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Abstract 

Multum in parvo: The Miniature Hours of Edith G Rosenwald as 
Woman’s Devotional Book and Amulet 

Emily Diane Pietrowski, MA 

The University of Texas at Austin, 2013 

Supervisor:  Joan A. Holladay 

The Hours of Edith G. Rosenwald (c.1340–80) is a small book of hours in the 

Rosenwald Collection at the Library of Congress. Despite unique iconography and 

luxurious illuminations, this manuscript has so far received little scholarly attention. This 

thesis analyzes the size and iconography of the Rosenwald Hours to suggest that it was 

designed for a specific owner and function. No surviving documentation gives evidence 

of ownership, yet the standard program of miniatures was changed to suit a specific 

audience. The manuscript’s iconographic program and stylistic treatment are here 

considered in the context of contemporary books made for women, particularly women of 

the royal court in Paris, to suggest a likely audience.  

One of only a few extant miniature books of hours, the Rosenwald Hours is a 

valuable tool for looking at the place of small manuscripts in medieval society. This 

thesis examines the physical size, the iconography, and the inclusion of saint portraits as 

indicators of a function beyond the standard devotional use. A case is made for the 

manuscript’s connection to pilgrimage and to protective amulets. Combined with the 
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assessment of its iconography, this study suggests an owner and intended use for 

miniature books of hours that provides a new way to look at these manuscripts, from 

obscure Flemish examples to the famous Hours of Jeanne d’Evreux. 
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Introduction 

 
 The Rosenwald collection at the Library of Congress houses a tiny, vibrant book 

of hours known as the Hours of Edith G. Rosenwald.1 Small enough that it must be kept 

in a protective box with a magnifying glass nestled beside it, this fourteenth-century 

manuscript sits in the library vaults, largely ignored by art historians. It is surprising that 

there is so much scholarly silence surrounding a book as beautiful as this one. Perhaps it 

has escaped notice as manuscript scholars focused either on entire collections of works or 

on larger books with a greater range of content and illuminations, but this little 

manuscript has a wealth of details that can be used to unwrap its life as a medieval 

devotional object. 

 This thesis is a case study of the Hours of Edith G. Rosenwald, using the 

iconography and dimensions to answer questions of ownership and function. Books of 

Hours, the most popular type of illuminated manuscript from the mid-thirteenth to 

sixteenth centuries, are among the most widely studied medieval books.2 Ownership is a 

broadly addressed concern, and in the past three decades some scholars have focused on 

the role women played in commissioning books of hours, for whom specific books were 

intended, and what precisely the specific iconography of different manuscripts would 

have signified to a female audience.3 My exploration of ownership of the Rosenwald 

Hours will make use of this base of scholarship to argue for the likely identity of the 

owner. Issues of multiple functions for books of hours, especially as apotropaically potent 

                                                
1 Washington D.C.: Library of Congress, Rosenwald Collection, MS 45. 
2 Roger S Wieck, Painted Prayers: The Book of Hours in Medieval and Renaissance Art (New York: 
George Braziller, Inc., 1997), 9. 
3 Beginning with Susan Groag Bell’s article, “Medieval Women Book Owners: Arbiters of Lay Piety and 
Ambassadors of Culture,” Signs 7 (1982): 742–68, and continuing in the scholarship of Claire Richter 
Sherman, Madeline Caviness, Joan Holladay, Brigitte Buettner, and others, women as patrons and owners 
of books has grown exponentially as a subject of interest. 
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objects, have not been as thoroughly considered by art historians.4 The implications of 

extremely small dimensions for a book of hours are even more overlooked. In my 

examination of the Rosenwald Hours, I hope to answer questions about how miniature 

size determined the amuletic and devotional functions of a book of hours. I will also look 

at how ownership and the size and intended use of such miniature hours are linked. 

 The Rosenwald manuscript currently has no strong attribution of ownership or 

function. It does, however, have numerous characteristics that are atypical for books of 

hours—its miniature size, aspects of its iconography, and its selection of featured 

saints—which, in their unconventionality, provide the greatest evidence for the perceived 

needs and interests of the original owner. I contend that these unusual features of the 

Hours of Edith G. Rosenwald point to its intended ownership by a woman of the nobility 

near the time of her marriage and its use as both a devotional book and an amulet. 

 

DESCRIPTION OF THE MANUSCRIPT 
 

 The Hours of Edith G. Rosenwald is a tiny book; at 2 5/8 x 1 7/8 x 7/16 inches, it fits 

easily into the palm of one's hand (Fig. 1). It is extremely fine in quality, with careful, 

detailed illuminations and ineffably delicate parchment. Current scholarship places the 

manufacture of the book in Paris about 1340–80, following in the tradition of Jean 

Pucelle. It was rebound in the late eighteenth or early nineteenth century but the contents 

appear to be intact, with only three folios missing or replaced and a single quire 
                                                
4 There are exceptions to this: some art historians have addressed manuscripts as possessions or products, 
and therefore relics, of certain saints. Jean Vezin, “Les livres utilisés comme amulettes et comme reliques," 
in Das Buch als magisches und als Repräsentationsobjekt, edited by P. Ganz (Wiesbaden: Harrassowitz, 
1992), 101–115; Sarah Marie Hardie, “The Magical Codex: The Enshrinement of the Word in Celtic 
Manuscript Illumination” (M.A. Thesis, University of Texas at Austin, 2001). And the Hours of Jeanne 
d’Evreux has been thought to work as a talisman and a sort of secondary relic of Saint Louis; Joan A. 
Holladay, “The Education of Jeanne d'Evreux: Personal Piety and Dynastic Salvation in Her Book of Hours 
at the Cloisters,” Art History 17 (1994): 604, and “Fourteenth-Century French Queens as Collectors and 
Readers of Books: Jeanne d'Evreux and Her Contemporaries,” Journal of Medieval History 32 (2006): 70. 
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misbound.5 The manuscript has six component parts: a calendar, a series of nine full-page 

prefatory miniatures depicting saints, Hours of the Virgin, Penitential Psalms, litany, and 

Short Hours of the Cross.6 All these elements are absolutely standard, save the prefatory 

miniatures, but the manuscript is missing the Gospels, the Office of the Dead, and the 

Marian prayers Obsecro te and O intemerata, which are essential features of most hours, 

and the suffrages, which are not universal but are exceedingly common.7 The 

iconography features the standard zodiac signs and labors of the months for the calendar, 

Christ in Judgment at the Penitential Psalms, and scenes of the Passion for the Hours of 

the Cross.8 

 Exceptions to this conventional iconographic program arise in the prefatory 

images and the illuminations to the Hours of the Virgin. While some other devotional 

books have prefatory images, they are quite rare among books of hours.9 Of the 

manuscripts I have searched through in museum and exhibition catalogues, only about 

five percent are recorded as having any sort of prefatory images.10 Of these, only a few 

                                                
5 Svato Schutzner, “MS 45: Hours Edith G. Rosenwald,” in Medieval and Renaissance Manuscript Books 
in the Library of Congress: A Descriptive Catalog, vol. 1, Bibles, Liturgy, Books of Hours (Washington, 
D.C.: Library of Congress, 1989), 284. According to Schutzner, a gathering from Lauds in the Hours of the 
Virgin was misbound into Prime, the first folio of Lauds is missing, and leaf 91 at the beginning of None is 
a later replacement. The manuscript is so tightly bound that its codicology is difficult to verify. The first 
folio of January also appears, upon personal observation, to have been written and illustrated later. 
6 Roger S. Wieck, Time Sanctified: The Book of Hours in Medieval Art and Life (New York: George 
Braziller, Inc., 1988), 178–79. 
7 Wieck, Time Sanctified, 27–8; Jonathan Harthan, The Book of Hours (New York: Thomas Y. Cromwell 
Co., 1977), 15. 
8 Wieck, Time Sanctified, 45, 98–90, 97–99. 
9 The previously flourishing tradition of prefatory miniatures in psalters and breviaries drops off sharply 
with the growing use of books of hours, especially in the fourteenth century; Isa Ragusa, “A Gothic Psalter 
in Princeton: Garrett MS. 35” (PhD diss., New York University, 1966), 93. 
10 The catalogues I have surveyed for this project are as follows: Nigel Morgan and Stella Panatova, eds., 
Illuminated Manuscripts in Cambridge: A Catalogue of Western Book Illumination in the Fitzwilliam 
Museum and the Cambridge Colleges (London: Harvey Miller Publishers in conjunction with Modern 
Humanities Association, 2009); Books and Manuscripts from the Heineman Collection (New York: 
Pierpont Morgan Library, 1963); Illuminated Manuscripts from The Pierpont Morgan Library: Catalogue 
of an Exhibition Held at The New York Public Library (New York: The New York Public Library, 1934); 
British Library, "Search our Catalogue Archives and Manuscripts," Accessed Oct. 4, 2012. 
http://searcharchives.bl.uk/primo_library/ libweb/action/search.do?vid= AMS_VU2; Lilian M. C. Randall, 
Medieval and Renaissance Manuscripts in the Walters Art Gallery, 3 vols. (Baltimore and London: Johns 
Hopkins University Press in Assoc. with the Walters Art Gallery, 1989–1997); Wieck, Time Sanctified, 
171–225. 
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depict saints as stand-alone objects of devotion.11 The rest are biblical sequences, 

especially from Genesis, the occasional allegory, or depictions of the patron or his or her 

coat of arms.12 The Hours of the Virgin miniatures depart from the standard Infancy of 

Christ cycle by opening with the Birth of the Virgin instead of the Annunciation. 

Traditionally, the images included in this section are: the Annunciation, the Visitation, 

the Nativity, the Annunciation to the Shepherds, the Adoration of the Magi, the 

Presentation at the Temple, the Flight into Egypt or the Massacre of the Innocents, and 

then at Compline either the Flight/Massacre or the Death, Assumption, or Coronation of 

the Virgin.13 The Hours of Edith G. Rosenwald instead push the Annunciation back to 

Prime, after the Birth of the Virgin and the missing Lauds miniature.14 The cycle that 

follows is mostly typical, although it lacks the Annunciation to the Shepherds and the 

Adoration of the Magi, either of which may have originally been the missing illumination 

at None (Chart 1). 

 In addition to its anomalous contents and iconography, the small size of the 

Rosenwald Hours is atypical. Out of 366 total books of hours whose dimensions are 

given in the catalogues I surveyed, only 32 are under 101 mm (or 4 inches) tall—a 

measurement I describe as roughly palm-sized. Of those 32, only 6 are dated prior to or 

                                                
11 Five of the nineteen prefatory cycles I have encountered either contain or are comprised entirely of 
saints’ portraits. By saint portrait, I mean an image of the saint standing alone with his or her identifying 
attributes—I do not intend to imply any attempt at specific physiognomic representations. 
12 Even in psalters and breviaries, prefatory cycles are narratives, sometimes including saints’ lives, but 
more usually the life of Christ with a focus on salvation or scenes from the Old Testament; see Ragusa. 
13 Wieck, Time Sanctified, 60. 
14 Lilian Randall believes that the Lauds miniature was omitted rather than lost; Lilian M. C. Randall, 
“Horae Beatae Mariae Virginis, (Edith G. Rosenwald Hours). [Paris 1370s],” in Vision of a Collector: The 
Lessing J. Rosenwald Collection in the Library of Congress: Rare Book and Special Collections Division 
(Washington, D.C.: Library of Congress, 1991), 4. I cannot, at this point, verify which scenario is correct, 
but if the miniature were purposefully omitted it would mean two things. One is that the Hours of the 
Virgin cycle is more nearly complete without a mystery image at Lauds. It would also mean that the 
manuscript was altered even more from the standard mode, making the Hours of the Virgin more like the 
Short Hours of the Cross, which never has a miniature for Lauds; Wieck, Time Sanctified, 90. If this was 
the case, the purposeful omission might also provide further evidence for the manuscript’s amuletic 
function discussed in Chapter 3 below, as both sets of hours would then have seven miniatures, an 
apotropaically significant number. With the Seven Penitential Psalms, there would be three texts in a row 
featuring the number seven. 
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contemporary with the Rosenwald Hours, giving some sense of how rare this tiny 

manuscript format was in the mid-fourteenth century.  

 

STATE OF THE RESEARCH 
 

 This manuscript has been the subject of very limited research to date. It is 

included in four catalogues. H. P. Kraus's history of manuscript sales describes the book 

in the briefest terms possible and lists recent owners.15 Roger Wieck's Time Sanctified 

lists its contents and declares, somewhat dubiously, that the painter was the Master of the 

Livre du Sacre de Charles V.16 A 1989 Library of Congress catalogue describes the 

manuscript in fair detail but with little interpretive addition.17 Finally, an entry by Lilian 

M. C. Randall in a catalogue of rare books in the Rosenwald collection, gives a rough 

description injected with a wealth of interpretation.18 All except Randall give the 

manuscript a mid-fourteenth century date and Paris origin, although they disagree on 

whether it should be considered Use of Rome or of Paris. Randall, the most recent author 

to work on it, prefers a date in the 1370s.19  The specific dates are not crucial to my 

argument here, so I have chosen to compromise with a date range of 1340–80 and leave 

more precise dating for a later study. 

  Besides these four catalogues, the Rosenwald Hours has been the subject of a 

solitary, short article, published in 1977 by art historian David S. Stevens Schaff.20 This 

                                                
15 In Retrospect: A Catalogue of 100 Outstanding Manuscripts Sold in the Last Four Decades by H. P. 
Kraus (New York: H. P. Kraus, 1978), 120. The title of this catalogue suggests that Kraus recognized this 
manuscript as deserving attention. 
16 Wieck, Time Sanctified, 65–66. 
17 Schutzner, “MS 45,” 283–86. 
18 Randall, “Horae Beatae Mariae Virginis,” 3–5. 
19 Randall, “Horae Beatae Mariae Virginis,” 3. Schutzner gives the date as c.1340–60, and Kraus and 
Wieck write that it is c.1360. Schutzner, “MS 45,” 283; In Retrospect, 120; Wieck, Time Sanctified, 178. 
20 David S. Stevens Schaff, “A Fourteenth Century Book of Hours in the Collection of Mrs. Lessing 
Rosenwald,” Manuscripta 21 (1977): 154–66. Schaff agrees with the dates c.1340–60. 
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article’s major contribution is an iconographically-based comparison to the Hours of 

Jeanne d’Evreux, the Hours of Bonne de Luxembourg, the Breviary of Charles V, and 

others, in order to place it in what Schaff considers an evolution towards heightened 

drama in the Paris tradition after Jean Pucelle.21 Schaff also makes a brief effort to 

ascertain ownership of the manuscript, based on the saints included in the calendar, and 

concludes that it belonged to an individual in England and/or northern France.22 Beyond 

that, he declares any identification of the owner impossible without portraits or coats of 

arms. This conviction that nothing significant can be determined without specific and 

conclusive evidence is one that I hope to contradict. 

 While the lack of owner portraits and heraldry does indeed pose a challenge, I 

believe that by looking at other features we can form a more solid picture of the original 

owner of the book. Randall has already put forth a supposition on this identity, taking the 

iconographic program to indicate that it was commissioned for a woman.23 She also 

posits that it was commissioned to commemorate the impending or recent birth of a child 

and that its sympathetic rendering might point to a female illuminator.24 These secondary 

suggestions, I believe, are too specific, but her perception of the owner’s identity can be 

more solidly supported. I intend to furnish the support that Randall did not provide in her 

brief catalogue entry; she merely declares that “[the] degree of sympathy for the status of 

motherhood, evinced most strikingly in the departure from the norm at the beginning of 

the Hours of the Virgin, provides crucial circumstantial evidence . . . .”25  

 In order to make Randall’s conclusion of a secular female owner more than 

circumstantial, I will be relying on the scholarship of several authors who have written on 
                                                
21 Schaff, 158–62. 
22 Schaff, 156; Though these locations are distant, Schaff declares it is, “for use in northern France and 
England” (my emphasis). He also makes an untenable point about the patron being a member of a church 
order in his note 4. 
23 Randall, “Horae Beatae Mariae Virginis,” 3–4. 
24 Randall, “Horae Beatae Mariae Virginis,” 4. 
25 Randall, “Horae Beatae Mariae Virginis,” 4. 
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books made for women. Primarily, my argument will use the work of Anne Stanton, Joan 

Holladay, and Madeline Caviness. In my use of iconography to argue for female 

ownership, I will follow Stanton, whose article "From Eve to Bathsheba and Beyond," 

asserts that the number and importance of women in the Queen Mary Psalter, and the 

high incidence of childbirth scenes point to a royal female patron.26 Caviness and 

Holladay both endeavor to explain the iconography of the Hours of Jeanne d’Evreux in 

terms of the message that it was intended to convey to the young queen.27 Although their 

interpretations are quite different, they do overlap, and they provide an example of how 

to read the Rosenwald images in the context of a noble, female owner. 

 For my discussion of the Rosenwald Hours as an amuletic object with ties to 

pilgrimage imagery, I have relied on several different areas of study. Brian Spencer, a 

scholar of medieval popular culture, is one of my main sources for information on 

pilgrim souvenirs, including the wearing of badges and the location of popular pilgrimage 

shrines.28 On the theory of effective images, the work of Renaissance art historian David 

Freedberg has been quite useful, and doctoral dissertations by medieval and early modern 

art historians Kathryn M. Rudy and Virginia R. Reinburg have proved good sources for 

devotional books as aids to pilgrimage and tools for contact with saints.29 Some of the 

scholarship on pilgrim imagery, particularly that of Freedberg and Reinburg, also crosses 

over into my research on amulets. 

                                                
26 Anne Rudloff Stanton, “From Eve to Bathsheba and Beyond: Motherhood in the Queen Mary Psalter,” 
in Women and the Book: Assessing the Visual Evidence, ed. Lesley Smith and Jane H.M. Taylor (London 
and Toronto: British Library and University of Toronto Press, 1997), 172–89. 
27 New York: Metropolitan Museum of Art, The Cloisters, MS 54.1.2; Madeline Caviness, “Patron or 
Matron? A Capetian Bride and a Vade Mecum for Her Marriage Bed,” Speculum 68 (1993): 333–62; 
Holladay, “The Education of Jeanne d'Evreux,” 586–661. 
28 Brian Spencer, Pilgrim Souvenirs and Secular Badges (London: The Stationary Office, 1998). 
29 David Freedberg, The Power of Images: Studies in the History and Theory of Response (Chicago: 
University of Chicago Press, 1989); Kathryn M. Rudy, “Northern European Visual Responses to Holy 
Land Pilgrimage, 1453–1550,” (PhD diss., Columbia University, 2001); Virginia Reinburg, “Popular 
Prayers in Late Medieval and Reformation France,” (PhD diss., Princeton University, 1985). 
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 For the most part, little of the extensive scholarship on amulets and talismans has 

been grounded in art history. The few art historians who have approached manuscripts as 

protective objects have looked at them as literal saints’ relics.30 Alternatively, some art 

historians mention that a book might have been used as an amulet but neglect to explain 

of their reasoning.31 Historians Peter Murray Jones and Don C. Skemer provide the most 

comprehensive, though text-based, research on talismans.32 Jones discusses portable 

reliquaries and pilgrim badges and the types of prayer-like inscriptions they might bear, 

as well as providing an overview of clerical attitudes towards talismans through the 

middle ages. I rely on Skemer for the bulk of my information on medieval amulets. He 

has written extensively on textual amulets in the form of rolls and folded pieces of 

parchment or paper meant to be worn on the body—included in jewelry, sewn into 

clothes, carried around in a satchel, or worn around one's waist—and their use in 

everyday life.33 Skemer also addresses the predominance of amulet rolls meant to aid 

parturition, suggesting the prevalence of female amulet ownership. Most importantly, he 

observes that the use of books of hours and amulets could overlap, though books were not 

the focus of his scholarship and his discussion of them does not explore what qualities 

might distinguish an amuletic book from others. Neither Skemer nor any of the other 

scholars address the issue of size in amuletic function. No one acknowledges that the tiny 

                                                
30 Vezin, 101–115; Hardie. 
31 Adelaide Bennett, Jean F. Preston, and William P. Stoneman. A Summary Guide to Western Medieval 
and Renaissance Manuscripts at Princeton University (Princeton: Princeton University Library, 1991) 23–
24, no.65; Jacqueline Marie Musacchio, Art and Ritual of Childbirth in Renaissance Italy (New Haven: 
Yale University Press, 1999), 142. 
32 Peter Murray Jones, “Amulets: Prescriptions and Surviving Objects from Late Medieval England,” in 
Beyond Pilgrim Souvenirs and Secular Badges: Essays in Honour of Brian Spencer, ed. Sarah Blick 
(Oxford: Oxbow Books, 2007), 92–107; Don C. Skemer, “Amulet Rolls and Female Devotion in the Late 
Middle Ages,” Scriptorium 55 (2001): 197–227; Don C. Skemer, “Written Amulets and the Medieval 
Book,” Scrittura e Civiltà 23 (1999): 253–305; Don C. Skemer, Binding Words: Textual Amulets in the 
Middle Ages (University Park: The Pennsylvania State University Press, 2006). 
33 For an extremely thorough analysis on textual amulets in the Middle Ages, see Skemer’s book, Binding 
Words, which I utilize heavily in Chapter 3. 
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dimensions of some books of hours go beyond portability to a point where practicality is 

not the only factor.  

 I address this issue by dipping into the theory of size as expounded by English 

Professor Susan Stewart in her book On Longing: Narratives of the Miniature, the 

Gigantic, the Souvenir, the Collection.34 Stewart explores the role of extreme size in our 

relationship to objects and on our overall perception of reality. Her work helps uncover 

some of the qualities of miniature size that make small objects suitable for amuletic use. 

Some of David Freedberg’s writing and anthropologist Edmund R. Leach’s theories on 

time were also useful in fleshing out this analysis of miniaturization.35  

 In this project, I will approach the Rosenwald Hours from three angles: identity 

and ownership, its function in relation to established uses for books of hours, and the 

heretofore little-examined use of books of hours as amulets. Chapter one focuses on how 

the iconography of the manuscript is tailored to a female devotee. It will also examine 

how the selection of saints, location of use, and specific Parisian style all point towards 

the same type of owner and establish a connection between miniature books of hours and 

women book owners. In chapter two I will look at how the manuscript’s small size affects 

its use as an ordinary devotional book and how both the size and unusual saint portraits 

suggest a function more closely related to pilgrimage. And chapter three addresses how 

the contents of devotional books in general, and the Rosenwald Hours in particular, 

correspond to the effective texts and images of amulets, before turning to a consideration 

of how miniaturization lends itself to amuletic efficacy. 

 This study will hopefully begin to reveal what role miniature devotional books 

played in medieval society—how they were meant to be used and for whom they were 
                                                
34 Susan Stewart, On Longing: Narratives of the Miniature, the Gigantic, the Souvenir, the Collection 
(Baltimore: The Johns Hopkins University Press, 1984). 
35 Edmund R. Leach, “Two Essays Concerning the Symbolic Representation of Time,” in Reader in 
Comparative Religion: An Anthropological Approach, Third Edition, ed. William A. Lessa and Evon Z 
Vogt (New York: Harper and Row Publishers, 1958), 108–15. 
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intended. The Rosenwald Hours is such a good example of both a miniature manuscript 

and a book of hours of the Parisian school that it can illustrate how standard devotional 

books might have had other, unstated functions and how they could be altered to better 

suit those functions. With its nearly full set of contents and its potential to fill the roles of 

prayer book, pilgrimage aid or souvenir, and personal amulet, the Hours of Edith G. 

Rosenwald is truly an object of much in little, of multum in parvo. 
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Chapter 1: Iconography, Hagiography, and Location 

 

 
 Despite David S. Stevens Schaff's insistence that the Hours of Edith G. 

Rosenwald lacks sufficient evidence to establish its ownership, the iconography of the 

miniatures, particularly the image cycle accompanying the Hours of the Virgin, and the 

selection of saints for the book’s calendar and prefatory images provide numerous 

clues.36 Building on the assertions of location from Svato Schutzner and Schaff, I have 

been able to draw conclusions about the owner’s social demographic based on its 

probable area of use. The scattered selection of saints also helps to suggest a gender and 

time of life for the Rosenwald owner. And, most especially, the altered iconographic 

program that is so unique for books of hours can be compared to other manuscripts of 

more certain ownership and patronage, as can the style of illumination. The most atypical 

of the iconographic choices in this manuscript require comparison to earlier types of 

prayer books, but many of the iconographic and stylistic choices can also be associated 

with the Hours of Jeanne d’Evreux.37 An inviting comparison for the Rosenwald Hours, it 

was made a few decades earlier, in the same city, by the artist who inspired the painting 

style used in the Rosenwald Hours.38 It is only 3 5/8 by 2 3/8 inches (quite palm sized), 

and, like the Rosenwald manuscript, but unlike many of the other small hours that have 

the full set of texts, Jeanne’s excludes the Gospels, suffrages, Marian prayers, and the 

Office of the Dead.39 This book of hours is such a good model for what is done with the 

later Rosenwald Hours that I believe the Rosenwald Hours’ owner must have been a very 
                                                
36 David S. Stevens Schaff, "A Fourteenth Century Book of Hours in the Collection of Mrs. Lessing 
Rosenwald," Manuscripta 21 (1977): 156. 
37 New York: Metropolitan Museum of Art, The Cloisters, MS 54.1.2. 
38 The Hours of Jeanne d’Evreux is dated 1324–28; Joan A. Holladay, "The Education of Jeanne d'Evreux: 
Personal Piety and Dynastic Salvation in Her Book of Hours at the Cloisters," Art History 17 (1994): 586. 
39 The Hours of Jeanne d'Évreux, Queen of France, at the Cloisters, the Metropolitan Museum of Art. 
(New York: Metropolitan Museum of Art, 1957). 
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similar type of person—and its patron possibly even meant to emphasize those 

similarities through the appearance of this prayer book. 

 

ICONOGRAPHY AND GENDER 
 

 The imagery of the Hours of the Virgin is the most atypical aspect of this 

manuscript. As noted above, this sequence is unique in that the Birth of the Virgin 

supplants the Annunciation as the miniature for Matins (Fig. 2). As the first image in the 

most important devotional section of the manuscript, the imagery chosen for this spot 

seems significant. The Birth of the Virgin is an unusual choice for more than one reason: 

it was infrequently included in books of hours at all, and when it does appear, it is in 

border scenes or suffrages to Saint Anne.40 The earliest of these is dated about 1425–30.41 

The inclusion of the scene in the main Hours of the Virgin cycle, and at this date, is 

therefore noteworthy. What justifies this selection? A depiction of this momentous birth 

would arguably have had the most significance for a young married woman. 

 The focus of this scene is Saint Anne. She has the largest form, and her reclining 

figure takes over the entire center and the full width of the frame. The rich burgundy and 

gold of the background, curtain, and halo, and the blue and pink bedding all frame and 

emphasize the matriarchal saint. The viewer's eye is only secondarily drawn to the 

smaller-scale group of the Virgin bathed by a maid. Both the actual character of the 

miniature as a birth scene and the figure of Saint Anne as a focal point place the emphasis 

on childbirth. Anne, as a woman who was barren for many years before finally being 

granted a miraculous pregnancy, was widely invoked for conception and became the 

                                                
40 I have found a grand total of seven recorded instances of this scene. My assertions come primarily from 
a survey of Wieck’s catalogue: Time Sanctified: The Book of Hours in Medieval Art and Life (New York: 
George Braziller, Inc., 1988), 171–225.  
41 Baltimore, Walters Art Gallery, MS W. 289, fol. 60; Wieck, Time Sanctified, 185, cat. 33. 
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patron saint of married couples, family, and fertility.42 She seems like an automatic 

choice for veneration by anyone desiring children.  

 Saint Anne's pertinence as a patron of childbirth could be contested by the fact 

that she was not widely venerated until the late fifteenth century, when her cult enjoyed a 

boom in popularity.43 In addition, Saint Anne enjoyed great popularity among women 

and men.44 But male devotion mostly took the form of merchants and sailors worshipping 

Anne as a maritime patroness or source of prosperity or even of knights calling upon her 

as protectress in battle, with no reference to her role as mother of Mary.45 This specific 

depiction of Anne as a matron resting after childbirth, however, counters its relevance to 

a male audience. That her cult sprang up only around 1480 would be more problematic if 

Anne were overtly venerated in the Rosenwald Hours as an independent saint. Instead, 

this single image of her in the manuscript is entirely centered on the successful birth of 

her child. And though her name appears in the litany, her feast day does not appear in the 

calendar. This indicates an emphasis on motherhood rather than on Saint Anne, an 

impression reinforced by the Hours of the Virgin cycle as a whole. 

 Including Mary’s Nativity in the hours brings the number of scenes related to 

birth, conception, and pregnancy to four out of the six extant images from this cycle. The 

next three miniatures after the missing or never-executed preface to Lauds are the 

Annunciation, the Visitation, and the Nativity, and while those are all standard scenes 

from the Infancy cycle, the emphasis of this particular program does end up being on 

motherhood. Not present here are the typical Infancy scenes of the Annunciation to the 

                                                
42 Ton Brandenbarg, “Saint Anne: A Holy Grandmother and Her Children,” in Sanctity and Motherhood: 
Essays on Holy Mothers in the Middle Ages, ed. Anneke B. Mulder-Bakker (New York and London: 
Garland Publishing, 1995) 40, 54. 
43 Brandenbarg, 35. 
44 Brandenbarg, 33–36, 38–39; Virginia Nixon, Mary's Mother: Saint Anne in Late Medieval Europe 
(University Park: Pennsylvania State University Press, 2004), 17–18. 
45 For Anne’s role as maritime saint, see Nixon, 17–18; for her role as source of prosperity and success, see 
Brandenbarg, 33. 
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Shepherds, the Adoration of the Magi, and either the Massacre of the Innocents or the 

Death, Assumption, or Coronation of the Virgin. How many of these scenes were 

intentionally left out depends partially on the status of the Lauds miniature, which Wieck 

says is lost and Randall describes as omitted.46 However, even if Lauds was supposed to 

have an image, as is standard, I find it unlikely that the Lauds miniature would have been 

any of the standard scenes, as that would put the images distinctly out of order, and for no 

obvious purpose. The second hour without a miniature is None, and this one has clearly 

been excised from the codex. Chronologically, it should be either the Annunciation to the 

Shepherds or the Adoration of the Magi.47 Of these two scenes, the Adoration seems the 

more likely inclusion, both because it is a more important event in Christ’s story, 

emphasizing that even people outside the Jewish tradition recognized Christ as savior, 

and simply because the Magi occasionally appear in Infancy cycles of the hours or 

suffrages, or in other prayers, without the shepherds. If, in fact, the Annunciation to the 

Shepherds was not part of the original manuscript, then the only scene from the Infancy 

cycle that does not depict Mary, and one of the few without both mother and child, was 

excluded from the cycle. Even if this was not the case, however, the overall iconography 

of the illustrations still emphasizes motherhood. This focus corresponds well with art 

historian Anne Stanton’s arguments regarding the Queen Mary Psalter (c.1310–20) as a 

book intended for a woman based on its prevalent female imagery. 

 Stanton argues for a woman as patron and/or audience of a codex which, much 

like the Hours of Edith G. Rosenwald, has no obituaries, heraldry, or owner portraits with 

                                                
46 Lilian M. C. Randall, “Horae Beatae Mariae Virginis, (Edith G. Rosenwald Hours). [Paris 1370s],” in 
Vision of a Collector: The Lessing J. Rosenwald Collection in the Library of Congress: Rare Book and 
Special Collections Division (Washington, D.C.: Library of Congress, 1991), 4. 
47 Wieck, Time Sanctified, 60. 
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which to identify it.48 What it does have is a strong cast of female characters, and Stanton 

observes that, “[other] manuscripts with firmer connections to female owners display a 

similar focus on female characters.”49 Birth in particular is a prevalent theme in the 

Queen Mary Psalter, which includes seven childbed scenes from the story of Sarah’s 

belated pregnancy into the New Testament and including the births of Samuel and Saints 

Nicholas of Myra and Thomas Becket (Fig. 3).50 Similarly, Stanton notes that the Isabella 

Psalter, whose coats of arms and owner portrait unambiguously mark it as having been 

made for a fourteenth-century queen, has numerous birth and nursing scenes, providing a 

precedent for an interest in child-rearing imagery in books for women.51 These are much 

larger codices than the Rosenwald Hours—the Queen Mary Psalter alone has over eight 

hundred figural scenes—and are thus able to present a more determinedly maternal 

program, but I contend that the extra birth scene in the Rosenwald manuscript, in 

combination with the other maternal scenes accompanying the Hours of the Virgin, also 

forms a cycle that would appeal primarily to a married woman or new bride. 

 Moreover, the large miniatures are not the only ones to suggest a focus on birth 

and maternity. All but two of the pages that introduce each hour in both the Hours of the 

Virgin and the Hours of the Cross include a bas-de-page scene below the larger miniature 

and opening lines of text. Much like the Hours of Jeanne d’Evreux, which has margins 

overflowing with animals and hybrid creatures, there are discernable themes in these 

drolleries. The illumination beneath the Annunciation is a pair of white rabbits, one 

watching the other emerge from its warren (Fig. 4). The symbolism of this imagery is 

                                                
48 Anne Rudloff Stanton, "From Eve to Bathsheba and Beyond: Motherhood in the Queen Mary Psalter," in 
Women and the Book: Assessing the Visual Evidence, ed. Lesley Smith and Jane H.M. Taylor (London and 
Toronto: British Library and University of Toronto Press, 1997), 172–189. 
49 Stanton, "From Eve to Bathsheba,”184. 
50 Stanton, “From Eve to Bathsheba,” 175, 182–83. 
51 Munich, Bayerische Staatsbibliothek, Cod. gall. 16; There are five marriage scenes and four childbirth 
scenes in the Old Testament images of the Isabella Psalter alone. Stanton, “From Eve to Bathsheba,” 175, 
188. For identifying features see, Anne Rudloff Stanton, “The Psalter of Isabelle, Queen of England 1308–
1330: Isabelle as the Audience,” Word and Image 18 (January–March 2002): 1. 



 16 

appropriate on two levels—rabbits connoted fertility based on their reputation for 

lasciviousness, but they were also sometimes associated with “virginal fecundity,”52 

making the choice of rabbits as relevant to the sinless conception shown above as it is to 

marital conception and forging a connection between the two. Referring to the abundant 

rabbits in Jeanne’s book, Madeline Caviness suggests that they, “would remind Jeanne of 

her duty to produce an heir, and might enhance her desire for offspring.”53 Although I 

think it a stretch that paintings of rabbits or other fertile creatures would increase a young 

bride’s desire for children, they do accord with the reproductive theme of the cycle and 

could reinforce the habit of praying for an heir. Also present in the bas-de-page imagery, 

beneath the Nativity and again under the Entombment of Christ, are dogs chasing smaller 

animals, perhaps more rabbits, into holes in the ground (Fig. 5). This is an image 

associated with reproduction or more specifically with sexual pursuit and conquest.54 And 

again resembling the margins of Jeanne’s Hours, which are littered with nurses holding 

infants or small boys at play, the Rosenwald Hours has a baby in its basinet beneath the 

Presentation in the Temple at Vespers (Fig. 6).55 Joan Holladay, discussing the 

circumstances surrounding the commission of Jeanne’s prayer book and her desperate 

need to provide a male heir, succinctly states that this marginalia provides “further 

evidence for the book’s function in Jeanne’s prayers for a son.”56 The parallel imagery in 

the Rosenwald Hours, especially in the light of these books multiple correspondences, 

suggests a similarity in both audience and intent. 

                                                
52 Madeline Caviness, "Patron or Matron? A Capetian Bride and a Vade Mecum for Her Marriage Bed," 
Speculum 68 (1993): 344. 
53 Caviness, 344. 
54 Houds were sometimes associated with sexual offense or the male genitals, and the hunt was often a 
metaphor for man’s eternal pursuit of women; Beryl Rowland, Animals with Human Faces: A Guide to 
Animal Symbolism (Knoxville: The University of Tennessee Press, 1973), 58–66; Caviness, 343–34. 
55 Caviness, 344. 
56 Holladay, "The Education of Jeanne d'Evreux,” 604. 
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 The tone of the major images in this cycle also encourages the idea that they were 

intended for a secular female audience. Three of the extant scenes are realistically 

affectionate in their portrayal of the relationship between mother and child, and there is a 

certain intimacy about the interaction in the Visitation miniature that is even stronger 

than in other books made for women. The Nativity, Presentation, and Flight into Egypt 

scenes all show the Virgin cradling the Christ Child close to her body, with their faces 

nearly touching, in a genuinely loving manner (Figs. 5–7). This intimacy would appeal 

more greatly to a woman who herself wanted to be a mother than to almost any other 

audience. 

 Comparing the Flight into Egypt miniature from the Rosenwald Hours to that of 

the Hours of Jeanne d’Evreux, one can see that they are remarkably similar, both in the 

overall composition and specifically in the tender embrace of the Virgin, who holds her 

child up to her face (Figs. 7–8). Holladay describes the tender mother-child relationship 

seen here as both an indicator of function and as a stylistic link between this book and 

other works aimed at securing an heir. She notes that one of the five images of queens 

praying before the Virgin in a manuscript of the Miracles of the Virgin, also 

commissioned by Charles IV during his marriage to Jeanne d’Evreux, is distinguished by 

“the particularly tender relationship between mother and son.”57 This miniature shows the 

Virgin in a pose similar to that of the Annunciation from Jeanne’s hours (Figs. 10–11) 

and is accompanied by a large decorative prayer reading, “Blessed be the fruit of your 

womb.”58 Holladay argues that this prayer links the two manuscripts functionally just as 

the rendering of the standing Virgin links them stylistically and that both evince a 

                                                
57 Paris: Bibliothèque Nationale de France, MS nouv. acq. fr. 24541. Joan A. Holladay, “Fourteenth-
Century French Queens as Collectors and Readers of Books: Jeanne d'Evreux and Her Contemporaries,” 
Journal of Medieval History 32 (2006): 74. For the argument that this book was made for Charles IV and 
Jeanne d’Evreux, see Carla Lord, “Thomas de Maubeuge and the Miracles of the Virgin,” Source: Notes in 
the History of Art 8, no. 4/1 (1989): 2-4. 
58 Et benedictus fructus ventris tui; Holladay, “Fourteenth-Century French Queens,” 74. 
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connection between the heavenly queen who gave birth to a son and the earthly French 

queen who longed for one.59 This emphasis on the tenderness of the imagery is reiterated 

when Holladay discusses a Virgin and Child reliquary statue that also belonged to Jeanne 

d’Evreux, stating, “[the] similar pose and fall of the drapery, as well as the unnaturally 

high placement and tender gesture of the Child all suggest that this work fits in the same 

functional context as the two manuscripts and should be related to Jeanne’s desire to 

produce a male heir.”60 The statue in question depicts the Virgin Mother holding her 

infant up to her shoulder and tilting her head gently toward the child who reaches up to 

her face with touching realism. If the loving quality of these images links the three works 

connected with Jeanne d’Evreux as part of the same oeuvre, and for the same use, it is 

also a quality that would appeal to a mother or to a young woman anticipating 

motherhood. It emphasizes the tenderness and affection that reward a mother rather than 

the more distant and political dynastic motivations for having a child. 

 The issue of tone and the role women play is not limited to parental affection; 

there is also a question of how much agency they have. Stanton’s primary argument for 

female ownership of the Queen Mary Psalter, besides the sheer numerical presence of 

women in the book, is the active, even pivotal role they play in the visual narrative.61 In 

the sequence depicting David and Bathsheba, Stanton emphasizes that Bathsheba is not 

the passive recipient of his affections but that she meets his eye and reaches out to him, 

matching his overtures.62 A few scenes later, Bathsheba stands before the enthroned 

David reminding him of his promise to name Solomon his successor, posing in a 

rhetorical gesture of explanation as she makes the case that will determine the rest of 

                                                
59 Holladay, “Fourteenth-Century French Queens,” 74. 
60 Holladay, “Fourteenth-Century French Queens,” 76. 
61 Stanton, “From Eve to Bathsheba,” 179. 
62 Stanton, “From Eve to Bathsheba,” 179. 
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biblical history (Fig. 12).63 Rebecca, who also has a pivotal role in the fate of her sons, 

appears in every scene they are in and literally pushes the disguised Jacob toward his 

father, hovering there like a puppeteer over her proportionally smaller son.64 With these 

examples, Stanton makes the point that, “[a]bove all, these women are necessary . . . 

[their choices] have a great impact upon the lives of their sons and thus upon history.”65 I 

would point out, furthermore, that the agency and influence of these biblical women is 

always in their roles as mothers. 

 There is some degree of agency in the images of the Rosenwald Hours as well, 

and it is related to Mary’s role as mother. The same natural intimacy that would seem to 

appeal to women who had or were anticipating their own children also gives the Virgin a 

greater role in the Infancy story. In the Rosenwald version of the Presentation in the 

Temple, for example, Mary holds her child and the young Christ clings to her, seemingly 

reluctant to relinquish her protection (Fig. 6). This allows Mary to act as a mother, as the 

source of protection and support for the infant savior, emphasizing her crucial role in his 

human incarnation. In contrast, the Presentation in a French psalter from the third quarter 

of the thirteenth century shows the Christ Child standing, statuesque, on the altar (Fig. 

13).66 Mary and the priest flank him with steadying hands. The Virgin’s role in this image 

is not noticeably more important than that of the priest as they both stand, regarding with 

admiration the child who seemingly does not need them. The Nativity scene in the 

Rosenwald Hours also gives Mary a slightly more active role than usual. She cradles her 

newborn son to her with wonder but also with motherly protectiveness (Fig. 5). She is 

more directly involved in the birth of her son here than even in the Nativity from the 

Hours of Jeanne d’Evreux (Fig. 9). In that miniature, the infant is in his manger-cradle, 
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64 Stanton, “From Eve to Bathsheba,” 175–77. 
65 Stanton, “From Eve to Bathsheba,” 189. 
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and though mother and son regard each other, Mary humbly looks down, creating is a 

distance that is not present in the Rosenwald Hours. This manuscript eschews Mary as 

partial spectator or devotee in favor of Mary as a mother who is directly involved in her 

son’s life. 

 The greater involvement and agency of Mary in Christ’s infancy is subtle but 

present. Anne, however, in her single, introductory scene, is almost more active than the 

Virgin (Fig. 2). In it, she is reclining after childbirth while a maid washes the infant 

Mary. Looking off across the page at something unknown, she points downwards, not at 

her miraculous daughter, but at the text below. She seems to be instructing the reader to 

start her prayers—as a real mother might. She thus activates the whole devotional cycle. 

 That the Hours of the Virgin cycle not only emphasizes maternal imagery, but 

privileges the role of the mother, gives the impression of an illustrative program designed 

to appeal specifically to that demographic. With the Death, Assumption, or Coronation of 

the Virgin, and probably also the Annunciation to the Shepherds, all omitted here, there 

are no scenes without the expectant mother or mother and child, and the iconographic 

thrust of the cycle presents the miracle of birth and motherhood as much as it does the 

miraculous nature of Christ. In her discussion of the Queen Mary Psalter, Stanton 

mentions a similar editing of scenes that fall outside the domestic domain. She 

specifically references the fact that several Hagar scenes are included in the Abraham 

narrative at the expense of scenes relating to his priestly activities or warfare.67 In both, 

the exclusion of common imagery and the addition of more unusual scenes serve to tailor 

the cycle to a specific audience. In the case of the Rosenwald Hours, this editing results 

in a cycle that would resonate with mothers and encourage a young married woman to 

pray for children of her own. 

 
                                                
67 Stanton, “From Eve to Bathsheba,” 175. 
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SELECTING SAINTS 
 
 The argument for a female owner based on the prevalence of the images of 

women can be extended to the prefatory miniatures, another unusual feature of the 

Rosenwald Hours. There are nine of them total, each facing a blank verso page so that 

they stand alone, without distraction. This isolation is particularly striking and provides 

for intimate and individual contemplation of the images. The series begins with the Virgo 

Lactans enthroned and crowned, then John the Baptist, Saint James the Great, Saint 

Christopher, Saint Anthony, Saint Catherine, a female saint who is probably Barbara, 

Saint Margaret, and Saint Genevieve.68 Randall makes the argument that this Virgo 

Lactans adds to the maternal iconography of this manuscript, and superficially it does, 

but the nursing Virgin was a very popular image.69 It started appearing with frequency in 

Western art of the thirteenth century and had gained immense popularity by the 

fourteenth century.70 This ubiquity stemmed less from its maternal intimacy than from its 

relevance to the incarnation of Christ. The child’s need to eat demonstrated his humanity, 

and the general medieval belief that milk was transmuted blood suggests Mary bestowing 

her humanity on him and was related to Christ’s future sacrifice.71  The image also had 

implications for the Virgin’s role as intercessor, so supplicants, both male and female, are 

often portrayed kneeling before the Virgo Lactans.72 

 This image in itself is not indicative of female devotion. I am more interested in 

the choice of miniatures at this point in the manuscript. One of the unusual aspects of this 
                                                
68 Schaff, 157. The saint lacks Barbara’s identifying tower, but Barbara is one of the Fourteen Holy 
Helpers, and, along with Catherine and Margaret, was an extremely popular medieval saint. She is also 
frequently paired with Saint Catherine. David Hugh Farmer, “Barbara,” The Oxford Dictionary of Saints, 
Revised Edition 5 Online (Oxford University Press, 2012), http://www.oxfordreference.com/view/10.1093/ 
acref/9780199596607.001.0001/acref-9780199596607; Wieck, Time Sanctified, 121–22. 
69 Randall, “Horae Beatae Mariae Virginis,” 3. 
70 Gertrud Schiller, Ikonographie der christlichen Kunst, 4/2: Maria (Gütersloh: Gütersloher Verlagshaus 
G. Mohn,1980), 186. 
71 Catherine Oakes, Ora Pro Nobis: The Virgin as Intercessor in Medieval Art and Devotion (Turnhout, 
Belgium: Brepols, 2008), 52. 
72 Oakes, 48–50, 53–54. 
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book is that it lacks the Obsecro te and O intemerata, Marian prayers that are almost 

universal contents of books of hours. However, the Virgin and Child, including the Virgo 

Lactans iteration, is the preferred illumination for the majority of Obsecro te and O 

intemerata texts.73 Suffrages, not as common, but still frequent, are also absent from the 

Rosenwald manuscript. Miniatures that show the saints standing with their attributes 

often accompany these individual prayers to saints, and although they usually appear and 

the end of the manuscript, there are numerous examples where the Suffrages come before 

the Hours of the Virgin, or interspersed between other prayers.74 I think that the Virgo 

Lactans and saint portraits here act as stand-ins for the texts that are not included, visual 

reminders to say the prayers recorded elsewhere or known by heart. This assessment is 

partially based on the order of the saints in the prefatory series; saints commemorated in 

the Suffrages are usually listed in hierarchical order, with God, or the Trinity, and the 

Virgin invoked first, then archangels, John the Baptist, apostles, and evangelists, 

followed by male martyrs, confessors, and finally the virgin martyrs and widows.75 The 

same order is chosen for the Rosenwald prefatory miniatures but limited to a few favored 

saints. 

 In most Suffrages, even in women’s books, female saints are vastly outnumbered 

by males, as is still the case in this manuscript’s litany. Even if there are as many virgins 

and widows as there are male martyrs, the confessors and apostles—all men—tip the 

scale towards a male pantheon. Here, however, where only a few could be chosen for 

special veneration, the miniatures after the Madonna are split evenly between male and 

female saints—four of each. Those chosen, John the Baptist, three male martyrs, three 

female martyrs, and a virgin widow, are all completely standard, except for Genevieve. 

As the patron saint of Paris, her inclusion probably had to do with the location of the 
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74 Wieck, Time Sanctified, 111. 
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manuscript’s production, but Saint Denis, not included here, is also patron of France and 

Paris. Instead, the patron decided to include a female saint as the one addition to the 

standard list. 

 I draw a parallel here, once again, to Stanton’s observations on the Queen Mary 

Psalter. The final pictorial bas-de-page sequence in that book is a series of saints’ lives, 

six given in detail. Three of those six are female: Catherine, Mary Magdalene, and 

Margaret.76 Stanton makes brief but pointed mention of the equal focus given to male and 

female saints.77 I wish to make one other point about these prefatory images is in relation 

to their rarity. I noted above that prefatory images, and especially portraits of saints, are 

uncommon in books of hours. Of the eighteen definitive records I have found of full-page 

prefatory images, unaccompanied by texts, the Rosenwald Hours is one of only five that 

depict saints. The only other two with identified audiences are the Hours of Isabella de 

Coucy, around 1380, and a book of hours from Lorraine, around 1350–75, also for a 

woman.78 The saints depicted in the de Coucy Hours are Catherine (patron saint of young 

women and scholars), Margaret emerging from the dragon (patron of childbirth), and the 

Virgin before whom Isabella kneels. The Lorraine Hours portrays Saints Barbara and 

Catherine. 

 By themselves, the prefatory miniatures do not establish female ownership. All 

the saints except Genevieve are among the most common chosen for veneration by 

patrons of both genders, and the patroness of Paris had plenty of male devotees as well. 

But the equal attention given to both male and female saints and the similarity to two 

other books for women point in the direction of female ownership. When combined with 

the theme of motherhood in the Hours of the Virgin cycle that follows, a stronger and 
                                                
76 Stanton, “From Eve to Bathsheba,” 183. 
77 Stanton, “From Eve to Bathsheba,” 183–84. 
78 See Walters Museum MS 89 and MS 92 in Wieck, Time Sanctified, 179; Lilian M. C. Randall, Medieval 
and Renaissance Manuscripts in the Walters Art Gallery. (Baltimore and London: Johns Hopkins 
University Press in Assoc. with the Walters Art Gallery, 1989–1997), 1:188–90. 
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stronger image begins to form of the person who was meant to use this book. That these 

two sections of the manuscript are the ones that vary most markedly from the norm and 

also the ones that suggest a woman, a secular woman who was or might soon be married, 

is telling. 

 

A GEOGRAPHICAL PUZZLE 

Calendar and Use 
 
 Calendar entries are difficult to interpret beyond identification of the manuscript’s 

intended location; yet particularly in this case, location is pertinent to my consideration of 

ownership. Although the place of manufacture of the Rosenwald Hours is clearly Paris, a 

point that I will address later, the calendar saints point to a different destination for the 

small book. Svato Schutzner, the author of the Library of Congress catalogue, suggests 

that the manuscript was made for use in Tournai and/or Bruges, which was in the diocese 

of Tournai.79 Schutzner also decides, more broadly, on Northern France and England for 

its use.80  These assessments seem accurate. Of the red-letter days, the non-standard 

entries point to northern France and Flanders. Saint Eligius was specially venerated at 

Tournai and Noyon; Amand was in Flanders and northern France, especially Tournai; 

and Martin of Tours was also special to Amiens.81 Additional atypical saints, like 

Gudille, patron of Brussels, and Donatian, patron of Bruges, also point towards 

Flanders.82  But there are other saints that would counter that impression. Comparing the 

                                                
79 Svato Schutzner, “MS 45: Hours Edith G. Rosenwald,” in Medieval and Renaissance Manuscript Books 
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calendar of the Rosenwald Hours to a full calendar that would be standard for Bruges and 

to the calendar in the Psalter of Yolande de Soissons, a manuscript made for a patron in 

Amiens, I find a few other atypical saints, most of them from England or another part of 

Britain.83 The full Bruges calendar lacks seven of the saints that are in the Rosenwald 

Hours, and five of those are British: John of Beverly and William of York, both 

archbishops of York without widespread cults; David, the patron saint of Wales, who was 

venerated throughout the British Isles; Milburga, abbess of Wenlock in Shropshire, who 

was present in most English calendars after about 1000 but was virtually unknown 

elsewhere; and Adrian, a missionary from either Ireland or Hungary who was martyred in 

Scotland with “other Englishmen.”84  This combined interest in English and Flemish 

saints indicates that the owner of the Rosenwald Hours was probably someone who 

traveled between the two regions, like a noblewoman who married into a distant family. 

 Books were not only popular wedding gifts for young women, they were also 

common items that brides brought with them when they travelled to their husband's 

homes.85 Susan Groag Bell discusses the importance of these marriages in transmitting 

styles of illumination from place to place, as in the case of Judith of Flanders bringing 

books made during her first marriage in England with her to Bavaria and influencing the 

style of local book illumination.86 She also mentions that for young girls forced to travel 

                                                
83 The full Bruges calendar is one that was put together by Roger Wieck from five different Bruges 
manuscripts, mostly from the fifteenth century; Wieck, Time Sanctified, 153–56. New York: Morgan 
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d’Evreux’s; see Brian Spencer, Pilgrim Souvenirs and Secular Badges (London: The Stationary Office, 
1998), 267; “St. Adrian,” Catholic Online, http://www.catholic.org/saints/saint.php?saint_id=253; 
Metropolitan Museum of Art, “Pilgrim’s Badge Representing Saint Adrian,” MET Museum Online, 
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far away for a foreign marriage, the presence of a familiar book could be important.87 

This would also hold true for familiar saints. Even if a young lady’s wedding book were 

designed to reflect her new status and home, it is unlikely that she would abandon the 

saints that had been important to her growing up, and so they would be included in her 

calendar alongside the “new” ones from her husband’s domains. 

 Other reasons for this unusual combination of saints are possible. One would be 

that the owner held territory in both England and Flanders. He or she also might have 

been an extremely well-to-do traveling merchant or an ecclesiastic with responsibilities 

on both sides of the Channel. It has also been suggested that an individual who had 

parents from two different places, one from England and the other from Flanders, could 

have selected this breakdown of saints.88 These should be considered as options, but the 

most likely scenario in my opinion is still the noble woman transplanted by marriage. I 

lean towards this interpretation partially because of the maternal imagery in the hours and 

partly based on the observations by both Bell and Brigitte Buettner about books of hours 

being typical wedding gifts.89 There is also a striking parallel for this division of locally-

based saints in the so-called Psalter of Yolande of Soissons (c.1270–1300).90 Yolande 

was a lady of the northern French nobility, raised in the family of the counts of Soissons, 

who then married into a family near Amiens.91 Her psalter reflects this, as it is of Amiens 

origin and usage, but the highlighted saints include those venerated specially in both 

Amiens and Soissons.92 While the majority of the location-specific red-letter saints are 

related to the area around Amiens, there are a number of other saints from Soissons 
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whose feast days are only given ordinary prominence. This is so similar to what we see in 

the Rosenwald calendar that it bolsters the hypothesis that the Rosenwald Hours was the 

possession of a married woman bringing familiar saints with her for veneration in her 

new husband’s lands. 

 Schutzner’s conclusion that the book was intended for Tournai or Bruges based 

on the red-letter saints also seems the somewhat more likely of the two possible 

conclusions. The Rosenwald Hours’ Flemish saints outnumber the English somewhat, 

and those written in red are far more representative of veneration on the continent, 

indicating that whoever commissioned the book was either from Flanders rather than 

England, or at least that they wanted the focus of her devotions to be in that region. I 

would surmise that this book was made to greet the young lady at her new home in 

Flanders. 

 Being able to locate the manuscript thus with association to Flanders and north 

France is important for reasons that go beyond the implications of a composite calendar 

for female ownership. It is also significant because, of the six manuscripts I have found 

with similar dimensions to the Rosenwald Hours, five were made in either Flanders or 

northern France. These five books, which are all in the Walters Gallery, range from just 

over 2 ¼ inches to just over 3 ¾ inches, and the two earliest of them date to the final 

quarter of the thirteenth century (Figs. 14–18).93 The only exception in this list is the 

Hours of Jeanne d’Evreux, made in Paris about 1324. In addition, three of these tiny 

books were definitely made for women, and another was probably for a woman.94 Only 

one was commissioned for a male supplicant.95 That most of these other tiny manuscripts 

were probably made for women and all but one of them were made in the area around 
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Flanders suggests that there was a trend in this region of small devotional books made 

specifically as objects for women, and that the Rosenwald Hours, even though it was not 

made locally, fits somehow into that tradition. In fact, Schaff mentions casually that the 

Rosenwald Hours “belong[s] to a class of tiny prayer books produced from the end of the 

thirteenth until the middle of the sixteenth century,” but he does not elaborate on this.96 It 

is, of course, also possible that there were books like this spread more broadly that have 

been lost or are quietly stored in other places, but most of the later tiny books are also 

attributed to Ghent, Bruges, or northeastern France.97 If the Hours of Edith G. Rosenwald 

was part of a Flemish fashion of small manuscripts for women, begun three-quarters of a 

century earlier, then a married noblewoman is indeed the most likely destinatrice But if 

this was a practice specific to north France and Flanders, how do the Rosenwald Hours’ 

Parisian manufacture and its similarity to the Hours of Jeanne d’Evreux come into play?  

Parisian Origin and Stylistic Influence  
 

 Even if the Rosenwald codex was intended for an owner in Flanders, it was a 

product of Paris. All the scholars who have published their findings about the manuscript, 

save Randall, have located its manufacture in mid-century Paris, partly because of the 

choice of Genevieve, patroness of Paris, as one of the prefatory saints but mostly because 

of the painting style, which is identifiable as that of Parisian miniaturists following 

Pucelle.98 Roger Wieck goes so far as to claim, “[this] tiny, jewellike manuscript was 

painted by the Master of the Livre du Sacre de Charles V [or the Master of the 

Coronation Book of Charles V], one of the most important illuminators of the second half 

of the fourteenth century.”99 Although there are stylistic affinities, they are more broadly 
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Parisian, and I disagree with Wieck's specific attribution. The Master of the Coronation 

Book renders his figures with a solidity achieved through long, shaded garments and 

naturalistic poses, and his faces are detailed nearly to the point of portrait likeness (Fig. 

19).100 The figures in the Rosenwald manuscript, on the other hand, are insubstantial and 

willowy, frequently posed in dramatically impossible S-curves (Fig. 20). 

 The painting of this manuscript is, however, unmistakably part of the post-

Pucellian stylistic trend favored in Paris from the middle to late fourteenth century. This 

can be seen by comparison with other manuscripts produced in Paris around the same 

time, some of which are used as comparanda by Schaff: the Breviary of Charles V 

(c.1347–80), the Hours of Bonne de Luxembourg (c.1340), the Hours of Jeanne de 

Navarre (c.1336–40), all attributed to the workshop of Jean le Noir between 1335 and 

1380, or Jean Golein’s translation of The Works of Bernard Gui illuminated by the 

Master of the Coronation Book of Charles V in 1369 (Figs. 21–23).101  The red, blue, and 

gold marginal foliage that stems from the borders of the text block and is filled with birds 

and dragons was ubiquitous in this era of Parisian illumination. The manner of framing 

the miniatures is also immanently mid-to-late-century Parisian, consisting of rectangular, 

double-layer frames, sometimes with quatrefoils at the corner, sometimes with a gold 

architectural frame inside that (Figs. 2, 20). This innovation has been credited to the 

Master of the Coronation Book of Charles V, but it also appears earlier in the Hours of 

Bonne de Luxembourg (Fig. 22).102 The brilliantly colored backdrops patterned with gold 

or red and blue brocade-like patterns are equally characteristic of the followers of 

Pucelle. My decision to extend the time range for this book from about 1340–60 to 1340–

                                                
100 On this manuscript, see Carra Ferguson O’Meara, Monarchy and Consent: The Coronation Book of 
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80 to incorporate Randall’s dates includes consideration of the fact that painters of this 

style were still working through the 1370s, and books imitating this style continued to be 

commissioned occasionally.103 

 That the Rosenwald Hours is a product of this Parisian milieu is not an accident. 

If the intended owner of the manuscript was from Flanders or England, and the patron 

had enough knowledge of the relevant saints for those regions to order this specific 

calendar, then commissioning the work from a Parisian workshop must have been a 

conscious choice. It is possible that the patron was some family member who had moved 

to Paris, like a sister who married into the Paris area or a mother on her second marriage, 

and so those were the closest workshops to hand, and that this was a wedding present she 

was sending elsewhere.104 But without more concrete knowledge of the identity and 

situation of the patron, we must contemplate the possibility that the Rosenwald Hours 

was not commissioned by anyone living in Paris, especially since the significant Parisian 

saints, like Saint Louis IX and Genevieve herself, were not in the calendar. In that case, 

the patron clearly wanted to make a connection to Paris and to this particular style of 

illumination. 

 It is therefore necessary to ask what, if anything, this manuscript is evoking. 

Beyond the overall style of the Paris manuscript tradition following Pucelle, there is a 

direct correlation between the types of compositions used for the standard miniature 

cycles of the canonical hours in the Rosenwald manuscript and those in the books still 

being painted for the women of the French royal house. The Hours of Edith G. 

Rosenwald can best be compared to the Hours of Jeanne d’Evreux itself, 1324–28; the 

Hours of Jeanne de Navarre, made for the French princess and sister-in-law to Jeanne 

d’Evreux, who was also the queen of Navarre, around 1336–40; the Psalter Hours of 
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Bonne de Luxembourg, the first wife of the French King Jean le Bon, made prior to 1349; 

and the Hours of Yolande de Flandre, made about 1353–63 while she was married to the 

son of Jeanne de Navarre.105 These several manuscripts were probably derived directly 

from Pucelle’s miniature hours for Queen Jeanne, especially since the three later 

manuscripts are attributed to Pucelle’s student, Jean le Noir.106 Other manuscripts of less 

illustrious patronage were probably based on these models, either directly or indirectly, 

but it would have been known that the style and iconographic innovations belonged to the 

painters who worked for the royal family. It therefore seems probable that the patron of 

the Rosenwald manuscript was commissioning a manuscript in the Parisian style with the 

knowledge that this was what was popular, not just for nobles in general, but for queens. 

 The degree of similarity between the Rosenwald Hours and these royal 

commissions is close in both its overall program and in its specific imagery. The striking 

congruity between the affectionate pose of mother and child in the Flight into Egypt in 

the Rosenwald Hours and that of Jeanne d’Evreux was mentioned above. But in addition 

to their posture, cradled together so that their haloes overlap, the general composition is 

alike, with the three members of the Holy Family and their donkey tightly enclosed in a 

frame, with a shallow ground-line and both the donkey and Joseph extending beyond the 

edges of the miniature (Figs. 7–8). The scene in the Hours of Yolande de Flandre, made 

on the later side of mid-century, is comparable (Fig. 24). The figures here fit more 

completely in the frame, but the Virgin holding her child close to her face and Joseph 

striding ahead with a stick much like that in Jeanne’s Hours shows an interest in 

displaying the scene similarly. 

 The miniatures of the Passion cycle are no less analogous. All three of those 

Parisian books of hours, and the Psalter Hours of Bonne de Luxembourg as well (Figs. 
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22, 25–27), present the taking of Christ in front of the same large crowd with the haloed 

apostles on the right and halberds and spears projecting into the air on the left. Malchus, 

the victim of Peter’s wrath, sprawls, contorted, on the ground, and in all three of the later 

manuscripts, he faces away from the main group, with his head turned back to witness the 

kiss. Particularly striking in the Rosenwald Hours is the way Christ sways into and 

simultaneously away from Judas’ lips, closely matching the kiss in Jeanne d’Evreux’s 

Hours as the other two do not. The only closer match for Jeanne’s Betrayal scene is the 

one in the Hours of Jeanne de Navarre, made just a decade or so later (Fig. 21). All these 

versions also share the distinct iconography of the betrayed Christ clutching a book. 

Despite their minor differences, all these miniatures clearly constitute an attempt to stick 

to the same basic archetype.  

 Another strong comparison can be made with the general program of images 

chosen for the Rosenwald Hours and those of the royal ladies of France. There is a 

specific trend for the Passion cycle in some of these books. Wieck lists the typical 

Passion miniatures for the Hours of the Cross as: the Betrayal, Christ Before Pilate, the 

Flagellation, Christ Carrying the Cross, the Crucifixion, Deposition, and Entombment. 

The Rosenwald Hours varies from this in its illuminations for the Short Hours of the 

Cross by abandoning Christ Carrying the Cross in favor of including the Resurrection at 

the end of the cycle (Chart 1).107 Unlike with its striking rearrangement of the Infancy 

cycle, the Rosenwald Hours follows the Hours of Jeanne d’Evreux and other related 

works like that of Yolande de Flandre in its inclusion of the extra Resurrection scene. 

These two books, instead of having the Passion cycle accompany a separate set of hours, 

include both in the Hours of the Virgin. Jeanne’s Hours displays the two cycles as 

pendant images across the bifolios at the beginning of each hour and Yolande’s includes 

the Passion narrative as bas-de-page scenes—both include the Resurrection of Christ. It 
                                                
107 Wieck, Time Sanctified, 90. 



 33 

seems that the Rosenwald Hours took the longer Passion cycle designed to accompany 

the Infancy scenes at the Hours of the Virgin in these two books for women of the royal 

family in Paris and moved it to illustrate the Hours of the Cross. Of course, in order to 

utilize this cycle in the shorter hours, the Rosenwald manuscript had to cut one image, 

choosing to eliminate Christ Carrying the Cross.108 Incidentally, this is the image that 

corresponds with the Annunciation to the Shepherds in the combined cycle in the Hours 

of Jeanne d’Evreux and that of Yolande de Flandre, raising the possibility that the 

Rosenwald artist or patron chose to eliminate them from this manuscript as a pair. Since 

the rearrangement of the Infancy cycle means that none of the other scenes remain paired, 

however, it is an option that should be considered with caution. 

 There are obvious differences in these manuscripts that can be attributed to 

different artists, evolution over time, physical requirements of the codex, and demands of 

the patron, but it is also obvious that there was an established convention that patrons 

kept demanding for decades. There was not simply a stagnation of style following the 

rapid spread of Pucelle's innovations.109 While the work of the Master of the Coronation 

Book of Charles V was definitely a product of the Pucellian milieu, the solidity and 

burgeoning naturalism that distinguishes it from the artist of the Rosenwald Hours’ 

miniatures also place it within a new trend in Parisian painting. This was a tendency that 

was underway already in the 1350s and included interest in depicting landscape as well as 

interiors, as in the Remède de Fortune manuscript of about 1350–55 (Fig. 28), and in 

more solid, unidealized figures.110 It is a stylistic movement that François Avril connects 

with the increase in royal male patronage beginning around the middle of the century, 

because most of the associated artists and products were those of Jean le Bon and his 

                                                
108 The Hours of the Cross never has more than seven miniatures. Lauds is not illustrated; Wieck, Time 
Sanctified, 89–90. 
109 Avril, 17–22. 
110 Avril, 25–28. Paris, Bibliothèque Nationale de France, MS fr. 1586.  
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sons.111 This new, more naturalistic style continued to develop throughout the rest of the 

century. 

 Women in the royal family, on the other hand, at least Yolande de Flandre, were 

still ordering books of hours in the more fluid, linear style of Jean le Noir, with 

iconographic programs modeled on that of the Hours of Jeanne d’Evreux. Manuscripts in 

that stylistic tradition continued to be produced into the 1380s and 90s (Fig. 29). I argue, 

therefore, that the graceful, less naturalistic style was one of choice and that the 

Rosenwald Hours, produced sometime between about 1340 and 1380, was deliberately 

illustrated in that tradition. 

 

FEMALE OWNERSHIP AND ROYAL AFFILIATION 
 

 What does all of this mean for the owner of the Rosenwald Hours? As much as 

the details of this manuscript allow me to theorize about the original owner, it is much 

harder to determine who might have been responsible for its creation. The patron may 

have been the owner herself, but the traditions of giving books of hours as gifts and the 

more limited control married women had over monetary resources might suggest 

otherwise. On some level, the identity of this unknown patron is important, but even in 

our ignorance the patron’s decisions reveal something about his or her perception of the 

intended owner’s identity. Did whoever commissioned it know of the Hours of Jeanne 

d’Evreux, its closest parallel in size, contents, and iconography, which was still probably 

in Jeanne’s possession when the Rosenwald Hours were made?112 Or, more likely, was 

the influence of her book simply pervasive at the Parisian court and workshops in the 

                                                
111 Avril, 23–24. 
112 The manuscript was in Jeanne’s possession until her death in 1371, when it passed, according to the 
terms of a codicil to Jeanne’s will, into the personal collection of Charles V; Joan A. Holladay, 
“Fourteenth-Century French Queens as Collectors and Readers of Books: Jeanne d'Evreux and Her 
Contemporaries,” Journal of Medieval History 32 (2006): 69. 
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capital as more and more women saw the manuscripts owned by the leading ladies of the 

royal court and commissioned similar items? It seems quite probable, especially in 

comparison with the works being produced for the French kings starting mid-century, 

that this style and pairing of images was known at the time as the fashionable style 

associated with French royal women, and that it was on this basis that the Rosenwald 

Hours was commissioned. If this was the case, it was the patron's choice to have the 

codex made in Paris, approximating the stylistic and iconographic qualities of the 

devotional books made for royal women, as much as it was his or her decision to alter the 

iconographic program to suit more personal preferences. 

 The Hours of Edith G. Rosenwald seems to be a kind of hybrid book of hours, 

conceived as a cross between miniature fourteenth-century Flemish manuscripts, made 

largely for women, and the style and program of the Paris products associated with and 

coveted by women of the French royal house. Perhaps a statement of affiliation or of 

cultural parity was being made through its use of the Paris style. The courtly association 

in and of itself was reason to commission such a manuscript from Paris rather than more 

locally in Flanders or England, but if the patron was as attached to Paris as the inclusion 

of the Genevieve miniature suggests, his or her knowledge of court patronage would 

include the fact that this particular style for books of hours was favored by the women of 

the Parisian court and would thus be an appropriate choice for a young woman’s book of 

hours. 

 The miniature format, which seems to derive from a trend in Flemish hours, was 

also a tradition favored by women. The preserved sample, which may always have been 

small, indicates that these hours were mostly commissioned by or for noble women, both 

lay and religious.113 Based on the Rosenwald Hours' heavy calendrical bias towards the 

                                                
113 Randall posits that the owner of Walters MS. 37 was a beguine, so married women were probably not 
the only audience for miniature books. Randall, Medieval and Renaissance Manuscripts 1:185, 3/1:64. 
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region of Flanders, we can surmise that its owner either came from the area or that it was 

her married home, so the affiliation of this book with the Flemish miniature hours is not a 

stretch. Even if the person commissioning the work was living in Paris, his or her 

knowledge of Flemish saints suggest familiarity with the Flemish tradition of miniature 

hours for women. In this case, the patron has chosen to combine two devotional book 

traditions with strong associations to women, sealing the Rosenwald Hours’ connection 

to female ownership. 

 But, most conclusively, the painting program of the Hours of the Virgin was 

altered to reflect a woman’s interests much more strongly than the average book of hours. 

Its addition of the Birth of Mary and selection of scenes emphasizing maternity indicate 

that this book was intended for a married woman desiring her own children. Also 

suggestive of this are the bas-de-page paintings of rabbits and babies and the particularly 

tender tone of the images. This unusual iconography bolsters the conclusion that the 

Rosenwald Hours was for a noblewoman of marriageable age, but that does not make it 

any less unique. The manuscript’s iconography is one aspect of a composite strategy for 

creating a woman’s devotional book, one that required deliberate choices for mixing and 

revising existing norms. This makes the Rosenwald Hours a particularly personalized 

manuscript. It is one that would have been unique and very special to the woman who 

owned it. The commanding Saint Anne at the beginning of the hours may have reminded 

her of her own mother encouraging her to say her prayers, and the many scenes of 

motherhood doubtless reflected her own life as wife and mother. In light of the fact that 

women commonly left their devotional books to their daughters, the Rosenwald Hours 

may have gained added significance over the years.114 The two generations of mothers 

in the Hours of the Virgin might be seen as a microcosm of many generations of women 

who passed books of hours like this one from mother to daughter as both keepsake and 

prayer book. 

                                                
114 Bell, 749; Buettner, 12–13. 
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Chapter 2: Size, Practicality, and Pilgrimage  

 
JUST RIGHT OR TOO SMALL FOR USE? 
 
 The size of the Rosenwald Hours, beyond distinguishing it as part of a tradition of 

small books from Flanders, would have defined the way it was used. A book of hours 

was opened several times a day by its owner, used as a prompt and aid to saying the daily 

hours and any other prayers that might be appropriate to that particular day. And the 

owner might additionally spend time perusing the calendar to keep track of important 

holidays and feasts. But the size of this book of hours would actually end up making that 

a less easily accomplished task. It is so small, that holding it requires the reader to hold 

her hands very close or even cup them together, and flipping through the pages is much 

more difficult than it is in a larger book. Even the somewhat larger Hours of Jeanne 

d’Evreux takes some effort to thumb through, because one’s fingers fumble the pages and 

it is easy to flip past crucial points. With the tinier Rosenwald Hours, this tendency 

becomes even more pronounced, especially since the parchment in this manuscript is 

incredibly delicate. It could be argued that flipping pages quickly was not critical, or even 

desirable in the performance of prayer and religious contemplation, but if an individual 

was carrying these devotions out daily, she would want to be able to turn quickly to the 

appropriate section. It is more than likely that the owner would be less than fluent in 

Latin and would recite her prayers from memory, without textual aid, but for a book of 

hours to be useful at all one would still need to be able to flip to the appropriate hour with 
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relative ease.115 And if the user did wish to read the text of the prayers, she would have to 

turn the pages of such a small manuscript quite frequently.  

 As Virginia Reinburg eloquently states, “Physical appearances can reveal 

something about the often hidden relationship between owner and book.”116 The 

dimensions of this book would make daily use challenging in more ways than one, 

suggesting that the Rosenwald Hours were probably not the primary tool for their 

owner’s daily devotions. Aside from needing to be carefully paged through, it is likely 

that the Rosenwald Hours would have required storage in a small pouch either at the 

waist or around the neck, so that it would take a bit of effort to access. Late medieval 

people often considered a prayer book a sort of vade mecum,117 taken with them 

constantly, and books that were even only a couple of inches larger would be easy to 

wear from a belt or store in a purse that one could reach in to grab things. The Rosenwald 

Hours is too delicate for a large bag with many other items, and too little to be used as a 

girdle book, a handy solution employed by many who traveled with small devotional 

books.118 The text would hang like a purse from one’s belt, suspended by a tail of fabric 

on the bottom of the codex. By hanging it upside down, the owner could pick up their 

book and read from it at any time without unfastening it from his or her belt.119 This 

convenient strategy would not be feasible for the Rosenwald Hours. A book four or five 

inches tall, with larger writing could be read by its owner while held at roughly waist 

level, meaning it would only need a tail about three-and-a-half inches long and would 

hang comfortably at the hip. By contrast, the Rosenwald Hours would have to be held 

                                                
115 Don C. Skemer, Binding Words: Textual Amulets in the Middle Ages (University Park: The 
Pennsylvania State University Press, 2006), 272. 
116 Virginia Reinburg, “Popular Prayers in Late Medieval and Reformation France” (PhD diss., Princeton 
University, 1985), 62. 
117 Reinburg, “Popular Prayers,” 62. 
118 Skemer, Binding Words, 164. 
119 Metropolitan Museum of Art, The Secular Spirit: Life and Art at the End of the Middle Ages, (New 
York: Dutton, 1975), 164; Reinburg, “Popular Prayers,” 62. 
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close to chest-height to be read with any facility or even to contemplate the illuminations. 

This would require a tail nine or so inches long and result in a ludicrous little book 

swinging inconveniently next to the owner’s thigh—or else she would have to detach it 

from her belt in order to use it. 

 The minute dimensions also make reading the manuscript generally more 

difficult. Even when one holds the Rosenwald Hours close, the text is small and tightly 

spaced. Deciphering it would take a certain level of diligence and concentration even in 

the unlikely event that the reader was fluent in Latin, and peering at the text in this way 

for any period of time strains the eyes. This is not to say that someone could not have 

focused on the small writing for long enough to work her way through prayers at the 

important hours or to make note of particular saints’ days, but to actually read out the 

whole text of Matins or another devotional section would have been wearying. It would 

not have been a pleasant exercise to engage in daily.  While it is true that the miniatures 

in the Rosenwald Hours could have acted as visual aids while the owner recited her 

prayers from heart,120 it is still not as convenient as a more standard sized book. For these 

reasons, I tend to doubt that the Rosenwald Hours was used as the primary aid to daily 

devotions. The text is small and difficult to read, the pages have to be turned with care 

and precision, and it would have required storage in a small, possibly difficult to open 

case or sack. The condition of the manuscript also backs my supposition that it was not 

used on a daily basis. The margins of the parchment are pristine, and there are no finger 

marks or smudges anywhere to indicate that it was leafed through on a frequent basis. 

 This does not mean, however, that the book was never used devotionally. The text 

is legible if someone really wished to utilize it, the calendar is filled with specific saints 

to whose saints’ days a supplicant might need to refer, and the illuminations are 
                                                
120 Joan Holladay, Art History 383: Topics in Medieval Art – Women in, Woman and Medieval Art 
(Graduate Seminar, University of Texas at Austin, Austin, TX, August–December 2012); Skemer, Binding 
Words, 242–43. 
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gorgeous. Even if the owner had several other books of hours that were more practical for 

day-to-day use, she would certainly want to spend time pouring over the illuminations in 

this one. And, on those occasions it is probable that the owner would contemplate the 

images, perhaps offering up a prayer or contemplating the significance of the depicted 

event. She could use it for her daily hours on rare occasions, and the experience of doing 

so would be special. Infrequent use would add one level of importance, and, on top of 

that, the miniature size would require an intimate physical closeness and engagement 

with the manuscript. The very impracticality of this book would have made it seem 

especially personal and precious, lending it an importance beyond that of the quotidian 

devotional manuscript. 

 

LINGUISTIC LIMITATIONS 

 
 The language of the Rosenwald Hours would also have increased the difficulty of 

daily use because it is entirely in Latin. Even the rubrics are in Latin. This would make 

devotional use somewhat more challenging for all but the most literate, as few members 

of the lay population would have had much knowledge of Latin beyond what they had 

memorized from prayers and listening to Masses.121 To compensate for this, many books 

of hours had vernacular rubrics.122 These acted as aids to finding the Latin prayers and 

occasionally also gave instructions on how and when to recite particular devotions, while 

for the prayers themselves most devotees would rely entirely on memory.123 Books 

owned by both male and female lay people would be used this way, although the 
                                                
121 Susan Groag Bell, “Medieval Women Book Owners: Arbiters of Lay Piety and Ambassadors of 
Culture” Signs 7 (1982): 758–60; John Higgitt, The Murthly Hours: Devotion, Literacy and Luxury in 
Paris, England and the Gaelic West (London and Toronto, 2000), 173–7. 
122 Charity Scott-Stokes, Women's Books of Hours in Medieval England: Selected Texts Translated from 
Latin, Anglo-Norman French and Middle English with Introduction and Interpretive Essay (Cambridge, D. 
S. Brewer, 2006), 21; Skemer, Binding Words, 272. 
123 Adelaide Bennette, "A Thirteenth-Century French Book of Hours for Marie," The Journal of the 
Walters Art Gallery, Vol. 54 (1996), 22; Scott-Stokes, 17, 158; Skemer, Binding Words, 272. 
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vernacular rubrics tend to be associated with women, whose knowledge of Latin was 

even less common than that of their male peers.124 

Since fluent knowledge of Latin was rare among the laity, the fact that the rubrics 

of the Rosenwald Hours are not vernacular indicates that the ability of an average user to 

easily locate specific prayers in this manuscript was not a priority. Although it is entirely 

possible that the owner of the Rosenwald Hours did know Latin well enough to utilize its 

rubrics, the more likely option is that the devotions were meant to be performed by rote. 

From a lifetime of reciting Latin prayers every day, and quite probably a family confessor 

helping her learn and understand her devotions, the owner of the Rosenwald Hours would 

easily have been able to go through the Latin utterances even without being able to find 

the appropriate text.125 Other noble women had books of hours with Latin rubrics, even if 

other texts in the manuscript were vernacular, like a thirteenth-century hours known to be 

for a French-speaking noble woman, indicating that it was not always necessary for 

people to have the assistance of vernacular guides.126  

 Bolstering my assumption that the Rosenwald Hours had a limited role in daily 

devotions is the fact that this book of hours has fewer texts than was normal. The 

Gospels, the standard Obsecro te and O intemerata, the Hours of the Dead, and the more-

than-common suffrages are all omitted, which would be highly unusual for a manuscript 

that was meant to be read from and used both for daily devotions and education.127 The 

only justification for excluding these texts would be because the owner had other books 

with these contents readily available. Even presuming the reader had all these prayers 
                                                
124 Lilian M. C. Randall, “Horae Beatae Mariae Virginis," (Edith G. Rosenwald Hours). [Paris 1370s],” in 
Vision of a Collector: The Lessing J. Rosenwald Collection in the Library of Congress: Rare Book and 
Special Collections Division (Washington, D.C.: Library of Congress, 1991); Bell, 758–60, 766–67; 
Higgitt, 173. 
125 Stanton, "The Psalter of Isabelle," 22. 
126 Adelaide Bennett, “Devotional Literacy of a Noblewoman in a Book of Hours of ca. 1300 in Cambrai,” 
in Manuscripts in Transition: Recycling Manuscripts, Texts and Images, ed. Brigitte Dekeyzer and Jan Van 
der Stock (Paris, Leuven, and Dudley: Uitgeverij Peeters, 2005), 149. 
127 Gatherings with these texts may have been lost or removed from the manuscript, but there is no 
codicological evidence either way. 



 42 

completely memorized, she would still probably need a reminder once and again to say 

those devotions—a reminder that, at least for the Gospels and the Office of the Dead, was 

completely lacking in the Rosenwald Hours. The omission of those standard contents was 

an extremely practical choice in considering the size and capacity of this manuscript, but 

not for any consideration of one’s daily devotional needs. 

 

BEYOND PORTABILITY 

 
 On the issue of portability, the Rosenwald Hours straddles the border between 

practicality and impracticality. An important feature of devotional books was the ability 

to bring them when one traveled or moved, and they most certainly needed to be with a 

person for the performance of the devotional hours wherever they might travel. 

They were sized to be carried along even when one just went to confession or mass.128 

For this reason, the majority of books of hours are sized to be portable, unlike some 

earlier devotional books that were designed to be mostly stationary.129 Books of hours are 

frequently called “portable,” “pocket-sized,” or “travel-sized.”130 This usually ends up 

referring, however, to books that are portable but could only loosely (and 

anachronistically) be called “pocket-sized”. These volumes tend to be more like 5 to 7 

inches—the size of a modern paperback. For instance, several authors talk about the 

“small pocket bibles” made in Paris and Oxford from about 1230 to1300, but the folded 

sheets of parchment some describe for these books measure just under 5 inches, and one 

                                                
128 Scott-Stokes, Women's Books of Hours, 157; Roger S. Wieck, Time Sanctified: The Book of Hours in 
Medieval Art and Life (New York: George Braziller, Inc., 1988), 40. 
129 The Queen Mary Psalter, for instance, is just over 10 ¾ inches tall, and the Isabelle Psalter is over 11 
½ inches. These could have been taken from one room to another, if need be, and they could have been 
packed in order to move residences, but they are too large and heavy to take on a short journey or carry to 
church. 
130 Skemer, Binding Words, 52; Graham Pollard, “Notes on the Size of the Sheet,” The Library 22 
(September–December 1941): 118; Kathryn M. Rudy, “Northern European Visual Responses to Holy Land 
Pilgrimage, 1453–1550,” (PhD diss., Columbia University, 2001), 24–25. 



 43 

of these small books catalogued in the Library of Congress collection by Schutzner 

measures 6 by 4 inches.131 Don C. Skemer claims that an English codex of about 4 ¾ by 

3 2/3 “could easily be worn around the neck in a sack or purse . . .” but that would be 

awkward and cumbersome by any stretch of the imagination.132 And Kathryn M. Rudy 

calls a pilgrim text measuring almost 7 ½ by 5 ½ “small enough to fit in a pocket.”133 

These are all books that are legitimately portable, if not as wearable as Skemer seems to 

think they were.  

 They suit the criteria of the vade mecum, able to be taken anywhere by their 

owners, and also have space to contain a full range of devotional texts. The Rosenwald 

Hours, legitimately fitting in the palm of one’s hand, goes far beyond this practical and 

portable size. It also could be taken anywhere, but by barreling past that practical mark, it 

sacrifices the ability to hold as much content. The dimensions of the Rosenwald Hours 

were clearly chosen for something other than mere ease of transportation. 

 At the practical end of the scale, there are several reasons to need a portable book. 

As mentioned above, one might be moving, say to the home of a new husband, or want to 

carry it to church. Another reason might be to keep the book on one’s person at all times, 

as with an amulet or protective relic. Or, thirdly, to take along on a journey, such as a 

pilgrimage. Since pilgrimage was one of the main reasons for medieval travel—outside 

of marriage, merchant trade, and warfare—and one of the only reasons why a married 

noble woman might travel, I would like to explore this as a reason for owning a very 

small, portable book like the Rosenwald Hours. I will also address the similarities 

                                                
131 Rodney M. Thomson, “Parchment and Paper, Ruling and Ink,” in The Cambridge History of the Book 
in Britain, vol. 2, 1100–1400, ed. Nigel Morgan and Rodney M. Thomson (Cambridge, Cambridge 
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between the miniature book and the pilgrim badge, a similarity that begins to cover the 

reasons for commissioning a manuscript so much smaller than merely “travel sized.” 

 

PILGRIMAGE: EFFECTIVE IMAGES AND SOUVENIRS 
 
 Pilgrimage was an important aspect of medieval devotional life. One might 

undertake a pilgrimage for remission of one’s sins, to obtain a miracle or a cure, to give 

thanks, or even, in part, just to see something of the world.134 But as important as the 

pilgrim’s journey was, the souvenirs he took away with him were almost as much so. 

Badges of some sort became so much a part of the journey that no pilgrim would return 

home without having purchased one.135 These badges varied widely in their cost and 

caliber, but most were made to be worn, and clasps, pins, or loops allowed them to be 

stitched to clothing.136 And worn they were, with great pride. Around 1450, a 

stereotypical pilgrim was described with a gown and cap covered in brooches (Fig. 

30).137 Part of this tradition was the badge as a souvenir of one’s travel, described by 

Susan Stewart as something that “offers a measurement for the normal and authenticates 

the experience of the viewer.”138 The badges also increased the bearer’s prestige, and 

wearing a pilgrim badge provided protection, both earthly and divine.139 In a worldly 

capacity, pilgrims were entitled to immunity and aid from fellow Christians, including 

gifts of food and safe passage from marauding armies.140 

                                                
134 Brian Spencer, Pilgrim Souvenirs and Secular Badges (London: The Stationary Office, 1998), 1. 
135 Esther Cohen, “In haec signa: Pilgrim-Badge Trade in Southern France,” Journal of Medieval History 2 
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136 Brian Spencer, "Medieval Pilgrim Badges," Rotterdam Papers. A Contribution to Medieval 
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137 Spencer, Pilgrim Souvenirs, 4. 
138 Susan Stewart, On Longing: Narratives of the Miniature, the Gigantic, the Souvenir, the Collection 
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 The protection they were expected to afford could also be the sort attributed to 

amulets or talismans—protection from misfortune or demonic intervention.141 Excavated 

in the hundreds, they have been called the most common of surviving medieval 

amulets.142 And while the protective value of some is implicit, others came with slips of 

paper or inscriptions saying what they would prevent.143 A large part of the belief in their 

protective efficacy had to do with their contact with the relic, shrine, or image that they 

were meant to commemorate.144 Frequently, pilgrim souvenirs were pressed onto the 

reliquary or shrine, garnering potency from the original object and transforming them 

into contact or secondary relics.145 Merely being in proximity to the shrine also seems to 

have been enough to confer potency in many instances, as crowding at some sites meant 

that pilgrims could not get close enough to touch the shrines.146 The key was then that 

they had been in close proximity to the shrine, either bought at the site or purchased 

elsewhere and brought into the church. 

 While most badges were manufactured nearby for the pilgrims to buy on their 

way to the church, there were also higher quality, custom-made pilgrim souvenirs that 

could be brought to a shrine and still receive secondary relic status. For instance, some 

silver rings that were brought to Jerusalem and placed on the Holy Sepulcher or badges 

of gold and silver commissioned by the dukes of Burgundy.147 As a rule, pilgrimage 

badges were small, about two to four inches in height, and when not worn, they could be 

carried around in purses, like the little leaden pilgrim signs kept by Queen Charlotte of 

                                                
141 David Freedberg, The Power of Images: Studies in the History and Theory of Response (Chicago: 
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Savoy (1441–83) in a satin bag.148 The Rosenwald Hours, tiny and portable, could have 

been transported around to local shrines in much this same fashion. 

 Although I do not think this is the scenario of greatest probability, it is possible 

that the Rosenwald Hours’ owner brought it to local shrines and imbued it with protective 

power through that proximity. The saints chosen for the manuscript’s prefatory 

miniatures are among the most commonly venerated: the Virgin and Child, John the 

Baptist, James, Christopher, Anthony, Catherine, Barbara, Genevieve, and Margaret 

(Chart 1). Only Genevieve is not universal. This ubiquity means that there were many 

places of worship across Europe where each of these saints would have a shrine or image 

of special veneration. Numerous sites were dedicated to Catherine, including popular 

ones in Rouen, Canterbury and London; those to Margaret were probably as numerous.149 

Christopher had similarly widespread veneration, and numerous cities of which he was 

patron—partly due to his popularity as patron saint of travelers and partly because it was 

commonly believed that anyone who looked on his image would not die that day.150 The 

Virgin had places of special veneration and purported relics to visit absolutely 

everywhere. And Saints Anthony and John, both with many shrines of their own, also had 

ones that would have potentially been convenient for the owner of the Rosenwald Hours. 

A famous pilgrimage location for Anthony was in London, which would have been 

opportune for someone traveling from England to the continent.151 A piece of the skull of 

John the Baptist at Amiens was a major object of pilgrimage in the fourteenth and 
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fifteenth centuries.152 This site would have been directly on the path of someone traveling 

from Paris to Flanders. For all these saints, even if the patron or owner could not hit a 

major pilgrimage point, there would have been ample opportunity to bring the Rosenwald 

Hours to a shrine space to make contact with the effective relic or image. 

 And the relics of the sole uncommon saint would also have been easy to visit. 

Genevieve’s relics were housed at the abbey church of Saint Genevieve in Paris, and 

beginning in 1129 they were carried in a yearly procession to the cathedral.153 The 

Rosenwald manuscript would have been able to be brought into contact with the actual 

saint’s relics simply by virtue of its place of manufacture. This act would serve to 

formally consecrate her image in the manuscript, turning the portrait into a secondary 

relic of the saint. Considering this, I find it interesting that Genevieve’s feast day is not 

listed in the calendar; nor is her name included in the litany. Her only presence in the 

manuscript is as one of the nine, select, full-page miniatures, an image rather than a 

verbal entry or record of her feast. Those textual entries would seem pertinent for 

someone attached to the Parisian saint, but not for a traveler who was just passing 

through Paris or the recipient of the book as a gift from a person who had the chance to 

imbue it with some of Genevieve’s intercessory power. 

 Other saints, ones chosen for the calendar though not for images, would present a 

similar opportunity, if the owner had a desire to acquire some of their patronage. The 

saints in the calendar would have been chosen for their proximity to the owner in general, 

as they are the saints who would be important to her, but proximity also had the 

advantage of facilitating the construction of a contact relic. For instance, Bishop Eligius, 

recorded in red, hailed from Noyon but his relics were enshrined at Soissons, Chelles, 
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Paris, and Saint-Denis.154 Saint Denis himself also appears in red-letter, as does Saint 

Donatian, whose main shrine was in Bruges.155 All these shrines would have been 

available, if not downright convenient, for the owner or patron to visit, and the 

Rosenwald Hours is an easy size to hand up to a shrine keeper or reach through a crowd 

to touch a reliquary if the owner wanted to take that extra step. 

 This manuscript’s closest comparanda, the Hours of Jeanne d’Evreux, presents the 

same possibility of being a contact relic, with some visual evidence to suggest that it 

really was. Jeanne’s will bequeathed this book of hours to Charles V, along with a knife 

that belonged to Saint Louis.156 In Holladay’s words, “it is inviting to suggest that Jeanne 

saw both the manuscript and the knife as relics of the saint from whom she, her late 

husband, and Charles V were all descended.157 In addition to this link, the Hours of Saint 

Louis open with an image of Jeanne kneeling before Louis’ tomb and what is presumably 

a devotional statue of the saint (Fig. 31).158 The kneeling Jeanne holds up a book, 

probably the same one in which this illumination is painted. The queen would certainly 

have visited her sainted ancestor’s shrine in reality, and may well have brought this 

miniature devotional book with her, making the illumination a predictive record of the 

actual act of sacralizing the manuscript through proximity to Saint Louis’ relics.159 

 The Rosenwald Hours also has features that make it similar to a pilgrim badge or 

souvenir without the necessity of being a contact relic. Pilgrimage was not always a 

viable option. Even for a member of the nobility, long pilgrimages like those to 

                                                
154 Spencer, Pilgrim Souvenirs, 221. 
155 Farmer, “Donatian,” The Oxford Dictionary of Saints, Revised Edition 5 Online. 
156 Holladay, “Fourteenth-century French Queens as Collectors,” 70. 
157 Holladay, “Fourteenth-century French Queens as Collectors,” 70. 
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159 It is entirely plausible that she would have actually touched the book to the reliquary to make its 
secondary relic status official. 
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Compostela or Rome were expensive and exceedingly difficult.160 Some clerics and 

theologians disapproved of pilgrimage as an empty exercise, and women were especially 

discouraged from going on pilgrimage.161 Saint Boniface wanted to forbid women from 

making the journey to Rome altogether because he thought the time spent on the road 

loosened their morals.162 Practically, if one had a household to run or a family to care for, 

the time to travel to even relatively close shrines might be an extravagance. But the 

pilgrim souvenir could also be accorded value based on its visual representation of the 

saint, and mental pilgrimages in lieu of real ones were a popular practice. 

 Copying devotional volumes that were meant to go with their owners on 

pilgrimage—often condensed, unillustrated, inexpensive, and commissioned by men—

were books designed specifically to replicate a journey to the Holy Land without actual 

travel.163 Guides for spiritual or mental pilgrimage were frequently consumed by monks 

and nuns, but such a tool could extend to anyone who was unable to commit to a long 

journey.164 The Heer Bethlem, a guide for virtual pilgrimage printed in many editions, 

was extremely popular in the sixteenth century.165 Unlike the volumes that were intended 

to go to Jerusalem, guidebooks for virtual pilgrimage could be quite large.166 What they 

shared were extra prayers for recitation at holy sites around Jerusalem.167 Some of the 

virtual pilgrimage guides also included notes on the distance between important locations 

like Caiaphas’ house and the place where Pilate declared “Ecce homo,” so that the 

devotee might imagine or actually physically traverse those distances in her own home.168 

                                                
160 Rudy, 59. 
161 Rudy, 61–62. 
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There were also those that instructed the user to read the Ave Maria and Pater Noster at 

certain “stops,” promising an indulgence.169 If the virtual pilgrim recited the appropriate 

prayers while contemplating an accompanying picture he or she might earn a full seven 

years’ indulgence, blurring the lines between devotional reading and amuletic recitation. 

Though many of these images focused on a location within the holy city, some images 

commemorate events from the Passion or participating saints and relics like Veronica and 

her veil.170 But the important facts here are that pretending to be on a pilgrimage, 

contemplating images and praying as though at holy sites that were far away, were 

established practices. And people could expect to earn the same spiritual safeguards 

through these actions that they might receive by visiting the original place. Devotional 

books for mental pilgrimage are well documented by the turn of the fifteenth century, so 

there is little doubt that they were known before that.171 There is also little reason that the 

prefatory images in the Rosenwald Hours could not have functioned this way, offering 

the same spiritual benefits as visiting a saint’s actual shrine. 

 Furthermore, saints’ images like those in the Rosenwald Hours would have had 

the same metonymic link that made pilgrim badges, even those that had not touched a 

shrine, function apotropaically. Most pilgrim souvenirs, whether they were ampullae or 

badges, patches or banners, had an image of the saint from whose shrine they 

originated.172 This is the basis of the shared premise of efficacy in both the badge and the 

initial place of veneration, at least for those that were statues or paintings not containing 

relics. The expectation of results must come from an assumption of the presence of the 

saint, from the automatic tendency to elide image with the represented prototype.173 Even 

though devotees would know that what they were presented with was inanimate, its 
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effectiveness would be predicated on the belief of a fusion of image and prototype.174 

Essentially, the image becomes metonymous, representing a larger concept of which it is 

a part. The pilgrim souvenir becomes a further extension of the metonymic relationship. 

People venerated the saint represented in the initial pilgrimage image and also its copies, 

which could be taken away from the original and retain some of its efficacy.175 

Sometimes the pilgrim tokens were designed to depict the unique image and adornment 

of a specific shrine, distinguishing one statue of the Virgin and Child from another.176 

David Freedberg believes this identifiability was quite important in promoting the powers 

of one shrine over another.177 Although it may have been important for the pride of the 

shrine keepers and for advertising the power of their image, however, it does not seem to 

have been critical for the extension of the powers from that shrine. Not all the images of 

saints on pilgrim badges had characteristics unique to the shrine they came from; many 

just depicted the saint, either in isolation or being martyred (Figs. 32–34).178 

 The solitary nature of the prefatory images in the Rosenwald Hours is something 

that I find striking. In addition to resembling pilgrim badges, with no text and no 

narrative context, these images operate independently, like icons. Virginia Reinburg, in 

her dissertation, addresses the concept of iconic images in prayer books, their devotional 

function and contact with the viewer. She uses the term “devotional images” to refer to 

any image that provided a direct aid to meditation rather than marking or glossing a 

text.179 She also distinguishes two different types of isolated image. 

Genuinely devotional images in Books of Hours depicted either the Virgin 
Mary or Jesus, and can be divided into two principal types according to 
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devotional function: those inviting sympathetic response from the viewer, 
generally through representing a warm and intimate relationship between 
the divine figures (of Virgin and Jesus); and those that were more like 
icons, which viewers established contact with and derived benefits from 
through vision rather than through sympathy.180 

 
I am far from convinced that one can separate images that invited empathy and those that 

were icon-like, but Reinburg’s discussion of devotional images offering something 

directly to the viewer can still help assess the prefatory images in the Rosenwald 

manuscript. Reinburg considers the Holy Face to be the best example of what she 

considers “iconic” images, but she also lists a depiction of Notre Dame du Puy as an 

important example (Fig. 35).181 She touches on the fact that this image is unaccompanied 

by prayer text and therefore works independently of it.182 “[The image of Notre Dame du 

Puy] either recalled an important mental image which focused the viewer's prayer, or the 

very act of gazing upon her conveyed benefits on the viewer.”183 What I find interesting 

about the choice of these two “iconic” images is that both recall pilgrim signs. Patches or 

lead representations of the Holy Face were commonly sold to pilgrims, and the 

illumination of Notre Dame du Puy both represents a specific shrine and looks like a two-

dimensional reproduction of an actual pilgrim badge.184 The schematic rendering of the 

figures and the cramped inscription between the Virgin and her frame make the image 

look like a pilgrim souvenir copied into a prayer book. Because of this, it could fall under 

Freedberg’s theory of the importance of copying a specific image. The illumination, as a 

copy of a badge that was itself a copy of the effective shrine image, could derive its 

ability to confer protection or other benefits from that association. 
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 Reinburg sees the iconic images’ effective abilities somewhat differently. She 

expresses the importance of the “face-to-face” quality of these images.185 She also 

believes that the frequently archaic style of icons means that their function is independent 

of any artistic considerations and seems to think that they did not elicit a psychological 

response in the viewer the way a more elegant and intimate scene might.186 She denies 

these iconic images the intimacy and contemplative absorption she considers important in 

“sympathetic” devotional images. “Sympathetic” images are also important for their 

separation from narrative and their connection to the viewer, but Reinburg believes they 

achieved that connection through an inviting emotional intimacy between the Virgin and 

Jesus (Figs. 36–37), instead of the detached face-to-face encounter of an “iconic” image. 

This emotional closeness between figures is supposed to invite viewers into the space 

they inhabit and even into their relationship.187 

 In the Rosenwald Hours, these two types of images do not appear to be distinct—

nor are they limited to Christ and his mother. The nine prefatory images all give the same 

face-to-face sense that Reinburg assigns to iconic images, and all are removed from any 

narrative flow. They are perfectly suited for contemplating, and becoming absorbed in, 

without any text or setting or other characters to distract from the main figure, and they 

are not separated from aesthetic considerations. All the images are beautifully rendered, 

with rich colors, gold architectural framing and foliage, and graciously spacious borders 

(Figs. 38–40).188 And although none of the saints save the Virgin and Christ—and 

perhaps Christopher with the Child—display affectionate interaction, there is no lack of 

psychological pull or devotional intimacy. The solitary depiction of each saint with his or 
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her attributes provides a single point for contemplation, one figure that the viewer could 

gaze upon and consider his or her life and suffering without the distraction of narrative 

details. And each one stares off into the distance, inviting contemplation over what 

commands his or her attention and thus creating a further source of engagement. By 

placing the viewer alone with the saint, each of the prefatory portraits offers the viewer 

just as intimate a connection as the initial Virgo Lactans with its display of an 

affectionate maternal relationship. And although they do not utilize the schematic style of 

the image of Notre Dame du Puy, all would serve to focus the viewer’s thought and 

prayer and may well provide the same divine benefits that Reinburg suggests for her 

“iconic” images. 

 If this contemplation of solitary saints was expected to confer automatic blessings, 

then the prefatory images of the Rosenwald Hours did more than resemble pilgrim 

souvenir iconography, they would also have behaved like pilgrim badges. They would 

have acted as extensions of the depicted saint, offering the viewer direct contact, and they 

would have done so without copying a specific effective model. Their only referents are 

the saints themselves, so, on the one hand, the metonymic connection they possessed 

would be with the saints rather than having some diminished level of efficacy derived 

from a mediating source. Additionally, if the Rosenwald Hours was physically taken on 

pilgrimage, it would be suitable for making contact with any of the shrines to these saints, 

not just a single place. These prefatory miniatures have a great deal of potential for being 

effective images, whether their connection to pilgrimage was literal or virtual. 

 Besides being small enough to carry in little purse worn wherever one went, the 

miniature size of the Rosenwald Hours has one more link to pilgrimage: specifically to 

virtual pilgrimage. Discussing the use nuns made of spiritual pilgrim guides, Rudy states 

in her dissertation that they interacted with images both in and outside the text, like small 
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painted panels depicting Passion scenes (Fig. 41).189 In the panel illustrated here, “[some] 

of the scenes are so small and blurry that finding, studying, and contemplating them 

results in physical pain and fatigue.”190 This physical discomfort would have simulated 

the hardship of going on an actual pilgrimage, a result that may have been intended to 

demonstrate the same commitment as that of an actual pilgrim. Whether the connection 

was purposeful or not, the Rosenwald Hours presents the same challenge. The 

illuminations are easy to find, but contemplating the minute details for any extended 

period would be wearisome and would perhaps have enhanced their efficacy because of 

the effort necessary to use them. 

 There was also an established connection between books of hours and pilgrimage 

badges. In the fifteenth and sixteenth centuries especially, badges were sometimes sewn 

into pages of books of hours, or even just represented in the margins.191 At first these 

were actual badges that were safeguarded as treasures by stitching them into prayer 

books. A blank folio in a Flemish book of hours of about 1460–80 has impressions from 

twenty-nine metal badges that were once fastened to it (Fig. 42).192 Some of these books 

were well-worn and seem to have actually been taken on pilgrimage.193 Flemish and 

Northern Netherlandish illuminators from the second half of the fifteenth century to the 

middle of the sixteenth copied this ongoing practice by painting badges into the margins, 

like those in the Hours of Engelbert of Nassau (Fig. 43).194 Whether the badges painted 

were supposed to be as efficacious as real ones is uncertain—as is whether the books 

with painted badges were meant to be taken to shrines—but the choices of badges for 

these marginal decorations does not seem random. Engelbert’s Hours has badges painted 
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around a portrait of the Virgin and Child; some of them can be identified with local 

pilgrimage sites. These include the shrines of Saint Godlieve at Ghent, Saint Hubert at 

Brussels, Saint Adrian at Geraardsbergen, and Saint Servatius at Maastricht.195 Other 

badges are more universal, like the Holy Face. Perhaps these are representations of 

badges that Engelbert of Nassau or a later owner actually collected, perhaps this book of 

about 5 1/8 inches made the journeys to these shrines, or perhaps they were painted to 

show devotion to these saints without actual travel.196 In any case they are purposefully 

chosen, and their illusionistic rendering seems to indicate that they were meant to 

replicate real pilgrimage collections.197 I doubt that these painted souvenirs would be 

considered merely decorative; they were probably supposed to partake of the efficacy of 

the originals after which they were modeled.198 So books of hours did end up having a 

strong association with pilgrim badges, and there was likely a transfer of power from the 

worn badge to that of the contemplated image on the manuscript page. 

 In many ways the Rosenwald Hours shares the qualities of the pilgrim badge. Its 

size and some of the images it contains are similar, as is its ability to be worn, 

transported, and even reached out to come in contact with relics. If the Rosenwald Hours 

was carried to shrines, then it became a pilgrim souvenir itself, complete with the efficacy 

of a contact relic. It would not have been a blatant advertisement of pilgrim status like the 

badge pinned to a hat; rather, it would have been a private souvenir, a reminder of the 

journey and of the act of sacralization.199 Equally possible, however, is that this book 

never made a pilgrimage but was kept on hand as a visual aid to contemplation or to 
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simulate visits to these saints’ shrines. In that capacity, it would be no less effective as a 

means of connecting with the saints than most shrine images. And regardless its history 

of travel, the Rosenwald Hours would have functioned as a souvenir: a souvenir of the 

life events that surrounded its creation and use. If it was a wedding gift, then it was a 

souvenir of that marriage, and as a prayer book focused on maternity it likely would have 

been a souvenir of the births of the owner’s children. As an heirloom, it would have been 

a sort of souvenir or memento of the owner’s family lineage, especially the person who 

had owned it previously. And as a prayer book, it would also be a souvenir of many acts 

of intimate devotion. Again reflecting its multum in parvo nature, the Rosenwald Hours 

would simultaneously be an effective link to the saints, a useful book of hours, and 

physical object commemorating and authenticating the important events and devotional 

commitment of the person who owned it.
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Chapter 3: Amulets and Miniatures 

 
 
 I have discussed the portability of the Rosenwald Hours as relates to its ability to 

be carried on pilgrimage, but the ability to be easily transported and even worn is also an 

important factor in the use of amulets as a source of magical protection. One of the key 

aspects of an amulet is its ability to be bound to the body or worn for constant protection, 

and at 2 9/16 by just under 2 inches, this manuscript is perfect for being worn in a small 

pouch around one’s neck or on a belt. Amulets of many varieties, and for many purposes, 

were a prevalent part of medieval life, even though religious authorities did not always 

sanction them. Many different types of objects, from folded pieces of parchment to long 

rolls, jewelry, to books or libelli, could be used as amulets, whether they were intended 

for such use or not.200 In this chapter, I will discuss the necessary qualities of an amulet 

and those that objects of established amuletic value share with devotional books in 

general and the Rosenwald Hours in particular. In doing so, I hope to prove that it was 

not only possible that this manuscript was used as an amulet, but that this was one of its 

primary functions. 

 

DEFINING AN AMULET 

 
 Before anything else, I must clarify my terminology with reference to the 

amuletic properties that can be attached to this small book. In modern vernacular usage, 

words like amulet, talisman, and charm are used with little distinction, and, similarly, the 
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terms for powerful objects in late antiquity and the medieval period were also rather 

imprecise and interchangeable. The term amulet itself was not used during the middle 

ages, but rather comes from antique Roman texts and was revived in late Renaissance 

writings on witchcraft and magic.201 Treatises by the English Protestant Reginald Scot (c. 

1538–99) and the Jesuit Martin Antoine Del Rio (1551–1608) used amulet and periapt to 

refer to textual amulets worn on the body, while a seventeenth-century English book used 

amulet to simply to mean a “preservative against sickness and death,” and the Société des 

Bollandistes’ nineteenth-century Acta sanctorum uses the term amuleta frequently, to 

refer to reliquary capsules, religious medals, and any other object worn around the neck 

to secure divine intercession and protection.202 The much earlier use of amuletum by 

Pliny the Elder (23–79 CE), did not relate to divine intervention but to “magical objects 

worn on the body in the expectation of receiving apotropaic, therapeutic, or exorcistic 

benefits.”203 Other sources define an amuletum as simply a “means of defense,” and 

apply it to renderings that may be worn but could also be painted on a wall or carriage or 

carved into a road.204 Despite this broader definition that allows amulets to be visual 

renderings without an independent physical presence, for the use of an amulet as an 

object of personal protection, the ability to be transported by the owner is paramount. For 

this reason I should perhaps divide the term between the portable amulet and the location-

specific amulet. One falls under the definitions provided by Pliny and the Renaissance 

scholars, and the other, which shall not concern me in this paper, could be applied to 

things like apotropaic phallus symbols in Roman cities or mezuzot hung on Jewish 

doorposts.  
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 Portable amulets, when referred to in medieval sources, were not necessarily 

described with terminology specific to effective objects. They could be called by the 

terms phylacteria, ligatura, brevia, orationes or oraisons (as labeled in some rubrics), 

cedula, and scriptura.205 With the exception of phylacteria, these terms seem to refer 

primarily to amuletic texts and sometimes the scrap of parchment or paper containing 

said text. In order to prevent confusion, and to encompass the entirety of the manuscript 

rather than its textual or visual content alone, I will be referring to the Rosenwald Hours’ 

potential to be used as an amulet, eschewing the designations that its owner and her 

contemporaries might have used for an effective object. The exception is that I will 

include words like brevia where they are present in the sources from which I draw my 

evidence. 

 I also wish to distinguish my choice of the words amulet and amuletic from the 

commonly interchangeable terms charm and talisman. Talisman is sometimes used 

loosely as a synonym for amulet, but scholars of effective objects have attempted to 

create a distinction between the two. According to Don C. Skemer, talismans of the 

twelfth through fifteenth centuries were often pieces of jewelry or other portable trinkets 

that combined powerful words and images with particular materials and were frequently 

produced under specific astrological conditions.206 Their magical efficacy relied primarily 

on images of planets, zodiac signs, and other powerful symbols, and on the use of 

specific materials, but they did not require text or need to be worn on the body to be 

considered effective. A difference between the two, suggested by E. A. Wallis Budge, is 

that “[the] amulet is supposed to exercise its protective powers on behalf of the individual 

or thing continually, whereas the talisman is only intended to perform one specific 
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task.”207 A more recently established distinction between amulets and talismans is that 

amulets offer protection while talismans bring good luck, although a concurrent 

definition gives talismans as “purpose-made artifacts credited with magical properties, 

either to avert evil or bring good luck, while amulets are, “talismans for wearing about 

one’s person.”208 

Charm is a designation also sometimes bestowed on the textual amulet.209 

Derived from the Latin carmen, meaning poem, song, or magic spell, charms are not 

necessarily objects, unlike amulets or talismans.210 Charm refers more to the words of an 

effective invocation, but they were often written down, either on parchment scraps or in 

codices for the sake of memory, at which point the inscribed object could be referred to 

as a charm but essentially becomes a textual amulet. Reciprocally, the words of a textual 

amulet were often recited aloud, taking on the characteristics of a charm.211 There is a 

level of overlap among these powerful objects, but to avoid confusion, I will use the word 

charm to refer to verbal incantations and spells—those which were intended for spoken 

use not physical manifestation—and talisman to refer to objects bearing astrological or 

alchemistic images that are supposed to confer luck or effect an extremely specific form 

of protection. Amulet will be used to mean a physical object intended to be carried or 

worn on the body to confer either general or specific protection. 

 

IN THE EYES OF THE CHURCH 
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Amulets were used broadly throughout the Middle Ages. Evidence of that is seen 

in medical texts, the margins of devotional or private books, and in the writings of 

scholars from the church fathers to late medieval theologians.212 Also evidenced is a wide 

range of opinions regarding the use of amulets.  

Initially, church leaders spoke rather strongly against the use of amulets, 

considering it idolatrous.213 Saint Augustine (354–430 CE) considered textual amulets 

comparable to pagan characteres—magic symbols written in strange scripts of non-

Christian origin—and was particularly worried about combining these symbols and the 

traditions surrounding them with Christian practice.214 He believed that God’s favor was 

reserved for those who relied on faith, not on devotional objects, and his condemnation 

was linked with patristic disapproval of Jewish tefillin and mezuzot, which the church 

fathers derived from Saint Matthew’s criticism of the scribes and Pharisees.215 

Augustine’s condemnations were scathing and unequivocal, influencing his 

contemporaries and persisting to some degree throughout the Middle Ages.216 Saint 

Jerome’s writings specifically criticize “superstitiosae mulierculae” who carried little 

Gospels around like the Pharisees and their phylacteries.217 He was scornful of this 

practice that showed a “‘zeal for God’ devoid of true knowledge.”218 

Although the criticism of these early theologians continued to be influential, it did 

not stop Christians from using amuletic objects, and by the twelfth through fifteenth 

centuries, church scholars had developed far more nuanced views towards textual 
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amulets.219 Thomas Aquinas (1225–74) denounced the use of astrological talismans and 

ritual practices that the church deemed superstitious but allowed for textual amulets using 

extracts from scripture as long as people used them with sincere Christian devotion.220 

And Roger Bacon (c. 1214–94) even said, “[divine] blessings could flow by the grace and 

free will of God to good Christians who spoke or wore ‘holy words.’”221 Yet 

proscriptions against textual amulets and other forms of magic were still issued by church 

councils, and many churchmen and theologians worried that the influx of pseudo-

Solomonic and astrological texts from Spain and the Holy Land would contaminate the 

Christian faith.222 William of Auvergne, bishop of Paris from 1228 to 1249, condemned 

the production and use of textual amulets (brevia), even if they only used Christian texts. 

“In his view, veneration of physical forms . . . whether sculpted, written, painted or 

carved, in expectation of working miracles and receiving divine blessing was essentially 

idolatrous.”223 Two centuries later, Heinrich von Gorkum, who taught philosophy at the 

University of Paris and then at the University of Cologne espoused essentially the same 

view, railing against those who believed in the magical efficacy of textual amulets and 

calling them unlawful, but he moderated his position by declaring, “One can wear holy 

relics and a textual amulet (cedula) inscribed with sacred words as acts of reverence in 

the hope (but not expectation or certainty) of receiving divine assistance.”224 These 

objects were also perfectly acceptable as devotional aids. On a more popular level, it was 

often clerics producing and selling scriptural amulets to their congregants, even if their 

superiors and some of their peers viewed the practice with disapproval, and monks 

                                                
219 Skemer, Binding Words, 58. 
220 Skemer, Binding Words, 63. 
221 Skemer, Binding Words, 61. 
222 Pseudo-Solomonic texts were writings whose magical value was based on King Solomon’s reputation 
as an alchemist. The magical incantations and recipes were pre-Christian and supposedly passed down from 
God; Skemer, Binding Words, 58–59. 
223 Skemer, Binding Words, 60. 
224 My emphasis. Skemer, Binding Words, 64. 
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frequently copied amulet texts and charms into their manuscripts for future reference and 

recopying.225 It is with this kind of mixed approval that amulets, both visual and textual, 

continued to be used by the everyday population of Europe from the twelfth century 

onwards. 

 

FROM BOOK TO AMULET 
 
 Amulets, both textual and visual, had to take the bulk of their content from 

scripture or well-established Christian prayers to be considered permissible by any 

clerical standards. This being the case, unbound amulets shared much of their content 

with devotional books, and the books themselves were an active component in the 

tradition of magically efficacious objects. It is well established that people would copy 

verbal charms and textual amulets into the blank spaces in their books, either for 

memory, or theoretically, to confer power to the book itself.226 There were also 

specifically amuletic texts and prayers that could be included in the body of the prayer 

book when it was made, and, of course, many of the traditional contents of devotional 

books were themselves used in amuletic constructions.227 

 First among the texts with apotropaic powers attributed to them were the opening 

verses of the Gospel of John (1:1–14).228 By extension, the Gospel as a whole enjoyed a 

magical status and recitation or written copies of any amount of the Gospel of John could 

                                                
225 Skemer, Binding Words, 53, 58, 76. 
226 Skemer, Binding Words, 76, 106, 268–270; Charity Scott-Stokes, Women's Books of Hours in Medieval 
England: Selected Texts Translated from Latin, Anglo-Norman French and Middle English with 
Introduction and Interpretive Essay (Cambridge, D. S. Brewer, 2006), 16; Reinburg, "Popular Prayers,” 32, 
314–17. 
227 Skemer, Binding Words, 274. 
228 Skemer, Binding Words, 87. The apotropaic value of these verses undoubtedly has to do with the fact 
that the opening verse declares that the word is God, and verse 14 speaks of the manifestation of the word 
as the Savior. 
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confer divine protection.229 The use of this text as an amulet was one of the customs that 

so incensed Saints Jerome and Augustine. As mentioned above, Jerome wrote about 

women carrying little Gospels on their persons, and Augustine complained about a 

popular practice of placing this Gospel—or entire Gospel books—on the heads of people 

suffering from headaches, fever, or other ailments.230  

A small fifth or sixth-century codex of the Gospel of John in the Bibliothèque 

Nationale de France is an example that Skemer believes was one of those Gospels that 

was used as an amulet (Fig. 44).231 He bases this supposition about its apotropaic function 

on the fact that the first verso of the codex contains a cross adorned with the letters alpha 

and omega, but it is also notable that the manuscript ended up being preserved in the 

eleventh-century reliquary of the Virgin’s shirt at Chartres Cathedral, and that it is only 

about 2 7/8 by 2 3/16 inches, close in size to the Rosenwald Hours.232 There were also 

numerous Gospels in roll format that served as amulets.233 And the practice of keeping 

pieces of the gospel on the body as amulets continued at least into the sixteenth century, 

when the English reformer William Tyndale complained about “people who ‘hang a 

piece of St. John's gospel about their necks’ along with other types of unacceptable or 

even idolatrous practices.”234 The Gospel of John would automatically be part of the 

standard book of hours, which contained lessons from all four Gospels, theoretically 

bringing its protective value to the book as a whole. Fifteenth-century Netherlandish 

books of hours, however, commonly took this one step further by beginning the section 

                                                
229 Skemer, Binding Words, 87. Also in the Gospel of John is Christ’s promise to do anything his followers 
requested in his name (John 14:14), a covenant that would certainly provide the type of protection credited 
to amulets. 
230 Vezin, 105; Skemer, Binding Words, 87, 135–36. 
231 Paris, Bibliothèque Nationale de France, MS bibl. nat. lat. 10439; Skemer, Binding Words, 87. Vezin 
shares the belief that this Gospel served as an amulet, for unspecified reasons; Vezin, 103–4. 
232 E. A. Lowe, ed., Codices latini antiquiores: A Palaeographical Guide to Latin Manuscripts prior to the 
Ninth Century, vol. 5, Paris (Oxford: Clarendon Press, 1950), 24, no. 600. 
233 Skemer, Binding Words, 87n33. 
234 Don C. Skemer, “Written Amulets and the Medieval Book,” Scrittura e Civiltà 23 (1999): 273. 
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of Gospel lessons with the specifically apotropaic verses John 1:1 and 1:14, frequently 

with an accompanying illustration of John on Patmos.235 

 Other texts used in books of hours could also be considered amuletic. In general, 

quotations from scripture were among the key elements in textual amulets, especially 

those embodying the word of God or promising divine protection.236 In some situations, 

Christ’s name alone sufficed as amulet text, and knights in the twelfth century went into 

battle with parchment amulets containing either the full name of Christ or simply the IHS 

monogram.237 

 God’s name was not the only apotropaic moniker; in unbound textual amulets, 

“divine names were often arrayed in lists, discrete texts with regular sequences of names 

laid out in numerologically significant sets.”238 For instance, the names of the three Magi 

were commonly used in the fifteenth century for amulets with the specific purpose of 

preventing epilepsy.239 These lists might be included in bound manuscripts like the 

English, early fifteenth-century Burnet Psalter Hours, which has a bulleted list of the 

ninety-nine names of the Virgin, promising to prevent death before final confession, and 

a rubric explaining that these names could be worn on the body or displayed on the 

forehead for protection.240  

 These lists of names are strikingly similar to the litany, something found in almost 

every book of hours. The main difference is that the litany says one simple thing—ora 

pro nobis—after each name.241 That phrase makes the litany a supplication for assistance, 

simply requesting that the Virgin and saints intercede for the reader rather than expecting 

                                                
235 Skemer, Binding Words, 88. 
236 Skemer, Binding Words, 84. 
237 Skemer, Binding Words, 110. 
238 Skemer, Binding Words, 110. 
239 Skemer, Binding Words, 61–62, 64–65. 
240 Skemer, Binding Words, 271. One must assume that the list would need to be copied out onto an 
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the recitation of their names to conjure divine protection from thin air. However, on a 

basic level, the reader is still invoking the names of the angels and saints. According to 

Skemer “[those] who looked upon, blessed themselves with, or wore the broadside 

amulet’s long list of names of God, the Three Kings, Apostles, and Evangelists would be 

protected from evil spirits, disease, sudden death, and all manner of misfortune . . . .”242 

The list of names in a litany is set up almost identically—the Rosenwald Hours calls on 

the Holy Spirit, then three different appellations for the Virgin Mary, then angels, 

apostles and evangelists, martyrs, confessors, and virgins—so it follows that those who 

read, or merely looked at, the names in the litany would accrue the same protection as 

one who looked upon a purposefully amuletic list. 

 Amulets and charms also shared ground with common prayers. The Ave Maria 

and Pater Noster in particular were imbued with apotropaic powers; the Ave was believed 

to confer universal protection and win divine favor and the Pater Noster was considered 

the most effective prayer because it contained the seven petitions given by Christ to his 

disciples in the Sermon on the Mount.243 Both prayers were popularly included in textual 

amulets and charms.244 One of these charms, added into the margin of a sixteenth-century 

book of hours by its owner, combines the list of powerful names with a rubric in French 

that gives directions for use, including recitation of the Ave and Pater Noster.245 

+ quinque + plange + Jesu + Christe + medicina + mei + amen + quinque 
+ plange + Jesus + Christe + medicina + mei + amen + quinque + plange + 

Jesus + Christe + medicina + mei + amen 
Fault portes par neuf mos ce presente etiequet et dire a jour 1'espace ces 

neuf mos & Pater Noster & neuf Ave Maria246 
 

                                                
242 Referring to an English broadside of about 1520; Skemer, Binding Words, 227. 
243 Skemer, Binding Words, 91. 
244 More sophisticated amulets, instead of having nonsense letters, were often inscribed with “Ave Maria 
gratia plena” or “Jesus Nazarenus” as general protection and a reminder to pray; Jones, 100. 
245 Paris, Bibliothèque de l’Arsenal, MS 6356, f. B5v; Reinburg, “Popular Prayers,” 317. 
246 Reinburg, “Popular Prayers,” 317. 
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These instructions demand that the user both wear these words on the body and recite 

them repeatedly, like a charm.247  Beyond the ubiquity of the Pater Noster and Ave 

Maria, the repetition that is required of this book owner connects this verbal and visual 

amulet to the standard devotional usage. At least for books of hours that are of the Use of 

Rome, the office of Matins in the Hours of the Virgin begins with the Ave Maria and the 

first lesson ends in the Pater Noster.248 As the most important hour and set of devotions, 

this text is the one most likely to be recited daily, echoing the use of the handwritten 

charm. Additionally, the confessional practice of requiring penitents to repeat a set 

number of prayers, like the Pater Noster, Ave, or Credo, in exchange for forgiveness 

helped foster the idea that reciting prayers in a foreign language, especially Latin, had a 

mechanical efficacy.249 Ordained penitence probably both inspired and reinforced the use 

of these common devotions as apotropaic utterances. 

 In addition to the standard formulaic declarations of praise like the Ave, other 

prayers devoted to holy individuals could be considered to have great protective or 

curative powers. An example of this can be seen in the Cantigas de Santa Maria, from 

the court of King Alfonso X of Castile-León (1252–84). This collection of over four 

hundred poems praising the Virgin and recounting her miracles was placed on the king’s 

body during a fatal sickness and supposedly caused his immediate relief from pain (Fig. 

45).250 Since the book was full of prayers to and images celebrating her, Alfonso believed 

                                                
247 The specific time period of nine months that one is supposed to use this amulet//charm indicates that it 
was meant for a pregnant woman. Unfortunately, neither Reinburg nor the library catalogue specify the 
dimensions of this book, but the prescription to wear the words according to the manner or etiquette of the 
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contemporary prayer book from Tournai that advises, “If a man or woman has a headache [and] wears this 
brief hanging from his/her right ear, it will cure this malady”; Reinburg, “Popular Prayers,” 314. 
248 Roger S. Wieck, Time Sanctified: The Book of Hours in Medieval Art and Life (New York: George 
Braziller, Inc., 1988), 159. 
249 Skemer, Binding Words, 93. 
250 Joseph O’Callaghan, Alfonso X and the Cantigas de Santa Maria: A Poetic Biography (Leiden: Brill, 
1998), 142. 
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that it was Mary who relieved his suffering251 through the power of her book, or perhaps 

after being summoned by said book. Skemer suggests that, through its devotion to the 

miracles of the Virgin, this manuscript may have had the quality of being a relic as well 

as an amulet.252 Holladay made the same observation about the Hours of Jeanne 

d’Evreux. Completely apart from its association with the knife that was a relic of Saint 

Louis, she suggests a talismanic function for the manuscript, made evident by its Hours 

of Saint Louis with images of the saint’s good works and initial miniature of Jeanne as a 

supplicant before his shrine.253 

 Similar to these instances of devotional content providing relic-like efficacy, 

“[some] books of hours included suffrages offering indulgence to those who said a prayer 

while meditating on a miniature of the Virgin Mary.”254 And while this form of suffrage 

was uncommon, it connects the use of amuletic text to the use of images.255 Until now, I 

have only addressed the types of texts that would be used amuletically, but images also 

played an important role. The books and texts within them that I have discussed as having 

amuletic powers frequently pair those texts with illustrations. The Cantigas de Santa 

Maria are filled with beautiful illuminations, many of which include the Virgin or Virgin 

and Child, and the Hours of Jeanne d’Evreux illustrates each episode from the life of 

Saint Louis and the childhood of Christ. A miniature of John usually accompanies the 

apotropaic Gospel verses placed at the beginning of fifteenth-century Netherlandish 

books of hours on Patmos.256 And folded or rolled amulets themselves, or their cases 

often had images that were important to their efficacy. The Arma Christi, for example, 

were considered apotropaic, and their presence could have led to an expectation of 
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amuletic function even if none were originally intended.257 There are also amulets with a 

figure representing the measure of Christ—a solid bar with flared ends and an hourglass 

shaped crossbar at either end (Fig. 46)—an image to which sacred power was 

attributed.258  Similarly, a French folding charm offers general protection to any who are 

born under its rendering of Christ’s wound (Fig. 47).259  

 Most importantly, for my consideration of the Rosenwald Hours, small, easily 

portable libelli (variously meaning pamphlets, writing, or small manuscripts), sometimes 

contained images of popular saints associated with God’s triumph over the Devil, 

protection against plague, or successful childbirth, along with apotropaically charged 

images like the Arma Christi or Vulnera Christi.260 These images of the Virgin, St. 

Sebastian martyred by arrows, or St. Margaret emerging from her dragon, are not 

dissimilar to those typically accompanying suffrages at the end of books of hours (Figs. 

48–49).261 Images of the saint might act as stand-ins for prayers devoted to them or as 

reminders to say those prayers, but they also have the iconic quality of the shrine image 

or pilgrim badge, providing a direct connection in the same relic-like fashion. 

 It also seems as though images of saints reaping the benefits of God’s triumph 

over evil and death would provide protection through emulation of the depicted miracle. 

Just as God delivered the pictured saint from corruption, death, or sickness, possession of 

the image would bring about deliverance from the same sort of danger for the medieval 

amulet owner. This is the manner in which narrative amulets were generally supposed to 

work. Narrative amulets were noncanonical texts and differed with the vagaries of oral 

recitation and scribal copying, but they generally took the form of short anecdotes about 
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the sufferings of a sacred or legendary person and were meant to reflect the troubles of 

the medieval supplicant. “When properly invoked, the sacred models and precedents 

contained in these stories were thought to offer hope of an almost-magical replication of 

past miracles and supernatural cures.”262 

 Occasionally, longer saints’ vitae were also given amuletic status, most popularly 

that of Saint Margaret of Antioch. The text of this narrative itself offers protection: 

versions of her life from as early as the beginning of the tenth-century record Margaret 

petitioning Christ that “anyone who reads, hears, or carries a copy of the book of her 

passion (‘codiecem passionis mee’) should be forgiven for all sins and have children who 

are born neither lame, blind, nor dumb.”263 And a thirteenth-century Middle English 

prose passion extends this to divine protection in childbirth and against birth defects and 

sudden death.264 Margaret’s connection to birth became so ubiquitous that women learned 

from childhood, “to expect benefits from reading or gazing at text and images related to 

St. Margaret’s life [during pregnancy.]”265 Even a professor of medicine at the University 

of Pavia recommended in 1481 that Margaret’s story be recited during labor.266 For this 

reason, Margaret amulets were exceedingly common, as were small manuscripts of her 

vita.  

 One particularly fine St. Margaret roll from Paris, dated 1491, is still in its 

original carved leather case and has saint images both within and without. The roll itself 

begins with a worn miniature of Margaret emerging safely from the dragon (Fig. 50), and 

the largest part of the text is a French life of Saint Margaret in verse.267 It concludes with 

a short prayer pro muliere parturiente and three short prayers in both Latin and French 
                                                
262 Skemer, Binding Words, 105–6. 
263 Quotation from an Anglo-Saxon manuscript (Paris: Bibliothèque Nationale de France, MS lat. 5574); 
Skemer, Binding Words, 240. 
264 Skemer, Binding Words, 24–41. 
265 Skemer, Binding Words, 246–47. 
266 Musacchio, 142. 
267 Skemer, Binding Words, 245–46; Skemer, “Amulet Rolls,” 205n22. 
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begging the intercession of Sts. Margaret, Genevieve, and Mary.268 The outside of the 

leather case is decorated with three images: John the Baptist with the Lamb of God, Peter 

with his key, and a second rendering of Margaret bursting forth from the dragon’s back 

(Figs. 51–52). Though there are no instructions for amuletic use, the case is only about 2 

inches in diameter and 4 inches long, making it a bit cumbersome, but able to be worn on 

a belt.269 Further, the pro muliere parturiente prayer starts almost a foot and a half from 

the end of the roll, allowing it to have been unrolled across a pregnant woman’s 

abdomen.270 These particulars indicate that the image of Margaret and her vita, along 

with the other prayers were meant to be used protectively and that the stand-alone images 

on the outside of the case would serve to enhance the effectiveness of this object and to 

introduce its use. 

 As all that was needed for the saint’s protection was to read, hear, or carry the text 

of her passion, a codex would serve this function equally well, especially if it were small 

enough to carry around. Miniature codices that seem to have been made for this purpose 

exist, both illustrated and not. One held in the Princeton University Art Museum is only 3 
1/8 by 2 3/8 inches, but despite its tininess, it contains twenty-two lavishly painted 

miniatures.271 The manuscript’s cataloguers feel that because of its tiny size it might have 

served as an amulet of intercessory powers, presumably because it could easily be carried 

on one’s person. I would say that it must have served as an amulet—the wearable size in 

addition to the fact that it is the text of the verifiably amuletic life of Margaret eliminate 

all but the slightest chance that it was merely devotional or educational.  

                                                
268 Skemer, Binding Words, 245–46. 
269 Skemer, “Amulet Rolls,” 204. 
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 Many of this manuscript’s extensive images portray Margaret as a heroine 

triumphing over a dragon or the devil (Figs. 53–54). The expensive illuminations leave 

no doubt that it was made for a wealthy patron, and they were certainly there to be looked 

at and enjoyed—but in a book that was so clearly meant to be an amulet one must 

consider the images’ role in that function. Although the miniatures are probably not 

essential, they provide their own level of efficacy. In the same manner as other 

illuminations of saints in suffrages or folded amulets, these images of Margaret 

overcoming danger could provide a form of salvation mirroring her own. 

 These images constitute a precedent for the images in the Rosenwald Hours 

having amuletic power unrelated to the act of pilgrimage. The prefatory images near the 

beginning of the codex are strikingly similar to both the miniatures used with suffrages 

and to the images in Margaret rolls or on the casing of such a roll. In both, the Baptist 

stands alone holding only the Lamb of God as his identification (Figs. 51, 55); other 

saints, Peter in the case of the amulet roll, appear alone with an identifying attribute; and 

Margaret rises from the dragon’s back holding a cross, much as she does in the 

illumination on the amulet roll itself (Figs. 50, 52, 56). All the prefatory images could 

function as a link to the saint portrayed, but those of Christopher and Margaret also depict 

miracles performed by the saints. Christopher is shown in his role as the literal “Christ-

bearer,” bringing the child to safety (Fig. 57). This, combined with the image of Margaret 

safely delivered from the dragon’s stomach (Fig. 56), provides a double exemplar of 

successful child-bearing and birth. Observing them, and wearing the manuscript with 

these images could give the user the same type of imitative protection that narrative 

amulets would deliver. 

 Theoretically, the miniatures of Anne and the Virgin, though not displaying the 

same sort of solitary, icon-like figures, could work the same way. St. Anne’s single image 

shows the culmination of her one miracle—the delivery of a child she never thought she 
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would have, a child, moreover, who was blessed with purity and unshakable faith (Fig. 

2). Like the miracle of Margaret emerging safely from the dragon, the reader of the 

Rosenwald Hours could have looked upon the Birth of Mary and hoped, in imitation of 

that blessing, that she too might bear a hale and perfect child, even perhaps after 

unsuccessful attempts. And, after all, Margaret was not the only saint with amulets in her 

name, not even the only saint featured in childbirth amulets. In fifteenth-century Düren, 

“women had an Anne girdle put round their waist to protect the unborn child or to 

promote pregnancy.”272  

 In early fifteenth-century England, a woman named Katherine Denston 

commissioned a Vita S. Annae for her daughter and included at the end of the text a 

prayer for general protection of the family and one for the safe delivery of a son.273 

 
Prouide, lady, eek þat Ion denstone 
& kateryne his wyf, if it plese þe grace 
Of god aboue, thorgh þe merytes a sone 
Of her body.274 

 
Renaissance Italy also offered illuminated scrolls with prayers to either Saint Margaret or 

the Virgin that were used as girdles for pregnant women and could be wrapped around 

the body during labor.275 And there is a story in the narrative charm called Ut mulier 

pariat where Christ tells a parturient woman near the Mount of Olives of the pregnancies 

of Saint Elizabeth, Saint Anne, and his own virgin mother as sacred precedents for her 

own condition. Users of the charm were supposed to utter it three times in the ear of a 
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273 Gail McMurray Gibson, "Saint Anne and the Religion of Childbed: Some East Anglian Texts and 
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woman in labor, along with the Ave Maria and Pater Noster to ensure a successful and 

painless birth.276 

 With these examples of birthing charms or amulets invoking not just Saint 

Margaret but Anne, Mary, and Elizabeth, it seems likely that the images of these same 

figures in the Rosenwald Hours could have been used as protection for a pregnant 

woman. They occur in different parts of the manuscript, with Margaret featured in her 

own prefatory miniature and Saints Anne and Mary pictured in narrative scenes within 

the text, and so at the outset they seem unrelated. And yet, all show the saints performing 

their childbirth-related miracles. Margaret emerges safely from the dragon, Anne reclines 

after delivering her child, and Mary, as is typical, appears in three miniatures, receiving 

the Holy Spirit, sharing her pregnancy with Elizabeth, and marveling over her newborn 

son. Most of these images are not at all unusual for books of hours, but they all parallel 

the images and choice of saints invoked in amulets concerning childbirth and pregnancy. 

It is entirely possible that ruminating on these illuminations was meant to provide the 

Rosenwald owner the same protection during her months of pregnancy and in labor as 

any amulet or charm stating that purpose explicitly. 

 

POTENTIAL VS. INTENTIONAL AMULETS 

 
 In his book Binding Words: Textual Amulets in the Middle Ages, Skemer 

addresses the plethora of similarities between textual amulets and devotional texts. He 

makes the declaration, “[in] the late Middle Ages, the line between devotional books and 

textual amulets grew increasingly murky . . . the laity often expected results in a more-or-

less automatic way and could use the books amuletically.”277 Skemer’s statement is 
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incredibly broad, concerning devotional books at large, and while I do not argue with his 

assertion, we cannot assume that all books of hours, psalters, breviaries, and other 

devotional manuscripts were intended as amulets. Instead, his statement applies more to 

the potential of devotional texts to be used amuletically, regardless of their actual 

intended function. The Hours of Edith G. Rosenwald is, I think, beyond this category of 

potential textual amulets. I believe that this manuscript was intended to serve 

amuletically as one of its primary functions, along with acting as a devotional book and 

heirloom. 

 All the objects discussed above as amulets have traits that enabled them to 

function in this capacity, but they vary greatly in format and content. Skemer submits that 

whether a book or prayer roll was used as an amulet depended on the inclination of the 

owner.278 Paul Saenger states that a prayer book “became a talisman” to be carried on the 

person according to the instructions in the rubrics.279 The owner’s discretion would have 

played a large part in how it was used, and written instructions also contribute to our 

knowledge of how a devotional book was meant to function, but these are only two 

factors. The other differences displayed in these books also give clues about how they 

were intended to be used. 

 The tiny Gospel of John in the Bibliothèque Nationale in Paris, for example, 

would have been well suited to amuletic use. It is composed solely of the apotropaically 

potent fourth Gospel, and its height of under 3 inches would have allowed it to easily be 

worn hanging around the neck (and over the heart). However, a larger copy of the same 

Gospel, measuring almost 5¼ inches tall, would have been less suitable for this purpose. 

It was still certainly small enough to be carried in a larger purse or satchel, a portability 

that Skemer states would have facilitated an amuletic use, but not tiny enough to really be 
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considered wearable.280 This diminishes the likelihood that constant personal protection 

was its expected use, though not the possibility that it was in fact treated like an amulet. 

On the exact opposite end of the scale from the tiny Gospel, Alphonso X’s Cantigas de 

Santa Maria was a relatively large manuscript; the earliest extant copy is just over a foot 

tall.281 Its exclusively Marian prayers and laudatory poems allowed it to access the 

Virgin’s intercessory powers when placed on the ailing king, but there is nothing in its 

codicology or contents to suggest that the manuscript was designed to be used thus. It in 

fact could not be included within my definition of an amulet, as it is too large to be 

carried on one’s person for continual protection. 

 Books of hours, like Gospel books, also display a range of likelihoods that their 

amuletic potential was meant to be tapped. As devotional books, they were guaranteed to 

contain texts with amuletic possibilities and have a larger range of amuletic contents that 

might be included, but not all look as though this was a primary consideration. Besides 

size, how powerful texts were incorporated into the manuscript plays a role. Those with 

verbal amulets copied into the margins were not as likely to have been destined for 

protective uses as those with distinctly apotropaic texts like the Heavenly Letter included 

in the main body.282 It is rather dubious that the book of hours with the amuletic text 

requiring nine months’ use scrawled into the margin was initially intended to be worn, if 

indeed it ever was, or that the Flemish prayer book telling its reader to wear a certain 

brief hanging from his or her ear meant for the manuscript itself to be an amulet.283 Far 

more likely is that they were convenient places to record these textual amulets for later 

recopying on loose parchment. A book of hours with a rubric telling the user to both 
                                                
280 Skemer, Binding Words, 52. 
281 The catalogue entry for the Toledo Codex (Biblioteca Nacional de España, MS 1006) lists the 
manuscript as 32 x 22 cm; “Alfonso X: Cantigas de Santa María,” Biblioteca Nacional de España, accessed 
March 16, 2013, http://www.bne.es/es/Micrositios/ Exposiciones/BNE300/Exposicion/Seccion1/sub2/ 
Obra03.html?origen=galeria. 
282 For an explanation of the Heavenly Letter, see Skemer, Binding Words, 96–97. 
283 Reinburg, “Popular Prayers,” 314, 317. 
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recite certain verses daily and carry them with him, on the other hand, was much more 

likely to have been designed to be employed as an amulet.284 

 The Rosenwald Hours has numerous features that suggest it was not merely a 

devotional object that could serve amuletic needs but was actually conceived with 

amuletic use in mind. Although this book of hours does not include the Gospel texts, the 

rest of the devotional material, as discussed above, has plenty of prayers and formulations 

that were amuletically powerful, from the Ave Maria and Pater Noster, to the litany and 

many of the psalms.285 The illumination program also contributes to the amuletic sense of 

the manuscript, particularly the prefatory saint portraits. Even the material used for the 

manuscript may have some bearing on its amuletic properties. Although this is 

speculation, the exceptionally thin, delicate parchment used for the Rosenwald Hours—

and especially the prefatory folios, which are finer than the rest—may be uterine 

vellum.286 Very fine, thin parchment was often described as uterine vellum, made from 

the skin of stillborn or newborn calves and lambs.287 Numerous scholars disbelieve the 

claim that uterine vellum was used for this thin substrate, preferring to think that it comes 

from rabbits, squirrels, rats, or the splitting of ordinary parchment, but claims of uterine 

vellum are so widespread that the practice must have existed to some degree.288 The use 

of this material, if it is actually uterine vellum—or even if it was merely sold under the 

                                                
284 Chicago, Newberry Library, MS 104.5, f. 41v: "Sciendum est quod quicumque hos uersos quotdidie 
dixerit et eos secum portauerit nullo modo morietur inconfessus"; Saenger, 268n117. 
285 The Gospel of John is only one apotropaic text; amulets varied broadly and did not require any one 
specific set of contents. 
286 Suggestion made by Joan Holladay while studying the Rosenwald Hours together in the Library of 
Congress. 
287 From a seventeenth-century treatise on limning: “Knowe also that parchment is the only good and best 
thinge to limme one, but it must be virgine parchment, such as neuer bore haire, but younge things found in 
the dames belrye; some calle it vellym, some abertiue (deriued frome the word abhortiue for vntimly 
birthe)”; W. Lee Ustick, “‘Parchment’ and ‘Vellum,’” The Library: The Transactions of the 
Bibliographical Society 16 (1936): 441; Graham Pollard, “Notes on the Size of the Sheet,” The Library 22 
(September–December 1941): 112; Rodney M. Thomson, “Parchment and Paper, Ruling and Ink,” in The 
Cambridge History of the Book in Britain, vol. 2, 1100–1400, ed. Nigel Morgan and Rodney M. Thomson 
(Cambridge, Cambridge University Press, 2008), 76. 
288 Thomson, 76; Pollard, 112; Ustick, 443; Janetta Rebold Benton, Materials, Methods, and Masterpieces 
of Medieval Art (Santa Barbara: Praeger, 2009), 2. 
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distinction of being uterine vellum—matters because it was occasionally required for the 

manufacture of amulets. Late medieval instructions for making amulets sometimes 

recommended using certain ingredients like myrrh or pigeon’s blood for ink, and many of 

these also insisted on the use of charta virginea or pergamena virginea, referring to 

uterine vellum.289 This instruction was often coupled with directions associated with 

necromancy, but not always; it was also used for Solomonic seals, which were 

apotropaic, and it was included with relative frequency on the materials list in grimoires 

(magic textbooks).290 Virgin, or uterine vellum was demanded because it was 

uncontaminated by the world, and its purity would make a more powerful amulet.291 The 

association of uterine vellum with birth would also make it exceptionally appropriate for 

certain amulets, including the maternity-centric Rosenwald Hours. Particularly fine 

uterine vellum might have been chosen for the Rosenwald book of hours simply because 

of its quality, making the book more delicate and prestigious, but it also might have been 

intended to make the manuscript more pure and effective. And, as I will now argue more 

in depth, the miniature size is a key factor in making it a perfect, and intentional, amuletic 

manuscript. 

 

SIZE AS SOURCE OF EFFICACY 

 
 In addition to the multitudes of texts in the Rosenwald Hours that link the 

manuscript to definitive amulets, I believe that its miniature size is inextricably linked to 

that same amuletic function. The ability to wear the manuscript is obviously part of that. 
                                                
289 Skemer, Binding Words, 130–31, 244. 
290 Skemer, Binding Words, 131. Solomonic seals were objects that bore the symbol originally marking 
King Solomon’s signet ring (often a Star of David); they provided protection and could be used to summon 
angels or demons to the aid of the person wearing the seal; Skemer, Binding Words, 197. Knowledge of 
them came from Arabic sources recording the alchemical texts supposedly authored by Solomon but 
inspired by God; Skemer, Binding Words, 117. 
291 The purse or binding cord for carrying the amulet might also be made out of uterine vellum; Skemer, 
Binding Words, 131. 
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Wearing and binding potent words to the body were critical aspects of an object’s use as 

an amulet—doing so “was a pre-emptive act designed to offer constant protection against 

the work of the Devil and a host of unforeseen perils . . . .”292 Indeed, suspending an 

encased amulet roll from the neck or shoulder counted as binding powerful words to the 

body, and binding was a deeply seated source of magical efficacy because the effective 

object literally encircles the user.293 And, of course, physical proximity to powerful 

words or objects would allow them to work constantly on the bearer’s behalf. 

 There were even established methods for wearing amulets depending on the use 

they were intended to have. “For general protection, the default position for textual 

amulets (like reliquary pendants and crucifixes) was around the neck.”294 This was so that 

the amulet would hang like a shield over the heart.295 As indicated by the instruction to 

wear the brief from the Flemish manuscript around one’s ear, amulets could also be 

attached to specific body parts for protection from, or as cures for, specific ailments. 

They could be tied over open wounds to staunch blood, or on the foot to prevent theft, 

and around the stomach as pregnancy girdles.296 

 Skemer extends the possibility that books with amuletic texts were worn to an 

unlikely point, claiming that a fifteenth-century English codex of about 4 ¾ by 3 2/3 

inches could easily have been worn around the neck in a sack or purse,297 but the 

Rosenwald Hours, at 2 ½ inches tall, could legitimately be worn anywhere on the body. It 

is no larger than many necklaces, including watches or lockets, and if the individual did 

                                                
292 Skemer, “Amulet Rolls,” 205. 
293 Skemer, “Amulet Rolls,” 204–5. 
294 “Ruberto di Guido Bernardi of Florence [also] recommended suspending magic gems from the neck 
like an amulet ("a modo d’uno brieve"); Skemer, Binding Words, 135. 
295 Skemer, Binding Words, 135. 
296 Reinburg, “Popular Prayers,” 314; Skemer, Binding Words, 135–36, 204–5. 
297 Princeton University library, Taylor MS 17. It is unlikely that anyone could reasonably wear a nearly 5 
inch bag around his neck. It would take up most of a person’s chest and be cumbersome to access at the 
very best. This does not mean that it could not have been worn in a bag hung from the waist, but calls 
Skemer’s perception of size and wearability into question; Skemer, Binding Words, 267. 



 81 

not have a small sachet to carry it about her neck, the book would have fit easily in a 

purse or pouch that would be carried or attached to a girdle. That is likely a large part of 

the reason for its dimensions.  

 But, as larger manuscripts could at least be carried around, I argue that the 

Rosenwald Hours’ extreme miniaturization is justified by reasons other than just 

wearability. There are qualities of the miniature that I believe make it more potent as an 

effective object, something that is perceptible when you encounter a book of this size. In 

person, one perceives Rosenwald manuscript as precious and important, especially when 

it is held (Fig.1). There seems to be something inherently powerful about objects of a 

miniature size. 

 One particular amulet text (or charm) provides an indication that the size is indeed 

an important factor. A common Latin charm against fevers was copied by hand onto the 

inside cover of a fourteenth-century Bolognese legal miscellany, and inscribed around it 

was a rectangular area measuring about 1¾ by 3 ¾ inches.298 This was quite possibly the 

size of the original written amulet from which it was copied, but Skemer also posits that 

the charm may have been copied out from memory in a space that was considered 

appropriate size for a written amulet. Why would the owner of the book bother to record 

the size of the amulet if it were not significant? Surely anyone reading the charm would 

be aware that it was supposed to be re-written on another, more portable surface. Its 

placement inside the cover of a fairly large secular manuscript, one not treating health or 

remedies, and the fact that it was scrawled out by an owner rather than part of the original 

text would make that fairly evident. And someone intending to write out the charm as an 

amulet certainly could have found a suitable substrate without specific dimensions being 

provided. This supports my contention that the size of the object was directly important 

to its amuletic function. 
                                                
298 Skemer, “Written Amulets,” 275. 
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 Size, in fact, did play a part in textual and visual amulets already, in a slightly 

different way. The Measure of Christ, as mentioned above, was widely considered to 

have apotropaic value. It was often represented visually as a horizontal bar crossed by 

shorter vertical bars at either end, and could be used with a formula to calculate the true 

height of Jesus, as determined from the size of the Golden Cross of Constantinople.299 

This graphic shorthand for the length of Christ was itself powerful, as were items that 

physically duplicated sacred measures.300 Amulet rolls crafted across Europe were 

sometimes based on the measure of the Virgin Mary.301 They might simply have an 

inscription or prayer related to her length, as with a printed ribbon in a seventeenth or 

eighteenth-century birthing kit that contained a Spanish inscription related to the measure 

of Our Lady of Montserrat.302 Alternately, the roll itself might attempt to replicate her 

height. An inscription on an amulet roll from Gloucestershire, c.1435–50, claims “Thys 

moche more ys oure Lady Mary long.”303 And, in some cases, the size of the amulet was 

even related to the measurements of the user. In the Lacnunga (a collection of Anglo-

Saxon prayers and texts) are instructions to write out a textual amulet for restoring health 

on a strip of parchment that had been measured around the sufferer’s head.304 Similarly, 

amulet rolls for childbirth seem to sometimes have been custom fitted to the woman’s 

abdomen, with the pertinent charms positioned near the mid-point of the amulet so that 

they might be centered over her navel during labor.305 Skemer postulates that making the 

amulet roll specific to the user in this way might have enhanced its efficacy by focusing 

the apotropaic power on the individual.306  

                                                
299 Skemer, Binding Words, 143, 226; Skemer, “Amulet Rolls,” 214. 
300 Skemer, Binding Words, 249. 
301 Skemer, “Amulet Rolls,” 214. 
302 Also known as the Black Virgin of Catalonia, Skemer, Binding Words, 247. 
303 Skemer, Binding Words, 259–60. 
304 Skemer, Binding Words, 79. 
305 Skemer, Binding Words, 253. 
306 Skemer, Binding Words, 253. 
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 This theory, and the probability that people sometimes made amulets that were 

user-specific, might have some bearing on the dimensions of the Rosenwald Hours. Not 

only are they miniature, they are specifically palm-sized—or could be, depending on the 

hand of the owner. The manuscript, as it is bound now or as an unbound text block, fits 

precisely in the square of my palm (Fig. 58). Though purely speculation on my part, I 

think that the book might also have perfectly fit the palm of its original owner and been 

custom-made to do so. If it was, the size of the codex, in addition to the miniature cycles, 

was tailored to the individual owner, making it perfectly suited to her needs and 

referential to the person utilizing its amuletic properties. 

 Even if the dimensions of the Rosenwald Hours were chosen to fit a person’s 

palm more generally, without specific measurements from the intended owner, the 

relationship between the size of the human hand and the devotional manuscript is not 

insignificant. At the beginning of my research, I capped the size of what I considered a 

“miniature” at under four inches tall because that was the size I decided would fit 

comfortably in a person’s hand. I have since discovered that a “miniature book,” as 

defined in a newsletter for twentieth-century collectors and enthusiasts of miniature 

books, must not exceed four inches in height, a limit that was apparently long established 

by the early twentieth-century publication of the newsletter.307 This size restriction makes 

sense when we venture into a theoretical consideration of miniature size, which I am 

drawing from the book On Longing: Narratives of the Miniature, the Gigantic, the 

Souvenir, the Collection by Susan Stewart. In her discussion of the concept of 

miniaturization in literature, she quotes a passage from The History of Sir Thomas Thumb 

describing Tom’s size in relation to things like an acorn or the force of his father’s sigh 

and states that, “The description here is not only directed toward the visual—it evokes the 

                                                
307 J.D. Henderson, ed. “Minutiae.” News-Letter of the LXIVMOS 1 (November 1, 1927): 1. 
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sensual as well, the hand being the measure of the miniature.”308 With the hand as the 

appendage that interacts most with the world, using it as the measure of what is ordinary 

and what is miniature is only logical, especially in reference to something that one would 

hold every day, like a prayer book. Stewart goes on to say, “The miniature has the 

capacity to make its context remarkable; its fantastic qualities are related to what lies 

outside it in such a way as to transform the total context.”309 With a diminutive 

manuscript like the Rosenwald Hours, its atypical size in relation to the hand of the user 

certainly makes the book itself extraordinary. 

 This quality of difference, of remarkableness, generated by the book’s minute size 

is relevant to its amuletic properties. In his discussion of the effectiveness of images, 

David Freedberg includes the uniqueness of an image as part of its import. He comments 

that photography and mechanical reproduction has turned much of the world’s art into 

something familiar and commonplace, robbing it of the interest factor that helps make 

things psychologically powerful.310 The miniaturization of a book of hours may have 

been an established practice in late medieval Flanders, and miniature Gospels and 

psalters may have existed already, but they were still not something that would have been 

encountered every day. Judging by the limited number of diminutive books of hours 

known today, even a person whose family owned an expensive library like that of 

Charles V would rarely have had an opportunity to interact with a tiny manuscript like 

the Rosenwald Hours or the Hours of Jeanne d’Evreux. The scale of the Rosenwald 

Hours places it outside the realm of normalcy to an extent that it might actually make the 

book more amuletically potent. Other qualities of miniaturization also make it appropriate 

                                                
308Susan Stewart, On Longing: Narratives of the Miniature, the Gigantic, the Souvenir, the Collection 
(Baltimore: The Johns Hopkins University Press, 1984), 46. 
309Stewart, On Longing, 46. 
310 David Freedberg, The Power of Images: Studies in the History and Theory of Response (Chicago: 
University of Chicago Press, 1989) 19. 
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for effective objects. Miniatures condense content, they affect one’s sense of time, and 

they have a certain gem-like perfection. 

 Tiny manuscripts condense a great deal of content into a very small space. In her 

description of the miniature, both physical and linguistic, Stewart repeatedly stresses the 

concept of multum in parvo, or much in little, and it is a phrase that unquestionably 

applies to miniature books. These words are printed on the frontispiece of A Miniature 

Almanack from early nineteenth-century Boston, which has a calendar, charts of solar and 

celestial patterns, lists of local towns and courts, and a large number of other entries 

encapsulating the details of its owner’s everyday existence.311 It was very literally 

reproducing a lifetime of information into a few square inches of space, and the 

manufacturer was conscious of this. The Rosenwald Hours has fewer texts and a 

narrower focus, but it still encapsulates the daily, monthly, and yearly religious activities 

of its owner in a book of only 2 ½ by 17/8 by 7/16 inches. This devotional content made up 

a large part of the reader’s universe. An ordinary-sized devotional manuscript holds 

between its covers the past, present, and future of all that is sacred, and a miniature 

manuscript retains all this, reducing the space of the sign without reducing the import of 

the signified. The ability to perform this feat is a source of perpetual fascination and 

wonder, and the more important the content, the more awesome the task of rendering it in 

miniature. Stewart emphasizes the fact that the Bible is the book of greatest significance 

(in the Christian world) and that it is for this reason that it is a book often chosen for 

miniaturization.312 In Stewart’s words, “[this] book . . . multiplies significance by virtue 

                                                
311 Stewart, On Longing, 39–40. 
312 She is referring to miniature printed books from the past four centuries, of which many have been 
Bibles of increasingly miniature scale; Stewart, On Longing, 40. For information about printed miniature 
books and miniature book collecting, see James D. Henderson, Miniature Books (Leipzig: Tondeur and 
Säuberlich, 1930); Samuel P. Avery, A Short List of Microscopic Books in the Library of the Grolier Club, 
Mostly Presented by Samuel P. Avery (New York: Grolier Club, 1911); and Henderson, ed., News-Letter of 
the LXIVMOS, 21 vols. (Brookline, Mass, November 1927–November 1929). There were also codices 
called “pocket Bibles” in the Middle Ages, but these tended to be larger than the miniature books I am 
discussing; Thomson, 75–76. 
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of the tension it creates between inside and outside, container and contained, surface and 

depth.”313 One must also wonder if, beyond drawing attention to the significance of the 

devotional content, miniaturization could have multiplied significance by creating the 

perceived effect of bottling the contents more tightly and thereby intensifying their 

intercessory and apotropaic power. 

 Miniature books also condense time. This is especially true of a book of hours, 

which holds a calendar and daily prayers, but books in general flatten time in the visual 

representation of language. “Whereas speech unfolds in time, writing unfolds in space . . 

.”314 and so the written word is a simultaneous representation of a message that would 

take a set period of time to utter. The little book, particularly if the writing itself is 

smaller, compresses language all the more. Miniatures also make people experience time 

differently. The School of Architecture at the University of Tennessee ran experiments 

with variously scaled model environments to observe how size influences perception of 

time.315 They asked adult subjects to imagine themselves in the size of the 1/6, 1/12, and 1/24 

scale rooms and to engage in real world activities for thirty minutes, discovering that the 

participants’ perception of time was compressed proportionally with the size of the 

model. After only 5 minutes of engaging with a 1/12 scale environment subjects felt they 

had been acting for half an hour, and 2 ½ minutes felt like thirty to people interacting 

with the 1/24 scale rooms. This raises questions about how paging through a miniature 

book could affect one’s sense of time. Might the owner of the Rosenwald Hours have felt 

that they were using the manuscript for extended periods of time while really only 

spending minutes on their devotions? Although it is unlikely that their prayers would take 

significantly less time, as they would be said aloud, the devotee’s perception of that time 

                                                
313 This quotation refers to a bejeweled book of unknown contents, but it applies equally well to a 
miniature Bible or other devotional book; Stewart, On Longing, 40. 
314 Stewart, On Longing, 21. 
315 Stewart, On Longing, 66. 
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might be significantly different than that of someone using a larger book—and if they 

were aware of this discrepancy between real and perceived time, the object creating that 

division would be a subject of interest, if not awe. 

 The possibility that use of a miniature book of hours might pull someone out of 

ordinary chronology into their own private experience of time is especially interesting as 

it correlates with anthropologist Edmund R. Leach’s theory that religious activity already 

takes place in a time apart. Leach discusses religious festivals as separators of time, but I 

believe some of the same concept can be applied to daily devotions. His theory involves 

the separation of time into the Normal/Profane and the Abnormal/Sacred.316 He 

postulates that sacred time, that used for religious rituals and festivals, is entirely outside 

the ordinary continuum of everyday time, that it exists in a sort of separate reality, where 

people’s behavior is altered and social roles might be reversed.317 Nothing so drastic as 

role reversal or taking abnormal license would occur during daily devotions, but they are 

a form of religious ritual and a break from secular activity. And, much like yearly 

festivals or rites of passage, the recitation of the hours organized and created time, 

dividing the day into roughly three-hour periods.318 During one’s daily prayers, it is 

unlikely that one would be engaged in ordinary daily thoughts; rather, one would 

theoretically totally remove oneself to a devotional mindset, effectively separating the 

activity from ordinary chronology. If the miniature size of the Rosenwald Hours 

performed the same excising of a period of time that could be effected by religious ritual 

or took that separated time and made it feel substantially longer than the amount of 

secular time that was lost by the supplicant, then the size of the manuscript on its own 

                                                
316 Edmund R. Leach, “Two Essays Concerning the Symbolic Representation of Time,” in Reader in 
Comparative Religion: An Anthropological Approach, 3rd edition, ed. William A. Lessa and Evon Z Vogt 
(New York: Harper and Row Publishers, 1958), 115. 
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would be responsible for making the manuscript function like a festival or act of worship. 

It would increase the perceived sacred potential of the manuscript exponentially. 

 Miniature objects by and large also have an association with the supernatural or 

otherworldly. Whether this was so much the case in medieval Europe is uncertain, but 

after the advent of the printed book, miniature texts became connected with childhood 

and children’s literature.319 Many of these were chapbooks of fairytales, and in the 

romantic movement of in the nineteenth century, the miniature book often described the 

realm of the cultural other, offering stories of exotic places like the “Orient.”320 And, of 

course, mythical stories often described miniature worlds or characters, such as the 

adventures of fairies or the aforementioned Tom Thumb. “The miniature . . . became the 

realm not of fact but of reverie.”321  I do not intend a conflation of the religious with the 

magical, but the two do share the quality of being outside the ordinary or otherworldly. It 

seems that the miniature carries the connotation of being external to normal human 

existence. As fairies and gnomes and Lilliputians are magical creatures of another realm, 

only tangentially connected to the world we occupy, so are God and the saints, inhabiting 

a sacred space that is linked to ours, but that takes an effort to contact. The act of prayer 

establishes contact with the occupants of heaven, and so would an amulet that relies on 

elements of the religious canon, its very presence on the body forming that link. The 

miniature Rosenwald Hours offers such access whether by facilitation of daily devotion 

or by amuletic use, but its scale also aligns it with later books that provide a connection to 

a far different set of powerful beings. Small size seems intimately linked to an association 

with the supernatural. The concept of multum in parvo, too, is connected to imagination, 
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to poetry, and to worlds not visible to ordinary people, the imaginative realm Carl 

Zigrosser describes as, “the fructifying interplay between myth and reality.”322 

  Finally, the size of the manuscript makes it intensely precious. When one holds 

the book, it nestles charmingly in one’s palms and is easy to cradle or clasp between 

interlaced fingers. It feels both endearing and important, and the small proportions give it 

a gem-like aspect. In the case of the Rosenwald Hours, the vibrant illuminations and gold 

leaf throughout make that perception stronger, but Stewart also mentions the “gemlike” 

properties of miniature books.323 She declares that this jewel-like quality, along with the 

practice of micrographia (minute writing), makes miniature books particularly suitable 

formats for aphoristic or didactic thought. Stewart relates micrographia and miniature 

volumes to an exaggerated divergence between the abstract and material nature of the 

sign—something I can only assume she considers appropriate for those contents because 

of the multum in parvo nature of the aphorism, a brief saying encompassing a broad or 

universal truth. Her choice of the descriptor “gemlike” here as a characteristic that makes 

miniature books suitable for this use likely relates to the nature of the gem as something 

small yet incredibly significant. 

 In another place, Stewart also discusses the gem-like nature of the miniature book 

in relation to the decoration of the books, observing that, “[its] gemlike properties were 

often reflected in its adornment by real gems.”324 This is certainly the case, as many 

miniature books following the advent of printing seem to have been collected as luxury 

items, like small books of hours that were set in gold for fifteenth-century merchant 

princes, or the mid-nineteenth century jeweled almanacs that graced the handbags of 
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stylish ladies.325 And the earlier miniature Hours of Jeanne d’Evreux, as described in 

Charles V’s 1380 inventory, had gold clasps and pearls.326 Of course, Jeanne’s is the only 

early miniature book of hours for which we have a description of the original cover, and 

miniature books were by far not the only ones decorated with jewels, nor were they the 

only books were by far not the only ones decorated with jewels, nor were they the only 

books associated with gems either in wills or in painting.327 Yet there does seem to be 

something about the size that makes tiny volumes particularly similar to gems, a sense 

that is supported by a later tendency to set truly miniscule volumes in rings.328 And in 

that similarity comes another link to the apotropaic. Gemstones were sometimes used as 

amulets for protection and healing.329 Coral, also considered a gem, was often given to 

children as a dual-purpose teething ring and protective amulet.330 Stones were sometimes 

considered to represent certain deities, and attaching them to an image or other object 

could endow it with a connection to that being.331 This is an observation drawn from non-

Christian societies, but holds true for Christians also: the sapphire was associated with the 

Virgin Mary, and early in the history of Christianity the diamond became the symbol of 

Christ.332 As a result, the diamond was regarded as an antidote to physical and moral 

evil,333 and sapphires protected against numerous ills.334 If the miniature book, richly 
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decorated or not, were seen as having similar properties to a gem, then it may have been 

considered similarly powerful. 

 Nearly all the features of the Rosenwald Hours lend themselves to amuletic use, 

indicating that this manuscript was—must have been—used as an amulet. Its size alone 

would seemingly have made it suitable for this function. And, on top of that, the prayers 

included as standard devotional content were the effective components in many amulets, 

and the prefatory miniatures are in many ways comparable to pilgrim badges or effective 

shrine images. The suitability of the Rosenwald Hours for amuletic use suggests that 

other miniature devotional books were also meant to double as amulets. The Hours of 

Jeanne d’Evreux especially fits this model because of the overwhelming correspondences 

to the format of the Rosenwald Hours (and, of course, its already established association 

with the relics of Saint Louis), but the other small Flemish books of hours would also be 

fitting amulets. And, as miniature versions of everyday prayer books, they would not 

have been subject to the same sanction as loose folding or rolled amulets. It seems that 

they should even have been less likely to incur disapproval than miniature Gospels of 

John, as they were not limited to a single apotropaic text and therefore harder to 

distinguish from daily prayer texts used without expectation of instantaneous divine 

assistance. I have yet to come across a text condemning people for wearing little books of 

hours, and yet worn with the intent of amuletic benefits they almost certainly were. 
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Conclusion 

 

 The Hours of Edith G. Rosenwald is a unique manuscript with multiple aspects to 

its storied background. Although definitive knowledge of its ownership, patronage, and 

use is unattainable, a compelling scenario can be constructed from its exceptional 

features. On the most basic level, this book seems to have been used as both devotional 

book and amulet. That it was made for a woman of high social and economic status is 

evident from the quantity and quality of the illuminations, laid out in rich colors with 

ample use of gold leaf. As such, this beautiful object would also have been a status 

symbol, especially considering its purposeful ties to the royal court at Paris. 

 Its size and the well-preserved nature of the folios produce the idea that it was 

used less often as a devotional book than in its capacity as status symbol and treasure. 

But the beautiful images were also meant to be viewed, meaning its owner must have 

opened it and worked her way through the devotional texts at times. When she did so, her 

use of the illustrations probably would have been more important than the text itself, with 

the images serving as foci for meditation and as mnemonic prompts for recitation of 

prayers.335 The selection of images in this manuscript also points towards the identity and 

concerns of the owner. By altering the Hours of the Virgin cycle to begin with the Birth 

of the Virgin and exclude her death and either the Adoration of the Magi or the 

Annunciation to the Shepherds the patron created a much more feminine and maternal 

program than was typical. The decision to have half the prefatory saint portraits feature 

female saints and the inclusion of Saint Margaret bolster that impression. Besides giving 

us an indication of the owner’s identity, these images tell us something about her 

                                                
335 Don C. Skemer, Binding Words: Textual Amulets in the Middle Ages (University Park: The 
Pennsylvania State University Press, 2006), 242–43. 
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devotions. With a plethora of illuminations relating to motherhood and birth, the owner 

would be reminded to pray for healthy offspring as part of her devotions. On the probably 

infrequent occasion that it was brought into the owner’s daily devotional routine, the act 

of reading from the manuscript would have brought it into physical contact with the 

owner in a way that could be considered amuletically significant. Especially in the case 

of an expectant mother, the book of hours could be comfortably rested on the abdomen 

while reciting her prayers.336 

 The minute size of the Rosenwald Hours would also have allowed it to act as a 

convenient vade mecum and effective souvenir for pilgrimage. It would have been easy to 

keep in a little pouch and to reach out to touch a shrine or relic—perhaps even without 

removing it from the purse one kept it in. As this sort of pilgrim souvenir and secondary 

relic, it would have been worn on one’s person much of the time, both during the journey 

and afterwards. Another possibility is that the book’s devotional miniatures acted as aids 

for virtual pilgrimage through the same contemplation used along with daily prayer. 

 Even without the connections to pilgrimage that are made by the Rosenwald 

Hours’ saint portraits and wearable size, functioning as an amulet is this manuscript’s 

most compelling secondary use. Its minute size alone endows it with amuletic qualities, 

like an association with gems and the ability to contain a great deal of significance in a 

small physical form. It belongs in the class of such decorated and well-produced amulets 

as rolls or items of jewelry, which were made for women of the social elite. Skemer 

writes that amulet rolls of high quality, might look “too good” to be amulets, especially 

when comprised mostly of approved Christian texts.337 In a way its quality makes the 

even more perfect as an amulet, however, by making it more like an item of jewelry, and 

                                                
336 Don C. Skemer, “Amulet Rolls and Female Devotion in the Late Middle Ages,” Scriptorium 55 (2001): 
217. 
337 Skemer, “Amulet Rolls,” 223. 
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by increasing the probability that the manuscript’s binding was originally bedecked with 

actual gems. 

 As an amulet, the Rosenwald Hours was probably meant to be multi-purpose.338 It 

has multiple saints in the calendar and especially the prefatory illuminations that could be 

invoked for different types of aid. The prefatory miniatures alone have Saint Christopher, 

who would help travelers and provide general protection against harm; Saint James to 

watch over pilgrims; Saint Catherine who was often the object of supplication for 

scholars and noble women; and Saint Margaret, who could provide general protection in 

addition to her specific patronage of pregnant women. Together, they would provide  

blanket aid for whatever purpose the Rosenwald owner might require, their power 

amplified by the elegant, solitary depictions so atypical in books of hours. Within that 

multi-purpose function, however, use as a birth or pregnancy amulet seems to have been 

the most important. In addition to Margaret, who was primarily associated with 

pregnancy, the additional scene of Mary’s birth and the further maternity scenes that are 

in books of hours create a focus that can only be justified by a woman owner and an 

intention to use the manuscript as a childbirth amulet. Though it has no charms to be read 

during childbirth, amulets meant for this purpose did not necessarily have an abundance 

of texts related to childbirth, and in the case of the Rosenwald Hours, the images with 

their metonymic link to saints and scenes that provoke contemplation of miraculous 

precedents would be doing the bulk of the work. 

 In all its capacities—as devotional book, pilgrim souvenir, and amulet—the 

Rosenwald Hours probably would have been carried around in some sort of pouch. 

“When not opened for prayer and meditation, Books of Hours were most often kept and 

transported in purses and sacks of fine fabrics . . . ,” much like the six books of hours 

owned by Margaret of Flanders (1324–1404) and kept in variously colored purses of 
                                                
338 Skemer, Binding Words, 241–44. 
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velvet and silk.339 Margaret also kept a similar sack with prayer rolls and other writings. 

Similarly, when not needed for reading or in connection with giving birth, amulet rolls 

would have been stored in a purse or case and worn over the heart for general 

protection.340 Transporting it in this way, whether considered as a devotional book or an 

amulet, essentially would have amounted to binding the book to the owner’s body as was 

so important in the use of amulets in any form.341 The Hours of Edith G. Rosenwald 

undoubtedly had many sides to its intended use, a true example of multum in parvo. 

                                                
339 Skemer, “Amulet Rolls,” 213, 216. 
340 Skemer, “Amulet Rolls,” 250. 
341 Skemer, “Amulet Rolls,” 217. 



Chart 1: Table Comparing Standard Contents of Books of Hours and the Contents of the Hours of Edith G. 
Rosenwald. Based on the information in Wieck, Time Sanctified.

Standard Book of Hours Hours of Edith G. Rosenwald
Contents Miniatures
Calendar   (ff. 1v-13r) Zodiac Signs and Labors of the Months
Prefatory Miniatures

(ff. 14r-22r)
Virgo Lactans
John the Baptist
James the Great
Christopher
Anthony (the Hermit)
Catherine
Barbara
Geneviève
Margaret and the Dragon

Hours of the Virgin
Matins (ff. 23r-44v)

Lauds (ff. 45r-60r)
Prime (ff. 60v-77r)
Terce (ff. 77v-83v)

Sext (ff. 83r-90v)
None (ff. 91r-97r)

Vespers (ff. 97v-111r)

Compline (ff. 111v-120v)

Birth of the Virgin
- - missing? - -
Annunciation
Visitation
Nativity
- - missing - -
Presentation in the Temple

Flight into Egypt

Penitential Psalms and 
Litany        (ff. 121r-150v)

Christ as Judge

Short Hours of the Cross
Matins (ff. 151r-152r)
Lauds (ff. 152v-153r)
Prime (ff. 153v-154v)
Terce (ff. 155r-155v)
Sext (ff. 156r-157v)

None (ff. 158r-159r)
Vespers (ff. 159v-160v)

Compline (ff. 161r-163r)

Betrayal
------------
Christ Before Pilate
Flagellation
Crucifixion
Deposition
Entombment
Resurrection

Contents Miniatures
Calendar Zodiac Signs and Labors of the Months
Gospels

Hours of the Virgin
Matins
Lauds
Prime
Terce
Sext

None
Vespers

Compline

Annunciation
Visitation
Nativity
Annunciation to the Shepherds
Adoration of the Magi
Presentation in the Temple
Flight into Egypt (or Massacre of the 
Innocents)
Coronation of the Virgin (or Death/
Assumption of the Virgin, Flight to 
Egypt, or Massacre of the Innocents)

Hours of the Cross 
Matins
Lauds
Prime
Terce

Sext

None
Vespers

Compline

(often has only Crucifixion)
Betrayal
------------
Christ Before Pilate (or Flagellation)
Flagellation (or Carrying the Cross, 
Crowned w/Thorns)
Christ Carrying the Cross (or 
Crucifixion)
Crucifixion
Deposition
Entombment

Hours of the Holy 
Spirit

Pentecost

“Obsecro te” and 
“O Intemerata”

Virgin and Child/Virgo Lactans

Penitential Psalms 
and Litany

Christ as Judge or as King of Heaven, 
or Life of David

Office of the Dead Funeral Scene, or 3 Living and 3 Dead
Suffrages Saints
Accessory Texts

96



Figure 1: The Hours of Edith G. Rosenwald, Paris, c.1340–80. 66 x 47 mm, Washington D. C., 
Library of Congress, MS 45, fol. 232v-233r. Photograph by Joan Holladay.

Figure 2: “Birth of the Virgin,” The Hours of Edith G. Rosenwald, Paris, c.1340–80. 66 x 47 
mm, Washington D. C., Library of Congress, MS 45, fol. 45r. Photograph by Daniel De Simone.
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Figure 3: “Birth of Samuel,” The Queen Mary Psalter, c.1310–20. 277 x 175 mm, London, British 
Library, MS Royal 2 B. VII, fol 48. After Stanton, The Queen Mary Psalter, fig. 43. 

Figure 4: “Annunciation,” The Hours of Edith 
G. Rosenwald, Paris, c.1340–80. 66 x 47 mm, 
Washington D. C., Library of Congress, MS 45, fol. 
60v. After Library of Congress Acquisitions, pg. 6.

Figure 5: “Nativity,” The Hours of Edith G. 
Rosenwald, Paris, c.1340–80. 66 x 47 mm, 
Washington D. C., Library of Congress, MS 45, 
fol. 84r. After Krauss, pg. 121.
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Figure 6: “Presentation at the Temple,” The Hours 
of Edith G. Rosenwald, Paris, c.1340–80. 66 x 47 
mm, Washington D. C., Library of Congress, MS 
45, fol. 97v. Photograph by Daniel De Simone. 

Figure 7: “Flight into Egypt,” The Hours of 
Edith G. Rosenwald, Paris, c.1340–80. 66 x 47 
mm, Washington D. C., Library of Congress, 
MS 45, fol. 111v. After Library of Congress 
Acquisitions, pg. 6.

Figure 9: Jean Pucelle, “Nativity,” The Hours 
of Jeanne d’Evreux, Paris, 1324–28. 92 x 83 
mm, New York, Metropolitan Museum of Art, 
MS 54.1.2, fol. 54r.  After The Hours of Jeanne 
d’Evreux (facsimile).

Figure 8: Jean Pucelle, “Flight into Egypt,” 
The Hours of Jeanne d’Evreux, Paris, 1324–28. 
92 x 83 mm, New York, Metropolitan Museum 
of Art, MS 54.1.2, fol. 83r. After The Hours of 
Jeanne d’Evreux (facsimile).
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Figure 12: “Bathsheba Reminds David of Solomon,” 
detail, The Queen Mary Psalter, 1310–20. London, 
British Library, MS Royal 2 B. VII, fo1.63V. After 
Stanton, “From Eve to Bathsheba,” fig. 79.

Figure 11: “Queen kneeling before the Virgin 
and Child,”  Miracles of the Virgin, 1327. Paris, 
Bibliothèque Nationale de France, MS nouv. acq. fr. 
24541, fol. 238v. After Lord, fig. 2.

Figure 10: Jean Pucelle, “Annunciation,” The 
Hours of Jeanne d’Evreux, Paris, 1324–28. 92 
x 83 mm, New York, Metropolitan Museum 
of Art, MS 54.1.2, fol. 83r. After The Hours of 
Jeanne d’Evreux (facsimile).

Figure 13: “Presentation in the Temple,” French 
Psalter, 3rd quarter of the 13th century. Oxford, 
Bodleian Library MS Douce 50, fol. xix r. After 
ArtStor.
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Figure 14: (above) 
The Hours of Edith 
G. Rosenwald, Paris, 
c.1340–80. 66 x 47 mm, 
Washington D. C., Library 
of Congress, MS 45, fol. 
46v-47r.  Photograph by 
Daniel De Simone.

Figure 15: “Massacre 
of the Innocents,” 
Book of Hours, North 
France, c.1360. 59 x 
45mm, Walters MS 
39, fol. 89r. After 
Randall, Medieval 
and Renaissance 
Manuscripts, fig. 139.

Figure 16: (right) 
“Crucifixion,” Book of 
Hours, Belgium, Huy, 

c.1300–10. 93 x 69 
mm, Walters MS 37, 

fol. 77r. After Randall, 
Medieval and Renaissance 

Manuscripts, fig. 425.

Figure 18: “Crucifixion,” Book 
of Hours, Ghent, c.1300–10. 
72 x 52x 18 mm, Walters MS 
85, fol. 32r. After Wieck, Time 
Sanctified, fig. 49.

Figure 17: “Visitation,” Book 
of Hours, Northeast France or 
South Belgium, c.1390–1400. 
84 x 58mm, Walters MS 86, fol. 
50r. After Randall, Medieval and 
Renaissance Manuscripts, fig. 97.

Figures on this page shown at size and to scale.
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Figure 19: Coronation Master “The Anointing of the Queen’s Breast,” Coronation Book of Charles 
V, Paris, 1365. London, British Library MS Cotton Tiberius B. VIII, fol. 68. After O’Meara, pl. 32.

Figure 20: “Barbara?,” The Hours of 
Edith G. Rosenwald, Paris, c.1340–
80. 66 x 47 mm, Washington D. C., 
Library of Congress, MS 45, fol. 20r. 
Photograph by Daniel De Simone.

Figure 21: Attrib. Jean le Noir, “Betrayal,” The Hours 
of Jeanne de Navarre, Paris, c.1336–40. 180 x 135 mm, 
Bibliothèque Nationale de France, MS nouv. acq. lat. 
3145, fol. 55v. After Avril, pl. 16.  
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Figure 22: Attrib. Jean le Noir, “Betrayal,” The Hours of Bonne de Luxembourg, Paris, c.1340. 132 
x 97 mm, New York, Metropolitan Museum of Art, MS 69.86. ff 246v-247r.  After The Metropolitan 
Museum of Art Online.

Figure 23: Master of the Coronation Book, Frontispiece, Golein’s translation of The Works of Bernard 
Gui, Paris, after 1369. Vatican, Bibl. Apost. Vat., MS Reg. 697, fol. 2v. After O’Meara, fig. 73.
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Figure 24: Attrib. Jean le Noir or Bourgot, “Flight into Egypt,” The Hours of Yolande de 
Flandre, Paris, c.1353–63. 113 x 77 mm, London, British Library, Yates Thompson 27, fol. 
86v. After British Library website.
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Figure 26: “Betrayal,” The Hours of Jeanne 
d’Evreux, Paris, 1324–28. 92 x 83 mm, New 
York, Metropolitan Museum of Art, MS 
54.1.2, fol. 15v. After The Hours of Jeanne 
d’Evreux (facsimile).

Figure 25: “Betrayal,” The Hours of Edith G. 
Rosenwald, Paris, c.1340–80. 66 x 47 mm, 
Washington D. C., Library of Congress, MS 45, 
fol. 151r. Photograph by Daniel De Simone.

Figure 27: Attrib. Jean le Noir or Bourgot, “Betrayal,” detail, The Hours of Yolande de Flandre, 
Paris, c.1353–63. 113 x 77 mm, London, British Library, Yates Thompson 27, fol. 86v. After British 
Library website.
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Figure 28: “The Lover Sings as his Lady Dances,” Le Remède de Fortune, Paris, c.1350–
55. 300 x 210 mm, Paris, Bibliothèque Nationale MS fr. 1586, fol. 51. After Avril, plate 24.

Figure 29: Follower of Jacquemart de Hesdin, “Vistation,” Book of Hours, Paris, c. 1390. 
156 x 112 mm, Baltimore, Walters Museum, MS 96, fol. 50. After Wieck, pl. 19.
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Figure 30: Pilgrims, detail from Altarpiece 
Panel of Saints Anne and Joachim giving 
alms, c. 1490. Paint on Panel, Frankfurt-on-
Main, Historiches Museum. After Spencer, 
Pilgrim Souvenirs and Secular Badges, 
frontispiece.

Figure 32: (above) John the 
Baptist Pilgrim Badge, Amiens. 40 
mm (max. diameter), Perth, Perth 
Museum and Art Gallery. After 
Beyond Pilgrim Souvenirs, fig. 7.3.

Figure 34: (right) Thomas Becket of Canterbury Ampulla, c. 1275–
1325, Found in Groningen, Netherlands. Lead-tin, 103 x 64 mm, 
Groningen, Groniger Museum, Anno T.Y. Galama Collection, HP2 
no. 1288. After Beyond Pilgrim Souvenirs, fig. 3.9a.

Figure 33: (middle) Unkown 
Pilgrim Badge. After Beyond 
Pilgrim Souvenirs, fig. 8.4.

Figure 31: Jean Pucelle, “Jeanne as Supplicant 
at Shrine of Saint Louis,” The Hours of Jeanne 
d’Evreux, Paris, 1324–28. 92 x 83 mm, New 
York, Metropolitan Museum of Art, MS 54.1.2, 
fol. 102v. After The Metropolitan Museum of 
Art Online.
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Figure 35: “Notre Dame du 
Puy,” Book of Hours, Toul 
or Nancy? late 15th cent. 
Austria, Österreichische 
Nationalbibliothek, O.N.B. 
Cod. 1853, fol. 135v. After 
Reinburg, “Popular Prayers,” 
fig. 6.

Figure 36: “Virgin 
and Child,” Book 
of Hours, Tournai, 
c.1440. Oxford, 
Bodleian Library, MS 
Rawl. liturg. e. 14. 
After Artstor.

Figure 37: (below) “Virgin 
and Child Enthroned,” Book of 
Hours, Lyons, c.1485–90. 192 x 
128 mm, New York, The Morgan 
Library and Museum, Alexandre 
P. Rosenberg Collection, MS 6. 
After Plummer, pl.101.
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Figure 38: “Virgo Lactans,” The Hours 
of Edith G. Rosenwald, Paris, c.1340–80. 
66 x 47 mm, Washington D. C., Library of 
Congress, MS 45, fol. 14r. Photograph by 
Daniel De Simone.

Figure 39: “James the Great,” The Hours 
of Edith G. Rosenwald, Paris, c.1340–80. 
66 x 47 mm, Washington D. C., Library of 
Congress, MS 45, fol. 16r. Photograph by 
Daniel De Simone.

Figure 40: “Catherine of Alexandria,” The Hours of Edith G. Rosenwald, Paris, 
c.1340–80. 66 x 47 mm, Washington D. C., Library of Congress, MS 45, fol. 19r. 
Photograph by Daniel De Simone.
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Figure 41: Geertgen tot Sint Jans or follower, “The Crucifixion with Saints Jerome and 
Dominic and Scenes from the Passion,” Altarpiece, Netherlands, late 15th or early 16th 
century. Paint on Wood Panel, 244 x 184 mm, Edinburgh, Scottish National Gallery, NG 
1253.  After http://www.nationalgalleries.org.
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Figure 42: Impressions of Pilgrim 
Badges Formerly Stitched to Blank 
Folio of a Book of Hours, Flemish, 
c. 1460–80. London, Sotheby’s 
After Spencer, Pilgrim Souvenirs 
and Secular Badges, fig. 10.

Figure 43: Master of Mary of Burgundy, 
“Virgin and Child” surrounded by Pilgrim 
Badges, Hours of Engelbert of Nassau, 
Netherlands, late 15th century. 132  x 95 
mm, Oxford, Bodleian Library, MS Douce 
219–220, fol. 16v.  After Master of Mary of 
Burgundy, A Book of Hours for Engelbert of 
Nassau, 27.
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Figure 44: Gospel of John, 
Italy?, 5th or 6th century. 72 
x 56 mm, Paris, Bibliothèque 
Nationale de France, bibl. lat. 
10439, fol. 98v–99r. After 
Lowe, fig. 600.

Figure 45: “Alfonso X Recovers his Health,” Cantiga 209, Cantigas de Santa Maria, Northern 
Spain?, after 1279–80 (or 1284). Florence, Biblioteca Nazionale, MS Banco Rari 20, fol. 95. 
After O’Callaghan, illust. 10.
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Figure 46: Orazione delle misura di Cristo, Broadside Amulet, Italy, Late 15th century. 
Paper, 105 x 220 mm, New York, The Morgan Library and Museum, PML 16529. After 
Skemer, Binding Words, fig. 9.

Figure 47: Folding Amulet, Italy, Late 15th century. Parchment bifolium removed from 
devotional manuscript, 165 x 1200 mm (128 x 70 mm folded), Princeton, Princeton University 
Library, Princeton MS 138.44. After Skemer, Binding Words, fig. 10.
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Figure 48: The Master of the Ghent 
Privileges, “Sebastian Shot with Arrows,” 
Book of Hours, Belgium, c.1440. 153 x 112 
mm, Baltimore, The Walters Art Museum, 
MS W. 719 (“Egmont Hours”), fol. 134. After 
Wieck, Time Sanctified, fig. 93.

Figure 49: The Master of Walters 219, 
“Margaret Emerging from the Dragon,” Book 
of Hours, eastern France, 1420s. 136 x 100 
mm, Baltimore, The Walters Art Museum, MS 
W. 219, fol. 257. After Wieck, Time Sanctified, 
fig. 105.
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Figure 50: “Margaret Emerging 
From the Dragon,” Vie de Sainte 
Marguerite, France, Probably 
Paris, c. 1491. Vellum Roll, 
3970 x 98 mm (full roll), New 
York, The Morgan Library and 
Museum, MS M 1092, recto. 
After corsair.morganlibrary.org.

Figure 51: “John the Baptist,” France, 
Probably Paris, c. 1491. Carved Leather Case, 
101 x 50.8 (diameter) mm, New York, The 
Morgan Library and Museum, MS M 1092, 
capsa. After corsair.morganlibrary.org.

Figure 52: “Margaret Emerging from 
the Dragon,” France, Probably Paris, c. 
1491. Carved Leather Case, 101 x 50.8 
(diameter) mm, New York, The Morgan 
Library and Museum, MS M 1092, 
capsa. After corsair.morganlibrary.org.
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Figure 53: “Margaret Emerging from the 
Dragon,” Passio Sanctae Margaretae, Northern 
Italy, mid-fourteenth century. 85 x 60 mm, 
Princeton, The Princeton University Library, 
Art Museum y1952–56, fol. 17r. After Index of 
Christian Art.

Figure 54: “Margaret Overcoming the Devil,” 
Passio Sanctae Margaretae, Northern Italy, mid-
fourteenth century. 85 x 60 mm, Princeton, The 
Princeton University Library, Art Museum y1952–
56, fol. 19r. After Index of Christian Art.

Figure 55: “John the Baptist,” The Hours of Edith 
G. Rosenwald, Paris, c.1340–80. 66 x 47 mm, 
Washington D. C., Library of Congress, MS 45, 
fol. 15r. Photograph by Daniel De Simone.

Figure 56: “Margaret Emerging from the 
Dragon,” The Hours of Edith G. Rosenwald, 
Paris, c.1340–80. 66 x 47 mm, Washington D. C., 
Library of Congress, MS 45, fol. 22r. Photograph 
by Daniel De Simone.
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Figure 58: Reproduction of Virgo Lactans Folio from the 
Rosenwald Hours, Scale Comparison to Hand. Photo by Author.

Figure 57: “Christopher,” The Hours 
of Edith G. Rosenwald, Paris, c.1340–
80. 66 x 47 mm, Washington D. C., 
Library of Congress, MS 45, fol. 15r. 
Photograph by Daniel De Simone.
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