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    At the shifting border between legend and history, this book traces how medieval marvels took root, radiated across languages and frontiers, and persisted into modern memory, even as skeptical inquiry tried to sift enduring belief from verifiable fact.

Curious Myths of the Middle Ages is a nonfiction collection by Sabine Baring-Gould, first published in the mid-1860s; a second series followed later in the decade. Written within a Victorian context of burgeoning interest in folklore and popular antiquities, it surveys the narrative life of famous and obscure legends associated with medieval Europe. Readers encounter a scholarly but accessible voice, attentive to sources and variations. While anchored in historical inquiry rather than romance, the book preserves the atmosphere of wonder that animated its subjects. It stands as both a study of stories and a portrait of the period that transmitted them.

Each essay typically begins with the best-known version of a tale, then consults chronicles, sermons, travel narratives, ballads, and later retellings to chart how the story evolved. Baring-Gould weighs competing testimonies, considers the influence of translation and politics, and notes analogues from classical or neighboring traditions where relevant. The effect is less a debunking spectacle than a methodical mapping of narrative pathways. The prose favors measured irony over sensationalism, inviting readers to examine evidence and inference. As the collection moves from one legend to another, the volume offers a varied journey through medieval imagination, its anxieties, consolations, and delights.

Several recurring themes emerge: the tension between miracle and marvel; the authority of tradition versus the claims of documentation; and the way communities encode identity, fear, and hope in exemplary stories. The book highlights how travel, trade, and ecclesiastical networks enabled plots and motifs to migrate, acquiring local color along the way. It observes the impulse to anchor wandering narratives in specific places, saints, or heroes, and the equally strong impulse to universalize them. By tracing these patterns, the work opens broader questions about memory, credibility, and the cultural uses of wonder in centuries when spiritual and secular explanations overlapped.

Baring-Gould’s approach is comparative and historical. He assembles references from medieval and early modern authorities, evaluates probable dates and textual dependencies, and tests anecdotes against geographic, linguistic, or archival constraints. The essays note how misunderstandings, coincidences, or satire can crystallize into durable lore, and how later literary embellishment can retroactively shape what audiences assume to be original. Yet the tone remains sympathetic to the imaginative power of the material. Rather than scold belief, the author seeks to show how stories prosper and why they satisfy. The result models a careful, source-driven reading that invites readers to participate in the weighing of claims.

Although centered on medieval subjects and a nineteenth-century perspective, the collection speaks to contemporary concerns. It illuminates how vivid narratives outcompete dry facts, how repetition grants authority, and how communities prefer coherent meaning to unresolved complexity. In an era of rapid information exchange, the book’s case studies offer a historical mirror for the circulation of modern myths, conspiracy tales, and viral anecdotes. Readers interested in cultural memory will find a toolkit for separating documentation from amplification without losing curiosity or empathy. The questions it raises—about evidence, persuasion, and the ethics of retelling—retain clear relevance beyond their original context.

For newcomers, this volume promises a steady, inquisitive tour rather than a sensational parade, balancing critical scrutiny with respect for the narrative past. It rewards patient reading with connections that span centuries and borders, revealing how tales reshape themselves to fit new audiences and needs. As an introduction to medieval legend through a Victorian lens, it offers both orientation and provocation: orientation in its careful cataloging of sources and pathways, and provocation in its invitation to reconsider what we mean by truth in story. Above all, it affirms that curiosity—about origins, meanings, and migrations—can be a rigorous, humane guide.
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    Sabine Baring-Gould’s Curious Myths of the Middle Ages is a two-part collection of essays tracing the origins, transmission, and transformations of notable medieval legends. Drawing on chronicles, sermons, ballads, travelogues, and antiquarian reports, the author assembles variants, compares sources, and follows each narrative through geography and time. The sequence moves from widely known European tales to more localized traditions, showing how stories adapted to new contexts and beliefs. The emphasis is on historical development rather than literary embellishment, presenting each myth’s earliest attestations, subsequent elaborations, and cultural uses. Across the essays, the work highlights how credence, misreadings, and social needs shaped enduring narratives in Christian and popular imaginations.

The opening essay examines the Wandering Jew, a figure condemned to perpetual earthly life after an encounter during Christ’s Passion. Baring-Gould surveys medieval references, later pamphlets, and reported sightings, noting how the legend migrated across regions and languages. He outlines the thematic core—unceasing wandering as punitive witness—and records attempts to locate the figure in specific cities. He catalogs chronicle entries and broadsides that renewed public interest at intervals. The account situates the myth within eschatological expectation, where the wanderer’s survival testifies to future judgment, while also showing how local tradition personalized the tale through names, occupations, and anecdotal encounters.

Prester John follows, centered on twelfth-century letters describing a powerful Eastern Christian monarch ruling a vast, wealthy domain. The essay traces the documents’ diffusion, the shifting geography from India to Central Asia and Ethiopia, and the legend’s utility for crusading hopes. Travelers’ reports, imperial correspondence, and later maps fed expectations of alliance against Islamic powers. As knowledge of Asia expanded, identifications moved among Mongol and Abyssinian rulers. Baring-Gould assembles these strands to show how the epistolary fiction and diplomatic speculation intertwined, sustaining a long-lived belief in a pious sovereign whose distant court symbolized the possibility of Christendom strengthened from beyond Europe.

A study of the divining rod reviews claims that a forked twig detects water or metals. The essay recounts notable seventeenth- and eighteenth-century cases, proposed mechanisms, and the role of operator belief, setting folklore alongside reported trials. It then turns to the Seven Sleepers of Ephesus, youths said to have slumbered for centuries and awakened as a sign to their age. Baring-Gould presents early Christian sources, the legend’s Islamic adoption, and variations in dates and locales. He emphasizes the tale’s use in debates about resurrection and time, tracing its spread through hagiography, homily, and popular retelling across both Eastern and Western traditions.

In the essays on William Tell and the Dog Gellert, Baring-Gould analyzes heroic and domestic exemplars. For Tell, he documents the apple-shot motif and its parallels beyond Switzerland, noting how the narrative supports communal identity and political memory. The survey weighs early references against later patriotic elaborations. The Dog Gellert recounts the master who kills a faithful hound, then discovers the animal had saved his child. The author assembles analogues from Celtic and Oriental sources, compares place-based claims to authenticity, and records the growth of local memorials. Both chapters show how moralized stories settle into landscapes as proofs of communal heritage.

Tales of Tailed Men gather travelers’ reports and regional caricatures describing peoples marked by appendages, often explained through misread costume, satire, or rumor. Baring-Gould compiles examples from classical and medieval texts and English local traditions. The Antichrist essay summarizes apocalyptic schemata, key scriptural interpretations, and prophetic cycles that oriented medieval chronology. It is paired with Pope Joan, the supposed female pontiff, where he traces the narrative through chronicles, marginal notes, and polemical uses. By arranging sources, contradictions, and shifts in dating, the essays illustrate how doctrinal anxieties and controversy shaped narratives that were retold to instruct, admonish, or discredit.

Further essays address the Man in the Moon, linking moon-face folk images to stories of Sabbath-breaking or wood-gathering and to broader European lore. The Mountain of Venus explores Venusberg and the Tannhäuser cycle, following classical survivals into Christianized moral narratives of enchantment and return. St. Patrick’s Purgatory reviews the Lough Derg cave, visionary descriptions, and ecclesiastical responses to pilgrimage and testimony. The Terrestrial Paradise surveys attempts to place Eden on medieval maps, reconciling scriptural rivers, climatic theory, and postdiluvian geography. Across these studies, Baring-Gould arranges textual witnesses and local traditions, noting how allegory, penitential practice, and curiosity interact in shaping belief.

The second series turns to dynastic and sacred legends. The Knights of the Swan traces the swan-knight motif, its linkage to noble lineages, and the Lohengrin tradition. The essay on the Sangreal follows the Holy Grail from Celtic wonder-vessel motifs into romances where Eucharistic symbolism predominates, charting authors, cycles, and doctrinal coloring. The History of the Cross assembles legends from the tree of Eden to St. Helena’s discovery, noting cycles of relic transmission and miracle. St. Ursula and her companions examines the Cologne tradition, inscriptions, and numerical expansion, presenting how misread abbreviations and relic cults elevated a local martyr-narrative into a vast hagiographic constellation.

Later chapters compile diverse popular tales: the Pied Piper of Hamelin and records of a lost generation; animal sovereignties in the King of the Cats; ominous bells and civic memory; midsummer customs associated with St. John’s night; revenant households and cautionary anecdote. Baring-Gould catalogs sources, localizes settings, and compares continental and insular variants. He closes by underscoring patterns that recur across the collection: textual misreadings, polemical adaptation, symbolic translation, and the steady movement from oral report to documentary authority. The book’s central message is descriptive: medieval myths endure because they answer social and religious needs, continually reshaped by memory, place, and tradition.
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    Curious Myths of the Middle Ages unfolds in the mental and social geography of Latin Christendom between roughly 1100 and 1500, from cathedral towns like Cologne and Hamelin to papal Rome and mercantile Venice, and through imagined or distant realms such as India, Ethiopia, and Cathay. Though authored in Victorian England (first series 1866; second 1868) by the Anglican scholar and antiquary Sabine Baring-Gould of Devon, its dramatic setting is medieval Europe’s network of monasteries, courts, guilds, and pilgrim shrines. In that world, scholastic authority coexisted with rumor, relics with travelogues, and cross-cultural contact with Islam and Eastern Christianity. Baring-Gould treats the period as a continent of belief, charting how anxieties over power, salvation, plague, and legitimacy crystallized into portable stories.

The Crusades (1096–1291) provided the seedbed for several myths Baring-Gould dissects, especially the legend of Prester John. In 1145 Otto of Freising reported to Pope Eugenius III a tale from Bishop Hugh of Jabala about a distant Christian king who defeated Muslim forces near Ecbatana but could not reach the Holy Land. A forged letter of 1165, addressed to Emperor Manuel I Komnenos and copied to Frederick I Barbarossa, embellished this image of an Eastern priest-king ruling over marvels. Set against the loss of Edessa (1144), the failures of the Second Crusade (1147–1149), and later the catastrophe at Hattin (1187), Prester John expressed crusading Europe’s geopolitical hopes. Baring-Gould links the myth’s specifics to named rulers and dates, showing how defeat and longing generated a cartography of consolation.

The Mongol Empire’s sudden expansion reshaped European rumor and gives Baring-Gould a crucial context for re-siting Prester John. After Genghis Khan’s unification in 1206, Mongol armies smashed Hungarian and Polish forces at Mohi and Legnica in 1241, sending shock waves west. Papal envoys such as John of Plano Carpini (1245–1247) and William of Rubruck (1253–1255) reached the Mongol courts and reported on Nestorian Christian communities, notably among the Kerait. Europeans conflated the Kerait ruler Toghril, the Ong Khan (d. 1203), with the imagined Prester John, while later travel accounts moved him from Inner Asia to India and, by the fourteenth century, to Ethiopia. Baring-Gould correlates these shifts with specific embassies and sites, including the Portuguese mission of 1520 recorded by Francisco Álvares, to show how intelligence networks re-scripted marvels.

Contests over papal authority and clerical morality frame Baring-Gould’s treatment of Pope Joan, a legend first recorded by Jean de Mailly in the mid-thirteenth century and popularized by Martin of Opava. The tale placed a woman pontiff between Leo IV (847–855) and Benedict III, or in some variants later, and was deployed vigorously in sixteenth-century confessional polemics by Protestant writers such as Matthias Flacius Illyricus. The narrative flourished amid the assertion of papal monarchy, the Gregorian Reform’s legacy, and later crises like the Western Schism (1378–1417). Baring-Gould parses chronologies, chronicles, and Roman topography to argue how satire, anti-curial sentiment, and partisan needs forged a spurious past presented as institutional history.

Eschatological fear intensified by the Black Death (1347–1351) and by flagellant movements (1348–1349) informs Baring-Gould’s chapters on the Antichrist and the Wandering Jew. Pogroms, such as the Strasbourg massacre of 1349, revealed how apocalyptic rhetoric fed violence. The Wandering Jew emerges in Latin chronicles of the thirteenth century, often as Cartaphilus, later recast as Ahasuerus in a widely circulated broadsheet of 1602. Joachim of Fiore’s prophetic schemes (d. 1202) and late medieval preaching furnished interpretive frameworks that made such figures morally legible. Baring-Gould juxtaposes named chroniclers and dated epidemics to show how catastrophe licensed credulity and scapegoating, while the legend’s longevity exposes the afterlife of medieval anti-Judaism in early modern Europe.

The disappearance of Hamelin’s children, dated by local memory to 26 June 1284, anchors Baring-Gould’s examination of the Pied Piper. A now-lost stained glass window in the church of Hamelin, attested around 1300, and later notices in fifteenth-century manuscripts, fixed the episode in civic time. Historians have correlated the event with documented eastward migrations (Ostsiedlung) that recruited settlers for Pomerania and Transylvania. Baring-Gould collates town records, toponyms, and recruitment practices to argue that music and magic veiled political economy: demographic pressures, lordly incentives, and urban negotiation. The chapter thus connects a memorable urban legend to the social mechanics of colonization and labor mobility in late medieval Germany.

National myth-making is explored through the case of William Tell, dated by tradition to 1307 and tied to the Swiss Confederation’s foundational charter of 1291. The earliest textual witness, the White Book of Sarnen (c. 1470), and the later narrative by Aegidius Tschudi, codified the apple-shot, the tyrannical bailiff Gessler, and rebellion in Uri. Baring-Gould compares these with the older Scandinavian motif of the archer Palnatoki in Saxo Grammaticus’s Gesta Danorum (c. 1200) to demonstrate motif transfer across centuries. By laying side by side named archives, cantonal dates, and saga elements, he shows how fifteenth- and sixteenth-century political needs retrofitted communal memory into a charter of liberty.

As social and political critique, the book exposes how power, fear, and identity manufacture authority in narrative form. By anatomizing crusading hopes, papal scandals, plague terrors, urban migrations, and nationalist self-fashioning, Baring-Gould demonstrates how elites and crowds alike converted uncertainty into certitude through named heroes, villains, and miracles. His Victorian empiricism and ecclesiastical training press for dated sources, cross-references, and comparative anthropology, implicitly rebuking anti-Jewish panic, confessional caricature, and patriotic legend-making. The work argues that myths police borders—confessional, ethnic, imperial—yet also betray them by revealing their conditions of production. In doing so, it critiques credulity, partisan history, and the social costs of collective fictions that masquerade as fact.
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Who, that has looked on Gustave Doré’s marvellous illustrations to this wild legend, can forget the impression they made upon his imagination?

I do not refer to the first illustration as striking, where the Jewish shoemaker is refusing to suffer the cross-laden Savior to rest a moment on his door-step, and is receiving with scornful lip the judgment to wander restless till the Second Coming of that same Redeemer. But I refer rather to the second, which represents the Jew, after the lapse of ages, bowed beneath the burden of the curse, worn with unrelieved toil, wearied with ceaseless travelling, trudging onward at the last lights of evening, when a rayless night of unabating rain is creeping on, along a sloppy path between dripping bushes; and suddenly he comes over against a wayside crucifix, on which the white glare of departing daylight falls, to throw it into ghastly relief against the pitch-black rain-clouds. For a moment we see the working of the miserable shoemaker’s mind. We feel that he is recalling the tragedy of the first Good Friday, and his head hangs heavier on his breast, as he recalls the part he had taken in that awful catastrophe.

Or, is that other illustration more remarkable, where the wanderer is amongst the Alps, at the brink of a hideous chasm; and seeing in the contorted pine-branches the ever-haunting scene of the Via Dolorosa, he is lured to cast himself into that black gulf in quest of rest,—when an angel flashes out of the gloom with the sword of flame turning every way, keeping him back from what would be to him a Paradise indeed, the repose of Death?

Or, that last scene, when the trumpet sounds and earth is shivering to its foundations, the fire is bubbling forth through the rents in its surface, and the dead are coming together flesh to flesh, and bone to bone, and muscle to muscle—then the weary man sits down and casts off his shoes! Strange sights are around him, he sees them not; strange sounds assail his ears, he hears but one—the trumpet-note which gives the signal for him to stay his wanderings and rest his weary feet.

I can linger over those noble woodcuts, and learn from them something new each time that I study them; they are picture-poems full of latent depths of thought. And now let us to the history of this most thrilling of all mediæval myths, if a myth.

If a myth, I say, for who can say for certain that it is not true? “Verily I say unto you, There be some standing here, which shall not taste of death till they see the Son of Man coming in His kingdom,”1 are our Lord’s words, which I can hardly think apply to the destruction of Jerusalem, as commentators explain it to escape the difficulty. That some should live to see Jerusalem destroyed was not very surprising, and hardly needed the emphatic Verily which Christ only used when speaking something of peculiarly solemn or mysterious import.

Besides, St. Luke’s account manifestly refers the coming in the kingdom to the Judgment, for the saying stands as follows: “Whosoever shall be ashamed of Me, and of My words, of him shall the Son of Man be ashamed, when He shall come in His own glory, and in His Father’s, and of the holy angels. But I tell you of a truth, there be some standing here, which shall not taste of death till they see the kingdom of God.”2

There can, I think, be no doubt in the mind of an unprejudiced person that the words of our Lord do imply that some one or more of those then living should not die till He came again. I do not mean to insist on the literal signification, but I plead that there is no improbability in our Lord’s words being fulfilled to the letter. That the circumstance is unrecorded in the Gospels is no evidence that it did not take place, for we are expressly told, “Many other signs truly did Jesus in the presence of His disciples, which are not written in this book;”3 and again, “There are also many other things which Jesus did, the which, if they should be written every one, I suppose that even the world itself could not contain the books that should be written.”4

We may remember also the mysterious witnesses who are to appear in the last eventful days of the world’s history and bear testimony to the Gospel truth before the antichristian world. One of these has been often conjectured to be St. John the Evangelist, of whom Christ said to Peter, “If I will that he tarry till I come, what is that to thee?”

The historical evidence on which the tale rests is, however, too slender for us to admit for it more than the barest claim to be more than myth. The names and the circumstances connected with the Jew and his doom vary in every account, and the only point upon which all coincide is, that such an individual exists in an undying conditio[1q]n, wandering over the face of the earth, seeking rest and finding none.

The earliest extant mention of the Wandering Jew is to be found in the book of the chronicles of the Abbey of St. Albans, which was copied and continued by Matthew Paris. He records that in the year 1228, “a certain Archbishop of Armenia the Greater came on a pilgrimage to England to see the relics of the saints, and visit the sacred places in the kingdom, as he had done in others; he also produced letters of recommendation from his Holiness the Pope, to the religious and the prelates of the churches, in which they were enjoined to receive and entertain him with due reverence and honor. On his arrival, he came to St. Albans, where he was received with all respect by the abbot and the monks; and at this place, being fatigued with his journey, he remained some days to rest himself and his followers, and a conversation took place between him and the inhabitants of the convent, by means of their interpreters, during which he made many inquiries relating to the religion and religious observances of this country, and told many strange things concerning the countries of the East. In the course of conversation he was asked whether he had ever seen or heard any thing of Joseph, a man of whom there was much talk in the world, who, when our Lord suffered, was present and spoke to Him, and who is still alive, in evidence of the Christian faith; in reply to which, a knight in his retinue, who was his interpreter, replied, speaking in French, ‘My lord well knows that man, and a little before he took his way to the western countries, the said Joseph ate at the table of my lord the Archbishop of Armenia, and he has often seen and conversed with him.’

“He was then asked about what had passed between Christ and the said Joseph; to which he replied, ‘At the time of the passion of Jesus Christ, He was seized by the Jews, and led into the hall of judgment before Pilate, the governor, that He might be judged by him on the accusation of the Jews; and Pilate, finding no fault for which he might sentence Him to death, said unto them, “Take Him and judge Him according to your law;” the shouts of the Jews, however, increasing, he, at their request, released unto them Barabbas, and delivered Jesus to them to be crucified. When, therefore, the Jews were dragging Jesus forth, and had reached the door, Cartaphilus, a porter of the hall in Pilate’s service, as Jesus was going out of the door, impiously struck Him on the back with his hand, and said in mockery, “Go quicker, Jesus, go quicker; why do you loiter?” and Jesus, looking back on him with a severe countenance, said to him, “I am going, and you shall wait till I return.” And according as our Lord said, this Cartaphilus is still awaiting His return. At the time of our Lord’s suffering he was thirty years old, and when he attains the age of a hundred years, he always returns to the same age as he was when our Lord suffered. After Christ’s death, when the Catholic faith gained ground, this Cartaphilus was baptized by Ananias (who also baptized the Apostle Paul), and was called Joseph. He dwells in one or other divisions of Armenia, and in divers Eastern countries, passing his time amongst the bishops and other prelates of the Church; he is a man of holy conversation, and religious; a man of few words, and very circumspect in his behavior; for he does not speak at all unless when questioned by the bishops and religious; and then he relates the events of olden times, and speaks of things which occurred at the suffering and resurrection of our Lord, and of the witnesses of the resurrection, namely, of those who rose with Christ, and went into the holy city, and appeared unto men. He also tells of the creed of the Apostles, and of their separation and preaching. And all this he relates without smiling, or levity of conversation, as one who is well practised in sorrow and the fear of God, always looking forward with dread to the coming of Jesus Christ, lest at the Last Judgment he should find him in anger whom, when on his way to death, he had provoked to just vengeance. Numbers came to him from different parts of the world, enjoying his society and conversation; and to them, if they are men of authority, he explains all doubts on the matters on which he is questioned. He refuses all gifts that are offered him, being content with slight food and clothing.’”

Much about the same date, Philip Mouskes, afterwards Bishop of Tournay, wrote his rhymed chronicle (1242), which contains a similar account of the Jew, derived from the same Armenian prelate:—

“Adonques vint un arceveskes

  De çà mer, plains de bonnes tèques

  Par samblant, et fut d’Armenie,”


and this man, having visited the shrine of “St. Tumas de Kantorbire,” and then having paid his devotions at “Monsigour St. Jake,” he went on to Cologne to see the heads of the three kings. The version told in the Netherlands much resembled that related at St. Albans, only that the Jew, seeing the people dragging Christ to his death, exclaims,—

“Atendés moi! g’i vois,

  S’iert mis le faus profète en crois.”


Then

“Le vrais Dieux se regarda,

  Et li a dit qu’e n’i tarda,

  Icist ne t’atenderont pas,

  Mais saces, tu m’atenderas.”


We hear no more of the wandering Jew till the sixteenth century, when we hear first of him in a casual manner, as assisting a weaver, Kokot, at the royal palace in Bohemia (1505), to find a treasure which had been secreted by the great-grandfather of Kokot, sixty years before, at which time the Jew was present. He then had the appearance of being a man of seventy years.5

Curiously enough, we next hear of him in the East, where he is confounded with the prophet Elijah. Early in the century he appeared to Fadhilah, under peculiar circumstances.

After the Arabs had captured the city of Elvan, Fadhilah, at the head of three hundred horsemen, pitched his tents, late in the evening, between two mountains. Fadhilah, having begun his evening prayer with a loud voice, heard the words “Allah akbar” (God is great) repeated distinctly, and each word of his prayer was followed in a similar manner. Fadhilah, not believing this to be the result of an echo, was much astonished, and cried out, “O thou! whether thou art of the angel ranks, or whether thou art of some other order of spirits, it is well; the power of God be with thee; but if thou art a man, then let mine eyes light upon thee, that I may rejoice in thy presence and society.” Scarcely had he spoken these words, before an aged man, with bald head, stood before him, holding a staff in his hand, and much resembling a dervish in appearance. After having courteously saluted him, Fadhilah asked the old man who he was. Thereupon the stranger answered, “Bassi Hadhret Issa, I am here by command of the Lord Jesus, who has left me in this world, that I may live therein until he comes a second time to earth. I wait for this Lord, who is the Fountain of Happiness, and in obedience to his command I dwell behind yon mountain.” When Fadhilah heard these words, he asked when the Lord Jesus would appear; and the old man replied that his appearing would be at the end of the world, at the Last Judgment. But this only increased Fadhilah’s curiosity, so that he inquired the signs of the approach of the end of all things, whereupon Zerib Bar Elia gave him an account of general, social, and moral dissolution, which would be the climax of this world’s history.6

In 1547 he was seen in Europe, if we are to believe the following narration:—


“Paul von Eitzen, doctor of the Holy Scriptures, and Bishop of Schleswig,7 related as true for some years past, that when he was young, having studied at Wittemberg, he returned home to his parents in Hamburg in the winter of the year 1547, and that on the following Sunday, in church, he observed a tall man, with his hair hanging over his shoulders, standing barefoot, during the sermon, over against the pulpit, listening with deepest attention to the discourse, and, whenever the name of Jesus was mentioned, bowing himself profoundly and humbly, with sighs and beating of the breast. He had no other clothing, in the bitter cold of the winter, except a pair of hose which were in tatters about his feet, and a coat with a girdle which reached to his feet; and his general appearance was that of a man of fifty years. And many people, some of high degree and title, have seen this same man in England, France, Italy, Hungary, Persia, Spain, Poland, Moscow, Lapland, Sweden, Denmark, Scotland, and other places.

“Every one wondered over the man. Now, after the sermon, the said Doctor inquired diligently where the stranger was to be found; and when he had sought him out, he inquired of him privately whence he came, and how long that winter he had been in the place. Thereupon he replied, modestly, that he was a Jew by birth, a native of Jerusalem, by name Ahasverus, by trade a shoemaker; he had been present at the crucifixion of Christ, and had lived ever since, travelling through various lands and cities, the which he substantiated by accounts he gave; he related also the circumstances of Christ’s transference from Pilate to Herod, and the final crucifixion, together with other details not recorded in the Evangelists and historians; he gave accounts of the changes of government in many countries, especially of the East, through several centuries; and moreover he detailed the labors and deaths of the holy Apostles of Christ most circumstantially.

“Now when Doctor Paul v. Eitzen heard this with profound astonishment, on account of its incredible novelty, he inquired further, in order that he might obtain more accurate information. Then the man answered, that he had lived in Jerusalem at the time of the crucifixion of Christ, whom he had regarded as a deceiver of the people, and a heretic; he had seen Him with his own eyes, and had done his best, along with others, to bring this deceiver, as he regarded Him, to justice, and to have Him put out of the way. When the sentence had been pronounced by Pilate, Christ was about to be dragged past his house; then he ran home, and called together his household to have a look at Christ, and see what sort of a person He was.

“This having been done, he had his little child on his arm, and was standing in his doorway, to have a sight of the Lord Jesus Christ.

“As, then, Christ was led by, bowed under the weight of the
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