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THE LITURGICAL MEMORY
OF JULY 15, 1099

Between history, memory, and eschatology

M. Cecilia Gaposchkin

Raymond of Aguilers, a clerical participant in the First Crusade and a witness to
the final siege and the ultimate storming and capture of Jerusalem, explained that
the triumphant events of July 15, 1099 would be commemorated in the liturgy for
centuries to come.

A new day, new gladness, new everlasting happiness, and the fulfillment of our
toil and love brought forth new words and songs for all. This day, which I
affirm will be celebrated in the centuries to come, changed our grief and strug-
gles into gladness and rejoicing. I further state that this day ended all paganism,
confirmed Christianity, and restored our Faith. “This is the day which the Lord
has made; we shall rejoice and be glad in it” and deservedly because on this day
God shone forth and blessed us [cf. Isaiah 65.17] . . . This day, the Ides of July,
shall be celebrated to the praise of glory of the name of God, who in response
to the prayers of His church returned in faith and blessing to His children Jeru-
salem as well as its land which he had pledged to the Fathers. At this time we
also chanted the Office of the Resurrection, since on this day He, who by His
might, arose from the dead, restored us through His kindness.!

In 1099 immediately upon taking the city, the Franks used the Office of
Resurrection — the Easter Liturgy — out of its seasonal cycle. They performed the
office that celebrated the single most important moment of Christian triumph in
the large arc of salvation history at the very place of that triumph and its sacralized
memorialization (and the object of the Crusades itself, beside) to offer thanksgiving
for this new, more recent triumph. It was a way of piercing the victorious present
with the memory of the Resurrection in order to align the meaning of the two
events. Raymond foresaw that the day itself — the Ides of July [July 15] — would
be celebrated for centuries to come. Two generations later, William of Tyre, the
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Archbishop of Tyre, explained that in the days following the capture of the city the
authorities established July 15 as a feast day that was to be celebrated every year on
the anniversary of the capture of the city:

In order that the memory of this great event might be better preserved, a
general decree was issued which met with universal approval and sanction.
It was ordained that this day be held sacred and set apart from all others as a
time when, for the glory and praise of the Christian name, there should be
recounted all that had been foretold by the prophets concerning this event.?

The feast commemorating the July 15 victory was titled “the Jerusalem feast”
and was incorporated into the liturgical calendar of the Holy Sepulcher and the
Patriarchate of Jerusalem.’® Interest in the July 15 feast has grown in recent years,
as, following the work of Amnon Linder and Christoph Maier, historians have
become increasingly interested in the ways in which the aims and aspirations of
crusading became incorporated into liturgical ritual in both Jerusalem and the
West.* Raymond and William both speak about the institution of the feast in terms
of preserving the memory of the Christian victory, placing the event, and in turn
its memorialization, in the eschatological framework that encompassed the Old
Testament, Prophecy, the Resurrection, the end of paganism, and future glory. The
liturgy was thus explicitly a vehicle of commemoration, but also of sacralization
and interpretation. Further the events of July 15, 1099, through the exegesis of the
liturgy and prophecy, was engulfed by and thus subsumed into sacred history.

Liturgy, memory, and exegesis

The liturgy was explicitly about memory.> Christ himself had said “do this in
remembrance of me” (Luke 22.19) and thereby established the core ritual of the
Catholic church, the Eucharistic sacrifice (the mass). Each mass was a recollec-
tion, a reenactment of, and a making present of Christ’s sacrifice on the cross. The
expression of divine praise continued throughout the day and night in the Divine
Office. Throughout the year, feast days commemorated the lives (and deaths) of the
saints. The ecclesiastical calendar found at the beginning of many liturgical volumes
defined sacred time, balancing the events from the life of Christ and his mother (the
Annunciation, the Presentation at the Temple, Assumption, Easter, and so forth),
with the later witnesses to the faith exemplified by the lives and deaths of the saints.
As the liturgy grew, these witnesses to the story of the church — the saints — were
increasingly added to the sanctorale (the fixed liturgical calendar), thus constructing
sacred history through the memory of historical exemplars of faith and salvation.
The whole purpose of these celebrations was at once to praise and to remember.
The smallest liturgical honor one could offer a saint was called, simply, a memoria,
performed lest the Christian community relegate the saint’s memory to oblivion.
The liturgy was the means by which sacred memory was hypostatized, given form
and continued reality.®
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Augustine, in the Confessions, offered an elegant meditation on how memory
connected to time in the singing of the liturgy. “Suppose I am to recite a psalm
which I know;” he began,

Before I begin, my expectation is directed toward the whole. But when I have
begun, the verses from it which I take into the past become the object of my
memory. The life of this act of mine is stretched two ways, into my memory
because of the words I have already said and into my expectation because of
those which I am about to say.”

The liturgy thus connected the past, through memory, to the future, in anticipa-
tion. Further, the performance and experience of the liturgy was entirely dependent
upon memory and fostered by the medieval arts of memory.®? The meaning of the
liturgy was thus informed by associations, valences, and nuances of various chant,
prayers, and biblical and extra-biblical texts that formed the core — often repeated
and thus deeply engrained — of any particular rite. Chief among these, as Augustine
indicated, was of course the Psalms, the weekly recitation of which formed the core
of Benedictine practice and spirituality, but encompassed a wide range of texts and
chant that, performed day after day, week after week, and year after year, constituted
a common fund of images, texts, and music which could be used in different ways
and at different moments to express devotional ideas and to memorialize events in a
particular way. These complex associations of words, memory, music, and meanings
were further nurtured by the ways in which musical and oral repetition locks in
memory, particularly when words and poetic meter are associated with music.” This
is even more so in sacred music, which, in addition to its iterative and musical heft,
carried the weight of its transcendental importance and its regular and repetitive
performance. Most liturgical books used in the choir gave only the chant incipit
(the cue), just enough to trigger those singing to recall the text and music that went
with it. Thus, for instance, in the Templar Ordinal of the second half of the twelfth
century containing the rite of the Holy Sepulcher, the instructions for the first anti-
phon to be sung during the First Vespers service of the Jerusalem feast (July 14) reads
simply: “Ecce nomen domini”! (An ordinal is the book that outlines the ritual
order of the year for a particular church or community, explaining who does, sings,
or recites what; an antiphon is a line of chant, often as we will see below, derived or
adapted from scripture, that is sung following the recitation of a Psalm or Canticle.)
This incipit referred to a well-known antiphon used for the First Sunday of Advent
throughout Europe, and incorporated in the Advent cycle in the Holy Sepulcher
rite itself.!! Its cue in the Jerusalem feast (not celebrated during Advent) would have
triggered the recitation of the entire antiphon, known from memory. But in turn, it
would have also evoked the larger liturgical cycle of Advent (sung in December) to
which it belonged, and in turn again the larger theological and exegetical interpre-
tations of Advent. That is, the incipit of the antiphon did not just trigger the recall
of the antiphon itself, but the entire apparatus — and the meaning — of the service
or feast or season to which it originally belonged, and then, in turn, the scriptural
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basis in which the chant was rooted. This would have certainly included the book
of Isaiah, the scriptural text that was prescribed in the Divine Office throughout
the season of Advent for the Matins readings. I will make the point further below
that the association, in this way, of the feast of the Liberation with the celebration
of Advent structured the overall interpretation of First Crusade and its role in sal-
vific history. Memory of recitation, memory of scripture, and memory of events all
worked together to create the links in past events that knitted their interpretation
into a cohesive and interlocking narrative of sacred history.

The meaning of those interlocking associations were themselves animated by the
deep intertextuality and exegetical commentary of the liturgy as a whole. Although
monks, canons, clerics, and nuns may have known the Bible through and through,
their most frequent encounter with it was through the liturgy, in the readings dur-
ing the mass and office, and at other ritualized, often chanted, points during the
day.'? The liturgy was engaged in a constant interpretive commentary on scripture,
and in turn on itself. Susan Boynton is particularly helpful on this point when she
writes:

The diverse uses of the Bible in medieval Latin rites reflected the ideas asso-
ciated with biblical texts in Christian exegesis, including allegorical and
typological interpretation, and particularly Christological readings of the Old
Testament. The juxtaposition of biblical texts in the liturgy, like the citation of
authorities in a sermon, produced an implicitly exegetical structure. Singing
and reading words from Scripture in combination and alternation with non-
scriptural ones placed the biblical passages in new contexts, endowing them
with multiple layers of meaning that were also articulated by exegetes. Thus
the selection and combination of biblical texts in the chants and readings of
the liturgy constitute a system of interpretation that parallels the readings
of these same texts by patristic writers. The annual cycle of biblical readings
at Mass both reflected a liturgical theology and provided the foundation for
interpretations of feasts and seasons of the church year that were made mani-
fest in the liturgical structures that grew up around them.'?

This is important because the memory of a sacred event was thus, through the lit-
urgy, always inflected by a web of associations formed by any particular liturgical
skein. A single antiphon, a particular hymn, a specific liturgical reading, was a thread
from and then back into an entirely different set of texts and chants that together
made up a cohesive meaning that was more than the sum of its individual parts.
The meaning of the liturgy was also imbued and augmented through biblical and
exegetical associations inherent in the liturgy and fostered by the medieval arts of
memory.

Finally, the liturgy worked on a series of different planes at the same time, con-
necting the moment of worship itself to the historic event it was celebrating, that
event — through exegesis, memory, and musical and verbal/textual imprints — to
other events of sacred history, and in particular events and prophecies outlined in
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scripture, and ultimately to the eschatological plane. Thinking about the Eucha-
rist in particular, in a book-length exploration entitled Memory and Liturgy, Peter
Atkins, the retired Anglican Bishop and former Lecturer in Theology at Auckland,
summarizes:

“To remember” [as in, “do this in remembrance of me”] is to link past, pres-
ent and future in a single fold. The brain has this fantastic capacity to work in
a multi-time zone without losing touch (if it is functioning “normally”) with
the reality of time. I can make the past present, and I can imagine the future
now, while at the same time remaining aware of the “history” of the past, and
the “image” of the future. The brain does not operate on the “either-or”
principle, but has a “both-and” ability. So in the liturgy the call “to remem-
ber” at the time of thanksgiving for the bread and wine at the Eucharist can
cause the brain to recall the presence of Christ for this moment of time while
also recognizing that Jesus is part of history and that his presence now fore-
shadows the coming again of Christ in future glory.'*

Atkins argues that it is through memory that liturgy connects the present to differ-
ent moments in the sacred past, and in turn to anticipate the future. Through the
liturgy, sacred time could fold in on itself, with specific points touching each other
in typological significance. In a dense and thoughtful essay on Jewish memory
and history, Gabrielle Spiegel discusses the way in which medieval Jewish liturgy
subsumed historical experience (in particular, trauma) into cyclical reenactment.
She writes:

The nature of any historical enterprise in a Biblical culture in which his-
tory must compete with a revealed past, is believed to enshrine all the really
important norms of human conduct. For the Rabbis, the Bible “was not only
a repository of history, but a revealed patterns of the whole of history”” More
recent or contemporary occurrences acquired meaning only insofar as they
could be subsumed within Biblical categories of events and their interpreta-
tion bequeathed to the community through the medium of Scripture, that is
to say, only in so far as they could be transfigured, ritually and liturgically, into
repetitions and reenactments.'®

There are differences, to be sure, with the theology of Christian liturgical enactment,
but the process describes well the ways in which the recitation of Christian liturgy
connected punctuated moments in history both to immediate experience and in
turn to — or perhaps better, always in relation to — the atemporal and eschatological.
The difference may lie in part in the comparative absence of Jewish historical writ-
ing in the Middle Ages (giving the burden of liturgy in communal memorialization
even greater import) and in the explicitly eschatological framework of theology in
the Christian liturgy that shaped the meaning of commemoration in the present’s
relationship to the future. Yet, at the heart of both is the importance of prophecy in
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the understanding of the sacred past and the course of greater history, as well as the
role of liturgy in interpreting the different ways in which prophecy was or was to
be fulfilled in history. Spiegel continues by noting that “in liturgical commemora-
tion, as in poetic oral recitation, the fundamental goal is, precisely, to revivify the past
and make it live in the present, to fuse past and present, chanter and hearer, priest
and observer, into a single collective entity.”!® The liturgy was both, and at the same
time, sacred memory and eschatological history. For Spiegel, in the Jewish case,
making meaning of historic events through liturgy was about giving trauma salvific
weight precisely through mapping events onto — or collapsing them into — biblical
models. In the example of the 1099 capture of Jerusalem, making meaning through
liturgy was about associating the climactic act of war with a sanctioned pattern of
sacred victories and triumphs.

Liturgy and the memory of the First Crusade

After the conquest of Jerusalem and the establishment of the Latin Kingdom,
canons celebrating the Latin rite were installed at the Holy Sepulcher, the proper
celebration of which had been the very object of the First Crusade.!” The liturgy
itself was confected from northern French liturgical sources, presumably both from
books that came to the Holy Land with accompanying clergy and from ingrained
memory or recitation and chant.!® But the Franks also made some important local
additions, including feasts for the patriarchs of Jerusalem (Abraham, Isaac, and
Jacob) and, most important, the addition, as Raymond and William recalled, of the
“Jerusalem feast” on July 15, which took its place in the Sanctorale alongside the
Translation of Saint Benedict (July 11), and the feasts of Saint Praxedes and Marie
Magdalene (July 21 and 22).!? Although the rite of the Holy Sepulcher as a whole
took some time to settle and solidify, and was probably reformed substantially in
1114 when the clergy of the Holy Sepulcher were reformed as Augustinian canons,
there is every reason to believe that an elaborate office was confected at a very early
date — perhaps as early as 1099 or 1100 — to celebrate and commemorate July 15.%
This is the liturgical rite I consider in greater detail below. A half century later, on
the fiftieth anniversary of the capture of the city (July 15, 1149), the newly rebuilt
Holy Sepulcher was rededicated, and the entire liturgy was again reformed.?! The
Jerusalem liturgy incorporated into the ritual at this stage shifted the way in which
the events of 1099 were remembered and commemorated.

In theory, the liturgy of the Holy Sepulcher was supposed to be celebrated
throughout the Patriarchate, but, as is always the case, uniformity was impossible
to ensure and there were local usages. A survey of manuscripts that appear to have
been copied in the Latin West, both before and after 1187, show general adop-
tion of the feast, although it seems it was suppressed or elided in some institutions
after the loss of Jerusalem to the Ayyubids in 1187.22 The Templars followed the
rite of the local diocese in which they found themselves, and thus the ritual of the
Jerusalem Temple includes what remains our best example of the liturgy that was
celebrated in the holy city after 1149.% The Hospitaller liturgy was supposed to
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follow the liturgy of the Holy Sepulcher, although a survey of Hospitaller liturgi-
cal manuscripts includes only two references to the “Liberatio Ierusalem” feast (as
it came to be definitively known after 1149) outside of the Holy Land.?* In turn,
various forms of liturgical commemoration were also institutionalized in the West.
Some kind of liturgical commemoratio of July 15 was either imported or adopted at a
number of churches in the West, mostly in France, usually following the “liberatio”
nomenclature, but sometimes commemorating it as the “captio” or, simply, the day
of the Sepulchrum Domini.?® The day was included in a variety of calendars, several
proper hymns and prayers were composed for local uses, and several churches cel-
ebrated a full office in memory of the great victory. The very act of incorporating
the capture of Jerusalem into the liturgical calendar was an explicit act of sacral
memorialization. It was celebrated in some churches in the Latin West through the
fifteenth century.

The most elaborate of the liturgical cycles confected to celebrate the miraculous
victory of the Franks — and the liturgy that will concern us as our case study for
the remainder of this chapter — was the full office and mass produced in Jerusalem,
almost certainly at the Holy Sepulcher, following the victory of 1099. Although the
earliest form of the office may not survive intact, we have a very good idea of what
the office contained in general terms and just how it memorialized the conquest
of 1099. We can ascertain the basic contours and the compositional principles of
the early office as celebrated at the Holy Sepulcher (and probably Jerusalem as a
whole) by carefully comparing the extant traditions that survive.?® The office was
put together using mostly existing chant known from the liturgy used throughout
the West and brought to Jerusalem in 1099 with the Frankish crusaders and settlers.
The chant that was chosen was overwhelmingly focused on Jerusalem, with almost
all of the chant items speaking of Jerusalem, or of Sion. The chant was largely taken
from the prophets (and mostly Isaiah) and largely from the Advent—Epiphany cycle.
Of the 48 proper chant items that come from the office that most represents the
earliest rite, 27 derive from Isaiah (28 if you count the Benedictus antiphon), 26 are
found in the Advent liturgy, and nine from Epiphany, while the others come from
Revelations, the Psalms, and the other prophets.?” (If we take just those 29 items we
know were probably derived from the earliest liturgy, the numbers are: 15 chants
rooted in Isaiah, 18 coming from Advent, and seven from Epiphany.) The Psalms
with which the antiphons were paired (antiphons being introductory to the recita-
tion of a Psalm) were Psalms in praise of Jerusalem and God’s power in Jerusalem.
And the lections (liturgical readings) found in one of the second generation versions
of the office (and perhaps used in the early liturgy) are also from the book of Isaiah,
specifically Isaiah 60.1-62.6, the three chapters near the end of the book of Isaiah
that constitute a coherent paean to Jerusalem and the people of God. The result was
a sustained praise of Jerusalem in salvific history as God’s city and gift to his chosen
people. So, for example, during the Vespers service that was sung on the eve of the
Feast, an antiphon, Leva Ierusalem, ran: “Lift up your eyes, Jerusalem, and see how
mighty is your King. Behold your Savior comes to free you from your chains.”?
The verse, known intimately through the memory of repeated recitation, must have
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taken a layer of new meaning in the wake of the 1099, as the Franks saw themselves
as the liberators of a chained Jerusalem, reenacting the return of Jerusalem to the
New Israelites after the long Babylonian captivity. The line itself comes from Isaiah
60.4: “Lift up your eyes all around,” and in this liturgy it introduced the recitation
of Psalm 124 — which was also about protection in Jerusalem. “Those who trust in
the Lord are like Mount Sion, which cannot be moved, but abides forever in Jerusa-
lem . . . But those who turn aside upon their crooked ways, the Lord will lead away
with evildoers! Peace be in Israel.” The antiphon was taken from the liturgy for
the First Sunday in Advent,?’ and was itself infused with the language from Isaiah,
60 (specifically, here, 60.4).%° The office in general followed these basic principles:
Antiphons about Jerusalem, paired with Psalms or other scriptural texts, also about
Jerusalem. The antiphon that followed was drawn from the liturgy for the second
Saturday in Advent and rooted in Isaiah 11.12, read “The Lord will raise high the
standard of victory among nations, and He will gather together the outcasts of
Israel.”3! Psalm 125 began “When the Lord brought back the captivity of Sion, we
became like men comforted . . .” The same was true for the chant sung during the
long service of Matins. Many of the Responsories (chant that followed a liturgical
reading) were drawn from chant rooted in Isaiah that were probably paired with
the lections from Isaiah 60—62. The first reponsory of Matins echoed Isaiah 60.1:
“INuminare illuminare” (=Arise, be enlightened, O Jerusalem, for thy light is come,
and the glory of the Lord is risen upon thee. [v] And the gentiles shall walk in thy
light, and kings in thy brightness of the rising). Since responsories “responded” to
readings, the chant may well likely have followed the reading of Isiah 60.1-6. This
line was from Epiphany liturgy, referring to the obeisance and reverence shown the
Messiah, pointing to the Universal dominion of Endtimes. One version of the office
indicated readings taken from Epiphany.*? As with the Vespers sequence, the chant
reached back to prophecy, and forward to Endtimes. Again and again.

This is where it gets interesting. The Jerusalem feast was included in the
sanctorale — the cycle of days remembering the lives of the saints. Most saints’ offices
recounted the life, virtues, and sanctity of the saint in time as a historically specific
witness to the life of Christ and the Christian faith. They were, in the Middle Ages,
called historiae precisely because they told a story — precisely because they were
historical.> Instead, the liturgy for the Jerusalem feast collapsed a specific event into
eschatology. It memorialized 1099 as part of the great eschatological story of salva-
tion, subsuming the climactic events of 1099 into the larger arc of sacred history
that was predicated on prophecy (and in particular, Isaiah) and would be fulfilled
at the Parousia. 1099 became, thus, what Philip Buc spoke of as a “node” in sacred
history.®*

The scheme [of typology] . . . allowed a type to have plural antetypes, all the
way to the Eschaton. This had consequences for conceptions of the histori-
cal process. Plural, partial accomplishments of a type became nodes of sacral
temporality placed on the axis of History’s last age opened up by Christ’s
First Coming. Anticipated by biblical types and prophecies, these momentous
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Events (or momentous characters) also pointed forward: they were themselves
types and prophecies of a total fulfillment at the End of Time.*®

The capture of Jerusalem was in a sense taken out of time and submerged through
Prophecy into Eschatology.

Memory, prophecy, and eschatology

The prophecies of Isaiah, and the liturgy of Advent and Epiphany, are central to the
conceptualization of the early “Jerusalem office” and thus the liturgical memori-
alization of July 15, 1099. The prophecies contained in the Book of Isaiah point
toward the restoration of Judah and then the return of Jerusalem to the exiled Isra-
elites during the Babylonian captivity. Under the new dispensation — that is, in its
Christianized interpretation — Isaiah was understood as foretelling both the coming
of the Messiah in the Incarnation, and in turn the Second Coming.*¢ Isaiah proph-
esized that God would return Jerusalem to the redeemed exiles (here understood as
crusaders). And, in the final chapters, the book of Isaiah looked forward to the place
of Jerusalem in the final stages of God’s plan, at the Endtimes.

These prophecies and their exegetical interpretation were fundamental to the
Advent liturgy. The Advent liturgy, during the four weeks preceding Christmas and
culminating in Epiphany, celebrated the coming of Christ both historically in the
Incarnation, and, above all, eschatologically at the Second Coming.?” Thus, a tenth-
century mass blessing for the Second Sunday of Advent read:

May God, whose only-begotten Son’s past advent you believe in while wait-
ing for the future one

Defend you in this present life from all evil, and show Himself mild in his
judgments

So that, feed from the contagion of sin, you may fearlessly await His tre-

mendous day of Judgment. Amen.*

Advent, before Christmas, was about the anticipation of the Messiah. Epiphany,
the feast of the Magi, celebrated His manifestation and majesty. This theology was
operative in the Latin Holy Land. In the earliest surviving Sacramentary (a priest’s
book) from the Holy Sepulcher scriptorium, a special mass sequence for the First
Sunday in Advent, Salus eterna, include stanzas proclaiming to Christ: ““Justify us by
Your First Coming; Free us by Your Second, So that we, when You judge all things,
when the great light has come . . . May then follow your footsteps wherever they
are.”?” The Gospel readings for Advent in turn associated the First coming with the
Baptist’s preaching of Christ (Luke 3.1-6), Christ’s entrance into Jerusalem (Matt
21.1-9),% and, crucially, Christ’s return at the Endtimes (Luke 21.25-33). Above
all, the mass and office cycles for Advent were thoroughly rooted in Old Testament
prophecy and in particular Isaiah. The chant for the Advent office cycle, using
Isaiah, evoked an arc of salvific history which sees the First Coming — Advent — as
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itself the sign of the Second Coming. This liturgical narrative was carried through
Christmas (the Coming) and into Epiphany (the Majesty).

The memorial and exegetical association with the Advent—Epiphany liturgy
placed the memory of 1099 within the eschatological framework outlined by
liturgical exegesis. William of Tyre, we saw, had explicitly said that in the days
after the capture, the authorities had ordained that “in order that the memory of
this great event might be better preserved,” July 15 “be held sacred and set apart
from all others as a time when, for the glory and praise of the Christian name,
there should be recounted all that had been foretold by the prophets concerning
this event.”*! It is in its dialogue with Advent and with Isaiah that the Jerusalem
office made this claim. Here, the capture of Jerusalem in 1099 was the fulfill-
ment of biblical prophecy that foresaw the return of Jerusalem to the Israelites
after exile, and in turn the return of Jerusalem to the crusaders, the new Israelites,
after a period of submission. In this, the liturgy was consonant with a number
of the early chroniclers who saw the conquest of Jerusalem as the fulfillment of
prophetic promises of the Old Testament, and in particular with the prophecy of
Isaiah. The French Benedictine, Robert of Reims, was probably the author who
most insisted on 1099 as the fulfillment of the words of Isaiah, but the argu-
ment is found throughout the early chroniclers.*> This was itself an innovation,
since the prophets, and Isaiah in particular, had not before been associated with
post-biblical or pre-eschatological history, but rather had always been understood
exegetically and typologically with reference to the New Testament and the New
Dispensation.*® Understanding Old Testament prophecy as having been historically
fulfilled was a radical innovation.**

The great triumph of God’s return of Jerusalem to the Christians in 1099 thus
became a “node within Sacred History’s course,” foreseen by the prophecies of
the Old Testament, revealed in the First Coming, and promising the Next. The
liturgy did not only commemorate the capture of Jerusalem as the fulfillment of
Old Testament prophecy, it linked the capture of Jerusalem to the Second Com-
ing as a salvific act, and as part of God’s providential plan. It placed the climactic
event of the First Crusade squarely within apocalyptic history, both by reaching
backwards to Isaiah’s prophetical promise and forward to the End of Time. This
is suggested by those liturgical instances in which the feast did not draw from the
Advent liturgy or Isaiah-inspired chant, but rather incorporated Jerusalem-specific
imagery that was clearly about the glory of the New Jerusalem. That is, it is the
exceptions that prove our rule. For example, a responsory rooted in the imagery of
Revelation and belonging to the Easter cycle was squarely about future glory: “This
is Jerusalem, the great city of the heavens, prepared as a bride of the lamb, since
she has been made the tabernacle. [v] And the gates thereof shall not be shut.”*
Another responsory, taken from Revelation 21.10-12, echoed John’s Apocalyptic
vision of the future city of God: “And all the wall of precious stone, described by
John, looking at the whole secret of the sky, that he called it the holy city”*® The
hymn chosen for the office was Urbs beata, a beautiful hymn for the Dedication of
the church which draws on imagery from Revelation to praise the earthly church
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as the image and gateway to the heavenly Jerusalem.*” It was now Jerusalem itself,
the city in Christian hands, that was the image of, and promise of, the future glory.

In this way, the memory of 1099 was inflected by a liturgy that linked the earthly
Jerusalem to the Heavenly Jerusalem, and linked the prophesized return of Jerusa-
lem to the Franks with the Apocalyptic return of Christ and the New Jerusalem.
Multiple “liberations” or “freedoms” or “returns” could be imprints, foretold, of
the greatest prophecy. In Buc’s words, following the cues of the medieval exegetes,
the progress of sacred history was “also, in part, a History including demoted apoca-
lyptic moments. It may be that the events that had been seen in their own times as
apocalyptic could transmute themselves into special nodes within sacred history’s
course precisely because of their apocalyptic charge.”*® The liberation of Jerusalem
was at once the fulfillment of a prophesized freedom, and it was the promise of
future liberation in the form of Apocalyptic salvation. The liturgy was the ideal
vehicle to structure this complex and subtle interpretation, through its own layered
nods at scripture, time, history, and Salvation. And the celebration of the Jerusalem
office in turn confirmed the Frankish faithful who performed the liturgy on July
15 in churches (presumably) throughout Jerusalem, as the new Israelites, the new
chosen of God, given Jerusalem by God as a pledge of the special covenant between
Him and His people. It allowed, as Atkins has suggested, the community to remem-
ber the event as a confirmation of its role in Salvific history and to look forward
through memory — that is, through the ritually instantiated interpretation of that
past event — to a salvific future. Its celebration functioned not merely to com-
memorate the victory of 1099, but used that memory to inform the identity of the
community celebrating itself as the New Israelites, confirmed through providential
history as the beneficiaries of the prophecies of the Old Testament, in anticipation
of the great promise of salvation.
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