
that uniformly identify (dancing) women as the source of all sin and evil. Moreover,
Renberg notes that the ambiguous nature of dance in premodern sermons becomes
far less ambiguous and far more negative in the early modern context, with rare excep-
tions tied to the dancing of the biblical David. Overall, Renberg convincingly argues her
thesis that “attempts at eliminating sacrilegious behavior and reforming the church led
to growing concern about both dancing and female bodies” (9). The sermons and other
archival and historical texts Renberg draws upon unquestionably reveal this shift taking
place against the landscape of relatively continuous church reform and a desire to pro-
tect the true faith, sacred time, sacred spaces, and, indeed, male bodies.

In addition to sermons, other texts appear in meaningful ways, including court cases,
vernacular literature like conduct books, and parish records. Usefully, Renberg includes
a list of early modern sermon authors taken from the Oxford Dictionary of National
Biography (195–205), a timeline for the period under question (207–210), and an
extensive subdivided bibliography. A wealth of material is found between these pages,
and one senses Renberg is holding back from citing even more than she already
does. Although included, the index falls short in length and depth with several absent
key terms, likely the fault of the indexer and not the author. Finally, the cover design is
lovely and makes a reader want to see images associated with narratives in the book—
depictions exist in English sources of Salome dancing, for instance, which could have
been included in Chapter 4 or 5. This absence, too, is likely due to limitations placed
on the author by the publisher.

Mary Channen Caldwell
University of Pennsylvania
doi:10.1017/S0009640723002214

The Thirty Pieces of Silver: Coin Relics in Medieval and Modern
Europe. By Lucia Travaini. Religion and Money in the Middle Ages.
Abingdon, UK: Routledge, 2022. xxi + 286 pp, 76 b/w ills. $170.00
cloth, $37.06 eBook.

A betrayal most infamous: Judas, as told in Matthew 26:14–15, agrees to deliver Christ
to the high priests in exchange for thirty silver coins. Lucia Travaini’s informative study
of Judas’s Thirty Pieces traces this relic tradition from its twelfth-century origins
through its early modern critique, winding it through concurrent histories of Holy
Land pilgrimage, late medieval devotion to the arma Christi, medieval and early mod-
ern anti-Semitism, and peer practices of coin relics. Simultaneously, Travaini carefully
crafts a parallel narrative of early modern antiquarianism, especially numismatics, and
its engagement with such relic cults. The Thirty Pieces of Silver, translated here from its
Italian edition by Andrew D. R. Colvin, details the trajectories of this relic tradition
across centuries of historical change and rupture, bridging the medieval and early
modern into a transdisciplinary history of religion, ritual, and numismatics.

The story of the Thirty Pieces dates, in the West, to the ca. 1190 Pantheon of Godfrey
of Viterbo and, in the East, to the Book of the Bee, written ca. 1222 in Syriac by Solomon
of Akhlat, bishop of Basra; both presumably stem from an earlier, now lost work.
Godfrey’s Latin version became popularized in the vernacular beginning in the
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fourteenth century, especially via John of Hildesheim’s History of the Three Kings,
compiled in the 1350s and 1360s. As these authors relate, Judas’s Thirty Pieces had a
storied and illustrious existence, having been first minted by Terach, father of
Abraham, and then circulating through a fantastic series of biblical events: Joseph
was sold by his brothers for the Thirty Pieces; the Queen of Saba gifted them to
Solomon; Nebuchadnezzar stole them from Jerusalem and spirited them to the East;
the Magi gave them to Mary as their gift of gold; Mary then lost them on the Flight
into Egypt; and so on. (Godfrey and John explain the discrepancy between the
gold of the Magi with the silver coins of Judas by stating that many ancients simply
used the word “silver” to designate all coinage, and that the Thirty Pieces were indeed
gold.)

The first documentation of a Thirty Pieces coin relic comes from a 1395 Italian
pilgrimage account of the church of John the Baptist on Rhodes, a major pilgrimage
stop then controlled by the Knights Hospitaller. This coin, similar to many Thirty
Pieces coins in the fifteenth century, was a silver coin minted in Rhodes between the
fourth and second centuries BCE, with a bust of Helios-Sol on the obverse and a
rose on the reverse (a cache of ancient coinage had perhaps been discovered at some
point). Unlike the text legend, the actual specimens of Thirty Pieces coins were
silver, not gold. Their veneration built upon the preexisting custom of venerating
imperial coinage from Byzantium as coins minted by Helena and Constantine in
honor of the invention of the True Cross; one such coin was also kept at Rhodes,
where, on Good Friday, the Knights would make and distribute wax impressions of
it, a practice later applied to their Thirty Pieces coin. A 1496 record of the statutes
of the Knights notes their custom of making (presumably plaster) casts from their
Thirty Pieces relic, to be used to cure ailments, ensure safe childbirths, and protect
sailors at sea.

From this starting position Travaini, building upon and greatly expanding the
early-twentieth-century scholarship of George Francis Hill, traces dozens of Thirty
Pieces coin relics from the fifteenth into the twentieth century. Travaini trains her
focus on Thirty Pieces relics in Europe and the Eastern Mediterranean; those docu-
mented in Latin America are acknowledged but not otherwise included. Discussions
of the arma Christi, of which the Thirty Pieces are a prominent member, and
anti-Jewish rhetoric provide key arenas for their cultural significance. Travaini compiles
two appendices of impressive utility, the first a list and description of the fifty-four doc-
umented examples of Thirty Pieces coin relics, the second a compilation, edited by
Francesco D’Angelo, of nine textual sources of the Thirty Pieces legend in translation,
including Godfrey of Viterbo, Solomon of Akhlat, and John of Hildesheim.

Especially rich is the history Travaini builds of a nascent early-modern antiquarian-
ism probing and examining, step by step, different facets of the Thirty Pieces tradition.
A rigorous and increasingly precise numismatics would inevitably foster such critique.
Should not Jewish shekels, for example, have been the coins used by Judas and the
priests? The humanist interest in Hebrew, and the deciphering of Jewish coinage thus
enabled, could, ironically, serve to sharpen the anti-Semitic rhetoric of the sixteenth
century and later. Kaspar Waser’s 1605 publication on Jewish coinage, for example
—“the first systematic contribution to knowledge on Jewish coins” (142)—argues that
the Thirty Pieces would have been shekels, not Rhodian coinage, and also that
Jewish financiers were ever duplicitous.

Skepticism and defense pushed back and forth. Giacomo Bosio, a historian of the
Knights Hospitaller, observes in 1610 that a mixture of coins would have been used
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by Judas, including Rhodian coins; such logic helped justify the authenticity of those
Rhodian coins already venerated as Thirty Pieces relics, including high-profile examples
in Rome and Malta. On the skeptical front, the German antiquarian Johann Georg
Keyssler, writing in 1740–1741, simply asks if the potter who eventually received the
Thirty Pieces (Judas returns them to the high priests, who, due to their tainted status,
cannot deposit them back into the temple treasury and therefore use them to purchase a
potter’s field) would have held onto them as a set or, far more likely, simply have mixed
them in with other coins?

The tremendous virtue of Travaini’s work lies in the abundance of detailed
information and analysis provided, including the two appendices. The argumentation
of the text occasionally meanders and repeats; the visual material introduced, mostly
fifteenth- and sixteenth-century frescos and panel paintings, occasionally seems
arbitrary; and some of the objects and artworks discussed would have benefited from
firmer bibliography. Such observations, however, are quite minor in the face of this
valuable, generative, and stimulating scholarly achievement and the fascinating histories
it recovers.

Joseph Salvatore Ackley
Wesleyan University
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Angels and Anchoritic Culture in Late Medieval England. By Joshua
S. Easterling. Oxford Studies in Medieval Literature and Culture.
Oxford, UK: Oxford University Press, 2021. xiii + 228 pp. $84.00
hardcover.

Right from the dustjacket, with its detail taken not from some medieval illustration but
from one of Paul Klee’s angels, it is clear that this will not be a regulation contribution
to angelology or anchoritic studies (or, indeed, to the literature on late medieval
England). Joshua Easterling’s book ranges much more widely and restlessly than that,
and the anchorites—and even to some extent the angels—are there to provide an
embodied (or, in the case of angels, ambiguously embodied) focus for the book’s com-
plex arguments around the “persistent tensions within medieval religious culture
between charismatic power and that of the church, between inspired individuals and
ecclesiastical authority” (2).

Just as it is not only about angels and anchorites, nor does Angels and Anchoritic
Culture restrict itself to “late medieval England.” Students of Middle English anchoritic
literature in particular may be surprised to find themselves pitched from the outset into
the Gregorian reform of the eleventh century, which found a figure for its newly sexless
clergy in angels—a process that Easterling calls the “angelicizing of the clerical image”
(112). The ideas set in motion in these early chapters form the intellectual center of
Easterling’s study and inform a series of readings of encounters between angels/clergy
and anchorites/holy men and women. These moments of engagement (both dramatic
and written) crystallize an ongoing negotiation between charisma and the rational-legal
authority of the institutional church. Easterling is interested in “the ways that charis-
matic power put pressure on the church’s carefully controlled boundaries and its

710 Book Reviews and Notes

https://doi.org/10.1017/S0009640723002251 Published online by Cambridge University Press

https://doi.org/10.1017/S0009640723002251

