to him for help. Furthermore, the tale mirrors the Virgin birth of Christ: Jesus was
born from Mary’s virginal womb just like the ring fell at Petronia’s feet without

57 For an English translation, see Saint Augustine, City of God, trans. Marcus Dodds (Peabody:
Hendrickson, 2009), 747.

58 LegAur 84; Jacobus de Voragine, The Golden Legend, vol. 1, 48-49.

59 Kara Ann Morrow, “Disputation in Stone: Jews Imagined on the St. Stephen Portal of Paris
Cathedral,” in Beyond the Yellow Badge: Anti-Judaism and Antisemitism in Medieval and Early
Modern Visual Culture, ed. Mitchell B. Merback, Brill’s Series in Jewish Studies, vol. 37 (Leiden:
Brill, 2008), 74.

60 Acts 6:8-7:60. See also Text 49: The Stoning of St Stephen.
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breaking her knotted cord. We are not told what stone was used, but Scandinavian
interest in the power of stones is documented in one of the earliest extant works
in ODa., viz. Henrik Harpestreeng’s Lapidarium [Book of Stones] in DKB NKS 66 82
(c. 1300) and SKB K 4 (c. 1450). It is noteworthy that according to the preface in
NKS 66 82, this book describing the medicinal use of various stones originated in
the East, viz. in Arabia at the court of a certain King Evax.®!

About the Jew we learn little. He appears to be a physician of sorts who uses
magic or sorcery, but apparently not to cure Petronia.®® Is his medicine merely
ineffectual or did it have another purpose? Could he be using dark arts to cast
a spell on Petronia, and for what carnal purposes? Why is the stone to be worn
against her naked body (ODa. “nest sin bare krop”; OSw. “widh haenna bara
licama”)? Is he just interested in her money or was he trying to gain control of her
body or soul?®® The power afforded to the Jewish physician in the medieval world
was more often than not believed to come from the devil. For the first time, at the
Council of Béziers in 1246, Christians were forbidden on pain of excommunication
from seeking medical help from Jews. This prohibition was reiterated by the Coun-
cils of Albi (1254) and Vienne (1267), by a decree of the University of Paris (1301),
and at further councils in the fourteenth and fifteenth centuries.®* Refusing to
be cared for by a non-Christian was not only a pious act of piety but a prudent
one, for it was believed that Jewish physicians did not aim to heal their Christian
patients but rather to make them even more ill, most usually through the use of
poisons.® Indeed, the two professions most associated with Jews in the Middle

61 “Byriaer formal af en book theer hetaer stenbok ggrth af en kunugh af arabia til nero keysaer
Evax konugh af arabieland skref til nero keyser hwilkkae eerlikae stenae zeree - oc af therrae dugh
hweer saerlaest - oc af therrae lyt oc therree nafn - oc horae the mugha hittees oc hware” [Here
begins the preface to a book called Lapidarium composed by a King in Arabia for Emperor Nero.
Evax, king of Arabia, wrote to the emperor Nero (saying) which stones are precious and of each
one’s special power and their colour and their names, and how and where they can be found],
DKB NKS 66 89, ff. 114v, 116r; Henrik Harpestreeng, Harpestraeng, ed. Marius Kristensen (Copen-
hagen: Universitets-Jubilaeets danske Samfund, 1908-20), 174.

62 The Jewish doctor does not even appear in C, the SRA E 8900 version of the tale.

63 The use of a belt in Jewish magic is also found related in the surviving documents concerning
the Gotland well-poisoning episode (see Text 53: Well Poisoning), where those conspiring with
Jews wore a silver belt inscribed with a Greek or Hebrew letter to shield them from the plague. A
belt that unlike Petronia’s does break is found in Text 24: The Disputation and the Miracle.

64 Léon Poliakov, The History of Anti-Semitism, vol. 1: From the Time of Christ to the Court Jews,
trans. Richard Howard (Philadelphia: University of Pennsylvania Press, 2003), 149.

65 In 1610, the Vienna Faculty of Medicine confirmed that Jewish physicians were obliged by
their own law to kill one in ten Christian patients by poisoning. See Trachtenberg, The Devil and
the Jews, 97; Cohn-Sherbok, Antisemitism, 116. Cf. the sermon in vol. 2, p. 627.
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Ages — physicians and usurers — were thought to be attacking Christendom on two
fronts: health and wealth. In Scandinavia, there were of course no Jewish physi-
cians (although as we saw in Chapter 2: Jews in Medieval Denmark and Sweden, the
first recorded Jew in Sweden — “den juden” [that Jew] — was none other than one
of King Gustav Vasa’s doctors),® but the topos of the Jewish physician doing the
work of the devil was so embedded in the discourse of the Church and the univer-
sities as well as secular law and beliefs, that even in the periphery of Christendom
it could ring true and be an effective didactic tool.

St Macarius and the Talking Skull

Macarius the Egyptian (c. 300-90) was born in Jijber in the Nile Delta, and through
the influence of St Anthony (251-356) became an ascetic at the age of thirty.®” He
later became ordained as a priest and founded Scetis, one of the main monastic
settlements in Lower Egypt.®® He spent much of his life living in the desert and
made frequent visits to Anthony. There are numerous sayings and stories con-
nected to him,% and the tale of Macarius and the talking skull can be found in
several collections, such as the Vitae Patrum and the Legenda aurea.”®

66 See, vol. 1, p. 38.

67 The name Macarius (Maxdptog) means “blessed” in Greek. On this legend, see Edward Cuth-
bert Butler, The Lausiac History of Palladius: A Critical Discussion Together with Notes on Early
Egyptian Monasticism (Port Chester, NY: Elibron, 2004 [repr. of 1898 edn]), 142n1; Tim Vivian, St
Macarius the Spirit Bearer: Coptic Texts Relating to Saint Macarius the Great (Crestwood, NY: St
Vladimir’s Seminary, 2004), 72-74; Clara Erskine Clement Waters, A Handbook of Legendary and
Mythological Art (New York: Hurd and Houghton, 1871), 184.

68 Scetis (Wadi Natrun) is now the site of the Monastery of St Macarius the Great. For an account
of Macarius’ life as described in the Apophthegmata Patrum, see William Harmless, Desert Chris-
tians: An Introduction to the Literature of Early Monasticism (Oxford: Oxford University Press,
2004), 194-96.

69 See, for example, Gregg, Devils, Women, and Jews, 46-49, 142.

70 See Patrologia Latina, vol. 73, col. 1013 for the tale in Book VI, part II, chapter 16 of the Vitae
Patrum text. The Golden Legend version is in LegAur 150-51. For an English translation, see Jaco-
bus de Voragine, The Golden Legend, vol. 1, 90. In Islamic tradition, it developed into a legend
involving Jesus. In his Stories of the Prophets, al-Kisa’i (c. 1100) relates the tale about the prophet
‘Isa (Jesus) who interrogates and resurrects a skull, that subsequently tells him about hell and the
different kinds of sinners who are punished there. See David Sidersky, Les origines des légendes
musulmanes dans le Coran et dans les vies des prophétes (Paris: Librairie Orientaliste Paul Geuth-
ner, 1933), 148; Gustav Weil, Biblische Legenden der Muselmdnner: Aus arabischen Quellen zusam-
mengetragen und mit jiidischen Sagen verglichen (Frankfurt am Main: Literarische Anstalt, 1845),
286-91; Jan Knappert, Islamic Legends; Histories of the Heroes, Saints and Prophets of Islam, vol. 1
(Leiden: Brill, 1985), 174-76.
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The tale of St Macarius and the Talking Skull is found in no fewer than three
versions in OSw.: a legend in Fornsvenska legendariet (UUB C 528, 1400-50; SRA
E 8900, 1450-70); part of a sermon for the Sixth Sunday after Trinity (UUB C 35,
late fifteenth century), and a miracle under the second commandment in Sjdlens
trost (SKB A 108, 1400-50). In the tale, the hermit Macarius comes across the skull
of a dead man lying on the ground.” In the sermon - the longest version — we
learn that the skull is lying on a former battleground where Christians and pagans
fought. In all versions, the skull tells Macarius that he was a pagan and is now
being punished in hell. In the legend and Sjdlens trdst, we learn that in the depths
below him are the Jews, and below them false and bad Christians. The sermon
does not mention Jews in hell, but it claims that false Christians — those who leave
the world without contrition, confession, and penance — are being punished so
strictly because God has chosen Christians above pagans and Jews, and he loves
and punishes them as a husband would his children. The text does not conflate
pagans and Jews into one category. Indeed, the miracle in UUB C 35 is followed
by an explanation why in God’s eyes bad Christians are worse than pagans and
Jews.” The magic in this story is not performed by a Jew - the skull appears just to
start speaking — but magic enables Macarius to hear from an “eye-witness” what
the fate of Jews is in the afterlife: they are made visible through necromancy.”

71 In UUB C 528, the scribe has changed “a gdhe mark” [in a desert] to “a ene mark” [in a field],
which is possibly an attempt to make the landscape of the text less exotic. The substitution has
not been made in SRA E 8900.

72 We read, for example: “Ok fore thaeenna serona ok nade som gudh haffuer oss giffuit ok vtwalt
oss til sin eelskilikin barn ok bewiser oss daghelika sin haelga keerlek madh the halga scrifft ok
maedh sinom nadafulla jeerteknom fram fore judom ok androm hedningom Thy tilbgr war raetwisa
mera wara ok skeliga j allom warom gaerningom an thera epter thy war haerra jhesus sagde
ok manade oss til madh fgrsta ordomen j thaenna laestena &n thy weer manga ero the cristne
som fulare ok anstyggiare zro j gudz asyn @n nagra hedninga fore thera fulo synda sidweenia
skul som the bliffua jlhaerda vtj [...] Reedelikin &r the bidiande waenta aff gudz dome ok tees
braennande eldzins grather ok sorgh som vpngta skal ok pina wars haerra jhesu christi owinj ok
fiande” [And for this honour and grace that God has given us and chosen us, ahead of Jews and
other pagans, as his beloved children, and every day (he) shows us his holy love through the Holy
Scriptures and his merciful miracles. It is therefore appropriate to be more just and rational in
all our deeds than they (are), as Our Lord Jesus said and exhorted us with the first words in this
reading (Matthew 5:20), because many are those Christians who are uglier and more disgusting
in God’s view than some pagans on account of their sinful ways which they stubbornly pursue
(...) Terrified, they await God’s judgement and the weeping and sorrow of its burning fire that will
consume and torment the enemies and foes of Jesus Christ], UUB C 35 187-188; SMP IV 132-33.
73 Another story in which a Christian holy man communes with the dead to hear about the fate
of Jews after death can be found in Text 1: A Jew Converts and Speaks to his Sons from Heaven.
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As it spread, the legend acquired different meanings and focuses. In the
Eastern Church, the story came to be about praying for the deceased, and in these
versions the skull tells Macarius that the prayers of the faithful bring respite to
the suffering of the departed. The consolation provided by prayers for the dead
is also mentioned in the Vitae Patrum.”® In the Legenda aurea and OSw. versions,
the story acts as a cautionary tale to Christians who - despite knowing about
the redeeming sacrifice made by Jesus — behave as though it were of little con-
sequence: they live their lives as though damnation were not real: “Profundiores
omnibus sunt falsi christiani qui Christi sanguine redempti tantum pretium parui-
pendunt” [Deepest of all are false Christians who, having been redeemed by the
blood of Christ, think little of such a reward].” They deserve and receive greater
punishment in hell than both the heathens who have never known Christ and
the Jews who crucified him. This theme and the use of Jews as stooges or a gauge
for Christian sinfulness occur over and again in medieval works, for example,
in St Birgitta’s revelations.”® The argument runs that heathens had no opportu-
nity to become Christians, and Jews, when they crucified Christ, had acted out of
ignorance and envy. Jews killed Christ’s body and humanity just that one time,
whereas Christians, who should know better but choose to reject God, are much
worse than Jews because they kill Christ’s spirit every single day.”” This expostu-
lation was intended to induce sincere soul-searching in the reader or listener. As
baptism alone was not enough to cleanse their souls for eternity, the Christian
audience should reassess their behaviour lest they too meet the same fate as the
false Christians described by the skull.

The tale of Macarius is also an expression of the growing interest in the struc-
ture of hell. Although hell is mentioned in the Old and New Testaments and its
existence was endorsed by the Church Fathers, the precise details of the place
and nature of eternal punishment were somewhat hazy, leaving it to writers, ser-
monists, and other clergy to imagine or deduce the terrors awaiting the sinful and
to relate them to questioning audiences. The OSw. Tungulus, the tale of an Irish
knight who visits the underworld (purgatory and hell) for three days and nights

74 Patrologia Latina, vol. 73, col. 1013

75 LegAur 151

76 See, for example, Liber Caelestis 1.37, 41, 53. OSw. text published in BU I 111-15, 122-30, and
181-86; Lat. in Carl-Gustaf Undhagen, ed., Sancta Birgitta: Revelaciones Book I, SSFS ser 2, vol.
7,no. 1 (Uppsala: Almqvist & Wiksell, 1978), 347-52, 360-68, and 409-14; English translation in
Denis Searby and Bridget Morris, trans. and ed., The Revelations of St. Birgitta of Sweden, vol. 1:
Liber Caelestis Books I-III (Oxford: Oxford University Press, 2006), 114-16, 12024, and 146—49.
77 Cf. Augustinus, Enarrationes in Psalmos, 63.4 in Patrologia Latina, vol. 36, cols 762—-63, and
Anselm, Cur Deus homo, 1.9 in Patrologia Latina, vol. 158, cols 370-73.
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exists in OSw. in three manuscripts.”® In purgatory, various tortures for different
sins are revealed to the knight and he also gets a peek into the pits of hell where
he sees many of his acquaintances and friends — but no Jews. The trend of writing
about visiting the realm of the dead reached its literary apex in the Middle Ages
with Dante Alighieri’s Divina Commedia (c. 1307-21), a work that also contains no
pejorative or insulting references to Jews. According to the East Norse sources, not
all Jews were bad, some were even good. For example, according to a sermon for
Christmas Day (LSB T 181, fifteenth century), derived from the Latin Evangelium
Nicodemi, all the righteous Jews who lived before the coming of Christ did not go
to hell but spent their time after death in a darkness (limbo) awaiting the coming
of Christ:

Thet andra folkit som gudhi til hgrdhe ok j thenna thimanom glaeddis / Thet waro helghe
patriarcha ok propheta / Som war adham abraham moyses sanctus iohannes baptista /
medh flerom vtalikom helghom syselom som j heluitis merkir waro / ffor thy hymerikit war
atlirykt j flerom tusandha aar / ffore adhams forsta syndh skuld Zn the ther gudhz viner
waro / The haffdho ther ey andra pino en ena mgrka warldh / ok stora leenghthan hwar
dagh aeptir synne atirlgsin / som them war jeettat aff gudhi / Thetta folkit j tesso mgrko
weerldhinne / the fingho stora gleedhi daagh ok thera waerldh® wardh mykit lyusarin som
prophetin ysaias haffde spaat sighiande populus gentium qui ambulabat in tenebris videt
lucem magnam habitantuibus jn regione vmbra mortis lux orta est eis ffolkit som gingo j
mgrkreno sagho eth storth lyus / Ok the ther biggiande waro j rykeno dedzsins skuggha /
them ran vp eth lyus / Thenne spadomyn fulkompnadhis j dagh / medh wars herra ihesu
christi fgdzlotyma”™

Notes:  a.weaerldh] waer dh MS.

[The second people who belonged to God and who rejoiced at this moment are the holy
patriarchs and prophets who were Adam, Abraham, Moses, St John the Baptist with many
countless holy souls who were in the darkness of hell because heaven was closed again for
several thousand years on account of Adam’s first sin. But those who were God’s friends
received no other punishment than a dark world and every day a great yearning for their sal-
vation that had been promised them by God. These people in this dark world received a great
day of joy and their world became much lighter, as the prophet Isaiah (9:2) had prophesied,
saying: “Populus (gentium) qui ambulabat in tenebris, vidit lucem magnam; habitantibus in
regione umbrae mortis, lux orta est eis.” The people who were walking in the darkness saw
a great light, and a light dawned on those who were living in the kingdom of the shadow of
death. This prophecy was fulfilled today with the birth of Our Lord, Jesus Christ.]

78 SKB A 58, ff. 67r-85v (c. 1487-91); SKB D 3, pp. 542-572 (c. 1488); SKB D 4 a, pp. 474-490 (c.
1488-63).
79 LSBT 181, pp. 64-65; SMP V 49-50; SvJPost 95.
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Similarly, in the late fourteenth-century OSw. Nichodemi Evangelium, the patri-
archs and prophets are in limbo awaiting deliverance and they rejoice when Jesus
comes to raise their bodies and baptize them in the River Jordan:

Tha kombir owir iordhrike aldra kaeraste gudz son christus - at opresa adams krop ok haelgha
manna licamma ok han kombir dgpascolandis i iordans vatne - ok sidhan han wtgaar af
iordans vatne - tha skal han smgria medh sinne miskunna olio - alla the som a han tro -
ok skal the miskunninna olia bliua i sleekt som fgdhascolande ar af vatn ok thgm heelgha
anda til seueerdhelikit liiff - tha skal gudz son nidhir fara til heeluitis oc wtledha thaedhan
thin fadhir adam til miskunninna trae - Theentidh patriarche ok prophete hgrdho alt thaetta
gladdos the medh store frygdh®°

[Then shall the most beloved Son of God, Christ, come upon the earth to raise up the body
of Adam and the bodies of the holy men, and he shall come being baptized in the waters of
the Jordan. And then he walks out of the water of the Jordan, then he shall anoint with his oil
of mercy all who believe in him, and that oil of mercy shall be unto the generations of those
to be born of water and of the Holy Ghost for eternal life. Then the Son of God shall descend
into hell and lead out from there your father Adam to the tree of mercy. When the patriarchs
and prophets heard all this, they rejoiced with great joy.] (Cf. Acta Pilati 19 [“Descensus
Christi ad Inferos,” 3])

Righteous Jews from before the time of Christ are saved, whereas those born during
and after his time on earth and who still refuse to accept him as the Son of God will
be sent to the fires of hell.?! However, this clear-cut division into “Old Testament
good Jews” and “New Testament and post-New Testament bad Jews” appears to
be blurred in some of the revelations of St Birgitta from the 1340s, where she refers
to good Jews who are secretly Christian and the friends of Christ and who do good
works, although it is unclear precisely whom she is writing about.®

80 See SKB A 110, f. 294r; Klds 407.

81 In Text 1: A Jew Converts and Speaks to his Sons from Heaven, we hear from the mouth of a
Jewish convert how he avoided the flames of hell by becoming a Christian.

82 Revelations 1.41.7 (SKB A 33, f. 63ra [= col. 253]: “%En af thik iude vndantakir iak alla iuda hulke
som lgnlika aeru cristne ok thizena mik lgnlika medh renom keerlek ok reette tro ok fulkompne
gerning” [With regard to you, Jew, I make an exception for all the Jews who are secretly Christians
and secretly serve me in pure love and correct faith and perfect works]) and Revelations 2.3.40-41
(SKB A 33, f. 103ra (= col. 413): “herdzskofulle iudane” [obstinate Jews]); Revelations 2.3.47-54
(SKB A 33, f. 103va (= col. 415): “ iuda [...] the som gerna warin cristne” [Jews (...) who would like
to be Christians]). OSw. text published in BU1123 and BU I 226-27; Lat. in Undhagen, Sancta Bir-
gitta: Revelaciones Book I, 361 and Carl-Gustaf Undhagen and Birger Bergh, ed., Sancta Birgitta:
Revelaciones Book II, SSFS ser. 2, vol. 7, no. 2 (Uppsala: Kungl. Vitterhets Historie och Antikvitets
Akademien, 2001), 37; English translation in Searby and Morris, trans. and ed., The Revelations
of St. Birgitta of Sweden, vol. 1, 120-24 and 180-84.
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Summary

In miracle tales involving Jewish sorcery, Jews are initially presented as danger-
ous characters with evil intent who use their black arts to harm Christians. Her-
mogenes plots to destroy James and put a stop to his missionary work and the
conversion of Jews to Christianity in Iupa land, whereas the Jew’s ambitions in the
story of Petronia are more indeterminate and modest: his magic is either ineffec-
tual as a remedy or it was not intended to help Petronia at all, but rather to gain
some sort of power of her body. In fact, in both stories, Jewish magic is shown to
be inferior to the powers of the saints (James and Stephen). Although they may
appear frightening at first glance, Christians need not therefore fear the menacing
Jews if they just turn to the holy men (and women?) of the Church for protection.
In this way, the Jewish menace is shown to be manageable and ultimately incon-
sequential. Christian “magic”, or rather the sort of necromancy practised by the
men of the Church (Macarius),®® reveals the fate after death of those Jews who
refuse to convert to Christianity: hell and damnation.

Moneylending

Usury, or the lending of money at interest, between “brothers” (fratri) was forbid-
den in the Bible although it was permissible to charge a “foreigner” interest.?*
As Jews and Christians were estranged from one another, and Jews and Christians
were not “brothers,” they were permitted to make them loans to one another.
Although early rabbinical statements on the subject of lending money to non-
Jews were rather restrictive, the potential for making money and the growing
demand for borrowing money resulted in moneylending becoming widespread
among Jews. Indeed, it became one of the occupations permitted to Jews by the
authorities — but far from the only one.®® While moneylending became a busi-

83 See also Text 1: A Jew Converts and Speaks to his Sons from Heaven.

84 For the Biblical laws governing moneylending, see Exodus 22:25; Leviticus 25:35-37; Deuter-
onomy 23:20-21.

85 On the growth of Jewish moneylending in Europe and its consequences for Jewish—Chris-
tian relations, see James Parkes, The Jew in the Medieval Community: A Study of his Political and
Economic Situation (London: The Soncino Press, 1938); Ronnie P.-C. Hsia, “The Usurious Jew:
Economic Structure and Religious Representations in an Anti-Semitic Discourse,” in In and Out
of the Ghetto: Jewish-Gentile Relations in Late Medieval and Early Modern Germany, ed. Ronnie
P.-C. Hsia and Hartmut Lehmann, Publications of the German Historical Institute, Washington
D. C. (Cambridge: Cambridge University Press, 1995), 161-76; Robert Chazan, Medieval Stereotypes
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ness activity of Jews elsewhere in Europe, there were of course no Jews resident
in Scandinavia. For this reason, texts that mention moneylending tend to involve
Christians; indeed, the Christian campaign against usury was largely an internal
matter for much of the Middle Ages in Western Europe and it did not come to be
projected onto the Jews until a later stage. Usury was a sin that is mentioned in
several Danish religious texts. Here, for example, under “avaricia” [greed] in the
list of sins in the ODa. Modus confitendi [The Way to Confess] from 1475-1500:

Auaricia - ffemtha synd See om tw haffuer syndhet i gyrighet eller Vidzskaff, Om tw haffuer
meth meghen attraa sammenlagth verdens godz, Om tw haffuer giort aageer / [...] Om tw
haffuer noghet kgpth paa thet at tw skulle seliee thet dyraerae®®

[Greed: The fifth sin. See whether you have sinned through greed or on purpose, whether
you have with much craving collected worldly goods, whether you have practised usury, (...)
whether you have bought something with the intention of selling in on at a higher price

The punishment after death for the sin of usury is described in an ODa. text
about Paul’s descent into hell found in the late fifteenth-century work Visio Pauli
[St Paul’s Vision]:

Syden soa han en annen stath, ful bothe af karlee oc quinne / oc ate alle therae eghn tungee
Tha sagdee engellen til hannum : thet ser okaerkarle oc alle met okaer farae ok engen miskund
hafdhae yuer hin fatuk, forti tha haue the teligh pinae®

and Modern Antisemitism (Berkeley: University of California Press, 1997), passim; Robert Chazan,
“The Role of Medieval Northern Europe in Generating Virulent Anti-Jewish Imagery” and Giacomo
Todeschini, “Jewish Usurers, Blood Libel, and the Second-Hand Economy: The Medieval Origins
of a Stereotype (from the Thirteenth to the Fifteenth Century),” in The Medieval Roots of Antisemi-
tism: Continuities and Discontinuities from the Middle Ages to the Present Day, ed. Jonathan Adams
and Cordelia Hef3 (New York: Routledge, 2018), 97-106 and 341-51 respectively. Recent studies have
shown that the Christian campaign against usury was largely an internal issue that only came to be
projected onto Jews at a later stage. Indeed, Jews were employed within a whole range of occupations
in the Middle Ages. On this, see Michael Toch, The Economic History of European Jews: Late Anti-
quity and Early Middle Ages, Etudes sur le Judaisme Médiéval, vol. 56 (Leiden: Brill, 2012); Giacomo
Todeschini, “Usury in Christian Middle Ages: A Reconsideration of the Historiographical Tradition
(1949-2010),” in Religione e Istituzioni Religiose nell’Economia Europea: 1000-1800; Religion and
Religious Institutions in the European Economy; Atti Della “Quarantatreesima Settimana Di Studi”,
8-12 Maggio 2011, ed. Francesco Ammannati, Fondazione Istituto Internazionale di Storia Eco-
nomica “F. Datini”, Prato Serie 2, Atti delle “settimane di studi” e altri convegni, vol. 43 (Florence:
Firenze University Press, 2012), 119-30; Julie L. Mell, The Myth of the Medieval Jewish Moneylender,
2vols, Palgrave Studies in Cultural and Intellectual History (New York: Palgrave Macmillan, 2018).
86 DKB NKS 129 4°, f. 5v; DePassDom 6.

87 SKB K 4, f. 39v; HellKv 25. On Visio Pauli, see Dario Bullitta, “Sources, Context, and English
Provenance of the Old Danish Visio Pauli,” The Journal of English and Germanic Philology 116, no.
1(2017): 1-23.
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[Then he saw another place, full of both men and women, and they were all eating their own
tongues. Then the angel said to him, “These are usurers and those people who practised
usury and had no mercy towards the poor, for this reason they are now being punished in
this way.”]

The OSw. work Sjdlens trost [Consolation of the Soul] from the first half of the fif-
teenth century contains many warnings about usury and the dire consequences
of lending and borrowing at interest. Using the ninth commandment, the work
makes it clear that such business practices are unchristian:

Thet nionda budhordhit zer Menniskia thu skalt ekke astunda ellir gernas thins jeemcristins
godz thet wari hws ellir akir ellir nokot annat aff allo thy honom til hgre J thesso forbyudhir
gudh alla handa giri / Roof / styld / okir / oc alla oreetta oc falska winning medh hwilke een
meenniskia astundar nokot thet androm til hgrir til oreetta j hwat matto ellir hwat list thet
kan wara®

[The ninth commandment is: Human, you shall not covet or desire your fellow Christian’s
assets, be it a house or field or something else of all that belongs to him. With this God
forbids all kinds of greed, theft, burglary, usury, and all unjust and false profit with which
a person covets something that belongs to another person unjustly in whatever way or with
whatever cunning it may be.]

Sjdlens trdst contains several miracle tales that in an entertaining fashion demon-
strate how those who make money from charging interest are rejected by God and
cannot find salvation:

Thet war een okir karll han hafdhe eet sglfkors til pant aff enom / Han wardh syukir oc
nalkadhis fast dedhgnom / Tha toko hans wini eet kors j kyrkionne oc hiolo for honom
oc badho at han skulde kaennas widh sin gudh oc skapara oc see oppa korsit / oc skodha
hans hardha pyno oc dgdh som waar herra ledh a thy haelgha korse for hans skuld / Han
swaradhe thetta korsit keennir ekke iak / Zn thet korsit keennir iak wel som mik staar til pant
oc iak hafwir j mine kisto oc medh them ordhum gaff vp sin anda®

88 SKB A 108, p. 296; SjdTro K 479. Cf. “Thu skalt enga batan ellir okir taka aff thy godze thu
androm borghar Thu skalt thinom ieemcristne thit godz borgha reetfaerdhelika oc eenkannelika
for gudz skuld || wilt thu ekke ggra \thet/ tha borgha honom enkte” [You shall take no profit or
interest on the assets that you lend to others. You shall lend your fellow Christian justly and
simply for the sake of God. If you do not want to do so, then do not lend him it], SKB A 108,
pp. 300-301; SjdTré K 488; “Thik bgr isemwel atirgifwa alla the fruct oc nyt som thu hafwir ther
aff fangit / hafdhe thu een paening wunnit medh okir / Oc wunne thu sidhan thusanda mark medh
them peeningenom / thik bordhe thet alt saman atirgifwa om thu wilde thina siel bewara” [You
ought equally to return the fruits and income that you have received from it. If you made a penny
through usury, and then you made a (further) thousand marks with this penny, then you ought
to return all of it if you wish to keep your soul], SKB A 108, p. 303; SjaTré K 493.

89 SKB A 108, p. 297; SjdTré K 482.
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[There was a usurer. He had (received) a silver cross in pawn from someone. He became
ill and was very close to death. So, his friends took a cross from the church®® and held it
before him and prayed that he would recognize his God and creator and look upon the cross
and see the harsh torment and death that Our Lord suffered on the cross for his sake. He
answered, “I don’t know that cross, but I know very well the cross that I have in pawn and
am keeping in my chest!” And with those words, he died.]

Thet war een rikir man / han hafdhe latit ena kyrkio byggia aff sino godze / Thentidh bis-
copin kom oc skulde kyrkiona wighia / Tha stodh een dizewl bak widh altarit oc saghdhe /
Herra biscop j skulin thenna kyrkiona engaledh wighia / hon er miin oc hgre mik til medh
reetto / Biscopin spordhe hwi hgre hon thik til / Dieefwlin swaradhe hon ar bygd aff okir
oc oraetto godze thy sr hon miin Swa bleff kyrkian owigdh oc thet forstyrdhe disefwlin®
[There was a wealthy man. He had had a church built using his assets. When the bishop
arrived and was to consecrate the church, a devil was standing behind the altar and said,
“Lord bishop, you should absolutely not consecrate this church. It’s mine and belongs to me
by rights!” The bishop asked, “Why does it belong to you?” The devil answered, “It’s built
from usury and unjust assets! That’s why it’s mine!” So, the church remained unconsecrated
and the devil prevented it.]

Thet war een rikir okirkarl / han laa j sinom ytirsta tyma oc skulde dgg / tha leet han baera
infor sik all siin silffkar / gul oc paeninga oc rika hafwor / oc saghdhe til sinna siel / O min
siel bliff medh mik / alt thetta godzsit wil iak thik gifwa / Oc sen mera wil iak thik ther til
afla oc winna / Thaentidh dg||dhin gik ath honom saghdhe han O siel maedhan thu wilt
engalund medh mik blifwa / tha antwardhar iak thik diseflenom j heelfwite / ther medh gaff
han vp sin anda®

[There was a wealthy usurer. He was at the end of his life and was dying. He had all his silver
dishes, gold and money, and expensive belongings brought before him, and he said to his
soul, “O, my soul! Stay with me, I'll give you all these treasures and in addition I’ll earn and
make you even more!” When death approached him, he said, “O soul! As you don’t want to
stay with me at all, I commend you to the devil in hell!” And with that he died.]

There is only one place in the work, where Jews are mentioned directly in con-
nection with usury. Christians who lend money to Jews may not receive interest
payments on these loans:

Keere fadhir maa iak taka okir aff enom iudha® ellir hedhninga /
Min kaere son thu skalt enkte okir taka aff engom man / hafwir thu takit okir aff iudha ellir
hedhnunga / oc west thu nokra cristna maenniskio / som the hafwa thet godzsit oraettelika

90 The OSw. is ambiguous here: “toko [...] eet kors j kyrkionne” [took (...) a cross in the church].
However, the MLG parallel text is clearer: “brochten dat bilde des hilgen cruces vte der kerken”
[brought the image (icon) of the Holy Cross out of the church], SelTro 240.

91 SKB A 108, p. 305; SjdTré K 496.

92 SKB A 108, pp. 306-307; SjaTro K 499.
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aff swikit / haenne mat thu thet tilwaenda / ellir gifwa them thet sielfwom j geen / thu mat
thet ekke behalda®

Notes:  a.iudha] i[o>u]dha MS.

[(Question:) “Dear father, may I take interest from a Jew or pagan?”

(Answer:) “My dear son, you may not take interest from anyone. If you have taken inter-
est from a Jew or pagan, and you know of some Christian whose goods they have unjustly
tricked from him, then you may transfer or give it [i. e., the interest] back to him. You may
not keep it”]

The same text is found in the ODa. version of the work, Sjaelens Trast.** It is similar
to the wording in a sermon by Christiern Pedersen in his Alle Epistler oc Euangelia:

I Anden maade om han fonger noget gotz aff nogen som fgr haffuer fonget det vretferdige
Det skeer naar nogen tager gaffuer aff igder eller obenbare aager karle Saadanne gaffuer bgr
huer at giffue fattige folk Item de som anamme gaffuer aff tyffue rgffuere eller doblere Eller
aff nogre andre som de vide at saadant gotz fonget haffue vretferdige Det skwlle de fonge
dem igen eller giffue det fattige folk>

[Secondly, if he receives goods from someone who has in turn obtained them unfairly (this
occurs when someone takes gifts from Jews or blatant usurers), then each person should
give such gifts to the poor. Moreover, those who receive gifts from thieves, robbers, or
gamblers or from some other person who they know has obtained the goods unfairly, they
should return them or give them to the poor.]

It is difficult to imagine the circumstances under which a Dane would make a
loan to a Jew, so this tale is most likely to have been reworked from the MLG
original. Regardless, readers are here being advised that they may not charge
interest on loans to anyone. In accordance with Deuteronomy 23:20-21, mon-
eylending was technically permitted between Jews and Christians, so the idea
that it was forbidden for Christians to practise moneylending at interest to every-
one, not just Christians, would have strengthened the idea that usury, lending
at interest, was a “Jewish activity” that was forbidden to the followers of Christ.
Doubtlessly, this provoked hatred, as it was an activity described as a grave sin

93 SKB A 108, p. 302; SjdTro K 491.

94 “Ma iac taga ogir af en jedha. sella hedhninga. Min kizere son thw skal inkte ogir taga af
nogrom man -/ Hafvir thw tagit ogir af en jedha - oc vestu nogra cristna meennisko som the hafva
theet gozit oraetteliga af swigit « [haen]ne ma thw theet gifva - een thaet ma thw ey salfvir behalda”
[(Question:) “May I take interest from a Jew or a pagan?” (Reply:) “My dear son, you may not
take interest from anyone. If you have taken interest from a Jew, and you know of some Christian
whose goods they (the Jews) have deceitfully tricked from him, then you may give it (i.e., the
interest) to him, but you may not keep it yourself”], SKB A 109, f. 66v (= p. 132); SjaTrg 102.

95 AlleEpocEu, f. 156r [cl]; ChrPed Skr 11 110.
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by the Church.’® However, the need to be able to raise capital quickly as the basis
of a society capable of expanding its economy, waging war, and developing its
urban centres was sorely noted particularly by the secular authorities and ruling
classes. An agreement allowing Jews to lend to Christians suited both these
Christians, who were able to acquire credit, and Jews, who had to make a living
in the few occupations allowed them (viz. currency dealing and loans). One of
the consequences, however, was the Jews’ growing dependency on the goodwill
of the secular leaders whom they provided with capital.

The Jew and the Staff Filled with Gold

In Text 35: The Jew and the Staff Filled with Gold, a Jew asks a Christian man, who
has borrowed a sum of money and gold from him and who insists that he has
repaid the sum, to swear an oath on the altar of St Nicholas that he has paid off
the loan. The man brings with him a hollow staff, which he has filled with the
money and gold, and asks the Jew to hold it, while he swears upon oath that he
has already given more money than he borrowed back to the Jewish moneylender.
Thus, he has tricked the Jew who is indeed holding the staff that contains the
money and, for the duration of the oath at least, has been returned more money
than he originally lent.”” Later, the debtor falls asleep on the roadside and is
crushed to death under the wheels of a wagon. The staff breaks open, the money
and gold spill out, and his deceit is revealed. However, the Jew declares that he
will not accept the money unless St Nicholas raises the man from the dead. Mirac-
ulously, the man arises, and the Jew is baptized.*®

96 See Chazan, Medieval Stereotypes and Modern Antisemitism, 36-37; Chazan, “The Role of
Medieval Northern Europe”; Todeschini, “Jewish Usurers, Blood Libel, and the Second-Hand
Economy.”

97 This scenario is reminiscent of Augustine’s view of Jews as “guardians of the books”: they
carry the Scriptures but do not understand what they contain. See under “Jews in medieval Chris-
tian thought” in Chapter 1: Introduction, pp. 5-9.

98 The story is illustrated in three panels in a stained-glass window, one of three dedicated
to St Nicholas, in Chartres Cathedral and dating from c. 1205-25. It also appears in a window
in York (c. 1190), Beverley (c. 1230), and Auxerre (before 1250). See Meredith Parsons Lillich,
Rainbow Like an Emerald: Stained Glass in Lorraine in the Thirteenth and Fourteenth Centuries,
Monographs on the Fine Arts, vol. 47 (University Park, PA: Pennsylvania State University Press,
1991), 85-86; Anne F. Harris, “The Performative Terms of Jewish Iconoclasm and Conversion in
Two Saint Nicholas Windows at Chartres Cathedral,” in Beyond the Yellow Badge: Anti-Judaism
and Antisemitism in Medieval and Early Modern Visual Culture, ed. Mitchell B. Merback (Leiden:
Brill, 2008), 119-41.
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The tale of The Jew and the Staff Filled with Gold, one of the oldest miracles
connected to St Nicholas, is found in OSw. in two works: Fornsvenska legendariet
(UUB C 528, 1400-50; SRA E 8900, 1450-70) and Sjdlens trost (SKB A 108, 1400—
50). The Fornsvenska legendariet version, taken from the Legenda aurea, is told
in a very condensed fashion; in fact, as is sometimes the case in the Fornsvenska
legendariet, the reader must almost know the story in advance to make sense of
the text. The version in Sjdlens trost, however, is longer, more entertaining, and,
as so often in the work’s tales, contains direct speech.

The Jew and the Staff Filled with Gold is the story of a saint’s miracle. The
immoral character is a greedy, treacherous Christian who attempts to cheat a
Jewish moneylender out of a sum of money. However, when the crime is revealed
through a very earthly and fatal “accident,” the Jew feels pity for the man and
refuses to collect his debt. Instead, in the manner of a bargain, he calls upon St
Nicholas to raise the Christian from the dead, adding that if the saint does so, he
will convert to Christianity. By refusing to accept the money unless the Christian
is given life, the Jewish moneylender is acting in a manner contrary to the stereo-
type of the usurious Jew. So, in addition to demonstrating the efficacy of asking St
Nicholas for help and revealing the urge to convert among Jews, the tale acts as a
warning against those borrowing money from Jews — indeed, how can we be sure
that the borrower’s death was just an accident and not some divinely ordained
rough justice? Nonetheless it is the death of the “bad Christian” that allows for
his resurrection: he is reborn as a “good” Christian. It is similarly his death and
resurrection that triggers the moneylender’s own spiritual transformation from
Jew to good Christian. The Jew in this tale, as in The Jew at the Devils’ Council, is
not attacking Christianity. He is, in fact, engaging with it in a benign manner by
striking a deal with St Nicholas. In this way, he occupies an ambiguous grey zone:
both resistant to the Christian message and yet open to its assistance; he is both
ignorant and knowledgeable, and he is a Jew who behaves like a good Christian.
This unsettled and unsettling status is resolved by the moneylender’s conversion.

The Jew behaves here in a more Christian manner than the Christian himself.
This use of another religion to criticize the behaviour of Christians is a recurrent
element in miracle tales (e. g., The Jew at the Devils’ Council; St Macarius and the
Talking Skull), but it is also found in other sorts of texts (e. g., in some of St Birgit-
ta’s revelations mentioned above). In the ODa. Travels of Sir John Mandeville (SKB
M 307) from 1459, the sultan of Cairo receives the famous traveller and during

99 LegAur 44-45. For an English translation, see Jacobus de Voragine, The Golden Legend, vol. 1,
25.
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their many meetings criticizes the behaviour of Christians in Europe:'°° priests
live in an untoward manner, dress worldly, drink to excess, are not chaste, do not
perform their duties, and are poor advisers to their rulers. Meanwhile, the laity
trade, go to the inn, and eat and drink to excess instead of going to church. They
engage in gossip, fight, live more filthily than dumb beasts, practise usury, steal,
rob, cheat, and break oaths. Quite a list of “achievements”! What is astonishing
about the text is not so much the sultan’s criticisms but the fact that Mandeville
does nothing to refute his claims:

Ter iek Iohannes tessa ordh meth manghe flerae aff hannum hgrth hadhe tha stodh iech
oc vesta ey megit at suarae mod sennen Jech vndraeda oppa at iech saa dannee ord aff een
vantro saracener hgrae skuldee toch sadhee iek saa til hannum Herrae meth edher orloff huor-
lund kundee j nu videe thettee saa fulleeligee som j nu sagt hafuae!®

[When I, John, had heard these and many more words, I stood and just did not know how to
respond to the truth. I was amazed that I should hear such words from an infidel Saracen;
however, I said to him: “Lord, with your permission, how can you know so fully about what
you have now said?”]

Thus, the non-Christian voice criticizing Christian behaviour or being used as a
mirror in which Christendom can see itself is not just a Jewish one. Muslims, too,
could behave more morally and piously than Christians, and they could legiti-
mately comment on the discipline and morality of the Christian clergy and laity.
Such a non-Christian voice is meant as a prick of conscience: it was certainly
an uncomfortable experience to have one’s behaviour compared unfavourably to
that of a Jew or Muslim.

Another tale about St Nicholas and a Jew can be found in the Text 37: The Jew,
the Axe, and St Nicholas (SKB A 110, c. 1385). Here, a Jew lends an axe to a Christian
neighbour who subsequently refuses to return it maintaining that it his axe and
not the Jew’s. They end up in court where St Nicholas is prayed to and asked to
reveal the truth. With that, the axe jumps up and says, “jak r judhans - hulkin
sannelika leente mik thaessom sama kristna manninom” [I belong to the Jew who
truly lent me to this very Christian!] Again, we have an honest Jew and a dishonest
Christian, the truth about whom is revealed by St Nicholas. Although no spiritual
transformation is mentioned, nor any punishment of the Christian man, we once

100 SKB M 307, p. 58a—b; Mandev 72-76. On the use of Muslims in East Norse texts to reflect
upon the behaviour of Christians, see Jonathan Adams, “The Life of the Prophet Muhammad in
East Norse,” in Fear and Loathing in the North: Jews and Muslims in Medieval Scandinavia and the
Baltic Region, ed. Jonathan Adams and Cordelia Hef3 (Berlin/Boston: De Gruyter, 2015), 203-37.
101 Mandev 74.
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more have an example of “Christian” heaven supporting a Jew against a Christian.
The divine will always support truth and honesty, no matter who is involved.

The Merchant’s Surety

This well-known legend tells the story of a Christian merchant who, thanks to
divine intervention, was able to return the money that he had borrowed from a
Jew under the guarantee or surety of the image of the Virgin holding the Christ
Child.'®? It is found in the OSw. sermon manuscript LSB T 180 (c. 1450) as an
exemplum for the sermon for Christmas Day (“Exiit edictum a sesare augusto etc,”
Luke 2:1). The tale probably originates from the political centre of Christianity —
Constantinople — at the time of the Byzantine iconoclasm (eighth to first half of
the ninth centuries) and became very popular in the Middle Ages.* It is found
in numerous Latin and vernacular versions, including Arabic and Russian, and is
incorporated in the collections of William of Malmesbury (c. 1095—c. 1143), Cae-
sarius of Heisterbach (c. 1180—c. 1240), Vincent of Beauvais (c. 1184/1194—c. 1264),
and Johann Herolt (d. 1468) among others.'%*

102 In some European versions, e.g., in William of Malmesbury’s miracles of the Virgin, the
merchant is called Theodorus [God-given], the Jewish moneylender is called Abraham; the events
take place in Constantinople, and the merchant sails to Alexandria. On this miracle, see Hilding
Kjellman, La deuxieme collection anglo-normande des Miracles de la Sainte Vierge et son origi-
nal latin, Arbeten utgifna med understod af Vilhelm Ekmans Universitetsfond, Uppsala, vol. 27
(Uppsala: Akademiska bokhandeln, 1922), Ixiii—1xv (no. xlviii); Erik Boman, ed., Deux miracles de
Gautier de Coinci, publiés d’apreés tous les manuscrits connus, avec introduction, notes et glossaire
(Paris: Droz, 1935), vii-lvii; Williams Boyarin, Miracles of the Virgin in Medieval England, 29-32;
Williams Boyarin, Miracles of the Virgin in Middle English, 80-84; Kathleen Kamerick, Popular
Piety and Art in the Late Middle Ages: Image Worship and Idolatry in England, 1350-1500 (New
York: Palgrave, 2002), 60.

103 Kjellman, La deuxiéme collection anglo-normande, 1xv; Boman, Deux miracles de Gautier de
Coinci, vii-lvii.

104 Of the many western European versions of this tale, the earliest seems to be that found in
William of Malmesbury’s (d. 1143) Liber de laudibus et miraculis Sanctae Mariae, which has been
published as El Libro “de laudibus et miraculis sanctae mariae” de Guillermo de Malmesbury, ed.
Jose M. Canal (Rome: Alma Roma Libreria Editrice, 1968), pp. 132-36 (no. 32). A version of it can
also be found in Hugo von Trinberg’s thirteenth-century Das Solsequium, which has been pub-
lished as Das “Solsequium” des Hugo von Trimberg: Eine Kritische Edition, ed. Angelika Strauss
(Wiesbaden: Dr. Ludwig Reichert Verlag Publishing, 2002), 169-70 (no. 5). In Hugo’s version, it
is an icon of Jesus, rather than the Virgin, and the statue is pawned because a man has gone
broke due to his sins and is in desperate need of money, but the core elements remain the same.
Caesarius of Heisterbach (d. 1240) also includes a version of the story in his wildly popular Dia-
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In the tale, a poor Christian asks to borrow a considerable sum of money
from a Jew in order to start trading and make a living for himself. Being so poor,
he has nothing he can offer as a guarantee for the loan, so the Jew takes him
to a church and before an image of the Christ Child in his mother Mary’s arms
he makes the Christian swear that he will return the loan with interest upon a
certain day agreed upon by them both.!°> With money in hand, the Christian sub-
sequently sails abroad and becomes a wealthy man through trading. As the day
approaches when he is to return the loan, the Christian finds himself a long way
from home and stuck in port due to adverse weather conditions. Unable to return
home, he fills a chest with the money he owes and upon the agreed day throws
it into the sea while invoking God’s help, so that the chest may be carried across
the water to the Jewish moneylender and that he be spared God’s punishment
for breaking the oath. In accordance with God’s will, the Jew, walking along the
shoreline and waiting for the merchant to return, finds the chest of money float-
ing in the water. He takes it home, hides it under his bed, and wonders where it
came from.'°® When the Christian merchant returns, the Jew is quick to demand
his money from him. The Christian replies that as far as he knows, the Jew has
already received his money. The Jew denies this and so the two go to the church
where the pledge was originally made, and the Christian asks the image of Christ
for help. The image comes to life and tells the Jew that he has already receive his
money in the chest that he found and his under his bed. The Jew then admits the
truth and is baptized.

The Jewish moneylender is never referred to by his profession. Even though
the Christian man (“crisne mannen”) is also referred to as ‘the merchant’ (“kep-
mannin”), the moneylender is always merely ‘the Jew’ (“iuden”). Moneylending
is here so strongly associated with Jews, that it is not even necessary to describe
the Jew as a moneylender: the two are synonymous. Similarly, the terms Jew and
pagan also appear to be synonyms as the Jewish character is described as “einom

logus Miraculorum, published as Caesarii Heisterbacensis Monachi Ordinis Cisterciensis Dialogus
Miraculorum, ed. Joseph Strange, vol. 2 (Brussels: H. Lempertz and Company, 1851), 70, 194-95.
Its latest appearance is in the vernacular in the fourteenth-century French collection of exempla
Ci nous dit, published as Ci nous dit: Recueil d’exemples moraux, vol. 2, ed. Gérard Blangez (Paris:
Société des Anciens Textes Francais, 1979-88), 199 (no. 694).

105 In this version of the tale, it is Christ, not Mary, who both guarantees the contract and
resolves the dispute. In most versions, it is Mary who intercedes.

106 In some versions of the tale, the merchant included a record of their transaction in the chest
that included both his and the Jew’s names. See Williams Boyarin, Miracles of the Virgin in Medi-
eval England, 31.
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heidnom iuda.”*®” This blurring of characteristics creates a much broader “other”
than can encompass a larger number of non-Christian qualities. However, the Jew
in this tale is not painted in a poor light: he demands no “worldly” pledge or surety
from the Christian but trusts that the man’s faith in Christ will ensure repayment;
his moneylending enables the Christian to succeed in trading and become rich; he
only demands his money back as agreed with the Christian; he is not aware that
the money in the chest is from the Christian until Christ tells him (upon which he
immediately converts). Indeed, his only questionable behaviour is taking the chest
of money that he finds and then hiding it at home: finding goods washed ashore
(strandvrak/stranda vrak) was governed by laws that did not allow anyone — Chris-
tian and non-Christian alike - to simply take it home. Such goods usually belonged
to the crown and the Jewish moneylender is motivated to break the law through
greed. From a religious, rather than a juridical, view of taking shipwrecked goods,
the OSw. Sjdlens trost has the following to say about stranda vrak:

Ma iak taka thet godz skipbrota wardhir j hafwino oc flytir til mit land /

Min kaere son thet mat thu engalund ggra / Allan theen reet weerlz herra hafwa ther oppa sat
ma thik enkte hielp / Hafwir thu nokot ther aff nutit / thet skalt thu gifwa j geen vtan thet
ware swa at ther waro rgfwara ellir andre som landeno wildo skadha / hwilkin maenniskia
som j andre matto skipbruta goodz takir hittir ellir kgpir han skal fara ther medh som her
staar fgr scrifwit aff stolno godze'*®

[(Question:) “May I take goods that have been shipwrecked in the sea and floated to my land?”
(Answer:) “My dear son, you may absolutely not do so! All the right, that the lords of the
world have placed upon this, cannot help you (i. e., you cannot benefit from the rights that
others have to shipwrecked goods). If you have profited from this, then you must return it,
unless it is the case that there were pirates or others who wanted to damage the country.

Whoever takes, finds, or buys shipwrecked goods'® in other ways, his fate will be the same
as written above about stolen goods.]

Although the Jew in The Merchant’s Surety is not as “good” (i.e., Christian-like)
a Jew as in The Jew and the Staff Filled with Gold, he is not a markedly malicious
figure. The greatest character difference in the two tales is, in fact, the figure of the
Christian. The author in The Merchant’s Surety has created a sympathetic charac-
terization of both the Jewish moneylender and the Christian merchant.

107 See also Text 42.1-2: The Jewish Boy in the Oven; Text 1: A Jew Converts and Speaks to his
Sons from Heaven; Text 32: The Hermit and the Jewess; Text 45: The Little Jewish Girl Rachel Who
Joined a Nunnery.

108 SKB A 108, p. 300; SjdTré K 486.

109 Although clear, the OSw. is a bit different to the MLG original: “de dat gud koft edder vindet
edder gerouet gud koft” [whoever buys or finds the goods or buys stolen goods], SelTro 243.
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Summary

In both tales, the Jewish moneylenders are not portrayed as dishonest or profiting
excessively through usury. That is not the aim of these tales. Rather they are a
necessary means for the Christian men to trade and profit themselves. Nor do the
Jews demand a “concrete” guarantee for the loan. In both cases, the moneylender
demands that the borrower swear an oath before a holy figure as surety for the
loan. The only questionable act on the part of the Jews here is the moneylender in
The Merchant’s Surety who takes and hides the chest of money. However, he did
not know whose it was, or that it had been sent by his debtor. Nonetheless, the
portrayal of the Jewish moneylenders in these two miracle tales is not isolated.
In his book Shylock Reconsidered, Joseph Shatzmiller attempts to take a fresh
look at the question of moneylending between Jews and Christians by moving
beyond stereotypes and looking at the realities of everyday life, and he showed
that, “people very much appreciated moneylenders who displayed qualities that
made one an honest and righteous man.”**°

The difference between the tales lies in how the Christians behave: with
God-fearing honesty (The Merchant’s Surety) or with impious dishonesty (The Jew
and the Staff Filled with Gold). In both cases, however, it requires the intervention
of the holy figure in front of whom the pledge was made in order for the truth to
come out; and in both cases, the Jewish moneylender finally sees that the Chris-
tian holy figures and divine intervention and power are real, and he converts to
Christianity.

The image of the usurious Jew exploiting Christians and living extravagantly
is not what is being shown here and nor is it a prerequisite for decoding and
understanding the miracle. This stands in stark contrast to the very few other ref-
erences to Jewish moneylenders in East Norse. For example, Christiern Pedersen
(c. 1480-1554) describes Jewish and Christian moneylending in Alle Epistler oc
Euangelia [The Book of Miracle Sermons] from 1515:

110 Joseph Shatzmiller, Shylock Reconsidered: Jews, Moneylending, and Medieval Society (Berke-
ley: University of California Press, 1990), 118. However, in his review of the book, William Chester
Jordan expresses his concerns about Shatzmiller’s focus on amicable relations between Jews
and Christians: “But the real problem is not in the book itself, it is in the impression which many
readers will take away from it — of the pervasiveness and primacy of friendship in Christians’
relations with Jews, even when lending and borrowing money were involved.” William Chester
Jordan, “[Review:] Shatzmiller’s Shylock Reconsidered,” The Jewish Quarterly Review 82, nos 1-2
(1991): 222.
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Her met merckiss besynderlige igderne som waare offuer maade gerige i det gamble tes-
tamente oc are en nw saa paa denne tiid Thii brwge dhe obenbarlige oger De haffue och
mange stalbrgdre i blant cristne menniske nw diss veer som bruge oger. ggre de det icke saa
obenbarlige som de da ggre De det alligeuel hiemmelige oc forkaste deriss sielae der meth
thi det er i stor dgdelig synd™**

[This means in particular the Jews, who were extremely greedy in the Old Testament and
who are still so now at the current time, since they blatantly practise usury. Unfortunately,
they nowadays also have many companions among Christians who engage in usury. Even if
they do not do so as blatantly as they (i. e., the Jews), they nevertheless do so secretly and
thus condemn their souls as it is a great mortal sin.]

This short passage demonstrates that just because Jews did not live in Scandina-
via, that did not mean that their purported greedy and deceitful characteristics
should not be presented and described to parishioners. Although not part of this
study, it is worth noting that there are also many accusations of usury against the
Jews in Poul Reeff’s Nouiter in lucem data: iudeorum secreta, a Danish translation
of Johannes Pfefferkorn’s Libellus de Judaica Confessione, that was published in
Copenhagen just one year after Pedersen’s sermon collection in 1516.'*

Conversion

As we have seen, miracle tales verify certain aspects of Church dogma in real,
everyday situations, they often also point to the future when all Jews will convert
and usher in the time when world events will reach their climax. In stories of
conversion, one or more Jews become Christians and by so doing prove Christian

111 AlleEpocEu, f. 78r [1xxii]; ChrPed Skr 1 243.

112 For example: “Tractherae paa manghe atsckillighe falscke fwnd / som er met aagher / met
falsck kepmanscaff oc manghe andree vsighelighe vbehgrlighe syndher oc falscke fwnd” [They
engage in many deceitful activities such as usury, fraudulent commerce, and many other unmen-
tionable shameful sins and deceitful activities], Nouiter in lucem data: iudeorum secreta, f. b3v
[p. 18]; “the studerae dag oc nat ther paa at the kunne ggre them sckadhe paa theris tymelighe
godtz / met aagher oc al andhen falskhet i huat modhe the kunnae met altsomstgrsth subtilighet /
hwilkit dieffuelen icke gor / endog at han er alsomstgrst fighendae” [they study day and night so
that they can cause damage to their worldly goods by means of usury and all other kinds of trick-
ery in whatever way they can with the greatest subtlety, which the devil does not do even though
he is the greatest enemy of all], Nouiter in lucem data: iudeorum secreta, f. bér [p. 23]; “the fwle
oc slemme hwndhee faa oc afftwingha ethers egne fattughe vndherdaner cristnae menniske /
met aagher oc andrae mangha at sckillighe falsckae fwnd [These unclean and evil dogs obtain
and extort this money from your own poor Christian subjects by means of usury and many other
deceitful tricks], Nouiter in lucem data: iudeorum secreta, f. clv [p. 26].
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truth, fulfil their role in eschatology, and prepare the way for the Final Days and
the Second Coming. The role assigned to Jews by Augustine provides them with
a special place in the Christian history of redemption and hope, and those who
recognize Christ as the Messiah and convert can be considered as paving the way
for the Final Days and the Second Coming. Thus, these tales lift Jewish converts
to eschatological heights. Their complex otherness is at first an attack on Christi-
anity but ultimately becomes the source of its success.

Jews converting was not an uncommon phenomenon in the Middle Ages and
there were both forced conversions in which individuals or entire groups were
coerced into baptism and there were willing conversions in which individuals or
families chose to convert for their own personal reasons such as religious convic-
tion or the desire for greater mobility in the broader society.’* Sometimes conver-
sion was a means of avoiding expulsion or it offered a way out of a punishment for
a crime (either within the Jewish community itself or at the hands of the Christian
authorities). Jews who converted for such tactical reasons were not always seen
as “real” converts to Christianity by their new co-religionists who even suspected
them of being motivated by monetary reward and travelling from city to city to
“re-convert” in each place with the aim of receiving a new baptismal gift each
time. There were also converts who later renounced their baptism and re-joined
Jewish communities. Poul Reeff’s Nouiter in lucem data: iudeorum secreta from
1516 lays out these allegations:

Paa thet siisthee sckal man widha. At manghee igdher @ree til som holdhee sig for cristnae
menniscka och a&ere dog icke godhae cristnee / thet kommer sigh swo til. Manghae sculle
findhes blant igdhernae som offuergiffue theris slecht oc wenner / sameledis theris feedernae
land oc fara langht hadhen oc ladha sig dobe. Icke forti at the willee bliffue godhae
cristnee / men at the kunne dess beddra forsamblae penninghze oc leffuse dess kreese-
ligherae. Och at the kunnae dess beddrae faa lempee ther til at brwghae theris kunsther om
the kunna nogrea. Nar the @ra tha kedhe aff en steed suo faree the ther aff oc til en anden
steed / ther ladhee the sigh dgbee aff nyg / mod then hellighe cristne reghel / oc sameledis
atther ther forsamla penninghe oc brwgha hwes the kunne. Sidhen paa thet siisthae giffue
the sig til ipdherna igen / then enz effther then andhen oc sigha swo hwer wed sig. leg
wil ickae lengher ware cristhen / theris tro er inthet vthen kettherij / met manghe andrae
vbeqwemmee stycker huad the kunnee paa findae Er thet swo at the end bliffue hooss the
cristnee oc holdhee sigh for cristnee menniscka / allighewel er theris hemmelighae forhand-
ling met igdhernze. Fornemmee the tha noghen som wil wendhe sig om til then hellighae

113 On this subject, see Joseph Shatzmiller, “Jewish Converts to Christianity in Medieval Europe,
1200-1500,” in Cross-Cultural Convergences in the Crusader Period: Essays Presented to Aryeh
Grabois on his Sixty-Fifth Birthday, ed. Michael Goodich, Sophia Menache, and Sylvia Schein
(New York: Peter Lang, 1995), 297-318.
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cristnee troo / tha staa the ther i modh aff al theris macht. Her forae er thet nyttheligt at see
sig wel foree hwem man giffuer thet werdugha sacramenthae som er dob oc cristhendom.***
[Finally, you should know that there are many Jews who pretend to be Christians, but who
are not good Christians. This happens in this way: There are many among the Jews who
leave their family and friends and likewise their country of birth, and travel from here and
have themselves baptized — not because they want to become good Christians, but because
by doing so they will be better able to accumulate money and live in greater luxury. And
so, they can have greater opportunity to use their skills, if they have any. When they tire
of one place, then they leave and go to another town. There they have themselves baptized
anew against holy Christian rules and likewise accumulate money again and use what they
can. Then, in the end, they return to the Jews, one after the other, each saying to himself, “I
don’t want to be Christian anymore. Their religion is nothing but heresy,” along with many
other improper phrases, whatever they can come up with. If it happens that they stay with
the Christians and pretend to be Christians, they still have secret dealings with the Jews. If
they learn of someone who wishes to convert to the holy Christian faith, then they oppose
this with all their might. Therefore, it is useful to be wary about whom one gives the worthy
sacrament that baptism and Christianity are.]

These relapses tended to strengthen suspicions of a particular Jewish stubborn-
ness and obstinacy and undermined the belief that Jews could be spiritually
transformed.' In order to convince Jews of the truth of Christianity, they were
forced to listen to Christian sermons in churches and public squares and to attend
disputations where Jewish scholars were (involuntarily) pitted against Christian
theologians to debate points of faith in carefully staged spectacles.™®

The preacher had to demonstrate the sincerity and authenticity of Jewish con-
version. Therefore, conversions in exempla often came about through divine inter-
vention, rather than solely through human agency. These Jewish converts who
had experienced the supernatural and seen the hand of God (or, more frequently,
Mary) with their own eyes could presumably be considered “model converts” who
were beyond suspicion; indeed, perhaps having seen (or provoked) a miracle that
verified Christian dogma, they could even be revered as witnesses of Christian
truth, the ultimate authority for the authenticity of Christian doctrines, symbols,
and relics.

114 Jonathan Adams, Lessons in Contempt: Poul Reeff’s Translation and Publication in 1516 of
Johannes Pfefferkorn’s The Confession of the Jews, Universitets-Jubileeets danske Samfund 581
(Odense: University Press of Southern Denmark, 2013), 25859, includes Latin original from
Johannes Pfefferkorn, Libellus de Iudaica confessione siue sabbato afflictionis (Cologne: Johannes
Landen, 1508), f. c5v.

115 See Elisheva Carlebach, Divided Souls: Converts from Judaism in Germany, 1500-1750 (New
Haven: Yale University Press, 2001), 42-45.

116 On conversionary preaching aimed at Jews, see Carlebach, Divided Souls, 59-62.
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The extant East Norse legendary and exemplum material as well as Conso-
lation of the Soul all show clearly that Danes and Swedes knew that Jews were —
or should be — potential converts. Even though they would not have witnessed
this at home, the popular stories that were read privately or aloud and related in
sermons contained many tales of Jewish conversion. In these works, conversion
comes about through various means:

— A miracle triggered by an act of violence against Christianity

In these tales of Jewish violence, the perpetrator (a male Jew) tries to subvert Christianity
and commit a crime against God, such as host desecration or iconoclasm, that unleashes a
miracle that hinders or reverses the crime. The Jew is vanquished, and the threat is neutral-
ized. The perpetrator is transformed and converts to Christianity (or occasionally the act is
avenged, and he is killed). The concrete evidence of the crime and of the subsequent miracle
(for example, blood from an icon) becomes a permanent physical reminder and proof that
subsequently becomes an object of veneration. See, for example: Text 33: The Host Desecra-
tion; Text 41: The Jew Who Stabbed the Icon; Text 42: The Jewish Boy in the Oven; Text 43: The
Jews Who Found and Attacked an Image of Christ.

— A miracle triggered by Jewish disbelief
Despite attempts at persuasion, Jews in these tales remain stubborn and resistant to rational
arguments. Their disbelief can only be shaken off through an act of divine intervention, such
as a statue, painting, or dead person coming to life. Heaven communicates through these
objects to refute the Jew’s statements. Upon witnessing the miracle, the Jew converts. See,
for example: Text 1: A Jew Converts and Speaks to his Sons from Heaven; Text 24: The Dispu-
tation and the Miracle; Text 46: The Merchant’s Surety.

— A miraculous act of healing

According to the New Testament, Jesus persuaded many Jews to follow him by performing
miracles, particularly healing the sick (the blind, lepers, paralytics, bleeding women, and so
on), conducting exorcisms, and resurrecting the dead. In later Christian legends, the model
of Christ healing the sick is replicated, and miraculous acts of healing and resurrection also
convert the Jews who witness or benefit from them directly. See, for example: Text 2: A Jew
Predicts St Basil’s Death; Text 16: St James the Great Converts Josiah the Jew; Text 35: The Jew
and the Staff Filled with Gold; Text 40: The Jew Who Attacked Mary’s Bier.

— A feeling of anguish or desperation

Sometimes in these tales, Jews facing some terrifying event turn to Christianity for succour
and salvation. In desperation they make the sign of the Cross or call upon the saints for
assistance. Sometimes heaven itself torments a Jew to cajole him into converting or the
repercussions of a divine event are so shocking that a Jew converts. These tales demonstrate
that Jews have a natural, inner impulse or reflex to turn to the Christian god and find solace.
See, for example: the Jewish women giving birth in Text 23: The Converted Jew and the Devil,
Text 30: The Flying Host; Text 32: The Hermit and the Jewess; Text 36: The Jew at the Devils’
Council; Text 51: The Virgin Mary Releases and Converts a Jewish Prisoner.
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— Persuasion through argumentation or disputation

When the Christian faith is explained clearly to Jews, then there is the possibility that they
will be willing to convert. It was important for the Church to show that argumentation, for
example at forced sermons or disputations, was an effective tool. As the miracle stories
show, sometimes the persuasion still required a helping hand from heaven. As the Jews’
closest confidant, it is sometimes the devil himself who expounds Christian teachings and
reluctantly draws (or nudges) the Jews towards Christianity. See, for example: Text 3: A
Pregnant Jewish Woman’s Father Converts; Text 16: St James the Great Converts Josiah the
Jew; Text 39: The Jew, the Host, the Devil, and the Sieve; Text 49: The Stoning of St Stephen.

— A gentle spiritual awakening
The impulse to convert did not always come from without. A curiosity about Mary could
rapidly develop into a love for the Virgin and a burning desire to become Christian. These
miracle tales are rare in East Norse, but nonetheless demonstrate that Jews could some-
times be considered as embryonic Christians who, under the right circumstances (typically
exposure to Christianity), would seek baptism. See, for example, the husbhand in Text 23:
The Converted Jew and the Devil; Text 45: The Little Jewish Girl Rachel Who Joined a Nunnery.

As the vast majority of miracle tales already discussed in this and the preceding
chapter end with conversion, they will not be taken up again here. Instead, I shall
focus upon three tales from sermon manuscripts and exemplum collections (Text
49: The Stoning of St Stephen; Text 1: A Jew Converts and Speaks to his Sons from
Heaven; Text 51: The Virgin Mary Releases and Converts a Jewish Prisoner) and four
from legendaries (Text 16: St James the Great Converts Josiah the Jew; Text 19: St
Sylvester and the Disputation with the Twelve Jewish Scholars; Text 2: A Jew Predicts
St Basil’s Death; Text 45: The Little Jewish Girl Rachel Who Joined a Nunnery). It will
be seen that tales of conversion vary a great deal in their complexity.

The Stoning of St Stephen

One of the ways in which the Church aimed to convert Jews was through dispu-
tation, a formalized method of debate that aimed to arrive at theological truths
through the use of written authorities.’” The use of disputations to convert Jews

117 On Jewish-Christian disputations, see Oliver S. Rankin, ed., Jewish Religious Polemic (Edin-
burgh: University Press, 1956); Hans Joachim Schoeps, The Jewish—Christian Argument: A History
of Theologies in Conflict (New York: Holt, Rinehart and Winston, 1963); Martin A. Cohen, “Reflec-
tions on the Text and Context of the Disputation of Barcelona,” Hebrew Union College Annual 35
(1964): 157-92; Wolfgang S. Seiferth, Synagogue and Church in the Middle Ages: Two Symbols in
Literature and Art (New York: Ungar, 1970), 35-38; Frank E. Talmage, ed., Disputation and Dia-
logue: Readings in the Jewish—Christian Encounter (New York: Ktav 1975); David Berger, ed., The
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has its roots in the New Testament story of the twelve-year-old Christ “among the
doctors” (Luke 2:41-50), where the young Jesus discusses faith with the learned
men in the Temple and impresses them with his knowledge. From antiquity, the
best-known (fictional) report we have of a disputation is Justin Martyr’s Dialogue
with Trypho the Jew (155-70 CE).**® There are detailed accounts of three disputa-
tions from the Middle Ages: the Paris Disputation (1240), the Barcelona Disputation
(1263), and the Tortosa Disputation (1413-14).° Of these, the Barcelona Disputa-
tion seems to have been quite fair and the Jewish participant, Rabbi Nahmanides
(1194-1270), was allowed to develop his arguments freely. The Paris Disputation
was essentially a trial of the Talmud and a harsh interrogation of the Jewish rep-
resentatives led by Rabbi Yehiel (d. c. 1268), while the Disputation of Tortosa,
although allowing arguments to be more developed than in Paris, involved the
intimidation of the Jewish participants who were kept in fear for their families.'°

The East Norse material does not abound with examples of disputations
between Christians and Jews; indeed, a disputation is the crux of just two texts:
Text 24: The Disputation and the Miracle, where it is not an effective means of
conversion, and Text 19: St Sylvester and the Disputation with the Twelve Jewish
Scholars, where the disputation ends with Sylvester performing a miracle and the
subsequent mass conversion of Jews and Emperor Constantine’s mother Helena.
Disputations are mentioned in passing several times, for example in Text 16: St
James the Great Converts Josiah the Jew, whereby using Scripture and arguments,
James is able to prove the Incarnation, Resurrection, and Ascension and he con-
verts many Jews with his words: “Mange iudha toko veel vidh hans ordhom.”
However, to judge from other texts in the East Norse corpus, it often takes more
than good arguments and reasoned debate to convert Jews: they remain obstinate
until an act of divine revelation or a miracle changes their minds (e. g., Text 24:

Jewish—Christian Debate in the High Middle Ages: A Critical Edition of the Nizzahon Vetus with
an Introduction, Translation and Commentary, Judaica, vol. 1, no. 4 (Philadelphia: The Jewish
Publication Society of America, 1979); Jeremy Cohen, The Friars and the Jews: The Evolution of
Medieval Anti-Judaism (Ithaca: Cornell University Press, 1982); Robert Chazan, Daggers of Faith:
Thirteenth-Century Christian Missionizing and the Jewish Response (Berkeley: University of Cali-
fornia Press, 1989); Anna Sapir Abulafia, “Jewish—Christian Disputations and the Twelfth-Cen-
tury Renaissance,” Journal of Medieval History 15, no. 2 (1989): 105-25; Daniel J. Lasker, Jewish
Philosophical Polemics against Christianity in the Middle Ages. 2nd edn (Portland, OR: The Litt-
man Library of Jewish Civilization, 2007).

118 Justin Martyr, “Dialogue with Trypho,” in Ante-Nicene Christian Library, vol. 2, ed. Alexan-
der Roberts and James Donaldson, trans. George Reith (Edinburgh: T. & T. Clark, 1885).

119 For a full treatment of these three disputations, see Hyam Maccoby, ed., Judaism on Trial: Jew-
ish—Christian Disputations in the Middle Ages (Portland, Oregon: Liverpool University Press, 1993).
120 Maccoby, Judaism on Trial, 11-12.
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The Disputation and the Miracle and Text 19: St Sylvester and the Disputation with
the Twelve Jewish Scholars).

A further example of the failure of arguments to convert Jews is found in the
story of the stoning of St Stephen found in Christiern Pedersen’s Alle Epistler oc
Euangelia (1515) and in UUB C 56, a fifteenth-century sermon collection from the
Premonstratensian monastery in Bidckaskog (Baekkeskov) near Kristianstad in
Skane that contains nearly a hundred sermons covering most of the liturgical cal-
endar. Both texts retell the story from Acts 67 that describes the ministry and
martyrdom of St Stephen, and of the two, Pedersen’s account is by far the most
detailed.’* The Hellenistic Jews felt that their widows were being slighted when
food was distributed by the Hebraic Jews, so the Apostles chose seven deacons
whose responsibility became the distribution of food. The first of these deacons
to be elected was Stephen. Filled by the Holy Spirit, Stephen preached the word
of God and ended up debating with the Jews of the synagogues of the Libertines
(ABeptivov [freed men]), of the Alexandrians, and of Cilicia and Asia. When they
realized that they could not beat him fairly, they plotted his downfall and death
and accused him of blasphemy. At his trial, Stephen’s face miraculously shone
like an angel’s — reminiscent perhaps of Moses’ radiant appearance upon his
descent from Mount Sinai (Exodus 34:29-30)'? — but this miracle had no effect on
the Jews who by this point were just hell-bent on killing him. When Stephen casti-
gated them for going against God’s will, they became even more furious and sen-
tenced him to death by stoning. While they carried out the punishment, Stephen
commended his soul to God and asked him to forgive the Jews because, he said,
they did not know what they were doing (cf. the words of Christ recorded in Luke
23:34). According to the ODa. Pilgrims’ Guide to the Holy Land (DAS AM 792 49), the
site of the stoning of St Stephen is also where Matthew was chosen as a disciple,
Judas was a traitor, and James the Just made Bishop of Jerusalem.!*

121 For an overview of the ancient material and modern research on the hagiography of St Ste-
phen, see Francois Bovon, “The Dossier on Stephen, the First Martyr,” The Harvard Theological
Review 96, no. 3 (2003): 279-315.

122 Cf. also the portrayal of the glorified Christ in Apocalypse (Revelation) 1:16: “his counte-
nance was as the sun shineth in his strength.” In these early Christian martyr stories, the saint
emulates the life of Christ. On the parallels between St Stephen and Jesus, see Kenneth L. Wood-
ward, Making Saints: Inside the Vatican Who Become Saints, Who Do Not, and Why (London:
Chatto and Windus, 1991), 53.

123 DAS AM 792 49, f. 191ra-b; VejlPilgr 215: “Item fremdeles i then same wey til gstern ense til
xl fised eer then stedh som sanctus mathias war vd wold apostele i then stedh som iudas faredh-
erz fgr war ogh vij messe diegne af hwilka syw sancte staffn war steend i hal ogh iacobus then
mindre war skikketh biscop ower ierusalem” [Moreover, about forty feet further along the same
road to the east is the place where St Matthew was chosen as the apostle in the place where Judas
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The burial of Stephen, the finding of his bones, and their translation sparked
their own tradition."®* In a series of visions recorded in the OSw. Fornsvenska
legendariet, the priest Lucian is visited by Gamaliel the Elder who tells him where
St Stephen’s bones lie buried.®® The text (14: St Gamaliel the Elder Speaks to
Lucian the Priest) repeats that Stephen was stoned to death by “iudhane” [the
Jews],*? but adds that they threw his body out to be devoured by birds and beasts.
However, their plan was thwarted by God on account of Stephen’s pure faith and
Gamaliel buried the martyr’s bones in his own tomb — as Joseph of Arimathea had
done with Christ’s body. Lucian later travels to Jerusalem and reveals the resting
place of Stephen’s bones. They are dug up and translated to the Church of Zion.

Figure 8.1: A rare extant image in Sweden of a Christian-Jewish debate. Wall painting
(1200s) in St Mary’s Church, Ahus. St Stephen debates with Jewish scholars. The only
partially preserved face shows a gaping mouth and facial features in profile. The Jews,
wearing pointed hats, clutch their Scriptures as the hand of God points to St Stephen.
Photo: David Castor. Wikimedia Commons. Public domain.

the betrayer had been previously and seven deacons for mass (were chosen), of which seven St
Stephen was stoned to death, and James the Less was made bishop of Jerusalem.]

124 See FsvLeg 1281-87; FsvLeg PAW II 399-411.

125 Gamaliel had once been the owner of the crucifix that is attacked by Jews in Text 43.2: The
Jews Who Found and Attacked an Image of Christ.

126 In the same text, Gamaliel reveals the resting place of Nicodemus who “iudha” [Jews]
wanted to kill. In the original Latin text, the Legenda aurea, it is the chief priests (principes sacer-
dotum) rather than Jews en masse who want to kill Nicodemus.
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The two sermons in Text 49.1: Alle Epistler oc Euangelia (1515) and text 49.2:
Den skanske Postil fra Bekkaskogh (fifteenth century) include several descriptions
of the appearance, behaviour, and thoughts of the Jewish opponents:

Treachery
o they are unfaithful:

¢ they harbour a great envy:

o they use tricky questions:**’

o they bear false witness:

¢ they wish to torture and kill him:

o they follow “their law”:

thee wtro jode (Text 49.2:12)

[the unfaithful Jews]

stor awind (Text 49.1:24)

[great envy]

dybe spgrssmaal (Text 49.1:26)

[profound questions]

mange sware artickle och puncte (Text 49.1:28-29)
[many difficult articles and points]

treske och ny fund mod den hellighe tro (Text 49.1:31)
[cunning and new fabrications against the Holy Faith]
falske vidende (Text 49.1:26, 34)

[false witness]

swar pine oc dgd (Text 49.1:26)

[harsh torture and death]

pine hannwm til dgde (Text 49.1:52-53)

[torture him to death]

de ville stene hannum der i hiell (Text 49.1:73)

[they want to stone him to death]

effter isde lowen (Text 49.1:74)

[according to the Jewish law (lit. Jew-law)]

Emotions (and their expression)

¢ clenching teeth (in mockery):
¢ gnashing teeth (in mockery):

¢ hateful and angry:

bede deriss tender til hobe (Text 49.1:64-65)
[clenched their teeth together]

gnidslede med dem (Text 49.1:65)

[gnashed (their teeth)]

de bleffue mer hadskere och vrede paa hannum
(Text 49.1:64)

[they became more hateful and angry towards him]
tha worde isdhaer wredha meer n for (Text 49.2:21)
[then the Jews became angrier than before]

127 Cf. also the use of the term “ett jode spgrsmaall” [a Jew-question] in a letter dated 17 July
1552, Diplomatarium Norvegicum, vol. 5, 844 (no. 1129) discussed in Chapter 7: Witnesses of Truth

and Doctrine, pp. 303-04.
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The appearance, behaviour, and intentions of these Jews are reminiscent of those
we find in anti-Jewish descriptions and depictions of the Crucifixion of Christ.
Stephen’s opponents are shown to harbour a great hatred and fury towards Chris-
tianity expressed through animal-like grimacing and flashing of teeth. In trying to
defeat Stephen they make use of intricate arguments (which ultimately fail): “Nw
de formercthe at de icke kunde offuer vinde hannem” [Now they realized that they
were not able to defeat him]. This use of slippery language and argumentation
is also described in detail in Poul Reeff’s 1516 Nouiter in lucem data: iudeorum
secreta (ff. b5r-6r). He writes that Jews are brought up from a young age to argue
with and trick Christians:

Huat scal ieg tha sighae om them som altijd haffuer omgengelsa met them / huar mgghet
ondt oc stor faree mwnae them vpaa henghze. Effther thi at isdernes mesthae studium er / at
the kunne forstgree then hellighae cristnee troo aff all theris macht met subtilighae argument
mod simplee cristnae menniscke / eller i hues andrae modhae the kwnnae. leg troer fulkom-
melighen at hwar som igder the boo vti nogre cristneae kgbstaeder eller staeder / tha sculle
the mere faree / skade / oc frestelser indfgrae paa cristne menniske end dieffuelen sculle
gore / thi ath dieffuelsens festtelsae hun kan aldrig varae suo idelig som igdernes. Er hun end
suo idelig / tha kan man snarligen bort elthae hennae met thet hellighe korsis teghen / met
hwilkit man icke kan bort elthee theris indbondhenze sckalkhet The ladee sig vare mgghet
hellighe / oc met suodan lggnafftig hellighet haffue the huer dag theris omgengelsee met
the cristna oc eree dog ggna scalka The haffue manghe samtalee met them om troen oc
om eth gudeligt leffnet Fornemme the tha noghen cristhen som wil binde sig til ordet met
them oc er icke fornwfftig oc klog / eller oc then som icke vil oc the dog kunne drage ther til
met subtilig snack / suo taghe the manghe stycker aff biblien i thet gamble testamentae oc
settee fram for hannum / hwilke ther neest liwdee paa theris log. Oc paa suodana manghe
article erae the mgghet ferdughee / heltz forti at af fgrstee begyndilsa oc barndom tha leerae
the theris bgrn i swo dane articla / at the sculle widhe at disputerae met cristnze. Thi skeer
thet tijt oc offte at manghe cristnae som icke wel erze lerdee the offuerwindes lettelighen aff
suodane igdernes argument oc faldee i kettherij mod troen / suo at mangee aff them tracterae
hemelighen met igdernz / endog at the torde icke openbarlighen for liiffs farae skyld Men
er thet suo at the komme i disputatz met noghen cristhen som wel er leerdt oc wed biblien
som thet sig bgr / tha sighe igdernee suo. Uij ville icke disputeree / wij ville ladhe huer bliffue
vti then troo som gud sckiwdher hannum i hiarthet. O huar mgghet ketterij oc huar mgghel
vildfarelse ggre the scalkee i blant thet cristna folk. O huar manghee siele forraadhee the til
helffuedis affgrwnd. The sree verrae end dieffuelen / thi at han forstgrer icke menniscken met
then hellighae sckrifft oc ickee ger falsck forclaring paa hennae / men thet ggre igdernae. Dief-
fuelen han kommer icke mennischen i fald / frestelsee / eller vildfarelse i thet han tagher sig
noghen menniskes rgst til vthen thet skeer sieldhen / thi troer ieg fwlkommelighen i blandt
manghe andrae stycker som ieg troer / at dieffuelen kan icke fuldelighen faa macht offuer eth
cristhen menniscke vthen han haffuer noghen igdes hielp ther til / besynderlighen i suodanae
modhe. Thw kant wel tenka huar mgghet ondt oc huar mgghet got leffuendhee rgst oc daglig
omgengelsz the kwnne ggrae. Item. Ipdernae them ngges icke ther met allenisthee / at the
kunnae forkastae cristnee menniskis siel / men the studere dag oc nat ther paa at the kunnae
gore them sckadhe paa theris tymelighe godtz / met aagher oc al andhen falskhet i huat
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modhe the kunna met altsomstgrsth subtilighet / hwilkit dieffuelen icke gor / endog at han er
alsomstgrst fighendae. Han leggher sig alleniste effther at fortabee sielen / men i huat modhe
han yderst kan tha hielper han at formerae oc forgghe penninghe / rigdom / gwld oc godtz.'*®
[What then shall I say about those (Christians) who always have dealings with them? So
much evil and danger hangs over them, as Jews study for the most part so that they can
confuse the holy Christian faith with all their might using fancy arguments against simple
Christian people or in whatever other way they can. I am completely convinced that wher-
ever Jews live in Christian cities or towns, they cause more danger, harm, and temptations
for Christians than the devil does, because the devil’s hold can never be as complete as the
that of the Jews. If it is ever that strong, then it can quickly be driven away with the sign of the
Holy Cross, with which one cannot drive away their sly malicious behaviour. They pretend to
be very holy and using this deceitful holiness they associate every day with Christians, and
yet they are blatant scoundrels. They have many discussions with them (i. e., the Christians)
about faith and a godly life. If they sense that some Christian wants to engage in conver-
sation with them and he is not sensible or clever, or even someone who does not want to
but whom they can draw into conversation using fancy talk, then they take many passages
from the Bible (in the Old Testament) and expound them in accordance with their law. And
they are prepared in these many passages since they teach these passages to their children
from earliest childhood, so that they will be able to dispute with Christians. So, it very often
happens that many Christians who are not very learned are easily defeated by these Jews’
arguments and fall into heresy against the faith; many of them secretly do deals with the
Jews even though they would not dare do so publicly as they hold their lives dear. But should
it happen that they start a dispute with a Christian who is very learned and is familiar with
the Bible as is proper, then the Jews say, “We do not want to argue. We want each man to
remain in the faith that God has shot into his heart.” Oh, how much heresy and how much
delusion do these villains cause among the Christians! Oh, how many souls do they betray
to the abyss of hell! They are worse than the devil, because he does not corrupt people using
the Holy Scriptures and does not expound them deceitfully, but this is what the Jews do. The
devil does not lead people into committing sin, into temptation or error by using a human’s
voice — that happens but rarely. Therefore, along with many other articles which I believe,
I am convinced of this: that the devil cannot acquire full power over a Christian unless he
has the help of some Jew to do so, especially in these ways. You can well imagine how much
evil and how much good a living voice and daily contact can do. Likewise, the Jews are not
satisfied with just damning Christians’ souls, but they study day and night so that they can
cause damage to their worldly goods by means of usury and all other kinds of trickery in
whatever way they can with the greatest subtlety, which the devil does not do even though
he is the greatest enemy of all. He seeks only to damn souls, but in whatever way he can he
helps to augment and increase money, wealth, gold, and goods.]

The allegation is clear: Jews — who are worse than the devil — study prooftexts
from the Old Testament and they employ fancy language and cunning ingenuity

128 Adams, Lessons in Contempt, 24247, includes Latin original from Johannes Pfefferkorn,
Libellus de Iudaica confessione siue sabbato afflictionis (Cologne: Johannes Landen, 1508), ff.
c2v-3v.
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(subtilighhet) with the sole aim of disputing with Christians and drawing them
into heretical thoughts and behaviour, thus destroying the Christian faith. Chris-
tians should avoid such conversations and debates at all costs.'?

Whereas the earliest tale of a disputation with learned Jews — that of Christ
among the doctors in the Temple (Luke 2:41-50) — describes them as being amazed
by their opponent’s words and learning, subsequent stories are more ambiguous.
While James manages to convert some Jews using arguments (see below), Stephen
is far less fortunate. In his legend, Jews are shown to be stiff-necked (cf. Acts 7:51)
and unwilling to listen, so that even the words of a martyr-in-the-making cannot
reach them. They are not just deaf to the truth, but also blind: not even the miracle
of his face shining brightly seems to have touched them. These stories reflect a
genuine concern in the Middle Ages that discussing Scripture with Jews could be
a dangerous path to tread.

St James the Great Converts Josiah the Jew

In Text 16: St James the Great Converts Josiah the Jew from Fornsvenska legendariet,
James is victorious in a disputation with Jews about the incarnation and death
of God the Son.’° This results in the conversion of many Jews, but also in his
arrest and sentencing to death under Herod Agrippa, who, according to Church
tradition, was the first political leader to persecute Christians. On his way to be
beheaded he heals a paralyzed man (“-i- samu stund varp han veel fgr”). Upon
witnessing this, Josiah, the official leading him to his death, begs James to baptize
him, for which Josiah is beaten, arrested by the Jews, and sentenced to death
alongside James."! After James baptizes Josiah, the two are beheaded.

The story of James converting Josiah — the man leading him to his death -
goes back to the mid-fourth century and is found in Eusebius of Caesarea’s Eccle-

129 In his Judenbiichlein: Hyerinne wuert gelesen, wie Her Victor von Carben, welcher ein Rabi
der Juden gewesst ist, zu christlichem glauben kommen (Cologne: s.n., 1508), Victor von Carben,
another medieval convert from Judaism who wrote anti-Jewish polemical works, also asserted
that it was unwise to enter into religious debate with Jews as they were taught from childhood
how to defend their faith. See Isidore Singer and Cyrus Adler, et al., eds, Jewish Encyclopedia,
vol. 3 (New York: Funk and Wagnalls, 1901-06), 570, s.v. “Carben, Victor of.”

130 On St James and Josiah the Jew, see Béla Zsolt Szakacs, The Visual World of the Hungarian
Angevin Legendary, Central European Cultural Heritage, vol. 1 (Budapest: Central European Uni-
versity Press, 2016), 77.

131 According to the Legenda aurea, Josiah was a scriba [scribe], a high-standing religious offi-
cial.
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siastical History (1.2.9; a retelling from Clement of Alexandria’s Hypopotoses).'>
There are several interesting points in this short tale that demonstrate the way
that Jews were used to underline points of doctrine. The point of doctrinal con-
tention in James’s disputation revolved around the idea that there are three divine
persons of the Trinity and that one of them, God the Son, was joined to humanity
through Mary in an incarnated physical body and was killed. These concepts of
the Incarnation and the Trinity, important points of Church doctrine, were at com-
plete odds with Judaism’s conception of monotheism and the indivisible nature of
God. In the story, however, many Jews convert upon having this particular point
of Christian faith proved to them at a public disputation, which reflects the belief
that Jews can be converted en masse if only they are shown the irrefutable truth of
Christianity. This became the idea behind the staging of public disputations and
the forced attendance by Jews at Christian sermons. James’s healing of a para-
lyzed man echoes one of Jesus’ miracles in the Gospels, viz. the healing of the
paralyzed man in Capernaum (Matthew 9:1-8; Mark 2:1-12, and Luke 5:17-26).'3
The fact that James performs this miracle on the road to his death may also be a
nod to Jesus’ “miracle,” viz. the sudarium or veil of Veronica, performed on the via
dolorosa to his crucifixion.”*

132 Eusebius, The Ecclesiastical History, 1.2.9: “‘kat £ketvov 8¢ TOV kaupov, dijlov § &TL TOV
ént Khawsiov, énéBalev Hpwdng 0 Baotlelg TaG Xelpag kKakdoal Tvag T@V Gno Tig ékkAnatiag,
aveilev 8¢ TakwPov TOvV G8eApov Twavvou poyaipg.” mept TouTov 8 0 KAung tob Takwpov kal
ioTopiav pvAung &iav év Tf TV ‘Ynotunwoewv £RSOUN mapatiBeTal wg &v £k mapaddosws
TAOV TIPO avTOD, Paokwy OTL 8 O eloayaywv adTOV €ig SiIkaoTrpLOV, HaPTUPHTAVTA AVTOV IBWV
KktvnBeig, MpPoAdYnoeV givat kol aTog EUTOV XPIoTIAVEV. ‘Guvamiydnoav ovv duew,” enotv, ‘kal
Katd TRV 680V R&iwoev Geedijval avT@ Vo Tod TakwPov* 6 8¢ OAiyov okedpevog, ‘eiprivn oo,
ginev kal KaTeQIANGEY A TOV. Kal oD TWG GpPSTEPOL OpOD EkapatopriBnoav.” [“Now at that time,”
- obviously, that of Claudius, — “Herod the King put forth his hand to vex certain of the church
and killed James the brother of John with the sword.” (Acts 12:1-2) Concerning this James, Clem-
ent adds in the seventh book of the Hypotyposes a story worth mentioning, apparently from the
tradition of his predecessors, to the effect that he who brought him to the court was so moved at
seeing him testify as to confess that he also was himself a Christian. “So they were both led away
together,” he says, “and on the way he asked for forgiveness for himself from James. And James
looked at him for a moment and said, ‘Peace be to you,” and kissed him. So both were beheaded
at the same time”], Eusebius, The Ecclesiastical History, vol. 1, ed. and trans. Kirsopp Lake, Loeb
Classical Library (Cambridge, MA: Harvard University Library, 1965), 126-27.

133 The paralysed man and Josiah are James’s only recorded conversions in Judea.

134 Strictly speaking, Jesus’ final miracle before the Resurrection was healing Malchus’s ear
(Luke 22:50-51; cf. Matthew 26:51; Mark 14:47; John 18:10-11). The veil of Veronica has no foun-
dation in Scripture, but the story evolved in the Middle Ages and was popularized in Pseudo-
Bonaventure’s Meditationes vitae Christi from the fourteenth century.
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St Sylvester and the Disputation with the Twelve Jewish Scholars

Text 19: St Sylvester and the Disputation with the Twelve Jewish Scholars from
Fornsvenska legendariet is the most detailed narrative account of a disputation
between Jews and Christians in East Norse.">® The tale takes place in the fourth
century CE after Helena (c. 246/248-c. 330), mother of the Roman emperor Con-
stantine I (r. 306-37), has converted from paganism to Judaism. While near Jeru-
salem, she receives news that her son has become a Christian, and she writes
to him applauding his conversion from paganism but expressing regret that he
has chosen to follow the Christian God rather than the Jewish one. Constantine
writes back to invite his mother and an entourage of Jews to Rome to debate with
a Christian to determine who is the true God: the Jewish or the Christian one.
Helena arrives in Rome with 140 Jews and the twelve most learned ones among
them are chosen to dispute with Sylvester, the bishop of Rome (r. 314-35). Two
pagans, Craton and Zenophilus, “reetuise maen ok wisaste philosophi” [righteous
men and exceedingly wise philosophers], are chosen to act as impartial judges,
and each of the twelve Jewish scholars takes his turn to argue against Christian-
ity.13¢ However, one after another each of them is defeated by the arguments of
Sylvester:*”

1. Abiathar: a) There is only one God, so why do Christians insist there are three?
b) Why did Jesus claim he was God because he performed miracles, when
many prophets have wrought wonders without claiming to be God?
Sylvester: a) Jewish Scripture reveals the Father and the Son (Psalm 2:7) and the Holy
Spirit (Psalm 32:6 Vulg., DRB; 33:6 KJV). Sylvester demonstrates the Trinity
by laying out a single piece of cloth that is folded three times.

135 Tessa Canella has treated the story of Sylvester’s disputation with the twelve Jews most
thoroughly: Tessa Canella, Gli Actus Silvestri: Genesi di una leggenda su Costantino imperatore,
Uomini e mondi medievali, Collana del Centro italiano di studi sul basso medioevo — Accademia
Tudertina, vol. 7 (Spoleto: Centro italiano di studi sull’alto medioevo, 2006), 179-260; Tessa
Canella, “Gli Actus Silvestri tra Oriente e Occidente: Storia e diffusione di una leggenda costan-
tiniana,” in Costantino I: Enciclopedia costantiniana sulla figura e 'immagine dell’imperatore del
cosiddetto editto di Milano 313-2013, vol. 2, ed. Alberto Melloni (Rome: Istituto della enciclopedia
italiana fondata da Giovanni Treccani, 2013), 241-58.

136 In the Actus Silvestri, the twelve Jews are drawn from six groups: Abiathar and Jonas are
rabbis; Godolias and Annas are scribes; Doch and Chusi are teachers (magistri) at the synagogue;
Benjamin and Aroel are interpreters of the Law; Jubal and Thara are Pharisees; Sileon and Zambri
are elders (presbyteri). Sylvester is thus challenged by every type of learned Jew. See Canella, Gli
Actus Silvestri, 191.

137 For a thorough treatment of each of these arguments, see Canella, Gli Actus Silvestri, 191-254.



2. Jonas:
Sylvester:
3.  Godolias:
Sylvester:
4. Annas:
Sylvester:
5. Doch:
Sylvester:
6. Chusi:
Sylvester:

7. Benjamin:
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b) No prophet claimed to be God because if he did, he would have been
lying and God would have removed his power to perform miracles. Jesus
was still able to raise the dead after saying he was God, so therefore he
could not have been lying.

God commanded Abraham to circumcise himself in order to be righteous.
Christians are not circumcised and are therefore not righteous and their
faith not true.

As it says in the Jewish Scriptures, Abraham was God’s friend and therefore
righteous before he was circumcised. Circumcision did not make Abraham
righteous and is not needed to be God’s friend.

God is immutable and immortal, so how could he have been born, tempted,
betrayed, tortured, and killed?

The answers are in the Jewish Scriptures where his birth is described (Isaiah
7:14), his temptation (Zechariah 3:1), his betrayal (Psalm 40:10 Vulg., DRB;
41:9 KJV), and his death (Hosea 13:14).

Without using any arguments, Annas claims that the Scripture that Syl-
vester is quoting is not about Jesus.

He asks Annas to name someone other than Jesus who fulfils the biblical
prophecies, which Annas is unable to do.

If Christ was the Son of God and born holy, why did he need to cleanse
himself of sin through baptism in the River Jordan?*®

Christ put an end to circumcision and instituted baptism. He was baptized
in the Jordan to imbue the water with divine power that it might thereafter
cleanse others of their sin.

What was the reason for the Virgin Birth?
The earth from which Adam was formed was virginal, so it was fitting that
the “new Adam” be born of a virgin.**®

Why did Jesus starve himself in the desert and not make loaves of bread
out of the stones?

138 This question about purity is reminiscent of the one posed by the converted Jew in Text 23:
The Converted Jew and the Devil: if Mary was a pure Virgin before, during, and after the birth of
Jesus, why did she need to purify herself?

139 Here, the question of the Virgin Birth makes no mention of the usual debate about the trans-
lation of the Heb. nnby, ‘almah [young woman] as Gk. mapBévog, parthénos [virgin] in Isaiah 7:14.
See under “Mary and the Virgin Birth” in Chapter 7: Witnesses of Truth and Doctrine, pp. 349-52.
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Sylvester:
8. Aroel:
Sylvester:
9. Jubal:
Sylvester:
10. Thara:
Sylvester:
11. Sileon:
Sylvester:
12. Zambri:
Sylvester:

Because Adam sinned through eating the forbidden fruit, so Christ wanted
to be tempted through hunger — but it was only his human form as a man,
not his divinity as God, that was tempted. (Thus, by resisting the tempta-
tion of eating, the “new Adam” defeated the devil that had won over the
“old Adam”).

If God is perfect and omnipotent, why did he need to be born again? Could
he not have saved humanity in some other way?

He was not reborn for his own sake, but in order to save humans - for it
must be a person that atones for what a person has broken.

How did God suffer death? (That is, how can God suffer and die?)

He only suffered as a man, not as God. Sylvester demonstrates this by com-
paring cloth to Jesus: the thread that is twisted and spun is his human form
while the dye’s colour that permeates the cloth but is not twisted is God.

He objects and says that the colour and the thread are twisted at the same
time.

He demonstrates God’s suffering on the Cross with another simile and com-
pares it to the sunlight in a tree: when the tree is chopped down, the sun-
light does not suffer with each blow of the axe.

Why did God need to suffer torments?
The answer can be found in Jewish Scriptures. Sylvester adds that Jesus
acted as an example to us of patience and yearning for heaven.

He accuses Sylvester of word games and challenges him to a contest of
deeds instead. Zambri whispers the ineffable name of God in the ear of a
bull and instantly it collapses and dies.

He does not believe that Zambri used the name of God (for how could he
have learnt it without dying himself?) and accuses him of using a devil’s
name, i. e., black magic, to kill the bull. Sylvester then raises the bull from
the dead by calling upon it to rise in the name of Jesus Christ.*®

Upon the bull being revived, all the non-Christians present at the disputation fall
to their knees and ask to become Christian.

The tale belongs to the group of texts known as The Acts of Sylvester (Actus
Silvestri) that comprises a series of legends about Pope Sylvester 1. These legends
have a complicated and disputed transmission history, although all agree that
there are three main versions — A, B, and C. The OSw. text (along with the Legenda
aurea) is closest to B.*** However, even though the OSw. text was most likely trans-

140 This is perhaps an echo of Jesus raising the dead in Sylvester’s reply in 1b.
141 See the table in Canella, Gli Actus Silvestri, 241-42.
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lated from the Legenda aurea, the Jews’ questions and statements and Sylvester’s
counterarguments are often formulated differently and more concisely in the OSw.
version than in the Legenda aurea. Indeed, sometimes Sylvester’s explantions are
so condensed in the OSw. version that it can be difficult to understand precisely
what he means. For example, the meaning behind the image of the cloth, thread,
and dye is not clear:

Jhesus tholde - dgdh a sinom mandom / vtan gudhdoms men ok thet &r mgghelikt medh
exemplo q Litat kleedhe aer - wl - eller liin for sen thet litadis sidhan thet snodis ok spanz j
thradh tha tholde wl zller liin vmskipte ok litrin enkte'+?

[Jesus suffered death in his human form without damage to his divinity, and it is possible (to
provide) an example: dyed cloth is wool or linen before it is dyed then it was twisted and spun
into thread. However, the wool and linen underwent the change, and the colour didn’t.]

Compare:

[...] moritur ut mortis imperium subiugaret. Dei quoque filius unus in Christo est qui sicut
est uere dei filius inuisibilis, ita uisibilis est Christus; est ergo inuisibile hoc quod deus est
et est uisibile hoc quod homo est. Pati uero posse hominem assumptum sine passione eius
qui assumpsit, exemplo doceri potest. Nam ut presentis purpure regis utamur exemplo, lana
fuit et huic lane sanguis accedens colorem purpureum prebuit; cum ergo teneretur digitis et
torqueretur in filo, quid torquebatur? Hoc quod regie dignitatis color est an hoc quod lana
extiterat antequam purpura fieret? Lane ergo assimilatur homo, colori purpure deus qui
simul in passione fuit dum pateretur in cruce, sed passioni in nullo subiacuit.”**

[(...) he died to subjugate the kingdom of death. In Christ there is the one and only Son of God
who is truly the invisible Son of God, as he is the visible Christ. Therefore, what is invisible in
him is God and what is visible is man. We may show that by means of an example: the man
assumed can suffer while the (God) assuming does not suffer. Let us use the king’s purple
cloak as an example: it was wool, and blood was added to this wool making the colour
purple. When it was held in the finger and twisted into thread, what was twisted? The colour
that signifies the dignity of royalty or the wool that was wool before it was dyed purple? So,
the wool stands for the man, the colour purple for God who was present in the Passion when
(Christ) suffered on the Cross but was not subjected to any suffering in any way.]***

Similarly, the biblical passages that Sylvester quotes in the Legenda aurea and
Fornsvenska legendariet are sometimes different or lacking altogether in the OSw.
version. For example, in the third debate in the OSw. version, Sylvester quotes
Hosea 13:14 when referring to the prophecy concerning Christ’s death. In Legenda
aurea, however, Sylvester makes no mention of the prophet Hosea, but instead

142 UUB C 528, f. 110r-v; FsvLeg | 84; FsvLeg PAW III 224.
143 LegAur116-17.
144 Cf. Jacobus de Voragine, The Golden Legend, vol. 1, 69.
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quotes Psalm 21:19 Vulg., DRB (22:18 KJV) on lots being cast for Jesus’ clothes and
Psalm 68:22 Vulg., DRB (69:21 KJV) on his being given gall and vinegar.

The disputation in the legend does not, of course, record an actual event.'>
It is a polemical text, but its principal aim is to exalt the Christian faith and prove
the truth of the religion and the divinity of Christ in particular. Furthermore, by
pitting Pope Sylvester against the twelve most learned Jews from the Holy Land,
his holiness and wisdom are made even more remarkable. We might also consider
the text to be a vanquishing or christianization of the Jewish homeland. The Jews
who inhabit the land no longer follow and worship the true God; they have been
superseded and replaced by the followers of Jesus and the true God. The argu-
ments used against Jesus by the Jewish scholars do not carry much theological
weight but rather act as set-up lines for Sylvester to confirm the truth of Christian-
ity; in this way, the disputation is more reminiscent of the pupil-teacher dialogues
found in works such a Lucidarius and Sydrak, than a sharp attack on the tenets
of the Christian faith and Christology. However, even though their arguments are
somewhat bland, they are of the type found in late classical written apologetic
and polemical works, such as Pseudo-Evagrius’s Altercatio legis inter Simonem
Judaeum et Theophilum Christianum [A Bitter Fight between Simon the Jew and
Theophilus the Christian; c. 440],'¢ while the use of pagan judges, Zambri’s magic
trick, and Sylvester’s miracle all have analogies in the work De Gestis in Perside
[The Religious Discussion at the Court of the Sassanids; fifth—sixth centuries].**”

Sylvester frequently replies to the Jews’ questions by telling them that the
answers they seek can be found in their own Hebrew Bible. He is thus accusing
them of not knowing their own scriptures properly: Jews may be the “bearers of
the books,” as Augustine would have it, but they are unable to understand the
meaning and truths found in what they are carrying. Their refusal to accept Jesus
as God would, however, seem to be more down to stubbornness than misun-
derstanding Scripture. Even when Sylvester has countered their arguments by
expounding Scripture correctly and quoting the prophets, and even though they
are unable to answer his demand to name one other person who fulfils the biblical

145 See Canella, Gli Actus Silvestri, 181-89.

146 Patrologia Latina, vol. 20, cols 1165-82; Canella, Gli Actus Silvestri, 183, following Wilhelm
Levison, “Konstantinische Schenkung und Silvester-legende,” in Miscellanea Francesco Ehrle:
Scritti di storia e paleografia pubblicati sotto gli auspici di S. S. Pio XI in occasione dell’ottantesimo
natalizio dell’ e.mo cardinale Francesco Ehrle, vol. 2: Per la storia di Roma, ed. Franz Ehrle, Studi e
testi: Biblioteca apostolica vaticana, vol. 38 (Rome: Biblioteca Apostolica Vaticana, 1924), 159-247.
147 Heinz Schreckenberg, Die christlichen Adversus-Judaeos-Texte und ihr literarisches Umfeld
(1-11. Jh.), Europaische Hochschulschriften, ser. 23: Theologie, vol. 172 (Frankfurt am Main: Peter
Lang, 1982), 390.
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prophecies better than Jesus, the Jews still refuse to agree that Christ is God and
Christianity is the true faith. They remain defiant until the very end of the tale. It is,
of course, the climactic miracle that converts the Jews to Christianity. As Sylvester
remarks, there is no way that Zambri could have heard and learnt the ineffable
name of God and survived, so his killing of the bull is a trick reliant on devilish
magic. The pope is able to demonstrate that, like the real ineffable name of God,
Jesus’ name is all-powerful. The dramatic display of divine intervention in raising
a creature from the dead brings all the non-Christians — pagans as well as Jews —
to their knees. Without compulsion, they request to be baptized into the Christian
faith. The miracle has succeeded where Sylvester’s rational arguments failed.

A Jew Predicts St Basil’s Death

St Basil the Great of Caesarea (330-79) was the bishop of Caesarea in Cappadocia
and an active opponent of the heresies of the Early Church (e. g., Arianism). He
was an influential theologian who established rules and guidelines for monastic
life. He is also known for his work with the poor. The OSw. Fornsvenska legenda-
riet (Text 2) includes accounts of some events from his time as a bishop as well
as two miracle stories. In the two manuscripts UUB C 528 (1400-50) and SRA E
8900 (1450-70), there is a wise doctor, Joseph the Jew (“Joseph iudhe viis laeke”),
whose medical know-how is nonetheless questionable.'® In no uncertain terms
he tells Basil, suffering from a terrible illness (possibly caused by excessive ascetic
practices), that he will be dead by the end of the day. Basil asks him what he
will do if he is still alive in time for morning mass (“vm maesso thima,” presum-
ably referring to the morning Lauds prayers). Joseph replies that he will become
a Christian, so certain is he that Basil will die. But, of course, Basil does survive
until the next morning (and only then dies), and upon witnessing this, the Jewish
doctor accepts Christianity and is baptized.'*’

The story originates from the early centuries of Christianity and expresses
a milder attitude to Jews. Although it is short, it draws into focus several points
about Jews and conversion. Jewish doctors — and Jewish medicine - cannot
replace Christian faith. Even though Joseph predicts that Basil will die due to his
terrible illness, Basil’s faith enables him to survive through the night. When the
Jew witnesses this miraculous event, he — like all Jews in these miracle stories —

148 FsvLeg 1 605; FsvLeg PAW III 276—77. See also Gregg, Devils, Women, and Jews, 203—04.
149 In the Latin version, Basil himself baptizes the Jew: “et ecclesiam ingrediens eum suis pro-
priis manibus baptizauit” [and entering the church, he baptized him with his own hands].
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converts. He realizes that his disbelief, his Jewish faith, leads only to death,
whereas Christianity is the religion of life.

How Basil came into contact with Joseph is unclear: did he consult him as
a physician or was he approached by him unsolicited? The Jew appears self-as-
sured and prepared to wager his soul on the medical assessment of Basil’s illness.
Whether he lost because his diagnosis was simply incorrect or because the saint’s
survival was miraculous is unclear as we cannot see from the text whether or not
the final hours of Basil’s life were considered a miracle. The episode appears just
after a miracle tale about a sinful woman, next to which in the margin is penned
“mira” - the remainder of the word has been excised. Should this be one “mirac-
ulum” or two “miracula”? Regardless, the Jew is suitably impressed by Basil’s sur-
vival and true to his word, forsakes his own religion, and becomes a Christian. The
way to his soul has gone through his professional pride, and the tale shows that
Jews can be reached in different ways, each according to his or her disposition.

A Jew Converts and Speaks to his Sons from Heaven

In LSB T 181 (fifteenth century), a sermon for the Fifth Sunday in Advent on
the vanity of the world includes the miraculous tale of a Jewish man who had
amassed great wealth through usury. He heard a sermon in a cathedral by a holy
bishop who told the congregation that whoever gave up his wealth and posses-
sions in this life would receive a hundred-fold reward in the next. The Jewish
man asked the bishop, whom he considered to be “en stoor herre ok maerkelikin
man” [a great lord and an outstanding man], whether this could really be true.
Reassured by the bishop, the Jew returned what he had received through usury,
donated the remainder to the monastery, the church, and the poor, and received
baptism. Shortly afterwards he died. Subsequently, two of the Jewish man’s sons
arrived from another town to claim their inheritance. On discovering that their
father had given away his wealth — and their inheritance — they sought out the
bishop and castigated him for having advised him so poorly. The bishop led them
to their father’s grave where he summoned (“manadhe”) the Jew from the dead.
The father sat up in his grave and told his sons that the bishop had saved him from
damnation and that he now enjoyed not just a hundred-fold, but a thousand-fold
return on everything that he had given to God while he was alive. His sons, along
with many other Jews, then converted and surrendered all their ill-gotten wealth
and possessions (“alt thet the haffdho oraettelika okrath ok fanghit”).

All three Jews in this miracle tale are figures of worldliness, materiality, and
greed. The concept of the materialistic Jew bound to the world and the flesh was
first introduced by St Paul. He reinterpreted the Bible using the Platonic opposi-
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tion of cosmological duality between the material, i. e., the flesh (06p&) and the
ideal, i. e., the spirit (mvebpa) — an opposition between the outer and the inner.™°
While Jews saw were only of the flesh and saw only the material, Christians were of
the spirit and understood the ideal. Although Paul never mentioned the economic
activities of Jews, his allegorizing of Jews as ‘according to the flesh’ (katd odpka)
and as engaging in material practices laid the foundation for the stereotype of
the materialistic Jew."! Later Christian authors echoed Paul and associated Jews
with the flesh, the letter, and the world, but it was not until the development of
trade and the opening of moneylending in northern Europe in the twelfth century
that Paul’s “difference” was used to make a potent new element in the already
negative imagery of Jews.'>? Jews came to be characterized as greedy and living
off immorally acquired wealth taken from poor Christians. They were economic
parasites taking advantage of the Christian faithful.**?

The “othering” of the Jewish father in this tale is explicit from the start when
he is introduced: he is rich, he is pagan and Jewish (that coalescing of terms
again), and he is a great usurer (“en staddir rikir hedhin jude / en stoor okirkarl”
[a present rich, pagan Jew, a great usurer]); most worryingly of all (or perhaps

150 For a comprehensive study of Paul’s writings in relation to Judaism, see Daniel Boyarin, A
Radical Jew: Paul and the Politics of Identity, Contraversions: Critical Studies in Jewish Literature,
vol. 1 (Berkeley: University of California Press, 1994). Paul’s rather negative uses of “flesh” can be
found in Romans 7:14, 8:5, 8:13 (“For if you live according to the flesh, you shall die: but if by the
Spirit you mortify the deeds of the flesh, you shall live”); 1 Corinthians 1:26, 3:1, 3:3; 2 Corinthians
1:12, 10:2-4; 11:18; Galatians 4:23, 29. For further examples, see James D. G. Dunn, The Theology of
Paul the Apostle (Grand Rapids: Eerdmans, 1998), 65-66.

151 The supposed opposition between Christian and Jewish concepts of wealth can be traced
further back to the Gospels and the time of Jesus. The claim was repeated in preaching, for exam-
ple, in an OSw. sermon for the Fifth Sunday in Lent where the Pharisees of the Gospel have been
replaced by the more general term “the Jews”: “Judhane som waro nidzke oc girughe hgrdho
huru ihesus predicadhe mot vaerildz giri oc gabbadho han” [The Jews (DRB: Pharisees) who were
tight-fisted and greedy heard how Jesus preached against worldly greed and mocked him], DAS
AM 787 42, f. 39ra; SermSac 188; cf. Luke 16:14.

152 Robert Chazan, “The Role of Medieval Northern Europe in Generating Virulent Anti-Jewish
Imagery,” in The Medieval Roots of Antisemitism: Continuities and Discontinuities from the Middle
Ages to the Present Day, ed. Jonathan Adams and Cordelia He3 (New York: Routledge, 2018),
97-106, esp. 103-06.

153 On this topic, see Giacomo Todeschini, “The Origin of a Medieval Jewish Stereotype: The
Jews as Receivers of Stolen Goods (Twelfth to Thirteenth Centuries),” in The Jewish—Christian
Encounter in Medieval Preaching, ed. Jonathan Adams and Jussi Hanska (New York: Routledge,
2015), 240-52; Giacomo Todeschini, “Jewish usurers, Blood Libel, and the Second-Hand Econ-
omy: The Medieval Origins of a Stereotype (from the Thirteenth to the Fifteenth Century),” The
Medieval Roots of Antisemitism, 341-51.
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reassuring?) for the audience, he is present in the cathedral. His motivation
for conversion is being able to receive “enne store baathan” [a great profit] and
“stoorth okir” [great rate of interest]. His understanding of heaven’s bounty is
entirely in the pecuniary terms of finance and moneylending, and he seems more
driven to conversion by greed than seeking spiritual nourishment. Indeed, his
language is limited to terms of business, and not once does he mention his soul.
His sons, too, enter the tale looking for money and they attack the bishop when
they discover there is none left for them. It is only when the dead father speaks
that a new “non-pecuniary” argument for following the bishop’s advice is articu-
lated: he was saved “fran dyaeffwolenom ok heluiteno” [from the devil and hell].

The bishop’s summoning of the dead man to speak to his sons is similar to
the necromancy in the tale about Macarius and the talking skull. Conjuring the
bones of the dead was forbidden (Deuteronomy 18:9-12), but this type of resur-
rection with the assistance of God seems to have been more than acceptable. Just
as Jesus has raised the dead, so too did St Peter and St Paul.** Following their
example, saints-in-the-making are often reported to have raised the dead and in
these miracle tales the act is certainly intended as a marker of holiness.**

The Virgin Mary Releases and Converts a Jewish Prisoner

This short Marian miracle in Jdrteckensbok (SKB A 110) from c. 1385 describes how
the Virgin Mary appears to a tortured and starving Jewish prisoner and releases
him from his chains. After revealing what tortures await him in hell, the Virgin
explains Scripture to him and tells him about the promise of eternal life. Upon
hearing Mary’s explanations and revelations, the Jew converts.

In this story, the prisoner has no “Jewish” qualities or characteristics beyond
his unbelief. We hear nothing of his appearance, crime, or activities, just that he
has heard of Mary. As in The Converted Jew and the Devil (Text 23), the text sug-
gests that Jews have knowledge of Mary and the assistance that she provides to
those in trouble. He begins to think about Mary, and, full of mercy, she appears —
he does not even need to pray to her. When the Virgin explains Scripture to him
so that he understands it properly and furthermore reveals the horrors of hell, it

154 Jesus raised the son of a widow in Nain (Luke 7:11-17); the daughter of Jairus (Mark 5:21-43;
Matthew 9:18-26; Luke 8:40-56); Lazarus (John 11:1-44). Peter raised Dorcas/Tabitha (Acts 9:37-
42) and Paul Eutychus (Acts 20:7-12).

155 See Albert J. Hebert, Saints Who Raised the Dead: True Stories of 400 Resurrection Miracles
(Rockville: Tan Books, 2004).
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is enough to persuade him to convert. On the one hand, we learn about Mary’s
mercy towards all, her intervention in the events of the world; on the other, we are
shown that if even an unbelieving Jew can understand that a Christian life is the
correct path, then so too should all believers accept the teachings of the Church.
In this brief story, Mary, again, plays a central role in the conversion of Jews.

The Little Jewish Girl Rachel Who Joined a Nunnery

Jewish children do not occur frequently in the East Norse material. In Text 42: The
Jewish Boy in the Oven, we saw a young Jewish child who had not been hardened
(like his father) and who was open to receiving God’s mercy and becoming Chris-
tian. He was a pure, as yet uncorrupted, soul whose faith was awakened by the
Virgin and the Christ Child. Not only did they save him from the flames, but also
from a life of error and sin as a Jew and from the tyranny of his violent father. This
“saving” of children, innocent souls as yet unspoilt by the poison of their parents,
became a motif in legends and exempla, that in turn were sometimes based on
actual cases where Jewish children converted to Christianity. In some cases, it
appears that the child in question had been kidnapped and forcibly converted
(this version of events is, of course, not related in the legends and exempla), but
sometimes it would appear that the conversion of the child is not so clear-cut.
One of the most celebrated cases is that of the young girl Rachel, a tale from
the first quarter of the thirteenth century which is recounted at length in Fornsven-
ska legendariet (LSB B 70 a; c. 1525).%>¢ The OSw. work is translated from Thomas
de Cantimpré’s (1201-72) Miraculorum et exemplorum memorabilium sui tempo-
ris.>” The story begins in Cologne with the nearly five-year-old Jewish girl Rachel

156 The manuscript’s dating places it just outside of the corpus. However, I have chosen to
include it because the original story dates back to the thirteenth century, and the version in B 70
a is the most detailed description of a Jewish child in OSw.

157 On this and similar cases, see Aviad M. Kleinberg, “Depriving Parents of the Consolation
of Children: Two Legal Consilia