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Summary

Although they undoubtedly drew on knowledge that existed in
Western Europe, the authors of histories the First Crusade lacked an
authoritative source on Islam. As such, in trying to give more complete
depictions of Muslims, authors of crusade accounts for the most part were
free to create images of their own, picking and choosing between elements
of various available models and their own observations. This dissertation is
concerned with their attempts to cope with the task of explaining the
phenomeon of Islam and the character of Muslims to their audience. Lacking
an authority on the nature of Islam on which to rely, and influenced by their
different intellectual backgrounds, experiences and their own interpretations
of the crusade itself, these attempts to explain Islam varied considerably
from author to author. Though there have been a number of works published
around the subject of the image of Islam in the West, none has taken the
approach of this study. Many have focussed more on the accuracy of the
image than on a close analysis of what it meant to contemporaries and how it
was derived. Most have also tended to analyse only a few sources deemed
representative, over a long period of time. This approach does not give
enough attention to the great degree of variation between the First Crusade
sources and the individuality of the authors of the accounts in their
depictions of Muslims. This thesis will conduct a minute investigation of the
language used by the authors to deal with Islam and the culture and manners
of Muslims with an emphasis on identifying the ways in which they differed

from one another.

The sources analysed in detail in this thesis are the anonymous
Gesta Francorum, the three revisions of that text by Robert the Monk,
Baldric of Bourgueil and Guibert of Nogent, the Historia Hierosolimitana of
Albert of Aachen and the Tancredus of Ralph of Caen. These sources are
analysed in detail in seven chapters, and a more comparative approach is
used in the conclusion of this thesis. This also allows some works which did
not yield enough material to warrant entire chapters to be compared as well;
these are introduced in appendices [-IV. The great extent of the variation
between these sources in how they depicted Muslims is the central finding of

this thesis.

Another important question which arises from this approach to the

sources individually is whether any pattern can be detected in the ways they
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varied from one another, along geographical or chronological lines. This
study shows that authors were for the most part either more or less hostile to
or more or less knowledgeable about Muslims according to their own
individual tendencies, not to any discernible pattern. There is a weak pattern
in that the three Northern French monks who produced their histories by
revising the Gesta Francorum were somewhat more hostile to Muslims than
their source, but even then, it is a stretch to fit the work of Baldric of

Bourgueil into this framework.

Other important findings revealed by the comparative approach
include the particular variety in the authors’ understandings of what Islam
was and how the basis from which they constructed this varied as well.
Rather than simply all believing that Muslims were a kind of polytheist
pagan such as those written of by the church fathers (with the additional
information that they worshipped a god named Mohammed), there is a great
deal of subtle variation in the degree to which the authors engaged with the
reality of Islam on the one hand, and the nature and sources of the inaccurate
beliefs they displayed on the other. In particular, the long-held assumption
that most people at the time thought Mohammed was a god of the Muslims
is not supported by the works examined here (although some did). There was
common ground between the authors in that they tended to depict Muslims
as savagely violent, and extreme violence against them as justified in turn;
most also depicted Muslims by turns as arrogant, cowardly, and overly
concerned with the material world, but the extent to which the authors
emphasised these varied. The authors also demonstrated some limits to their
hostility to Muslims, generally being willing to offer some praise at times
and for the most part (but not exclusively) showing no disapproval of peace
agreements and even alliances made with Muslim rulers. They also for the
most part celebrated conversion of Muslims, demonstrating that the hostility
they did display was entirely due to religious rather than ethnic difference
(Guibert of Nogent being a possible exception). Arguments that Muslims
were marginalised in the accounts of the authors of crusade histories in
favour of their more pressing concern with the salvation of the crusaders and
other ‘eurocentric’ issues may help to explain why the authors were not
often driven to question their inaccurate beliefs about the nature of Islam.
This is more true of some authors than others, however; and in all cases
some nuance is needed when considering the ‘marginalisation’ of Muslims

as a subject in these works. The authors must all have reached some limit in
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their interest in presenting a full and accurate picture of the enemy of the
crusaders, but as this study makes clear, they all displayed some concern
with depicting Muslims the ‘right’ way (as they saw it). It is particularly
telling that none of the histories which are known to have used another

extant history adopted the depiction of Muslims of their sources without

making changes.
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1 Introduction

In introducing his passage explaining the identity of Mohammed and
the history of the foundation of Islam, Guibert, abbot of Nogent-sous-Coucy

included the following remarks:

I do not think that this profane man lived a very long time
ago, since I find that none of the church doctors has
written against his licentiousness. Since I have learned
nothing about his behaviour and life from writings, no
one should be surprised if I am willing to tell what I have

heard told in public by some skillful speakers."

Although recent scholarship has shown that there was more
discussion of Muslims in Western Europe in the years before the First
Crusade than has sometimes been appreciated, as Guibert’s words illustrate
this knowledge was not necessarily known to the authors of accounts of the
First Crusade. Knowledge of Islam could be quite localised. For example,
Nicholas Morton found evidence of a relatively high level of familiarity with
the Turks among people who were in contact with the Byzantine Empire, but
essentially no references to them by authors who would not have been.” As
Bernard Hamilton and B. Z. Kedar have argued, although there was
information available in both written and oral forms, there was not sufficient

interest for anyone to attempt to coordinate the knowledge.? Although they

" “Quem prophanum hominem parvae multum antiquitatis existimo, non ob aliud
scilicet nisi quia aecclesiasticorum doctorum neminem contra eis spurcitiam
scripsisse repperio. Cuius mores vitamque cum nusquam scripta didicerim, quae a
quibusdam disertioribus dici vulgo audierim nulli debet esse mirum si dicere velim.’
Guibert of Nogent, Dei Gesta per Francos, ed. R. B. C. Huygens, Corpus
Christianorum Continuatio Medievalis 127a (Turnhout: Brepols, 1996), 94; idem,
The Deeds of God through the Franks: Gesta Dei per Francos, trans. Robert Levine
(Woodbridge: Boydell Press, 1997), 32.

* Nicholas Morton, ‘Encountering the Turks: The First Crusaders’ Foreknowledge of
their enemy; Some Preliminary Findings’ in Simon John and Nicholas Morton (eds),
Crusading and Warfare in the Middle Ages: Realities and Representations. Essays
in honour of John France (Farnham: Ashgate, 2014), 47-68. Morton developed this
investigation further in the second chapter of his new work on Muslims in First
Crusade sources, published in July of this year. See Nicholas Morton, Encountering
Islam on the First Crusade (Cambridge: Cambridge University Press, 2016), 97-
110.

3 Bernard Hamilton, ‘Knowing the Enemy: Western Understanding of Islam at the
Time of the Crusades’ in Journal of the Royal Asiatic Society 7(3) 1997, 373-387,
373; B. Z. Kedar, Crusade and Mission (Princeton: Princeton University Press,
1984), 35.
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undoubtedly drew on knowledge that existed in Western Europe (as Guibert
suggests with his reference to the oral sources he used) the authors of
histories the First Crusade lacked an authoritative source on Islam. As John
Tolan noted (and as Guibert clearly recognised himself), the works of those
viewed as authoritative in the Middle Ages predated the rise of Islam.* As
such, in trying to give more complete depictions of Muslims, authors of
crusade accounts for the most part were free to create images of their own,
picking and choosing between elements of various available models of
religious outsiders and their own observations (or the observations of
crusaders they spoke to). This dissertation is concerned with their attempts to
cope with the task of explaining the phenomeon of Islam and the character of
Muslims to their audience. Lacking an authority on the nature of Islam on
which to rely, and influenced by their different intellectual backgrounds,
experiences and their own interpretations of the crusade itself, these attempts

to explain Islam varied considerably from author to author.

1.1 A Review of the Relevant Literature

Though there have been a number of works published around the
subject of the image of Islam in the West, none has taken the exact approach
which this study proposes. Many have focussed more on the accuracy of the
image than on a close analysis of what it meant to contemporaries and how it
was derived. Most have also tended to analyse only a few sources deemed
representative over a long period of time, and some have given relatively
little consideration to crusading sources. The main works are introduced

here.

Broadly speaking, the major book-length studies of medieval
Western perception of Islam — R. W. Southern’s Western Views of Islam in
the Middle Ages, Norman Daniel’s Islam and the West, John V. Tolan’s
Saracens and, most recently, Nicholas Morton’s Encountering Islam on the
First Crusade— tended to take similar approaches, leaving the same room for

further analysis.” To a greater or lesser extent, the former three tended to

* John V. Tolan, Saracens: Islam in the Medieval European Imagination (New
York, 2002), 19.

3 Norman Daniel, Islam and the West: The Making of an Image (Oxford, 1960,
reprinted 1993)); R. W. Southern, Western Views of Islam in the Middle Ages
(Cambridge, MA, 1962); Tolan, Saracens; Morton, Encountering Islam on the First
Crusade.
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take only a few sources as representative of relatively long periods of time
and to discuss crusading sources only (if at all) in terms of the First Crusade
before moving on to other aspects of Europeans’ image of Islam. Morton,
while he does focus closely on the First Crusade, also underappreciates the

differences between the Latin narratives for the First Crusade.

Norman Daniel’s Islam and the West: The Making of an Image is a
masterful and impressive work of scholarship, tracing the formation of
Western views of Islam through the Middle Ages through a variety of
thematic approaches: including western understanding of Islamic beliefs;
lives of the Prophet; attitudes to crusade and tolerance; and perception of
Muslim morality. Daniel’s overall approach was sweeping: although he
acknowledged that there had been some variation, he argued that there was a
continuous tradition that remained essentially unchanged since the earliest
Christian reactions to Islam.® Throughout the work, Daniel was mainly
interested in establishing how close to the truth Western writers came, and
what sources they relied on and why. He devoted most of his attention to
writers who wrote after the period under investigation here, and was more
concerned with contrasting the ideas of his authors with what Muslim beliefs
were in reality. He rarely referred to Crusade narratives, and then usually
only the Dei Gesta per Francos of Guibert of Nogent, a source with a highly
distinctive understanding of Islam compared to its author’s contemporaries.
Daniel’s approach thus overlooked a great deal of variation and nuance in
the sources for the First Crusade, which sometimes contradict the
conclusions he drew from a wider range of sources. For example, Daniel
dismissed the imputation of idolatry to Muslims as something no educated
writer believed.” Although it is not possible to be entirely certain that the
authors believed what they wrote in this regard, it is certainly not true of the
Latin narratives of the First Crusade that only uneducated authors claimed
that Muslims worshipped idols, as will be seen in Chapters 3 and 7 and

Appendix IL

Southern provides a broad overview of the perception of Islam in
Europe throughout the entire medieval period in Western Views of Islam in
the Middle Ages. The book does not engage in deep analysis of any one
period, but makes a case for viewing Western understanding of Islam as

falling into three broad phases, the ‘Age of Ignorance’, the ‘Century of

® Daniel, Islam and the West, 11.
" Tbid, 338.
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Reason and Hope’ and the ‘Moment of Vision’. The sources for the First
Crusade fall more or less between the ‘Age of Ignorance’ and the ‘Century
of Reason and Hope,” and as such Southern’s analysis of these sources
themselves is slight. He argued that the crusade brought a wave of
information about Islam, such that by 1120 ‘everyone in the West had some
picture of what Islam meant, and who Mahomet was’. But this picture, in
Southern’s view, ‘was not knowledge, and its details were only accidentally
true.”® It was a picture born of triumph, and represented the last part of the
‘Age of Ignorance’. Having made this argument, Southern moved on from
crusading sources. Southern was the most inclined of these authors to take a
select group of sources as representative of a whole period of time, and

overlooked a great deal of crusading material entirely.

Tolan presents his investigation in chronological and geographic
stages, tracing the development of the European image of Islam from the
earliest Eastern Christian responses to the rise of Islam through early Iberian
polemic to the First Crusade and on into the thirteenth century, at which
point he argues the image of Islam crystallised and was simply recycled by
later writers. He describes his aim as being to complement Daniel, who was
mainly concerned with the inaccuracy of what he observed and not the
reasons why such ideas were believed.” Tolan’s analysis of early European
and Eastern Christian images of Islam is very thorough, but his analysis of
the First Crusade is more limited, and largely repeats his earlier article on the
subject.'’ Tolan argued that before the rise of Islam, Christians had
established categories for the religious other: Jew, pagan, and heretic. When
Christians encountered Muslims, they tried to fit them into one of those
categories, “ignoring or distorting” whatever facts did not fit into these pre-
established schemata. As such, in contrast to Daniel, the depiction of
Muslims as pagans and idolaters is the main focus of his analysis of
crusading sources. He relies mostly on Peter Tudebode’s Historia
Therosolymitana for this discussion. Other crusade sources received
considerably less attention. In Tolan’s analysis, First Crusade writers made
sense of the crusade by interpreting it in terms of ‘the age-old struggle

between Christianity and paganism.”'' Presenting Muslims as pagans

¥ Southern, Western Views of Islam in the Middle Ages, 28.
3 Tolan, Saracens, xvii-xviii
1 John V. Tolan, ‘Muslims as Idolaters in Chronicles of the First Crusade’ in David
R. Blanks and Michael Frasetto (eds.), Western Views of Islam in Medieval and
Early Modern Europe (Basingstoke and London, 1999), 97-117.
" Ibid, 98.
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allowed the crusades to be justified in terms of revenge for the crucifixion.'”
Taking a comparative approach to a wider range of sources, this study has
found this interpetation that the approach of the authors to Islam was entirely
governed by this model of the struggle between Christians and pagans to be
problematic and in need of a great deal of nuance. Tolan discussed Guibert
of Nogent’s idea of Islam as heresy and Mohammed as heresiarch

separately, in a chapter which was mostly focused on non-crusading sources
which also subscribed to this interpretation. As mentioned above, Daniel saw
this as the learned, if not the ‘official’ image of Islam. However, as Tolan
points out, the picture was not so simple: crusade histories, ‘nothing if not
“clerical” in outlook’, described Muslims as pagans, and Guibert famously
attributed his account of Mohammed’s life and the foundation of Islam to the
plebeia opinio."” Tolan discussed crusading texts in much further detail than
Daniel and Southern, but he considered only a small number — primarily
Tudebode, Guibert of Nogent and the Chanson d’Antioche, and to a lesser
extent Raymond of Aguilers. Tolan also viewed the ideas he discusses —
[slam as idolatry or as heresy — as deliberate propaganda, but this study has
found no convincing evidence that the authors did not sincerely believe the
information about Islam they provided to be accurate. It is indeed possible

that they did not, but essentially unprovable.

Morton covers the First Crusade in far more detail than the authors
dicussed above, but his approach differs in key respects from this
dissertation, and the questions Morton chose to investigate in detail do not
entirely overlap with this work. Morton found that the crusaders
differentiated considerably between the Turks and the Saracens, and drew
their information from Eastern Christians as well as from their own
traditions. He also noted, expanding on an article on the same subject, that
news of the Turks had reached some areas of Western Europe before the
crusade."* Morton investigated whether western Christian elites were any
more interested in ‘Saracens’ after the crusade, a discussion which falls
outside of the parameters of this thesis. He also argued the process of
Islamicisation of the Turks may actually not have been complete,

complicating the question of whether the the crusaders were always fighting

" Ibid, 100, 105, 109.

1 Ibid, 135-7; Sini Kangas, ‘Inimicus Dei et Sanctae Christianitatis? Saracens and
their Prophet in twelfth-century crusade propaganda and western travesties of
Mohammed’s life’, in Conor Kostick (ed.), The Crusades and the Near East
(Abingdon, 2011), 131-160.

' Morton, ‘Encountering the Turks’, 47-68.
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‘Muslims’ (though there is little if any evidence to suggest that the crusaders
themselves had any understanding of this, if it was the case).

Morton treated the eyewitness sources and the ‘later’” sources (still primarily
those sources of the very early twelfth century that are considered here)
separately, but this study has not found compelling evidence of systematic
differences in their treatment of Muslims. Like Tolan, Daniel and Southern,
he is also inclined to take a small selection of sources as indicative of the
rest, not recognising the variation — as a result of which, this study will

dispute a number of his findings."

Another book-length study of relevance is Léan Ni Chléirigh’s
doctoral thesis, The Crusaders and their Enemies: The Latin Terminology of
Group Identity in Chronicles of the First Crusade. Ni Chléirigh’s thesis laid
valuable groundwork for this study. As the title implies, Muslims are only
one of the groups Ni Chléirigh is concerned with, the others being the
crusaders themselves and Orthodox and other Eastern Christians. Her
primary concern was with the terminology used to refer to Muslims —
saraceni, pagani, barbarae nationes, to name just a few — but she also
included short analyses of the overall representation of Islam in the number
of First Crusade sources which she used.'® She provides valuable insight into
the subtle variations in approach to Muslims taken by these authors. This is a
relatively small part of her thesis, which is mainly concerned with
terminology and not exclusively terminology applied to Muslims.
Nevertheless, her work provides a sound foundation on which to build an
investigation into the depiction of Muslims in First Crusade sources more
broadly. In particular her analysis of the precise meaning and origins of the

terminology used to denote Muslims is extremely valuable.'’

David R. Blanks and Michael Frasetto’s edited volume Western
Views of Islam in Medieval and Early Modern Europe: Perception of Other

contains several articles relevant to this thesis. In their introduction, they

'3 For example, this study disagrees with Morton’s conclusions that most authors
thought Mohammed was a god of the Muslims, that they literally believed the Turks
were descended from the Parthians, and that the authors generally distinguished the
Turks and Saracens on ethnic as well as religious grounds. See Conclusion.
16 The sources Ni Chléirigh examined in detail were the Gesta Francorum, the
Historia lerosolimitana of Baldric of Bourgueil, the Historia Francorum qui
Ceperunt Therusalem of Raymond of Aguilers, the Historia Iherosolimitana of
Albert of Aachen and the Chronicon attributed to Ekkehard of Aura. She did not
examine the accounts of Guibert of Nogent, Robert the Monk or Fulcher of Chartres.
"7 Léan Ni Chléirigh, The Crusaders and their Enemies: The Latin Terminology of
Group Identity in Chronicles of the First Crusade (Unpublished PhD Thesis, Trinity
College Dublin, 2010).
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argue that the encounter with the Muslim Other ‘was elemental to the
shaping of the Western world views.” The production of an image of
Muslims as ‘cowardly, duplicitous, lustful, self-indulgent pagans who
worshipped idols and a trinity of false gods’ allowed Western Christians to
define themselves: ‘Indeed, the Muslim became, in a sense, a photographic
negative of the self-perception of an ideal Christian self-image.’'® The most
relevant articles in the book are by Blanks and Jo Ann Hoeppner Moran
Cruz (Tolan also has a chapter, but it is superseded by his more extensive
treatment of the same subject in his monograph discussed above). Blanks’s
and Moran Cruz’s articles show that modern scholars have a tendency to
assume too much uniformity with regard to medieval images of Islam.
Blanks emphasizes the idea that pre-modern perceptions of Islam were more
varied and complex than generally held."”” Moran Cruz’s analysis confirms
that this also applies to popular vernacular literature, though that will not be
a central consideration for this thesis.”” Blanks’s central contention is the
variety of medieval ideas, something he accuses Daniel and Southern of
ignoring in an attempt to ‘account for everything by forcing viewpoints into
preestablished categories.’*' He criticises Daniel particularly harshly for
failing to analyse medieval ideas on their own terms, instead judging
medieval authors for their failure to engage honestly with Islam.** He calls
for a better theoretical framework to recover past attitudes, recognising how
texts are produced by the confluence of the author’s individuality and the
uniqueness of events described, and how stereotypes are used to make sense
of the unfamiliar and should not be viewed as mere prejudices.” As outlined
below, this thesis will give full consideration to the individualities of authors
and the events they described, and the nature and sources of the stereotypes
and images of Islam they constructed and adopted, in an attempt to

understand them on their own terms.

'8 David R. Blanks and Michael Frassetto (eds.), Western Views of Islam in
Medieval and Early Modern Europe: Perception of Other (Basingstoke and London,
1999), 1-10.
919 David R. Blanks, ‘Western Views of Islam in the Premodern Period: A Brief
History of Past Approaches’, in David R. Blanks and Michael Frassetto (eds.),
Western Views of Islam in Medieval and Early Modern Europe: Perception of Other
(Basingstoke and London, 1999), 11-54, 19.
* Blanks and Frasetto, Western Views of Islam in Medieval and Early Modern
Europe, p. 4; Joe Ann Hoeppner Moran Cruz, ‘Popular Attitudes towards Islam in
Medieval Europe’, in David R. Blanks and Michael Frassetto (eds.), Western Views
of Islam in Medieval and Early Modern Europe: Perception of Other (Basingstoke
and London, 1999), 55-82.
?I Blanks, ‘Western Views of Islam in the Premodern Period’, 13-14.
* Ibid, 2,
* Ibid, 39-40.
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There have also been a number of other works over the years
offering either briefer overviews or more detailed analyses of specific
aspects of the image of Islam in the West. One of the earliest was Dana
Carleton Munro’s presidential address to the Medieval Academy of America
on Western attitudes to Muslims throughout the crusading period, later
published in Speculum. Munro provides a broad overview of the
development of Western attitudes to Islam from the First Crusade to the end
of the thirteenth century. Though he points out many of the ways in which
Muslims were represented as Other, his analysis is largely descriptive.
Munro’s main aim was to make a case for the evolution of ideas over time:
he saw the crusades as a major turning point in the Western attitude to Islam.
What little thought Muslims were given before was largely positive, he
argued. In response to the crusades, a great deal of propaganda against
Muslims began to be produced, but increased contact between Muslims and

Christians in the crusader states led to many prejudices being dispelled.”*

Munro’s contention that hatred of Muslims gradually lessened due to
increased contact has more recently been contested in an article by Norman
Housley.”” Housley argues that settlers pragmatically adopted a ‘modus
vivendi’ with their Muslim neighbours, but their underlying worldview was
not dissimilar to the crusaders’. Rather than increased contact lessening
hatred of Muslims, the crusades exerted a major and continual force for
viewing Muslims as inherently alien enemies. This aspect of his argument is
less relevant to the subject at hand, but Housley also argued that this
malignant effect of the crusades occurred despite their having been
essentially ‘Eurocentric’ in nature. By this Housley meant that the crusades
were not inherently anti-Islamic, but were ventures primarily concerned with
the personal salvation of the participants and the physical locations and relics
of the Holy Land. This left the Muslim enemy comparatively marginalised in
accounts of the crusades, and explains why their authors were content with
so much imprecision and contradiction.”® A similar argument was advanced
by Morton, though the true extent to which the authors lacked interest in
Muslims will be questioned in the conclusion of this thesis.”” Housley argued

that the the assumption in the sources that Muslims were polytheistic,

% Munro, ‘The Western Attitude toward Islam during the Period of the Crusades’,
335-9, 330-34.

> Norman Housley, ‘The Crusades and Islam’ in Medieval Encounters 13 (2007),
189-208.

%% Ibid, 191-4, 196.

4 Morton, Encountering Islam on the First Crusade, 270-3.
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idolatrous pagans was rooted in their association of Islam with the pagans
faced by the early church, which they chose because it was, ‘by far the
easiest model to apply’.*® This thesis will question this argument, similar to
Tolan’s, that the sources adhered closely to Patristic or classical depictions
of paganism as models for Islam. It will also show that, while interest in
Islam might fairly be described as limited, the authors considered here all
gave some attention — sometimes quite a lot — to their depiction of Islam.
Indeed, in cases where the authors are known to have used another surviving
source, they always altered its depiction of Islam. It is clear that they were
concerned at least with presenting what they saw as the correct portrayal of
Islam, if not always with investigating thoroughly enough to correct their

mistakes and present a complete and accurate depiction.

The Gesta Francorum’s most recent editor and translator, Rosalind
Hill, drew mostly on that source for an article on the Christian view of
Muslims at the time of the First Crusade.”” Though the article is largely
descriptive, she provides a fair summary of much of the image of Islam
presented in accounts of the First Crusade. She describes the general
assumption of polytheism, the imputation of idolatry, associations with
astrology and magic, and Guibert’s interpretation of Islam as heresy.* She is
somewhat over-inclined to view the First Crusaders’ image of Islam
positively, however, concluding that although religious toleration in a
modern sense was impossible, ‘there was always, I think, a certain amount of
mutual respect.”*’ This is a problematic analysis; though the more positive
representations she cites (and others) do exist, her interpretation ignores a
vast amount of far harsher depictions, and a casual attitude to, even a delight

in, the deaths of Muslims in many sources.

Susannah Throop’s analysis of the interpretation of crusading as an
act of vengeance by contemporary authors is relevant insofar as this
interpretation affected the depiction of Muslims, especially by Robert the
Monk. Contrary to previous arguments that this was mostly a factor in the
works of the earliest authors, Throop found that it was barely to be found at

all in the works of the eyewitnes authors, and was far more prominent in the

= Housley, ‘The Crusades and Islam,” 197.
¥ Rosalind Hill, ‘The Christian view of the Muslims at the time of the First
Crusade’ in P. M. Holt (ed.) The Eastern Mediterranean Lands in the Period of the
Crusades (Warminster, 1977), 1-8.
% Ibid, 3-6.
*! Ibid, 2-3, 6-7.
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works of non-participant authors and authors later than those considered
here.*” Throop found that this was not the predominant theme in their works,
of which there were many, such as martyrdom, pilgrimage and the imitation
of Christ, but they emphasised the point more than the participants. The
justification of violence against Muslims as vengeance for their previous
mistreatment of Christians is found to some extent in all of the non-
eyewitness accounts (to a minor extent in the work of Ralph of Caen, but
‘clearly’ set out in the works of Albert of Aachen, Baldric of Bourgueil and
Raymond of Aguilers).” The more specific idea of the crusade itself as
punishment of Muslims by God enacted through the crusaders is also found
in the works of the Gesta revisers, as Throop noted.** As will be shown,
however, it is a considerably more prominent theme in the work of Robert
the Monk than Throop recognised, and deeply affected his depiction of
Muslims. The idea of crusading as vengeance in the other accounts where it
is to be found is also important context for their depiction of Muslims, as it
justified — often explicitly — the often extreme violence committed by

crusaders against them.

Over the years there have also been many articles focused more
closely on specific issues which are relevant to this work. Bernard Hamilton
was primarily concerned with the discovery and spread of accurate ideas
about Islam. He argues that despite the ‘inauspicious’ beginnings of the wild
inaccuracies found in many crusade sources, ultimately the increased contact
which the crusades caused gradually led to greater information on Islam
being available and a more accurate picture to be developed.® Sini Kangas
analysed Guibert of Nogent’s account of the life of Mohammed and the
foundation of Islam in the Dei Gesta per Francos in the context of three
other near-contemporary travesties of the life of the prophet: Embrico of
Mainz’s Vita Mahumeti (c.1100), Gautier of Compiegne’s Otia de
Machomete (1137-55) and Adelphus’s Vita Machometi (c. 1150). These
texts deliberately mocked Mohammed, intended not to inform but to attack
the basis of Muslim belief and encourage participation in the crusades. But

Kangas’s main interest was in detecting a level of genuine engagement with

32 Susanna Throop, Crusading as an act of Vengeance, 1095-1216 (Farnham:
Ashgate, 2011), 46-9.
“Ibid, 196.
A Throop, Crusading as an act of Vengeance, 51, 55, 173.
% Bernard Hamilton, ‘Knowing the Enemy: Western Understanding of Islam at the
Time of the Crusades’ in Journal of the Royal Asiatic Society 7(3) 1997, 373-
387,374.
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the ideas of Islam in the polemics of these scholars. As she argued, it has
been assumed because of the absurdity of their accusations that the writers of
accounts like these were unfamiliar with the tenets of Islam, but in fact they
display certain surprisingly accurate details. The Vitae were polemical, but
they were clearly based on Muslim tradition (such as Mohammed’s first
marriage to a wealthy widow and his association with Bahira, a Christian
monk), ‘however blasphemous their interpretation would have seemed to
any Muslim’.*® Kangas also noted that many of the themes expressed in the
vitae are also characteristic of the image of the heretic analysed in R. L.
Moore’s Formation of a Persecuting Society, a work which examined the
development of images of heretics, Jews and lepers as ‘other’ roughly

simultaneously with the development of the image of Muslims.*’

Joshua C. Birk provided a detailed analysis of the role of conversion
of Muslims in the siege of Antioch as treated by the Gesta and its revisors.
Although the approach Birk takes is similar to the approach of this thesis, the
analysis presented here disagrees strongly with his conclusion that the
authors were uncomfortable with the idea of the conversion of Muslims to
Christianity.™ In a broader chronological analysis, Adam Knobler
demonstrated a trope which appears again and again throughout later
sources: potential Muslim allies against those in control of the Holy Land
were presented as having either converted, considered conversion or as
having Christian ancestry.”” Although this trope can be detected in the
sources of the First Crusade, as will be shown it had by no means come to be
seen as essential for rendering accounts of alliances acceptable. In a number
of articles, Svetlana Luchitskaya has discussed the terminology used by the
crusade authors to distinguish the various nationes of Muslims, as well as
their depiction of the political structures of Muslims. ** Alan V. Murray

examined the use of the place-name Coroscane in the chansons and the

% Kangas, ‘Saracens and their Prophet’, 135.

7 Ibid, p. 149; R. 1. Moore, The Formation of a Persecuting Society: Authority and
Deviance in Western Europe 950-1250 (Second edition: Oxford, 2007 (originally
published: 1987)).

* Joshua C. Birk, ‘The Betrayal of Antioch: Narratives of Conversion and Conquest
during the First Crusade’ in Journal of Medieval and Early Modern Studies 41 (3)
(2011), 463-487.

* Adam Knobler, ‘Pseudo-Conversions and Patchwork Pedigrees: The
Christianisation of Muslim Princes and the Diplomacy of Holy War’, in Journal of
World History 7(2) 1996, 181-197.

“0 Svetlana Lutchitskaya, ‘Barbarae Nationes: Les peuples musulmans dans les
chroniques de la Premiere Croisade’ in Michel Balard (ed) Autour de la Premiere
Croisade (Paris, 1996), 99-107; idem, ‘The Muslim Political World as Mirrored in
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histories, showing that while it was based on the real region of Khorosan, it
was given greater prominence in the works of western Christian authors
because of the association of the similarly-named Biblical town of Chorazin
with apocalyptic tradition.”' Jay Rubenstein has written on the subject of the
cannibalism that was widely reported to have taken place at Ma’arrat an-
Nu’man in 1098, an incident which ‘resisted any attempt at integration’ into
a celebratory narrative of the crusade.”” Rubenstein concluded that
cannibalism occurred as a response to famine on several occasions (most of
the others only being mentioned in vernacular or Greek sources), but by the
time of the siege of Ma’arrat an-Nu’man the utility of the act as
psychological warfare to terrify Muslims was recognised, and so this
incident was the most public and memorable. Rubenstein also argued that
cannibalising Muslims was justifiable to the crusaders as an element of Holy

War, though this assertion will be disputed in the conclusion of this thesis.*

1.1.1 The Depiction of Muslims in sources predating the First

Crusade

As mentioned above, recent scholarship has given attention to the
depiction of Muslims in eleventh-century sources predating the First Crusade
that is long overdue. As part of a dissertation on the roots of crusading
ideology in the eleventh century, Axel Kelly demonstrated that a number of
ideas about Muslims found in the First Crusade sources can also be found in
eleventh-century sources, especially those concerning the Mahdia campaign
of 1087 and the conquest of Sicily (1061-1091). Kelly found that there was
no single consistent portrayal of Muslims in these earlier sources (as indeed
there was not in the crusade sources), but certain terminology and ideas do
occur in both the crusade sources and these earlier writings. Muslims were
referred to as pagans in the Historia Francorum of Adémar of Chabannes
(989-1034); in accounts of the Great German Pilgrimage of 1064-5; in the
accounts concerning Sicily of Amatus of Montecassino and Geoffrey of

Malaterra; and even in the letters of Gregory VIL.* Kelly does not discuss

! Alan V. Murray, ‘Coroscane: Homeland of the Saracens in the Chanson de geste
and The Historiography of the Crusades’, in Hans van Dijk and Willem Noomen
(eds) Aspects de I’Epopée Romane: Mentalité, Idéologies, Intertextualités
(Groningen, 1995), 177-184.
“2 Jay Rubenstein, ‘Cannibals and Crusaders’, French Historical Studies 31 (4)
2008, 525-52, 526.
3 Rubenstein, ‘Cannibals and Crusaders’, 550-1.
* Axel James Johnston Kelly, Charting the Development of Crusading Ideology: An
examination of proto-crusade primary sources, (Unpublished PhD Thesis, Trinity
College Dublin, 2015), 199-202
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the precise meaning of this term in these contexts in depth, but does note that
like Guibert of Nogent, sources such as the Carmen in Victoriam Pisanorum
(concerning the Mahdia campaign) and Amatus of Montecassino’s Ystoire
de li Normants referred to Muslims as both pagans and heretics. Kelly also
found that the association of Muslims with diabolic forces was common in
these earlier sources, as was the comparison of Muslims to the enemies of
the Children of Israel in the Old Testament.* Kelly also found elements of
the parallel tradition of Islam as a monotheist heresy (of which Guibert of
Nogent’s crusade history is a part) in eleventh-century sources, such as the
works of Radulf Glaber (71047), Amatus of Montecassino and the Carmen

5 4 3 S 4
in Victoriam Pisanorum.*®

Similarly, as mentioned above, Morton has investigated the degree
to which information about the Turks had spread to the West before the
crusade. He found little evidence to suggest that there was widespread
knowledge, but that there would have been a degree of understanding of who
the Turks were in some circles: some Italian monasteries whose members
had travelled to the East, some Italian Norman chroniclers whose informants
had served as mercenaries for the Byzantine Empire, and the family of Count
Robert I of Flanders, who had made a pilgrimage to Jerusalem and met the
Byzantine Emperor on his way home via Constantinople and was prevailed
upon to provide some military assistance for the empire.*” It does not seem
likely that the authors discussed here borrowed directly from any of the
works used by Kelly, and although Morton’s conclusion suggests that the
Gesta Francorum author is likely to have had some knowledge of the Turks
before setting out on crusade, this does not apply to the other authors. A
close comparison of these sources to the crusade histories is beyond the
scope of the present work, and a future work of synthesis would be of
immense value. Nevertheless it can be observed here on the basis of the
above that at least some of the ideas found in the early Latin prose narratives
of the First Crusade were circulating in Europe before the crusade, and may

thus have influenced the perceptions of the authors.

* Ibid, 209-214,218-19.

% Ibid, 226-7.

*7 Morton, ““Encountering the Turks’, passim; idem, Encountering Islam on the First
Crusade, 97-110.
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1.2 Methodology

As indicated, although there has been work done around the subject
of the representation of Islam in medieval writing, where such work has
dealt with crusade sources at all it has tended to treat the sources as a single
corpus. This approach does not give enough attention to the great degree of
variation between the First Crusade sources and the individuality of the
authors of the accounts in their depictions of Muslims, as observed by
Blanks in the article discussed above. In her chapter on the depiction of
Islam for Palgrave Advances in the Crusades, Margaret Jubb similarly noted
that, prompted by postmoderism, scholars have begun to reject
‘universalizing’ tendencies: ‘They have thus replaced the erroneous idea that
the crusaders’ perceptions of their opponents were uniform and static, and
predominantly negative, with more nuanced views.”** This thesis will
contribute to this discussion by conducting a minute investigation of the
language used by the authors to deal with Islam and the culture and manners
of Muslims with an emphasis on identifying the ways in which they differed
from one another. The great extent of this variation is the central finding of

this thesis.

This study will make use of the techniques of Begriffsgeschichte, a
branch of the history of ideas concerned with the history of concepts, to
investigate the meanings of the words used to describe Muslims and the
ways in which the authors conceptualised the crusaders’ enemies.* This
kind of study lends itself well to the technique of detailed textual analysis of
a wide range of primary sources. The purpose is to identify and analyse the
language and ideas used to characterise Muslims as alien, while
simultaneously searching out the earlier history of the terminology, to
determine the extent to which authors were drawing from their own
education and in particular whether they were finding methods of
interpreting Islam in Christian tradition previously used for non-Christian
groups and applying them to Muslims. This study will conduct a textual
analysis on the original Latin used, in order to compare the content of the
references to discover what they reveal about how the author’s attitudes to

and understanding of Islam varied from one another. In studying the Latin

* Margaret Jubb, ‘The Crusaders’ perceptions of their opponents’ in Helen J.
Nicholson (ed.) Palgrave Advances in the Crusades (Basingstoke and New York,
2005), 225-244, 226.
* See Melvin Richter, ‘Begriffsgechichte and the History of Ideas’, Journal of the
History of Ideas 48 (2) 1987, 247-263.

28



terminology and the imagery used by authors of Crusade accounts, one is
also inevitably drawn into an investigation into their reading (both secular
and religious) and how this influenced them. This too varied from author to
author, with no one kind of source of information predominating. In order to
develop a full understanding, a close reading of the texts will be required to
identify the literary traditions and intellectual framework on which they rely.
An important aspect of this will be the identification of key terms and
concepts, and an investigation into how they were used, how fixed they
were, and if they can be traced to biblical or classical roots — or, indeed, if

some new ideas find expression in the context of the Crusades.

The nature of the inquiry will also determine the kinds of sources
which are suitable. Shorter chronicles, letters and charters are less suitable
for this research than the longer histories of the Crusade, as the intellectual
framework of their authors is all-but impossible to reconstruct, except in
cases where a significant body of other work by the author survives. On the
other hand, while later or reworked sources can be of questionable utility to
other historians, lacking the credibility and accuracy of eyewitnesses, they
will prove highly useful for this study. In the case of reworked accounts,
they show how the original was understood by the editor. As indicated, this
study has not found strong patterns of difference between earlier and later
accounts, or accounts by participants and those who had remained in Europe.
The attitudes of the authors have proved to be more individual than this, but
nevertheless it was an important question to investigate and demanded the
use of all such sources. Much later sources dealing with the First Crusade
(such as, for example, the Chronicle of William of Tyre) would be a valuable
area for future study, providing insight into the evolution of attitudes over

the twelfth century, but this is beyond the scope of a single dissertation.

This thesis will examine the treatment of Muslims in accounts of the
First Crusade because these accounts created a distinct context for references
to Islam which needs to be investigated in its own right. They were based to
a great extent on actual contact with Islam, in the context of war, and needed
to represent Muslims as an enemy to their audience. This thesis will focus
exclusively on Latin narrative accounts. Although there is overlap as
discussed below, Latin chronicles form a distinct corpus of literature
separate to the vernacular accounts of the crusades. They require
investigation in their own right before comparison with the vernacular
literature can effectively be made. It would not be possible to give sufficient
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analysis to both types of source in one doctoral thesis. Similarly, although
there would be great value in comparing the crusading material to roughly
contemporary sources dealing with Spain and Sicily, there is such a wealth
of sources relating to the First Crusade that to deal with it adequately does
not leave room for a detailed comparison with these other centres of contact

with Muslims.

An important question which arises from this approach to the
sources individually is whether any pattern can be detected in the ways they
varied from one another. Authors who wrote later might be expected to have
different views and understanding regarding Muslims than authors who
wrote earlier, as more information might have become available or as
passions inflamed by the crusade cooled. Likewise authors who wrote in
Europe might be expteced to have had less access to information than
authors who participated in the crusade personally, or to have had different
attitudes — whether their distance from the conflict might have made them
more impartial or their lack of personal contact with Muslims made them
seem all the more alien. As will be shown, however, such patterns do not
exist. Authors were for the most part either more or less hostile to or more or
less knowledgeable about Muslims according to their own individual
tendencies, not to any discernible pattern. There is a weak pattern in that the
three Northern French monks who produced their histories by revising the
Gesta Francorum were somewhat more hostile to Muslims than their fons

formalis, but even then, it is something of a stretch to fit the Historia

lerosolimitana of Baldric of Bourgueil into this framework.

The best structure to maximise the effectiveness of this approach has
been to deal with each of the sources used individually within dedicated
chapters, to better allow for a close examination of their depiction of Islam.
This is followed by a detailed conclusion which functions as a comparative
section, providing an analysis of how the treatment of a range of different
themes identified in the chapters differed from author to author, for a variety
of reasons. The conclusion also provides an opportunity to highlight
tendencies which appear strongly only in one or two works but are
detectable to a lesser degree in others, as well as to discuss more overarching
questions such as geographical and chronological patterns in the depiction of

Muslims by different authors (or the lack thereof).
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1.3 Sources

In drawing the parameters for this dissertation, some works had to
be excluded. This dissertation is concerned only with the first generation of
histories of the First Crusade, all of which were begun by the end of the first
decade of the twelfth century, although the authors of some of the accounts
did not finish working on them until later. The narrative sources used here
are the Gesta Francorum, Robert the Monk’s Historia Therosolimitana,
Guibert of Nogent’s Dei Gesta per Francos, Baldric of Bourgueil’s Historia
lerosolimitana, Albert of Aachen’s Historia lerosolimitana and Ralph of
Caen’s Tancredus and Fulcher of Chartres’ Historia Hierosolymitana.
Several accounts consulted during research for this thesis are not treated in
detail here: these are the Historia de Hierosolymitano Itinere by Peter
Tudebode, the Historia Francorum qui Ceperunt ITherusalem by Raymond of
Aguilers, and the anonymous continuation of the chonicle of Frutolf of
Michelsberg formerly attributed to Ekkehard of Aura.” These sources were
all limited in their treatment of the subject-matter, or in Tudebode’s case,
adhered so closely to his source (the Gesta Francorum) that only a few
changes are relevant — though they are important. There are a small number
of statements or longer vignettes each of these authors included that are used
in the conclusion, but nothing on the scale of the authors treated in full in

Chapters 1-8.

2 The Anonymous Gesta Francorum et aliorum

Hierosolymitanorum

The Gesta Francorum is now usually agreed to be the earliest
surviving record of the First Crusade, completed soon after the capture of
Jerusalem and with earlier sections possibly even written as the crusade
progressed. The chronicle is also generally accepted to have been used —to a
greater or lesser extent — by most other contemporary historians of the First
Crusade, even other eyewitnesses. The Gesta Francorum was the principal
source of information for Robert the Monk, Baldric of Dol and Guibert of

Nogent, three erudite northern French churchmen who revised the account to

59 On the complicated question of the authorship of the various continuators of
Frutolf, see Appendix II.
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improve its rhetoric, add sophistication to its theological message, and, as
will be seen, to alter its depiction of Muslims. Raymond of Aguilers, though
writing on the basis of his own observations, is also believed to have
consulted the Gesta, and Fulcher of Chartres relied on it for extended parts
of the crusade which he did not personally witness, having joined Baldwin of
Boulogne’s expedition to Edessa. Of the authors considered in this thesis,
only Albert of Aachen and Ralph of Caen seem to have been completely free

of the Gesta’s influence.

Often formerly thought of as the extremely basic work of an
uneducated knight, in recent years more and more sophistication has been
attributed to the Gesta Francorum — although it does remain perhaps the
simplest of these contemporary First Crusade histories. The debate about the
author’s clerical or lay status shows no sign of abating, but is not of great
importance to this thesis — even if he was a knight, we have no other
knightly perspective with which to compare the Gesta, and so even where
the author differs from his contemporaries we would have no way of telling
general trends in lay opinion from his own idiosyncrasies. The Gesta
Francorum’s depiction of Muslims does not conform to an overall plan
advanced by the author, frequently being beholden more to narrative
concerns than to a coherent message about the enemy faced by the crusaders.

The depiction is hostile and othering, but not unremittingly so.

2.1.1 Date

According to the Gesta’s most recent editor, Rosalind Hill, the first
nine books of the account were written before the author left Antioch in
1098, and the final, longest book at Jerusalem before 1101, probably not
long after the Battle of Ascalon. Whether or not Hill is correct about this
two-stage writing process, 1101 is generally accepted as the latest possible
date of completion for the Gesta Francorum. One of the pieces of evidence
given for this date is quite problematic. In 1101 the author of the work
attributed to Ekkehard, later abbot of Aura, saw ‘a little book’ which
described the conquest while on pilgrimage to Jerusalem; Hagenmeyer

believed that this book must have been the Gesta Francorum.”* However, as

3! Hagenmeyer, Gesta Francorum, 1. Hagenmeyer was referring to the following
statement in the chronicle which was at the time attributed to Ekkehard: ‘Legimus
Therosolime libellum a loco presenti totam huius historie seriem diligentissime...’
Frutolfi et Ekkehardi Chronica necnon Anonymi Chronica Imperatorum, ed. and
trans. Franz-Josef Schmale and Irene Schmale-Ott (Darmstadt: Wissenschaftliche
Buchgesellschaft, 1972), 148. On the possibility that Ekkehard was not in fact the
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John France points out, Ekkehard did not actually use the Gesta Francorum
for the account of the First Crusade in his chronicle, and so we have no
evidence with which to judge whether that /ibellus was truly the Gesta.
France has criticised the early dating of the Gesta Francorum by
Hagenmeyer as being based in part on the supposedly primitive style of the
Gesta.”® But while the Gesta’s reputation as a primitive work has been
steadily chipped away by recent scholarship, as discussed below, there are
other reasons for believing it was completed early. It betrays no
foreknowledge of later events: in particular, the Gesta mentions the election
of Godfrey of Bouillon to rule Jerusalem in 1099, but not his death and the
succession of his brother Baldwin I in 1100.%® Likewise, the author mentions
the election of Arnulf of Chocques as patriarch of Jerusalem at the same
point in the narrative, but not his displacement in favour of Daimbert of Pisa
at the end of 1099, suggesting a date of completion very soon after the last
events depicted (the battle of Ascalon in August 1099). Arnulf is described
as ‘a most wise and honourable man (sapientissimum et honorabilem)’; there
is no hint of the controversy that would arise surrounding his election.” It is
possible the author was a partisan of Arnulf’s and so chose not to mention
his later displacement, but there is no such potential explanation for the
absence of any information about Godfrey’s death, and so an early date of
completion remains likely. Furthermore, there are convincing internal
reasons for believing that Fulcher of Chartres began writing his account
between 1101 and 1102. While Ekkehard did not use the Gesta, Fulcher did,
so it is very likely to have been completed by 1101, if not earlier, as
suggested by the apparent lack of foreknowledge about Godfrey and Arnulf
(in either case it was certainly completed before the first redaction of

Fulcher’s work began to circulate in 1106).”

original author of this statement, see Thomas J. H. McCarthy, Chronicles of the
Investiture Contest: Frutolf of Micklesberg and his continuators (Manchester:
Manchester University Press, 2014), 44-8; and see also appendix II.

52 John France, ‘The Anonymous Gesta Francorum and the Historia Francorum qui
ceperunt Therusalem of Raymond of Aguilers and the Historia de Hierosolymitano
itinere of Peter Tudebode: An Analysis of the Textual Relationship between Primary
Sources of the First Crusade’ in John France and William G. Zajac (eds), The
Crusades and their Sources: Essays presented to Bernard Hamilton (Farnham:
Ashgate, 1998), 29-70, 41.

33 Gesta Francorum, 92.

> Ibid.

55 On the dating of Fulcher’s account, see 8.1.1..
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2.1.2 The Author’s Identity

The identity of the Gesta Francorum’s author has been the source of
an enduring controversy. His nationality is uncontroversial; the text abounds
with evidence that he was a southern Italian Norman in the service of
Bohemond of Taranto, probably later joining the retinue of Raymond of
Toulouse when Bohemond remained at Antioch. He called Bohemond
dominus and lavished him with laudatory epithets (prudens, sapiens); he
knew the names of minor figures in Bohemond’s army but sometimes made
errors with the names of even the noblest northern leaders; he knew little of
Godfrey of Bouillon and Raymond of Toulouse’s journeys to the Holy
Land.’® Far more controversial is the author’s social status: was he a cleric or
a knight?’” To an extent, the belief that the Gesta author was a knight is
based on now-outdated assumptions about the degree of sophistication of his
writing. Not only was he relatively uneducated, in the view of earlier
historians, the standpoint of the Gesta was clearly that of someone who was
(at least on occasion) in the thick of the action. Both of these assumptions
have been challenged more recently. While he is not on the level of a
Guibert of Nogent, the Gesta author displays considerably more
sophistication in his writing than previously recognised. Léan Ni Chléirigh
has also recently shown how his use of words like nos when describing
battles was more likely a rhetorical device intended to convey the unity of
the crusaders to the reader; indeed, he writes in these terms even for events
at which he could not have been present personally. His usage of these terms
was also usually preserved by Peter Tudebode, a self-identified cleric who
relied closely on the Gesta Francorum to produce his account.” Authors like
Conor Kostick still support the idea that the author might have been a knight,
albeit an educated one — perhaps someone who had received some clerical

training before being recalled to secular life by the needs of his family, as

36 Hill, Gesta Francorum, xi-xii.

37 For discussion of this see Hill, Gesta Francorum, xi-xvi; Emily Albu, ‘Probing
the Passions of a Norman Crusader: The Gesta Francorum et aliorum
Hierosolimitanorum,’ in Anglo-Norman Studies 27: Proceedings of the Battle
Conference 2004, ed. John Gillingham (Woodbridge, Suffolk, 2005), 2-14; idem,
The Normans in their Histories: Propaganda, Myth and Subversion (Woodbridge,
2001), 149-150; Conor Kostick, ‘A further discussion on the authorship of the Gesta
Francorum’, in Reading Medieval Studies 35 (2009), 1-14, passim; Colin Morris,
“The Gesta Francorum as Narrative History’, in Reading Medieval Studies 19
(1993), 55-71, 64-66; Jean Flori, Chroniqueurs et Propagandistes:
Introductioncritique aux sources de la premiéere croisade (Geneva: Librairie Droz,
2010), 72.

$Ni Chléirigh, The Crusaders and their Enemies, 34-5.
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was indeed the case with Baldwin of Boulogne.’® Kostick further argued that
the prejudices of a member of the knightly class are evident throughout the
Gesta. Albu in fact argued the opposite, but either way, this does not
necessarily prove the author was actually a knight.®* As Guibert of Nogent is
known for demonstrating, joining the clergy did not necessarily make one
immune to the prejudices of one’s family background.®' The question

remains unresolved.

2.1.3 Possible Sources of the Gesta Francorum.

While the general consensus is that the Gesta was written on the
basis of what the author witnessed (albeit, it is safe to assume, with at least
some descriptions of events he did not personally see from fellow crusaders),
there have been other interpretations. It was originally believed that the
Gesta Francorum was based on Peter Tudebode’s account rather than vice
versa; it is presented in the Receuil des Historiens des Croisades with the
alternate title ‘ Tudebodus Abbreviatus’** Since the works of Hagenmeyer
and Bréhier, however, this view has found little favour. More recently, it was
suggested by Tudebode’s translators, John and Laurita Hill, that a now lost
source was used by the Gesta Francorum author and Tudebode, Raymond of
Aguilers and Daimbert of Pisa independently — possibly, they thought, the
libellus described by Ekkehard of Aura. Selective use of this source explains
the differences and similarities between the authors. ® John France made a
persuasive case against this, and it is certainly unlikely that Raymond shared
a common source with the other two authors; but the argument that the Gesta
and Tudebode may have shared a common source was recently defended by
Flori® A recently discovered manuscript, bearing the title Peregrinatio
Antiochie ad Urbanum Papam Facta, has complicated the question of the

interrelationship of the Gesta Francorum and Tudebode’s Historia

Y Hill, Gesta Francorum, xiv. Albert of Aachen described Baldwin as a vir litteris
eruditis, Albert of Aachen, 572. See also Kostick, ‘A further discussion on the
authorship of the Gesta Francorum’, 2-3.

50 Albu, ‘Probing the Passions of a Norman Crusader’, 2-14; Kostick, ‘A further
discussion on the authorship of the Gesta Francorum’, 5-10.

51 See below, 5.1.

52 Anonymous, Gesta Francorum et Aliorum Hierosolymitanorum, seu Tudebodus
Abbreviatus, Recueil des Historiens des Croisades: Historiens Occidentaux, 4 vols.
(Paris: Académie royale des inscriptions et des belles-lettres, 1866), II1.

8 Peter Tudebode, Historia de Hierosolymitano Itinere, trans. John Hugh Hill and
Laurita L. Hill, (Philadelphia, 1974), 9-10.

% France, ‘An Analysis of the Textual Relationship between Primary Sources of the
First Crusade’, 54; Flori, Chroniqueurs et Propagandistes, 72, 98.
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considerably.®” In their analysis of the manuscript, both Samu Niskanen and
Marcus Bull have concluded that it displays linguistic features and content in
common with both the Gesta and Tudebode, but is a distinct version of the
narrative in its own right. Could it actually be the supposed lost source?
According to Bull it is probably in fact an intermediate form, with a process
of multiple stages of editing of the Gesta Francorum by different writers
having produced first the Peregrinatio and then Tudebode’s version.
Niskanen, while he does not reject this, argues that it is also possible that the
Peregrinatio is the original from which the Gesta author and Tudebode both
copied.®® Complicating the question still further, Jesse Keskiaho claims to
have shown that a now lost version of the same basic history underlies all
three extant versions (Gesta, Peregrinatio and Historia). This lost
manuscript may have most closely resembled the Peregrinatio Antiochie, but
Keskiaho does not claim certainty on this point. Keskiaho argues for this on
the basis of a very thorough comparison of the Descriptio sanctorum
locorum Hierusalem, a pilgrim’s guide appended to both the Gesta and
Tudebode’s Historia which he argues was already an integral part of their
common archetype; and a ‘control group’ made up of a segment of text
describing an incident common to all manuscripts of the three extant
versions. Curiously, while Niskanen and Bull agree on Tudebode’s use of
the Peregrinatio Antiochie, Keskiaho’s work indicates no direct relationship
between the two, with the similarities therefore arising from a common
source. In the absence of the availability of the Peregrinatio for study, this
dissertation cannot draw any conclusions about the differing treatment of
Muslims in all three texts; as such the precise interrelationship is of only
peripheral interest and should not detain us further. It is to be hoped that the

completion of Bull’s forthcoming new edition of the Gesta Francorum and

5 The text appears in ff 48r-90v of the MS known as St Catherine’s College,
Cambridge, 3; with the above title in a rubric. The text was identified as a Gesta
Francorum manuscript by M. R. James in a 1925 catalogue of the St Catherine’s
collection, but it has recently been recognised as ‘something subtly but significantly
different’: Marcus Bull, ‘The Relationship between the “Gesta Francorum” and
Peter Tudebode’s “Historia de Hierosolymitano Itinere”: The Evidence of a
Hitherto Unexamined Manuscript (St. Catherine’s College, Cambridge, 3)’,
Crusades 11 (2012),1-17, 5.
5 Bull, ‘The Relationship between the “Gesta Francorum” and Peter Tudebode’s
“Historia de Hierosolymitano Itinere’”, 8; Samu Niskanen, ‘The Origins of the
“Gesta Francorum” and Two Related Texts: Their Textual and Literary Character’,
Sacris Erudiri 51 (2012), 287 — 316, 292.
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Niskanen’s edition of the Peregrinatio Antiochie will finally settle this

question.®’

2.1.4 The Style of the Gesta Francorum

The supposed simplicity of the Gesta Francorum, once taken for
granted, has been increasingly called into question in recent years. The three
non-eyewitness authors who used it most extensively - Guibert of Nogent,
Robert the Monk and Baldric of Dol - all criticised the Gesta Francorum’s
style. Guibert claimed that the language used was unfitting to the glorious
deeds described, Robert said that his abbot had asked him to revise it
because of its poor style, and Baldric called it a ‘rustic little book’ which
even those with the simplest tastes would find unappealing.®® Modern
historians used to follow these medieval critics in their analysis of the style
of the Gesta Francorum, and tended to attribute this lack of style to the
limitations of the author. Hill described the Gesta as written in ‘an extremely
terse, simple and unadorned style.” Hill was certain that the author was a
relatively uneducated knight, describing the work as ‘the story told by a
devout, observant and intelligent layman with no pretension to learning and
no literary background except the Bible.® Albu also described the style of
the Gesta Francorum as simple, though she praised ‘the virtue of this voice,
its authenticity unobscured by layers of literary conceits.’”’ Flori argues,
moreover, that the anonymous author simply did not have the same aim or
the same highly literate audience in mind as his revisers: Flori believes his
account was addressed to laymen, and as such written in a style that was

‘sobre, simple et généralement facile a lire (ou a entendre lire)’.”'

Additionally, as Flori himself noted, while the style of the Gesta is
relatively simple compared to its revisers,more and more sophistication has
begun to be detected in the way the author constructed his narrative and used
the Bible.”” In France’s words, ‘the apparently artless narrative of the Gesta,

with its lack of cross-reference, is in fact much more contrived and literary

%7 Niskanen is preparing his edition for the Corpus Christiani Continuatio
Medievalis series; Bull for Oxford Medieval Texts.
58 Guibert of Nogent, 78; Robert the Monk, 3;‘/ibellum rusticana’, Baldric of
Bourgueil, 4.
6 Hill, Gesta Francorum, Xiv, Xvi.
"0 Albu, The Normans in their Histories, 149.
" Flori, Chroniqueurs et Propagandistes, 4.
" Ibid, 75-6.
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in form and ideological in inspiration.””* Colin Morris, Hans Oehler and Jay
Rubenstein have all detected more sophistication in the Gesta Francorum.”
Morris suggested more caution was needed in portraying the author as a
simple knight, and Oehler and Rubenstein argued that there was simply too
much scriptural knowledge displayed for the author not to be a cleric. Morris
and Oehler argued that the Gesta had its own complexity and style of a
different tradition to its contemporary clerical critics, and should be judged

on its own merits.
2.1.5 The Gesta author’s Interpretation of the Crusade

The author of the Gesta Francorum frequently emphasised that the
success of the crusade was due to God’s assistance. This was a central
message of the Gesta Francorum, reinforced constantly. While it is not
central to the depiction of Muslims, it does have some impact on the
depiction of Muslims, and so it is worth mentioning some particularly
notable passages where this message is reinforced. A certain priest (named
as Stephen of Valence in other sources) receives a vision of Christ while the
crusaders are trapped in Antioch: in the vision Christ explains that He had
been aiding them but has stopped because of their immoral behaviour. He is
persuaded to resume his help by the intercession of St Peter and the Virgin
Mary.” The fact that the author presented this vision in such detail is a
strong indicator that he approved of its message. Earlier in the Gesta, the
author presented a dialogue on the same subject in the exchange between
Kerbogha and his mother: Kerbogha is confident he will defeat the Franks
because of his superior numbers, but she warns him that God will assist
them.”® Similarly, in a passage praising the Turks as warriors, the Gesta
author says that if only they had remained Christian (an apparent
misunderstanding on his part), there would be no better warriors, ‘and yet by
God’s grace they were beaten by our men.’”” It will be argued below that
several aspects of the Gesta’s depiction of Muslims fit into this authorial
framework that the crusaders succeeded primarily because of God’s

intervention on their behalf.

7 France, ‘An Analysis of the Textual Relationship between Primary Sources of the
First Crusade’, 41.

™ Hans Oehler,’Studien zu den Gesta Francorum®, Mittellateinissches Jahrbuch 6
(1970), 58-97, 61-2; Jay Rubenstein, ‘What was the Gesta Francorum and who was
Peter Tudebode?‘, Revue Mabillon 16 (2005), 157-204, 187; Morris, ‘The Gesta
Francorum as Narrative History’, passim.

5 Gesta Francorum, 58.

" Gesta Francorum, 53-4.

"7 <Et tamen gratia Dei uicti sunt a nostris.” Gesta Francorum, 21.
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2.2 Islam in the Gesta Francorum

As we shall see in detail in this chapter, the author used almost every
device at his disposal to portray Muslims as Other. No single specific image
of Muslims was presented in the Gesta, but in different instances they were
shown in many different ways to be alien or even inhuman and diabolical. At
times, indeed, his depiction of Muslims seems to have been subservient to
narrative needs, presenting them as formidable and terrifying when he
wished to emphasise the danger faced by the crusaders and as cowardly and
prone to panic when he wished to emphasise the totality of a crusader
victory. The Gesta presented a very vague depiction of Islam as a religion.
The most noticeable feature of his understanding of Islam is obviously
incorrect: the Gesta author was apparently convinced of Muslim polytheism.
To what extent — if at all — this was based on using the author’s knowledge
of classical paganism as a model is uncertain; Muslims as he portrayed them
displayed some ‘pagan’ features, but he also included some genuine details —
most notably his references to Mohammed, although it is not clear who
exactly he thought Mohammed was. The Gesta’s portrayal of Muslims was
usually quite negative; Muslims were arrogant and materialistic; brutal given
the opportunity but cowardly in defeat; and their polytheism was itself a
mark of extreme otherness. Nevertheless, the author had no qualms about
depicting peace agreements made with Muslims, or the suborning of a
Muslim officer to gain access to Antioch, and, famously, he included a

passage in which he praised the Turks’ qualities as warriors highly.

2.2.1 Terminology

The Gesta Francorum’s terminology for Muslims (as well as the
words it used for Christians, both Latin and Eastern) have been examined in
detail by Léan Ni Chléirigh in her doctoral thesis. Some of the terms used
are not especially important for the present investigation, but others

contributed to the Gesta’s particular depiction of Muslims.

An immediately striking finding of Ni Chléirigh’s is that the Gesta

usually used the term Turci for the Seljuk Turks and Saraceni for the
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inhabitants of Syria and Palestine under Fatimid rule.”® Turci was
occasionally used more broadly — as a collective term for large conglomerate
forces whose constituent parts were also listed, and on one occasion as a
synonym for ‘Muslim’ as a religious identity’® — but the use of the term
declined after the departure of the crusade from Antioch and its entry into
lands under the control of the Fatimid Caliphate. The Gesta’s use of
Saraceni correspondingly increases. This implies some awareness of the
ethnic and political divisions between the Seljuks and the Fatimids — if not
the religious Sunni/Shia divide, of which there is no mention. This
awareness of the division between the Turks and the ‘Saracens’ is also
indicated by many of the details of the structure of Muslim society of which
he displays knowledge, as discussed below. Other national terms used in the
Gesta Francorum — Arabae, Persae, Curti, Azimiti and Agulani — are less

important to this discussion.

The Gesta Francorum also used a number of what Ni Chléirigh
classified as ‘theological’ terms for Muslims."” Several of these carried
implications which created an image of Muslims as an inherent, permanent
enemy of Christianity itself, not just temporary rivals for control of
Jerusalem. The most frequent term used collectively of Muslims as a whole
was pagani. What exactly the Gesta author meant by referring to Muslims as
pagans is discussed further below and in the conclusion to this thesis.® It is
important to note here the implicit connection to the Roman persecutors of
the early Church, contributing to the depiction of Muslims as the enemies of
all Christianity. The term also carried negative associations within the Gesta.
As Ni Chléirigh notes, it was frequently used as the clear opposite of
Christiani: Bohemond first heard of the crusade as innumerabilem gentem
Christianorum who had arrived paratam ad prelium contra gentem
paganorum; the clergy at Ma’arrat-an-Nu’man stood beside a siegé tower
beseeching God that Christianitatem exalteret, ac paganismum deponeret.**
The Gesta author also occasionally used the Old Testament terms gentiles

and nationes. These terms indicated those outside the faith and created

8 Ni Chléirigh, The Crusaders and their Enemies, 53-6.
" See Gesta Francorum 19, 20, 49-71 for uses of the term to refer collectively to
forces also referred to as made up of constituent parts of many nationalities; 67 for
Kerbogha’s offer of generous peace terms if the crusaders would ‘become Turks
(effici Turci)’.
8N Chléirigh, The Crusaders and their Enemies, 62.
81 See below, 9.3, 9.4.
%2 Ni Chléirigh, The Crusaders and their Enemies 63-4; Gesta Francorum, 7 (147-
51); 78 (405).
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associations — sometimes explicit — with the enemies of the Children of
Israel. For example, the Gesta’s second use of nationes was in the phrase
hostium nostrorum, Turcorum, Publicanorum... et aliarum plurimarum
nationum. Plurimarum nationum is identified by Ni Chléirigh as a reference
to Deuteronomy 15:6, when the Israelites are told they will rule over plurime

. 83
nationes.

A final term used by the Gesta which warrants particular notice is
inimici Dei. Even by itself, it is easy to see how the phrase ‘enemies of God’
depicts Muslims as Other. In context this becomes even clearer. /nimici Dei
was used very frequently by the Gesta author as a counterpart to the phrase
milites Christi, soldiers of Christ, which they often used to describe the
crusaders themselves — at the battle of Ascalon, for example, the ‘enemies of
God’ stood around stupefied, unable to see the ‘soldiers of Christ’ thanks to
God’s intervention.**. The longer phrase inimici Dei et sanctae
Christianitatis was perhaps the baldest possible expression of the idea that
Muslims were an inherent enemy of all Christians; the enemies of God and
Christianity itself, not just the enemies of the crusade.® This reflects efforts
by authors of crusade accounts to depict the crusaders as united and the
crusade itself as an undertaking of Christendom as a whole. Muslims were
presented in the Gesta Francorum as not just an enemy because of the
circumstances, but an inherent enemy of Christianity itself. According to Ni
Chléirigh, this served one of the main themes the author sought to
emphasise: the role of God in the victory of the crusade. This can be seen in
his attributions of victories in battle to divine intervention, and was
emphasised by references to the crusaders as milites Christi and milites

Dei %
2.2.2 Muslim Beliefs

Providing a full, coherent explanation of what Muslims believed was
less of a priority for the Gesta author than for some of the other authors of

First Crusade accounts. Nevertheless, the author did include some details

8 Gesta Francorum, 44-5 (296-8); Ni Chléirigh, The Crusaders and their Enemies,
65.

84 <Stabant autem inimici Dei excecati et stupefacti, ac uidentes Christi milites
apertis oculis nil videbant’, Gesta Francorum, 96 (496).

% Gesta Francorum, 40 (282).

86 Ni Chléirigh, The Crusaders and their Enemies, 66. Morton disagrees with this
analysis and argues that inimicus Dei is merely a stock phrase, but even a stock
phrase can have meaning in context. Morton, Encountering Islam on the First
Crusade, 170-2.
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about the religious beliefs of the enemy he described. A central issue in
interpreting the Gesta’s depiction of Muslims is the question of whether or
not this was shaped by his application of a classical pagan model. Norman
Housley argued that authors of First Crusade accounts, the Gesta author
among them, were primarily interested in questions surrounding salvation
and the crusaders themselves. As such, they simply assumed Muslims were
polytheists like the Roman pagans confronted by the early Church. This was,
he argued, adhered to ‘in blatant disregard of evidence to the contrary’,
simply because it was the easiest model to apply. *’ In the specific case of the
Gesta Francorum, the depiction of Muslims is not detailed enough to say for
certain if a Patristic model was being applied by the author: the only strong
indications that the anonymous author may have applied a classical pagan
model to Muslims are his use of the term pagani itself and his depiction of

Muslims as polytheists.

The latter of these is the most striking feature of the Gesta’s
depiction of Muslim beliefs: the author was apparently convinced of Muslim
polytheism. He twice depicted Muslim characters in passages of direct
speech invoking or swearing to their gods. In a supposed letter to the Sultan,
the Caliph and the Turkish people, the author had Kerbogha swear ‘per
omnia deorum nomina’ that he would capture Antioch, ‘ad deorum
honorem’ and for the honour of the Caliph and all other Turks.* Later, in the
lament the author attributed to the defeated Muslim commander al-Afdal in
the aftermath of the battle at Ascalon, al-Afdal invokes the ‘spirits of the
gods’, and swears by Mohammed and the glory of all the gods that he will
never raise another army.*’ Kerbogha also expressed his confusion at one
point, supposedly believing that Bohemond and Tancred were the gods of
the Christians — while this must have been intended as humorous flattery of
the Italo-Norman leaders, it does further indicate the polytheistic framework
within which the author thought Muslims viewed the world.” On a less
facetious note, earlier in the same passage the author had Kerbogha’s mother

explain to him that although they could never stand against him and his

%7 Norman Housley, ‘The Crusades and Islam’ Medieval Encounters 13(2) (2007),
189 — 208, 197.

8 Gesta Francorum, 52-3.

<O deorum spiritus, quis unquam uidit uel audiuit talia? ...Iuro per Machumet et
per omnia deorum numina, quod ulterius non retinebo milites conuentione aliqua,
quia expulsus sum a gente aduena.’ Anonymous, Gesta Francorum, 96 — 7. See also
52553,

% “Mater karissime, dic michi omnia quae in corde meo sunt incredula... non sunt
igitur Boamundus et Tancredus Francorum dii...? " Gesta Francorum, 55.
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forces alone, the Christians would surely defeat him because ‘their’ god
fought on their side.” The use of the term deus eorum, as opposed to simply
deus is significant: in spite of the fact that he is largely using Kerbogha’s
mother here as a mouthpiece for some of his ideas about the nature of the
crusade itself (as mentioned above), the author still presents this from what
he assumes is her point of view. Kerbogha’s mother’s mention of ‘their god’
indicates a tribal form of polytheism, in which, to her, the Christian god was
real but was not the only god and was not her god (or gods). This idea was

also suggested in Baldric of Bourgueil’s account, as will be seen.”

It is surprising that the author, a man who not only spent years in the
Holy Land but apparently came from southern Italy — where there would not
only have been veterans of the conquest of Sicily from its Muslim rulers but
also Muslim mercenaries themselves fighting alongside Christians — would
have made such a fundamental mistake about the nature of Muslim beliefs.
The possibility that it was simply polemic, that the author knew it was untrue
but chose to defame Muslims, cannot be discounted, but neither can it be
proved: if the author knew better, he did not let slip any indication. Hill
suggests that ‘It may be that some Franks heard their enemies calling, with
perfect orthodoxy, upon Allah by some of his ninety-nine “most beautiful
names”, and assumed these to be the names of many different gods’, but
while this might have had some influence on the author’s thinking, there is
no actual evidence to support it — we don’t see any crudely Latinised
versions of these names in the Gesta, or indeed in any other contemporary
crusade histories.” Likewise, it is also possible that in this particular aspect
of his depiction of Muslims, the author was influenced by knowledge of
classical Roman pantheists, even perhaps vague and confused knowledge.
He may also simply have been aware of the polytheism of some non-
Christians and assumed it applied to all. Unfortunately, the Gesta ultimately
simply does not give enough detail to be certain why or even if the author

really did think Muslims were polytheists.

The anonymous author did frequently refer to Muslims as ‘pagans
(pagani).”®* This term implicitly connected Muslims to the Roman
persecutors of the early Church, reinforcing the idea that Muslims were the

enemies of all Christians — one of the central messages of the Gesta. How

91 -, "
‘...sed deus eorum pro ipsis cotidie pugnat...‘, Gesta Francorum, 53.

%2 See below, 4.2.6.
% Hill, ‘The Christian view of Muslims at the time of the First Crusade’, 5.
% See, for example, Gesta Francorum, 20, 49, 53, 55, 77, 82-5, 89, 95.
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literal this connection was intended to be is less certain, however. What
exactly was understood by the term pagani seems to vary from author to
author; this will be discussed in detail in the conclusion to this dissertation.
The fact that the term was retained by Guibert of Nogent, an author who was
extremely careful in his use of terminology and whose depiction of Muslim
beliefs was influenced by an entirely separate tradition from classical pagan
models, strongly suggests that the term ‘pagan’ itself could refer to non-
Christians generally, without necessarily carrying classicizing implications.”
The use of the term itself does not help establish the degree to which the

Gesta author was influenced by applying a classical model.

Even if a classical model was used, it was not consistently applied
by the Gesta author. The primary contra-indication to the theory that the
author thought of Muslims as broadly the same as the pagans of the Roman
world is his knowledge of Mohammed. The Gesta mentioned the prophet
twice: in the above oaths, in which Muslims swore to their multiple Gods,
they also swore to Mohammed, ‘per Machomet et omnia deorum
nomina/numina’.’® It has been assumed in some of the secondary literature
that the author believed that Mohammed was simply one of the gods of the
Muslims, presumably the only one whose name he knew.”” Swearing to
Mohammed was commonly attributed to Muslims in both Latin and Old
French sources, as Matthew Bennett has noted. While Bennett acknowledged
that Mohammed is not always definitely being regarded as a god in these
contexts, he argued that it ‘seems likely’ that this is implied.”® However,
while some authors of crusade sources definitely did think of Mohammed as
a god, and others may have implied it, comparison with Peter Tudebode’s
account shows that neither of these possibilities are likely to be an accurate
reading of the Gesta. The construction ‘Mohammed and the names/glory of
all the gods’ is perhaps somewhat ambiguous, but it contrasts quite sharply
with the clarity of Tudebode’s phrasing in the same parts of the narrative:

‘Malphumet et nostris aliis diis’ — ‘Mohammed and our other gods’.”” This

% A similar conclusion was reached by Morton, Encountering Islam on the First
Crusade, 81-2. See also below, 5.2.1-2.

% < Amodo iuro uobis per Machomet et per omnia deorum nomina...", Gesta
Francorum, 52; Iuro per Machumet et per omnia deorum numina...” Ibid, 96.

%7 Dana Carleton Munro, ‘The Western Attitude toward Islam during the Period of
the Crusades’, Speculum 6 (3) 1931, 329 — 343, 332; Tolan, ‘Muslims as Pagan
Idolaters’, 99.

o Bennett, ‘First Crusaders’ Images of Muslims’, 109.

% Peter Tudebode, Historia de Hierosolymitano Itinere, Recueil des Historiens des
Croisades: Historiens Occidentaux, 4 vols. (Paris: Académie royale des inscriptions
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throws the Gesta’s phrasing into sharp relief; the anonymous author does not
refer to Mohammed as a god. Although it is possible that Tudebode’s version
was a clarification of what the Gesta author meant, there is nothing in the
Gesta itself to directly suggest that the author believed Mohammed was a
god. Unfortunately, there is also no indication of who the author did think
Mohammed was; only that he was an important enough figure to be
mentioned alongside the gods. Even so, this recognition of Mohammed
indicates some level of engagement with the reality of Muslim beliefs rather

than a simple application of the model of Roman paganism.

There are two further points which might seem at first glance to tip
the scales, but neither can be considered conclusive on closer examination.
These are the Gesta’s mentions of Turks being buried with grave goods, and

of a book which has been interpreted to be the Koran.

After one of the battles with the defenders of Antioch (6 March
1098), the crusaders witnessed the hasty burial of the Muslim dead beside a
mosque outside the walls of the city. They despoiled some of these graves,
finding the bodies buried with cloaks and coins in a very Roman manner, as
well as with weapons and other implements.'” That this is an accurate report
of the burials has often been considered quite unlikely: this was not part of
proper Islamic practice, and Hagenmeyer doubted the veracity of the
account, pointing to the dark (the burials took place before dawn) and the
riskiness of close observation to suggest that the author could not have seen
clearly what happened.'”" If the author fabricated them, then the application
of a classical pagan model to Muslims would be the most likely inspiration
for the claim. Hill disagreed, believing that despite not describing usual
Muslim practice, the Gesta author had no reason to invent the story.'”
Indeed, Nicholas Morton has made a very persuasive case for the possibility
that these Turks really were buried in furnished graves. The process of
conversion of the Seljuk Turks to Sunni Islam may have been more gradual
than has often been thought, due to reliance on sources sympathetic or
beholden to the Seljuk leadership. On the basis of this argument and

comparison with a remarkably similar description of pre-Islamic Turkish

et des belles-lettres, 1866), I11.51. Cf Anonymous, Gesta Francorum 52, 96; as
quoted above.

100« sepelierunt ad machumariam quae est ultra pontem ante portam urbis,
simulque illis consepelierunt pallia, bisanteos aureos, arcus, sagittas, et alia
plurima instrumenta, quae nominare nequimus. ' Ibid, 42 (258).

"V Gesta Francorum, ed. Hagenmeyer, 258 n. 61.

"2 Hill, ‘The Christian View of Muslims at the time of the First Crusade’, 5.
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burial practices witnessed by the Arab traveller and writer Ibn Fadlan on the
steppes ¢.922, Morton argued that the Gesta had unwittingly provided
evidence of Seljuk society in transition: these graves were placed near a
mosque, but furnished with grave goods, indicating an affinity for both
traditions.'®® It seems that this particular aspect of the Gesta’s depiction of
the Turks may actually have been rooted in fact. Ibn Fadlan’s description
was almost identical, albeit that he also mentioned burial with horses, but it
is not implausible that this sacrificial practice might have died out before the
others. It is far beyond the scope of this thesis to conclusively establish the
burial practices of Seljuk Turks at the end of the eleventh century, however.
It remains possible that the author fabricated this passage or misinterpreted
something that was really witnessed on the basis of a classical model, but
Morton at least offers a plausible basis for the possibility that the Gesta
author recorded what the crusaders really found. The author does seem to
have been unaware that this practice would have distinguished the late
eleventh-century Seljuk Turks from other Muslims, however, and so the
Gesta tacitly implies that this is a universal Muslim practice. To this extent,
his depiction of Muslims is distorted and inaccurate, exoticising them and
emphasising their otherness from Christianity. However, the strong
possibility that it was based on an accurate observation about one Muslim
group does make it difficult to justify a claim that the author was depicting

Muslims on the basis of a classical model.

In Hill’s translation of the Gesta there would seem to be a stronger
indication that Muslims were not depicted using a classical pagan model: the
author mentions the Koran twice. However, this translation probably pushes
the text too far, leading to a stronger impression of understanding of Islam
than it can really support. The first such occasion is indeed a mention of
Muslim literature by Kerbogha’s mother, making the translation ‘Koran’
plausible, but by no means certain. She explains how both ‘our pages (nostra
pagina)’, and the books of the Christians predict their victory in the crusade.
The phrase nostra pagina is probably intended as an echo of Sacra Pagina, a
phrase frequently used of scripture. This is supported by the author’s

mention of the gentilium voluminibus; the books of the Christians:'** since

1% Nicholas Morton, ‘The Saljuk Turks’ Conversion to Islam: The Crusading
Sources’, 4I-Masag 27(2) 2015, 109-118, 109-12.

1% The author here demonstrated a degree of imagination and flexibility of thought
with which he is rarely credited, appreciating that from the point of view of his
character, it was the Christians who were the gentiles.
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Kerbogha’s mother went on to quote from it in support of her claims, it is
fairly clear that the author had the Bible in mind here. This makes it likely
that he was using a mirroring topos here, and simply assumed the existence
of some equivalent sacred text belonging to the Turks. While Hagenmeyer
also agrees in a footnote to his edition that the Koran was being referred to
here, it does not at all follow that the author was specifically aware of the

Koran itself.'®

He clearly did not know it by name, and it was no great leap
of imagination for him to presume that Muslims had a sacred text — or,
indeed, if he had been using Roman pagans as a model, he would have been
thinking of a highly literate culture that had many sacred books. Mirroring
remains the most likely reason, given the author’s propensity elsewhere to
assume Muslim institutions are identical to Christian ones and to present
their norms and behaviour as the exact opposite of those of Christianity. The
second occasion on which the Koran appears in Hill’s translation is even less
likely to reflect what the author actually had in mind: in her translation, the
garrison of a castle on the way to Jerusalem surrendered, ‘and swore on the
Koran that they would do no harm to the pilgrims’. The original text actually
refers to the ‘laws’ of the Muslim garrison: iuraverunt sua lege.'” Granted,
those laws are codified in the Koran, but there is no indication that this is
what the author is referring to. That the author had some awareness of the

Koran is a possibility, but the text does not offer conclusive evidence.

The inclusion of Mohammed’s name, unfortunately with little
indication as to the author’s understanding of his identity, complicates
Housley’s suggestion that a Roman pagan model was applied by authors of
crusade accounts. However, it may still be the case that the author produced
some hybrid of his own observations with a classical pagan model — if he
even thought about it as systematically as that implies. His depiction of
Muslim beliefs is ultimately quite vague. Nevertheless there are some
details: the author believed they were polytheists who practiced burial with
grave goods, but he also knew of a figure important to them named
Mohammed, who was not a god. His mention of something which
corresponds to the Koran is more likely an accurate assumption than based

in any real knowledge.

Other details are simply not given by the author. In particular, while

the Gesta author showed some awareness of the political divisions between

' Gesta Francorum, ed. Hagenmeyer, 328 n. 34.
1% Gesta Francorum 81 (415).
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the Turks and the Fatimids, as discussed elsewhere in this chapter, he does
not show any awareness of the religious element of this division. The
Sunni/Shia schism seems to have entirely escaped the anonymous author —
indeed, almost no contemporary authors of First Crusade histories seem to
have been aware of it. If he did not recognise their denominational
differences, to what extent did the author recognise their shared Muslim
identity? To what extent did the Gesta author understand that 7urci and
Saraceni he wrote of shared a common identity, and what was the nature of
that identity? Although he never makes any explicit statement or provides
any explanation, it is clear from the terminology he used and the information
he imparted incidentally while making other points that the author did think
both the Turci and the Saraceni shared the same beliefs. As noted above,
both Kerbogha and al-Afdal swore oaths to plural gods and to Mohammed.
The distinction the author made between Turci and Saraceni thus seems to

be entirely ethnic and political in nature.'”’

2.2.3 Violence

Both violence by and against Muslims was used by the author of the
Gesta Francorum in ways which demonstrated their alterity: Muslims in the
Gesta were both perpetrators of and fair targets for extreme violence.
Violence by Muslims was used to depict them as savage and cruel; it
justified (sometimes explicitly) the violence the crusaders committed against
them. At the same time, the graphic depiction of extreme violence against
Muslims by the crusaders also emphasised their otherness. The crusaders
being the almost unimpeachable heroes of the narratives, this violence must
then have been acceptable; Muslims were thus dehumanised by the very

acceptability of the acts committed against them.

From the very beginning, the Gesta included accounts of terrible
violence perpetrated by Muslims. The so-called ‘People’s Crusade’, the
more loosely organised expedition led by Peter the Hermit and Walter the
Penniless, was quickly attacked and overwhelmed by the forces of Kilij
Arslan, the Sultan of Rum. The German and French contingents split from

one another, in the Gesta’s version. The German contingent took refuge in a

%7 Morton argued that the crusaders were generally aware of religious differences

between the Turks and Saracens; the Gesta Francorum does not support such a
conclusion. Morton, Encountering Islam on the First Crusade, 140-142.
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castle called Xerogordo, but were betrayed by one of their commanders. In

the ensuing defeat:

...those who would not renounce God were killed; others,
whom the Turks captured alive, were divided among
their captors like sheep, some were put up as targets and
shot with arrows, others sold and given away as if they

were brute beasts. '**

The French contingent itself was also attacked in its camp. There, the Turks
indiscriminately slaughtered the sleeping and the unprepared: ‘some they
found asleep, others naked, and all these they slaughtered. Among the rest
they found a priest saying mass, and they martyred him at once upon the
altar’. This killing of a priest on an altar (perhaps intended to be reminiscent
of Christ’s sacrifice as symbolised in the mass, adding an extra layer of
pathos) was an act of extreme blasphemy, to which the author gives as much

prominence as the slaughter of unarmed pilgrims.'”’
Later in the Gesta, Bohemond reprimanded some fleeing crusaders:

‘If our enemies find you rushing all over the place they
will kill you, for they are on watch day and night to catch
you without a leader or alone, and they are always trying

to kill you or lead you into captivity.”'"’

Muslims, in the Gesta author’s view, were thus a relentless and constantly
threatening enemy, always on the lookout for opportunities to harm the

crusaders.

A notable feature of the Gesta Francorum’s treatment of violence is
that the graphic nature of the violence depicted becomes somewhat more
one-sided after its account of the fate of the People’s Crusade, with Muslims
more often the victims of graphically-described violence than the

perpetrators. The author does include accounts in which Muslims are

Y8 <111i autem qui Deum negare noluerunt, capitalem sententiam susceperunt. Alios
quos ceperunt vivos adinuicem diuiserunt quasi oues. Alios miserunt ad signum et
sagittabant eos, alios uendebant et donabant quasi animalia.” Gesta Francorum, 4.
199 Irruentes uero Turci super eos occiderunt multos ex eis, alios inuenerunt
dormientes, alios nudos, quos omnes necauerunt, cum quibus quemdam sacerdotum
inuenerunt missam celebrantem, quem statim super altare martirizauerunt.’ Gesta
Francorum, 4.

N0<Si qutem inimici nostri inuenerint uos errantes, occident uos, quia die noctuque
uigilant, ut uos sine ductore segregatos siue solos inueniant, uosque cotidie occidere
et in captiuitate ducere laborant.” Anonymous, Gesta Francorum, 33.
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effective, including vivid descriptions of the frightening effect of Turkish
battle tactics which made very effective use of the rhetorical colour ‘similiter
cadens’. On one such occasion, a Muslim attack on a group of Christians
travelling from the port of St Symeon to Antioch, they ‘began to gnash their
teeth and gabble and howl with very loud cries, wheeling round our men,
throwing darts and shooting arrows, wounding and slaughtering them most
brutally.”'"" But while, especially in Latin, this intense and rhythmic passage
does convey the terror inflicted on the crusaders, it does not compare to the
graphic nature of the accounts of violence against the People’s Crusade, or
the graphic violence against Muslims discussed below. Guibert also displays
this tendency, and it is even more pronounced in Robert the Monk, both of
whom also added more ‘historical’ violence in the form of their versions of
the sermon at Clermont but emphasised the crushing success of the ‘official’

crusaders.''?

At the same time, the Gesta also included vivid descriptions of
violence against Muslims. Such violence against Muslims in the Gesta was,
as alluded to, often extreme. The Gesta author wrote that so much Muslim
blood was shed outside Tripoli that ‘even the stream which flowed into the
city ran red and stained the water in the citizens’ tanks’;'" and earlier in his
account the Orontes river also ‘appeared to be running all red with the blood
of Turks’ at one of the battles against the Turkish defenders of Antioch.'"*
The populations of both Albara and Ma’arrat-an-Nu’man were massacred. In
the latter case, ‘...when it was dawn they killed everyone, man or woman,
whom they met in any place whatsoever,’ to the extent that no corner of the
city was clear of Saracen corpses, and one could scarcely go about the city

streets except by treading on the dead bodies of the Saracens.’'"” At the end

111 : ! X
‘...coeperunt stridere et garrire ac clamare uehementissimo clamore,

circumcingendo undique nostros, iaculando, sagittando, uulnerando, et crudeliter
detruncando.” Anonymous, Gesta Francorum, 40. The sequence of verbs ending in
—ando is an example of similiter cadens.

''> See below, 3.2.5; 5.2.3.

"3 “Tanta fuit paganorum occisio, et sanguinis effusio, ut etiam aqua quae in
ciuitate fluebat, uideretur rubere et fluere in cisternas eorum, unde ualde fuerent
tristes alii dolentesque.’ Gesta Francorum, 85 (432).

"% “Unda uero rapidi fluminis undique uidebatur fluere rubea Turcorum sanguine.’
Gesta Francorum, 40. This is reminiscent of the Oracle of Delphi’s prediction in the
Aeneid, “...et Thybrim multo spumantem sanguine cerno (Vergil, Aeneid 6.86-7.)’,
but the wording is not similar enough to establish a direct borrowing, and it is not
implausible that this was simply an accurate description.

"5 “Facto autem die, ubicunque quemquam illorum siue masculum siue feminam,
occidebant. Nullus angulus cuitatis deerat uacuus Saracenorum cadaueribus uixque
poterat aliquis per uiuas ire ciuitatis, nisi calculando super Sarracenorum
cadauera.’ Gesta Francorum, 79-80.
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of the Gesta, the author described the battle of Ascalon, in which, he
asserted, God stupefied and blinded the Muslim army. They were
slaughtered indiscriminately; whether standing stupefied, attempting to hide
up trees, or lying on the ground in terror. Raymond of St Gilles killed them
‘without number’, and many tried to flee into the sea.''® There are also many
other, slightly less vivid examples of extreme violence being used by the
crusaders against Muslims.""” This violence was frequently added to or
intensified by the Gesta’s revisers, as will be seen. This is particularly true of
the Gesta’s account of the massacre that took place when Jerusalem was
captured. Muslims took shelter in the Temple of Solomon in Jerusalem, but
did not escape the slaughter: ’there was such killing there that our men were
wading up to their ankles in their blood’."'® When the crusaders returned
later to deal with survivors, ‘their blood flowed through the whole
temple’.'”® The precise levels of blood shed were frequently increased by
authors who used the Gesta, eventually giving rise to an enduring myth that
the streets of Jerusalem ran with rivers of blood, something which is both
biologically unlikely and physically impossible.'*” The less extreme claims
of the Gesta have been taken seriously by some historians, but Thomas
Madden has attempted a rough mathematical test of the Gesta’s claims and
found that the number of people who could fit in the al-Agsa mosque could
not actually produce enough blood to fill the mosque to the level of the
crusaders’ ankles (and for the streets of Jerusalem to run with blood would
have required millions of people to be killed). While one could quibble with
some of the assumptions he makes, many of these objections would lead to
even less blood being shed (such as the effects of coagulation and drainage),

confirming the thrust of his argument: that while the Gesta’s description is

Y16 <Stabant autem inimici Dei excecati et stupefacti, ac uidentes Christi milites
apertis oculis nil uidebant, et contra Christianos erigere se non audebant, uirtute
Dei tremefacti. Pro nimio timore ascendebant in arbores, in quibus putabant se
abscondere; at nostri sagittando et cum lanceis et ensibus occidendo eos ad terram
precipitababant. Alii autem iactabant se in terram, non audentes erigere se contra
nos. Nostri igitur illos detruncabant, sicut aliquis detruncat animalia ad macellum.
Comes Sancti Egidii iuxta mare occidit ex eis sine numero. Alii uero se
precipitabant in mare...” Gesta Francorum, 96, (496).
"7 These incidents, described in less vivid detail, nonetheless mention extreme
violence: captured Turks are beheaded before Antioch to dampen the defenders’
morale (Gesta Francorum, 29); all the Turci et Saraceni in Antioch are killed except
those who escape to the citadel (47); the inhabitants of Tell-Manas (Talamania) are
all massacred by Raymond Pilet except for those who agree to convert (73); likewise
the inhabitants of al-Bara are all massacred by Raymond of St-Gilles, men, women
and children (75).
"8 Ibique talis occisio fuit, ut nostri in sanguine illorum pedes usque ad cauillas
mitterent.” Anonymous, Gesta Francorum, 90-1.
W9 sanguis illorum per totum templum flueret..." Gesta Francorum, 91.
120 See below, 3.2.5; 4.1.8; 5.2.4
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exaggerated (and many other authors’ more so) the sight of so many people
massacred in an enclosed space would have made a deep and lasting
impression on any observers: ‘In the trauma of the event, with its mayhem
and mass killing, it is no wonder that a few centimetres or even a few
hundred centimetres were added to the level of blood that flowed through the
mosque al-Agsa on that horrible day in July 1099.”"*' The Gesta author also
vividly described the aftermath of the massacre, when the stench from the
bodies became so great that the Christian leadership forced captured
Muslims to carry them out of the city walls where they ‘piled them up in

mounds as big as houses’ and burned them ‘on pyres like pyramids’."*?

The vividness of the Gesta’s depictions of violence — with rivers
flowing red with blood, if not streets — suggests that the author may have
chosen to depict violence with such detail for a reason. This is definitely the
case with Robert the Monk’s depiction of violence, as will be seen.'” In the
Gesta the possibility remains that the vivid details were intended to make the
work more entertaining, although it is difficult to be certain of this in the
absence of any strong indications of whom the intended audience was.
However, regardless of the author’s expectations, the Gesta’s depictions of
violence had certain implications for how Muslims appeared in the work —
something which may still have been the author’s intention. Both violence
by and against Muslims was used by the author of the Gesta Francorum in
ways which demonstrated their apartness. Violence by Muslims suggests
that they are barbarians, ferocious and uncivilised; and it implicitly justified
the use of violence against them. At the same time, the graphic depiction of
extreme violence against Muslims by the crusaders also emphasised their
otherness. The crusaders being the almost unimpeachable heroes of the
narratives, this violence must then have been acceptable; Muslims were thus
dehumanised by the very acceptability of the acts committed against them;
the callous attitude implies that they are beneath sympathy. This seems
contradictory — if the crusaders commit the same kind of violence as the
Muslims, is there really any difference? In Robert the Monk’s work, as will

be argued, the apparent contradiction is resolved by explicitly depicting the

12l Thomas F. Madden, ‘Rivers of Blood: An Analysis of One Aspect of the
Crusader Conquest of Jerusalem in 1099.” Revista Chilena de Estudios Medievales 1
(2012), 25-37, 35-6.
122 Bt wiui Saraceni trahebant mortuos ante portarum exitus, et ordinabant montes
ex eis, quasi essent domos. Tales occisiones de paganorum gente nullus umquam
audiuit nec uidit; quoniam pyrae erant ordinatae ex eis sicut metae...” Gesta
Francorum, 92.
'} See below, 3.2.5.
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violence of the crusaders — indeed, the entire crusade — as an act of
vengeance for the past treatment of Christians by Muslims.'** There is no
trace of this argument in the Gesta. Rather, it is most likely that there was
simply no consistent message intended, with the author using any available

polemic tool without regard for contradiction.

2.2.4 The structure of Muslim society

The Gesta author frequently wrote of a place called Corosanum as if it were
the capital of the Turkish Empire.'*® Corosanum is probably the author’s
interpretation of Khorasan. Greater Khorasan is a historic region in the
northeast of Persia, encompassing the administrative provinces of North,
South and Razavi Khorasan Province in modern Iran and stretching much
further. It was neither the original homeland of the Seljuk Turks nor the site
of their current capital (Baghdad), but it was from there that they launched
their empire and it remained culturally significant.'* It seems an
understandable misinterpretation for the Gesta author to have made, if such
is what it was. John Tolan interpreted Corosanum as being instead a
reference to the Biblical town of Corozain in the Vulgate."” Corozain was
cursed by Christ in the Gospels of Matthew and Luke for having heard His
teachings but failed to take heed of them.'”® In eschatological tradition
derived from pseudo-Methodius the town also came to be seen as the future
birthplace of the Antichrist. But the Gesta does not make any explicit
reference to Corosanum as being associated with the Antichrist, nor even to
the curse laid on Corozain in the Gospels. Contrast this with an account of
the martyrdom of Archbishop Thiemo of Salzburg (1090-1101): during the
crusade of 1101 the archbishop was captured by three brothers from
Corozain, a place ‘a Domino maledicta, ubi sedes est Satanae’. Clearly this
author had the Biblical town in mind, and in describing the town as ubi sedes
est Satanae he was probably also referring to the pseudo-Methodius
eschatological tradition.'” None of the revisers of the Gesta Francorum,

including the highly erudite Guibert of Nogent and Baldric of Dol, who

124 See below, 3.1.2, 3.2.5. See also Throop, Crusading as an act of Vengeance.
125 For examples, see Gesta Francorum, 4, 15 (181), 52 (322), 66-7 (367).

126 ‘K hurasan’, The Encyclopedia of Islam, C. E. Bosworth, E. Van Donzel, B.
Lewis and C. H. Pellat (eds),(Leiden, 1979) 55, 58.

127 Tolan, ‘Muslims as Idolaters in Chronicles of the First Crusade’, 101.

"% Matthew 11:21, Luke 10:13.

' Passio Tiemonis Archyepiscopi Iuvanensis, MGH Scriptores II, 52 ff.
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might have noticed a similarity that the Gesta author had missed, made any
additional comments to suggest an association of Corosanum with Corozain.
Nor indeed did Fulcher of Chartres , who used the Gesta but did not follow it
as closely, or Albert of Aachen who was completely independent of any
surviving written source."”” In an article on the widespread and enduring use
of the term Corosanum, Alan Murray argues more conservatively that while
authors of First Crusade accounts did not confuse Khorosan with Corozain,
they may have been consciously or unconsciously inclined to give the region
more prominence than it actually warranted due to the association."' This
seems more likely to be the case, as neither the Gesta nor any of its revisers

make any more specific allusions to the Biblical town.

The author had slightly better knowledge of the political leadership
of the Turks than that of the Fatimid Caliphate. Kerbogha, Atabeg of Mosul,
was the central villain of the Gesta’s account. After a long siege to capture
Antioch, the crusaders” soon found themselves besieged in turn within the
city by Kerbogha. The Gesta referred to him as princeps militiae Soldani
Persidiis; the commander of the Persian Sultan’s army, and wrote that he has
been granted permission to kill Christians by the Caliph, ‘their pope’

"2 In another passage, the author had Kerbogha dictate

(illorum apostolico).
a letter home, which he addresses to ‘our king, the lord sultan’ and to ‘the
caliph, our pope’."** The letter demonstrates awareness of who Kerbogha
was and whom he served, distinct, as will be seen, from the main Muslim
personality in the final part of the Gesta, the Fatimid Vizier al-Afdal
Shahanshah. It is also fairly accurate; Kerbogha was in command of the
Seljuk Sultan Berkyaruk’s armies, and if there are quite a number of
differences between a sultan and a king, not to mention a pope and a caliph,
they are not wildly inaccurate simplifications — though it is likely that

Kerbogha’s supposed license from the caliph to kill Christians was a

deliberate inversion of the crusading indulgence offered by Pope Urban I,

130 Gesta Francorum, 4, 5, 14-15 39, 52, 66-7; Tudebode, 12, 13, 23, 59, 61-2,79,
82; Fulcher of Chartres, 261; 261; Albert of Aachen, 34, 248-253. Guibert in fact
offered an entirely different explanation. Guibert of Nogent, 82-3, 94; see also
Chapter 5. The exception to this tendency is Robert the Monk, who may indeed have
thought the Gesta author was referring to Corozain; see Chapter 3.
131 Alan V. Murray, ‘Coroscane: Homeland of the Saracens in the Chanson de geste
and The Historiography of the Crusades’, in Hans van Dijk and Willem Noomen
(eds) Aspects de I’Epopée Romane: Mentalité, Idéologies, Intertextualités
(Groningen, 1995), 177-184.
2 Gesta, 49, 66.
133 < __Caliphae nostro apostolico, ac nostri regi domino Soldano...", Gesta
Francorum, 52 [321-2]. These were Al-Mustazhir and Abu al-Muzaffar Rukn ud-
Din Barkyaruq bin Maliksah, respectively.
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rather than being what the author genuinely thought was the role of the
Abbasid Caliph. It is likely that this is another case of the Gesta author

superimposing Christian institutions onto what he knew of Muslims."**

The Gesta author ceased to mention the Sultan after the crusade
moved beyond Seljuk lands. He also ceased to mention a Caliph, apparently
unaware that there was another. Indeed, he displayed no real sense of a
power behind the enemies the crusaders faced on the road to Jerusalem, until
after the city was captured. At this point, the crusaders learned of an army
coming to attack them led by the amirauius Babiloniae; these were the
forces of the Fatimid Caliph al Mustanzhir led by his vizier al-Afdal,
marching from Egypt to recover Jerusalem. Neither is named; indeed the
author may have conflated the two. His references to the leader present at
Ascalon as the amirauius Babiloniae clearly indicates that he was thinking
of al-Afdal, but it is not at all clear that he was aware of another figure to
whom al-Afdal answered (nominally, at least — al Mustanzhir was a minor at

the time).'*

The Gesta mistakenly calls him an emir, and for reasons that are
not entirely clear consistently refers to him as coming from Babylon —
though he does also refer to al-Afdal’s forces as gentem Aegiptiacam."® Al-
Afdal laments that he will be ridiculed in all the ferra Babilonica for his
defeat: the Gesta was fully aware that he was coming from somewhere
different to Kerbogha.137 As with Khorasan, there is no evidence that he was
clearly aware of where exactly the terra Babilonica was, though he probably
had some idea. Al-Afdal’s assertion that the Egyptians were accustomed to
the Christians travelling through their lands in poverty as pilgrims is
probably an indication that the author was aware that Jerusalem had been in

Fatimid hands at some point before its recent recapture from the Seljuks.'**

The Gesta author thus displays awareness of at least the political
division between the Seljuk Turks and the Fatimid Caliphate, both in his

terminology, as seen above, and in the information he gives about two

¥ Morton argues convincingly that such instances were usually simply intended to
be informative rather than depicting Muslims as the evil counterparts of Christians,
arguing in particular that references to the caliph as their pope were explanatory in
nature. Morton , Encountering Islam on the First Crusade, 122.

% Gesta Francorum, 85-6, 96-7.

138 Gesta Francorum, 97. The question of the association of the Fatimids with
Babylon, made by almost all authors, is discussed in the conclusion to this thesis.
37 “Heu michi, quid amplius dicam? Inhonoratus ero semper in terra Babilonica.’
Gesta Francorum, 97.

1% <Insa modo persequitur gentem Aegiptiacam, quae illi plerumque suas largita est
elemosinas, dum olim per omnem nostram patriam mendicarent...” Gesta
Francorum, 96 (498).
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important opponents of the crusade. Beyond these details, the author seems
to have tended to assume that Muslim political society was organised on
essentially the same lines as Western European feudalism. The political
organisation of Muslim society, in as much as it is depicted in the Gesta
Francorum, is essentially that of Western Europe. Attention has already
been drawn in the secondary literature to the passages in which the Gesta
author had Muslims swear fealty to one another.'*” Shams ad-Daula, son of
the Governor of Antioch Yaghi Siyan, petitioned Kerbogha for help, saying
that if the atabeg could defeat the Franks, he would surrender the citadel to
him, perform homage (¢ibique faciam hominium) and hold the citadel in
fealty to him (in tua fidelitate) henceforth.'* Kerbogha refused, demanding
that the citadel be surrendered to him immediately, and he placed Ahmad
ibn-Marwan (not named in the Gesta) in charge, telling the emir to hold the
citadel ‘in fealty’ to him (in fidelitatem meam).""' However, Kerbogha’s
reply to Peter the Hermit’s suggestion that he should convert may indicate a
view of Turkish society as different to European, albeit still seen through a
feudal lens. Part of Kerbogha’s response was to offer generous benefices and
horses to all the Christians if they would convert instead, so that they would
all be knights (milites) as the Turks were, instead of pedites. The implication
that all the Turks had horses and were milites seems on the one hand to
suggest that Turkish society and military tactics differed from European in
that they were even more reliant on horses, but at the same time to assume

that ownership of a horse conferred the same level of prestige. '**

The author included some details, not all accurate, of the history of
Islam in the Holy Land. For example, he believed that the Turks had
previously been Christians, but had apostatised. In a passage praising the
Turks’ as warriors (discussed further below), he wrote that ‘you could not
find stronger or braver or more skilful soldiers’ if only they had stayed

143

Christian. ™ While this was incorrect of the Turks themselves, who had

never been Christian, it does demonstrate a general awareness that in its

139 Most recently by Morton, Encountering Islam on the First Crusade.

149"« __tibi dabo oppidum tibique faciam hominium, et in tua fidelitate custodiam illud
oppidum’, Hill, Gesta Francorum 50 (316).

Y “Volo ut intres in fidelitatem meam custodire hoc castrum’ Gesta Francorum, 51.
12« _nos illis hanc et satis plus dabimus de terra, et ciuitates et castella adhuc
autem quod nemo uestrorum remanebit pedes, sed erunt omnes milites sicut et nos
sumus’, Gesta Francorum, 67.

'3 <Certe si in fide Christi et Christianitate sancta semper firmi fuissent,.. fortiores
uel bellorum ingeniosimos nullus inuenire potuisset.” Gesta Francorum, 21.
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early history, Islam had spread in part by winning converts among the

Christian inhabitants of the Middle East.

The author was also apparently aware of some of the more recent
history of the wars between the Byzantine Empire and the various Muslim
powers. In describing the embassy sent to Kerbogha on the eve of the final
battle for Antioch, he recorded Kerbogha’s response to Peter the Hermit’s
mocking suggestion that he had come seeking conversion, in which he

explained his real reason for coming:

We have come here because we are scandalised to think
that those leaders and commanders whom you name
should lay claim to a land which we have conquered from

an effeminate people.'*

The effeminatae gentes referred to were the Byzantines, from whom the
Holy Land and large parts of Asia Minor had been annexed by Muslim
forces in the previous half century. The Greeks had already been thought of
as an effeminate people by the Western Christians for some time;
Hagenmeyer noted that in Bishop Liutprand of Cremona’s report of his
mission to Byzantium in 968 he referred to them as effeminati Graecorum
populi.'*® Hill also interprets Kerbogha’s remarks on being presented with
faulty crusader weapons — ‘Are these the people who drove all our
forefathers (parentes) out of Riim and from the royal city of Antioch...?” "¢ —
as a reference to the wars of Nicephoros Phocas and John Tzimisces against
the Arabs in the tenth century. However, this is an unlikely reference for the
author to make. These victories were won by the Byzantines whom the
author usually distinguished from the crusaders; it suggests considerably
more knowledge than he displays elsewhere and the victories mentioned
were entirely temporary. It is more likely that parentes is to be understood as
referring to relations or kinspeople more generally here, and that Kerbogha

is therefore referring to the recent victories of the crusaders themselves.'*’

" “Huc usque iam uenimus eo quod ualde miramur quamobrem seniors ac maiores
quos memoratis, cur terram quam abstulimus effeminates gentibus illi uocant esse
suam.” Gesta Francorum, 67 (366).

' Hagenmeyer, Gesta Francorum, 366 n. 23.

146 < _qui propulerunt omnes parentes nostros a Romania, et Antiochia urbe..?’
Gesta Francorum, 51; 51 n. 2.

"7 Charlton T. Lewis and Charles Short, A4 Latin Dictionary sv ‘parens’. They refer
to the meaning, ‘relations, kinsfolk, kindred,” as ‘rare’ and not found in writings
before the time of Augustus, but it is far more likely to be the correct translation
here. This sense of the word was known in the Middle Ages; the translation,
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This makes considerably more sense in its narrative context as well: it is far
more likely for Kerbogha to express surprise that this is the equipment of the
people who had defeated Turkish forces in Rim and Antioch recently rather

than in the tenth century.
2.2.5 Dehumanisation and Connections to the Supernatural

If the author’s callous attitude to violence against Muslims can be
seen as dehumanising, the Gesta also found much more explicitly
dehumanising ways to represent Muslims. He directly referred to Muslim
voices as demonic. The Turkish forces who attacked the crusaders at
Dorylaeum were shouting ‘some demonic utterance in their language’, and
Bohemond saw them ‘shrieking and howling with demonic voices.”'** He
also referred to a mosque as a ‘devil’s chapel (diabolicum atrium).”**’ The
author wrote that the Turkish soldiers killed in one of the battles before
Antioch (the ‘Bridge battle’) ‘received eternal burial with the Devil and his
angels.’"*” This is probably a deliberate echo of his discussion of Christian
soldiers killed in the same battle, ‘who, as we believe, ascended to heaven,
and received the white stola of martyrs.”'>' This is another example of the
Gesta’s occasional tendency to use distorted inversion of Christian topoi to

depict Muslims.

Not only does the author explicitly describe their voices as
demonic, as above, but two of the specific words he used here and elsewhere
to describe their vocalisations, stridere and garrire, would have carried dark
connotations for the author.'> Stridere occurs frequently in the Vulgate in
the phrase stridor dentium, gnashing of teeth. Many times in the Gospels,
people are cast into darkness or fire, where there is weeping and gnashing of

teeth (fletus et stridor dentium) — into hell, in other words."® Stridere can

‘relatives, kin’ is the one given by Niermeyer, Mediae Latinitatis Lexicon Minus
(Leiden: Brill, 2002), sv ‘parens’.
18 < Continuo Turci coeperunt stridere et garrire ac clamare, excelso uoce dicentes
diabolicum sonum nescio quomodo in sua lingua. Sapiens uir Boamundus uidens
innumerabiles Turcos procul, stridentes et clamantes demoniaca uoce...” Gesta
Francorum, 18.
' Gesta Francorum, 42. The similar phrase ‘synagogue of Satan’, commonly used
of Jewish synagogues in this period, was derived from Revelations 2:9 and 3:9. R. L.
Moore, The Formation of a Persecuting Society, 33.
= "...receperunt sempiternum interitum cum diabolo et angelis eius.’ Gesta
Francorum, 41.
U< qui ut credimus in caelum ascenderunt, et candidati stolam martyrii
receperunt.’, Gesta Francorum, 40.
192 Gesta Francorum, 18, 40, 41.
'3 Matthew 8:12, 13:42, 13:50, 24:51, 25:30; Luke 13:28.

58



also mean shrieking, as in the description of the sorcerers in Isaiah 9:19,"*
which is more likely the meaning that the author had in mind here (there is
no mention of teeth, for one). However, given the explicitly diabolical
descriptions of the Muslim warriors’ war-cries given by the author, it is
probably not coincidental that he chose a word which is frequently
associated with hell in the Gospels. Garrire seems to have been more often
used of idle chatter, but its use by Isidore of Seville in his encyclopaedia
entry for ghosts demonstrates that it too may have had eerie implications for
medieval Latin-speakers: ‘Ghosts (larvae), they say, are demons made from
people who were deserving of evil. It is said that their nature is to frighten
small children and chatter (garrire) in shadowy corners’."> Combined, the
connotations of these words and the explicit comparison of the voices of
Muslim warriors to demons contributed to a strong tendency to dehumanise

Muslims.

Another supernatural aspect the author attributes to Muslim society
is a belief in astrology and soothsaying. Kerbogha’s mother attributed the
prophecy that the Christians would defeat him and dominate the Muslims not
only to nostra pagina and the gentilium volumina, but also to her careful
observations of the stars, the planets, and the duodecim signa, the twelve
signs of the Zodiac. *° Kerbogha’s mother is a complicated figure; as well as
this less reputable activity she is depicted as being familiar with the Bible,
which makes it difficult to evaluate how she is to be interpreted by the
reader. However, the Gesta never suggests that she herself is Christian, only
that she is convinced they will win — making her a figure equivalent to
Pilate’s wife in Matthew 27:19, a gentile given insight into God’s plans."’
Her concern with predictions that are not rooted in the Bible is probably
intended to reinforce her non-Christian nature. In devoting so much space to
this in one of the few passages where the author focuses his attention directly
on Muslim actions, the author created the impression that divination was a

prominent feature of Muslim society.

134 < et cum dixerint advos quaerite a pythonibus et a divinis qui strident in

incantationibus suis numquid non populus a Deo suo requerit pro vivis a mortuis..."
Isaiah 8:19.

15 <Larvas ex hominibus factos daemones aiunt, qui meriti mali fuerint. Quaram
natura esse dicitur terrere parvulos, et in angulis garrire tenebrosis’, Isidore of
Seville, Sancti Isidori Hispalensis Episcopi Etymologiarum Libri XX, VIIL.xi.101.
Patrologia Latina; The Etymologies of Isidore of Seville, trans. Stephen A. Barney et
al. (Cambridge: Cambridge University Press, 2011), 190.

156 Gesta Francorum, 55.

157 See Ni Chléirigh, The Crusaders and their Enemies, 71.
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2.2.6 Arrogance

The author frequently depicted the Muslim leadership as arrogant
and certain of victory. Kerbogha was singled out as particularly arrogant — a
depiction which may have been rooted in the crusaders’ actual impression of
him, as it is consistent even in independent sources."*® Kerbogha boasts to
his mother that he has more emirs in his army than all of the Christians put
together."” His reply to the embassy the crusaders sent to him on the eve of
the final battle for Antioch was likewise supremely confident of victory: he
offered the crusaders the chance to convert to Islam and be richly rewarded,
‘otherwise, let them know that they shall all be slain or led in chains to
Khorasan, where they shall serve us and our children for all time, in
everlasting captivity.”'® When the crusaders prepared for battle the next day,
his arrogance initially continued unabated: seeing the Christian army begin
to exit the city to draw up battle lines, instead of attacking them as they were
caught in the bottleneck of the city gates, he said ‘let them come, so that we
have them the more surely in our power.’'®" This latter statement is very
rapidly undermined, is Kerbogha was very frightened (ualde timuit) and
makes preparations for a retreat signal as soon as he sees the crusaders’

numbers.'®

Most of these examples centre on Kerbogha, but Antioch dominates
the narrative of the Gesta Francorum and as such he is the primary
representative of Muslims in the work. Nevertheless, he is not alone in being
depicted this way in the Gesta. Kilij Arslan’s soldiers carried ropes into
battle at Nicaea, with which they expected to lead away the defeated
Christians into slavery: they ‘came in high spirits, exulting in their certainty
of victory, bringing with them ropes with which to lead us bound into
Khorosan.”'®® This confidence is echoed in the Gesta’s description of the

Fatimid army at Antioch carrying water bottles with them which they

18 See below, 6.2.7; 7.2.8.

139 Gesta Francorum, 53.

10 <Sin autem, sciant se per omnia capitalem subire sententiam, aut deducti in
uinculis Corrozanam in captiuitate perpetua seruient nobis nostrisque infantibus per
sempiterna tempora.’ Gesta Francorum, 67.

11 <Sinite eos exire, ut melius eos habeamus in potestate nostra.’ Gesta Francorum,
68.

162 Gesta Francorum, 68.

19 <yenerunt ... gaudentes et exultantes ad certum bellum, trahentes secum funes,
quibus nos ligatos ducerent Corosanum.’ Gesta Francorum, 15.
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1% This would have

expected to drink while pursuing the fleeing Franks.
served a simple narrative purpose; arrogance and assumptions of victory on
the part of the enemy’s leaders would have made the eventual success of the
crusaders seem all the more satisfying to readers. But it may also have had a
deeper significance. Although there are no direct references, the accounts are
structurally quite similar to many Old Testament stories of battles against the
Children of Israel, such as the fight against Goliath and the Philistines in 1

Samuel.
2.2.7 Concern with the Material World

On a number of occasions the Gesta depicted Muslims as highly
materialistic, and overly concerned with the physical world in comparison to
the crusaders. On one of these occasions, a group of Kerbogha’s soldiers
presented him with some particularly poor examples of weapons captured
from the Christians: ‘a very poor sword all covered with rust, a thoroughly
bad wooden bow, and a spear which was quite useless,” which had been
taken from the poorest of the crusaders.'® Kerbogha responded with

amusement:

Then Kerbogha began to chuckle, and said to all those
who were present, “Are these the warlike and splendid
weapons which the Christians have brought into Asia
against us, and with these do they confidently expect to
drive us beyond the furthest boundaries of

Khorasan...?”'®

Similarly, in the passage in which his mother attempted to persuade him not
to attack the Christians, he ridiculed her concerns, pointing out that he had
‘more emirs in my following than the whole of the Christians, both great and
small.”'®” Kerbogha’s assurance that his superior numbers and weapons will
win him the day is probably a deliberate contrast to the author’s central

message that the crusaders were victorious thanks to God’s assistance. This

1% < Unusquisque suum habebat uasculum pendens collo, ex quibus poterant
persequente