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The Spanish Jews and Converts in Late Medieval Thought:
Statutes of Purity of Blood and the Tract of Juan de Torquemada
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Introduction: The Jewish Issue in Spain
  Jews were one of several marginalized minorities in Europe, including under the reign of the Christian kingdoms in medieval Spain. The Jewish issue in Spain, however, took a significant turn in the end of 15th century. In 1492, the Catholic Kings, Ferdinand II and Isabella I, decreed that Jews would be expelled from Spain. After this, Jews officially did not reside in Spain. Jews were forced to choose either emigration to other countries or conversion to Christianity. Those who converted from Judaism and their descendents were called conversos (converts). 
These conversos did not first appear in 1492, but already had existed in the Middle Ages. Although they became Christians and could participate in Christian society, they could not completely assimilate. Conversos came to be a new marginal group and were distinguished from other old Christians because they were suspected of secretly professing and practicing Judaism. There was discourse that conceived the conversos as Jews. Though Jews were absent from early modern Spain, these “absent Jews” paradoxically continued to be present. This presence of “absent Jews” overshadowed at least some phenomena, though there are different views about their degree of influence on Spanish society. In short, the Jewish issue in Spain was not only about Jews but also conversos
.

One of the phenomena dealt with in this paper is statutes of Limpieza de Sangre (purity of blood). These were established in both public and private organizations, for the purpose of excluding conversos by reason of their Jewish blood. The origin of these statutes was the Sentencia-Estatuto (Sentence-Statute) issued in Toledo of 1449. After this, similar statutes were introduced in various organizations in the second half of 15th century and thereafter. Naturally, there were objections against these statutes in every century, because orthodox theology did not provide for or admit to any discrimination among Christians. Such objections, however, have been lumped together without considering each context.

This point is criticized in the paper. To begin, the general situation of Jews and conversos is surveyed. Then, after grasping the course of statutes of Limpieza de Sangre and the controversy surrounding them, a late medieval text opposing the Sentencia-Estatuto is introduced. Finally, by analyzing this text, the character of the objections in this period is examined.

I. From Jews to Conversos

  In medieval Spain, the three different religious groups coexisted: Christians, Muslims and Jews. This coexistence, however, was not the friendly relations often idealized. Muslims and Jews were merely admitted to be vassals under the reign of Christian kings. For example, the Siete Partidas (Seven-Part Code) compiled during the reign of Alfonso X of Castile and some city ordinances had restricted their occupation and cordial life. These restrictions can be understood as a measure to avoid conflicts with Christians. Jews lived in their communities, aljamas, in which they were admitted to profess Judaism and to retain autonomy by particular law and education. The most famous ones were in Burgos, Seville, Cordova and the “Jerusalem of Spain” Toledo. The coexistence could be maintained by determined borders between the faith communities
.

  Conflicts between Christians and Jews, however, sporadically occurred. In the first place, conflicts were based on religious antagonism. After the second half of 14th century, the perception of Jews held by Christians began turning from optimism to pessimism. Formerly Christians had thought that it had been necessary to oversee and convert Jews to Christianity, but gradually they began to think that it was preferable to expel Jews. Some theologians preached patiently the possibility of conversion of Jews. Others, however, agitated on the fatal difference between Christianity and Judaism, with such agitation occasionally leading to assaults on Jews
. 

Of course, this antagonism was not limited only to religion. Conflicts clearly existed in the field of social and economic activity. This period can be characterized as one of social anxiety resulting from the plague, economic depression and the instability of royal authority. Complaints among Christians were often shifted to hostility against Jews
.

Such was the case when the situation of the Jews in late medieval Spain assumed a new aspect in the end of 14th century. In 1391, outbreaks of violence against Jews culminated in a pogrom on a vast scale. At this point, numerous Jews converted to Christianity to evade assault. This marked the appearance of conversos as a social class according to the definition of A. Domínguez Ortiz
. Conversos, as new Christians, came to participate in some offices which only Christians could have entered, including the priesthood. As a result of their ascent to these positions in Christian society, however, new conflicts between conversos and old Christians appeared. In 15th century and after, this problem was an important one
.

Social and economic complaint formed the basis of the conflict. Therefore, the conflict continued after the mass conversion and the appearance of conversos. It, however, cannot be disregarded that the fundamental problem of conversos was religious antagonism. It was more important that the conversion meant the crossing of the border between the faith communities. Jews converted to Christianity, but it was not equal to a complete crossing of the social and economic border between the communities
. The old relationships in Jewish social networks could not be dissolved easily and most conversos kept on living with Jews in aljamas
. Because of this some old Christians had a suspicion that conversos might continue professing and practicing Judaism secretly. About whether conversos were true Christians or not, historians have different views. For B. Netanyahu, most of the conversos were true Christians
. The other hand, H. Beinart insists that they remained virtually Jews professing and practicing Judaism
. Regardless of their internal faith, however, from the position of old Christians, there is no doubt that some of them considered conversos to be Jews. 

In order that this suspicion did not result in social confusion, the Spanish Inquisition was established in 1480 for the purpose of exposing and punishing judaizantes (secret Jews). This was a new institution different from the former Medieval Inquisitions in Europe (in Spain, Medieval Inquisition had not existed except in Aragon). In the earlier period of its activity, the target of the Spanish Inquisition was entirely conversos. During the early modern period, this institution worked, but the canon for judging conversos was based on the Jewish image formed in the Middle Ages. As seen in the Libro del Alboraique, a satiric pamphlet, the perception of conversos as Jews persisted among the people
.

In this way, the issue of conversos was essentially a continuation of the issue surrounding Jews in Spain. 

II. Statutes of Limpieza de Sangre and the Controversy

Statutes of Limpieza de Sangre appeared under these circumstances. These statutes were established as requirement of entrance in organizations and provided that only old Christians who had “neither blood of Jews, Muslims nor heresies” could enter there. This requirement signified an exclusion of conversos from Christian society not depending on their actual faith, but their bloodline. These were decisively different from former ordinances in that they were not introduced by external force like the Crown or the Church but on initiative of each organization
. The first statute was the Sentencia-Estatuto, which was established during the process of the rebellion of Toledo in 1449. This statute provided that conversos should not participate in any offices and benefices of Toledo and its surroundings because this city was noble and it was appropriate that it was governed by old Christians with noble Christian blood. Moreover, the rebels reproached conversos for the following reasons: Conversos were not true Christians because they continued professing and practicing Judaism secretly; Conversos were exploiting old Christians; Conversos were perfidious people because their ancestors had been perfidious Jews
. After this, other statutes with similar discourse spread to various organizations: city councils, chapters, religious orders, universities, fraternities and guilds. They persisted till the end of the ancien régime.

Numerous previous studies have presented various interpretations of the practical function of these statutes. Especially in the field of social history after the second half of 20th century, historians have dealt with the cases of city councils or chapters where struggles for power were easily observed. That is to say, those who desired to advance in such organizations utilized statutes as instruments for humbling their adversaries as conversos and defeating them
. The discourse itself of statutes, however, has been overlooked as a mere pretext to exclude conversos. 

Also the Sentencia-Estatuto emerged from the struggle for power. In the first half of 15th century, popular movements against the Crown occurred in many parts of Castile. These movements were based on popular complaint and often connected to city authorities. The Toledan rebellion in 1449 was one of these movements. The initial reason for this rebellion was that Alvaro de Luna, a favorite of the Castilian king John II, demanded extra tax from Toledo. Because this taxation was against the city privilege, Toledan people rose in revolt against the tax collector and the accountant. This revolt shifted to a wider rebellion against the oligarchs who were conversos. It was lead by a royal officer Pero Sarmiento who schemed to assume the municipal government, replacing conversos. Therefore, this rebellion was a “social conflict masked by religious antagonism”
.

The factor of religious antagonism, however, cannot be ignored. It is probable that the discourse of the Sentencia-Estatuto might be merely a pretext, but it was the religious suspicion of conversos that sustained this statute. Moreover, it is undeniable that this statute was influential as a kind of canon to which other later statutes referred
. It can be thought that the statutes were mere rhetoric for disguising social interests, but it is noteworthy that the mentality existed in which rhetoric could pass as convincing. The conversion signified the crossing of the border between the faith communities, but this border had dual aspect: not only religion but also blood. Even if Jews became Christians in faith, they were further regarded as Jews by blood. The question that the Limpieza de Sangre propounded was where the border between Christians and Jews was set. To examine this question, we have to analyze the discourse of the controversy of the Limpieza de Sangre, which shows how Jews and conversos were regarded. 

The Sentencia-Estatuto that was the origin of statutes was at the same time the source of controversy. The Sentencia-Estatuto was objected to by various people of note, including a bishop of Burgos Alonso de Cartagena, a bishop of Cuenca Lope de Barrientos, a jurist Alfonso Días de Montalvo and a royal secretary Fernán Díaz de Toledo
. After this, the process of diffusion of statutes coincided with controversy. At least before the end of 16th century, however, the Limpieza de Sangre was merely an internal problem of each organization without intervention from outside. The main opponents were friars and they objected when statutes were introduced in their religious orders and other organizations. Among such opponents were Domingo de Baltanás and Francisco Mendoza y Bobadilla of the Dominican Order; Antonio de Córdoba and Gaspar de Uceda of the Franciscan Order; Juan de Mariana and Juan de Sotomayor of the Jesuit Order. The disputed points in controversies were the relationship between religion and blood: whether conversos were true Christians and whether the bloodline could be a criterion of the faith. The above-mentioned debaters insisted that the discrimination among Christians by blood was unjust. If converso’s blood was essentially perfidious, it would be purified by virtue of their Christianity. If religious suspicion of conversos subsisted, a certain number of generations passed should be a proof of their fidelity
. 

It is certain that these debates bore fruit at the beginning of 17th century. Stimulated by the proposal of Agustín Salucio of the Franciscan Order in 1599 and the debate in the Cortes in the following years, King Phillip IV issued the decree to restrain the abuse of statutes in 1623. While this limitation itself resulted in failure, the problem of Limpieza de Sangre for the first time came to be a governmental problem of whether the exclusion of conversos was harmful to the Spanish Monarchy
. 

In the historiography, however, this process has inclined to be presupposed as a straight and consecutive one. This presupposition derives from the dichotomy between the consenting parties to statutes and those opposing them. Often we have labeled the latter as “tolerationists”. H. Kamen insists on the importance of the “spirit of toleration” and that the thought of Limpieza de Sangre was never an absolute or dominant obsession. At the same time, however, he attributes the germ of this spirit to the objections against the Sentencia-Estatuto
. The objections against Limpieza de Sangre have been regarded as if there had been a consensus throughout. To criticize this perspective, a text is used as an example in the next chapter. 

III. Juan de Torquemada and his Tractatus
  Among those debating the issue in 1449, the most remarkable was Cardinal Juan de Torquemada. Soon after the rebellion of Toledo, he was invited to meet the Castilian king John II and preached to him about how to deal with this affair
. Whereafter, he deepened the argument of this sermon and wrote another text to dedicate to Pope Nicholas V. It was Tractatus contra madianitas et ismaelitas adversarios et detractores fidelium qui de populo israelitico originem traxerunt (Tract against Midianites and Ishmaelites, adversaries and detractors of the faithful Christians of descendants of Israelite people)
. This Tractatus was one of the texts that argued not only against the Toledan rebellion but also against the discrimination between old and new Christians. The Pope issued three bulls, by which he condemned the Toledan rebels and the Sentencia-Estatuto
. It is known that this text directly influenced the Pope in his decision. Moreover, after the case of 1449, this decision would be referred to as the authorizing grounds in almost all the later objections against other statutes of Limpieza de Sangre. For that reason, Torquemada’s text also has been regarded as an exponent of the objections against not only the Sentencia-Estatuto but also other statutes, and has been treated by many historians
. 

Let us first take a brief look at Juan de Torquemada’s biography. He was the uncle of the first General Inquisitor Tomás de Torquemada and born in 1388 in Valladolid as a descendant of converted Jews. He entered the Dominican Order in 1404. After studying in the convents of San Pablo in Valladolid and of San Esteban in Salamanca, he lived in Paris from 1424 to 1425 and obtained a degree in theology. Then he served as a director of convents in Valladolid and Toledo, a bishop in many parts of Castile and Rome and in 1439 was nominated as cardinal. His life was parallel with a tempestuous period of Christendom. He was present at three Councils: Constance, Basel and Ferrara-Florence. These councils after the Schism of the West aimed to reinforce the unity of Christendom. He insisted that in pursuit of this aim the Church should not hesitate to intervene in civil authorities. Under the collision between conciliarism and papalism, he insisted that the Pope was superior to any Council. By this merit, he was given the title of “Defensor fidei (Defender of faith)”. He was a thinker as well as a church politician. He left many works and the most famous of them was Summa de Ecclesia (1433-1453). In his career, he was a prominent intellectual, not only in Spain but across Europe. For him, the issue of conversos and their discrimination was not only a problem for Spain, but for the whole of Christendom
.

Let us see the contents of Tractatus. It is composed of a prologue and 16 chapters which have following subtitles. 

1: In this chapter, we demonstrate that the process above has neither force nor importance on its qualitative point.
2: In this chapter, we refute as erroneous the fundament accusing the faithful Christians of descendants of Israelite people.

3: In this chapter, we demonstrate that the second fundament, induced by the adversaries in favor of their impiety and against the descendants of Israelite people who have converted recently to Christianity, is erroneous and blasphemous.

4: In this chapter, we refute the error above by the second way, namely, by the logical way.
5: In this chapter, we refute the error above on the point of the divine promise with Israelite people.
6: In this chapter, we refute the error above on the point of the work by Christ to Jewish people.
7: In this chapter, we respond to the authorities adduced in favor and proof of the errors above.
8: In this chapter, we respond to the second authority adduced by the adversaries.
9: In this chapter, we respond to the third authority adduced by the adversaries.
10: In this chapter, we respond to the fourth authority adduced by the adversaries.
11: In this chapter, we respond to the subject adduced fifthly by those frequently called as Midianites and Ishmaelites in favor and proof of their sacrilegious presumption.
12: In this chapter, by the reasons above we demonstrate that the principal conclusion of the adversaries is false and erroneous.

13: We must not reproach conversos for the incredulity of Jewish people.
14: In this chapter, we assign the reasons why converts and especially conversos must not be underestimated but be loved and respected by other Christians. 
15: In this chapter, we refute the error and the malice of those presuming to distinguish conversos from other Christians.
16: In this chapter, we respond to the subjects adduced by adversaries in favor of their temerity.
In the prologue, Torquemada declares his position and motive of writing. First he quotes biblical phrases describing the tortured Jews and says that these mean the actual situation of Toledan conversos. He compares the rebels of Toledo with Midianites and Ishmaelites, descendants of Midian and Ishmael described as enemies of Jews in the Genesis. According to him, such a situation determined him to write this text
.

In the 1st chapter, he insists on the unjustness of the process of judgment for establishing the Sentencia-Estatuto. Presenting 7 reasons, he condemns the rebels of Toledo as criminals and traitors against the Crown. Moreover, he affirms that they are enemies against God, because of their impious, blasphemous and satanic ambition
.

From the 2nd to 12th chapters, he argues against two fundaments of the Sentencia-Estatuto itself. In the 2nd chapter, he refutes the first fundament: Evil blood makes someone fall into error
. From the 3rd to 6th chapters, he refutes the second fundament: Jews are unfaithful people from the beginning
. Moreover, from the 7th to 11th chapters, he points out that the Sentencia-Estatuto refers to some biblical phrases as authorities (Psalms 94: 10-11, Matthew 15: 8, Deuteronomy 32: 20, Matthew 16: 4 and Titus 1: 10). He condemns these as faulty interpretations and the drafters as heretical
. Consequently, he concludes in the 12th chapter that the logic of Sentencia-Estatuto is unjust
.

From the 13th chapter, apart from an impeachment of the rebels and the Sentencia-Estatuto, he turns to preaching about how to deal with conversos. In the 13th chapter, he insists that conversos must not be reproached but be estimated
. In the 14th chapter, he insists that all the Christians are extremities composing the Mystical Body and should love and be loved by one another
.

Finally, in the 15th and 16th chapters, he corroborates his own insistence, invoking canonical and civil laws
.

IV. “Toleration” in Christendom

In previous studies, the views concerning this discourse of Torquemada have been divided into two contrasting camps. Some historians have attributed this discourse to his birth as a converso. In the field of church history, though his activities in Councils or other works have been appreciated, this text exceptionally has been labeled as a product of fanatic zeal or has even been ignored. Their interpretation is that Torquemada wrote it to try to protect his own status and honor. He was, however, as previously mentioned, one of the most eminent intellectuals in Christendom in his time. For Christendom, the treatment of Jews and other non-Christians was an inevitable issue. Especially about their converts, intellectuals were forced to map out ways to integrate them to stabilize the unity of Christendom. His text should be considered an indication of the diversity of opinions on Jews and conversos in this period
. Conversely, other historians have considered him the flower of the spirit of toleration. For example, E. Benito Ruano evaluates Torquemada as a pioneer of religious toleration and his Tractatus as a “Magna Carta of religious toleration”
. 

As some studies have pointed out, it is difficult to define the notion of “toleration” because it has been given different meanings by each individual, in each situation and in each age. Of course, the meaning of this notion as liberty of conscience or religion is a modern construct. In that age, it did not mean a positive acceptance of the others but no more than a negative acceptance of minority by majority
. That is to say, in the context of the problem of conversos, we have used this notion as a championship of conversos by old Christians. This schema also has been applied to the studies of statutes and their controversy. The difficult point is that we have lumped together all the discourse on protecting conversos under a title of “toleration”. This perspective is, however, a regressive view.

It is the case that Torquemada defended conversos from the discrimination and his text was cited as an authority with the papal bull by the later “tolerationests”. His discourse was, however, clearly different from theirs. In the view of the “tolerationists”, the Jewish blood was a fundamentally negative element that would have to be purified by virtue of baptism and practice of Christianity. Although they insisted that conversos were true Christians, for them conversos were unwillingly accepted Christians. What the “tolerationists” argued was how to admit conversos as members of the Christian community. After the formation of the Spanish Monarchy in 1479, however, the referent of “Christian community” was equal to this “Catholic Monarchy (Monarquía Católica)”. This monarchy was interpreted as a res publica in which only a religion and only a nation corresponded. The Spanish “Catholic King” was identified as a head and his subjects as a body had to be Christians as well as Spaniards
. Here, the discourse of “toleration” to admit conversos as Christians implied an admission as subjects of the monarchy. Before its formation, however, the discourse on protecting conversos had been different.

In the 2nd chapter of the Tractatus, Torquemada quotes various parts of the Bible, canonical law, opinions of the Doctors of the Church and precedents from the decisions of Church Councils. By these bases, he insists that, even if a father committed a sin, his son does not assume it. And therefore, even if a father has evil blood, it does not make his son fall into error. Here, the object of his defense is conversos. In his idea, conversos are not Jews on the point of faith. From 3rd to 6th chapters, however, his defense is cast on also unconverted Jews. In order to defend conversos, he insists that their ancestry can never be an unfaithful people. He does not deny that conversos are Jews on the point of blood (as early as the prologue, we know that he considered conversos as Jews). In addition, he does not disvalue their Jewish blood. In the 3rd chapter, he presents the argument that Jews are described in various parts of the Bible as a people loved and ennobled by God
. In the 4th chapter, he insists that Jesus who had a noble and sainted flesh was born as a Jew, and therefore the Jewish people are the noblest people
. In the 5th chapter, he affirms that Jews were the Chosen People by God
. In the 6th chapter, he demonstrates that Jesus, His mother the Virgin Mary and His disciples were Jews
. 

The most distinctive argument is found in the 13th and 14th chapters. About Judaism, he accuses it as an incorrect doctrine. In this sense, he recognizes that unconverted Jews fall into error. This error, however, is not eternal because they will be sure to convert to Christianity. In this period when the perception of Jews leant to pessimistic, he believed optimistically their possibility of conversion. Moreover, he says that conversos should be a pivot used to accomplish the unity of Christendom and also serve as a useful model for converting other pagans. This argument is no longer a negative acceptance of conversos. For him, conversos were rather desirable Christians for Christendom and their Jewish blood was a positive element. His view of Christendom as an ideal was a community in which those who had various ancestries professed and practiced Christianity without denying their blood. He did not demand that religion and nation corresponded. Therefore, Torquemada’s ideas cannot be equated with the early modern ones by “tolerationists” and should be positioned solely in the transitional period toward the formation of the early modern state.

Conclusion: Conversos and the Historiography
  In this paper, we have confirmed that the issue of conversos derived from their perception as Jews and it was embodied in statutes of Limpieza de Sangre. The objections to these statutes were always presented, but we have aimed not to mix them up but to draw a clear distinction among them according to each context. The text by Juan de Torquemada is an example to indicate us the diversity in the discourse about conversos. In late medieval Spain, the idea to integrate them into the Christian community was milder than after the formation of the Spanish Monarchy. 

It is, however, also a difficulty to define Jews and conversos that Torquemada’s text indicates us. J. Contreras Contreras points out that the historiography of Spanish Jews has had two lines: “Jewish history in Spain” and “Spanish history about Jews”. In the former, some authors have stressed the unchangeable sequence of the Jewish nation. In the latter, the other authors have postulated the existence of the Spanish nation as a Christian community. He criticizes the both views as a nationalistic bias. Also in the historiography of conversos, such perspectives have obsessed us and been an obstacle to depicting their history. On one hand, conversos have been considered as a form of the Jewish nation, and on the other hand as a marginal group within the Spanish nation
. Torquemada’s text surely shows us the dual perception of conversos as both Christians by religion and Jews by nation, but it is necessary for us to depict them taking care not to fall into any bias.
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The Background for Instituting the Pure Blood Laws and Conversos in the Late Medieval Spain

Young-Keon SEO*
I.
 The great pogrom of 1391, beginning in Seville, quickly spread to other towns, and many Jews converted to Christianity in the process. Indeed Spain had come closest to make the mass conversion of Jews, long-cherished desire of Christians come true. However, soon Christians came to feel that it was a disaster rather than a blessing. Now conversos, Jewish converts, were, to a significant extent, recognized as pseudo-Christians adhering to the past faith.

Generally the basic position of the academic world to this problem was to emphasize the continuity, not transformation: in terms of senses, there was no difference in discrimination between before and after the mass conversions. There exist two exclusive positions around the cause for persistence of discrimination. The first blames the continuity of discrimination upon the unchanging nature of the discriminating, the second upon that of the discriminated.

These arguments around the nature of discrimination exclude the transformation in Spanish society between before and after the mass conversions. As David Nirenberg suggests appropriately, it is true that the mass conversions of tens of thousands of Jews after 1319 transformed the sacred and social worlds.
 The Christian society faced with the unprecedented situation of mass conversions produced the new social discourses around the realities of conversos. The attitudes of Spanish Christians to the Jewish conversions changed remarkably at the end of the 14th century. In that sense, this period can be said to be one of the milestones in the history of Spain's anti-Semitism.

II.
In Christian doctrine converts were generally considered to be in the fullest sense a member of the Church community, once reborn in the waters of Christian baptism. The rite of entry into the church accompanied existential changes.
 Theologians taught that baptism must be held to leave ineffaceable traces in the order of the spirit. And the persistence of its effect was absolute.

All the restrictions placed upon the activity, social, economic and political, of the Jews, were removed once the Jew adopted Christianity. Conversos could enter the Church.

However, Jewish converts faced Old Christians that were deeply suspicious of with their Christian identity. Let's examine some cases.

In the process of pope's election in 1130, as soon as Anacletus II was elected as a pope, his Jewish ancestry became an issue. His opponents led by Bernard of Clairveaux seized on his Jewish origin. Bernard even said that "it is well known that Jewish offspring now occupies the see of St. Peter to the injury of Christ." Anacletus was blamed physically for being dark and pale, more like a Jew or an Arab than a Christian, with a deformed body and the bad odor of his ancestor. The racial issue was seized upon by Anacletus' enemies as an excuse for their opposition.
 Some Christians like Bernard were likely to think baptism was unlikely to transform convert’s religious identity.

In 1290 the Jews of Southern Italy were converted by force. Nevertheless, for the next two centuries their descendants were still known as Jews and were referred to in official documents as Neofiti(neophytes) or Mercanti(merchants).

To judge from purity and impurity, the notion of the so-called foetor judaicus was central to Medieval anti-semitism. The foetor judaicus is another distinctive sign of the demonic Jew. Seifried Helbling, a 13th-century poet said that "There was never a state so large that a mere thirty Jews would not saturate it with stench and unbelief."
 In addition Jews were accused of corrupting air, wells, and streams. Corruption, contamination, and filth were almost tangible phenomena.
 Though the Jews were supposed to lose their faults including stench after being baptized,
 Christians began to suspicion that baptism could transform the Jewishness as a biological flaw. According to one fifteenth-century Spanish document, Old Christians then seemed to feel that Conversos, apart from Jews, smelt bad.
 Writing in the early sixteenth-century the chronicler A. Bernáldez suggested that even if some of Jews were baptized, the nature of this baptism cancelled by nullity and by judaizing, they still smelt foul like Jew. He equated 'this deprived heresy' with 'leprosy'.
 These cases emphasize the Christian notion of Jewishness as physical and mental problems, which was handed down through inheritance and couldn't be removed even through conversion and baptism.

In Medieval Europe, on the other hand, Jews were treated as filthy like prostitutes. For example, the Avignon municipality provided that if a Jew touched fruit, he, like a prostitute had to purchase it because he defiled it.
 Mary Douglas noted that "the whole universe is harnessed to men's attempts to force one another into good citizenship. Thus we find that certain moral values are upheld and certain social rules defined by beliefs in dangerous contagion, as when the glance or touch of an adulterer is held to bring illness to his neighbours or his children."
 According to her, the possibility of danger caused by impurity was used to exclude the other, and Jews too were segregated and stigmatized by humiliating badges. In this respect impurity and filthiness could be regarded as characteristic of blood, not easily effaced by conversions and baptism. The term 'limpieza' used to describe the blood of Old Christians shows this distinctness remarkably.

Various races like Jews and Moors converted to Christianity. However, for example, in the Cantigas de Santa Maria of Alfonso X, the Wise there seems to be no story in which a Christian charcacter displays African and other racial traits. Noting physical change that takes place when Jews covert to Christianity, Hatton and MacKay suggest that, just as the exaggerated negative portraits were artistic creations designed to point out Jewish difference, the sudden physical likenesses of the newly converted are also creations, styled to convey the message that a convert was indeed capable of assimilation.
 However, given that in the miniature of Cantigas de Santa Maria 108 a Jewish boy who had been born with his head on backward remained deformed even after he converted to Christianity, it is difficult to agree with them completely. In addition, though Cantigas de Santa Maria 85 depicts positively the Jew that converts to Christianity, the pictorial representation shows him with ugly face and crooked nose. Therefore these cases are thought to reflect the substantial difficulty of conversos being assimilated to Christian community thoroughly.

The term alborayque is one of the outstanding examples of converso's image. Its source is Libro del Alborayque (Book of the Alborayque) composed around 1488. Alborayque originally derived from al-Burāq, the Arabic name of Muhammad's mount is a monster composed of numerous animals. Alborayque, the author explains, was one of the names applied to the Jewish converts. Thus, the term implied that the conversos were neither Jews nor Christians.

These cases evidence that medieval anti-semitism isn't just theological or religious. Thus, despite church's dogma that through the baptism converts go through existential changes, lots of Old Christians seemed to think their Jewish identity as biological malady wouldn't disappear.

III.

In the situations of the outbreak of plague, socio-economic difficulties, and chronic crisis of war, the relationship between Christians and Jews continued to worsen with a result of the great pogrom of 1391. Begining on 6 June, it quickly spread to other Andalusian towns, and thereafter to Toledo, Valencia, Barcelona, Gerona, etc. The killings and the fear of persecutions led to mass conversions. Later, from 1449 onwards, a series of anti-semitic pogroms would again disrupt many towns. In addition, after the Tortosa disputation (1413-14) the camp of New Christians contained many converts who came to Christianity relatively spontaneously.

It is difficult to assess accurately the number of converts after 1391. Some scholars suggest that of about 200,000 Jews of the time about 100,000 people converted to Christianity.
 Thus, in Spain one of the largest Jewish communities in Europe existed, conversos came to constitute a independent segment of population.

During a generation after 1391 Old Christians pursued to reinforce the boundary between Christian and Jew rather than focus on the religious practices of the converts or on the differences between Old Christian and New. We can assume this situation in that King Joan asserted that it had become impossible for Old Christians to tell who was still a Jew and who a convert.

At any rate the impediments and limitations imposed on the Jew legally were erased completely, and all offices in Church and state were open to conversos. For example, Pablo de Santa María, the former Rabbi Solomon Halevi who converted voluntarily in 1390 became Bishop of Burgos later. His son, Alonso de Cartagena succeeded him in that office and represented Spain at the Council of Basel in 1434.

Throughout the Middle Ages the whole of Christian Europe had perceived Jewish problem in dimension of conversion essentially. The Jews were a group apart because they weren't Christians. Conversion would make them disappear as a distinct entity and the problem cease to be. Spain had now come closest to making this pan-European dream a reality. At the time the mainstream society began to feel that the mass conversions weren't not the fundamental solution of the problem. So long as the Jews had remained within Judaism, they could be contain within well-defined limits through restrictive laws. Now the legal and institutional mechanisms against the Jews were of no use to conversos.

Various terms used to name converts and their offspring from the fifteenth century, ie., converso, marrano[pig], tornadizo[turncoat], cristiano nuevo[New Christian] or alborayque evidence the ambiguity of the situation and difficulty of defining the enemy.
 As the situation that the realities of conversos were not grasped was combined with the overall function failure of social control system, conversos as insiders were looming ahead as formidable elements.

More important, the mass conversions of 1391 that showed for the first time in Spanish Christian imagination the possibility of a world without Jews caused the crisis of Christian identity as Jews, the other disappeared.

Nirenberg refutes the so-called continuum of anti-semitism between before and after 1391, suggesting that the anti-converso movements of the mid-fifteenth century were not the straightforward and unavoidable consequences of earlier discriminations and identities.
 However, in the vortex of unprecedented large-scale conversion and crisis of Christian identity Old Christians seem to have evoked newly their collective memory of Jewish identity of conversos, not erased by baptism and conversion.

IV. 

To break through this crisis situation Old Christians had recourse to direct action. Antipathies to conversos led to a series of slaughter. Great massacres broke out in Toledo in 1449 and 1467, and in Andalusican towns including Cordoba in 1473.
 However it did not become a fundamental solution.

Not long after the mass conversions of 1391 Old Christians began to insist on a new difference, i.e., blood to base segregation of New Christians and Old on. This was a phenomenon unique in Spain. Jews were supposed to be incapable of conversion and assimilation because of blood difference.

Thus a new legal definition was needed to control conversos. Against this backdrop, the 'purity of blood' (limpieza de sangre) logic was invented. The regulations known as pure blood laws(estatutos de limpieza de sangre) were the attempt to deprive conversos of the privileges they had enjoyed as Christians. Therefore, this new laws had contradictory characteristic of denying generally the meaning of conversion project that the Christian society had thrown its effort into. The only way to justify the discriminatory legal action against conversos and their descendants was hereditary because officially the difference of religion didn't exist anymore. Blood, not religion became, as it were, a decisive factor.

As to many medieval Christians the transition from 'other' to 'self' culminated in sexual union. Therefore, the entire process of spiritual identification and integration could be most powerfully represented in terms of the sexual act.
 In this respect New Christians who couldn't easily join the kinship groups of Old Christians failed to be integrated into Christian community of faith.

Conversos constituted a new type of the Jewish group. They were a group of alien species in the Christian community. Now it was not a key point whether they were true Christians or pseudo-Christians. The laws aimed at the whole conversos, not distinguishing between them. Everyone in the Jewish ancestry was under the control of the laws, regardless of whether he had Christian faith or not. At this time baptism was not regarded as necessary and sufficient condition for entry into the Christian community. A statement of the New Testament was presented as an evidence. In the New Testament (Matthew 27:25) appears the idea of ancestral culpability. In the statement which reads, "Then answered all the people, and said, His blood on us, and on our children," a guilty charge is upon people who were not even present at the scene of Jesus' death. The religion of 'our children' is unspecified.
 The purity of blood was said to be superior to the purity of faith.

As a result of legislation enacted in Toledo in 1449, conversos were no longer permitted to hold office or testify in court cases.
 Purity of blood eventually became a requirement of holding office in Spain and Portugal, and in their overseas dependencies.

Jacques Le Goff's argument that the laws considered the Christian world to be ideal and perfect and were part of the persecution activities for defending it from all the taints is pretty convincing.
 The expulsion of the Jews in 1492, the expulsion of the moriscos in 1609, the expulsion of the Jesuits in 1767. Spain specialized in expulsion.

V.
The year 1391 was a very important turning point in Spanish anti-semitic history. The unprecedented large-scale conversion after 1391 evoked Old Christians’ traditional collective memories of Jewish identity of conversos, and in the process conversos became a distinct group who were neither Christians nor Jews. In this respect conversos were a social and cultural construct.

Though debatable, early modern spain didn't suffer a serious witch craze. Stephen Haliczer's argument that conversos functioned as a substitute for the witch is compelling. "The only thing that could account for Spain's relative inactivity in the face of the European witch craze was the presence in that country of another target of displaced aggression, a target so firmly identified in the public mind with all that was evil and pernicious that it could readily substitute for the witch as the ultimate source of evil."

Purge or Remove: Persecutions for Jews in the Late Medieval Germany
Masayuki FURUKAWA

1.

Anti-Jewish violence in the Middle age related with a notion of Diaspora. It was accepted widely that Jews were forced to be a kind of rootless wanderers in the medieval Christendom. Moreover Jews themselves seemed to keep their own identity as a minority, who were expelled from the Christian society. However, is the tragic situation of Jews unavoidable in medieval Europe? It is an attempt about Pogroms against Jews in the late medieval Germany from a point of view of historical analysis, how evaluated a phenomenon such as a brutal oppression against heretics in a Christian society.

Here is an example for Jewish Diaspora-image; “Der Rabbi von Bacheracha”, which is a fragment written by Heinrich Heine, a romantic poet. As a Jew, Heine wrote a story about kick out of another Jew in Bacharach, which were a small riverside settlement. That was an exactly milestone of the history of oppression against Jews. “Here you can see a group of people who are separated from each other, having missed inhabitants. They are people in a small Jewish community. Jews lived in Bacharach from the times of Roman Empire, and accepted their religious fellows who escaped from persecution even when they had hard time to survive (Heine 55: L.11-15.)”. The hero of the story, Abraham, a rabbi in Bacharach, was one of them. He ran away out of the settlement because of his suspicion as a murder of a baby. “He was born in the town and his father was a rabbi of the town. The last will of his father was that he got engaged with the same work as his father, and never left Bacharach unless he was in a threat to life. That was his last order (Heine 56: L.16-19.)”. Rabbi Abraham left the settlement not because of his spontaneous motivation, but because of proscription based on a false charge. This story by Heine was established on a certain concept: persecution against Jews in the Middle age. The Roman written in early 19th century shows us a subject of Jews, who have been aliens in a community and just an expelled Diaspora.

In the current world, quite a various people are forced to leave their hometown, moving to unfamiliar countries. The concept of Diaspora has been reanalyzed to enlarge its notion: It is not only for Jewish history, but also for any other historical entities. Jewish-Diaspora is assumed to be a representative example of various kinds of Diasporas (Akao 46). It may be well accepted that the concept of being Jewish shown by Heine is linked with the current Diaspora-discussion. 

Here is an issue, have Jews stood for the notion of Diaspora to begin with? In history of the Medieval Europe, had Jews been persecuted or expelled consistently? It was said Jews were just alien and Diaspora as it literally meant. However, had Jewish destiny being Diaspora as necessity based on their idiosyncrasy in a given society? Was the tragic situation of Jews unavoidable, for example, in medieval Germany? Indeed a peculiarity of German history with the holocaust has been mentioned without any supporting evidence. But such a widely accepted understanding, persecution for Jews was actually done and that has kept going on from the beginning of the Middle age, needed to be investigated from a historical point of view.

It is looking for a key that to explore such an issue. Persecution against Jews was not the absolute unique phenomenon in the medieval Christendom, especially in the medieval Germany. The persecution against Jews in the late medieval Germany was more like pioneer of religious violence in the early modern times. In particular, St. Bartholomew’s Day massacre, 1572 at France, was a remarkable case to be compared. Nathalie Z. Davis, American Historian, showed that St. Bartholomew’s Day massacre did not only come from a modern, rational element such as economical reason. She argued that the affair happened based on a “rational” reason, which seemed to be fanatic belief on religious concept at present. The concept of religious violence defined by Davis can be applied to persecution for Jews in the late medieval Germany. “Religious violence was that all kinds of violence against a certain religious target with words and arms by average inhabitants who have nothing to do with any political not relational power (Davis 203)”. Certainly there was a connection between Christianization in the medieval Europe and persecution against Jews.

2.

Here is a question that Christianization and persecution against Jews have done in a fixed manner which we easily imagine. It was strongly emphasized that 1096 could be regarded as “the fateful summer (Poliakov)” in European anti-Jewish history. It is common to be said that “the function of Christian Crusade on civilization in the medieval Europe is well-known fact: that is, evolution of commercial activities and intelligent background, which provided development of bourgeois class in cities, and, the most important thing was, confirmation of self-consciousness as Christendom, that reflected on historical literature written in the early stage of Christian Crusade (Runciman 113)”. Such a fact has both sides. “Jerusalem was emphasized as the place of crucifixion in evangelistic words to support Crusade. The contents, however, focused exactly on Jews. The obvious enemy of Christendom was Muslims because they offended Christians. Jews were worse than them, however. It was because they offended Christ himself (ebd.)”. A lot of people gathered together to respond sincerely to the Crusade. Some people among them came up with considering that their first target to set out was not Muslims but Jews. As a result, bloody violence took place in several settlements such as Speyer, Worms, or Mainz, which used to be important places for Jews in Germany. 

Did Jews predict the wide-range violence? Judging from literature, presumably they never predicted such a persecution by Christian. When the first Crusade was set up, there was a rumor in France. That was, a lot of Crusaders were scared to terminate Jews if they did not come back from the Holy Land. A Jewish community in France told another community by the Rhine about the rumor. The letter for the problem contained a request that they saved Jews in France out of their enemy. A reply for the request was very much surprising. The Jewish community in Mainz received the request, and they of course cared their neighbors in France. Nonetheless, they made an optimistic reply to them that they had no fear on it, because they had never heard such a rumor so far (Aronius No.177). This was a typical situation in Germany at that time. Not many people thought that their life was threatened when the first Crusade was going on. Such an optimistic estimation was disappointed based on a bunch of literature about persecution over Jews. Consequently the wide-range persecution for Jews in Christendom was not predictable, at least on the summer in 1096.

Of course, powers of both church and politics did not estimate the violence, let alone approved it tacitly. Jews as so-called “Das Kammerknecht” was economically developed and highly evaluated by people with power for their administration. Literature about the side of domination showed that protection for Jews was always covered, with the restriction that they were not allowed to spread their religious faith. The late 13th century revealed that such a security for Jews went over the limit because collapse of the Hohenstaufen dynasty made the power of king weakened. That caused a lot of violent persecutions for Jews in several places in Germany. The breakdown of political power was not the only reason to cause such persecutions. Another element which threatens Jews was their economic power. Without economic power Jews were useless for governors. This element caused expel of Jews by governors. That meant, pressure for Jews was given in two ways: violent persecution by the ruled, or expel by various rulers. 

Based on the two types of pressures, it seems to be plausible to argue that oppression over Jews was not unique phenomenon in Germany. From the latter half of 13th century to early 14th century Persecution and expel of Jews took place not only in Germany but in other places. In France, for example, Jews suffered from exclusion at 1321 (Nahon; Chazan; Mentgen). The case followed another that Jews were excluded from Angevin-region in England and the continent at 1290. Other groups of Jews also went on the same track of expel; region of Count of Champagne, Burgundy, and Bar. Persecution in these areas caused increase of incoming of Jews into the West of the Holy Roman Empire.

It is considered that such a situation provided not only external conflict between Christian and Jews, but also internal conflict among Jews in their societies. Cases in Brabant and Netherlands were investigated as examples of increase of Jews. Christoph Cluse argued that Jewish overpopulation was directly due to exclusion in France. This situation was used for political conflicts between Brabant’s district and several cities in the early 14th century. Henceforth, it was plausible to argue that persecution on Jewish community in Brabant’s area was restricted with respect to a certain political relation and the local area.

It was meant that persecution against Jews was done in neither a whole country not all over the Europe, but it took place in a certain small area. The most of violent exclusions seemed to be just in a settlement, never spreading their influence outside of local units. 

3.

It is necessary to consider that exclusions took place because of separate reasons in each location. It is hard to say that lots of persecutions against Jews in the same time at many places were just coincidence. Anti-Jewish movements developed by tight association with development of Christendom. 

Here is an example: a case of exclusion against the Good Werner, “Der gute Werner” at middle Rhineland as an example to consider relationship between development of anti-Jewish movement and actual violent activities (Müller 2002; 2004). Its scene was close to Oberwesel, small town at middle Rhineland, at a Mass on Saint Friday in 1287. Werner, a Christian boy, was tortured over 3 days by a group of Jews. He was exsanguinated, resulting in death. His body was left at a small settlement named Bacharach, which located in the South of Oberwesel. It showed its own location by giving off light. Another miracle of his body was that a lot of people who worship him visited Bacharach, to which his body was moved. 

It was widely accepted that Jews in Oberwesel were charged in murder of “Der gute Werner”. The fact could not be revealed any more, but at least we had to admit that exclusion for Jews occur at that time. Additionally, such persecution was not done only in a place. More than twenty settlements of Jews, such as areas along Mosel, Rhine, and Ruhr, got involved in violent exclusions for Jews. Even princes or kings could not prevent the exclusions. A hagiography about Werner established in 14th century had asserted that the martyrdom for his faith were based on a kind of ceremony for murder, and this occasion led blame for desecration of the Host (Rubin 1992). It argued that Jews in Oberwesel arrested young Werner on the way back from a Mass for Holy Communion on a Saint Thursday. Their purpose was to deprive Werner of the Host which he received right at mass. As a result of the occasion, a tradition of deep reverence for him occurred. Worship for Saints was recognized under its relation with exclusion for Jews. 

It is generally agreed that worship for “Der gute Werner” has been known in wide range over the middle Rhineland. Supporting evidences revealed that other contemporary persecutions for Jews occurred in a narrow area. However, similar persecutions took place in various locations in Europe. Expel of Jews in France, which already mentioned, had something to do with a story of profanation for the Host in 1290s at Paris (Chazan). Profanation for the Host was well known at the time. Stories about the topic tell us occasions where Jews rob Christians off the Host. The side of Christians in the story often contained ladies or children. Jews were supposed to do the crime in a group with some members of fellows. They stole the Host and made a torture on it. That meant this occasion should be addressed in both sides. On a side, persecution for Jews had individual occasion which occur separately in each area. On the other side, however, the tradition to support anti-Jewish activity was widespread behind activities of violent persecution.

Spread of such a story took a long time, not arising just in the late 13th century all right. But it was said the Fourth Council of the Lateran could to define the period of the origin (Dekrete 230). Its first constitution revealed the concept of transubstantiation (Rubin 1991), which was a kind of theory arguing that a piece of bread and a glass of wine were converted into the body and blood of Christ at  Mass. The spread of the theory gave rise to a concept that the Host could be assumed to be a body of Christ, which led to recognition that the Host itself was a substance for worship. The process of spread of such a concept went side by side with stories of profanation for the Host by Jews. That was to assume that persecution based on such patrimony begin at the early 13th century.

The story of “Der gute Werner” could be recognized as a typical example of occasions which came from violent persecution against Jews. The story also contained murders for honor and profanation for the Host by Jews. This patrimony justified both religious intolerance to observe religious faith of Christianity and attack to belonging of Jews. Stories on the concept often ended up with a scene where Jews seized the Host and kept it in their place. Taking the Host back was a reason to justify looting of Jewish houses. 

Some cases of steal of the Host by Jews were reported in narrative literature written by Rudolf of Schlettstadt in about 1300 (Rudolf von Schlettstadt; Gurevich. about role of Mendicants, Cohen). The most of the reports were literature of material for evangelical work, which had something to do with so-called the persecution of Rindfleisch. This massacre began at Röttingen in Franconia on April 20th, 1298 (generally Lotter). Within three month, about 130 places around Franconia suffered from attacking. Rindfleisch, the leader of the attack, was regarded as a butcher or a descending nobility class, and it was said that he has claimed to be a king. Inhabitants in petty class having the king Rindfleisch attacked Jewish communities. These violent persecutions were justified later on, based on a claim from the attacking side that Jews had done profanation to the Host.

The wider anti-Jewish movement was spread, the easier such violence could spread and persecution was fixed as a successive style. The latest wave of persecution originated at Röttingen in Franconia in 1336 again. There are two ways of analyses to investigate the source of the new wave of anti-Jews; an opinion said the Host was spoiled on the feast of Corpus Christi, and the other said a child of Christian was killed by Jews. Some persecutions were given by Arnold of Uissigheim, so-called the Armleder-king. The activities themselves went on just in a small area in Jewish communities around Jagst-river and Tauber-river area. On the next summer, however, the movement extended to all around of Franconia and even Main-river area. Attacking Jews was no more local occasion just in a small area. The attacking group was supported by a certain proportion of inhabitants in any settlements, as well as past persecutions. This was similar to persecution for Jews in the period of Crusade in 11th century. A different point was that the area of the movement: it was spread finally to Franconia, Rhineland, and area of Mosel. In the early 1338, the persecution reached Alsace, and at the place new local leaders claimed to be a king, following the case of Arnold of Uissigheim. At that time the power of empire was obviously going down because of a conflict between Ludwig the Bavaria, the Emperor, and the Roman Curia. 

Based on these cases, it was plausible to argue that absence or weakness of the absolute power was obviously connected with occurrence of the persecutions. The fact was that princes were not been able to prevent from any cases of persecution: Attack to “Der gute Werner” in 1287, the persecution by the king Rindfleisch in 1298, and by the king Armleder in 1336. All what princes did was exclusion to masterminds after each riot. In the case of the Aremleder persecution, for example, Arnold was arrested by Gottfried of Hohenlohe in 1336. He was judged in a court of Bishop of Würzburg, and put to death on the autumn. That means the prosecution by the king Armleder has finished around 1336. However, its influence went spread widely, and a series of occasions named so-called Armleder had gone through up to 1338.

4.

Next case is ritualistic properties of persecution for Jews. A typical example was a case of uprising in Andernach, which broke out along with “Der gute Werner” persecution in 1287. Andernach is a settlement by the middle Rhine, where Jews had their houses around downtown near Marketplace. There were public facilities, such as synagogue, school, mikveh (public bathhouse), and bread oven, around the city hall. This Jewish community got attacked in 1287 because a rumor spreads in the settlement, saying that Jews murdered “Der gute Werner”. Inhabitants created flags and songs to set down Jews, and attacked their houses and robbed an archbishop of his properties. Jews left Andernach to escape to a close castle of an archbishop. Siegfried, who was an archbishop of Cologne on the highest position in the Jewish community, resigned arbitration court to judges and inhabitants (CDRM 2; No.325). In the judgment, knights, judges, city patricians, and the community were forced to swear the following: they should to do their best to defend Jews at the place. Inhabitants and the sheriff (Schultheiss) should look for the stolen properties of Jews and take it back. All of the inhabitants should give back broken synagogues, Jews houses, and the initial condition of archbishop’s estate. Its background was that the privileges which the archbishop provided to Jews were also admitted by the cathedral chapter of Cologne and the community of Andernach itself. Anyone who destroyed properties of archbishop and the Jewish school should be relegated from the settlement and their properties should be confiscated. Additionally, the sheriff, knights, judges, and city patricians claimed that Jews should get back to their own houses immediately on August 11th. 

An important thing here was that the reason why the community made such a judgment. Prelatures who accommodated relation between archbishop and the community of Andernach argued that giving damage to Jews meant giving another to the right of local lords as well. They particularly focused on criticism which gave rise to persecution. “Judges and patricians in communities should stop flags and songs to set down Jews. Give punishment anyone who violates the rule, because such activities give rise to conflicts (Item scabini prohibebunt et deponent vexilla et cantus pro brosos sub certa pena prout ipsis videbitur expedire quia de talibus possit discordia exoriri ) (ebd.)”. The point was that the most important element here was not Jewish human right, but the concept that persecution for Jews spoiled the right of lords, archbishop of Cologne. Persecution by inhabitants meant a kind of message for the definition about a range of membership of a certain community. This definition was different from the one which was given by archbishops or prelatures. When someone took part in such a persecution, the inhabitants showed his or her legitimateness and religious belief. Making flags and songs for set down meant a kind of ceremonious style to distinguish community members and outsiders. 

This point overlaps with what Davis suggests about an interpretation on St. Bartholomew’s Day Massacre. “As same as the ‘game’ of executioner for Christ, these manipulate acts and ceremonies covered real consciousness of riots about their own activities in 16th century”. “The game and ceremony were parts of several conditions for bloodshedding without guilt feeling. The most crucial thing which murders should leave behind is the fact that men who they murder are also human as well as themselves. These undesirable elements were already transformed into ‘parasitic worm’ or ‘demon’, and the violent ceremony was the final piece of a dehumanizing process (Davis 233)”.  Princes intended to involve Jews in “their” communities even as properties or estate. Inhabitants, however, assumed Jews as outsiders and tried to kick them out against “their” community. This exact period witness the situation where settlements as Christian communities recognized Jews as outsiders, and rejected them. 

5.

Why didn’t Jews leave such intolerant Christian settlements? They could easily live their vagrant life if their communities were independent of Christian communities. The existence of such independent communities in the era of persecution for Jews would be a certification of identity of Jews as Diaspora. Such an image of Jewish community was related with, for example, an analysis given by Ytzhak Baer. “The kehillah is, then, an immanent creation of Jewish history. Diaspora life did not create it, although its organizational structure is suited to all places and to all social and economic classes - farmers, artisans, and merchants - with the self-evident proviso that the structure of the community must be in harmony with the socioreligious ideals that created it, and must seek to concretize them, in contrast to the surrounding pagan world and the contemporary Greek cities (61)”.  Baer showed a certain figure of Jewish community which was radically different from political communities in Ancient Greek or Rome. It seemed that this image of Jewish communities was inconsistent with what they really had been. Traditional research of the medieval cities was based on a consensus that Jewish communities in urban societies were idiosyncratic elements and independent societies. However, did both sides recognize such a clear cut before 13th century? From the early middle age, a lot of literature in church prohibit and blame mixture of Christians and Jews. The fact showed us that both communities were not separated in an overt way. Looking back history, it was plausible to consider that Christian communities and Jewish ones were getting separated as persecutions for Jews had been going on from the last of 13th century. 

The problem was that whether Jewish communities were able to be independent of Christian community in a process of fragmentation or not. Literature written in the age showed that it was hard for Jewish communities to be sustained their own system of society without connection with other societies. For example, take a responsa of Rabbi Meir of Rothenburg at the age. The responsa, the legal advice contained a question if someone could stop a Jewish adult inhabitant who intended to leave a settlement or not (Agus No. 527). Rabbi Meir replied to the question that if more than eleven adult men still remained, had let the man go, but if less than ten adults were left, admitted his arrival with hiring someone else. It was because ten adult men were the minyan (quorum) to organize a Jewish worship service. This advice suggested a possibility that Jewish communities in the Holy Roman Empire consisted of few people normally, particularly adult male members. The responsa includes a regulation to hire people from other settlements for the appropriate way of adoration. It also contains another regulation that budget to make up the number of people or hire a chanter may be split in members of a community. Henceforth, it seemed that members of small Jewish communities had to live close to another big Jewish community in a settlement if they tried to follow the traditional way of life, worship service for example, based on Judaism. These men, after the early of middle ages, Jews sustained their own cultural habit by making a colony in a Christian settlement even though they were minority in a society where Christianity was the priority.

There were a lot of regulations about how to accommodate leaving of Jews or conflicts in their communities. That was another evidence to show that Jews in the middle ages felt easily to live as a nomadic tribe. Rainer Barzen suggested that Jewish communities in the Holy Roman Empire had not relation with each other, but they created a network with each other communities (2002; 2004). The so-called kehillot SchUM consisting of Mainz, Worms, and Speyer was an example of the network in its early stage. In the late 13th century, the range of network of communities were widen giving rise to some communities such as Franconia and Rhineland. The network played an important role in Jewish life, having a tight relation with personal affairs as shown in the responsa by Rabbi Meir. The network of Jewish communities did work as a part of the Holy Roman Empire. 

As we saw so far, Jewish communities were never separated from Christian (local) communities, but rather they were mutually connected with each other to confirm their properties as community. In the case of persecution in Andernach, Jews were expelled from the settlement. But they did not spread out to escape, ran into a castle of archbishop near Andernach. It demonstrated that their place to go back was not Jerusalem, but Andernach, which was their hometown. Jews had no choice but going back to their hometown when they were temporarily expelled from a settlement. To consider the facts above, it was plausible that persecution against Jews was getting extended in process of construction of two communities; Christian and Jewish. Even when they were persecuted, the only place for Jews to go back was their hometown. They went back to their hometown again and again in spite of repeated persecutions, and that might cause another persecution. The great persecution in the period of the Black Death around the middle of 14th century was the result of such tension.

6.

Edward Said, who was born in Palestine and was regard as a modern Diaspora, addressed a significant meaning and cultural situation which was given with a vague identity based on Diaspora. Analyses made by Said make us recognize two points. First, such a self identity is strongly based on modernity. Second, only theological scholar or educated people could reach such a self identity, as explained by Said using an example of Hugh of Saint Victor. An image of Jews who was expelled, that had been investigated by modern educated people, reminded us images of Heine, who was as a Jewish poet, and rabbi Abraham in Bacharach, who was described by Heine. He emphasized Jewish Diaspora as an absolute property. They could be as Diaspora just because they acquired the very knowledge which they really needed. 

However, the most of Jews who lived on Germany around 1300 did not share such a concept as Heine and Said displayed. Only a small portion of Jews such as rabbi could relate their own position with a large framework of Diaspora. Jews in Germany had no ways to move out of their living place even though they were severely attacked. Situation was on edge with both development of anti-Jewish movement and continuity of Jews to keep staying the same place. Such a conflict collapsed because of the widely expansion of persecution caused by a rumor of the Black Death. 

As far as investigated, there would be some hypotheses about situations of Jews people there. First of all, persecution for Jews took place individually separated from each other, at least Germany and Northern France up to the end of 13th century. The successive persecutions in each settlement rarely happened. Up to persecution for “Der gute Werner” in 1280s, each persecution occurred in a restricted small area, never spreading to external area. The common property of persecutions for Jews was locality before 14th century. Second, there was an exception of persecution, that was, the one under the process of formulation of Crusade. This occasion itself, however, could be seemed as a separated case from others. Persecution under Crusade did not keep going on so long time. 

However, each temporal, separated persecution was a source of others which occurs in sequence in wide range of area beyond boundary. Inhabitants in each settlement shared the same historical experience. A lot of people had been getting to know the difference between Christian and Jews through the experience. In 13th century, several political deals were arranged to protect Jews; regulations of Jewish protection based on canon law or special political arrangement as “servant of money safe” by the Holy Roman Emperor and kings. It was paradoxical that such deals played a role to make it clear that these two religious parties were different from each other. At the end, mendicant friars went to any places for Christianization in 13th century. These activities contributed to Christianization of inhabitants. It seemed that they were much more effective than religious principle or lows of princes. This Christianization provided confirmation for understanding and persecution for Jews as outsider to be legitimated. 

Finally, no Jews in 1300s in Germany might have economical power to accommodate with development of communities which provided persecution for them, and emotional comfort based on their identities as rambling people. As the responsa of Rabbi Meir showed, Jews in settlements didn’t hope to leave their places to maintain their daily religious custom. That was the exact reason why Jews, who were minority in society, needed “their” settlements as connections for their network.
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1. Introduction

Il existe dans toutes les sociétés des comportements déviants aux divers échelons, depuis de simples égarements temporaires dans la vie quotidienne jusqu’à des actes criminels. Il en est de même pour les déviances causées par l’emploi des mots et par la parole. On peut prendre en compte les formes de déviance les plus habituelles, par des jeux verbaux au moyen de la parodie ou de la satire, aussi bien que des violences verbales bien plus sérieuses qui peuvent aller jusqu’à constituer un veritable crime social. En fait, il est assez rare que l’on finisse par être puni juridiquement à cause d’une parole déviante par rapport à la norme, à moins d’avoir commis un délit de fraude ou d’avoir prononcé de faux témoignages dans une cour de justice. La violence verbale est un acte déviant commis oralement et peut être étudiée comme un phènomène socio-historique. Selon des cadres temporels et géographiques, certains types d’agressions verbales peuvent être tenus soit pour un crime sérieux soit pour un simple égarement sans gravité. De nos jour, par exemple, les agression verbales sur internet sous anonymat font partie de notre vie quotidienne et nombreux sont des internautes qui ne s’aperçoivent pas de la gravité de cette violence verbale en comparaison de la gravité des violences physiques. En revanche, en l’Occident médiéval, des agression verbales adressées à Dieu ou au roi ont été tenues pour un péché mortel ou un crime qui doit être puni sévèrement.

Le but de cette communication est d’éclaircir ces questions de déviance oratoire au Moyen Âge en Europe occidentale. En effet, malgré des études récentes sur les violences au Moyen Âge, il nous semble que les agressions verbales sont généralement traitées comme un sujet marginal ou adjacent par les spécialistes. En traitant du problème de la violence verbale à l’époque médiévale dans ce cadre du symposium coréanno-japonais, il nous est nécessaire de mettre notre communication 

au point en choisissant un thème central de notre étude. Il s’agit du « blasphème ». Il existe, en effet, divers types d’agression verbale dont les plus connues sont : le mensonge, les jurons, les mots grossiers et obscènes, le faux témoignage, etc. Le blasphème est cependant le sujet le plus important pour notre propos, car il représentait la violence par excellence par l’homme médiéval. En outre, sa définition, son concept, sa restriction socio-religieuse et juridique ont été continuellement modifiées au cours du temps. Il peut donc constituer un objet d’étude historique.

Cette communication ne prétend pas à l’exhaustivité. Il s’agit d’une étude préparatoire devant servir de pierre d’assise en vue d’une recherche plus approfondie sur l’histoire de la déviance verbale au Moyen-Age. Nous dressons d’abord un bilan de l’état actuel des recherches sur l’histoire du blasphème au Moyen Âge en examinant le type et la nature des sources.

2. Les sources et la tendance des recherches

Au sujet du blasphème, on peut compter quatre types de sources principales. En premier lieu, il s’agit des sources écrites par des théologiens, des prêcheurs, des moralistes comme des traités théologiques, des exégèses, des prédications, des manuels de confesseurs. Ce type de source théologique gravite autour de la définition détaillées des notions abstraites, parfois d’une manière tenace, voire même paranoïaque. En conséquence, les recherches basées sur ces sources théologiques deviennent inévitablement très abstraites et conceptuelles. On peut citer ainsi les exemples représentatifs : le livre de Corinne Leveleux qui étudie le blasphème en France à la fin du Moyen Âge au point de vue de l’histoire juridique
 et celui de Carla Casagrande et Silvana Vecchio qui ont analysé les « péchés de la langue » sur le plan théologique.

Deuxièmement, on peut prendre en compte des sources juridiques telles que les ordonnances royales, les lettres de rémissions, les coutumiers et les lois pénales, etc. Avec ce type de source juridique, la déviance verbale, c’est-à-dire les agressions commises par la langue ne se limitent plus à des définitions conceptuelles qui flottent dans la tête des théologiens. Elles montrent concrètement la réalité socio-culturelle et politique. Dans le cas exemplaire de l’approche juridique, on peut remarquer avant tout l’étude de Jacqueline Hoareau-Dodineau, historienne française du droit médiéval.
 En analysant les lettres de rémission à la fin du Moyen Âge, elle analyse profondément les questions du blasphème au Roi, c’est-à-dire le crime de lèse-majesté à la fin du Moyen Âge. Une autre historienne du Droit, Corinne Leveleux ne néglige pas les sources politiques et juridiques, elle non plus.
 Parmi les historiens, c’est Claude Gauvard qui appelle l’attention de ses collègues sur les lettres de rémission comme sources historiques. Dans sa thèse de doctorat d’Etat, elle traite à son tour des agressions verbales. Mais celles-ci ne représentent qu’une petite part de son gros livre.
 Jacques Chiffoleau, spécialiste de l’histoire de l’Eglise, fonde aussi son analyse sur les sources juridiques lorsqu’il aborde le caractère du pouvoir royal au Moyen Âge en examinant la notion de « crime de lèse-majesté »
. Dans cette étude, il retrace l’histoire de la « lèse-majesté » dans le cadre des relations entre la religion et la politique.

Or, les sources théologiques et juridiques ont leurs propres limites. En effet, elles sont des produits créés et constitués par les élites de la classe dominante. C’est pourquoi on ne peut plus disposer de la voix des personnes qui ont commis des actes ou des paroles tenues pour erronées ou criminelles, pour les écouter.

Comme troisième type de sources, on doit à present mentionner les sources iconographiques. En fait, elles ont largement négligées jusqu’ici à la fois par les approches théologiques et juridiques. Autant que nous le sachions, il n’existe pas encore d’étude sur l’histoire du blasphème qui exploite un corpus de sources iconographiques de manière exhaustive. On ne trouve que quelques passages concernant l’iconographie des supplices encourues aux blasphémateurs dans l’étude récente de Barbara Morel qui traite de l’ensemble du corpus iconographique du châtiment en France à la fin du Moyen Âge.

Dernièrement, on peut ajouter les sources littéraires. Il n’est pas difficile de trouver des récits sur les personnes qui blasphément, qui ont attaqué ou injurié la Vierge ou les saint et qui ont donc été punis par Dieu dans l’hagiographie ou la littérature moralisante. On peut aussi envisager de déterrer les exemples vivants des gros mots blasphématoires, prononcés par des pauvres ou des vilains dans les farces ou dans d’autres sources littéraires.

Dans cette étape actuelle de notre travail, nous n’avons pas pu encore fouiller suffisamment ces sources iconographiques et littéraires. C’est pourquoi dans les sections suivantes, nous nous contentons d’abord d’établir la lignée de l’histoire du blasphème.
3. « Les péchés de la langue »

Depuis la Réforme grégorienne du XIe siècle, l’Eglise s’intéresse à éduquer et à contrôler l’esprit et le comportement de ses fidèles dans la vie quotidienne afin de consolider sa domination dans la société européenne. Bien évidemment, la politique culturelle et spirituelle de l’Eglise renferme l’éducation et la discipline des étiquettes de langues. Dans ce cadre historique, la notion nouvelle des « péchés de la langue » apparaît entre 1190 et 1260. Carla Casagrande et Silvana Vecchio appellent cette période comme « le siècle des péchés de la langue », car c’est dans cette durée du temps que les théologiens ont écrit de nombreux traités contenant leurs réflexions morales sur les péchés commis par la langue. Il est intéressant de noter le fait que cette période de l’essor de l’écrit coïncide à celle de « l’apogée de l’oral ».
 En outre, on devrait noter également le fait que les mouvements « hérétiques » depuis le XIIe siècle ont menacé l’Eglise catholique si bien que les ecclésiastiques et les théologiens ont tenté de controler la langue des fidèles.

Entre la fin du XIIe siècle et le milieu du XIIIe siècle, à partir d’ Alain de Lille et Pierre le Chantre jusqu’à Thomas d’Aquin, nombreux sont les théologiens qui ont défini et classifié les péchés de la langue. L’inventaire est bien diversifié : blasphemia, murmur, mendacium, periurium, falsum testimonium, contentio, malecdictum, convicium, detractio, adulatio, iactantia, ironia, derisio, turpiloquium, surrilitas, stultiloquium, multiloquium, verbum otiosum. Chaque péché a sa propre histoire et ses propriétés dans le cadre socio-culturel et historique. Par exemple, dans la culture monastique qui s’assigne pour but la vie ascétique de réclusion et de silence, le multiloquium (le bavardage) est tenu pour un péché grave tandis que le blasphème n’est pas considéré comme faute grave. En revanche, Cassien pense que le blasphème est le péché qui provient de la superbia, le péché originel et péché par excellence parmi les sept péchés capitaux.

Le blasphème au Moyen Âge prend la place du plus grave et violent péché parmi bien des péchés commis verbalement. Il existe en effet deux types du blasphème pour les hommes médiévaux : le blasphème divin et le blasphème humain. Ceux-ci sont en même temps liés à la notion de crime de lèse-majesté (crimen majestatis). Bien entendu, la lèse-majesté envers le Roi a son origine dans le concept religieux et théologique du blasphème. Chez les hommes médiévaux, le blasphème est une menace dans l’ordre de la Nature aussi bien que dans l’ordre surnaturel qui sont créés par Dieu. Le blasphème envers Dieu attire donc la colère divine inévitablement. A la fin du Moyen Âge, on arrive à considérer l’injure envers le Roi et ses officiers comme un crime blasphématoire qui pourrait affaiblir le fondement sacerdotal de la société, puisque le roi devient le médiateur entre Dieu et l’Homme en recevant l’onction sainte. Dans la section suivante, nous examinerons les définitions théologique et juridiques du blasphème divin, puis la réaction du pouvoir public, à savoir les pratiques pénales elles-memes.

4. L’injure au Dieu

Dans la Bible, le blasphème est une agression faite à Dieu sous la forme d’une insulte en parole ou en acte. Il est tenu pour le péché très grave depuis le temps de Pères de l’Eglise. Il est aussi considéré comme péché grave durant le Moyen Âge. Mais, en même temps, la notion du blasphème est ambiguë, parce qu’il est interprété de manière différente selon les théologiens. Parmi les théologiens du XIIe siècle, Alain de Lille n’a pas classifié le blasphème comme un péché. Mais, après le milieu du XIIe siècle lorsque la discussion sur la notion du blasphème augmente rapidement, la plupart des théologiens et des clercs ont reconnu le blasphème comme le péché le plus vicieux parmi les péchés de la langue. Pierre le Chantre a dit que le blasphème est un crime contre Dieu.
 Quant à Thoms d’Aquin, il l’a classifié comme le pire péché de la langue, qui se situe en opposition à la foi (fides).

Il existe grosso modo deux types de définition du blasphème. La première définition est formulée par saint Augustin : « Le blasphème consiste à affirmer des choses fausses au sujet de Dieu. »
 Chez lui, le blasphème concerne toute pensée, dite ou écrite, qui nierait l’essence de Dieu ou poserait des questions s’y rattachant en insistant sur des choses fausses. Au XIIe siècle, c’est Pierre Lombard qui reprend la définition de saint Augustin. En revanche, Aymon d’Auxerre, moine bénédictin du IXe siècle, met l’accent sur l’agression verbale envers Dieu : « Blasphémer n’est autre que prononcer une offense ou une insulte. »
 C’est la deuxième définition du blasphème. Sur le plan théologique, cette définition est moins précise que celui de saint Augustin. Mais elle est plus souple et efficace si bien qu’elle donne beaucoup d’influence à l’Eglise et à la société du Moyen Age central et tardif. Au XIIIe siècle, par exemple, Vincent de Beauvais et Etienne de Bourbon poursuivent la définition d’Aymon d’Auxerre. De même, celle-ci est adoptée pour l’activité pastorale de l’Eglise qui met le blasphème en relation avec la violence verbale lors de l’éducation des fidèles. En outre, son influence ne se limite pas au domaine religieux et théologique. Elle se trouve valable également dans la législation civile, voire même dans l’esprit des chrétiens.

Par les activités prédicatrices et pastorales, l’Eglise catholique intimide les fidèles en insistant sur le résultat du pire péché par la langue : si l’on émet la parole blasphématoire envers Dieu, sa bouche transformerait en celle du Diable et ce pécheur tomberait en Enfer après sa mort. En même temps, le blasphème, péché sur l’ordre moral, peut entraîner la punition juridique par la législation civile. Sous l’influence du Lévitique ou de la Code de Justinien, les capitulaires impériaux et les décrétales des pontifes imposent les peines corporelles ou péniculaires comme des jeûnes, des amendes et l’imposition d’aumônes. Au cas du péché très sérieux, l’Eglise impose au pécheur les peines spirituelles en le séparant de la communauté sociale. Dans le plus mauvais cas, on peut être condamné à l’amputation de membres ou à la peine de mort. Néanmoins, jusqu’à la fin du Moyen Âge, les exemples réels de punition en raison du blasphème sont très rares et limités.

Les théologiens subdivisent les catégories du blasphème et différencient le blasphème direct, c’est-à-dire l’insulte intentionnelle dirigée vers Dieu d’avec le blasphème indirect, c’est-à-dire l’acte de lâcher des jurons avec négligence ou avec colère ou par plansanterie. D’autre part, dans la législation civile, le blasphème direct est défini comme l’acte blasphématoire envers Dieu, et le blasphème indirecte comme l’insulte vers les intermédiaires divin comme la Vierge et les saints.
 Ce qui est intéressant, c’est que la loi ecclésiastique médiévale ne tient pas la malédiction ou les jurons envers le Diable pour un péché, mais un acte recommendable pour les bon chrétiens. De ce fait, il est possible de déduire que, pour les hommes médiévaux, la cible de jurons est plus importante que l’acte même de l’agression verbable.

Or, les sources théologiques se concentrent sur la définition de la notion normative du blasphème si bien qu’il est difficile d’entrevoir la situation réelle à travers ces sources. Dans celles-ci, il est frappant de noter le silence sur des exemples concrets de juron que les hommes médiévaux ont proféré envers Dieu, la Vierge ou les saints. On peut seulement retrouver ses traces dans les littératures en langues vulgaires. De toute façon, il existe encore de nombreux témoignages des moralistes du XIIIe siècle, qui ont déploré le fait que les chrétiens commettaient le péché blasphématoire partout. Il est aussi facile de trouver, dans les exempla ou dans les images visuelles, une scène où un blasphémateur est saisi par le Diable. A partir de ces preuves, nous pouvons supposer que la violence verbales représente une partie de la vie quotidienne des hommes médiévaux. L’Eglise catholique, dans son intention religieuse et pastorale, n’est-elle pas tentée d’établir une sorte de politique culturelle accompagnant le « processus de civilisation » sur le plan linguistique ?

5. Le pouvoir royal et le crime de lèse-majesté

La régulation juridique faisant punir le blasphème par le pouvoir laïque apparaît déjà avec le Code de Justinien. A l’époque carolingienne et capétienne, les rois promulguent des décrets imposant des peines à ceux qui se rendent coupables de blasphémes. Mais c’est à partir du XIIIe siècle, que le pouvoir royal commence à intervenir de près dans les problèmes touchant à la punition légale des blasphémateurs en utilisant celle-ci comme moyen politique venant consolider son autorité. En France, cette époque est caractérisée par la construction de l’Etat monarchique et le renforcement du pouvoir royal.

Au milieu du XIIIe siècle, Louis IX de France (futur saint Louis) qui se considère comme roi très chrétien (rex christianissimus) et protecteur de l’Eglise, promulgue successivement les prohibitions et les régulations pénales à propos du blasphème. Après le retour de la septième croisade, saint Louis établit un nouveau projet de se croiser et pour celà il entreprend la purification morale du royaume. D’abord la « grande ordonnance » de décembre 1254 prohibe les actes et les paroles blasphématoires envers Dieu, la Vierge et les saints. Elle interdit également le jeu de dé aussi bien que la visite des officiers royaux aux maisons des prostituées et aux tavernes.
 L’auteur des Grandes Chroniques de France relate ainsi l’ordonnance de saint Louis contre le blasphème :

« ... (une telle sentence) avint que uns hons de paris de moiennes gens iura vilainement contre le non nostre seigneur est dist grant blaspheme. Pour quoi li rois droiturier le fist prendre et le fist seignier dun fer chaut ardant parmi les baulevres a ce quil eust pardurable memoire de son pechie. Et que les autres doubtassent a jurer vilainement le nom de leur creatour. »

Dix ans plus tard, en 1268 juste avant le départ de la huitième croisade, le roi promulgue une nouvelle ordonnance qui prononce l’interdiction de lèse-majesté divin et sa punition. Les mesures préparatoires pour la croisade n’ont pas seulement un caractère religieux, mais elles renferment également un but politique. En effet, le roi de France a l’intention de consolider l’indépendence du royaume de France par rapport aux pouvoirs étrangers comme l’empereur et le Pape. Il souligne donc le lien direct avec Dieu en tant que le souverain du royaume et protecteur de la foi. A la même époque, apparaît l’idéologie politique « Rex est imperator in suo regno. »

La montée du pouvoir laïque est aussi soutenue par réapparition de la notion de Majestas du souverain et celle du crime de lèse-majesté humain, suite à la redécouverte du droit romain au XIIe siècle.
 Les juristes ont découvert ces notions traditionnelles fondées sur le droit romain, qui avaient été complètement disparues dans les royaumes germaniques après la chute de l’Empire romain. Au XIIIe siècle, dans le royaume de France, on voit fonctionner ce concept de crime de lèse-majesté royale comme facteur de la consolidation du pouvoir royal. Mais c’est seulement à partir du milieu du XIVe siècle que le pouvoir royal commence à s’approprier cette notion de lèse-majesté avec la montée sur le trône de Philippe VI de Valois. Le pouvoir de la nouvelle dynastie est si faible que des injures au couple royal deviennent très courantes. Ce fait est attesté dans les lettres de rémission dont le nombre est fortement augmenté à cette époque. De plus, l’autorité royale reçoit un grand coup durant la Guerre de Cent Ans et sous la révolte d’Etienne Marcel en 1385. C’est pourquoi le crime de lèse-majesté devient de plus en plus un crime socio-politique tandis qu’il n’était qu’un péché d’ordre moral à l’ époque scolastique. En conséquence, l’agression verbale endommageant l’autorité divine du roi est classée comme crime de lèse-majesté et punie sévèrement par la justice royale.

Au début du XVe siècle, les peines deviennent plus sévères concernant le crime de lèse-majesté.
 A cette époque, le crime de lèse-majesté est élargi aux cas où l’on insulte la cour appartenant au roi ou un représentant désigné par le roi. Ainsi la définition du blasphème par le pouvoir laïque est floue par rapport à celle de la loi ecclésiastique. En revanche, les peines encourues sont plus sévères : l’amende honorable et profitable, le banissement à vie ou l’amputation des membres. La pénalisation n’est pas achevée si bien que les criminels condamnés par le blasphème ne sont pas toujours punis malgré l’existence de la régulation des peines. Nombreux sont ceux qui sont acquités de leurs crimes en recevant une lettre de rémission. Jacqueline Hoareau-Dodineau, spécialiste du crime de lèse-majesté et de la lettre de rémission, remarque que les lettres de rémission sur la violence verbale ne sont pas nombreuses à la fin du Moyen Âge. Cela ne signifie-t-il pas que la société médiévale était très tolérante face aux déviances verbales ?

6. La représentation du blasphème : l’exemple de la Chute des anges rebelles

Il n’existe pas encore, à notre connaissance, d’étude sérieuse et exhaustive sur l’iconographie du blasphème. Quelles images alors peuvent être classifiées sous la catégorie d’iconographie du blasphème ? On pourrait noter d’abord la représentation des blasphémateurs, en particulier celle de Lucifer et des anges déchus dans la scène de la Chute des anges. Nous ne tenterons pas ici de dresser une liste complète ni de l’iconographie des blasphémateurs ni de celle de la Chute des anges. Mais, pour le moment, nous ne voudrions que présenter quelques exemples de l’iconographie des anges déchus, blaspémateurs originels et par excellence, en essayant d’y découvrir un sens en relation avec notre sujet.

Une source majeure concernant les anges rebelles se trouve dans la vision d’Ezéchiel dans l’Ancien Testament.

Par l’activité de ton commerce,

tu t’es rempli de violence et de péchés.  

Je t’ai précipité de la montagne de Dieu

et je t’ai fait périr, chérubin protecteur, du milieu des charbons. 

Ton coeur s’est enorgueilli à cause de ta beauté.

Tu as corrompu ta sagesse à cause de ton éclat.

Je t’ai jeté à terre,

je t’ai offert en spectacle aux rois.

Par la multitude de tes fautes,

Par la malhonnêteté de ton commerce,

tu as profané tes sanctuaires.

(Ez XXVIII, 16-18)

La légende de la Chute des mauvais anges est aussi inspirée par les célèbres versets d’Isaïe (Is XIV, 3-23) racontant la chute du roi de Babylone. Ce sont les Pères de l’Eglise qui ont assimilé ce dernier à Lucifer. Tout au long du Moyen Âge, les sources bibliques et patristique ont inspiré largement les textes littéraires et les représntations iconographiques. Or, en soulignant le péché d’orgueil de Lucifer, elles n’explicitent pas comment il a commis l’agression verbale envers Dieu.

Dans les sources visuelles, de nombreuses images souligent traditionnellement plutôt l’acte de la chute notamment, en movement vertical, du haut vers le bas, comme l’atteste une miniature du Livre d’Heures anglais, daté du XIVe siècle et aujourd’hui conservé dans la collection d’Egerton de la British Library
 ou une enluminure des Très Riches Heures du duc de Berry (fig. 1).
 Mais à partir du milieu du XIVe siècle, on peut noter des exemples qui mettent le blasphème verbal en valeur. Par exemple, dans une enluminure d’un manuscrit catalan daté du XIVe siècle, saint Michel plante sa lance dans la gueule de Lucifer (fig. 2).
 On peut aussi trouver des enluminures dans lesquelles les artistes dessinent la langue de Satan ou celle des diables dans la scène de la Chute des anges rebelles. Il s’agit des enluminures des manuscrits du Miroir historial du milieu du XVe siècle (fig. 3 et 4).
 Il est bien entendu que l’expression figurative met l’accent sur le péché par la parole blaspématoire et sur la punition qui en découle.

Il est intéressant de noter le fait que l’apparition de l’intérêt pour le blasphème oral dans la représentation visuelle coincïde au moment du renforcement de la législation pénale à l’égard du blasphème à la fin du Moyen Âge. Nous supposons que l’accentuation de la langue dans l’iconographie du blasphème soit un changement plastique remarquable, qui a été intervenu à la fin du Moyen Âge. Afin d’étayer cette hypothèse, il nous faut encore mener des recherches approfondies sur l’iconographie de la Chute des anges en la situant dans le cadre géographique et temporel. Nous souhaitons également poursuivre des recherches sur d’autre type de représentations visuelles concernant l’iconographie du blasphème, voire même celle de l’agression verbale. Il faut aussi fouiller largement les sources littéraires afin de compléter cette étude.

7. Conclusion

En somme, le blasphème a été considéré d’abord comme problème sur le plan éthique. Mais il a été considéré de plus en plus comme un acte déviant et grave en lui-meme à la fois par l’Eglise et par le pouvoir en place à la fin du Moyen-Age. Néanmoins, le concept du blasphème divin reste flou et ambigu jusqu’au XVe siècle. Le blasphème au sens large renferme l’acte de jurer le « vilain serment » ou de nier l’existence de Dieu. Cela nous permet de comprendre le fait que le blasphème divin n’était pas considéré comme un crime social avant la fin du Moyen-Âge. C’est seulement avec la montée de la peur de Satan et des sorcières, et surtout avec l’apparition du protestantisme au XVIe siècle, que le blasphème devient définitivement un authentique crime juridique, outre le péché moral qu’il était déja, sous la pression croisée des religions entremêlées dans de nouveaux problèmes d’ordre politique.

Dans cette communication, nous ne nous sommes contentés que de dresser le bilan de l’état actuel de recherches sur le blasphème médiéval en y ajoutant notre petite part de recherches sur l’étude iconographique du blasphème. L’histoire de l’agression verbale au Moyen Âge est encore un vaste champs d’études qui attend d’être soumis à l’attention des historiens de l’histoire sociale et culturelle.
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What Was Cross Dressing in the Middle Ages?
Shunichi AKASAKA*
1. What is and was cross-dressing?
2. Women’s cross dressing in the medieval period
3. The meaning of women’s cross-dressing during the medieval period
1.  What is and was cross-dressing?

   First I should explain about my report. You may regard my report to be as ridiculous. But I am absolutely serious. Here I will talk about peculiar things but this is because I am trying to convey the medieval people’s mentality, which is too difficult to explain in a normal way.

Cross-dressing nowadays is the object of psycho-medical research or only for pleasure or for deceiving people. Male cross-dressing is generally considered to be psychologically abnormal but female cross-dressing is not controversial. In our times, if a woman dresses in male clothes no one considers it strange. Here I will tell you a famous cross-dressing example. 

   I live at a small town in Japan named Takarazuka. Takarazuka is also the name of a commercial theater and this theater has theatrical troupes which are famous for their female cross-dressing. They are all girls and play male roles in male clothes in a kind of musical.

Besides I see normal women in male attire almost everyday and everywhere even in this small town. I have, however, never seen men in female attire in this town. On the other hand, in the medieval period it appears that female cross dressing was not as popular as male cross dressing. Or more strictly speaking female cross-dressing was considered a criminal act.

In the medieval period many jousts or tournaments, including helmets, armors, chest protections, etc were held and we have some reports about the tournaments where participants dressed in female garments.　And this cross dressing seems to have carried no penalties at all. For example, Cypriot knights were described as fighting in tournaments while dressed as women.

Interestingly, one such tournament---held in 1286 to celebrate the coronation of Henry of Lusignan as King of Jerusalem---was reported in detail. The following description is taken from Philippe de Navarres’ eyewitness report:

The fest was the most beautiful one in one hundred years of feasts and tournaments, and they imitated the Round Table and the reign of Feminine, that is, knights dressed as ladies, and they jousted together. Then they played nuns that had with them monks and they jousted with each other; and they impersonated Lancelot and Tristan and Palamedes, and played many other splendid, delectable, and pleasant games.

   These cross dressers were not accused and were not criminal of course. They seemed to be taken it as a kind of merry joke. And we know a real, existing man who wore women clothes and travelled. We can read about his good showing in Frauendienst by Ulrich von Liechtenstein.
 In his book, Ulrich travelled and took part in many jousts in female dress. He was not accused but praised as a respectable, admirable, and brave knight because he broke many lances in jousts. 

   But some male cross-dressers were accused. I will tell you here two examples of male cross-dressing which were accused by everybody. One of these is found in the famous History of the Franks by Gregory of Tours. 

   In this story a man who wore nun’s clothes was found in a convent. And an abbess was charged of that. But a doctor explained, “ This man who when he was a child was diseased in the thigh and was so ill that his life was despaired of then I castrated him.” All the people who had accused the abbess were persuaded with these words.
 I think a man without testicles is still a male, but medieval people didn’t seem to think so. In their view a male without testicles stood nearer to a woman than a man.

We can find another example in a roman entitled Silence. This is a 13th century roman in which a girl in male dress named Silence played an active part. At the end of this story a man in female attire was found in the queen’s palace and executed because this man who disguised as a nun was Eufeme(=Queen)’s lover.

Both a man in Gregory of Tours and this man in Silence were found in the place where men were not allowed to enter. And here arises one question. If a female in male attire was found in a place in which women were not allowed to enter, what would happen to her? Next I will answer this question.

2. Women’s cross dressing in the medieval period

   First of all I’d like to think about the cross-dressings in the famous hagiographical literature Legenda Aurea
, which was one of the bestsellers in the Middle Ages. Even in the early modern period it continued as a bestseller. From 1470 to 1500, during 30 years, 156 versions of this famous book were printed all over Europe. Or some say 173 versions were printed at least. Given that only 128 versions of the Bible ware printed during the same period, you will be surprised at the popularity of Legenda Aurea.
 This situation would be the same as in the Medieval Ages.

   About 50 female saints were mentioned in this Legenda Aurea;  Six of these saints were cross-dressers. And interestingly we cannot find any male saints in Legenda Aurea who dressed female clothes. Many female saints were referred only by name but very detail descriptions were given to these 6 cross-dressing women saints. Jacobus de Voragine, the author of Legenda Aurea, must have known the importance of these cross-dressing saints as one category of women saints.

   First I will observe Pelagia whom American Sociologist and Historian Bullough pointed out as the archetype of cross-dressing female saints.
 Pelagia, who was the richest and highest noble dame in Antioch, listening to the preach of Nonnos (Veronus in English translation), decided to repent her sins. Having being baptized by Nonnos, Pelagia gave all her fortune to the poor and came to the Mt. Olive as anchoress, dressing in male attire, and served God. Before long, Pelagia came to be called Pelagius and became famous. After she had died, the bishop there came to hold the funeral ceremony and found that Pelagius was a female. 
Jacobus wrote that Pelagia was the noblest dame in Antioch but in the Syrian version of Pelagia she was a rich prostitute. According to the Syrian version, Pelagia asked Nonnos to give her his garment after being baptized and he gave it to her.
 Sandra Lowerre says that by putting the Nonnos’ garment on, Pelagia could break from her past, and Lowerre writes “not only has she purified herself for eight days in the robes of the newly baptized, she has also taken up an identity for herself that is as far away as possible from what she had represented in the past. Her former life was characterized by sexuality, rich clothes and general luxury; by donning the bishop’s clothes after her purification, she puts on the ‘new man’ of Ephesians 4:22-24”.
  In her opinion, Pelagia, putting Nonnos’ garment on, rejected what she was and she became a new person.

   Salisbury says, ”Pelagia rejected the role that was expected of her: to become a Christian woman. Instead, she chose to become as much like her mentor as possible. she took his clothes, and with his clothes assumed the identity of a man. Not only had she renounced her previous life and changed her name, she renounced her gender altogether”.
In her opinion, Pelagia, donning bishop’s clothes, became a Christian woman. And she writes, “Pelagia renounced her gender altogether” but what is meant here by these words is not clear. What was her gender ? If she renounced her gender, did it mean that she got virility, became macho, or became male ?

 Hotchkiss mentions, “Pelagia’s goal, like that of the voluntary eunuchs, is asexuality”.
 It is inconsistent however if she “attempts to eradicate gender entirely” by wearing the male garment. It would be natural that her goal was not asexuality but to become male if she wore male garment.

　　Next I will show the story of Marina.
 Jacobus de Voragine wrote about her as following. Her father decided to enter a cloister. As he didn’t want his daughter to stay in this mundane world, he made her assume the male attire and enter the cloister with his “son”, Marinos. After her father had died, she continued to live in this cloister. But one day a woman who had borne a knight’s child said her child’s father was Marinos. After that accusation she was expelled from the cloister. In the Greek version of this story the situation when they enter the cloister was different from that of Jacobus. In the Greek version, her father tried to leave her in this mundane world but she beseeched her father to bring her to the cloister together. She said to her father who had said it was impossible for her to enter the cloister:  “First I cut my hair and don the male dress, and then enter the cloister with you.” 
 This expression “cut the hair” responds to Paul’s saying,” Does not the very nature of things teach you that if a man has long hair, it is a disgrace to him, but that if a woman has long hair, it is her glory?  For long hair is given to her as a covering.” To sum up, “cut the hair” meant she rejected her womanhood.
　　According to Hotschkiss, there were 34 cross-dressing women saints until the end of medieval period.
 And cross-dressing Hildegund of Schoenau was referred to in Miracles by Caesarius of Heisterbach as actually existing.
 But it is not important if there were really many cross-dressing women saints in the Medieval Ages. It is much more important if ordinary people believed that women had entered cloisters, donned the male dress, and that the cross-dressing woman could become saints. 

Many cross-dressing women saints appeared during the late antiquity. One of the reasons why cross-dressing women saints appeared in the late antiquity had something to do with the fact that the women deacons had disappeared. According to some historians, in the beginning period of the Christian Church, even women could serve God as deacons but gradually women were excluded from serving God as deacons.
 Therefore if a woman wished to become a deacon or priest about the end of Ancient period, she could not help disguising herself. The story of women cross-dressing showed the exclusion of the women from the hierarchy of the Christian church. Another change was the declining the women’s status in economic life. According to Karen Jo Torjesen the economic power of women in household management had been getting lower and lower through the third Century.
 Women tried to make up for this loss of power. By what means? By freeing themselves from their families. But how could the women live after abandoning their families ? Of course by disguising themselves as men. This was, however, the situation only in the late antiquity. The medieval period was different from the late antiquity. Then, in medieval ages, why did women don men’s clothes?

Bullough writes, cross-dressing was justified to emphasize a higher virtue in society. A female who secretly wore men’s clothes was not considered abnormal. That a female might desire to be a male, in fact, seemed to be a healthy desire, a normal longing not unlike the desire of a peasant to become a noble. If a woman desired to be a man, that is, to try to make herself better, she was rather encouraged. And the cross-dressing was the way to make herself better.

   Hotchkiss says these cross-dressing women could overcome their sexual vulnerability only through male impersonation. She regards women cross-dressing as the means of living in the male dominated society.

 Marie Delcourt argues that the symbolic sense of cross-dressing is breaking with the feminine past, hostility towards the family and authority, and renunciation of sexual life. In short, according to her, cross-dressing is the women’s asserting in the androcentric society.
　
But the explanations of Bullough, Hotchkiss and Delcourt don’t persuade me, given women in modern times don’t disguise themselves as males. Are women in modern times freed from all the constraints of society? And recently male-cross dressing has been increasing. Do men have to assert themselves in a women-centric society? Some men say, yes, but probably that is not true. In the next chapter I will discuss the meaning of women’s disguising during the medieval period.
3. The meaning of women’s cross-dressing during the medieval period

A. Church’s view

   It was a canon in Decretum of Gratian that gave the biggest influence to the prohibition of woman cross-dressing in the Middle Ages. This canon says, ”Si qua mulier suo proposito utile iudicans, ut virili veste utatur, ptopter hoc viri habitum imitetur, anathema sit.”
 This canon had been the canon of Gangra, said Gratian, but it was possible that they were different in details. I could not get the original text of canon of Gangra and read it only through the English translation. Therefore I cannot judge how they were different. The translation of Gangra writes,” If any women, under pretence of asceticism, shall charge her apparel and, instead of a woman’s accustomed clothing, shall put on that of a man, let her be anathema.”
 Even if there were small differences between canon of Decretum and that of Gangra, they have probably the same meaning.

    According to Hefle who compiled the canons of the church councils, this canon of Gangra was decreed in order to prohibit the Eustatians who had insisted the difference of sex would disappear, if women donned the men’s clothes or, especially sacred garments of monks.
 But we cannot suppose that Gratian knew Eustatian, who had tried to construct the Almenian cloister system in 4th century. There is an another provision against the cross-dressing. It is the penitential of Burchard of Worms, who wrote, ”Si qua mulier propter continentiam quae putatur, habitum mutat, et pro solito muliebri amictu viriem sumit, anathema sit.”
 This canon’s content is same as Gratian’s Decretum.

   Would you remind yourselves of the words of the Bible about cross-dressing? These read “A woman shall not wear a man’s garment, nor shall a man put on a woman’s cloak, for whoever does these things is an abomination to the LORD your God.“
 Indeed the Bible prohibited both male and female cross-dressing. But Gratian and Burchard prohibited only female cross-dressing, hence neglecting the words of the Bible. Why?  

With regards to the medieval prohibition against the male cross-dressing I could find only one provision in many canons and penitentials. It was found in the penitential rules of Silos in Spain. This reads “Those who in the dance wear women’s clothes and strangely devise them and employ jaw bones and a bow and a spade and things like these shall do penance for one year.”
 Male cross-dressing was indeed prohibited here but this provision is different from those of Gratian and Burchard. 

Gratian and Burchard prohibited the female cross-dressing itself but the provision of Silos didn’t prohibit male cross-dressing itself, but it did prohibit the sorcery action through male cross-dressing. What was prohibited was sorcery, not cross-dressing. In this case, cross-dressing is the only means for sorcery. In addition this deviation from the rule was not regarded as serious one. Because this male cross-dressing was penitent for one year and this is the same as refusing to apologize for bad-mouthing parents. If a bishop went hunting with dogs or hawks, he should be subjected to eight year penitence. A bishop’s hunting was eight times more serious than male cross-dressing.  In comparison with this, canons of Gratian and Burchard were much stricter. Women were to be excommunicated in Gratian’s and Burchard’s canons----it was the most strict punishment. And the canons of Gratian and Burchard showed us that women disguised themselves as men, not for casual sorcery action, but for cross-dressing itself or for another purpose.

   Usually we wonder why people put on an another sex’s clothes in spite of these prohibitions. And we investigate male cross-dressing and female cross-dressing from the same viewpoint. But taking into account the fact that these rules prohibited only the women from wearing men’s clothes, we should regard these provisions as reiterated because there were many women who donned the male garments. Then why did the women try to wear the men’s clothes? For answering this question we will discuss the background of the cross-dressing.

B. Background of the cross-dressing

   Ambrose said, “the human who has no belief is female, who should be in the name of her sex. But human who believes is nearer to the man of perfection.”
 By these words Ambrose insisted that women having belief is near to men. And in his About Virgins, after saying Christ had changed water into wine, he wrote “Christ has already begun to change sex.”
 Judging from the context this means that a woman can be changed to a man by Christ. Augustine said in his Confession that his mother was a woman in her clothes but was a man in belief. 
 This means his mother was a woman in her dresses but actually was a man.

   In the Gospel of Thomas we find the following words. 

Simon Peter said to them, “Make Mary leave us, for females don't deserve life.” 

Jesus said, “Look, I will guide her to make her male, so that she too may become a living spirit resembling you males. For every female who makes herself male will enter the kingdom of Heaven.”

Ambrose, Augustine, and Thomas had the same understanding that “Even a woman can be saved, if she becomes a man.” What does this mean? Could a woman become a man ? Of course yes. Medieval people didn’t doubt whether it was right or not. If a woman had not been able to become a man they would not have used such an expression. Then how could a woman become a man ?

   In the life of Perpetua she saw a vision before her martyrdom. In that vision she became a man, that is “et expoliata sum et facta sum masculus.” 
In a vision everything was possible. Even a woman could have won a man freely. In spite of that possibility, why did she become a man on the occasion of fighting in that vision ? Now we should contemplate about this. Philo of Alexandria said it was the most important that a woman  abandoned her woman sex by changing herself to a man. That is why woman sex is material, passive, corporeal and caught by physical senses but man sex is active, rational, non-corporeal and nearer to heart and thought. And he also said if a woman became a man, she would abandon the mundane Kingdom where a woman was entangled by physical senses. Such a thought was laid under the church fathers’ thinking.

   Carol J. Clover insists in her Regardless Sex : Men, Women, and Power in Early Northern Europe that the fault line runs not between males and females per se, but between able-bodied men (and the exceptional women) on one hand and, on the other, a kind of rainbow coalition of everyone else (most women, children, slaves, and old, disabled, or otherwise disenfranchised men). In other words, a physical women could become a social man, and a physical man could become a social woman in this world.
 And this world is similar to the early Middle Ages’ Christian society.

   According to the understanding of the anatomy since Antiquity there were no differences of body between man and woman. Medieval medical specialists understood women were men turned inside in their genitals. On the ground of this idea Thomas Laqueur made one sex model theory, according to which there were only one sex since Antiquity. According to his one sex model, woman and man were same in sex but different in gender. Therefore female could be changed to male easily. And they had believed in their idea until 18th Century.

   Joan Cadden asked how the basis of sex difference was considered by medieval people. And she found that medieval people thought heat was the most fundamental physical difference between sexes, and a cause of many other differences. Men were able to refine their superfluous blood completely into semen because of their superior heat. And women produced inferior semen, that is menses, because of their inferior heat. When women became hotter, they approached men.
 Therefore some of the women saints tried to raise their bodily heat with hot things pressed on their bodies or by throwing themselves into a hot water basin heated by coals.

   It was because the body temperature of a man was standard. Women deviated from this standard, and if women attained this standard, they could be men. This body temperature was not detected from the outside. Therefore if women wore men’s clothes and entered a cloister, and then if they were not found to be women, it meant they could become men, stated some hagiographers. 

C. Why did woman cross-dress in medieval ages?

   In the medieval people’s view, human beings moved from a masculine male to a feminine female. They thought sex could be changed from female to male but gradually. So a biological woman could be a sociological man. 

For them, biological sex was not so important as sociological sex because biological or physical sex was changeable. It was sociological sex, that is gender, that decided the place of human beings in a society. This biological sex was decided by their body temperature and humidity
. This meant, a female who made an effort to be a man, could be a man. And they knew various means to become men. The means to become a man were various. Submerging themselves into hot water, pressing a hot cross to the body, etc. With such means a woman could be a man.

   Well, if a physical woman could be regarded as a man socially, and if a woman knew how she could be a man, and if the society where a woman lived gave herself social disadvantages, she would wish to be regarded as a man , and try to be a man. And in such a society, if a woman, dressing in man’s clothes, was regarded a man, it meant that she had become a man. That is the meaning of the cross-dressing.

Of course, arguments of Bullough and Hotchkiss are not wrong. But their arguments are too sociological and too modern. These should be applied to the people who think with modern rationalism. Since medieval people didn’t have such rationalism we should not misconstrue their cross-dressing with such rationalism. 
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1. Witches and the Church

Witches and vampires draw much attention on Halloween day, in the Harry Potter novels, and in vampire movies. Whether or not they believe in them in a religious sense, many people nowadays simply assume that sort of world and witchcraft might exist somewhere. Personal preference, imagination, and imitation to witchcraft simply cause a grudging complaint from Christianity. In the medieval world, alleged magicians and witches were out there but their activity was restricted by the watchful eyes of the church.

Witchcraft refers to a certain power that generates a supernatural phenomenon by means of humans, often called witches, not directly by means a divine being. Witches were believed to conduct various harmful deeds in society and to the church with the help of devils. Witchcraft frequently appears to be related to a diabolic power, to magic, and to evil in a negative and pejorative sense.

A witch is often described as someone who invokes evil passion, brings calamity, and even calls up the dead. Witches were believed to have the power to cast magic spells, dance with the devil, and ride brooms to attend at the Sabbath. Are witches realities, fantasy, fiction, or the presumed belief-system of certain people? Documents and stories from the middle ages tell that people conducted black masses and worshipped strange gods. In spite of the controversy over the factuality of phenomena, many people seemed to regard witchcraft as a genuine experience, whether religious, cultural, or psychological.

Coexisting and competing with pagan beliefs and sorcery in medieval Christianity, witch trials and related controversies came to the forefront in the 14th–15th centuries, and reached its peak between the 16 and 17th centuries. Richard Kieckhefer’s “Calendar of Witch Trials” tells that witchcraft was a wide phenomenon in the 1300–1500.
 This was the beginning stage of the witch controversy, but it provided a real momentum for further witch trials. Even if Kieckhefer’s use of the term witchcraft includes sorcery, invocation, diabolism (similar to witchcraft), we can see that witchcraft emerged as a major issue in late medieval Christianity.

In the witch controversy, women were the main victims in most of cases. In England and Germany more than three-quarters of the victims were women. Demographic surveys are not so different in European countries, so we can assume that this was the case in other European countries as well. Why did “these fragile women” fall victim to widespread witchcraft? What was the attitude of the medieval church toward this issue? What was the attitude of the medieval church toward women between “the devil’s gateway” and “the bride of Christ” from the time of Jerome and Tertullian on? With these questions in mind, I will look at the relationship between witches and medieval Christianity. I will begin with a definition of witchcraft, a short history of witches, and some examples from medieval texts, and will then offer a hermeneutical evaluation and theological interpretation of this issue.

2. Witches–“It is As If They Are Seized by a Demon”

Two approaches will be helpful in locating witchcraft in medieval Christianity. First, let us look at the following three stages of activity as they were labeled by the Church: paganism, sorcery, and witchcraft. In labeling unbelievers and theological outsiders, the medieval church had developed three different categories. When Christians evangelized early medieval Europe, they struggled against and competed with many “pagans.” Once they had established Christianity to a certain extent, the church defined outsiders or the unfaithful as “magicians.” From the 14th century on, the Church developed the idea of witchcraft in a fuller sense to eliminate “weeds in their own gardens.” Christian theologians have shown a common line of argument in treating these three categories.

As J. Russell argues, a tripartite diagram of science, magic, and witchcraft would enable us to better understand witchcraft.
 I will briefly mention magic, which holds an important position between science and witchcraft. While sharing some aspects with science, magic usually allows humans an almost divine status. The magical world view as a whole is belief in a homo-centric universe. Magic in general was rejected by the official religion, i.e. Christianity. We can divide magic into two sub-categories: high magic and low magic. High magic, divinatio, is rather religious, philosophical, and scientific, and based upon occult knowledge. It is more philosophical and theoretical. With an emphasis on fate, high magic is concerned with personal destiny, herbal and natural powers, and cosmic powers. Low magic, maleficium, primarily focuses on evil-doing and immediate practical effects, which makes it rather similar witchcraft in the later period.

Witches are people who allegedly follow the devil, an agent of evil, and employ various means of witchcraft. According to the definition of low magic above, witches could be included in the category of “sorcerer.” In this sense, we can say the term ‘witch’ contains an exclusively theological meaning, but with connections to folklore. The religious cult of witches, even though built on the foundations of low magic and old traditions, was shaped and further defined by the Christian society in which those cults and witchcrafts functioned. Henry A. Kelly’s statement also supports this definition of witches: “In the context of Christian demonology, witchcraft means any human activity attributed to the help of [an] evil spirit. From the theological point of view, there is no difference between witchcraft, sorcery, and magic.”
 From a theological perspective, only opponents have changed as time has gone by. Andrew D. White is also in line with this view that “witchcraft arose within the context of a coherent and widespread magical world view and developed in the context of medieval Christianity.”
 Therefore, we can assert that witchcraft is a composite phenomenon drawing from folklore, sorcery, demonology, heresy, and Christian theology.

Witch-related phenomena were various, but they shared the foundation of certain core beliefs. Witches had peculiar powers to harm other people, enemies, neighbors, and churches. A witch was branded as someone who was motivated by ill-will, animosity, and lack of proper sense. They were viewed as misfits in their cultural, social, and religious circumstances. They were victims and at the same time instigators of certain tragedies, especially in times of deprivation, conflict, resentment, and rapid social and religious change. Alleged attacks by witches, or any harm to the church that was attributed to them became the main motivation for the oppression of witches. Oftentimes witches had a furtive and conspiratorial anti-society tendency. They were archetypical figures, frightening, numinous, threatening, associated with awe, obstinate wildness, and devilish behavior. In this sense, to the medieval church, they were more serious and sensational targets than those who were charged with sorcery.

What brought out phenomena such as witchcraft, a popular religion? It is hard to prove the reality of the supernatural power of witches, but we can trace three reasons for witch-related phenomena. (1) In socio-cultural contexts, outcasts like Jews, lepers, and women were often branded with offensive titles. People who didn’t belong to the established dominant socio-cultural group had to find other social group, even unorthodox groups. (2) In religious-psychological contexts, medieval people were in need of a certain religious belief system to address to their deep human needs and anxieties. A spiritual world view was more prevalent than a materialistic world view. Most standard belief and behavior systems were shaped by Christian and feudal mythology. For religious and social discontents, witchcraft emerged as the strongest possible religious expression following in the tradition of pagans and magicians from before. Sometimes witches were more dangerous to the Church than infidels like Jews and Muslims. The Church’s fear of witches’ increases as the depression of religious outcasts grew, especially in periods of stress and instability. (3) We can assume that there were really some people who believed in witchcraft as a religious faith. Even though the mythological origins and interpretative system for witchcraft was disjointed, illogical, and only symbolically meaningful, some people seem to have found a religious meaning and value within a certain accepted structure of witchcraft. Proving the reality of witchcraft is not our concern here, but we cannot ignore the deep-rooted religious necessity in the mind of the people. Some might have confessed involvement with witchcraft because they were coerced into confession by the inquisitors and religious authorities. On the other hand, as many people had practiced magic and heretical beliefs before, we assume that some people likely really practiced witchcraft. In this sense, medieval witchcraft provides a strong mirror image of the mental, social, religious world of our ancestors. However, witch-related phenomenon, not belief in witchcraft, is our primary concern here.

3. Witches versus Bulls

Medieval Christendom had slowly but steadily issued various edicts, bulls, and statements against paganism, sorcery, and witchcraft. From the early middle ages, a series of edicts had been issued. In the Council of Elvira in 306, for example, the church refused the holy viaticum to those per maleficium, including devil and idol worshipers. In the Council of Trullo in 692, those people were excommunicated.

The Canon Episcopi is the most famous and controversial text in the history of witchcraft. Probably originated around 906, it was included in Gratian’s Decretum, the law of the Catholic Church. It described many evil and unorthodox things concerning “the wicked women,”
 and it was a model for later controversies and writings on witchcraft.

Witches and witchcraft were a thorny issue for the church. The church entertained the general perception of witchcraft that I mentioned above. The church assumed that witches spread diabolic and evil power. The theme of compacts and contracts with Satan increased the negative image of witches in the eyes of Christendom. Also, witches abjured and criticized Jesus. Furthermore, they denounced the offices of the church, including the sacraments, the Opus Dei, and the mass.

Johannes Nider’s Formicarius in 1435 offers detailed descriptions of the witches as viewed by contemporary Christians. The activities and characteristics of witches described in this text include cannibalistic infanticide, renunciation of Christianity, the appearance of demons in human shape, and instruction in harmful magic.

In dealing with witches, the medieval Church employed every means from torture and burning to educational instruction. The bull of Pope Innocent VIII promulgated in 1484, Summis desiderantes affectibus, authorized the power to use against witches. In addition to these edicts, the Church tried to provide various other means of responding to witchcraft: catechism, confessional guides, sermons, and devotional and visual aids. Such tools, means, and instruments of repression that the Church employed eventually followed a tightly controlled hierarchical system. They also reflected the views of a coherent body of canon law. For internal and external purification and reform, the Church used all means.

4. Women in Medieval Church

There are certain conditions in dealing with female witch issues. First, historical sources from victimized women are sparse and records of many cases are dependent on documents produced by the male elite. Second, witch-hunting and accusations were the activity of men, the clergy, and politicians. Third, the witch-hunting craze took place in so many different social and political contexts, that it is not easy to approach it simply from a gender-based perspective.

Nevertheless, I accept as a historical phenomenon that women were the primary victims in the witch-hunting craze. The beings that witches followed were exclusively female, like Diana, Herodias and Holda. Even the Malleus Maleficarum agrees to that point, “A greater multitude is found among the weaker sex of women than among men.” Old hags were often called “cursed old women” (vetulas maledictas).

Alexander of Hales (1183–1245) and Thomas Aquinas mentioned magic and women. Even though mostly repeating the theory of Augustine, Aquinas argued that all magic was caused by the exercise of demonic power, and that women are more prone to witchcraft.

From the 14th–15th centuries, women appear significantly as major victims. The majority of those accused for witchcraft were women, esp. in Germany, England. Thus Christina Larner asks “Was witch-hunting women-hunting?” The question Larner raises is justifiably related to the question, “Is it sex-related but sex-specific?”

First, let us consider the situation of a medieval widow and the phenomena of dementia. In medieval society, it was dangerous for women to live alone. The loneliness of women sometimes appeared related with mental disturbances. A woman’s dementia was liable to harm her husband, the family, and society. Furthermore, mental disturbances were believed to affect domestic animals, thus causing agricultural damage.

Second, midwives, medical female specialists, were frequently accused of being witches. When miscarriage and stillbirths occurred, people accused the midwives of eating the flesh of un-baptized children and of using the remains to make poisons with the help of devils. In other words, midwives could easily provide bodies for the devils.

Third, there is the issue of sexual images in incubis. Since the trial of Dame Alice Kyteler in Ireland (1324), sexual relations with an incubus demon became a typical story.
 The case of Dame Alice shows instances of what became regarded as typical phenomena related to witchcraft: multiple murders, the summoning up of demons, and sexual intercourse. It did not as yet show the witches’ Sabbath. As Innocent VIII mentioned in the bull Summis desiderantes, women were believed to impede fertility.

Interestingly, it seems that women were simply accused of the opposite of the roles that they traditionally kept. Marienne Hester calls this the “reversal of accepted female roles,”
 and it oftentimes happened to restructure gender relations during a period of change. Women were the child-bearers, but they were accused of being “chattels created to bear children.” Women’s menstruation and post child-birth melancholy were often regarded as witch-related phenomena. The multiple roles of cook, nurse, midwife, and house-keeper were linked to accusations of the various roles of sorcerers. Herb collecting and the use of charms, which were usually part of a woman’s domain, were considered suggestive of the predisposition to witchcraft. It will be interesting to see why women were accused of the roles that they usually followed in their routine life.

The Malleus maleficarum (The Hammer of Witches), written by Heinrich Kramer & Jacob Sprenger and submitted to the University of Cologne in 1486, contains a couple of interesting statements about women.
 Its main purpose was to challenge all arguments against the existence of witchcraft and to instruct magistrates and religious leaders on how to identify, interrogate, and convict witches. The Malleus provided a judicial support to oppress and murder alleged witches. Since its first public appearance, it became the de-facto handbook for witch-hunting and inquisitions, and it went through many reprintings–13 times between 1486 and 1520
. We can easily see its popularity and the tremendous influence of this book in the witch trials.

Two points from Kramer’s arguments draws our attention. First, he argued that witches really exist, as shown in the night ride with Diana and (canon Episopi); second, women are prone to being witches mainly because of their intellectual feebleness, moral weakness, and sexual passion. Women’s weakness can be seen in incubi itself (copulation with devils). Talking about crimen exceptum (special crime), they claimed that inquisitors and clergy required even torture to eliminate them (I.13).

The Malleus clearly blames women in witchcraft, and is permeated with a hostile and negative view of women. The form and the contents of the Malleus can be seen as a self-conscious literary attack on the female gender in general. The Latin title of this book itself is female in gender! This book undoubtedly shows how, in the context of Christian history, women were understood as Ianua diabolic (the devil’s gateway), a view that has a long, controversial history since the patristic epithet for women in early Christianity. 

A simple look at the chapter title reveals the logic of the Malleus. Question 6 of Part I discusses the following issue: “Concerning witches who copulate with Devils. Why is it that women are chiefly addicted to evil superstitions?” Question 11 of Part I: “That witches who are midwives in various ways kill the child conceived in the womb...” Chapter 5 of Part II raises the following question: “Witches commonly perform their spells through the sacraments of the church. And how they impair the powers of generation, and how they may cause other ills to happen to God’s creatures of all kinds...” Question 19 of Part III even justifies the use of torture.

Women were in every way considered morally and mentally inferior to men, so eventually witches were necessarily women! But they are not simply “the chattels created to bear children.”

5. “Anxiety in the Secured Garden”–Concluding Remarks

The witch-hunting craze of medieval times was only the prelude of the later full scale witch-hunting craze. We have various sources based upon learned tradition, popular tradition, and actual practice. Medieval witchcraft can be explained in many ways. It can reflect an innate and perennial religious pursuit of human nature, often directed to the ‘dark side’ like paganism, magic, and witchcraft. As we have examined, there can be many ways to interpret the predominant number of women victims. Nevertheless, our main interest lies in the fact that there were an outstanding number of women accused of witchcraft, as opposed to men, and the relationship between witches and the Christian perception. How can we interpret the phenomena of witchcraft and the interaction between female witches and medieval Christianity? The following points help to open further arguments.

From persecuted minority to persecuting mainstream: When Christianity was still a minority, the church seems to have had a certain capability of assimilation by which they could embrace and digest pagan culture and belief in some degree. As Peter Brown indicates, saints’ cults and festivals in early and late-antiquity Christianity showed this aspect. As the dominance and the power of the church grew, the room for assimilation lessened, and a spirit of condemnation and persecution grew. The changing of the labels for the church’s opponents, from pagans, to magicians, heretics, and witches, illuminates this probability. Once the church secured its garden, it could not endure any difference and deviation.

It is also related to the issue of Institutionalizing or de-institutionalizing process. Witches appear frequently at the peak of the church’s power, for example right after the 14th century. When the church thought it had attained a complete Christendom, at least in its own understanding, it was not willing to show any mercy to rebellious ‘wolves.’ The rules of inquisition and conviction were clear. And, ironically, “as popular hysteria about witchcraft grew, more people convinced themselves that they were witches.”
 But the official and institutionalized church power couldn’t eradicate other voices and religious pursuits completely. In another sense, Witches and witch-related phenomena can be seen as a ‘de-institutionalization process’ in medieval Christianity. The fact that the number of witches increased could have been a result of coerced confession, but this can also be seen as a social and theological product and another face of medieval Christianity.

We can also see the great anxiety experienced in a changing world, religiously, and socially. Even though the medieval church thought it ruled its spiritual territory without any uncertainty, it failed to meet the perceptible changes that were taking place rapidly. It caused greater anxiety in the maleficent acts of witches and dissenters. The religious and symbolic order and power the Church had worked so hard to secure was cracking in its own back yard. As S. M. Lowe mentions, in this sense, it is noteworthy to look at three points: institutionalization, symbolic order, and perception of the people! In anxiety, alienated and neglected people pursued a certainty–religious, social, and psychological. At the same time, the church felt anxiety in the midst of its secured power. Both anxieties and instabilities clashed, and the weak and lowly people especially stayed outside the dominant religious ideology and became scapegoats. In this respect, I agree with the point that “The witch and the witch-hunter were children of one bewilderment, sharing one blind vengefulness, reflecting one mentality, and stemming from one inner necessity.”
 The same elements of human psychology, the magical world view, and the social tensions that produced an atmosphere of fear and tension leading to the rise of witchcraft also produced the craze against witchcraft!

As a theologian, where can I find my place in this argument? Honestly speaking, it is sad to recognize the role of the medieval theologians. Kiecfhefer’s following phrase simply challenges my mind and heart.

“One must surely conclude that the drastic increase in trials for sorcery came about primarily because of anxieties felt throughout the society… The jurists and theologians who suggested this charge supplied a new dimension to the craze that was already under way, adding fuel to an already blazing fire. The masses and the intellectual elite combined their energies in a task of common concern and demonstrated that the fruits of such cooperation are by no means necessarily salutary.”

Major References:

The Witchcraft Reader. Ed. By Darren Oldridge (Routledge: London and New York, 2002)

The Witchcraft Sourcebook. Ed. By Brian P. Levack (Routedge, New York, 2004)

Witchcraft and Magic in Europe. Eds. By Bengt Ankarloo and Stuart Clark (University of Pennsylvania Press: Philadelphia, 2003) 

Witchcraft in Europe 400-1700: A Documentary History. Eds. By Alan C. Kors and E. Peters (University of Pennsylvania Press: Philadelphia, 2001)

Hans P. Broedel, The Malleus Maleficarum and the Reconstruction of Witchcraft: Theology and Popular Belief (Manchester University Press: Manchester and New York, 2003)

Jeffrey B. Russell, Witchcraft in the Middle Ages (Cornel University Press: Ithaca and London, 1984)

Michael D. Bailey, Historical Dictionary of Witchcraft (Historical Dictionaries of Religions, Philosophies, and Movements, No47). The Scarecrow Press, Inc.  Lanham, Maryland, and Oxford, 2003. Pp154–198. * most comprehensive bibliography!

Richard Kieckhefer, European Witch Trials: Their Foundation in Popular and Learned Culture, 1300-1500 (University of California Press: Berkeley and Los Angeles, 1976)

Robin Briggs, Witches and Neighbors: The Social and Cultural Context of European Witchcraft (Penguin Books, 1996)

The Hammer of Witches. Trans. By Christopher S. Mackay (Cambridge University Press, 2009)

Witches and Imagination in the Late Middle Ages and Early Modern Europe

Masatake KUROKAWA*

1. Introduction

2. The problem of imagination in witch beliefs in the late Middle Ages: Malleus Maleficarum

3. Witches and Imagination in the second half of the 16th century: Weyer and Bodin

4. Conclusion: Change of the concept of melancholy in the first half of the 16th century

1. Introduction

   It is safe to say that witches were typical of social deviants in the late Middle Ages and early modern Europe, because their depictions consisted of various actual types of deviants, such as the prostitute, the aged, the poor, and the heretic. The perception of witches, however, differed from that of other types of deviants. While the prostitute, the poor, and the heretic are the real beings who can be seen with naked eyes and felt by hands, witches were both the real and imaginary beings. From today’s point of view, the witches’ sabbath in which worship of the Devil, trampling of the cross, sexual orgies, and cannibalism occurred is entirely imaginary. In those days, however, many people considered it to be real, fewer considered it imaginary. 

   When we try to understand and interpret witches in the late Middle Ages and early modern Europe, the problem of reality/imagination is very important. It is clearly reflected in the criticism by R. Muchembled against C. Ginzburg. Ginzburg insists that Benandanti of Friuli in Northern Italy in the 16th century is the remnant of folk beliefs, and that the night battles of Benandanti were considered real by people at that time.
 However, Muchembled says, “…like Carlo Ginzburg, they postulate the existence of a ritual based on a highly composite mythical structure inferred from various descriptions of the sabbath …[its] procedure is the most subtle, but is methodologically flawed, depending as it does on arbitrary associations, with no reference to chronology or, above all, to the social structure of the groups who are supposed to preserve this ritual in the myths of which they inform the judges.”

   It seems that his criticism originates from the view that he regards witches’ various activities, such as the sabbath and flying into the air, as imaginary, but this view is not adequate because it does not take the real/imaginary conceptions of that era into consideration.

   The real/imaginary problem played an important role in witch beliefs when witches were accused. If witches had really done various malevolent activities, their executions would be justified, but if not, their executions would be avoided. It should be noted that imagination in those days was not a modern concept of the Romantic imagination,
 but was related to black bile in the Hippocratic-Galenic humoral pathology. According to this pathology, imagination is melancholic, a condition caused by an excess of black bile.

   Although the real/imaginary problem in witch beliefs is important for witchcraft studies, little attention has been given to it, and few studies have been made so far on the relationship between witches and humor of melancholy.

   This study aims to investigate the relationship between witches as social deviants, imagination, and melancholy, comparing several representative demonological discourses of the late Middle Ages and the early modern eras, namely, Henry Institoris and Jacob Sprenger, Malleus Maleficarum (1486), Johann Weyer, De praestigiis daemonum (1563), and Jean Bodin, De la démonomanie des sorciers (1580).

2. The problem of imagination in witch beliefs in the late Middle Ages: Malleus Maleficarum

   The age of the “witch-craze”
 dated from the second half of the 16th century, but the witch-hunts themselves began already in the 15th century. Particularly, “the period from 1435-1500 . . . foreshadowed the mass hunts of the sixteenth and seventeenth centuries.”
 But the two eras of witch-hunts have different characteristics. The early modern witch-hunts are characterized by their large-scale nature, the overwhelming accusing of women, and the importance of the sabbath.
 N. Cohn says that mass witch-hunts “occurred only where and when the authorities had become convinced of the reality of the sabbat and of nocturnal flights to the sabbat.”
 The late Middle Ages witch-hunts were characterized by their small-scale nature and the accusing of many men closely linked to the heretics.
 Needless to say, the concept of the sabbath had existed and occupied an important position in witch-beliefs in the 15th century.
 However, the way of treating the problem of relationship between witches’ various activities, such as the sabbath and imagination is different in the two eras.

   We will begin by considering the descriptions in the Malleus Maleficarum (The Hammer of Witches) in order to understand the relationship between witches and imagination in the late Middle Ages. The Malleus, authored by the Dominicans, Henry Institoris and Jacob Sprenger, was published in 1486. As is generally known, it is an infamous manual that explains the reality, increase, and character of witches and their proceedings. According to recent research, Institoris played a more important role than Sprenger in completing the work, but Sprenger’s prestige of his name as an outstanding scholar of theology and the “apostle of the Rosary” might have been needed to lend an authority to the Malleus. As H. P. Broedel says, “because the Malleus throughout reflects Institoris’ known preoccupations, it is likely that beyond lending the work the prestige of his name, Sprenger’s contribution was minimal.”
 But a close analysis of the authorship is not necessary for the purpose of our study. Only the content treated by the Malleus is important.

   The Malleus did not regard witches’ various activities as imaginary but considered them as real. For example, concerning the copulation of the witch and the demon, the Malleus says,

in the present day, the deeds and words of sorceresses who really and truly [verè & realiter] carry out such acts give testimony to the contrary. Therefore, we make the following three statements. First, such demons practice the most revolting sexual acts . . . Second, through such an act women can conceive perfectly . . . Third, in the begetting of such offspring, only the aspect of movement in location is ascribed to the demons . . .
 

“Such acts” refer to the copulation of the witch and the demon. The Malleus considers it verè & realiter. There are other examples too, such as cannibalism. 

Some sorceresses devour and consume babies, it is the Inquisitor of Como mentioned above who reported to us. It was for this very reason that he was summoned by the inhabitants of the county of Bermio to conduct an inquisition. For when a certain man had lost a child from its crib, he went in search of it, and when he saw a gathering of women at night time, he observed that the baby was being killed and eaten while liquor was being consumed.

“The Inquisitor of Como” is a Dominican friar, Laurentius of St. Agata, who worked as the inquisitor in a broad area in northern Italy from 1483 to 1510.
 “A gathering of women at night time”, namely, the sabbath, and the killing and eating of babies are considered as real. The Malleus says that this report was confirmed by John Nider in his Ant Hill (1435-38), and it goes on to say, “the memory of him and his writings is certainly fresh, and because of them such occurrences are not unbelievable [non incredibilia], as they seem.”

   How is then the problem of imagination treated? This problem’s treatment is shown through the witches’ transportation through the air. While it seems that the Malleus basically considered such flights to be real, it considered them to be imaginary as well. But we must consider the era’s understanding of imagination. First, let us consider the flights as reality. The Malleus considered them as one of the witches’ important activities, as it says “since being transported bodily from place to place is one of their principal actions (as is engaging in filthy carnal acts with incubus demons).”
 It also cites Canon Episcopi (ca. 906) which is famous in the history of witchcraft, and argues against the Canon. The Canon says that certain women “believe and proclaim that during the nighttime hours, they ride on certain wild animals with Diana . . . pass over great stretches of land during the silence of the dead of night, obeying her in all things as their mistress,” and that these things are “altogether false [omninò falsa],” and “such fantastical images [talia fantasmata] are inflicted on the minds of the faithful not by a divine but an evil spirit.”
 The Malleus refutes this view as the “heretical,” and says that because of such a view, “for many years now the sorceresses have remained unpunished . . . their numbers have grown so enormously that it is now impossible to root them out.”

   Turning now to the problem of imagination, the Malleus gives an example, the testimony of a young woman who was a witch but was converted in the town of Breisach in the diocese of Basel. Her aunt was a witch too, and had been burned to ashes in the diocese of Strasburg. The young woman confessed that she had been transported frequently with her aunt at night from Strasburg to Cologne. The Malleus says,

It is this woman who gave rise to our promise in Question One to explain whether sorceresses really are moved in body from place to place by demons [verè & corporaliter à Dæmonibus transferantur] . . . When she was asked whether they went about like this only in the imagination and fantasy [imaginariè & fantasticè], being deluded by the demons, she answered that they did so both ways. This is in fact the case . . . in connection with the method of being transported in location.

What the passages make clear is that the transportations of witches were thought to take place both in real [verè & corporaliter] and imaginarily [imaginariè & fantasticè]. But we must note here that the Malleus doesn’t investigate the cause of this imagination in detail. Indeed, in the Malleus, the relationships between imagination (melancholy), demons, and humors are treated at several instances in the book, but the relationship between the witch and melancholy is not treated at all. This is very different from the views of the demonologists after the second half of 16th century. 

   The Malleus says that demons can move the internal spirits and humors [humores] of the human, “so that the images stored in the places of preservation are brought forth from the storehouses to the origins of perception, that is, to the virtues of imagination and fantasy [Imaginatiuam & Fantasticam], so that this person can imagine certain things.”
 This explanation about humors and imagination suggests that although melancholy and black bile are involved, they are not directly identified. Instead of melancholy, the Malleus attributes this phenomenon to the frenzy and mania. According to the Malleus, demons can bring forth images that are not in front of the eyes by working on the head (brain). Those who are thus infected by demons are “frenetic and other maniacs [freneticis, & alijs maniacis].”
 The claim that demons work on the brain and bring forth imagination was used to explain the imagination produced by melancholy in the second half of the 16th century. However, it seems that the Malleus didn’t connect witches, imagination, melancholy, and demons with one another.

   The Malleus treats them separately. It recognizes that melancholy is related to demons and says that demons can strongly torment a human who is already suffering melancholy [paßiõe Melancholica].
 In this case, however, “the human” is not a witch. The Malleus says that the person born from the copulation of the demon and the woman has “an excellent temperament [complexionem optimam] for effects proportionate to him,” and demons know this.
 But melancholy is not mentioned. According to the Malleus, there are five ways in which demons can perpetrate an illusion on someone, and the fifth way concerns with imagination and humors. “The fifth way is to work on the faculty of imagination [imaginatiuam potentiam] and bring about a transformation of the perceptible pictures by stirring up the humors [per commotionem humorum].”
 Undoubtedly, this explanation implies the existence of a relationship among the demon, imagination, and black bile (melancholy), but it does not specify which humor it means. We may extrapolate that the relationship’s reference to melancholy from the statement that “the black bile is the bath of the devil,” was a famous assertion by the theologian Origenes (ca.185-254),
 also a prevalent concept in the Middle Ages. The Malleus seems uninterested in humoral pathology, but the judgment is not correct. The Malleus refers to melancholy frequently, as we have seen, and considers humoral pathology as follows:

It is clear that varying disposition of the body greatly contributes to the variation of the desires and character of the soul. For the most part, the soul very much imitates the temperaments [complexiones] of the body . . . and for this reason, the choleric [Cholerici] are prone to anger, the sanguine [Sanguinei] are generous, the melancholic [Melancholici] are envious and the phlegmatic [Flegmatici] are indolent.

The Latin words “complexion,” “sanguineus,” “cholericus,” “melancholicus,” and “f(ph)legmaticus” relate to humoral pathology, demonstrating its consideration by the Malleus. But we should note that the Malleus seems to have subdued it, as it continues, “This is not necessarily so, however. For the soul is the master of its body, especially when it is helped by Grace.”
 The Malleus also asserts that “many choleric people are mild and melancholic ones, generous [Melãcholuos benignos].”
 Here, we note that humoral pathology isn’t regarded as a serious problem, and melancholy is highly evaluated. 

   It follows from what has been said that the problems of witch, imagination, humoral pathology, and melancholy are not closely related in the Malleus, In other words, witches have no relationship with melancholy.

3. Witches and Imagination in the second half of the 16th century: Weyer and Bodin

   Witch-hunts began violently in the second half of the 16th century, although they had stagnated in the first half. There are two causes of this stagnation. First, the Reformation focused the people’s attention on the reformation itself in the first half of the century, distracting them from their concern about witches. Second, the Neoplatonists such as Agrippa von Nettesheim criticized witch-hunts.
 These criticisms were based on the Neoplatonic magical beliefs that man himself could perform magic by exploiting natural forces in the universe.
 According to Neoplatonism, magicians were not exploited by demons, as were witches. But the influence of this criticism did not continue into the second half of the 16th century.

   After a half-century of stagnation, Weyer’s De praestigiis daemonum (On the Deceptions of Demons), published in 1563, rekindled the controversy about witches. Weyer opposed witch-hunts, and his criticism was based on the theory of the relationship between witches and melancholy. The argument against Weyer came from Bodin, who in addition to being famous for originating the concept of modern sovereignty enthusiastically supported witch-hunts. He criticized Weyer vehemently in De la démonomanie des sorciers (On the Demonomania of Witches) (1580), and proposed a unique theory about melancholy. Weyer and Bodin differ in their methods of treating the problem of witches and melancholy. 

(1) The case of Weyer

   Weyer was a physician and had studied in Paris and later in Orleans, where he completed his doctorate in 1537. He had worked as the court physician of Duke William V of Cleve, Jülich, and Berg since 1550.
 He expressed his view from the perspective of a physician. His self-confidence as a student of medicine at the university was evident. His assessment of melancholy was based on the orthodox medicine of the day, that is, the Hippocratic-Galenic humoral pathology.

   According to Weyer, the witch, “by virtue of a deceptive or imaginary [abusive ou imaginaire] pact that she has entered into with the demon, supposedly perpetrates all kinds of evil-doing.”
 Although the pact between the witch and the demon was very important to the concept and supported the reality of witchcraft, Weyer regarded it as deception or imagination. He attached much more importance to imagination than to deception as he explained the problems of imagination in detail. The importance of imagination is indicated frequently in some chapters: “The distorted imagination of melancholics” (Bk.3, Ch.7), “Concerning the imagination and how it is impaired” (Bk.3, Ch.8), “How the Devil corrupts the imagination of men and seems to prophesy: the views of Augustine” (Bk.3, Ch.9), and “Concerning the imaginary transformation of men into beasts” (Bk.3, Ch,10). As indicated by the title of Bk.3, Ch.7, imagination closely relates to melancholy, and the understanding of the relationship between them is most important in Weyer’s opinion. Weyer wanted to show that witches’ various activities, including the sabbath, were not real but imaginary and were caused by melancholy. Demons used the witches’ melancholy to make them imagine unreal things. Weyer defined witches as follows:

Since the so-called Lamiae [sorcières] are indeed poor women–usually old women–melancholic [mélancholique] by nature, feeble-minded, easily given to despondency, and with little trust in God, the Devil all the more gladly attaches himself to them, as being suitable instruments for him, and he insinuates his way into their bodies all the more easily, in order to confound their minds with various images.

Generally, witches are old, melancholic women. Exhibiting despondency is the typical symptom of melancholy. The melancholic old women are easily controlled by demons. According to humoral pathology, black bile increases with aging. The idea that demons like black bile had been accepted since Origenes’s assertion that “the black bile is the bath of the devils.” We should note that Weyer was faithful to the contemporary orthodox humoral pathology. Though women’s susceptibility to demons is related to melancholy, this negative image of women originates in Christianity. We may say that phrases such as “feeble-minded” and “with little trust in God” expressed typical negative images of women in Western Christian culture. Weyer described witches by combining such negative views with humoral pathology.

Most often . . . crafty schemer of the Devil thus influences the female sex, that sex, which by reason of temperament is inconstant, credulous, wicked, uncontrolled in spirit, and (because of its feeling and affections, which it governs only with difficulty) melancholic [mélancholique]; he especially seduces stupid, worn out, unstable old women.

The statement that “most often the devil influences the female sex” is based upon the theme of original sin in Genesis referring to the belief that the Fall of Man began as Eve, the prototype of women, ate the forbidden fruit.

   As another piece of evidence of Weyer’s faithfulness to orthodox humoral pathology, he proposed the following in order to deny the belief in the incubi that copulated with women lying in bed:

Now, since sagae or witches are for the most part “phlegmatic [phlegmatiques]” by virtue of their sex and age and “melancholic [mélancholique]” because of the state of their mind, why should they not be vulnerable to this malady [maladie] when lying supine?

Weyer regarded the belief in the incubi as malady, denying the fact that demons copulated with the sleeping witches in reality. This “malady” was caused by imagination related to melancholy.
 What must be noted is that he refers to phlegm as well as black bile, implying that one person has two temperaments at the same time. It seems that such a condition is improbable, because one temperament is predominant in one person. But Weyer further describes women’s temperaments elsewhere asserting that even if they cooperate with demons a thousand times, witches cannot possibly do miraculous things. He continues,

because of their sex and age and as a result of the cold, moist, dense, sluggish constitution which renders their bodies unsuitable, they hinder the work of the demon’s fine and suitable substance, so that if he seeks out the co-operation of these women, he is disturbed and hindered in the performance of this task.

Because “their age” means old, their temperaments mean phlegmatic. In addition, according to humoral pathology, while “the cold and moist constitution” belongs to the phlegmatic, “the dense and sluggish constitution” belongs to the melancholic.
 It is strange that a person is phlegmatic and melancholic at the same time. 

   However, the study of melancholy by Panofsky et al. demonstrated that the characteristics of the melancholic and phlegmatic had been fused gradually through ancient times and the Middle Ages, and finally the two humors could be interchanged.
 In fact, black bile and phlegm coexisted as almost same humor in the late Middle Ages and the early modern era. Considering this, Weyer was faithful to the contemporary humoral pathology.

    “The witches as the melancholic old women”–Weyer opposed the witch-hunts following this witch-image. The old women who were called witches did not do evil things “in real,” but “imaginarily,” affected by their melancholy. Therefore he claimed,

if our old women had defected from the true faith, they should not have been murdered during the time of their defection; they should rather have been restored to the right path by sound admonitions.

First of all, according to Weyer, physicians should have examined such old women, rather than allowing their execution as witches. Bodin, however, vehemently opposed this view.

(2) The case of Bodin

Bodin, a famous intellectual of the second half of the16th century in France, was well-educated in the classics, philosophy, law, economy, and religion. He was also a supporter of witch-hunts.

The Démonomanie was a controversial book that described the concern of Bodin, that is, the increase of witches.
 It presented the argument against Weyer’s and was well received with 12 French, two Latin, three German, and three Italian editions published by 1600.
 The Démonomanie has been evaluated as “the Malleus of the end of the 16th century,” and it is said that it was used as the manual for witch-hunts as much as the Malleus.

The circumstances of its publishing were related to Weyer’s publishing of his new work. Bodin delayed his publication, when informed by the publisher about the publication of Weyer’s new work, de Lamiis. Angry at Weyer, Bodin added a new chapter, “The Refutations of the Views of Weyer,” of about 80 pages
 severely criticizing Weyer and his view on melancholy. 

Bodin claimed that witches were women who intentionally tried to achieve certain things with the help of demons.
 According to Bodin, witches’ various activities were not imaginary, but real. The abandonment of God, pacts with demons, and the worship of demons were real. Witches who performed such activities were the most despised people.
 His thoughts about, and attitude toward, witches were supported by his experiences as a judge. For example, Bodin described his attendance at the judgment of Jeanne Harvillier in 1578.

The judgment passed on a witch, for which I was called at the last day of April in 1578, made me write this work in order to clarify the subject of witches, which seems to all foreigners marvelous and to some others unbelievable.
 

For Bodin, the evil doings of witches were real and clear, a view quite contrary to that given by Weyer. Considering Weyer’s representation of witches as melancholic old women, Bodin’s criticism inevitably turned to the validity of Weyer’s view of melancholy.

   Bodin criticized that Weyer

says . . . that they [the witches] mistake the saying for the doing and it is the malady of melancholy that afflicts them. It is the excuse that the ignorants or witches use to make their fellows escape and increase the reign of Satan.
 

Because the physician Weyer cannot be among the ignorants, Bodin here implies that the reason for Weyer’s advocacy is that he himself is a witch. Regarding Weyer’s experience as the disciple of Agrippa von Nettesheim in his youth, Bodin says clearly, “it is necessary to note that Weyer confessed that he had been the disciple of Agrippa, the greatest wizard.”
 Bodin argues that Agrippa von Nettesheim was a servant of Satan,
 and therefore, it is likely that Weyer, his disciple, was also a wizard. For Bodin, who regarded witches’ various activities as reality, Weyer’s defense of witches using the humor of melancholy provided the very excuse that concealed his true intention to “increase the reign of Satan.”

   Bodin’s view of melancholy differs greatly from that of Weyer. Clearly, Bodin tried to separate witches from melancholy. He says, “it is not necessary to attribute the transportations of witches, their maleficences, and their strange actions to melancholy.”
 Moreover, he says,

if Weyer made mistakes seriously concerning the art of medicine, claiming the melancholy of women, he committed a grave error in terms of dialectic to form a definition by the imagination.

Weyer had said that women suffered from melancholy, but Bodin denied it and suspected Weyer’s authenticity as a physician. This was a bold remark because Weyer was a specialist in medicine, trained from the university. 

   Bodin had a unique view of melancholy, and esteemed it highly. He said,

the humor of melancholy is temperate, and makes men sage, calm, and contemplative (as all ancient philosophers and physicians told), and it is not suitable for women very much as the fire opposed to the water.

Bodin considered that melancholy was related to men, sageness, and contemplation, while Weyer considered that it was related to women, depression, and delusion. Based on these understandings, Bodin asserted the reality of witches’ various activities, while Weyer declared their imagination. The disputes started by Weyer and Bodin concerning the relationship between witches, melancholy, and reality/imagination were taken over by demonologists, such as R. Scot, W. Perkins, James I, and others. Humoral pathology occupied an important place in witch beliefs after the second half of the 16th century. 

4. Conclusion: Change of the concept of melancholy in the first half of the 16th century

   In the late Middle Ages, when the Malleus was published, it was a popular manual for witch-hunts and was reprinted many times. About 13 editions had been published by 1520, and 16 new editions were produced between 1576 and 1670.
 Although the authors tried to present it so, the Malleus, however, represented neither the official Catholic pronouncement on witchcraft, nor the consensus of learned opinions on the topic in the late 15th and early 16th centuries.
 To borrow Trevor-Roper’s phrase, “the Witch Bull and the Malleus appeared in an age of enlightened criticism. It was the time of Renaissance humanism, when Lorenzo Valla and Erasmus and their disciples, under the protection of princes and free cities, were using human reason to dissolve ancient superstitions and established errors.”
 In fact, Institoris had been criticized in 1485 by Golser, who was the bishop of the diocese Brixen which included Innsbruck. Golser said that the trial conducted by Instotoris was a “bad trial [malum processum],” and “he should not remain in this place.”
 Here we should note that the problem of melancholy wasn’t presented in the criticism, and as we have seen, the Malleus didn’t relate witches to melancholy. Thus, we may say that the problem of melancholy in witch beliefs had been neglected in the late 15th century, although a half-century later, this problem became very important as demonstrated by the controversy between Weyer and Bodin. What was the reason for this change?

   The change in the consideration of the relationship between witches and humoral pathology is closely related to the change in the concept of melancholy. There had been positive as well as negative views on melancholy since ancient times. The negative view was based on the Hippocratic-Galenic humoral pathology in which melancholy was closely related to depression, mental derangement, and delusion. The positive view was based on the pseudo-Aristotelian theory, that is, the descriptions in the Problemata XXX, 1, which was influenced by humoral pathology. However, it claimed that the geniuses in the fields of philosophy, poetry, art, and others were all melancholics.
 This positive view had been revived in the late 15th century by Marsilio Ficino, a famous Neoplatonist who studied under the patronage of the Medici in Florence, and his idea of melancholy influenced Agrippa von Nettesheim, Dürer, Michelangelo, and others.
 This positive view of melancholy had been in fashion from the late 15th century to the first quarter of the 16th century. Ficino’s De Triplici Vita (Three Books on Life), which treated the relationship between melancholy and genius, was written about 1482-1489 and published in 1489.
 Quoting Panofsky, Delumeau said, “Ficino and the Neoplatonists, guided by both Aristotle and Plotinus, pursued a vigorous rehabilitation of Saturn and melancholy.”
 The Malleus appeared and was accepted in the period when the positive view of melancholy flourished. It is likely that it was out of question at that time to relate witches, who were considered the negative and deviant beings, to the positive nature of melancholy. In short, for the Malleus, witches had to be separated from melancholy.

   The view of melancholy, however, changed dramatically through the first half of the 16th century. Because of the Reformation, it had gained a negative connotation. First, the Neoplatonists had been criticized, and their views of melancholy were abandoned, because they had wanted to unite Christendom on the basis of Christian cabalism, but their aims were frustrated amidst the struggle between the Catholics and the Protestants. Second, melancholy had been connected with the Anabaptists. The Anabaptists considered themselves to be the chosen people on the basis of the millenarianism. This elitism had been identified as a characteristic of the positive view of melancholy. For example, the famous Swiss religious reformer, Huldrych Zwingli, criticized the Anabaptists in 1525, attributing them “to put it medically, a saturnine, melancholic stubbornness, and madness,” and charged that “every saturnine madman” among them will start his sect.
 The positive view of melancholy had declined gradually, while the negative (medical) view of melancholy had become mainstream in the second half of the 16th century.

   The controversy between Weyer and Bodin can be understood clearly in this context. Weyer contended on the basis of the orthodox medical view of melancholy, while Bodin’s view was based on the pseudo-Aristotelian melancholy that was out of fashion in the second half of the 16th century. 

In the age of the “witch-craze,” the problem of reality/imagination of witches’ various activities was disputed, taking melancholy into consideration, and reality and imagination were treated from the humoral pathological point of view. In this context, witches were the ambivalent beings who wandered between two worlds (the real and the imaginary world) and were tried and executed. 
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I. Introduction

In general medieval Europe has been described as a male dominated hierarchical society in which lords, priests, knights, and serfs were the main characters within the frame of feudalism and Christianity. In this picture, women seem to have existed as invisible and helpless members of the community. However, it is worthy to fathom the real position of women and their goals of life. 

Medieval Europe was ruled by men mainly because militaristic power was more valuable after the Germanic invasions in the fourth and fifth centuries. Between the ninth and eleventh centuries the Vikings and Magyars invaded Europe and Europeans continued to conflict with the Muslims through the crusades. The militaristic needs of this unstable period reinforced male dominance-it was a world in which soldiers ruled.  

Europe underwent some significant socio-economic changes between the eleventh and thirteenth centuries. For example, male population substantially decreased because men engaged in warfare for a long time. As a result, the sex ratio was unbalanced and women became a surplus in the population.
 Also commercial capitalism was introduced to Europe through the frequent contacts with the Muslims. More importantly, a new inheritance system known as primogeniture substituted the old system that every son and daughter had equal rights for property.

Meanwhile, it was women that were segregated most in the process of this transition. In particular, as Caroline Bynum has pointed out, misogyny was intensified and the climate of opinion against women among the clergymen became harsher.
 Ironically, however, it is true that the cult of women also rose apart from misogyny. 

Then how and why did misogyny and the cult of women ambivalently exist between the eleventh and thirteenth centuries? This study started with a curiosity of this question. Three issues will be discussed in this article. First, what was the real cause of harsher misogyny in this period? Second, why did the cult of women and courtly love appear alongside misogyny? Lastly, how did medieval women respond and react to the ambivalent attitudes toward themselves? With a discussion and analysis of these questions, we can illuminate medieval women's lives and their world-views from a different perspective.

II. Misogyny and Its Causes
The root of misogyny of medieval Europe can be found in the Old Testament in which the first woman Eve seduced innocent Adam to disobey God's order and eat “the forbidden fruit” at the instigation of Satan. According to the Bible, all human beings' pains and miseries originated from her sin and this story became the source of medieval misogyny in that all women were the daughters of Eve. Also the writers of the Greek and Roman myths accused a woman Pandora of the cause of the unhappiness and pains of all humans. In short, the very seed of misogyny was already deep-seated in the ancient world, out of which medieval Europe emerged. 

It is also difficult to ignore the influences of the Greek philosophers. For instance, Plato highly valued human spirit as metaphysical but he distrusted body as physical. Aristotle also rated sexual desires and appetites for food low while he argued women should obey men's authority as the law of the nature.
 The thoughts of the ancient philosophers helped to form the dualism of Scholasticism and the idea that men represent ‘spirit’ while women represent ‘body’-symbolizing senses and seduction- which invited the belief men are superior and women are inferior.
 

These diverse elements made stereotyped ideas about gender in the Western world, that men were asexual beings with pure souls while women were sexual beings full of carnal desires. So, regardless of their class, medieval women were considered inferior to men and by nature subject to men’s authority.
 

In particular, misogyny and aversion to sex in medieval Europe had become more distinct since the tenth century when monasticism spread more broadly to the whole of Christianity. Eudes(879-942), an abbot of Cluny who was obsessed with the idea of contamination through any sexual behaviors, repeated that Satan must have controlled people less if there were no sex.
 

Misogyny appeared much stronger in the eleventh and twelfth centuries and medieval Europeans' way of thinking toward marriage and sex took a part in this process. The consciousness of sex as the root of evil was deep seated in medieval societies, while people considered that the real purpose of marriage was to maintain their lineage. 

However, it is not probable that medieval men's sexual desires decreased even though there existed plenty of rhetoric related to the abhorrence of women and sex. So we should find more direct causes of the intensified misogyny during this period somewhere else. In other words, it was the institutions that suppressed and estranged men from their sexual desires, inviting strong misogyny around the twelfth century.

Above all, the Catholic Church had prohibited marriages between close kin since the ninth century and as a result, in fact, it was more difficult for men to marry. The evidence that medieval men's sexual desires did not decrease, regardless of their intensified aversion to sex, can be found in the fact that men who had difficulties in marrying often abducted women. There are many stories about the abductions of females in the existing sources of the ninth century. And widows, nuns, married or unmarried women were good games for the chase of medieval youths.
 

The suppression of sexual desires of medieval men continued. The Church started to prohibit clergymen from any “sexual behaviors, money, and weapons” to prevent their contamination from the secular world in the year of 1000. This kind of prohibition had been limited to the monks before, but now this was extended to all clergymen related to the Church.
 

This prohibition continued through the Gregorian reform which obligated clerical celibacy in the late eleventh century(1075). It was usual for a medieval clergyman to have a wife or a concubine before this reform. Even in the twelfth century when the duty of clerical celibacy was strengthened and the reformers criticized the moral decadence of the clergy, it was still believed that clerical concubinage was not shameful.
 However, a significant change appeared this time in that medieval men, who wanted to rise to a high position as churchmen, did not feel right any more if they got married or had concubines. With a sense of sin about their sexual desires, medieval men branded the women who were close to them as sexual seducers, expressing their antipathy against women through strong misogyny. 

The twelfth century was also the time when women's religious movements as well as the cult of Virgin Mary surged. In this period, many women more actively participated in religious movements by joining abbeys or becoming beguines.
 However, the authorities of the Church considered that it was dangerous for the monks to be close to these religious women in keeping their celibacy. So the male authorities began to limit the chances for women in joining the religious houses to prevent any contamination of monks from women.
 

More significantly the time period of blooming of women's religious movements coincided with the increase of medieval men who became clergymen or monks with the frequent foundations of churches and monasteries.
 Then, how can we explain the unusual religious zeal around the twelfth century? To find a right answer to this question, we need to pay attention to the new institution of primogeniture which was established by 1000. Medieval children had previously inherited their parents' property equally, regardless of their birth order or gender. But now medieval sons and daughters, except for the heir who inherited all the titles and lands, were excluded from the inheritance of property after the introduction of primogeniture. 

Many sons and brothers of the nobility, precluded from the inheritance by primogeniture, chose to become priests or monks. They join the monasteries or churches which their families built or renovated and controlled. About the rapid increase of churches and monasteries in the eleventh century, a medieval chronicler, Raoul, described that the world robed herself “with a white mantle of churches.” Guibert de Nogent also testified that monasteries were miraculously increased until about 1075.
 And it was quite common for contemporary men and women to join the many newly-built religious houses.
 

This situation was not limited to northern France, where Georges Duby has identified it through his researches. It also took place other places in Europe like England. In 1066 there were 13 religious houses for women and nearly 50 for men in England. Thereafter the number of religious houses rapidly increased, reaching about 60 for women and almost 500 for men in 1154.
 

How, then, can we explain this situation that the number of the religious houses for women increased about 4.6 times and that for men about 10 times in little less than 90 years? Can we just think that the number of the religious houses of this time period sharply increased because of the religious zeal of contemporary English people? This is an arguable issue which needs further researches. However, it is evident this phenomenon was deeply related to the fact that the sons and daughters excluded from inheritance had no other options than to join the religious houses when primogeniture spread broadly in Europe beyond northern France. 

It is not difficult to imagine the agonies of the medieval men who had to become priests and monks as well as to keep their celibacy as an obligation by the rule of primogeniture. It is clear how vulnerable the clergy were with their sexual desires in those days through the comments of Bernard of Clairvaux(d. 1153) when he warned the monks: “To be always with a woman and not to have sexual relations with her is more difficult than to raise the dead.”
 The misogyny of a Premonstratensian abbot Conrad of Marchtal, who was typical of clergyman of the twelfth century, seems quite natural when he argued “the wickedness of women is greater than all other wickedness of the world and ... the poison of asps and dragons is more curable and less dangerous to men than the familiarity of women.”
 

The mentality of medieval men who loathed women can be seen through the following comments in Mahieu's Lamentations written in the 13th century: “marriage is harder than celibacy. Women are impossible, they talk too much. Why did the Saviour first show himself to women after resurrection? Because he wanted everyone to know about it fast. Why did Jesus not marry? He knew better.”

However, medieval men's sexual desires were not decreased regardless of their loathing of women or their sense of guilt about sex. It was not unusual for medieval clergy and knights frequently to consult prostitutes to quell their sexual desires. Even an heir had no option but to get services from prostitutes or have concubines until he married because he was prohibited to marry until his father, the family head, died. This can be proved through the fact that there were considerable numbers of licensed prostitutes all over the Europe.  

In addition, the purpose of medieval marriage and cohabitation was not for love or happiness between lovers but for the lineage by the reproduction of children. Therefore medieval men's suspicion and antipathy against women still existed even after their marriage. The social abhorrence of sex and the suspicion that women had stronger sexual desires and passion like burning fire drove medieval men to regard women as the beings of distrust and contempt.

Medieval men also suspected that women, especially their wives, might control them by adding potions or poisons to food. Burchard of Worms listed the spells and incantations resorted to by women in the Decretum compiled between 1008 and 1012 and most of them were about the manipulation of food, for instance, “increasing or decreasing the sexual ardor of a husband by adding to his food such things as menstrual blood and semen.”
 Since women are the main providers and preparers of food and closely related to food, they could use it to control men.
 Medieval husbands were afraid of their wives' revenge to them through “adultery or murder” as much as they distrusted and loathed women and actually many lords were poisoned by their wives according to the contemporary chroniclers.
 

From this perspective, medieval misogyny was men's own anger projected from their suppressed sexual desires and fear of women as the seducers of men who were estranged from marriage and sex.
 In other words, the true reason for misogyny around the twelfth century can be found in medieval men themselves rather than in medieval women. 

III. The Cult of Women and Its Causes

On the other hand, the cult of women also existed apart from misogyny in European societies around the twelfth century. Medieval women were sublimed as the objects of respect and adoration in the poetry of troubadours.
 Then how did the cult of women coexist with misogyny side by side? 

Primogeniture was also deeply relevant to the cult of women. Medieval aristocracy strictly restricted the inheritance and marriage of sons other than the heir, usually the eldest, to keep its stability as a class after the establishment of primogeniture.
 In this process, a group of ordinary knights emerged who expanded in number in the eleventh century. And most of them remained single, mainly because they did not have any financial means to marry and support their own families.
 

Medieval knights, not chosen to be the heir, were forced to live in poverty for their whole lifetime as unmarried men and make a venture. Many ended up being killed in the battles. Under this circumstance, wealthy heiresses became the “goals” to win by any means for the wandering knights.
 Knights, estranged from inheritance because of primogeniture, were eager to marry rich heiresses to rise in the world. 

There was also a reason for the medieval knights to wander other than their estrangement from inheritance. That is, they had difficulties in finding right spouses nearby because of the Church's prohibition of marriage between close kin. As a matter of fact, it was much harder for the knights to marry since almost all members were related in blood through the alliances between aristocratic families.
 Therefore, medieval knights hoped to meet women who were rich but not related in blood by wandering distant places, and if the women met the qualifications they could become the objects of adoration and cult. 

The idealization of love between a knight and a lady is deeply related to the custom of a medieval marriage. The possible age of an heir to marry was usually in his late thirties or early forties because he could marry only after his father died. Unlike male heirs, the age of medieval women who were married to them was usually in their mid- or late teens.
 So it was difficult for the couple to feel romantic love because of their age gap. In this situation, it was more probable for a young wife of the lord to feel love with a knight who was about the same age. Besides, the possibility that the aged lord would be killed in the frequent battles was high and once the lord was dead, his widow had the right to inherit his property unless there were claimants. If a knight was successfully married to the widow, he could possess the property as her new husband.
 

Due to these practical and realistic reasons, there existed an atmosphere conducive to adoration and worship of young and rich women among medieval knights and ambitious men. In reality, some knights could fulfill their dreams by marrying rich women and had their own families. So the ultimate goal of medieval knights' cult and worship toward women was not in the love itself but in the realistic calculation or the aspiration to access to the ruling class through the marriages with rich heiresses. From this perspective, the cult of women was nothing but a mirror of a harsher material crisis of medieval knights. A rich lady was the dream and the symbol of romance for the medieval knights who were struggling with poverty.
 

One of the reasons for the success of a medieval man through his marriage with a rich widow was that a medieval woman had more independent rights to choose her second husband without her father's supervision, even though her first marriage was controlled by her father. She got out of the direct intervention of her father and her relatives by her first marriage, and she became independent from  patriarchal regulations by the death of her husband.
 Therefore, it was quite natural for medieval men to prefer rich widows to unmarried girls as their wives. If he won the love of and married a rich widow, he could acquire her property and control it more easily.
 Then, more strictly speaking, medieval knights' cult of women was the use of women rather than respect.

Moreover, since the settlement of primogeniture, aristocratic families often tried to marry their sons with the daughters from equal or higher ranking families while their daughters with the sons from equal or lower ranking families to get loyalty from them. In particular, aristocratic men made the effort to increase the power of his own family by marrying a lady superior to him.
 So, women from higher class were the objects to admire for the lower class men who desired to marry a noble lady. In relation to this, Howard Bloch argued that in a medieval society “courtliness is a much more effective tool even than misogyny for the possession and repossession of woman” in “the eternal war of the sexes.”
 

Also the eleventh and twelfth centuries were the time when Europeans showed their increased secular greed through the long engagement in the crusades. So the trend of the cult of women was deeply related to the mentality of commercial capitalism introduced to Europe since the late tenth century.
 Rich and powerful women were the object of cult, not the object of hate in the time when money and power were counted invaluable.
 Now medieval Europeans were eager to acquire wealth and to become ruling class by any means because they regarded material security as an important power. In this process, some wealthy noble women or urban upper class women, who had properties and economic assets, were treated favorably while poor women like urban low class women or peasant women were discriminated against. In this way, the true motivation of the cult of women was the material-oriented and power-oriented desires. So old and poor women with no male protection were frequently persecuted whenever there were crises in medieval European communities. 

The spread of the cult of Virgin Mary in the twelfth century was another cause of the rise of the cult of women. The enthusiasm of the cult of Mary among medieval women spread broadly and this had the social effect of generating greater respect for women generally. The social atmosphere of the cult of Mary and women also made the venomous tongues of misogynistic clergymen somewhat quiet down. Even though the cult of women as well as the cult of Mary did not establish the equality of women to men, it encouraged medieval women to have confidence in themselves and to pursue independent lives by taking part in religious movements or economic activities. 

IV. Women's Response and Resistance
Medieval women had similar difficulties when medieval men, estranged from inheritance by primogeniture, became clergymen or knights. In European society between the twelfth and thirteenth centuries, women outnumbered and outlived men, so they had difficulties in finding husbands. Moreover, a number of women could not marry at all because of the skyrocketing dowries.
 

Noble women not infrequently joined religious houses because they were unable to marry regardless of their will. Due to high dowries, it was not easy for middle or low class women to marry, either. Peasant women also had the same difficulties in marriage since they should bring dowries when they marry and pay taxes to the lords to get a marriage license.
 

In late medieval families, giving birth to a daughter meant a burden to her father. Also women were not always favorable to marriage. When women were married, they had to face the significant risks and the pains of childbirth; they had to obey their husbands and deal with endless house chores as well. Under these circumstances, some medieval women chose to remain single by rejecting marriage.
 

In medieval Europe, a child could become an adult and be free from his or her parents not by reaching a certain age, but by marrying, joining a religious house or gaining economic independence. So one of the ways a woman might become independent was by joining a religious house.
 Joining a religious house was not just a means for independence from her family. Also the broadly spread loathing of sex in those days made both men and women regard a single life as idealistic.
 

However, the existence of a number of independent single women who declined to marry was exceptional. It was still the social norm that a woman at a certain age should get married and be protected by her husband after being independent from her father.
 Of course, we cannot be sure what all medieval women did think of marriage. But it is certain that considerable number of women actively resisted marriage, as documented through the records of medieval women who became saints and nuns.
 

There were two ways of resistance for medieval women to avoid marriage. One is a short term resistance like running away on the wedding day. The other is a more systematic and long term resistance, by which they abstained from food after their puberty ages to make their appearance ugly and to stop menstruation, which was closely related to pregnancy, to avoid marriage itself. In the case of a medieval woman, her husband was chosen by her parents and her marriage was decided by the order of her parents. So fasting was an effective weapon for medieval girls to avoid unwanted marriages.
 

More significantly, most medieval women did not agree with the male theologians and clergymen when they despised women and expressed misogyny in their writings. Medieval women responded to misogyny and male supremacy by emphasizing themselves as human beings that have both soul and body and proving individual excellence rather than by arguing the differences between men and women by gender.

When misogyny appeared stronger around the twelfth century, a lot of women resisted this unreasonable climate of opinion against them whether they were conscious or unconscious. For example, some religious women expressed their anger when religious men controlled them and treated them as inferior beings through various types of penance, including extreme fasting and physical asceticism, just as the hermits of the deserts in the fourth century.
 

In a sense women's religious movements in the late eleventh and the early twelfth centuries, with their vigorous pursuit of religious leadership, were an alternative way of living for women who rejected traditional lives for them through marriage and male protection. In particular, women's religious enthusiasm along with the cult of Virgin Mary spread widely throughout Europe was beyond the level of simple participation in the spiritual movements of the age. 

That many women zealously joined the religious movements in those days is demonstrated by evidence from Fontevrault Abbey and the Order of Premonstre. Even though the exact number of female members was unknown, the total number of members of the former in the 1140s was 5000 while the number of female members of the latter in 1150 was 10,000.
 This is significant in that these female members belonged to the upper class, mostly aristocratic women, except for some cases since they had to bring admission fees when they joined these religious houses. The fact that the large number of religious women came from the upper class has important meanings. This meant not only that women's religious movement was vigorous but also that a lot of medieval women were estranged from marriage because of the social structures like primogeniture and the rise of marriage dowries since the eleventh century.

The center of the activities of medieval aristocratic women was mainly convents. Throughout the Middles Ages, royal and aristocratic women built convents and donated their properties to them.
 The dramatic increase of female religious houses and women's religious fervor induced male hostilities and the financial exhaustion of the new religious orders which dispatched their priests to supervise women's spiritual life and sacraments for nuns. The distinctive religious enthusiasm of women in the twelfth century confused male religious leaders and, as a result, the Order of Premonstre and the Cisterician order prohibited the admissions of women in 1198.
 Moreover, male religious leaders repressed women's religious movements, reinforcing misogyny when monks had difficulties in keeping their celibacy due to the dramatic increase of nuns.
 

Women turned to religious organizations like the beguines after their religious fervor was denied by the established religious orders. One of the causes of the popularity of the beguines and its quick spread among women was that they did not have to pay entrance fees unlike the regular religious houses for women.
 

In addition to this, women were attracted to heretic groups like Waldensians and Cathars, in which they were allowed to be independent both in economic and religious meanings as single women. Unlike the established religious orders, these religious groups allowed mystical ways of faith which appealed more to women, encouraging them to live independently beyond the limits of patriarchal and male dominant social systems.

From this perspective, it is very probable that there were more women in the beguines, Waldensians, and Cathars than in the established religious houses for women even if the exact number is not known.
 All women, regardless of their social status, could join these religious organizations with no admission fee. 

The active participation of women in these heretic groups also raised issues of religious leadership between men and women. The Cathars and Waldensians allowed women to be clergy and to preach, unlike the Catholic Church that denied women's religious leadership. For instance, 30 percent of the clergy of the Cathars was women.
 The Catholic Church and its leaders were greatly disgusted about the female priests of the heretic groups, as shown in a report that criticized a female clergy of the Waldensians as “a preaching whore” in the late twelfth century.
 

The intensified misogyny and the enthusiasm of women's religious movements in the twelfth century were partly related to women's lost religious leadership.
 In the early Christian church, women acted as “prophets, missionaries, heroic martyrs and leaders.”
 Even between the tenth and the early twelfth centuries, women did preaching, confession, blessing, and even lead rituals known as “the masses without priests” from time to time as the quasi-clergy.
 

However, women lost their quasi-clerical roles and their religious roles had become gradually criticized. Women were thoroughly deprived of their religious leadership partly allowed to them before. For example, powerful abbesses like Hildegard of Bingen(1098-1179), who showed strong leadership through a conflict with the archbishop of Mainz, disappeared when the tension and conflicts between the two genders for religious leadership were intensified in the late twelfth century. Also most double monasteries controlled by women were abolished by the thirteenth century.
 Thereafter medieval women could keep their faith only as the laity with the dissatisfaction of their religious status. 

As time went by, the male religious elites solidified their exclusive leadership in the Catholic Church by articulating their thoughts. In about 1245, Bernard of Parma proclaimed that “whatever might be found in earlier practice women could not teach or preach, touch sacred vessels, veil or absolve nuns, or exercise judgment.”
 The authoritative theologians like Thomas Aquinas also argued that “women were unfit for priesthood because of their natural state of subjection” as well as the gender of Christ being male.
 

The existence of intense competitions between medieval men and women for religious leadership can also be seen through the sharp increase of the number of female saints. Between the twelfth and thirteenth centuries, the number of female saints doubled.
 

Women's religious fervor produced a lot of female saints and became the driving force of mass religious movements led by women between the eleventh and thirteenth centuries. However, the competitions and conflicts between the two sexes for religious leadership also became a cause of intensified misogyny.
 As a result, women who were not obedient to the social and religious orders based upon male hegemony were persecuted as heretics or witches.
 

V. Conclusion

One of the causes of misogyny in medieval Europe was a viewpoint of women as the daughters of Eve who seduced a man to be decadent. The negative ideas about women were formed into misogyny and maintained throughout the Middle Ages. Misogyny was more intensified among the religious men and the Church leaders around the twelfth century. Ironically, the cult of women also spread among medieval men in the same period and the objects of the cult of women were limited to the rich aristocratic and upper class women. 

Above all, the immediate reason for the ambiguous attitudes toward women in medieval Europe can be seen in the structural or institutional changes around the eleventh century. For instance, a lot of medieval men and women were estranged from inheritance and marriage by primogeniture. Medieval men's sexual desires were suppressed by a series of religious regulations such as the Gregorian reform. Also money and power were the main pursuit for ambitious medieval people since the introduction of commercial capitalism into the society. 

After the establishment of primogeniture, medieval men, segregated from inheritance of titles and lands, became priests and knights that composed a new rising class. The intensified misogyny as well as the cult of women between the eleventh and thirteenth centuries was a by-product in the process of these medieval men to join the mainstream ruling class. Medieval men who wanted to rise as clergymen saw the religious women in rivalry for leadership through the eyes of distrust and aversion. The poor wandering knights eager for money and lands looked for rich heiresses to marry by admiring women with much adoration. 

Therefore, the double attitudes toward medieval women were a strategic difference between the priests and knights to rise in the world rather than a contradiction. The essence of the formation of a new ruling class led by clergies and knights was to solidify the male hegemony. In this process, it was women that were thoroughly estranged and discriminated from their communities. 

However, medieval women reacted in their own ways rather than helplessly succumb to the male dominance. Some women rejected traditional ways of living through marriage and childbearing by pursuing independent life. For instance, a lot of women, such as Hildegard of Bingen and Mechtild of Magdeburg, chose to become religious women by joining religious houses and the beguines, creating their new identities by showing their ardent faith. 

Women's religious fervor around the twelfth century was truly encouraged by the cult of Virgin Mary, but partly driven by their dissatisfaction with the religious and social systems ruled by men. The evidence of medieval women's resistance against male domination and their struggles with men for leadership can be found in that substantial number of women joined the Waldensians and Cathars that allowed them to preach. In fact, some of them preached as clergies. Some religious women even tried to prove their faith equal to that of men through their extreme asceticism like fasting. Medieval women also pursued economic independence by engaging in commerce and handicrafts, rendering aid to the poor in charity. Of course, it is hard to say that there existed feminists who worked for women's rights in a modern standard. However, it is certain that a lot of women struggled to give their own voice in a male dominated society, endeavoring to show their capabilities as an equal member of the Christianity, 

Religious Women in Medieval East Anglia ―― Not isolated, but marginalized
Sono MORISHITA*
Introduction

1. Problems of terms

2. Archaeological evidences and written records on medieval religious women in East Anglia

3. Religious women: reconsidered

4. Conclusion

.Introduction

People use the word ‘gender’ to refers to cultural and/or social differences between male and female. Since mid-20th century, much ink has been spent on gender in history. My title of this paper includes the words ‘religious women’, a very popular topic among medievalists. The term ‘religious women’ includes ‘nuns’, ‘recluses’ and ‘vowesses’ in medieval society; all types has been objects of historical studies. Cultural and social differences between nuns and monks and between male and female recluses have been the subject of agreement, and through a comparison of male and female religious activities, or focusing on female part, a relatively new field of medieval ‘religious women’ studies has been formed. To rescue women who were historically ignored is one main purpose of building up the women’s history, and scholars thus turn the spotlight on women in church history.    


The words ‘religious women’ in medieval England may sound good, but how about the expression ‘religious men’? There is something wrong. As Joan Wallach Scott pointed out, following an "equality-versus-difference" debate does not solve gender-biased situations, and on the contrary, it makes the situation much worse.
 Pursuing the cultural and social differences between men and women leads us to a conclusion that since there have been differences, it is impossible to give women a equal status in history. Judith Butler says, “There is no gender identity behind the expressions of gender; that identity is performatively constituted by the very 'expressions' that are said to be its results.”
 


My question is who or what makes religious women marginalized. The purpose of this paper is two-fold: first, I shall examine historical resources and archaeological evidences which show us various activities of ‘religious women’ in medieval East Anglia from pre-Conquest times to the later middle ages; and second, I shall examine how scholars have dealt with ‘religious women’ in their studies. I chose East Anglia because there are two famous religious women who have provoked a great deal of controversy; an anchoress Julian of Norwich and a vowess Margey Kempe of Lynn. 

1. Problems of terms


First of all, I want to clarify an ambiguity in the terms of this topic. Readers often get confused with terms related to ‘religious women’. 


As Sarah Foot stated, in pre-Conquest England, there is no word which means a religious house of women living under vows of chastity and which would be equivalent to today’s nunnery or convent, neither in Latin nor in Old English.
 Religious houses occupied by monks are described as ‘monasterium’ in Latin and ‘mynster’ in Old English. Even though ‘mynster’ is a vernacular word for ‘monasterium’, scholars of Anglo-Saxon church history tend to avoid using ‘monastery’ in their works, because this word connotes a strict community of monks and nuns enclosed in a remote place following a monastic rule. In the age of Bede, people living in a ‘monasterium’ took on a wider range of functions such as taking pastoral care of lay people and walking around to their duty.
 


The terms of ‘nun’ and ‘nunnery’ can not be defined clearly. For example, the word ‘religiosa’ is sometimes extended to cover the notion of a devout woman not living in a monastery, and not totally secluded from the secular world.
       


‘Double monastery’ is also a very problematic word. It means a joint community of men and women, but ‘double monastery’ in the age of Bede is not the same institute as one founded in the middle age. In Pre-Conquest age, ‘double monasteries’ were founded by royal houses and commanded by abbesses derived from these royal families.
 In the twelfth century, Robert of Arbrissel founded the order of Fontevrault for his male and female followers in France, and in England, Gilbert of Sempringham opened up religious opportunities for women by accepting them in his newly founded order of the Gilbertines. If you look up in the index of scholarly works on medieval religion in England, you could find the word ‘double monastery’ which would lead you to pages describing ‘double houses’ in Anglo-Saxon age and the ‘double order’ of Gilbertines. ‘Double monastery’ is generally explained as a place where monks and nuns live separately within the same enclosure, they often use a common church for their liturgical services, directed by the same abbot or abbess. This explanation seems to cover all of the ‘double monasteries’ in the history of medieval England, but the actual conditions of ‘double monastery’ in the Anglo-Saxon age are far from clear.  


In addition to ‘nun’, the words hermitess, anchoress and recluse need to be defined. Men and women who took a vow of chastity but did not join enclosed monasteries are widely found in the medieval records. They are called ‘hermits (F: hermitess)’, ‘anchorites (F: anchoress), and recluses. All of them followed solitary devout lives; in the age of the great church fathers, ‘hermits’, ‘anchorites’, and ‘monks’ had almost the same meaning. When Christian monasticism appeared in the deserts of Egypt and Palestine, there were two different types of monasticism: communal one and solitary one. People often adopted a solitary life to concentrate on praying and serving God. The word ‘monachus’ derived from the Greek word ‘monos’ which means ‘alone’; from the word ‘monachus’, the English word ‘monk’ is derived. In the fourth century, a form of monastic life that included both solitary and communal life arose. People regarded a solitary life in a desert as a much higher status than a communal one in cities. Since the hermitic life in desert is not easy to take, there were alternative options such as semi-eremitic life in which a small group of people living in individual cells located in close proximity, or a person could start one’s ‘ascetic life’ at one’s own home. In The Rule of St. Benedict (Regula Sancti Benedicti), St. Benedict divided ‘monachorum’ into four categories; the first kind is ‘coenobitarum’, who lives in an enclosed monastery under the monastic rule and taking a vow of obedience to an abbot; the second kind is ‘anachoritarum’, i.e. ‘eremitarum’, who takes a solitary life in a desert after having a long monastic experience and being well trained to fight against the devil; the third is the most wicked kind of monks, ‘sarabaitarum’, who live alone, or two or three together, without a rule and without being well trained and they do what they want and avoid what they don’t like to do; the fourth kind is ‘gyrovagum’, who keep wandering around staying a couple of days in different monasteries, and indulging their cravings and passions, and they are worse than ‘sarabaitarum’.
 



According to the new Catholic Encyclopedia, the English word ‘religious’ is ‘religios-i/-ae’ in Latin, and the words ‘monachus’(monks), ‘anachoreta’(anchorites), and ‘eremita’(hermits) reflecting their early life style have no clear differences in meaning, and the word ‘monasterium’ is used to indicate those enclosed sites for religious people living together under a rule and an abbot. Religious people who officially joined an ‘ordo’ are called ‘M: regularis’ or ‘F: monialis’.
 


It is already enough complicated, but if you check these words in the Oxford English Dictionary, it will make you totally confused. For the word ‘anchorite’, it explains: “A person who has withdrawn or secluded himself form the world; usually one who has done so for religious reasons, a recluse, a hermit”, and the earliest usage of this word is in 1460. ‘Anchorite’ is a word for both sexes, but ‘anchoress’ is the feminine form of this word. Then, an ‘anchoress’ is: “A female anchorite, a nun” and the earliest usage is in 1397.
 A ‘Hermit’ is: “One who from religious motives has retired into solitary life; especially one of the early Christian recluses”, and the earliest usage is in 1205. ‘Hermitess’ is the feminine form of ‘hermit’.
 A ‘Recluse’ is: “A person shut up from the world for the purpose of religious meditation; a monk, hermit, anchorite or anchoress”, and the earliest usage is in Ancrene Wisse in1225.
 Francis Darwin pointed out that these definitions are not appropriate to indicate the underlying differences, and explained that the word hermit refers to a person who can wander about at liberty, but an anchorite is a person who is enclosed in a cell usually attached to church or monastic site and does not leave his cell. A recluse is almost synonymous with an anchorite.
 


To avoid throwing readers into confusion, in this paper, I shall use Latin terms such as ‘monasterium’ and ‘anachoreta’, if necessary.            

2. Archaeological evidences and written records on medieval religious women in East Anglia

(1) Pre-Conquest evidences

 
According to Roberta Gilchrist, scholarship on medieval nunneries with archaeological evidences has been scarce, not because of lack of evidence but because of gender stereotypes which had made scholars’ eyes closed. Today, many archaeologists critique male-biased archaeological interpretations. The diversity of approaches to gender in archaeology will lead to rich and flourishing scholarly works.
 However, for studies in pre-Conquest age, written records such as Bede’s Eccesiastical History of the English People (Historica Ecclesiastica gentis Anglorum, hereafer HE), the Anglo-Saxon Chronicles, the Doomsday Books, royal and episcopal documents, and lives of saints are still mainly used. Gazeteer of Norfolk monastic houses attached to Not of this World, Norfolk ‘s Monastic Houses includes 86 houses founded from c.645 to the Dissolution of the monasteries in the 16th century and only 14 of them remained ‘worth a visit’ or ‘worth a detour’, but 40 of them do not remain.
 Even for well-remained cases, the buildings has reached their present style after having been moved, reconstructed and extended, so there are limitations on the use of archaeological evidence for these ages.  


Saxon ‘monasterium’ for women in East Anglia were at Ely and at Dereham and they were both ‘double houses’.
 


An old Saxon Ely was one of the most well documented sites. The Anglo-Saxon Chronicles tells that in 673, ‘and that year there was a synod at Hertford and St. Aethelthryth (St. Etheldreda, St. Audrey) founded a monastery at Ely’.
 In HE, Bede paid special attention to Athelthryth, a daughter of King Anna of East Anglia. She remarried King Egfrid of Northumbria, but she kept her virginity throughout her life, and later she secluded from secular world, and became ‘abbatissa’ of Ely. She constructed a ‘monasterium’ at Ely and was a virgin mother of many virgins dedicated to God.
 St. Aethelthryth was a queen of Northumbria, but she fled from her husband to seek her devout life. The Isle of Ely in Fenland was a land she inherited from her first husband Tonbert, a local prince. After her death in 679, her sister Seaxburh became the next ‘abbatissa’. the ‘Monasterium’ at Ely was destroyed by Vikings in the nineth century, and almost 100 years later, a new Benedictine ‘monasterium’ was founded at the same place. Bede also stated that in the seventh century, royal families of England wished to send their daughters to a ‘monasterium’ in Frank, because there were few ‘monasterium’ in England. Barbara Yorke pointed out that princesses of East Anglia, such as Aethelthryth and Seaxburh, may be among the earliest examples of Anglo-Saxon royal women choosing religious lives in England.
 In the late twelfth century, the Book of Ely (Liber Eliensis) was composed, not as Saint Aethelthryth ’s life, but as a history of Ely monastery from its foundation.            


The other recorded ‘monasterium’ for women was at Dereham. In 798, Wihtburh’s body was found undecayed at Dereham
. There are two surviving texts of The life of St. Wihtburh, which derived from the Book of Ely
. 


Both Ely and Dereham were ‘Double houses’, but they are called ‘monasterium’ in the documents. And it is difficult to find their specific function as ‘double houses’, because there is little difference between a ‘monasterium’ commanded by ‘abbas’ and one commanded by ‘abbatissa’.
 

(2) Post-Conquest


Sally Thompson pointed out that evidence for studies of ‘monasterium’ for women after the Conquest is not sufficient compared with the evidence about male counter parts. Monasticon Angicanum provides the main sources that were transcribed and edited in the 19th century.
 Victorian County History and Religious Houses of England and Wales by David Knowles and R. N. Hudcock
 are often used as sources for making statistical tables, such as numbers of ‘monasterium’ for women. Royal and episcopal records sometimes give information related to ‘monasterium’ for women, but it is scarce and hard to find. 


Besides these royal and episcopal documents, lives of saints, rules for ‘religious women’,  wills probated in courts of medieval cities, and works by ‘religious women’ are available. Roberta Gilchrist and Marilyn Oliva counted 11 ‘monasterium’ for women in the Diocese of medieval Norwich.
 Gilchrist estimated that over 150 religious houses were founded in medieval Norfolk, and approximately 50 sites still contain earthworks and/or buildings.
 In addition to archeological excavations, aerial photography contributes to identify the plans of sites with no standing remains. 


To study ‘anachoreta’, De institutione inclusarum by Aerled of Rievaulx, and Ancrene Wisse are useful. These rules are written by men religious for women religious who wished to choose devoted solitary life in enclosed cells attached to a parish church or ‘monasterium’. Aelred wrote De institutione inclusarum in the twelfth century, and Ancrene Wisse was written in the thirteenth century. These rules themselves prove that the number of women who wished to be ‘anachoreta’ was increased by the new movement of ‘Devotio moderna’. Aelred’s voice shows a cynical tone when he stated that ‘inclusae’ of those days were too loose and often sexually misbehaved, so now their cells were being turned into brothels.
 Ancrene Wisse also emphasized the importance of keeping chastity, and these rules show to what extent ‘anachoreta’ could be involved in secular world. Such repeated prohibition orders mean that people outside of their cells needed their help. Ancrene Wisse instructed that the windows of their cells should be quite small and have curtains made of black and white cloth, showing white cross in black ground from both side.
 Ancrene Wisse forbid them to run any business, and to be school mistress for children.
 Aelred also gave the same instruction not to teach children.
 It means that ‘anachoreta’ did teach children, and outside of a window covered with a heavy curtain, local people came and asked her advice. These rules show ‘anachoreta’ did not live alone in her cell: there were maidservant(s) who lived together to serve the ‘anachoreta’. Archaeological evidences indicate wide range of variety of residences, from a tiny cell for one person to a two-storied house for a couple of ‘anachoreta’ living together.
 Ancrene Wisse also indicates to answer that she was belong to the order of St. Jerome when she was asked what order she joined.
 A life of ‘anachoreta’ is far from ‘isolated’ by these rules. 


There is another status of religious women: vowess. A vowess takes a vow of chastity, but keeps staying in their home and continues her property management. Since a vowess is not strictly controlled by bishops, it is difficult to grasp their situation. Mary Erler’s monograph is one of the best studies on this topic.
  


Next, as examples of religious women in Medieval East Anglia, Julian of Norwich and The Book of Margery Kempe will be considered.  
3. Religious women: reconsidered

(1) Julian of Norwich


On 8 May 1973, people gathered in Norwich Cathedral for a celebration which was to honor the 600th anniversary of the mystical experiences of Mother Julian, the medieval anchoress of Norwich. It was not only for Anglicans, but Roman Catholic priests, monks and nuns from all over the world also joined with them.
 Julian of Norwich was the author of the Revelations of Divine Love (Showings) in which she told about the visions she was granted when she was seriously ill. She recorded her visions carefully and vividly, so now, Showings is regarded by theologians as one of the greatest mystical work in the fourteenth century, and it is also important as the earliest example of the middle English literature written by a woman.
 


Julian and her book has been widely researched since the beginning of the twentieth century, especially from the fields of theology, English literature and history.
 I shall start from the question of who Julian was, with making reference to past researches. Because of lack of surviving documents, almost nothing is known about her personal background. All we know is that she was born at 1342/43, she was granted 16 revelations when she was thirty years old, she was known as an anchoress in 1413 and she met Margery Kempe of Lynn as a spiritual adviser.
 There is no evidence which shows her social status, educational background, and whether she had been a nun or a lay before she became an anchoress. However, scholars have argued about these points depending on very thin evidence. For example, one concluded that Julian had been a nun of Benedictine ‘monasterium’ of Carrow because Julian commanded a wide range of traditional rhetoric and quotation from the bible and spiritual classics.
 Others are opposed to this opinion because of the possibility that Julian could get such knowledge by listening to a priest’s sermon. I am sorry to say that,  at this point, these arguments might not reach any agreement. One of the scholars warns us that, without clear evidence, each scholar’s subjectivity tends to promote each conclusion.

 
From the fourteenth century, middle English literature fully flourished again, and while French and Latin were used as official languages, ordinary lay people enjoyed the traditional English literature. Especially for women, there were a couple of works called AB text in English, and also some rule books for ‘anachoreta’ like Ancrene Wisse in English gave significant influence in the formation of middle English literature. These books were addressed from church priests, monks and hermits to women. In the fourteenth century, along with the Book of Margery Kempe, Showings shows that women authors start to raise their voice, and not only women but men might support these women authors. There are surviving six manuscripts of Showings, and some of them were copied by English Benedictine nuns at the continent. It is probably because when the suppression acts of Henry VIII caused the dissolution of Catholic monasteries in England, monks and nuns took refuge on the continent, and Showings was included among the books which they brought with them.
               


Julian was known as an ‘anchoress’, not as a ‘nun’. Then, what differences were there between an ‘anchoress’ and a ‘nun’ in medieval England? In The Rule of St. Benedict, a recluse was already referred to as a higher status of monks. Since a recluse lived outside of a monastic community, the higher qualification was demanded for a candidate. However, some records show recluses who had never been monks or nuns before they started the solitary life as recluses.
 Originally, the status of ‘anachoreta’ use was much higher than monks, however, during the twelfth and thirteenth century, the gate to ‘anachoreta’ seem to be opened widely for lay women. The new religious movement among lay people might have encouraged lay women to choose religious life, but in those days, ‘monasterium’ for women did not have enough capacity for applicants. As a result, church priests led these women to be ‘anachoreta’ and, instead of ‘abbatissa’ for ‘religiosa’, bishops took care of their spirituality.
 This is the reason that many rule for ‘anachoreta’ were written in the thirteenth century.


From the point of church hierarchy, ‘anachoreta’ might be regarded as lower than ‘religiosa’. However, the solitary life of ‘anachoreta’ allowed her to enjoy freedom, and also living in the city gave her an opportunity to contact lay people. Ancrene Wisse prohibited her giving advice to lay men and teaching children in her cell. It means there were some who advised not only lay women but men, and who taught children in her cell. Some evidence has survived that priests, monks and lay people left their money to an anchoress, showing they were respected and supported by church people and citizens.
 Showings has not been widely studied since the Dissolution in England, and after that, recluses also disappeared from the history of England. However, today, next to the St. Julian Church at Norwich, there is a Julian Centre and people from all over the world visit there to learn more about Julian. Since her 600th anniversary, her name came to be well known, and finally, in 1980, the Anglican church added her name to their calender. What made Julian become famous again? It is beyond the reason that a medieval anchoress whose name even we do not know should have such a great influence now. Sheila Upjohn suggests that Julian seems to play a part in the ecumenical church movement of today. In Showings, Julian showed her optimistic view and emphasizes the motherhood of God instead of talking about a fearful angry God. Julian’s words which had been conveyed by women from the fourteenth century have given consolation and hope to many people.  
(2) Margery Kempe of Lynn

Although The Book of Margery Kempe (hereafter The Book) has been an object of study since the discovery of the only surviving manuscript in 1934, there is little agreement about how we can locate it in a late medieval setting. There are two questions: The first one is what kind of writing The Book is and the second one is what kind of image it shows us. In this section, I shall reconsider these two points.


First, The Book has been categorized into various genres: an autobiography of a medieval merchant wife
, a hagiography of a vowess
, or devotional prose by a woman mystic
. My question is why these modern terms should have been applied to the fourteenth century writings such as The Book in this way. Especially, autobiography is a quite modern conception and it could only appear later than the end of the Middle Ages
. Once the Book is classified into a certain category, that category itself exercises strong influence on our reading of the Book. Even if The Book was really written by a medieval woman called Margery Kempe, I could not regard The Book as an autobiography in a modern sense. 

Many scholars have insisted that Margery Kempe in The Book is the same person whose name was recorded in the documents of medieval Lynn, and they also regard her as a daughter of John Brunham, who held a number of honourable positions, including being five times Mayor of Lynn, and as a wife of John Kempe, who might be a member of a rich burgess family of Lynn. Some have seen the possibility of Margery of Lynn being an actual model for Margery of The Book; however, it is difficult to prove that she really behaved like Margery. So there is no clear evidence that The Book is written (or spoken) by a substantial merchant wife of medieval Lynn; I shall categorize The Book as a writing of fiction at this point.


Therefore, I will concentrate on inner-text world of The Book, not seeking the relation between the inner- and outer-text worlds. First, I shall check the structure of the Book, and then I shall consider who’s point of view dominates the Book. 

When we read fiction, we usually know who wrote what. But the structure of The Book looks much trickier. Between the text of The Book and readers, it seems that more than two people are involved: the first scribe who wrote down the words of Margery, the second scribe who edited and revised The Book, and Margery herself. In addition, in The Book she consistently refers to herself by using the third person as “this creature”. 


The author-subject-scribe issue is one of the most disputable topics of The Book
. There are two amanuenses in The Book, and ‘who wrote what’ is not clear. In an autobiography in the modern sense, an author’s perception is narrated by him/her. Compared to this, The Book has a quite complicated structure. In chapter 62 of Book 1, a voice of the second scribe is inserted. But in the majority part of The Book, it seems that Margery talks about her story and the second scribe writes it down, including the part of her own revelation.

A revelation, being given a mystical message from God is a highly private experience; during the Middle Ages, these mystical experiences have been written down and opened for the public. There are two types of writings: one is written down by the person who experienced the revelation, and the other is recorded by a different person such as his/her spiritual adviser. Most of the theological works by church fathers and the clergy are the former types, and in addition, some are written by lay people such as Richard Rolle of Hampole. The Life of Dorothy of Montau is the latter type. The structure of writings of the former type is quite simple. But in the latter one, the scribe stands between the layperson and his/her mystic experience, i.e. the voice from God, and it means that its writing is under the church’s control. What a lay visionary sees is authorized by written words of the clergy. 

At a glance, The Book seems to belong to the latter types of writing, but the function of the amanuenses is quite different from others. In The Book, the amanuenses do not reveal their names or prove their identity. This makes The Book unique, if it is really recorded by those amanuenses. But as I already claimed above, I regard The Book as fiction. Then, all three people --- two amanuenses and Margery --- shall be characters created by the author, and there is no difference among their roles.  

Then I shall consider the relation among these three characters and the author. We should not mix up “who sees” with “who speaks” in fiction. Vision in The Book has two points of view: one is from which this story is narrated, and the other is from which an event is perceived by the main character, Margery. For example, when Margery complains that she was treated unfairly by one of her companions on the pilgrimage to Jerusalem, from Margery’s standpoint this incident is perceived, but the author’s viewpoint is different from it. He/She narrates the story as a third person. But sometimes the author simulates as if he/her is the second scribe, and in other parts, he/she looks as if he/she is actually Margery. 

I already mentioned above, there are two different voices in The Book; one is of Margery, and the other is of the author. In some part, the author of The Book speaks from Margery’s point of view and next, speaks from his/her own point of view. When the author stands within her mind, Margery ‘s voice sounds around in the text, but when the author speaks from his/her point of view, the author’s voice dominates the scene. These two voices sound sometime alternately, sometime harmoniously, but sometime discordantly.

Margery’s voice strongly insists that she is a mystic, a pious laywoman, a reputable vowess, and a woman pilgrim who has visited not only the famous shrines in England but also Jerusalem, Rome, and Santiago de Compostella. However, at the same time, the author of The Book tells us about her exact opposite personality --- a pseudo-mystic, a conceited burgess, a woman who might have committed sexual misconduct, and a troublesome companion on a pilgrimage. 

Margery’s image as a troublesome religious woman show us that the author of the Book does not have a positive image about religious women, and the author’s blame is related to the bad nature of women; women who do not following the church’s instruction, who talk too much, who do not obey their husbands, who commit sexual misconduct, who get through their difficulties such as being suspected of a heresy by using secular power --- by mentioning her father’s social status, and who boast of their appearance and behavior such as going on pilgrimage. 

4. Conclusion


Julian of Norwich and Margery Kempe of Lynn are both famous religious women in medieval Norfolk, but their characters and images are opposites of each other. Generally speaking, Margery get much critical assessment mainly from theologians, but she is rated highly by feminist scholars. Both of them are quite problematic women, because Julian’s work is wonderful but reveals almost nothing about herself; it means that even though Julian is one of the most famous ‘anachoreta’ in the middle ages, it seems almost impossible to find a clue for the relationship between ‘anachoreta’ Julian and her society.   


The absence of historical evidence makes some of religious women invisible to our eyes. And at the same time, applying modern terms to religious women gives an exaggerated importance to some of them. In this sense, both Julian of Norwich and Margery Kempe of Lynn were marginalized religious women. Highly rated Julian is one side of a coin, and lower rated Margery is the other. Religious women are not isolated, but marginalized by medieval writers, who were mainly men, and then by today’s scholars. These religious women are divided into minority group in the schema of medieval world being set up by modern scholars.   
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Hildegund von Schönau – Eine Mittelalterliche Transgender

- Eine historisch-psychologische Analyse -

Yong-Ku, CHA* 
I. Catharina Margaretha Linck.

II. Frauen in Männerkleidern
III. Hildegund von Schönau

IV. Hildegund – eine mittelalterliche Transgender

I. Catharina Margaretha Linck.

Catharina Margaretha Linck ist keine Unbekannte in der Geschichte. 34 Jahre wurde sie alt, ehe sie anno 1721 durch das Schwert hingerichtet und unterm Galgen unehrenhaft verscharrt wurde. Nach der neuesten Untersuchunge von Angela Steidele
 arbeitete Catharina im Textilhandwerk, nachdem sie das Waisenhaus verlassen hatte. In einer radikalpietistischen Täufersekte ließ sie sich dann als Mann auf den Namen Anastasius Lagrantinus Rosenstengel taufen, doch bereits davor hatte sie ihre Frauen- gegen Männerkleider getauscht. In Halberstadt bekräftigte sie 1717 ihren Männerstatus, indem sie als Anastasius Rosenstengel Catharina Margaretha Mühlhahn heiratete. Doch die Aufgabe, als Ehemann für das Familienauskommen zu sorgen, fiel Linck schwer. Bei einem Streit im Halberstädter Haus der Schwiegermutter wurde Lincks weibliches Geschlecht entdeckt und sie der städtischen Justiz übergeben. Catharina Mühlhahn kam ebenfalls ins Gefängnis. Der Prozess dauerte fast anderthalb Jahre und endete mit einer vom preußischen König bestätigten Hinrichtung Lincks und einer Zuchthausstrafe für ihre Frau. 

Vor der Überbetonung des homosexuellen Begehrens als alleinigem Handlungsmotiv könnte gerade der Vergleich mit anderen "Frauen in Männerkleidern" bewahren. Die Geschichte von Catharina Margaretha Linck würde dadurch an Lebendigkeit und deren insgesamt gelungene historische Analyse nur noch an Überzeugungskraft gewinnen.

II. Frauen in Männerkleidern
Verweise auf historisch belegte Einzelschicksale der Frauen in Männerkleidern existieren zwar, detailgetreue Untersuchungen standen jedoch bis heute aus. Immer wieder ins Gedächtnis gerufen wird das Schicksal der Lesbierin Katherina Hetzeldorfer, die 1477 in Speyer unter öffentlichem Beifall ertränkt wurde. Auch Anna Ilsabe Bunck ist Frauenforscherinnen ein Begriff. 1702 wurde sie in Hamburg als "Jungfer Heinrich" gemeinsam mit ihrer Lebens- und Liebesgefährtin aufs Rad geflochten. Und auch die herzensguten Österreicher brachten noch 1748 eine der ihren, Maximiliana von Leithorst, ums Leben, weil diese seit ihren Pubertätsjahren als Mann ihr Glück gesucht hatte

Als Frauen verkleidete Männer waren in der frühen Neuzeit keine kuriosen Einzelfälle waren.
 Sie fuhren zur See wie Anne Mills oder Maritgen Jens, dienten als Soldaten wie die Niederländerin Maria von Antwerpen oder die Deutsche Antoinette Berg, oder wurden sogar Piraten wie Anne Bonney oder Mary Read. Die meisten der bislang bekannten Fälle stammen aus dem 17. bis 19. Jahrhundert, doch ist z.B. auch aus dem Mittelalter ein Fall bekannt: 1188 stellte sich beim Tod des jungen Novizen Jeoseph im Kloster Schönau bei Heidelberg heraus, dass dieser Mann tatsächlich eine Frau gewesen war, die daraufhin als Hildegund von Schönau bekannt wurde.

III. Hildegund von Schönau

Hildegund ist um 1171 in der Stadt Neuss geboren, die zum Erzbistum Köln gehöte.
 Ihr Vater, ein reicher Bürger von Neuss, nahm die kleine Tocher mit auf eine Pilgerreise nach Jerusalem.
 Aus der Quelle, lässt sich vermuten, dass Hildegunds Eltern keine Kinder bekammen. Der Vater legte das Gelübde ab, dass er, falls ihre große Wünsche in Erfüllung gingen, zum Dank in das Heilige Land pilgern wollte.
 

Auf der Wallfahrt steckte ihr Vater sie sicherheitshalber in Männerkleidung.
 Als ihr Vater in Tyrus erkrantke und verstarb, blieb sie allein mit dem ungetreuen Diener, der ihre ganze Habseligkeiten mitnahm. Bettelnd(mendico) und hungernd(fames crebras et gravissimas) allein musste sie große Gefahren und Schwierigkeiten meistern. Nachdem ein Jahr verging, nahm ein mitleidender Pilger aus Deutschland sie mit nach Heimat.

Es ist eine knappe Zusammenfassung über die elenden Erfahrungen von einem kleinen Mädchen, die uns durch die wissenschaftlichen Arbeiten schon bekannt ist.
  Aber es fäng die Geschichte von jetzt an, die uns interessiert. Nach dem Rückkehr ins Vaterland(Ad ultimum repatrio) schlüpte Hildegund weiterhin in männlicher Kleidung. Sie behielt den Namen Joseph. Ist es ein Willensausdruck von einer Frau, um ihre gebrechliche Geschlecht(fragilis sexus) zu überwinden, wie Engelhard von Langheim hinweist?

Ich vertrete die andere Meinung. Geschlechtergrenzen zu überschreiten ist nicht unmöglich, anders als die mittelalterlichen Autoren behaupten, die Hildegundviten geschrieben hatten. In ihrer „Hosenrolle“ wurde Hildegund als ein des Weges und der Sprache kundiger Mann zu einer gefahrvollen Botschaft an den Papst nach Verona beredet; sie trug den Brief eines Kölner Erzbischofs in ihrem Pilgerstab verborgen. Unterwegs bei Augsburg wird der ahnungslosen Hildegund Diebesgut untergeschoben, und ihr wegen Diebstahl zum Tode verurteilt. Doch durch ein Gottesurteil wird ihre Unschuld erwiesen. Nach den vielen Gefahren trat sie endlich in das kürzlich gestiftete Zistezienserkloster Schönau in der Nähe von Heidelberg ein, wo sie unerkannt bis ans Ende ihrer Tage verblieb.
 In dem Kloster erkrankt sie schwer und strab. Erst nach ihrem Tod hatten die Mönche ihr wahres Geschlecht entdeckt und stellte Nachforschungen über ihre Herkunt an.

IV. Hildegund – eine mittelalterliche Transgender
Transgender zeichnet sich durch die dauerhafte Gewißheit aus, sich dem anderen Geschlecht zugehörig zu fühlen.
 Vergleicht man den Begriff „Transgender“ zum „Transsexuelle“, bezieht er sich nur jene, die den Geschlechtswechsel ausschließlich um Sozialen anstrebten und die Eindeutigkeit einer körperlichen Umwandlung ablehnen.

Als Hildegund wohlbehalten in die Heimat zurückkam, behielt sie den männlichen Namen „Joseph“, die männliche Kleidung bei und nahm die soziale Rolle als ein junger Mann wahr. Anschließend tritt sie als Novize ins Männerkloster Schönau, wo sie ein Jahr lang lebte. Indessen wunderten sich die Mitbrüder über die zierliche Gestalt und die hohe Stimme des Ordenmannes.
 Aber sie schöpften keinen weitergehenden Verdacht, da Hildegund mit Manneskraft hart arbeiten konnte.
 

Hildegund wollte ein Mann sein. Hildegunds Biographer Engelhard von Langheim selbet weisst darauf hin, dass „diese gebrechliche Frau ihr Geschlecht vergessen habe“.
 Dieser Ergebnis tritt gegen die Meinung von A. Liebers, „dass Hildegund, obwohl sie sich als Mann verkleidet, doch immer eine Frau bleibt. Sie behält alle Eigenschaften eines jungen Mädchens, sie bleibt schüchtern und ängstlich.“
 Schüchtern und ängstlich zu sein gehört nicht unbedingt zur Eigenschaft eines Mädchens. Die Frauen werden von den Männern bloß so erzogen, dass sie schüchtern und ängstlich bleiben sollte. Dass Hildegund sich zurückgezogen verhielt, bedeutet nicht dass sie „immer eine Frau bleibt.“  Vor den Krisensituationen überschritt sie Geschlechtergrenzen. Wenn man den Begriff „Transgender“ als das Überschreiten herkömmlicher Geschlechterrollen und geschlechtsgezogener Normen versteht, war Hildedund dann eine Transgender! 

Die Selbstäußerung Hildegunds, aus denen man auf ihre Handlungsmotive schließen könnte, fehlen. Die Hauptqullen, woaus ihre Lebenszüge zu enthüllen sind, beschränken sich auf ihren Viten, deren Schreiber ausschließlich die Zisterzienser waren.
 Sie deuten jedoch vorwiegend deren klösterlichen Perspektive aus dem 12. Jahrhundert an: Frauen sind ein schwacheres Geschlecht.

Aber wenn wir auf den Text ihrer Viten näher eingehen, sind andere Zusammenhänge noch zu entüllen. Nach Engelhard erweist Hildeund als die eigentlich schwache Frau(fragilis sexus) sich in allen Notsituationen stärker als das sogennate starke Geschlecht. Trotz der lebensgefährlichen Lage versteht Hildegund es, sich als Joseph durchzuschlagen. Und sie beweist sich fähig, die diplomatische Aufgabe – eine offizielle Angelegenheit, die gewöhnlich als Männersache zu verstehen ist ! - als Bote zu erledigen. Im Kloster Schönau könnte die harte körperliche Arbeit sie dazu verleiten, ihr wahres Geschlecht preizugeben. „Tapfer kämpfte sie schwere Kämpfe(Fortiter fortes pugnas aggressa est).“

Der Dichter der metrischen Vita Hildegundis würdigt die Tapferkeit Hildegunds: „Dieser Mann war der Kleidung nach ein Mann, aber unter den Kleidern war er ein Mädchen. Es schickte die zarten Hände zu Tapferem an und sinkt nieder, schwankend flieht das Fleisch harte Arbeit und seelische Überlastung. Jetzt zwar besiegt, doch Sieger bald im Geist, nimmt es die Waffen auf und kämpft, und im schwachen Geschlecht siegt die Geduld.“ Anders als Engelhard kontrastiert der Dichter Hildegunds Stärke nicht mit der Schwäche der Männer, doch er lobt ungeschmälert ihre virtus, ihren männlichen Mut.

Auch der Autor der Salemer Handschrift setzt Hildegund als Vertreterin für die Frauen positiv gegen das männliche Geschlecht ab: „Gott, der diesem zerbrechlichen weiblichen Geschlecht eine so tapferen und männlichen Geist geschenkt hat.“
 Der Autor nennt Hildegunds Tat gloriossimum virginis triumphum, den Männern zur Nachahmung empfohlen, den Frauen zum Ruhm(virili sexui imitabile, femineo gloriosum).

Die verschiedenen Fassungen beweisen, dass Geschlechterunterschied nicht zum Problem werden könnte. Obwohl Hildegunds Vitenschreiber die traditionelle Gender-Ideologie vertritt, dass der Geschlechterunterschid nicht zu überwinden ist, und diese vermeintliche Meinung in den Mittelpunkt ihrer Texte stellten, zeigt sich in der Hildegunds Lebensgeschichte, dass Geschlecht eine sozial konstruierte Kategorie und keine natürliche Gegebenheit sei. 
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1. Introduction 
Last Conference, 2007, I presented a paper concerning the internal and external solidarity in the urban revolts. I focused on the Revolt of Etienne Marcel, the Jacquerie in 1358, the urban revoltes occurred in the Northern France in early 1380s, and the Cabochiens Revolt in 1413. 

Concerning these revolts, a lot of impressive studies have been achieved. They are mainly analyzing the political and financial aspects. This time I present a paper about the same events with the same geographical boundaries, but from the different aspect, that is social status. This paper will bring into question the composition of the participants, especially the lower class, or “menu people”. But to identify the composition, this paper proposes a psychological approach, based on the fear and the instable mentality, which cause and trigger the revolts. This approach shows the fear and the crisis of the late medieval France, and the ideal society pursued in the process of the overcoming the fear. 

2. Records of the Revolts
These revolts recruited the member from the various social status. Etienne Marcel, trying to control the monarchy through the Estate General, was the prévôt des marchands, leader of the Parisian upper bourgeoisie. But the Jacquerie, rising up near Paris in the same year as the revolt of Etienne Marcel, was the peasant revolt. The urban revolts in early 1380s were mainly led by bourgeoisie, except the upper bourgeoisie who had joined in the revolt of Etienne Marcel. The leader of the Cabochiens Revolt in 1413 was Simon Caboche, whose profession was butcher, cutting head of cow. So the leader’s name implies that the leading group must be the lower class.

As leading groups were varied according to the revolts, so the leading group in the revolt varied according to the stages of a revolt. The more did the revolt progress, the less the upper bourgeois participated and the more the violence spread. At last, the upper bourgeoisie suppressed the lower class for the king.

We elaborate the progress as follows; the revolts of this time were deeply involved with the fiscal problem, especially the tax collection. So the bourgeoisie, who have some properties and burdened with the tax, must complain at start of the tumult. But with the violence accompanied, it changed into the revolt. In this stage, it is certain that they have lower social status than who play a role in the first steps. Then the remnants of society, who have nothing to lose by the violence, step forward, and lead the violence, the assault, the pillage, and the incendiaries. It is assumed that with the violence progress, the composition of the participants is changed.

In case of the revolt of Etienne Marcel, the leader Marcel fully controlled the situation from the strike of 1357 to the assassination of two generals, in February, 1358. In 1357, Marcel ordered “all the Parisian masters and the laborers (menestreux d'ouvrer) to go on strike and to be armed themselves”, against the monetary revaluation of the Regent. In February 1358, also, when he ordered to murder the general in front of the Regent, he lead three thousands masters (gens de métiers) with arms. These two events implies that the Parisian bourgeoisie, attached to the “Merchant guild (Hanse des Marchands de l’eau)” played an important role in the revolt of Etienne Marcel, by giving the force of arms. After the assassination, Marcel gained the support from the Parisian bourgeoisie (bourgoiz et habitans) and the lower class of the inhabitants (menu people). But in June and July 1358, Marcel’s influence was reduced gradually. The Jacquerie was beyond Marcel’s influence, and, even in Paris, the citizen killed the English soldiers despite of Marcel’s dissuasion. As the Marcel’s leadership was base on the leader of the Parisian guild (Prévôt des Marchands), the more were the participants, the weaker his control over them. 

According to the records of Harelle Revolt in Rouen in 1380s, “the lower people (menu commun) rose against the upper class (bourgoiz et gens d’estat), and the bad consulted (mal conseilliéz) flocked to the house of the bourgeois and pillaged and destroyed the house”. It is noticeable that the bourgeois (bourgoiz), who had been the supporters of the revolt of Etienne Marcel, was the target of the attack this time. 

To depict the participants, another record used the term as dignans, gens de poure estofle, merdaille, caïmants, gens sans aveu, etc. About Maillotins in Paris, the similar words were referred like « viri ex abjectiori plebe », « gens de bas estat », « viles statu et viliores moribus », « viri ex abjectiori plebe », « ignobliles », « houliers et mauvaiz garnement », « pillars et coquins ». For example, Gervaise de Grenges, carpenter from Saint-Quentin, was accused of the participation in “the uprising of lower class (assemblee et commocion du menu commun)” and was sentenced to 3 month in prison and 2 years in exile. 

The revolts in 1410s were also recorded in similar terms. The contemporary regarded the Cabochiens Revolt as the evil conduct by « quidam turbati capitis viri, ex ignobilibus proavis »,  « plebe humili », « abjectissimorum virorum », « gens de petit estat et de petite condition », and « diabolique assemblée de innombrables menue gent ».

The contemporary documents always used the term “menu people” or the similar, to describe the leader and the participants, though the participants were varied in times. All the participants were always “humble and ignorant, and poor”, irrespective of their profession. For example, Jean Fossart and Henri de Roye, who accused of the participation on the revolt of Amiens in early 1380s, were described as “men of little properties who don’t know how to write (home de petite chevance, et qui ne sçavoit lire n’escripre).” But it is not likely that Henri de Roye could be illiterate, because he was a representative of the guild (bannière) and charged a treasurer of municipality, to which a man of literate could be appointed in general. So the term “illiterate” was simply used as a stereotypical phrase to depict the rebels. 

Similarly, it was king or prince who save the society from the violence and recover the peace. The revolts gave rise to the excessive violence that could create the feeling of unease, and might damage the economic activities. At this point, the moderate voices won more and more support, and, at last, the king and the prince repaired the situation. In a word, the king, or the prince, represented the peace and order, tolerance 

In sum, according to the chronicles, we cannot portrait the lower class, or menu people. The term “menu people” was used to describe simply the man who participated in the revolt. The king, on the counterpart of the menu people, usually represented the peace and the tolerance. As a result, the medieval sources and documents tell us the story of the revolt, but, in some aspect, they only reflect the moral value of the writer, and used the stereotypical terms. Thus, another way is needed to identify the participants.

3. Profession
It is possible to assume that the participants work together in similar professions. It is well-known that the Cabochien Revolts were led by the butchers. Not only have the statements in the chronicles, but also the letters of remission told us the profession of the participants.

<Table 1> is the list of the participants in the revolt of Etienne Marcel, mainly based on the letters of remission. It shows that the main supporters were elites and upper bourgeoisie. But as mentioned above, Etienne Marcel drew the supports from the lower class, expressed in “menu people” or “bourgeois et habitants”, though the expression is obscure.

<Table 2> is also the list of the participants in the revolts of early 1380s. It shows that the main participants were the small merchants and the small craftsmen. But their professions show extreme diversity. They were neither rich, nor poor. As B. Geremek said, they did not compose of the a-social or anti-social elements. A member joining a preparatory meeting for the uprising in 1380s, gave a testimony as follows: “An unmarried person and the man who have not properties in Paris cannot be our member.” It shows that they were not the marginals.

<Table 3> classifies the participants according to the social status. “Messire”, calling knight or seigneur, and “Maistre”, title referring high clergy and official, were about 40. Only the profession was recorded in 40 cases. And Others without any notice were 60. But considering medieval writing practice that the title was always added, if possible, the last group without any notice might be the same status as the second group. So the participants in the Cabochien Revolt were composed of various professions.

From three tables above, it is concluded that the participants in the revolts in the late medieval period were recruited from extremely diverse professions.

4. Psychology of Revolts
Now, we examine the participants from the psychological point of view.

In general, the fear and the complaints burst out due to heavy tax and the abuse, but the financial and the economic elements was not the only cause. For the tax payer, it is important that the tax is imposed properly and collected correctly. They were less concerned about whether it is heavy or not. Moreover, tax payers, who were not accustomed to the calculation in medieval period, did not complain after calculating the tax increase. So the injustice and the abuse was the trigger for the revolts. For example, in 1356 after the defeat of Poitiers, the complaints of the French third estate, which did his duty, that is paying the tax, concentrated on the fact that the noble did not his duty, fighting. 

The revolts start in the form of mere complaints, accidents, or dispute. The manifestation of the complaints did not escalate directly to the revolts. People in the market or the place whispered the heavy tax and the abuse, exchanged their problems, and identified their grievances. When the occasion offers, the revolt starts: the shout and quarrel lead the mere complaints to the disorder or tumult, and when the violence added to this situation, disorder rise up to the revolt, and follows the extension of their social and geographical range.

In sum, the revolt starts as an occasional accident, that the fear or complaints in everyday life are expressed in the violent way. The complaint, fear and unrest might be spread among all the people. People shared the collective memory of the heavy tax and the abuse. So the revolt is the battle of memory. Some people shared the memory of complaint and fear, and exclude the other people who don’t share the common memory. 

As for the late medieval period, the fear of the absence of king from 1356 and the social unrest due to the war or the pillage were widely spread throughout the northern France. These psychological factors invoke the revolts frequently. It is after the defeat of Poitiers that the revolt of Parisian bourgeoisie in 1358 and the Jacquerie broke out. The captivity of the King, John the Good, causes political instability. 

In 1357, Marcel ordered the strike to the entire master, when the regent, future Charles V, decided the monetary devaluation. Considering that the monetary devaluation and revaluation were frequently decided by turns in the first half of the fourteenth century, the devaluation in 1357 could be expected. So the armament of Parisian bourgeoisie ordered by Etienne Marcel, was triggered by the monetary change, but deeply based on the discontents after the defeat of the battle of Poitiers.

The Jacquerie starts mere accident that the inhabitants in St-Leu d'Esserent killed nine knights. But the violence spread rapidly in entire Picardy. The heavy tax was the main cause of the Jacquerie,  behind which lie the fear and the social unrest. 

The Harelle Revolt and the Maillotins Revolt in the early 1380s also broke out at the time when the authority was not established after the Charles V died. And the Cabochiens rebelled when “the conflict of the Uncles” between the Armagnac and the Bourgogne was aggravated by the mental trouble of Charles VII. Briefly, the absence of the royal authority inspired the social unrest that constituted the background of the revolts

The pillage of the mercenaries and soldiers make social unrest. The war terrified the people. After a battle, the mercenaries, out of work, pillaged the rural village. The city was no exception. The fact that the city municipality rebuilt and repaired the city-wall proves the widespread terror of the war and the pillage in the late Middle Ages. So the war was an element of the fear.

The collective memory did not merely provide a main background of the revolts, but played an important role in recovery from the confusion. When the violence of the revolts culminated, people wanted someone who got rid of the social unrest and re-established the peace. The king dispatched the officials with army to a city and suppressed the revolts with cruelty. The king never presented himself in suppressing the revolts. The rumor, reporting the cruelty, circulated in the region. And then the upper bourgeoisie of other cities restored order by themselves. The king needed only to wait for a while. 

The revolt of Rouen in 1382 shows vividly this process. The citizen of Rouen rose up after the Parisian revolt in 1382. But the ruthless suppression of the Parisians terrified the citizen of Rouen. The king did not go to Rouen immediately. The leaders of the Rouen revolt were decapitated and other leading participants were imprisoned. It is not the absence of the royal authority, but the royal authority itself, that terrified the people. At that moment when the citizen of Rouen, longing for the peace, was under the extreme strain, the king entered into Rouen with trampling the gate of Rouen fortress. It symbolized the cancel of the Rouen Commune. The citizen welcomed the king and cried out “Noel, Vive le Roi”. The king’s entrance cleared up the fear of the people. 

To sum up, the main background of the revolts was the fear and the social unrest, coming from the absence of the royal authority, which would be cleared up by the re-establishment of the royal authority. So the participants, named “menu people”, were who felt the fear from the political and social unrest. It is only the king who could re-establish the royal authority and recover the peace. So only the king could be the winner in the game of the revolts. 

5. Conclusion
The revolts in the late medieval period start as a violent expression of the complaints base on the fear and the social unrest. On the first stage, the upper and mid-bourgeoisie led it. As the geographical and social range expands, the violence increases and the lower class, or ‘menu people’, largely participates in the revolt. The term “lower class” was no social meaning, but usually used to depict the people who act violently and make the community unstable. It is paradoxical that people rise up to escape from the fear and the social unrest, but their uprising causes the violence and the instability in turn.

The fear and the social unrest shared among the people cannot be resolved by the revolts and the violence. It is the sacred obligation of the king to keep the society in peace. The king represents the peace, the order, the mercy, the tolerance, and so on. The king is the only one who can solve the problem of the social unrest. So the revolts always conclude in the reinforcement of the royal authority. In a word, the revolts which start with the memory of the fear and the social unrest, eventually end up sharing the memory of the peace and the order.

Table 1 The Participants in the Revolt of Etienne Marcel in 1358 
(based on the letters of remission)
	Name
	Status
	Etc
	Sources

	Alain de St-Benoist
	Bourgeois
	In prison
	Chr. Jean(221)

	Arnault Roussel
	Bourgeois
	In prison
	Chr. Jean(221)

	Bernard Coquatrix
	Echevin(1355-56)
	　
	　

	Charles Toussac
	Mercier, Echevin(1355-58)
	Decapitation
	JJ 86, nos. 192(63), 195(64) ; JJ 90, no. 4(2) ;Delachenal, PJ. 29 ; Chr. Jean(112, 210)

	Colart de Courliègis
	Bourgeois (Laon)
	Murdered
	A. Thierry, Essai(44)

	Colart le Cauceteur
	Avocat (Abbeville)
	Decapitation
	JJ 84, no. 771(383) ; JJ 89, no. 50(68) ; 

	Denis de La Fontaine
	Fils de Etienne
	　
	　

	Elies Jourdain
	Bourgeois
	In prison
	Chr. Jean(221)

	Et. de La Fontaine
	Bourgeois
	In prison
	JJ 86, no. 278(92) ; JJ 90, no. 31(15) ;

	Geoffroy le Flament
	Drapier
	　
	JJ 86, no. 271 ; X 17, f. 77 ; Chr. Jean(246)

	Gilles Caillart
	Maître (Orlèans)
	Decapitation
	Delachenal, PJ. 29 ; Chr. Jean(211) ;

	Gilles Marcel
	Clerc
	Murdered
	JJ 86, nos. 186(61), 195(64), 295, 296

	Girart Moret
	Changeur
	In prison
	JJ 90, no. 21(13) ; Chr. Jean(220)

	Guillaume Aimé
	Bourgeois
	　
	JJ 90, nos. 369(188), 382(193) ; X 17, f. 77

	Guillaume Gargouille
	Orfèvre
	　
	JJ 86, no. 203(66)

	Guillaume le Fèvre
	Poissonnier
	In prison
	JJ 90, no. 20(12) ; Chr. Jean(221)

	Guillaume Marcel
	Changeur
	　
	Doc. nouv., nos. 6-7

	Hennequin le Flament
	Drapier
	In prison
	JJ 86, no. 196 ; Chr. Jean(221)

	J. Giffart le Boiteux
	Bourgeois
	In prison
	Chr. Jean(220)

	Jacques de Mante
	Bourgeois
	In prison
	Chr. Jean(221)

	Jacques du Castel
	Terrassier
	In prison
	JJ 90, no. 30(15) ; Chr. Jean(221)

	Jacques le Flament
	Drapier
	In prison
	JJ 86, no. 243(116) ; Chron. Jean(221)

	Jacquet le Flament
	Trésorier
	In prison
	Chr. Jean(221)

	Jean Bonvoisin
	Bourgeois
	　
	Delachenal, PJ. 29

	Jean de la Tour
	Changeur
	In prison
	JJ 90, nos. 369(188), 382(193) ; X 17, f. 77 

	Jean de l'Isle
	Orfèvre, Echevin(1357-58)
	Murdered
	JJ 86, no. 195(64) ; Chr. Jean(112, 209)

	Jean de St-Aude
	Avocat
	In exile
	Chr. Jean(245)

	Jean de St-Benoît 
	Drapier
	　
	JJ 90, no. 1(1)

	Jean dit le Boucher
	Orfèvre
	　
	JJ 86, no. 536(194)

	Jean Godart 
	Avocat (Châtelet)
	Decapitation
	Delachenal, PJ. 29 ; Chr. Jean(180, 211)

	Jean Gosselin
	Bourgeois
	In prison
	Chr. Jean(221)

	Jean le Chanevacier
	Bourgeois
	　
	JJ 90, no. 382(193)

	Jean Maillart
	Drapier
	　
	JJ 86, no. 151 ; JJ 96, no. 55 

	Jean Marcel
	Bourgeois
	In prison
	JJ 86, no. 195(64)

	Jean Moret
	Changeur
	In prison
	JJ 90, no. 21(13) ; Chr. Jean(220)

	Jean Pizdoue
	Bourgeois
	　
	JJ 86, no. 292

	Jean Porret
	Frère de N. Porret
	Murdered
	Chr. Jean(209-10) ; Froissart, t. 5(338)

	Jean Prévost
	Bourgeois
	Decapitation
	Delachenal, PJ. 29 ; Chr. Jean(211)

	Jean Restable
	Bourgeois
	In prison
	JJ 90, no. 24(13) ; Chr. Jean(221)

	Jean Vaillant
	Monnayeur
	　
	Chr. Jean(182) ; Chr. normande(130)

	Josseran de Mascon
	Orfèvre, Echevin(1357-58)
	Decapitation
	JJ 86, no. 195(64) ; Delachenal, PJ. 29 ;

	Martin Pizdoue
	Bourgeois
	Decapitation
	JJ 86, no, 549 ; 

	Nicolas Damiens
	Changeur
	In prison
	JJ 86, no. 595

	Nicolas le Flament
	Drapier
	In prison
	JJ 86, no. 209 ; Doc. nouv., no. 6;

	Nicolas Porret
	Mercier
	In prison
	JJ 90, no. 23(13) ; Chr. Jean(220)

	P. de la Courteneuve
	Drapier
	　
	Chr. Jean(206-208)

	Pasquet le Flament
	Drapier
	In prison
	Chr. Jean(221)

	Perrinet Marcel
	Banniere
	　
	S. Luce, <La famille>(54)

	Philippe des Essarts
	Avocat
	　
	　

	Philippe Giffart
	Changeur, Echevin(1356-58)
	Murdered
	JJ 86, no. 195(64) ; Chr. Jean(209)

	Pierre Basselin
	Bourgeois
	In prison
	Chr. Jean(221)

	Pierre Bourdon
	Echevin(1355-57)
	　
	Chr. Jean(198, n. 4)

	Pierre Chappelu
	Orfèvre
	　
	　

	Pierre de Puisieux
	Avocat (Parlement)
	Decapitation
	Delachenal, PJ. 29 ; Chr. Jean(211)

	Pierre des Barres
	Orfèvre
	　
	Chr. Jean(246)

	Pierre Gilles
	Epicier
	Decapitation
	JJ 86, no. 286 ; X 1a 14, f. 309, 476 ; Delachenal, PJ. 29 ; Chr. Jean(181)

	Pierre le Blond
	Orfèvre
	Decapitation
	Chr. Jean(211) ; Delachenal, PJ. 29

	R. de la Chambre
	Bourgeois
	In prison
	Chr. Jean(221)

	Robert Marcel
	Bourgeois
	　
	　

	Simon le Paonnier
	Bourgeois
	Murdered
	Chr. Jean(209)

	Thomas de Ladit
	Chancelier
	Murdered
	Delachenal, PJ. 29 ; Chr. Jean(215-16)

	Vincent de Valricher
	Bourgeois (Rouen)
	In exile
	Chr. Jean(246)


Table 2 The Participants in the Revolts in 1380s

	Name
	Profession
	Place
	Sources

	Pierre Peignart
	　
	1380 11, Senlis
	JJ 118, no. 131, f. 69 v

	Jehan de Losier
	cousturier
	1380 11, Paris
	JJ 118, no. 260, f. 139 v

	Guillaume le Maire
	varlet changeur
	1380 11, Paris
	JJ 118, no. 274, f. 147

	Gervaise de Grenges
	charpentier
	1380 10, St-Quentin
	JJ 119, no. 35, f. 27

	Jehan Loutrel
	varlet
	1380 11, Compiegne
	JJ 119, no. 92, f. 63 v

	Jehan Dailly
	　
	1380 11, Compiegne
	JJ 119, no. 334, f. 202

	Gile Largent
	maistre d'oeuvre
	1380 10, St-Quentin
	JJ 119, no. 347, f. 208 v

	Mahiet de Mansseaux
	varlet et serviteur
	1380 11, Compiegne
	JJ 119, no. 357, f. 213

	Jehan Labbé dit Galois
	veneur et serviteur
	1381 12, Noyon
	JJ 120, no. 46, f. 29

	Jehan du Pont
	clerc
	1382 2, Rouen
	JJ 120, no. 225, f. 112

	Henri Auquetin
	petit marchand
	1382 3 4, Falaise
	JJ 120, no. 244, f. 121 v

	Pierre Guillos
	courroier
	1382 2, Rouen
	JJ 120, no. 278, f. 137 v

	Gilles Boussart
	laboureur de bras
	1382 3, Paris
	JJ 120, no. 353, f. 171

	Pierre le Feure
	　
	1383 2, Rouen
	JJ 120, no. 361, f. 175 v

	Ymbert de Roussillon
	mareschal
	1382 Carême, Lyon
	JJ 121, no. 257, f. 153 v

	Jehan Jourdain
	boulanger
	1382-83, Amiens
	JJ 122, no. 12, f. 11

	Nicolas des Portes, Adam Roquete, Marie et Jaquot Thévenon
	clercs
	1383 1, St Florent
	JJ 122, no. 78, f. 44 

	Jacques Chabre, Simon de Normende, Thibaut Jolys, Thomas de Calonne
	attornez
	1382 10, Senlis
	JJ 122, no. 100, f. 51

	Freminet Godard
	pionnier
	1382, Paris
	JJ 122, no. 110, f. 55

	Bourgeois et habitants (Rouen)
	　
	1382 2, Rouen
	JJ 122, no. 114, f. 56 v

	Jehan de la Carrière
	drapier
	1382, Paris
	JJ 122, no. 147, f. 74 v

	Jehan de Junelet dit Blarel
	cordonnier
	1382 3, Amiens
	JJ 122, no. 182, f. 92

	Habitants (Mantes)
	　
	1380 11 15, Mantes
	JJ 122, no. 192, f. 96 v

	Jehan Bernard
	marchand
	1382, Paris
	JJ 122, no. 201, f. 100

	Guillaume le Vies-Wadier
	　
	1382, Tournais
	JJ 122, no. 202, f. 100

	Colin Brun
	drapier et bourgeois
	1382, Paris
	JJ 122, no. 217, f. 108

	Jean Polet
	pourpointier, doubletier
	1382 3, Paris
	JJ 122, no. 223, f. 110


	Jehan du Moutiers
	baudrieur
	1382, Paris
	JJ 122, no. 233, f. 117 v

	Jehan de Vaurichier
	　
	1382, Paris
	JJ 122, no. 268, f. 133 v

	Guillaume Mauvoisin
	　
	1380 11 15, Mantes
	JJ 122, no. 271, f. 135

	Bernart Lespecier
	　
	1382, Tournais
	JJ 122, no. 274, f. 136

	Jehan de Romilly
	maistre
	1382 10, Paris
	JJ 122, no. 278, f. 138

	Colin Boutier
	　
	1382 11, Rouen
	JJ 122, no. 279, f. 138

	Oudard le Perrier
	　
	1380, Paris
	JJ 122, no. 280, f. 138 v

	Robin Arragon
	couturier
	1382, Paris
	JJ 122, no. 318, f. 156 v

	Le Gotte
	drapier
	1382, Tournais
	JJ 122, no. 330, f. 161 v

	Raoulin le Fevre
	tavernier
	1382, Paris
	JJ 122, no. 334, f. 162 v

	Petro le Gablier
	　
	1382, Caen
	JJ 122, no. 350, f. 169 v

	Richard du Val
	potier d'étain
	1382, Paris
	JJ 122, no. 359, f. 173

	Guillaume Herice
	vendeur de vins
	1382, Paris
	JJ 122, no. 361, f. 174

	Guillaume Langlois
	chaudronnier
	1382, Paris
	JJ 122, no. 368, f. 176 v

	Gilles Labat
	　
	1382 3-5, Paris
	JJ 123, no. 14, f. 10 v

	Gilet Chasteau
	　
	1382 3, Orlèans
	JJ 123, no. 26, f. 15

	Bourgeois et habitants (Caen)
	　
	1380-82, Caen
	JJ 123, no. 51, f. 29

	Bourgeois et habitants (Rouen)
	　
	1382 8 1, Rouen
	JJ 123, no. 56, f. 31 v

	Jehan le Mariot dit de Frae
	　
	1382 3, Reims
	JJ 123, no. 64, f. 35

	Guillaume Chevalier
	mestier
	1382 3, Paris
	JJ 123, no. 71, f. 38 v

	Maire et Echevin de Tournais
	　
	1382, Tournais
	JJ 123, no. 81, f. 46

	Jehan Filleul
	notaire
	1382 10, Paris
	JJ 123, no. 83, f. 46 v

	Bourgeois et habitants (Laon)
	　
	1382 Laon
	JJ 123, no. 85, f. 47

	Habitants (Caen)
	　
	1382, Caen
	JJ 123, no. 97, f. 52 v

	Henri de Roye
	compteur
	1382, Amiens
	JJ 123, no. 117, f. 63 v

	Jehan le Grant dit Saunier
	saunier
	1382 3, Paris
	JJ 123, no. 120, f. 64 v

	Jehan de Poitiers
	valet
	1382, Paris
	JJ 123, no. 146, f. 77 v

	Jean Garin
	faiseur de cordes
	1382, Caen
	JJ 123, no. 150, f. 79 v

	Martin Ploucy
	tisserand
	1382, Falaise
	JJ 123, no. 157, f. 82

	Jean de Sepmons
	maréchal
	1382 3, Paris
	JJ 123, no. 159, f. 83 

	Gilet de Gant dit Bridoullet
	clerc non marié
	1382 3, Paris
	JJ 123, no. 190, f. 97

	Habitants (Mantes)
	　
	1380 11 15, Mantes
	JJ 123, no. 192, f. 93

	Adam Pellerin
	ouvrier d'imagerie d'or et d'argent
	1382 3, Paris
	JJ 123, no. 210, f. 105 v

	Perrin Louviers
	vallet mereschal
	1382 3, Caen
	JJ 123, no. 224, f. 112

	Liévin de Glistrelle et Habitants (Tournais)
	　
	1382 11, Tournais
	JJ 123, no. 226, f. 113

	Jehan de Louvres
	varlet orfèvre
	1382 3-10, Paris
	JJ 123, no. 235, f. 119

	Jean Roillard
	tisserand
	1380, Sens
	JJ 123, no. 256, f. 127 v

	Jehan le Sucillié
	varlet ou enseigneur
	1383 10, Paris
	JJ 123, no. 285, f. 145

	Nicaise Preudhomme
	cervoisier
	1382 3, Paris
	JJ 124, no. 3, f. 7

	Pierre Blondel
	　
	1382 10, Paris
	JJ 124, no. 8, f. 9

	Etienne Thorel
	boucher
	1382, Orlèans
	JJ 124, no. 19, f. 15

	Jehan du Chellier
	varlet
	1383 4, Caen
	JJ 124, no. 59, f. 38 v

	Willemot Blanchart dit Labretes
	　
	1382, Caen
	JJ 124, no. 70, f. 43

	Richard Langlois
	chaudronnier
	1382 3, Paris
	JJ 124, no. 82, f. 49 v

	Jehan Yvroin
	　
	1382, Paris
	JJ 124, no. 107, f. 62

	Regnier de Meaulx
	clerc non mariez
	1382 3, Senlis
	JJ 124, no. 122, f. 69

	Perrin de Montivilliers dit Maillard
	　
	1382, Paris
	JJ 124, no. 130, f. 77 v

	Jehannin de Houdant
	　
	1382 3, Paris
	JJ 124, no. 134, f. 79 v

	Thomas le Barillier dit Dangiers
	tondeur de draps, sergent du guet
	1382 3, Paris
	JJ 124, no. 137, f. 80 v

	Jehan Roche
	boucher
	1382, Sens
	JJ 124, no. 180, f. 101 v

	Pierret Coch
	drapier
	1382, Sens
	JJ 124, no. 205, f. 116

	Jehan Britaut
	　
	1382, Beauvais
	JJ 124, no. 246, f. 154

	Habitants (Laon)
	　
	1380 12, Laon
	JJ 124, no. 295, f. 168 v

	Jehannin le Feure
	　
	1382 3, Paris
	JJ 124, no. 332, f. 188 v

	Pierre Caquo
	　
	1382, Orlèans
	JJ 124, no. 361, f. 204 v

	Jehan Fernicle
	　
	1382 10, Paris
	JJ 125, no. 19, f. 12 v

	Abraham de Treno
	　
	1380 11, Compiegne
	JJ 125, no. 59, f. 33 v

	Pierre de la Mote
	pâtissier
	1382 3, Paris
	JJ 125, no. 86, f. 51 v

	Guillaume Lemède
	　
	1382, Orlèans
	JJ 125, no. 200, f. 114

	Guiot Chrestian de Macy 
	　
	1382 3, Paris
	JJ 125, no. 207, f. 119

	Jacquet Talelot
	　
	1382, Caen
	JJ 125, no. 244, f. 137 v

	Philippot et Jaquet de la Porte, Vincenot Pepin, Jaquet Lambert, Pierre Germain
	escuiers et gens notables
	1380 11, Chartres
	JJ 126, no. 49, f. 32

	Colin Adam
	coutelier
	1382 3, Paris
	JJ 126, no. 132, f. 87

	Jehan Goude
	sergent
	1382, Paris
	JJ 127, no. 65, f. 42

	Jehan d'Estuelles, Jehan Bretrix
	　
	1380 11, Montereau
	JJ 127, no. 105, f. 66

	Raoul Claire dit Clincham
	coutelier
	1382, Caen
	JJ 128, no. 45, f. 25


	Michel Rassigot
	valet de triperie
	1382 3, Paris
	JJ 128, no. 152, f. 86 v

	Guiot Manglout
	pelletier
	1382 3, Paris
	JJ 128, no. 235, f. 135

	Guillaume Cabot
	cordonnier
	1382 3, Paris
	JJ 128, no. 256, f. 146

	Jehan Faussart
	Mayeur de bannieres
	1382 3-4, Amiens
	JJ 128, no. 287, f. 162 v

	Pierre de Mennecourt
	　
	1382, Paris
	JJ 129, no. 251, f. 150

	Jean de Mons
	cellier
	1382 3, Paris
	JJ 131, no. 2, f. 2

	Jean le Conte dit de Preel
	vendeur de vinaigre
	1382 3, Paris
	JJ 131, no. 48, f. 27 v

	Colin Piques
	　
	1382 3, Paris
	JJ 131, no. 122, f. 75

	Jean Fromage
	changeur
	1382 3, Paris
	JJ 131, no. 133, f. 81

	Colas Pavillon
	couturier
	1382 3, Paris
	JJ 132, no. 67, f. 38 v

	Maciot Testart
	aumussier
	1382 3, Paris
	JJ 132, no. 82, f. 45 v

	Jehan Neque
	homme de mestier
	1382 3, Paris
	JJ 133, no. 189, f. 108 v

	Laurens de la Grève
	　
	1382 10, Paris
	JJ 135, no. 8, f. 5

	Guiot de Troies
	　
	1382 3, Paris
	JJ 135, no. 152, f. 86 v

	Philippot du Val
	chandelier en suif
	1382 3, Paris
	JJ 135, no. 226, f. 123

	Jaquot de Bauville
	aumussier
	1380-82, Paris
	JJ 135, no. 291, f. 156

	Perrin Hure
	graveur de sceaux
	1382 3-10, Paris
	JJ 136, no. 3, f. 1 v

	Jacquet de Montpele
	　
	1382 10, Paris
	JJ 136, no. 35, f. 18

	Gassot Mauparlier
	tondeur de draps
	1382 3, Paris
	JJ 136, no. 192, f. 103 v

	Jacot Maucorps
	ménestrel
	1382 3, Paris
	JJ 136, no. 220, f. 122

	Philippe Mélite
	valet pelletier
	1380-83, Paris
	JJ 142, no. 64, f. 38

	Dimanche Cruchet
	formier
	1382 10, Paris
	JJ 146, no. 71, f. 31 v

	Philippotte Mahaudine
	　
	1380 11, Paris
	JJ 147, no. 236, f. 108

	Remondin le Fessu
	varlet brodeur
	1382 3, Paris
	JJ 148, no. 70, f. 42

	Habitants (Sens)
	　
	1381 1, Sens
	X 1a 1471, f. 443

	Jehan Soulas
	　
	1382, Paris
	X 1a 1472, f. 44 v

	Etienne Bièvre dit le Hong
	tondeur de draps
	1382 3, Paris
	X 2a 10, f. 154 v

	Jehan d'Epinay, Jehan le Boucher, Colin le Boucher, Jehan Bouquet, Robert du Moulin, Robert Loret, Jehan du Fay
	　
	1382, Rouen
	Ms. fr. 26018, no. 159

	Robert Maire
	　
	1382 8, Rouen
	Ms. fr. 26019, no. 409

	Tisserands et demourans (Vernay)
	　
	1382, Vernay
	Ms. fr. 26019, no. 410


Table 3 Table 1 The Participants in the Revolt of Cabochien in 1413 
(base on the letters of remission and the chronicles)

	1) “Messire···” (9) 

	Léon(Elyon) de Jacqueville (Knight). Robert(Robinet) de Mailly (Knight). 
Charles de Raucourt, dit de Lens  (Knight).
Philippe de Poitiers  (Knight). 
Guischard Daulphin (Seigneur of Rambures). De la Viefville. Charles de Savoisy (Knight). 
Jean de Courcelles (Seigneur). Anthoine de Craon (Seigneur)

	2) “Maistre···” (28)

	Jean de Troyes (mire juré, échevin). Henri de Troyes (Son of J. de Troyes). 

Eustache de Laistre (Chambre des Comptes). Guillaume Barraut (Docteur). Pierre Cauchon (Bishop). Jean Rapiout (Advocat). Jean Tillart (Procureur). Félix du Bois, dit Elie. Laurens Callot. 
Thomas le Sueur (Prévôt). Jacques le Sueur. Margeurite la Boitelle. Denys de Bausmes. 
Toussaint Bayart. Pierre Berbe. Jean Bon. Jehan Bout. Jacques Cadot. Baudet des Bordes. 
Marguerite (Wife of Me. Guillaume des Bordes). Nicolas du Quesnoy. Dominique François. 
Pierre Lombart. Pierre Miote. Jehan Nepveu. Nicolas de St-Ilier(Hilaire). Hugues de Verdun. Guillaume Vignier. 

	3) Merchant, Craftsman, etc. (40)

	Thomas Legois (boucher).
Jehan Legois (boucher). Guillaume Legois (boucher). 
Garnot(Garnier) de St-Yon (boucher). Jehan de St-Yon (boucher). Denisot de St-Yon (boucher). 
Simon le Coustellier dit Caboche (escorcheur). Denisot de Chaumont (escorcheur). 
Jehan de Rouen (frippier). Jehan Malaert(Maillart) (frippier). André Roussel (bourgeois). 
Jean Maille (Orfèvre). Jehan Guérin (Changeur). Philippot Orlart (Changeur). 
Colin Genre (Tavernier). Jehan le Fevre (rotisseur). Jean Boiève (Poissonnier). 
Thomas Garnier (Poissonnier). Robin Gouppil (pasticier). Simonnet Baivart (pasticier). 
François l'Orfevre (chaussetier). Jehan Bourdon du Rousselet (battelier). Jehan le Gras (costurier). 
Jaquet du Bois (cirier). un Regnault (estuveur). un Errault (escolier). Péruchon, 
Honnotin de Monceaulx, Guillebin (varlès). Robin, Jaquet, Denisot (valez). Les Cailles. 
Jehan Front de Buef (sergent à verge). Jehanin (clerc). Eustache. Perrin (varlet). 
Laurencin (serviteur). Thibault (serviteur)

	4) Unidentified (60)

	Guillaume Baillet, Jehan de Balery, Simon Bausart, Michiel Berangier, Jehan Bertran, 
Mahiet Boileaue, Guillaume Bourdin, Jehan Boyvin, Jehan de Bretueil, Jehan Chausse, 
Jacques de Choisy, Martin de Coulommiers, Jaquet de Croquelet, Jehan du Bois au Ren, 
Jehan du Boisauron, David du Conseil, Jehan Errault, Antoine de Forest dit des Joyaulx, 
Guillaume Gente, Fréminot de Gourguichon, Guillaume Goute, Cointinet du Harloy, 
Guillaume Hurtevant, Philippe Jossequin, Jacques Lamban, Colin de la Vallée, Vincent le Barruyer, 
Jehan le Clerc dit Petit Prevost, Jehan le Coq, Jehan le Fort, Jaquet le Maçon, Denisot le Maire, 
Colin le Mauvais, Guillemin le Provendier, Jehan Lignage, Jehan de Lombert dit Hanoz, 
Raoulin de Macy, Jehan Mainfroy, Thierry Mainfroy, Jehan de Malatrait, Jehan de Mante, 
Guillaume Martin, Estienne Moreau, Jehan Moustre dit Chéron, Martin de Neauville, Jehan Parent, 
Jehan Paste, Jehan Paumier, Jehan Petit, Jehan de Poligny dit Chappelain(ou dit Chastelain), 
Ligier Polin, Huguet Potier, Raoulin Puchin, Jehan Pymorin, Thomas Quillet, Simmonet Robillart, Jacques de Rouen, Jacques de St-Laurent, Jacques de Sarcy, Jehan de Tours.


Menu for luncheon and dinner 
(for the use of Japanese Participants)
1. Arrival Day: Fri. 30 March
  -Reception: 18: 30 at Hotel Holiday Inn restaurant


-Korean style: buffet
2. 1st Day: Sat. 1 May

-Luncheon: 12: 00 at faculty restaurant


-Korean style: soup of sliced bar rice cake and dumpling(饅頭), with boiled rice and side dish 


 

-Dinner: 18: 00 at nearby Chinese restaurant 

TEL: 929-1259


-Chinese style: course menu
3. 2nd Day: Sun. 2 May

-Luncheon: 13: 00 at campus café La magia


-Italian style: pasta and drink
   -Farewell Dinner: 18: 30 at downtown Korean restaurant
                  TEL: 743-5999


-Korean style: course menu
Menu for luncheon and dinner
(for the use of Korean Participants) 
1. Arrival Day: Fri. 30 March
  -Reception: 18: 30 at Hotel Holiday Inn restaurant(종암 사거리에서 고대 방향으로, 역으로 고대에서 종암 사거리 방향으로 가다가 종암경찰서 옆, 전화 3290-7505)


-Korean style: buffet
2. 1st Day: Sat. 1 May

-Luncheon: 12: 00 at faculty restaurant(국제관 1층 교수식당)


-Korean style: soup of sliced bar rice cake and dumpling(饅頭), 



       with boiled rice and side dish 


 
-특징: 사골 떡만둣국에다 밥과 반찬을 추가하였습니다. 따라서 떡만둣국을 좋아하지 않는 분은 밥을 드시면 됩니다.
-Dinner: 18: 00 at nearby Chinese restaurant(중식당 더씨, 지하철 안암역 4거리에서 개운사 방향 우측 20미터 건물 2층, 전화 929-1259) 


-Chinese style: course menu
3. 2nd Day: Sun. 2 May

-Luncheon: 13: 00 at campus café La magia


-Italian style: pasta and drink


-파스타: 

-특징: 스파게티와 커피로 구성되어 있으며 셀프 서비스입니다.
   -Farewell Dinner: 18: 30 at downtown Korean restaurant(용수산 비원점, 계동 현대사혹 뒤편의 비원 인근 전화 743-5999)


-Korean style: course menu
* Tokyo University of Foreign Studies 東京外国語大学


� Gonzalo Álvarez Chillida, El antisemitismo en España: La imagen del judío (1812-2002), Madrid, 2002.


� Kunio Hayashi, “15 Seiki Castilla ni okeru Yudayajin Seisaku”, Kagoshima Daigaku Kyouikugakubu Kenkyukiyou: Jinbunshakaigakuhen”, 33, 1981, pp. 19-42; Yitzhak Baer, A History of the Jews in Christian Spain, 2 vols., Philadelphia, 1996; Tetsuyuki Seki, Spain no Yudayajin, Yamakawa Shuppansha, 2003.


� Elie Kedourie (ed.), Spain and the Jews: The Sephardi Experience 1492 and After, London, 1992 (trans. by Tetsuyuki Seki, Hirotaka Tateishi and Yasuko Miyamae, Spain no Yudayajin: 1492 Nen no Tsuihou to Sonogo, Heibonsha, 1995).


� Angus MacKay, “Popular Movements and Pogroms in Fifteenth-Century Castile”, Past and Present, 55, 1972, pp. 33-67; José María Monsalvo Antón, Teoría y evolución de un conflito social: El antisemitismo en la Corona de Castilla en la Baja Edad Media, Madrid, 1985.


� Antonio Domínguez Ortiz, La clase social de los conversos en Castilla en la Edad Moderna, Madrid, 1955.


� Vincent Parello, “Sociología conversa en los siglos XV y XVI: La dinámica de las familias manchegas”, Sefarad, 59-2, 1999, pp. 391-418.


� Idem, Les judéo-convers: Tolède XVe-XVIe siècles de l’exclusion à l’intégration, Paris, 1999.


� Linda Martz, “Converso Families in Fifteenth-and Sixteenth-Century Toledo: The Significance of Lineage”, Sefarad, 48-1, 1988, pp. 117-196.


� Benzion Netanyahu, The Origins of the Inquisition in Fifteenth Century Spain, New York, 1995.


� Heim Beinart, Los conversos ante el tribunal de la Inquisición, Barcelona, 1983.


� Nicolás López Martínez, Los judaizantes castellanos y la Inquisición en tiempo de Isabel la Católica, Burgos, 1954; Jean-Pierre Dedieu, “Les causes de foi de l’Inquisition de Tolède (1483-1820): Essai statistique”, Mélanges de la Casa de Velásquez, 14, 1978, pp. 143-172; Henry Kamen, La Inquisición española: Una revisión histórica, Barcelona, 1999.


� Albert A. Sicroff, Los estatutos de limpieza de sangre: Controversias entre los siglos XV y XVII, Madrid, 1985.


� Eloy Benito Ruano, Los orígenes del problema converso: Edición revisada y anunciada, Madrid, 2001, pp. 83-92.


� Juan Ignacio Gutiérrez Nieto, “La estructura castizo-estamental de la sociedad castellana del siglo XVI”, Hispania, 125, 1973, pp. 519-563; Osami Shiba, “Junketsuho (Estatutos de Limpieza de Sangre)”, Academia, 26, 1976, pp. 131-163; Jaime Contreras Contreras, Sotos contra Riquelmes: Regidores, inquisidores y criptojudíos, Madrid, 1992; Julian Montemayor, “Municipalité et chapitre cathédral au cœur de l’ascension sociale à Tolède (1521-1700)” in Jean-Pierre Amalric (ed.), Pouvoirs et société dans l’Espagne moderne, Toulouse, 1993, pp. 68-76; Juan Hernández Franco, Cultura y limpieza de sangre en la España moderna: Puritate sanguinis, Murcia, 1996; Francisco Márquez Villanueva, “Conversos y cargos concejiles en el siglo XV” in his De la España judeoconversa: Doce estudios, Barcelona, 2006, pp. 137-174.


� Julio Valdeón Baruque, Los conflictos sociales en el reino de Castilla en los siglos XIV y XV, Madrid, 1975.


� Ramón González, “Fundamentos doctrinales de la Sentencia-Estatuto de Toledo contra los conversos (1449)” in VV.AA., Inquisición y conversos, Madrid, 1994, pp. 279-296.


� Benito Ruano, op. cit., pp. 39-82.


� Sicroff, op. cit., pp.173-216.


� Ibid., pp. 253-257; Vincent Parello, “Entre honra y deshonra: El Discurso de fray Agustín Salucio acerca de los estatutos de limpieza de sangre (1599)”, Criticón, 80, 2000, pp. 139-153.


� Henry Kamen, The Rise of Toleration, London, 1967 (trans. by Osamu Naruse, Kan’yo Shisou no Keihu, Heibonsha, 1970); Idem, “Una crisis de conciencia en la Edad de Oro en España: Inqusición contra ‘limpieza de sangre’ ”, Bulletin Hispanique, 88, 1986, pp. 321-356.


� José María Blázquez Martínez, “Sermón anónimo pro judíos conversos”, Revista española de teología, 34, 1974, pp. 257-273.


� Juan de Torquemada, Tractatus contra madianitas et ismaelitas, in Carlos del Valle Rodríguez (ed.), Tratado contra madianitas e ismaelitas, de Juan de Torquemada (Contra la discriminación conversa), Madrid, 2002, pp. 123-239.
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