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The echoes of victory: liturgical and para-liturgical commemorations of the
capture of Jerusalem in the West
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(Received 31 December 2013; accepted 9 March 2014)

The capture of Jerusalem by the Franks on 15 July 1099 was commemorated liturgically in
several monastic and secular communities in France. Inscribing the events of 1099 into the
liturgy was a principal mechanism of making memory. Commemoration occurred in a
number of different ways, from simple notation in liturgical calendars, to para-liturgical
compositions that celebrated crusader victories, to formal liturgical commemoration included
in the Sanctorale. The methods and texts of liturgical commemoration celebrated the victory
in a variety of ideological registers. As a group, the commemorations placed the event
within providential history, inherently sacralising and legitimising the capture of Jerusalem
and thus the whole of the First Crusade.

Keywords: First Crusade; liturgy; commemoration; liberation; Jerusalem

Introduction

The liturgy was (and is) at once a mechanism of commemoration and celebration. Through the
cycle of prayers repeated daily and yearly, events of sacred history were remembered and their
importance interpreted. ‘Do this in remembrance of me’, Christ had said (Luke 22:19), and the
mass that lay at the very heart of the Christian rite thus both remembered and re-enacted His
sacrifice. The events inscribed into the liturgical calendar were the events of sacred history.
Foremost, the Temporale (feast days whose dates were dependent on the lunar calendar and
thus movable) commemorated the life of Christ, the Incarnation (the Advent Cycle), His
sacrifice, and His Resurrection (in the Easter cycle), and the associated events from the life of
the Virgin Mary. Likewise, the saints as exemplars of Christian virtue and providential history
were included in the Sanctorale (feasts with fixed dates, mostly of the saints). Yet, sacred
history was not static. With the development of the Church and the expansion of the liturgy,
new events were inscribed into this form of ecclesiastical memory. New saints, whose lives
offered continuous witness to Christ, were regularly added to the calendar. New feasts (for
instance, Corpus Christi) were inaugurated that celebrated particular aspects of sacred history.
The events were by definition sacred. Yet, inherently – tautologically – the liturgy also
sacralised the events and figures that it celebrated. And by very virtue of the fact that a saint
(say, St Paul or St Francis) or an event (such as the Decollation of John the Baptist or the
translation of the Crown of Thorns) was inscribed into the liturgical calendar, the liturgy not
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only institutionalised the memory of that person or event, but, by definition, situated it within the
framework of providential history. The liturgy both reached backward, commemorating a past
event, and forward within the arc of salvific history. In the Middle Ages, liturgy was memory.
And it was also sacred history.1

So, when, on 15 July 1099, the Franks, after four brutal years of marching, sieges and
battle, succeeded in capturing the most Holy City of Jerusalem, this event was liturgically
commemorated in the Holy Land.2 Commentators and historians immediately placed the
capture of Jerusalem, and the First Crusade in general, in the context of salvific history,
arguing at once that it was ‘a miracle and a divine act’.3 At the Holy Sepulchre, liturgical
commemoration fed this sacralised, providential interpretation. The feast commemorating the
capture of the Holy City in 1099 (‘In festivitate civitatis sancti Iherusalem’)4 was quickly
inaugurated at the Holy Sepulchre5 and formally added to the liturgical cycle, probably by

1 The following abbreviations are used in this paper: AH: Guido Maria Dreves and Clemens Blume, eds.,
Analecta hymnica medii aevi. 55 vols. (Leipzig: Fue’s Verlag [R. Reisland], 1886–1922); BL: London,
British Library: BM: Bibliothèque Municipale; BnF: Bibliothèque nationale de France; CCCM: Corpus
Christianorum Continuatio Mediaevalis; CO: Eugene Moeller and Joanne Maria Clément, eds., Corpus
orationum. Corpus Christianorum Series Latina 160. 14 vols., in progress (Turnhout: Brepols, 1992–);
Dondi, Liturgy of the Canons Regular: Cristina Dondi, The Liturgy of the Canons Regular of the Holy
Sepulchre of Jerusaelm: a Study and Catalogue of the Manuscript Sources. Bibliotheca Victorina 16
(Turnhout: Brepols, 2004) – Dondi’s manuscript sigla, HS1, HS2, etc., are used in the citations;
Leroquais, Bréviaries: Victor Leroquais, Les bréviaires manuscrits des bibliothèques publiques de
France. 6 vols. (Paris: Mâcon Protat frères imprimeurs, 1932–4); Leroquais, Sacramentaires: Victor
Leroquais, Les sacramentaires et les missels manuscrits des bibliothèques publiques de France. 3 vols.
(Paris: s.n., 1924): MGH: Monumenta Germaniae Historica; UB: Universitäts Bibliothek. Websites:
Gallica, portal accessible at http://gallica.bnf.fr/

I have standardised the Latin forms of Jerusalem as Iherusalem. It also appears in the manuscripts as
Hierusalem and Ierusalem. Ampersands have been rendered as ‘et’.

On liturgy and memory, see Gabrielle Spiegel, ‘Memory and History: Liturgical Time and Historical
Time’, History and Theory 41 (2002): 149–62. I have written about memory and liturgy in M. Cecilia
Gaposchkin, ‘Louis IX and Liturgical Memory’, in Memory in Medieval France, ed. Elma Brenner
(Burlington, VT: Ashgate, 2013), 261–76; and in The Making of Saint Louis: Kingship, Sanctity, and
Crusade in the Later Middle Ages (Ithaca: Cornell University Press, 2008), 14–16. And recently, Megan
Cassidy Welch, ‘The Stedinger Crusade: War, Remembrance, and Absence in Thirteenth-Century
Germany’, Viator 44 (2013): 159–74.
2 For previous work on this theme, see Amnon Linder, ‘The Liturgy of the Liberation of Jerusalem’,
Mediaeval Studies 52 (1990): 110–31; idem, ‘A New Day, New Joy: the Liberation of Jerusalem on 15
July 1099’, in L’idea di Gerusalemme nella spiritualità cristiana del medioevo: atti del Convegno
internazionale in collaborazione con l’Instituto della Görres-Gesellschaft di Gerusalemme:
Gerusalemme, Notre Dame of Jerusalem Center, 31 agosto – 6 settembre 1999 (Vatican City: Vatican,
2003), 46–64; Jaroslav Folda, ‘Commemorating the Fall of Jerusalem: Remembering the First Crusade in
Text, Liturgy, and Image’, in Remembering the Crusades: Myth, Image, and Identity, eds. Nicholas Paul
and Suzanne Yeager (Baltimore: Johns Hopkins University Press, 2012), 125–45; and more broadly,
Y. Katzir, ‘The Conquest of Jerusalem, 1099 and 1187: Historical Memory and Religious Typology’, in
The Meeting of Two Worlds: Cultural Exchange between East and West during the Period of the
Crusades, eds. Vladimir P. Goss and Christine Verzár Bornstein (Kalamazoo: Medieval Institute
Publications, Western Michigan University, 1986), 103–13. The manuscripts in which this can be traced
are catalogued in Dondi, Liturgy of the Canons Regular. The meaning in the West in a liturgical context
is discussed by Margot Fassler, The Virgin of Chartres: Making History through Liturgy and the Arts
(New Haven: Yale University Press, 2010), 151–155.
3 Sylvia Schein, Gateway to the Heavenly City: Crusader Jerusalem and the Catholic West (1099–1187)
(Aldershot: Ashgate, 2005), 21.
4 Rome, Bibliotheca Angelica, MS 477, f. 159r (Dondi, Liturgy of the Canons Regular, 150, HS1).
5 Raymond d’Aguilers, Historia Francorum qui ceperunt Iherusalem, trans. John Hugh Hill and Laurita
L. Hill (Philadelphia: American Philosophical Society, 1968), 128; William of Tyre, A History of Deeds
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1114.6 This was remarkable insofar as was the rarity of commemorating a post-biblical secular
or military event in the liturgy, and underscores the extent to which the taking of Jerusalem was
understood as inaugurating a new phase in the history of the Church, and also perhaps a
prelude to the Last Days.7 The proper of the mass and office (that is, the prayers specific to
that particular feast day) celebrated the achievements of the crusaders and the capture of the
Holy City as the historical fulfilment of biblical prophecies. Through the evocation of
antiphons drawn from the books of the Prophets, and particularly Isaiah, the rite situated the
liberation of 1099 in relationship on the one hand to the end of the Babylonian exile in the
past, and, on the other, to the prophesied Second Coming.8 That is, it reached backwards
into biblical history and forwards toward Salvation. The feast was celebrated at the Holy
Sepulchre until 1187 when Jerusalem fell to the Ayyubids, but was suppressed in liturgical
volumes representing the use of the Holy Sepulchre copied after that date. Only in one
manuscript (BL, MS Egerton 2902), written during the 15-year reprieve between 1229 and
1244, did the feast reappear. Other than that, in the East, the memory of 1099 was no
longer to be lauded.9

In the West, the well-spring of crusade recruitment, enthusiasm and ideology, the news of
the capture of Jerusalem was received with immense excitement. Although liturgical
commemoration for the liberatio was never formally established in the fashion of a newly
canonised saint,10 certain communities (mostly in France, the focus here and also the place
of origin of the vast majority of evidence)11 did move to commemorate the victory of 1099
liturgically, marked the event in liturgical calendars, and composed proper texts. Others
composed para-liturgical or extra-liturgical texts that commemorated the crusade or exhorted
Christians to further battle or conquest. The context for the latter is hard to establish, but
these too were part of a broader programme of liturgical memorialisation and sacralised
celebration of the First Crusade.

The evidence for all of this is scattered, often vaguely attributed, and certainly incomplete. We
cannot say who wrote these liturgical and para-liturgical texts. In some cases, we cannot even tell
how or when they were performed. The best we can do – and even this is often insecure – is to
associate the texts with a particular ecclesiastical house, liturgical use or region. But this itself is
revealing. Most of the evidence comes from France (Figure 1). In certain cases the churches
associated with these texts are situated in the heartland of the early crusading movement, and
several can be linked to some of the most important centres of the production of crusading

Done Beyond the Sea, trans. Emily Atwater Babcock and A.C. Krey. 2 vols. (New York: Columbia
University Press), 1: 374 (Book 8, 21).
6 Dondi, Liturgy of the Canons Regular; Sebastián Salvadó, ‘The Liturgy of the Holy Sepulchre and the
Templar Rite: Edition and Analysis of the Jerusalem Ordinal (Rome, Bib. Vat., Barb. Lat. 659) With a
Comparative Study of the Acre Breviary (Paris, Bib. Nat., MS Latin 10478)’ (PhD diss., Stanford
University, 2011).
7 Jonathan Riley-Smith, The First Crusade and the Idea of Crusading (Philadelphia: University of
Pennsylvania Press, 1986), 143.
8 Linder, ‘Liturgy of the Liberation of Jerusalem’, 110–31. See also comments by Schein, Gateway to the
Heavenly City, 29–30.
9 This history can be reconstructed from Dondi, Liturgy of the Canons Regular. I have looked at most of the
relevant manuscripts.
10 Papal encyclicals of canonisation routinely instructed that the liturgical commemoration of a new saint be
inserted into the calendar. The earliest I know of is 1042, for St Simeon of Trier. See Giusto Fontaninus,
Codex constitutionum quas summi pontifices ediderunt in solemni canonizatione sanctorum a Johanne
XV ad Benedictum XIII sive ab A.D. 993 ad A.D. 1729 (Rome: ex typographia Reverendae Camerae
Apostolicae, 1729), 5.
11 Linder, ‘New Day, New Joy’, 49–50.
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memoralia, such as the Benedictine abbeys of Saint-Martial in the Limousin, or Santa Maria of
Ripoll in Catalonia.12 This is not surprising as it demonstrates the multiple, overlapping and
intersecting ways in which the news of the First Crusade was absorbed, interpreted and

Figure 1. Places of calendrical, liturgical or para-liturgical commemoration of 15 July.
Source: Author

12 Nicholas Paul, To Follow in Their Footsteps: the Crusades and Family Memory in the High Middle Ages
(Ithaca, NY: Cornell University Press, 2012); Marcus Bull, Knightly Piety and the Lay Response to the First
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memorialised in the West. Through the inherent dignity of the liturgical form, these sequences,
hymns and sacred songs sanctified the memory of 1099 and, by the very nature of that form,
situated the capture of Jerusalem and thus the First Crusade in general within providential
history.13

Liturgical commemoration in the West

The news of the fall of Jerusalem to the Crusaders inflected the liturgical and devotional landscape
in the West in a variety of ways.14 The influx of relics from the East, especially relics of the True
Cross, fed growing devotion to the Cross and the Holy Land in the West.15 In turn, the memory of
1099 was incorporated into the feast days for the Invention and Exaltation of the Cross in ways
that linked local identity and ritual to salvation history, often through a local connection to an
early crusader. At Paris, for instance, a new feast was established to commemorate the
reception of a relic of the True Cross given to Notre Dame by 1120 by one of its canons,
Ansellus. The liturgical readings for the feast, celebrated on 1 August, spoke of the canon who
joined the knights in the liberation of Jerusalem and who, after the city was captured and freed
from ‘filthy idolatry’, sent back the relic so that the church of Notre Dame and indeed all of
‘Gaul might shine more brightly.’16 Although rarer, relics of the Holy Sepulchre were also
brought west.17 New votive masses for the Holy Sepulchre were composed in the twelfth
century. At Santa Maria of Ripoll, a new votive mass for the Sepulchrum Domini was added
to the breviary shortly after 1100.18 Masses to the Holy Sepulchre were added to volumes at
Saint-Thierry,19 Moissac,20 Saint-Wandrille,21 Sens22 and (probably) Saint-Michel de Cuxa.23

The news of the Liberation of Jerusalem also influenced existing liturgical rites. At the
Benedictine monastery of Beaulieu, near Loches, which already celebrated a feast for the Holy
Sepulchre in commemoration of the relic that the famed Fulk of Nerra (d. 1040) brought back

Crusade: the Limousin and Gascony, c.970–c.1130 (Oxford: Clarendon Press, 1993); Jonathan Riley-Smith,
The First Crusaders: 1095–1131 (New York: Cambridge University Press, 1997).
13 Paul and Yeager, eds., Remembering the Crusades, 2.
14 On the reaction in the West, see Christopher Tyerman, God’s War: a New History of the Crusades
(Cambridge MA: Belknap Press of Harvard University Press, 2006), 243–7.
15 Anatole Frolow, La relique de la Vraie Croix. Recherches sur le développement d’une culte (Paris: Institut
français d’études byzantines, 1961).
16 ‘Et ex ejus fragore totam Galliam illustraret… sordidibus idololatrie’. The feast for the ‘susceptione sancte
crucis’ was adopted for the first Sunday in August. See BnF, MS lat. 1026, ff. 223v–225r. On the feast and
the relic and the date of 1120, see Geneviève Bautier, ‘L’envoi de la relique de Vraie Croix à Notre-Dame de
Paris en 1120’, Bibliothèque de l’École des Chartes 129 (1971): 387–97. The lections were printed by Jean
LeBeuf, Dissertations sur l’histoire ecclésiastique et civile de Paris, suivies de plusieurs éclaircissemens sur
l’histoire de France. 3 vols. (Paris: Lambert et Durand, 1739), 3: v–vii.
17 Colin Morris, The Sepulchre of Christ and the Medieval West: From the Beginning to 1600 (Oxford:
Oxford University Press, 2005), 223–9.
18 Alejandro Olivar, Sacramentarium Rivipullense. Monumenta Hispaniae Sacra, series litúrgica 7 (Madrid:
Consejo Superior de Investigaciones Científicas, Instituto Enrique Flórez, 1964), 245–6, no. CCCXXXII. On
the devotion to the Holy Sepulchre in the West more broadly, see Morris, Sepulchre of Christ.
19 Reims BM, MS 214, ff. 223r–v, ‘Missa de sancto sepulcro’ (sacramentary). Available online, through the
Bibliothèque de Reims portal (http://www.bm-reims.fr/). Note that a votive mass for the Holy Sepulchre also
pre-dated the First Crusade in some places, and must be seen as part of the devotional context that fuelled
initial enthusiasm. See, for example, BnF, MS lat. 818, f. 205v (missal) (available through Gallica).
20 BnF, MS lat. 2293, ff. 282r–283r (sacramentary).
21 Rouen BM, MS 272 (Y196), ff. 163v–164r (sacramentary).
22 Montpellier, Bibliothèque de la Faculté de Médecine de Montpellier, MS 71, ff. 249v–252r (missal).
23 Avignon BM, MS 178, ff. 52r–53v (missal).
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from the Holy Land well before the First Crusade, the feast of the Sepulchrum Domini was moved
to 15 July, almost certainly to bring commemoration of their prized relic into line with the events
of 1099.24 The liturgy retold the story of the Crucifixion, described the Holy Sepulchre itself,
recounted Fulk’s journey to Jerusalem and authenticated the gift of the relic to Beaulieu.25 The
realignment of the Holy Sepulchre rite with the 15 July date reflects local interest in and
enthusiasm for the crusade enterprise. Beaulieu Abbey and the Limousin region as a whole
were highly invested in the crusades, and Fulk of Nerra’s own grandson (Fulk V) was made
King of Jerusalem in 1131. Other churches in the region followed suit. A feast celebrating the
Sepulchre Domini on 15 July was adopted at Tours,26 Nantes27 and Saint Mesmin (near
Orleans), and celebrated well into the fifteenth century.28 Although the rite itself was not
specifically updated with reference to 1099, its celebration on 15 July merged the memory of
the capture of Jerusalem with the devotion to the Holy Sepulchre. In this way, the new rite
was both commemorative and interpretive. The office of the Holy Sepulchre marked the date
on which Jerusalem fell to the crusaders, associated the conquest of the city with the victory of
Resurrection, and authorised the capture by the sacrality of the Holy City.

Other ecclesiastical houses memorialised the capture of Jerusalem by including it in the
liturgical calendars at the beginning of service books. These were historiographical entries
much like an obit designed to ‘remember’ the day of someone’s death. Calendars listed the
captio or the liberatio (or in one case just Sepulchre Domini) on the Ides of July (15 July),
which was the day the Franks finally succeeded in taking Jerusalem, situating the culminating
event of the First Crusade squarely within liturgical time and thus sacred history.29 So, for
instance, sometime early in the twelfth century, someone connected to a Benedictine
monastery near Beauvais added Capitur Iherusalem to the calendar for 14 July (Vespers for
the feast),30 while a twelfth-century missal from the Benedictine monastery of Saint-Martin of
Tours includes the Liberatio Iherusalem,31 and an early twelfth-century sacramentary from
Saint-Martial of Limoges includes Liberacio sancte civitatis Iherusalem32 in their calendars for
15 July. A martyrology from the abbey of Saint-Émilion, near Bordeaux, listed the Liberatio

24 Loches BM, MS 7 (breviary). The office has been edited in Alexandre de Salies, Histoire de Foulques-
Nerra, comte d’Anjou d’après les chartes contemporaines et les anciennes chroniques – suivie de l’office
du Saint-Sépulchre de l’abbaye de Beaulieu dont les leçons forment une chronique inédite (Paris: Chez
J.-B. Dumoulin, 1874), 501–45. See also Jean Hardion and L Bosseboeuf, L’abbaye de Beaulieu-lès-
Loches et quelques monuments de sa dépendance (Tours: Péricat, 1904), 124–38. For the suggestion that
the feast was moved to 15 July after 1099, see Salies, Histoire des Foulques-Nerra, 496.
25 Salies, Histoire de Foulques-Nerra, 523–33.
26 Loches BM, MS 5, ff. 383v–390 (breviary). See also Tours BM, MS 193, f. 2, for calendar listing (missal).
27 Nantes BM, MS 26, f. 225 (breviary), ‘Festum sancti Sepulchri Domini’ (ix lectiones; see Leroquias,
Bréviaires, 2: 282); Nantes BM, MS 25 (breviary, fifteenth century, where ‘S. Sepulcri, IX lect.’ –
appears only in the calendar; see Leroquais, Bréviaires, 2: 279).
28 Orléans BM, MS 130 (breviary). ‘S. Sepulchri’ is listed in the calendar for 15 July, but the Sanctorale is
incomplete and does not cover the summer feasts. See Leroquais, Bréviaires, 2: 295–6. Loches BM, MS 5,
ff. 383v–390. Note that Orléans, Tours, and Nantes all fell within the same ecclesiastical province.
29 See Karl Schmid and Joachim Wollasch, Memoria: der geschichtliche Zeugniswert des liturgischen
Gedenkens im Mittelalter. Munstersche Mittelalter-Schriften 48 (Munich: Wilhelm Fink, 1984); Otto
Gerhard Oexle, ‘Memoria und Memorialuberlieferung im früheren Mittelalter’, Frühmittelalterliche
Studien 10 (1976): 70–95.
30 Paris, Bibliothèque Saint-Geneviève, MS 95 (missal); Leroquais, Sacramentaires, 1: 195.
31 Tours BM, MS 193, f. 2. See Catalogue général des manuscrits des bibliothèques publiques de France…
48 vols. (Paris: Bibliothèque nationale, 1886–97), 37, part 1: 135. Fernand Cabrol and Henri Leclercq,
Dictionnaire d’archéologie chrétienne et de liturgie. 15 vols. (Paris: Letouzey et Ané, 1855–1937), 15,
part 2: col. 2671, where the manuscript is dated to 1175–80.
32 BnF, MS lat. 822, f. 5r, in calendar (sacramentary). With thanks to Amnon Linder.
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sancti Sepulchri for the Ides of July.33 A twelfth-century missal from the priory of Foissy, a
dependant of Fontevrault in the diocese of Troyes, listed for 15 July ‘Iherusalem nostris cesserunt
menia Francis’ (‘The walls of Jerusalem fell to our Franks’).34 And as late as the fourteenth
century, an entry in a breviary from Fontevrauld itself listed Sepulchri Domini in the calendar for 15
July.35 Likewise, a fourteenth-century breviary for Saint-Martin-au-Val following the use of Chartres
noted on that date ‘In the year of our Lord 1100, minus one year, Jerusalem was captured on the
Ides of July.’36 The same rubric was repeated in a calendar of an early sixteenth-century printed
breviary from Paris.37 Another Parisian source, a fifteenth-century missal from Saint-Magloire,
indicated that Jerusalem was captured (capta est Iherusalem).38 In the fifteenth century the item was
still included in the calendars of a Book of Hours written in France.39 In the sixteenth century the
day was recorded in the printed missal for Valenciennes.40 There are (and were) surely others.

As a genre, such historiographical, annalistic entries in liturgical calendars were
comparatively rare. The liturgical calendar was, after all, the record of sacred people and
events in historic time. It was also the tool used for structuring the ritualised, iterative
commemoration and praise of the sacred people and events that the Church – local or
universal – wanted remembered. Indeed, one of the most minor commemorations a saint could
be given in a calendar was called simply a memoria.41 The inclusion of the Liberation (or
capture) of Jerusalem in this context was specifically an act of memory making – and act of
both recording and interpreting. No study exists that I know of these annalistic entries, so the
extent of the practice is unknown, but other comparable examples include calendrical entries
for the capture of Damietta in 1219, the capture of Avignon in 1226 and the destructions of
Toulouse in an early thirteenth-century breviary from Marseilles.42 Another thirteenth-century

33 A. Chauliac, ‘Un martyrologue du XIIe siècle de l’abbaye de Saint-Émilion’, Revue Mabillion (1914): 14,
‘Idus Julii. Eodem die, liberatio sancti Sepulchri’.
34 BnF, MS lat. 9437, f. 4r (available through Gallica). For catalogue information, see Leroquais,
Sacramentaires, 1: 294–6, which does not list the entry. There are no proper prayers in the Sanctorale.
35 Alençon BM, MS 131; Leroquais, Breviaires, 1: 7.
36 Paris, Bibliothèque de l’Arsenal, MS 103; Leroquais, Breviaires, 2: 307; Henry Marie Radegonde Martin,
Catalogue des manuscrits de la Bibliothèque de l’Arsenal. 9 vols. (Paris: E. Plon Nourrit et cie., 1885), 1:
53–4.
37 Paris, Bibliothèque Mazarine, 1165 A (a printed volume from 1505, Paris usage, which lists 15 July in the
calendar as ‘Anno MC minus uno Hierusalem capitur Iulii cum dr. idus’). With thanks to Amnon Linder.
38 Paris, Bibliothèque de l’Arsenal, MS 623, f. D, ‘Capta est Iherusalem’ (missal). With thanks to Amnon
Linder.
39 BnF, MS lat. 195, Hours of Bourges; in calendar: ‘Liberatio Iherusalem’; see Victor Leroquais, Les livres
d’heures manuscrits de la Bibliothèque nationale. 3 vols. (Paris: s.n., 1927), 2: 237. BnF, MS lat. 14827,
Hours of Orléans, in calendar ‘Sepulchri sancti – Divisio apostolorum’; see Leroquais, Les livres
d’heures, 2: 161. BL, Additional MS 39761, French, probably following the use of Bourges; see E.S.
Dewick, ‘On a MS Book of Hours Written in France for the Use of a Scottish Lady’, Transactions of the
St Paul’s Ecclesiological Society, new series, 7 (1915): 112; information repeated in the Catalogue of
Additions to the Manuscripts in the British Museum in the Years 1916–1920 (London: Trustees of the
British Museum, 1933), 179.
40 William Henry Jacobus Weale, Analecta liturgica. 3 vols. (Lille: Desclée de Brovwer: 1889–92), 3: 260.
For a German example, see, Zürich, Zentralbibliothek, MS Rhen. 83, f. 4v, a monastic example from
Kempten (for 16 July, ‘Eo die Hierusalem destructa est’); Arno Borst, Der karolingische Reichskalender
und seine Überlieferung bis ins 12. Jahrhundert. MGH Libri Memoriales. 3 vols. (Hanover: Hahnsche
Buchhandlung, 2001), 1: 231–2 and 2: 1093, 1095, n. 18. For an eastern European example, see
A. Kubíek, ‘Opavsky zaltár’, Casopois Matice Moravské 23 (1899): 309–25 (315). The manuscript dates
to c.1365.
41 Gaposchkin, Making of Saint Louis, 15.
42 BnF, MS lat. 1018, f. 4r (available through Gallica); Annuaire historique pour l’année 1854, publié par la
Société de l’histoire de France 18 (1854): 23. With my thanks to Eduard Frunzeanu for this reference.
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breviary from near Marseilles listed the first and second destruction of Toulon in 1178 and 1196.43

After 1187, a Roman missal listed the fall of Jerusalem to ‘the king of the Saracens, called
Saladin’, an event that was given apocalyptic meaning and was thus also appropriately framed
in salvific time.44 These examples were designed to memorialise events of local importance,
but within and thus as part of an official record of sacred history.

Annalistic entries of this sort may have been merely memorial. It is also possible that in some
cases inclusion in the liturgical calendar indicated a (lost) celebration of a more elaborate liturgical
ritual. We have several examples. At Laon a late twelfth-century breviary lists for 15 July ‘Divisio
apostolorum et captio Iherusalem a Christianis’ in the calendar although the breviary includes no
indication of proper liturgical items in the Sanctorale for the Jerusalem feast.45 But we know from
an entirely different manuscript that a sequence for the Liberatio Iherusalem was composed for
the mass of the day at Laon and preserved, with its notation, in a contemporary miscellany that
included liturgical items and other para-liturgical material.46 Likewise, an entry in a calendar at
Tours for the Liberatio Jerusalem on 15 July in one manuscript was probably associated with
the office for the Holy Sepulchre adopted from Beaulieu in another.47 Calendrical
commemorations of the fall of Jerusalem in manuscripts from Saint-Martial may well have
been associated with liturgical celebrations found elsewhere in their repertory.48 Finally, in the
calendar of a thirteenth-century breviary from Soissons, the feast of the Divisio apostolorum
was joined with the memorial of the Capture of Jerusalem: ‘Divisio apostolorum. Jerusalem
capta est a Christianis.’49 Another breviary from Soissons includes a special ceremonial
honouring the Holy Sepulchre in its rite for the Divisio apostolorum.50 As attested to at Laon
and Soissons, the fall of Jerusalem occurred on the date of the Divisio apostolorum, an
existing feast which commemorated the institution of the evangelising mission of the 12
apostles and their dispersal into the world to preach the gospel. Because of this fact,
contemporaries connected the two events, seeing the Frankish victory as the just revenge upon
the Jews for the expulsion of the evangelists from the Holy City.51 Guy Philippart has even
argued that the previously rare feast of the Divisio apostolorum was introduced to the West on
the heels of the Frankish victory in 1099,52 although the feast of the Divisio was ultimately far

43 BnF, MS lat. 1067, f. 10v (diurnal): ‘Prima destructio Toloni MCLXXVIII’; f. 11r: ‘Destructio secunda
Toloni MCXCVI’.
44 Madrid, Real Academia de la Historia, cod. 18, Missale Romanum, with marginal note at f. 4: ‘Septimo
kalendas Iuniis caupta fuit Iherusalem in die… a rege Sarracenorum nomine Saladi. Era MCCXXV.’ With
my thanks to Eduard Frunzeanu for alerting me to this reference. See http://bibliotecadigital.rah.es/dgbrah/
i18n/consulta/registro.cmd?id=33 (Accessed 25 March 2014).
45 Laon BM, MS 262 bis; Leroquias, Bréviaires, 2: 156.
46 Laon BM, MS 263. On this manuscript, see David Hughes, ‘Music for St Stephen at Laon’, inWords and
Music: the Scholar’s View. A Medley of Problems and Solutions Compiled in Honor of A. Tillman Merritt by
Sundry Hands, eds. Laurence Berman and others (Cambridge, MA: Department of Music, Havard
University, 1972), 137–59. On the musical and poetic characteristics of the sequence, see David Hiley,
Gregorian Chant (Cambridge, UK: Cambridge University Press, 2009), 127–36; Richard Crocker and
others, ‘Sequence (i)’, Grove Music Online. Oxford Music Online (Oxford: Oxford University Press,
2000 onwards), http://www.oxfordmusiconline.com/subscriber/article/grove/music/25436 (Accessed 25
March 2014).
47 Tours BM, MS 193, f. 2; Loches BM, MS 5, ff. 383v–390.
48 These examples are discussed below.
49 BnF, MS lat. 1259, f. 16r (breviary, in calendar), (available through Gallica).
50 Paris, Bibliothèque de l’Arsenal, MS 102, f. 315 (breviary).
51 Guy Philippart, ‘Le partage du monde entre les apôtres: les aléas d’une légende paléochrétienne dans la
tradition occidentale’, Slovo: Časopis Staroslavenskog Instituta 60 (2010): 620–1.
52 Philippart, ‘Le partage du monde’, 620–1.
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more successful than that of the liberatio, widely adopted and surviving into the later Middle
Ages.

One way or another, it may be difficult to know whether such items in liturgical calendars
indicated simply a memorial record for the day or a more elaborate liturgical commemoration
now unknown or lost. In some instances, though, we know that commemoration was inscribed
into the Sanctorale. We saw that a feast in honour of the Holy Sepulchre was celebrated at
Tours and Beaulieu on 15 July, and a special sequence was composed for use at Laon. The
cathedral at Saint-Étienne of Bourges adopted a full office, Liberatio Iherusalem, which was
celebrated in the diocese through to the fifteenth century.53 Finally, at Autun, a missal used by
the Hospitaller priory included a mass for the feast of the liberation of Jerusalem (‘In festo
deliberacionis Iherusalem’).54

Liturgical commemoration might also be transmitted and preserved as a kind of coda to
pilgrimage or crusade narratives. For instance, the earliest copy of the Gesta Francorum
included at the very end a votive mass for the veneration of the Holy Sepulchre along with
record of the dimensions of the building itself.55 A long hymn entitled Iherusalem letare
celebrating the siege and fall of Jerusalem (discussed further below) was actually preserved in
a collection of materials relating to the First Crusade, including the account of Raymond of
Aguilliers.56 John of Würzburg, in the 1170s, included the texts for the mass of the Liberation
feast as celebrated at the Holy Sepulchre in the pilgrimage narrative he sent home from
Jerusalem.57 An early thirteenth-century century compilation of the principal accounts of the
First Crusade, among them those of Fulcher of Chartres and Raymond of Aguilliers, included

53 Our earliest solid evidence dates to the thirteenth century and the office was still being celebrated in the
fifteenth century: BnF, MS lat. 1255, ff. 296r–v (thirteenth century); Châteauroux BM, MS 3, ff. 305v–306r
(Bourges, fifteenth century); Bourges BM, MS 23, ff. 329v–330r (Bourges, fifteenth century). The office is
also attested at Le Bouveret: Monastery of Saint-Benoît de Port-Valais, MS 1, f. 341va (after 1428). See Josef
Leisibach and François Huot, Die liturgischen Handschriften des Kantons Wallis (ohne Kapitelsarchiv
Sitten). Spicilegium Friburgense 18; Iter Helveticum 4 (Freiburg: Universitätsverlag Frieburg Schweiz,
1984), 135. It also appeared in the calendars of Books of Hours that followed the use of Bourges: BnF,
MS nouvelles acquisitions latines 195 (see Leroquais, Les livres d’heures, 2: 237), and BL, Additional
MS 39761 (see above, note 39). See also http://www.chd.dk/cals/bourgesrm1kal.html, transcribing the
calendar currently in private hands from a Benedictine house in the diocese of Bourges (Accessed 25
March 2014).
54 BnF, MS lat. 1689, ff. 231r–v. The missal (dating from the fourteenth century) also included both the
clamour for the Holy Land established by Innocent in 1213, and Clement V’s ‘Pro terra sancta’ triple set
of 1317, which are found on ff. 297r and 291 respectively. On these liturgical forms, see Amnon Linder,
Raising Arms: Liturgy in the Struggle to Liberate Jerusalem in the Later Middle Ages (Turnhout:
Brepols, 2003), 128–9 for Clement’s triple set, and 37–45 for Innocent’s clamour. The calendar lists only
‘Divisio apostolorum’, and yet the proper mass is integral to the original copy of the manuscript and was
certainly for the celebration of the 1099 capture. It falls in the Sanctorale between the Octave of Peter
and Paul the Apostles (6 July) and the Feast for the Magdalene (22 July), which were properly listed in
the calendar.
55 The Vatican, Biblioteca Apostolica Vaticana, MS Vat. Reginensis Lat. 572, ff. 66v–67r. See Rosalind Hill,
ed., Gesta Francorum et aliorum Hierosolimitanorum (London: Thomas Nelson and Sons, 1962), 102–3.
The collect, secret and post-communion from MS Vat. Reginensis Lat. 572 were all known at Ripoll.
They are CO 4025, 5800 and 3461. I do not know of the Praefatio from any other text.
56 The manuscript reads ‘Hierusalem’. See BnF, MS lat. 5132, ff. 21r–v (available through Gallica). Paul, To
Follow in Their Footsteps, 305, for further bibliography; and below for more on this hymn.
57 John of Würzburg, ‘Descriptio Terrae Sanctae’, inDescriptiones Terrae Sanctae ex saeculo XIII. IX. XII. et
XV., ed. Titus Tobler (Leipzig: J.C. Hinrichs’sche Buchhandlung, 1874), 190–1. Würzburg’s text conforms to
the evidence for the mass found in Rome, Bibliotheca Angelica, MS 477, f. 159r, a sacramentary from the
Holy Sepulchre, and BnF, MS lat. 12056, f. 250r, a Templar sacramentary. For these manuscripts, see Dondi,
Liturgy of the Canons Regular, HS1 and HS3.
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an early liturgical office for the Liberation of Jerusalem used, as argued by Amnon Linder, at the
Holy Sepulchre before 1149.58 A tract on music theory compiled in the early fourteenth century
by the Carmelites (who followed the Holy Sepulchre liturgy) drew on practical examples, and
included the text for a duplex feast ‘On the liberation of the Holy City of Jerusalem from the
hands of the Turks’.59 The inclusions of the liturgical texts relating to the liberatio in non-
liturgical books – particularly as part of crusade narratives – underscore on the one hand a
mechanism of transmission to the West, but also the powerful role of liturgy in recording
memory and reliving the events of the narrative in a ritualised, iterative manner.

Sacred song

Hymns and hymn-like texts, not recorded in the Sanctorale, survive exhorting crusade and
commemorating the fall of Jerusalem.60 Unlike the evidence for the liturgy of the Holy Sepulchre
itself,61 or the rites at Bourges, Autun and Beaulieu, which are attested in service books associated
with ecclesiastical houses, these texts are preserved variously in collections of liturgical and
musical miscellany. These have been discussed as crusade songs (most notably by Goswin
Spreckelmeyer in the only full-length treatment of the genre)62 and are in one sense related to the
vernacular genre of crusade songs that also reflected crusading enthusiasm and devotion.63 But the
texts discussed here belong, broadly speaking, to the liturgical realm, as a kind of para-liturgical
text used in processions or special thanksgiving services, or as extra-liturgical commemorations.
These, written in Latin, were sacred in tone and content. Some were clearly liturgical (i.e., used in
the office or mass, as is the case with the Laon sequence Exultent agmina). But others probably

58 BL, Additional MS 8927, ff. 134r–135r; Linder, ‘Liturgy of the Liberation of Jerusalem’; Salvadó,
‘Liturgy of the Holy Sepulchre and the Templar Rite’, 172–81, especially 173, argues that this represents
a secular rite for a private chapel in the kingdom of Jerusalem.
59 UB Erfurt, MS Dep. Erf. CA. 8o 44, f. 19r: ‘In liberatione sancte civitatis Iherusalem de manibus Turcarum
duplex festum’.
60 For the structural and metrical characteristics of hymns, see Joseph Szövérffy, Latin hymns. Typologie des
sources du moyen âge occidental 55 (Turnhout: Brepols, 1989). Susan Boynton, ‘Hymn, Monophonic
Latin’, Grove Music Online. Oxford Music Online, http://www.oxfordmusiconline.com/subscriber/article/
grove/music/13648 (Accessed 25 March 2014).
61 Dondi, Liturgy of the Canons Regular; Salvadó, ‘Liturgy of the Holy Sepulchre and the Templar Rite’.
62 Goswin Spreckelmeyer, Das Kreuzzugslied des lateinischen Mittelalters. Münstersche Mittelalter-
Schriften 21 (Munich: W. Fink, 1974); idem, Mittellateinische Kreuzzugslieder: Texte und Melodien,
Göppinger Arbeiten zur Germanistik 216 (Göppinger Kümmerle, 1987). See also Anton Schmuck,
‘Mittellateinische Kreuzlieder: poetische Werbung zum Kreuzzug’ (PhD diss., Bayerische Julius-
Maximilians-Universität Würzburg, 1954). Many of the texts are also discussed in Joseph Szövérffy,
Secular Latin Lyrics and Minor Poetic Forms of the Middle Ages: a Historical Survey and Literary
Repertory from the Tenth to the Late Fifteenth Century. 4 vols. (Concord, NH: Classical Folia Editions,
1992).
63 The classic study is Jospeh Bédier and Pierre Aubry, Les chansons de croisade, avec leurs mélodies (Paris:
H. Champion, 1909). Recent work in English on this genre includes J. Evan Kreider, ‘Songs Written by
French Knights Between November 1187 and July 1190’, Orbis Musicae 12 (1998): 140–82; Colin
Morris, ‘Propaganda for War: the Disemination of the Crusading Ideal in the Twelfth Century’, Studies in
Church History 20 (1983): 79–101; William Chester Jordan, ‘The Representation of the Crusades in the
Songs Attributed to Thibaud, Count Palatine of Champagne’, Journal of Medieval History 25 (1999):
27–37; Jaye Puckett, ‘“Reconmenciez novele estoire”: the Troubadours and the Rhetoric of the Later
Crusades’, Modern Language Notes 116 (2001): 844–89; Guy Mermier, ‘The Troubadours and Their
Songs After the Crusade: What Do We Really Know About the So-Called Influence of These Provençal
Lyrics on the Poetry of the Rest of Europe? A Survey of the Problem’, in The Cultural Milieu of the
Troubadours and Trouveres, ed. Nancy van Deusen. Claremont Cultural Studies, Musicological Studies
62, part 1 (Ottawa: Institute of Mediaeval Music, 1994), 133–45.
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shaded into the category of monophonic prayer known now as cantiones, that is, a sacred song that
drew on the themes and formalmusical andmetrical characteristics of liturgy, but were performed, or
‘prayed’, outside of the strict categories of the mass and office.64 These were often, like hymns,
strophic in form, but included (unlike a hymn or sequence), a refrain. Cantiones were sometimes
derived from hymns, attesting to an adaption or expansion of a purely liturgical form to a para-
liturgical but still sacred, clerical and devotional context. A hymn used in a procession outside the
church, for instance, was para-liturgical in the sense that it was not formally associated with the
celebration of the mass or office but participated in the larger liturgical context. It can be
notoriously difficult to pin down the use of such compositions or the dividing line between
‘liturgical’ and merely ‘sacred’. And if or when not directly liturgical, their music and their formal
rhyme schemes borrowed sacred legitimacy from liturgical practice.

The best known example among this genre is found in the long hymn entitled Iherusalem
letare which recounts the events of the First Crusade, preserved in a manuscript associated
with the Benedictine monastery of Santa Maria of Ripoll, the Catalan monastery nestled at the
foot of the Pyrenees with close ties to the counts of Aragon and heavily involved in preserving
the memory of the First Crusade.65 The surviving text is not notated. It has been described
variously as a ‘song’, a ‘poem’

66 and a ‘hymn’.67 It may or may not have been in use at
Ripoll itself.68 It may or may not have been celebrated as part of the daily office. It opens with

Iherusalem letare, Rejoice, Jerusalem,
Que flebas tam amare, you who wept so bitterly,
Dum serva tenebare. while you were held a slave.
Iherusalem, exulta! Jerusalem, exult!

and recounts the events of the siege and capture of Jerusalem. It consists of 34 strophes of four
lines, each of seven beats. Its opening verse, Iherusalem letare, draws on Isaiah 66:10, which was
associated with the Liberatio feast in the Levant and in the West.69 Its refrain – Iherusalem exulta
(which also draws on the liturgical language of Letare Sunday) – further suggests a para-liturgical
use. The most compelling argument for its broadly liturgical context is the fact that the text itself
(like others discussed below) refers explicitly to the new feast – Letare novis festis.70 Presumably,
the feast was that of 15 July.

64 On the form of the cantio, see usefully John Caldwell, ‘Cantio’, in Grove Music Online. Oxford Music
Online, and the bibliography listed there. http://www.oxfordmusiconline.com/subscriber/article/grove/
music/04780 (Accessed 25 March 2014).
65 Iherusalem laetare. Found in BnF, MS lat. 5132; text published in AH, 45b: 76–8, no. 96; John France,
‘The Text of the Account of the Capture of Jerusalem in the Ripoll Manuscript, Bibliothèque Nationale
(Latin) 5132’, English Historical Review 103 (1988): 640–1, which also has a description of its contents;
Jay Rubenstein, ‘Putting History to Use: Three Crusade Chronicles in Context’, Viator (2004): 131–68;
Paul, To Follow in Their Footsteps, 304–7; discussed in Spreckelmeyer, Kreuzzugslied, 204 (KL 3), and
Szövérffy, Secular Latin Lyrics, 1: 370.
66 Spreckelmeyer, Kreuzzugslied, 204 (KL 3).
67 France, ‘Text of the Account of the Capture of Jerusalem’, 641.
68 Szövérffy, Secular Latin Lyrics, 3: 76.
69 Szövérffy, Secular Latin Lyrics, 1: 370. For the mass, Robert Lippe, ed. Missale Romanum Mediolani,
1474 (London: Harrison and Sons, 1899), 99; Linder, ‘Liturgy of the Liberation of Jerusalem.’ The use
of Letare Jerusalem in the Holy Sepulchre rite was attested by John of Würzburg and is confirmed by a
number of manuscripts. For John of Wurzburg, see ‘Descriptio Terrae Sanctae’, 190. For the manuscripts,
see BL, Additional MS 8927 and Egerton MS 2902; and Biblioteca Apostolica Vaticana, MS Barb. Lat.
659. For these manuscripts, see Dondi, Liturgy of the Canons Regular.
70 Iherusalem laetere, AH, 45b: 76–8, no. 96, stanza 22 (references to hymns in notes below are to stanzas,
rather than lines): ‘Letare novis festis’. The use of the plural here, which can be translated as ‘new
solemnities’ or ‘new feasts’, was dictated by the requirements of the rhyme.
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The most directly liturgical example is Exultent agmina, a sequence (an interpolated hymn
for the mass which followed the Alleluia) written for the feast of the De captione Iherusalem
(15 July) at Notre Dame of Laon.71 It comprises six two-part (that is, antiphonal or
responsorial) rhymed stanzas which celebrate the glory of Jerusalem’s liberation from the
Saracens.

Exultent agmina Let the entire crowd
fidelium cuncta of the faithful rejoice,
laudes Deo canentia singing praises to God,

Cuius sunt opera Whose works
Semper mirificia72 are always wondrous,
Per ampla mundi spatia throughout the vastness of the world

The music is neumatic (one beat per syllable, characteristic of hymns). The themes centre on the
glory of Jerusalem, which has been ‘returned to Christians’.73

Similar devotional texts were preserved at the abbey church of Saint-Martial, the venerable
Benedictine monastery in Limoges, in the heartland of crusading France. Saint-Martial was
one of the monastic centres and pilgrimage sites at the heart of the devotional network of men
who went on the First Crusade.74 The library at Saint-Martial preserved copies of the Gesta
Francorum and Raymond of Aguilliers,75 and at least two of the monastery’s liturgical
volumes recorded the Liberation of Jerusalem in the liturgical calendar.76 Saint-Martial was
also a centre of and repository for liturgical and musical innovations of the eleventh and
twelfth centuries, and its library comprised a treasure of liturgical manuscripts which preserved
the dynamic liturgical culture that thrived in the period in the Limousin.77 Two items in the
Saint-Martial repertory – Iherusalem mirabilis and Nomen a solemnibus – belong to the
liturgical sphere and ought surely be understood within the context of liturgical celebration of
15 July. Iherusalem mirabilis, which, given its exhortative themes, may even have been
written before 1099, comprises nine rhyming strophes each of eight feet, drawing on music
from existing hymns.78

71 Laon BM, MS 263, p. 124. See above for localisation. Available in digital facsimile at http://manuscrit.
ville-laon.fr/_app/index.php?tri=&saisie=263. For text of Exultent agmina, see AH, 10: 59–60, no. 73. See
also Spreckelmeyer, Kreuzzugslied, 214–19 (KL3); Sprekelmeyer, Mittellateinische Kreuzzugslieder, 7;
Szövérffy, Secular Latin Lyrics, 1: 371, 372.
72 Corrected from AH edition reading ‘magnifica’.
73 Laon BM, MS 263, p. 124. ‘Christianis reddita’.
74 See examples in Bull, Knightly Piety, 115–203.
75 Jean-Loup LeMaître, ‘Le combat pour dieu et les croisades dans les notes de Bernard Itier, moine de St
Martial de Limoges’, in ‘Militia Christi’ e crociata nei secoli XI–XIII; atti della undecima settimana
internazionale di studio: Mendola, 28 agosto–1 settembre 1989 (Milan: Vita e pensiero, 1992), 733.
76 BnF, MS lat. 822, calendar, 15 July: ‘Liberacio sancte civitatis Iherusalem’; Amnon Linder discovered this
reference. BnF, MS lat. 1341, f. 3v, an Ordinary from Saint-Martial, which includes ‘Festivitas Iherusalem
quando capta fuit a Christianis’ (available through Gallica). See also Philippe Lauer, Catalogue général des
manuscrits latins (nos. 1–1438). 5 vols. (Paris: Bibliothèque Nationale, 1939–68), 1: 503.
77 Janet Knapp, ‘Conductus’, in Grove Music Online. Oxford Music Online, http://www.oxfordmusiconline.
com/subscriber/article/grove/music/06268 (Accessed 21 January 2013). See subsection ‘Aquitaine and
Related Areas’.
78 BnF, MS lat. 1139, f. 50r (available through Gallica). For text of Iherusalem mirabilis, see AH, 34b: 78, no.
96. For discussion see Spreckelmeyer, Kreuzzugslied; idem, Mittellateinische Kreuzzugslieder, 65–6;
Szövérffy, Secular Latin Lyrics, 1: 370. For the thought that Iherusalem mirabilis may have been written
just prior to 1099, G. de Poerck, ‘Le MS Paris, B.N. lat. 1139: étude codicologique d’un recueil factice
de pièces paraliturgiques (XIe–XIIIe siècle)’, Scriptorium 23 (1969): 304, n. 8.
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Iherusalem mirabilis O wondrous Jerusalem,
Urbs beatior aliis city more beautiful than others,
Quam permanens optabilis forever desirable,
Gaudentibus te angelis. with angels rejoicing with you.

Iherusalem mirabilis, using iambic dimeter, adopts the textual and musical form of a hymn.79

The music draws from the popular Marian hymn Ave maris stella.80 In the manuscript, the text
is introduced by the liturgical rubric versus, a term that often designated a processional
hymn.81 In the seventeenth century the monks of Saint-Martial catalogued BnF, MS lat.
1139, as ‘Hymni, responsoria et antiphonae festorum per annum, notate punctis, in octavo,
ann. 700’.82

Another sacred text preserved in the Saint-Martial repertory, Nomen in solemnibus, may have
been written at the nearby monastery of Solignac and was ultimately copied among sacred Latin
poems into the Carmina Burana manuscript.83 Despite the truly odd first stanza, which has
stumped its commentators, it too belongs to this category of liturgical or para-liturgical prayer.
It takes the form of three long stanzas, each followed by the refrain Festum agitur, which
makes direct reference to the conquest of Jerusalem. The music is neumatic and is given in the
manuscript for only the first stanza (characteristic of hymns).

Hec urbs nobilissima This most noble city
prima regem habuit, first had a king;
in hac urbe maxima in this greatest city,
domino complacuit, [this king] was pleasing to the Lord;
in hac propter hominem in this [city] he wished to be crucified
crucifigi voluit, on account of man;
hic super apostolos [and] here the [Holy] Spirit
spiritus intonuit. thundered down on the apostles.

The final line referred to the descent of the Holy Spirit upon the Apostles in Jerusalem after
Christ’s death, which is celebrated liturgically on Pentecost (during Eastertide). Finally, most

79 Nicole Sevestre, ‘Jérusalem mirabilis’, in Jérusalem, Rome, Constantinople: l’image et le mythe de la ville
au moyen âge. Colloque du Département d’Études Médiévales de l’Université de Paris-Sorbonne (Paris IV),
ed. Daniel Poirion (Paris: Presse de l’Université de Paris-Sorbonne, 1987), 4–7.
80 Sevestre, ‘Jérusalem mirabilis’, 4.
81 Leon Gautier,Histoire de la poésie liturgique au moyen âge – les tropes (Paris: V Palmé, A. Picard, 1886),
23–31; Ruth Ellis Messenger, ‘Medieval Processional Hymns before 1100’, Transactions and Proceedings
of the American Philological Association 80 (1949): 379–80. Spreckelmeyer believed that Iherusalem
mirabilis was used for ecclesiastical processions; see Spreckelmeyer, Kreuzzugslied, 85. Joseph Szovérffy
said only that it came ‘under the influence of hymns and [has] a largely hymnic character’: Szövérffy,
Secular Latin Lyrics, 1: 369. See further, Knapp, ‘Conductus’, in Grove Music Online. Oxford Music
Online, http://www.oxfordmusiconline.com/subscriber/article/grove/music/06268, who says of this
material that their ‘function [is] betrayed neither by content nor by rubric’.
82 De Poerck, ‘Le MS Paris, B.N. lat. 1139’, 298.
83 BnF, MS lat. 3549, ff. 164r–164v (available through Gallica); BnF, MS lat. 3719, ff. 41r–42r. For text of
Nomen a solemnibus, see AH, 21: 163–4, no. 233. Discussion in Spreckelmeyer, Kreuzzugslied, 184–92
(KL5); idem, Mittellateinische Kreuzzugslieder, 67–8; Szövérffy, Secular Latin Lyrics, 1: 372; J.A.
Schmeller, Carmina Burana. Lateinische und deutsche Lieder und Gedichte (Breslau: Verlag von
Wilhelm Koebner, 1883), 33–4, XXVIII, and becomes CB52. An English translation can be found in
Edward Peters, ed. The First Crusade: the Chronicle of Fulcher of Chartres and Other Source Materials.
2nd edn. (Philadelphia: University of Pennsylvania Press, 1998), 307–8.
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compellingly, the text itself refers to the feast that is being celebrated on this very day, presumably,
again, the feast celebrating the liberation of Jerusalem.84

These occasional hymns, sequences or sacred songs (cantiones) celebrated the specific history
of the crusade and capture of Jerusalem as a sacred event within the larger providential scheme.
Iherusalem mirabilis, for instance, recounted the Passion, Crucifixion and burial ‘in the tomb,
guarded by soldiers’, before exhorting crusaders to ‘take back the temple of God’.85 The
Ripoll hymn accurately recalled the progression of the First Crusade, including the discovery
of the Holy Lance in Antioch and the siege of Jerusalem, and said that the city was taken at
the very hour – noon – that Christ died on the Cross.86 Above all, the texts celebrated the
capture of the city from the infidel, adopting a triumphant tone around the concept of victory.
The refrain for the Ripoll hymn was ‘Jerusalem, exult!’ (Iherusalem, exulta!), and proclaimed
that the Christian gentes did not yield to swords.87 Likewise, the Laon sequence exhorted that
the crowds rejoice and that,

Voce celsa, With exalted voice,
mente simul defecata, and with weary mind,
recolamus gaudia, let us remember the joys,
que nobis anni orbita which the celebrated turning of the year
reducit celeberrima brings back around to us

Cum civitas because the glorious city
Jersualem gloriosa of Jerusalem has been
effecta est libera made free,
que Sarracenis fuerat which had for such a long time
tamdiu tributaria.88 been subjected to the Saracens.

The hymn from the Saint-Martial repertory was also triumphant. The monks ‘celebrated this feast
day… on which Jerusalem is rescued, returned to Christians’.89 In this way, these sequences,
hymns and sacred songs wedded the narrative motifs of the chronicles with the formal
characteristics of liturgical prayer.

The songs focused on Jerusalem. Jerusalem is on the one hand ‘the place of [Jesus’] death’90

but also ‘David’s city’, ‘the most noble city’ and ‘this greatest city’, ‘the city sacralised from
heaven’,91 ‘wondrous Jerusalem, more beautiful than all the others’.92 It is the site ‘of the
Temple of God’.93 In Nomen a solemnibus, Jerusalem is:

Urbs sacrata celitus, The city made sacred from Heaven,
adamata superis, coveted from the heavens above,
regis tabernaculum, the tabernacle of the King,
templum arce federis the Temple of the Ark of the Covenant
hospitale pauperum the hospital of the poor,

84 Nomen a solemnibus, AH, 21: 163–4, no. 233, stanza 2a, ‘Festum agitur, dies recolitur… dies colamus
igitur.’
85 Iherusalem mirabilis, AH, 34b: 78, no. 96, stanza 7.
86 Iherusalem laetare, 24, 26–7.
87 Iherusalem laetare, 14.
88 Exultent agmina, AH, 10: 59–60, no. 73, stanzas 1a–2b.
88 Exultent agmina, AH, 10: 59–60, no. 73, stanzas 1a–2b.
89 Nomen a solemnibus, 1r.
90 Iherusalem laetare, 6.
91 Nomen in solemnibus, 2 and 3.
92 Iherusalem mirabilis, 1.
93 Iherusalem mirabilis, 7.
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et asylum miseris, the sanctuary for the wretched;
non timebis aliquid, you will never fear,
dum in ea manseris. so long as you remain here.

The stanza connects the earthly and heavenly Jerusalems. It reaches backwards to the Old
Testament, evokes Jerusalem as a sanctuary in the present and evokes the future of heavenly
salvation. Elsewhere Jerusalem is the city vast and great, where the King (Christ) wished to be
crucified, and where the Holy Spirit descended upon the Apostles.94 The bulk of Iherusalem
mirabilis recalls the city as the place of Christ’s Passion, death and Resurrection. And
Jerusalem reigns above all other cities. Nomen a solemnibus: ‘By the splendour of the light
she surpasses the moon; with her sanctity, this city conquers all other cities.’95 The sequence
from Laon describes Jerusalem as ‘now sitting on her throne, ruling as queen [domina]’.96

Cui tota francia
iam flectit genua
nec non Italia
Iamiamque grecia
fert ei munera
nec non Arabia.

And now all of France,
bows down on bended knee to her,
and Italy as well;
and now Greece
offers tribute,
and also Arabia.

Mespotamia, egyptus, affrica
regnaque cetera
transeunt sub ea.
Damascus, ascalon,
iope, acaron,
tirus atque sidon
mittunt ei dona.

Mespotamia, Egypt, and Africa
and all other kingdoms
are subject to her.
Damascus, Ascalon,
Joppa and Akkon,
Tyre and Sidon,
send her gifts.97

The chant could be martial in theme and belligerent in tone. It recalled the peoples of the West
who partook in the crusade. For most, the crusaders were just the ‘Christians’, but their leader was
‘Christ’ or ‘God’, who was ‘Father’ or ‘King’ and who led them into battle. Exultent agmina
praised the Franks: ‘Henceforth let us sing of the brave deeds of the Franks, by whose courage
[Jerusalem] was liberated, under the power of the Lord.’98 The enemy was variously described
as ‘pagans’,99 ‘the infidel’, ‘Turks’, ‘Saracens’,100 ‘evil people’101 and ‘tyrants’.102 Iherusalem
letare juxtaposed ‘the group of faithful’ with ‘the Turks… under whom you [Jerusalem] have
been subjugated since the death of Jesus Christ’, later exhorts the ‘faithful’ that ‘death might
come to the infidel’,103 and spoke in turn of wiping out ‘the enemy’ (hostes delentur), and
snatching Jerusalem from the hostile people.104 Iherusalem mirabilis spoke of having to

94 Nomen a solemnibus, 2a.
95 Nomen a solemnibus, 3r.
96 Exultent agmina, 3b.
97 Exultent agmina, 4–5
98 Exultent agmina. For the group ‘the Franks’ (Francis) designated, see Matthew Gabriele, An Empire of
Memory: the Legend of Charlemagne, the Franks, and Jerusalem before the First Crusade (Oxford:
Oxford University Press, 2011).
99 Nomen a solemnibus, 1r.
100 Exultent agmina, 2b.
101 Iherusalem laetare, 32.
102 Iherusalem laetare, 5.
103 Iherusalem laetare, 16.
104 Iherusalem laetare, 23.
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‘destroy the Saracens’ (Sarcenos destruere).105 Iherusalem letare exhorted the faithful, if it
‘wishes to capture the heavens, [to] undertake to gird itself with arrows’.106 Iherusalem letare
describes Jerusalem as ‘Mother’ and Christ as ‘Father’ and ‘King’ and says that ‘the King
fights, and goes before [us].’107 It exclaimed that ‘June was for besieging, and July for
capturing.’ In celebrating the capture of the city, the hymn echoed some of the bloodiest
descriptions of the narrative accounts known fromRaymond of Aguilliers and Fulcher of Chartres:

Rivi fluunt cruoris Rivers of blood flow,
Iherusalem in horis at that hour, in Jerusalem
Dum perit gens erroris as the race of error dies.
Iherusalem, exulta! Jerusalem, exult!

Et templi pavimentum And the pavement of the Temple
Efficitur cruentum is made bloody
Cruore morientum with the blood of those who are dying.
Iherusalem, exulta! Jerusalem, exult!

Ipsi tradunt igni, They handed them over to the fire,
Vos gaudete, benigni, You rejoice, O good ones,
Nam pereunt maligni. For the evils ones die.
Iherusalem, exulta! Jerusalem, exult!

These cantiones imbibed a number of ideas transmitted through the early chronicle tradition to
the West and characteristic of early crusading ideology. Nomen in solemnibus, for instance,
evoked the tradition of equating Muhammad with the pagan gods as part of the binary of
Christian/non-Christian established early on in the development of crusade ideology. It made
reference to the toppling of the pagan gods of the Old Testament in typological parallel to the
Christian victory in Jerusalem.

Festum agitur, The feast day is celebrated,
Dies recolitur, so as to remember the day on which
In qua Dagon frangitur Dagon has been destroyed,
Et Amalec vincitur, and Amalec conquered;
Natus Agar pellitur The one born of Hagar is banished,
Jerusalem eripitur, Jerusalem is rescued, and
Christianis redditur, returned to the Christians;
Diem colamus igitur. Let us thus celebrate this day.108

Dagon (Joshua 19:27; Judges 16:23; 1 Chronicles 10:8–10) was routinely evoked in the typology
of pagan idolatry that was a precursor of crusade. Here, the refrain calls to mind the Song of
Roland, of overturning the idols of the Old Testament gods (in this case, Dagon) as the sign of
Christian victory, conquering the progenitor of the Amalekites, the great enemy of the
Israelites, as well as banishing the sons of Hagar (that is, Muslims) from Jerusalem.109

105 Iherusalem mirabilis, 7.
106 Iherusalem laetare, 4.
107 Iherusalem laetare, 20.
108 Nomen in solemnibus, refrain.
109 On the use of Old Testament typology in crusade ideology and propaganda, see Paul Alphandéry, ‘Les
citations bibliques chez les historiens de la première croisade’, Revue de l’Histoire des Religions 99 (1929):
139–57; Paul Rousset, ‘L’idée de croisade chez le chroniquers d’occident’, in Relazioni del X congresso
internazionale di scienze storiche, vol. 3, Storia del medioevo (Florence: Biblioteca storica Sansoni,
1955), 556–9; Riley-Smith, First Crusade and the Idea of Crusading, 140–3. For pagan idolaters as
precursors for Muslims, see Debra Higgs Strickland, Saracens, Demons, and Jews: Making Monsters in
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The texts also extended the promise of salvation – of the Heavenly Jerusalem – as the reward
for the earthly capture of the city. A number make explicit exhortations to crusaders or potential
crusaders. Iherusalem letare, the narrative Ripoll hymn, recalls that the King (God) is the one that
ordered the people to move on the Holy City, and thus ‘Let them advance safely, clothed with the
sign of the cross, following the King of Heaven.’110 And then the hymn assures that ‘the King
fights and he goes before us; and death injures no one, who dies while he kills.’111 Killing
(‘Turks’) is thus the route to salvation, and death is not an injury but the heavenly reward.
The vocabulary of martyrdom is not deployed, but the idea that death was salvific and would
end in heaven permeated these texts to a greater or lesser degree. ‘The King will give his
rewards, which he himself makes evident, to that one who will fight well. So why then,
creature, do you not fight untroubled, since this [reward] you will indeed obtain?’112 The
promise of salvific reward was more subtle at Laon, which associated the liberation of the
earthly Jerusalem with the reward of the heavenly: ‘Celebrating her feast, let us enjoy
Jerusalem in her heavenly glory.’113 In a stronger vein, the hymn Iherusalem mirabilis
preserved in the Saint-Martial repertory told of Christ’s Passion and Resurrection, before
exhorting

Illic114 debemus pergere, And to there we must proceed.
We must sell our honours [i.e., properties].
We must take back the Temple of God.
We must destroy the Saracens.

nostros honores vendere,
templum dei acquirere,
Saracenos destruere

Quid prodest nobis omnibus What is the profit to any of us
in acquiring honours,
and thus to give our souls interiorly
over to hellish tribulations.

honores acquirentibus
animam dare penitus
infernis tribulantibus

Illuc quicumque tenderit Whomever should reach toward that place,
and should die there,
he will cheat death for the rewards of heaven,
and will reside forever with the saints.116

mortuus ibi fuerit
celi bona deceperit115

et cum sanctis permanserit.

The precise function of these texts – whether sung in church, or in an ecclesiastical
procession; whether tied to the liturgical calendar or not; whether called by an ecclesiastical
authority or sung autonomously – is unknown and was unlikely to have been uniform. Some –
as with the Laon sequence – would have been celebrated within the formal structures of the
liturgy. Those that refer to the ‘feast day’ assume a liturgical context. Indeed, it was precisely
by appropriating the liturgical form that these hymns and poems valorised and formally
sacralised the events told in narrative. They confirmed, by the sacrality of their liturgical ethos,
the sacredness of the capture of Jerusalem and its place in the divine plan. In this way the First
Crusade was folded, deliberately and carefully, into salvific history.

Medieval Art (Princeton: Princeton University Press, 2003); John Tolan, Saracens: Islam in the Medieval
European Imagination (New York: Columbia University Press: 2002), 105–34.
110 Iherusalem laetare, 14–15.
111 Iherusalem laetare, 22.
112 Iherusalem laetare, 9.
113 Exultent agmina, 6.
114 MS: ‘illuc’.
115 MS: ‘receperit’.
116 Iherusalem mirabilis, 7–9.
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Situating the fall of Jerusalem within providential history

In contrast to these cantiones are the official liturgies celebrated at Bourges and Autun. Where the
cantiones absorbed the priorities of the secular narratives that informed them and embraced the
celebration of the actual events of the First Crusade, the two surviving examples of rites of
liberatio incorporated into the Sanctorale – the office from Saint-Étienne of Bourges and the
mass from the Hospitaller priory in Autun – memorialise the event in theological terms and
thereby situate the capture of the Holy City within providential history. The rites absorbed
larger liturgical themes by adopting existing chant texts that understood Jerusalem
prophetically and tropologically in ways that could be interpreted at the same time as evoking
the actual history of the earthly city and its capture in 1099.117 Both draw from, but do not
duplicate, the liturgy of 15 July written for the Holy Sepulchre. For the Hospitallers, the
commemoration of the Liberation feast valorised their institutional mission to protect and
defend the Holy Land, and thus their very identity.118 The reason for the adoption of
the Liberation feast at Bourges is less obvious, though certainly Bourges, which lay in the
crusading heartland, had a number of ties with people who went on, and returned from, the
First Crusade.119

The Hospitallers adopted the Holy Sepulchre’s understanding of Jerusalem’s capture as the
literal fulfilment of biblical prophecy and thus as part of the divine plan. The Autun mass was
driven by language of the prophet Isaiah (and its use in the liturgy of Advent), for whom the
earthly history of Jerusalem foretold the Second Coming.120 The mass propers drew on the

117 On the meaning of the Holy Sepulchre’s liberation rite, see Linder, ‘Liturgy of the Liberation of
Jerusalem’; Schein, Gateway to the Heavenly City; Salvadó, ‘Liturgy of the Holy Sepulchre and the
Templar Rite’. On this process, see more broadly Margot Fassler, Virgin of Chartres, 133–55.
118 In theory the Hospitallers, no matter where, were supposed to follow the rite of the Holy Sepulchre, and a
Western copy of the Hospitaller constitution, written in a southern hand and in Gascon/Occitan, included the
Liberatio Iherusalem among the feasts that the brothers ought celebrate. See Santos García Larragueta, ‘Libro
de los estatutos antiguos de la Orden de San Juan’, Príncipe de Viana 226 (2002): 385: ‘Hec sunt festa que
debent celebrari… Liberatio Iherusalem.’ The injunction is not included in most versions of the rule. Also
note that the manuscripts and early printed books in the West for the Order of St John, with the exception of
the Autun manuscript discussed here, did not include the 15 July feast, making the Autun priority singular. I
extend my thanks to Cristina Dondi for help establishing this point. For a catalogue of Hospitaller liturgical
manuscripts and early printed volumes in the West, see Cristina Dondi, ‘The Liturgy of the Holy Sepulchre of
Jerusalem (XII–XVI century), with Special Reference to the Practice of the Orders of the Temple and St John
of Jerusalem’. 2 vols. (PhD diss., University of London, 2000), 2: 359–400. Some priories would adopt rites
from the local diocese: see C. Dondi, ‘Liturgies of the Military Religious Orders’, in The Genius of the
Roman Rite: Historical, Theological, and Pastoral Perspectives on Catholic Liturgy, ed. Uwe Michael Lang
(Chicago: Hillenbrand Books, 2010), 145–6. See also C. Dondi, ‘Hospitaller Liturgical Manuscripts and
Early Printed Books’, Revue Mabillion, new series 14 (=75) (2003): 225–56; eadem, ‘The Liturgical Policies
of the Hospitallers Between the Invention of Printing and the Council of Trent: the Evidence of the Early
Printed Breviaries and Missals’, in The Military Orders: History and Heritage, vol. 3, ed. Victor Mallia-
Milanes (Aldershot: Ashgate, 2008), 225–55, especially 227–8, 241.
119 Famously, Ordo Arpin of Bourges. See Giles Constable, ‘The Three Lives of Odo Arpinus: Viscount of
Bourges, Crusader, Monk of Cluny’, in idem, Crusaders and Crusading in the Twelfth Century: Collected
Studies (Farnham: Ashgate, 2008), 215–28; Riley-Smith, First Crusaders and the Idea of Crusading, 57,
also tells us that the archbishop of Bourges joined Urban II on his preaching tour in 1095 after the
Clermont sermon.
120 On Isaiah and the liturgy of Advent, see Margot Fassler, ‘Sermons, Sacramentaries, and Early Sources for
the Office in the Latin West: the Example of Advent’, in The Divine Office in the Later Middle Ages:
Methodology and Source Studies, Regional Developments, Hagiography: Written in Honor of Professor
Ruth Steiner, eds. Margot Fassler and Rebecca Balzer (Oxford: Oxford University Press, 2000), 15–47;
Fassler, Virgin of Chartres, 55–78 and passim; and Robert Laguex, ‘Sermons, Exegesis, and Performance:
the Laon Ordo prophetarum and the meaning of Advent’, Comparative Drama 43 (2009): 197–220.
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chant text of Letare Sunday, in which Jerusalem signified the heavenly Jerusalem.121 The introit
Letare Iherusalem, read:

Rejoice, Oh Jerusalem, and come gather round, all of you who love her. Rejoice with joy, you who
have been in sadness, exult and be nourished with the consolation from her bosom.122

Letare Iherusalem was central to and derived from the Holy Sepulchre’s Liberatio liturgy. It drew
from Isaiah 66:10–11, ‘Rejoice Jerusalem and be glad with her…’, the reference to which was
Jerusalem as the future, heavenly city.123 Yet crusade contemporaries also linked Isaiah 66:10–11
specifically with the crusaders’ taking of Jerusalem, as part of a broader move which associated
the prophesies from Daniel, the Psalms and Isaiah with the successes of the First Crusade, and in
particular the capture of Jerusalem.124 A sermon preached in Jerusalem on 15 July, which praised
the worthy work of the crusade and the return of the Holy City to Christian control, quoted Isaiah
66:10–11 as having been fulfilled.125 Ekkehard of Aura, evoking the new liturgy of the Holy
Sepulchre, quoted Letare Jerusalem along with two other texts (all of which were
incorporated into the Holy Sepulchre’s own liberation mass) in saying how the consecration
of new bishops in 1100 ‘turned into visible history those things that were so far only mystical
prophecy’.126 He then linked the capture of the Holy City to the evangelising mission of the
Apostles, and thus the feast of the Liberation to the existing feast of the Divisio apostolorum,
which also fell on 15 July. And then Ekkehard glossed Isaiah 66:10–11:

These, with a thousand other prophecies of this kind, although they can refer through anagogy
(anagogen) to that which up above is our mother Jerusalem, encourage in lesser members who
have drunk from the breast of consolation of those things which have been and will be written
down, instead of the mere contemplation of the participation of joy, to hand themselves over to
danger in actual time (historialiter) by an actual journey.127

Two generations later, William of Tyre, describing the early liturgical celebrations at the Holy
Sepulchre, again quoted Isaiah 66:10 as having been ‘literally fulfilled’.128 In the mass of the

121 The rite for the mass was the one prescribed in the Templar Ordinal, Biblioteca Apostolica Vaticana, MS
Barbarini 659, which followed the use of the Holy Sepulchre itself. BnF, MS nouvelles acquisitions latines
1689, f. 231rb: ‘Omnipotens sempiterne deus edificator et custos Iherusalem civitatis superne custodi locum
istum cum habitatoribus suis: ut sit in eo domicilium incolumitatis et pacis, per’.
122 ‘Letare Iherusalem et conventum facite omnes qui diligitis eum gaudete cum leticia qui in tristicia fuistis
ut exultetis est saciemini ab uberibus consolacionis eius.’ The text is given in full at BnF, MS nouvelles
acquisitions latines 1689, f. 70v.
123 For example, William Durandus,Guillelmi Duranti Rationale divinorum officiorum, eds. D.A. Davril and
T.M. Thibodeau. CCCM 140–140b. 3 vols. (Turnhout: Brepols, 1995–2000), 1: 107 (Book 6, Chapter 53,
paragraph 6).
124 Riley-Smith, First Crusade and the Idea of Crusading, 142–3; Schein, Gateway to the Heavenly City,
24–6.
125 Charles Kohler, ‘Un sermon commémoratif de la prise de Jéruslaem par les croisés attribué a Foucher de
Chartres’, Revue de l’Orient Latin 8 (1900–1): 162.
126 Ekkehard of Aura, ‘Hierosolymita’, in Recueil des historiens des croisades: historiens occidentaux, vol. 5
(Paris: Imprimerie nationale 1895), 25: ‘ut in ipsis nativitatis Dominicae festis quamplures regionibus
adjacentibus consecrarentur episcopi, versis in historias visibiles eatenus mysticis prophetiis: “Surge
illuminare Jerusalem” et “Letare Jerusalem”, et “Diem festum agite qui diligitis eam, etc.”’
127 Ekkehard of Aura, ‘Hierosolymita’, 38: ‘Haec et hujusmodi mille praesagia, licet per anagogen ad illam
quae sursum est matrem nostram Jerusalem referantur; tamen infirmioribus membris ab uberibus
consolationis praescriptae vel scribendae potatis, pro tanti contemplatione vel participatione gaudii,
periculis se tradere etiam historialiter practica discursione cohortantur.’
128 William of Tyre, History of Deeds, trans. Babcock and Krey, 1: 375 (Book 8, 22). For the Latin, Willelmi
Tyrensis archiepiscopi, Chronicon, ed. R.B.C. Huygens. 2 vols. CCCM 63, 63a. 2 vols. (Turnhout: Brepols:

Journal of Medieval History 19

D
ow

nl
oa

de
d 

by
 [

D
ar

tm
ou

th
 C

ol
le

ge
 L

ib
ra

ry
] 

at
 0

6:
58

 1
4 

M
ay

 2
01

4 



Hospitallers at Autun, Surge illuminare (Isaiah 60:1–6; also part of the Holy Sepulchre’s rite) was
used as the reading for the mass: ‘Arise, be enlightened, O Jerusalem, for thy light is come, and
the glory of the Lord is risen upon thee…’ Ekkehard also evoked Surge illuminare (Isaiah 60:1–
6) in his claim that prophecy of the new church was not anagogy but now history. The use of these
verses, established in the East and adopted at Autun, thus claimed that the taking of Jerusalem had
been foretold by Isaiah, was the fulfilment of prophecy, itself pointed towards the Second
Coming, and was thus a type, or imprint, of victory inserted into and participating in the larger
divine plan.

The Autun mass used a collect, however, that was not derived from the Holy Sepulchre rite.

Almighty sempiternal God, builder and guardian of the city of Jerusalem, protect from on high this
place with its inhabitants, so that it might be [in it] the place of safety and peace.129

The collect evoked a dual meaning – heavenly and earthly – of Jerusalem.130 The prayer pre-dated
the First Crusade. It is attested in an eleventh-century Spanish sacramentary for a votive mass ‘for
the protection of the monastery and its inhabitants’.131 Yet within the context of the 15 July feast
at Autun, the text asked God to protect not the monastery and its inhabitants as a metaphor of the
celestial Jerusalem, but to protect the earthly city of Jerusalem herself. This of course echoed the
Hospitallers’ own mission, as protectors of the Holy Land, thus reminding those in the West of the
core function of their Order and of its divine sanction. Other chant items, all drawn from Scripture
and existing liturgy, celebrated God’s strength and His victory in ways easily interpreted with
reference to the successes of the First Crusade. ‘The right hand of the Lord has wrought
strength, the right hand has exalted me; I shall not die, but live, and I shall declare the works
of the Lord’ (Psalm 117: 16–17, for the offertory). The responsory to the reading drew from
Psalm 121 (verses 1 and 7) ‘I rejoiced in these things which are said to me; we go into the
house of the Lord.… Let peace be in Your strength and abundance in your tower.’

The liturgy at Saint-Étienne of Bourges situated the capture of Jerusalem within the salvific
plan in much the same way. The office wedded the Easter Resurrection liturgy to the hymn for
the dedication of the church. The use of the Easter liturgy here was dramatic. Centred,
obviously, on the Holy Sepulchre as the site of Christ’s Resurrection, the use of the Easter
liturgy revalorised the sacrality of the city and posited the liberation as a sacred act, associated
with the victory of Resurrection, a historic punctuation in the divine plan. More so, in equating
the liberation with Easter itself, the office emphasised the notion of salvific victory following
upon sacrifice, another early theme in the complex ideas animating crusade spirituality.

1986), (Book 8, 22): ‘ita ut illud prophetae impletum ad litteram videretur oraculum: Laetamini cum
Hierusalem, et exsultate in ea, omnes qui diligitis eam (Isa. LXVI, 10).’
129 BnF, MS nouvelles acquisations latines 1689, f. 231r: ‘Omnipotens sempiterne deus edificator et custos
Iherusalem civitatis superne custodi locum istum cum habitatoribus suis: ut sit in eo domicilium
incolumitatis et pacis, per’. Cf. Templar rite (derived from that of the Holy Sepulchre), from Vatican,
Biblioteca Apostolica Vaticana, MS Barb. 659, f. 102r. See Dondi, Liturgy of the Canons Regular of the
Holy Sepulchre, 170, HS5. The Ordinal lists only the incipit for the oratio, ‘Omnipotens sempiterne deus
edificator’. Cf. CO 3787, an eleventh-century Spanish source: ‘Omnipotens sempiterne deus, aedificator
et custos Ierusalem civitatis supernae, aedifica et custodi locum istum cum habitatoribus suis, ut
perpetuum sit in eo domicilium incolumitatis et pacis.’
130 And more broadly, Schein, Gateway to the Heavenly City, 27; Adriaan H. Bredero, ‘Jerusalem in the
West’, in idem, Christendom and Christianity in the Middle Ages: the Relations between Religion,
Church, and Society (Grand Rapids, MI: William B. Eerdmans Publishing Company, 1986), 87–91.
131 CO 3787, from Barcelona, Biblioteca Universitaria, MS 827, an eleventh-century Benedictine
sacramentary, ‘Pro custodia monasterii et habitatorum eius, collecta’.
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For the hymn, the Bourges liturgy followed the Holy Sepulchre’s use in adopting Urbs beata
for the Liberation liturgy.Urbs beatawas an old, widely copied hymn written for the office for the
dedication of a church.132 The hymn drew upon John’s apocalyptic vision in Revelation 21 and
was designed to celebrate the earthly, physical church as the representation and promise of the
Heavenly Jerusalem.133 It invites God the artifex whose hand has cemented and polished the
stones, to bless ‘this [earthly] temple, and receive these earthly prayers, and grant that those
living souls therein might merit to enter paradise’. But used in the liberation office, the vision
of heaven was turned back onto the actual city of the earthly Jerusalem in its new context.
God is asked to bless Jerusalem – the earthly Jerusalem – which is now the image of paradise,
and the gateway to heaven. Exegetes had for some time interpreted the earthly city spiritually,
or analogically, to point forward to the heavenly city,134 and starting at the end of the tenth
century, Christian thought increasingly associated the earthly Jerusalem with the heavenly city,
stoking the spiritual role of the city itself, and, in turn, the burst of pilgrimage in the century
before the First Crusade that laid the groundwork for the devotional ideology of the
early movement.135 Back at Bourges, Urbs beata affirmed the sacrality of the earthly city, and
thus, too, the importance of its Christian possession. And finally, as at Autun, the liturgy
situated the memory of the climactic event of the First Crusade within liturgical and thus
providential time.

These examples of proper celebration of the Liberatio on 15 July are the clearest and boldest
examples of liturgical memorialisation in the West. They are also notable for their small number
– only two. Yet, even more than the narrative accounts of the First Crusade preserved in
libraries, or the cantiones sung in devotional celebration, these two rites constituted the creation
of a kind of official memory, instituted by the (local) church, sacralised both by its very
existence in the rite and by the themes that informed it, and sanctioned by yearly, ecclesiastical
celebration. As both memory and sacred history, these rites ensured remembrance of the First
Crusade, and prescribed its interpretation.

Conclusion

A sermon attributed to Fulcher of Chartres for the feast of the Liberation spoke specifically of the
feast’s role in remembering the conquest. ‘Dearest brothers’, the preacher opened, ‘it is relevant to
all human creatures to praise and bless the Almighty Lord, whose magnificent works in the
heavens and on earth shine forth, which, because they are good, ought to be praised, and
because they are useful ought to be loved and remembered.’136 And then, of the capture of the

132 AH, 51: 110–12, no. 102. For it use in the Holy Sepulchre rite, see Linder, ‘Liturgy of the Liberation of
Jerusalem’. The hymn was attested to inWestern manuscripts dating as far back as the eighth or ninth century
and is thought to date to as early as the sixth or seventh: H. Ashworth, ‘Urbs beata Jerusalem: Scriptural and
Patristic Sources’, Ephemerides Liturgica 70 (1956): 238–41.
133 The hymn is also influenced by language from Isaiah, Daniel and Tobias, and bears the influence of the
writings of Gregory the Great. Ashworth, ‘Urbs beata Jerusalem’.
134 Joshua Prawer, ‘Jerusalem in the Christian and Jewish Perspectives of the early Middle Ages’, in Gli
ebrei nell’alto medioevo: 30 marzo–5 aprile 1978. Settimane di studio del Centro italiano di studi
sull’alto medioevo 26 (Spoleto: Centro italiano di studi sull’alto medioevo, 1980), 739–95.
135 Peter Raedts, ‘Jerusalem: Purpose of History or Gateway to Heaven? Apocalypticism in the First
Crusade’, in Church, Change, and Revolution: Transactions of the Fourth Anglo-Dutch Church History
Colloquium, Exeter, 30 August–3 September 1988, eds. J. van den Berg and P.G. Hoftijzer. Publications
of the Sir Thomas Browne Institute, new series 1 (Leiden: Brill, 1991), 34–47.
136 Kohler, ‘Un sermon commémoratif’, 160: ‘Omni creature competit humane, fratres dilectissimi, Deum
omnipotentem laudare et benedicere, cujus opera in celo atque in terra splendent magnifica, que, quia
bona sunt, laudanda sunt, et, quia utilia sunt, amanda et recolenda sunt.’
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Jerusalem, which he recounted in the sermon, and of the pagans’ exile from the city, which he
praised, the preacher exclaimed,

O, this time which has been longed for; O, this time which is most worthy of commemorating; O, this
time which should be commemorated above other times, this event which was to be anticipated by
everyone, has been done and is to be inestimably admired by all men!137

The point of the feast day was to remember and to praise God for the remarkable event of the
liberation. And this, of course, was the explicit function of its liturgy.

This same impulse for remembering and praising was echoed, though more faintly, in France,
the heartland of enthusiasm and recruitment. At Bourges and at Tours the feast survived through
to the fifteenth century. Some of the other texts we do have are hard to date; those that survive
only, for instance, from the thirteenth or fourteenth centuries presumably represent texts
composed in the first decades of the twelfth century. There were surely commemorations that
are now lost to us. But it is precisely because in the West there was no universal proclamation
for a feast that these liturgical commemorations are evidence of individual, ad hoc responses
to the news of the taking of Jerusalem, suggestive of locally generated devotional enthusiasm
and individualised approaches to memorialising the triumph of the First Crusade.

As a group, then, these liturgical and para-liturgical texts reveal individual responses and local
desires for commemoration. They dealt with the memory of the First Crusade on a variety of
different registers, from the biblical and providential (in which the crusade was explicitly
inscribed in salvific history) to the local and historical (commemorating the events
themselves). The conventional rites at Bourges and Autun were related to the Liberation
liturgy celebrated in the Latin Kingdom and borrowed chant items from the Advent and Easter
liturgies in such a way as to associate themselves with the rite of the Holy Sepulchre, and the
Liberation of Jerusalem with the grand narrative of salvific history. In the diocese of Tours, the
memory of 15 July was marked by a rite focused on the Holy Sepulchre’s role in salvation
history. These sites of liturgical commemoration, thus, each year – and long after the loss of
the Holy City to Saladin – continued to celebrate the capture of Jerusalem by the Franks as the
glorious accomplishment of God’s will. Less conventional hymns and sequences, like the one
from Solignac, may have never been formally inscribed into the calendar, and may have been
performed irregularly as processional hymns or sacred songs of praise, offered a another
strategy. Their themes were equally victorious, but commemorative of the First Crusade in a
different way, often narrative, more focused on the events themselves. The official liturgies
shaped and established an official, sacralised interpretation. The para-liturgical celebrations
participated in the propagation of that sacralised memory. Together, these texts and practices
placed the crusaders’ taking of Jerusalem in a providential scheme, gave it providential
meaning, and shaped its memory in terms of (military) victory and (providential) salvation.

Acknowledgements

I am grateful to John Archer, Bay Lauris ByrneSim, Sean Field, Eduard Frunzeanu, Anne Lester, Amnon
Linder, Christopher MacEvitt, Stan Metheny, Sebastian Sálvado, William Summers and the members of
the Dartmouth Medieval Seminar for feedback on earlier versions of this paper. Amnon Linder kindly
shared a number of manuscript discoveries.

137 Kohler, ‘Un sermon commémoratif’, 161–2: ‘O tempus tam desideratum, O tempus recordatione
dignissimum, O tempus inter cetera tempora commemorandum, O factum factis omnibus anteferendum et
inestimabiliter cunctis mortalibus admirandum!’

22 M. Cecilia Gaposchkin

D
ow

nl
oa

de
d 

by
 [

D
ar

tm
ou

th
 C

ol
le

ge
 L

ib
ra

ry
] 

at
 0

6:
58

 1
4 

M
ay

 2
01

4 



Cecilia Gaposchkin is Associate Professor of History at Dartmouth College. She is the author of The
Making of Saint Louis: Kingship, Sanctity, and Crusade in the Later Middle Ages (Ithaca: Cornell
University Press, 2008), Blessed Louis, the Most Glorious of Kings, translated with Phyllis B. Katz
(Notre Dame: University of Notre Dame Press, 2012), and, with Larry Field and Sean Field, The Sanctity
of Louis IX: Early Lives of Saint Louis by Geoffrey of Beaulieu and William of Chartres (Ithaca: Cornell
University Press, 2014). She is currently working on a book exploring the ways in which liturgy
underwrote crusading ideology and devotion in the West.

Journal of Medieval History 23

D
ow

nl
oa

de
d 

by
 [

D
ar

tm
ou

th
 C

ol
le

ge
 L

ib
ra

ry
] 

at
 0

6:
58

 1
4 

M
ay

 2
01

4 


	Abstract
	Introduction
	Liturgical commemoration in the West
	Sacred song
	Situating the fall of Jerusalem within providential history
	Conclusion
	Acknowledgements



