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On July 8, 1099, more than three years into their campaign and a week
before the final victorious assault on Jerusalem, the Franks who had set
out on what would come to be known as the First Crusade performed a
penitential procession around the walls of the holy city. They had begun
the siege in early June, but, short on food and water, constantly harassed
when foraging for supplies, and defeated in several skirmishes, things
were going badly. Peter Tudebode, a French cleric who had accompanied
the campaign and who left us an account of the expedition, recounted
the following:

When our lords saw these atrocities, they were greatly angered and
held a council in which the bishops and priests recommended that
the crusaders hold a procession around the city. So the bishops and
priests, barefooted, clad in sacred vestments, and bearing crosses in
their hands, came from the church of the Blessed Mary, which is on
Mount Zion, to the church of Saint Stephen the Protomartyr,
singing and praying that the Lord Jesus Christ deliver his holy city
and the Holy Sepulchre from the pagan people and place it in
Christian hands for His holy service. The clerks, so clad, along
with the armed knights and their retainers, marched side by
side . . . The Christians came to the church of Saint Stephen and
there took their stations as is customary in our processions.1

What Peter described here was a classic litanic procession, a long-
standing liturgical ritual in which the community, recognizing that
misfortune (in this case, the inability to take the city of Jerusalem)
was the result of Christian sin, ritually performed penance before God.
The rite had biblical authority, especially in the story of the Ninevites
(cf. Jonah 3:5–9). They were performed regularly during the liturgical

1 Tudebode 1974: 115.
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year but could also be organized by clerical authorities on an ad hoc
basis when necessitated by calamity or distress. Townspeople and
clergy were supposed to come together as one in supplicant humiliation
to beg God for forgiveness and beseech Him to grant the Christian
community worldly needs and heavenly salvation. In 1099, the proces-
sion circled the entire city, stopping at all of the principal holy sites
outside the city walls: the Churches of Saint Stephen, Mary of Zion, the
Ascension, and the Dormition.2 The participants – clergy and laity
alike – chanted the litany, a long list of petitions that may well have
included prayers known in the West such as “Please deign to destroy the
pagan people” and “Please deign to humiliate the enemies of the
church.”3 As told in all of the accounts of the First Crusade, the proces-
sion was followed a week later by the glorious capture of the city, in
which God granted the Franks their military success. “For they did not
ascribe this victory to their own strength,” wrote Peter’s contemporary,
Baldric of Bourgeuil, “but attributed it entirely to God who had worked
in them both to want it and to achieve it.”4

The episode reveals the role that liturgical prayer and ritual played
in the tactical prosecution and devotional meaning of crusading, both as
a means for communicating with God and effecting outcomes and as the
ideological framework for connecting the events on the ground to the
Divine will. Models for this type of liturgical intercession were found
throughout the Old Testament (the Hebrew Bible5), which, in this and
many other ways, provided the template for holy war activated in the
Crusades. Indeed, the crusaders understood themselves explicitly as the
new Israelites, their Muslim opponents as “pagans” and “heathens,”
and the crusade itself as fought on the model of Moses and Joshua’s
battle for the Promised Land, and later that of the Maccabees against
the Seleucids.

2 Peter does not identify all of the sites of the procession, which can be reconstructed
using further sources. See Gaposchkin 2018: 454–468.

3 We do not know what precise litany was performed on July 8, 1099, though these
prayers are preserved in the earliest Sacramentary known to survive reflecting the
Latin rite in Jerusalem after 1099, Rome Angelica ms. 477, 62r–v. Versions of these
prayers were known in the West from the end of the 11th century. See examples in
Lapidge 1991.

4 Bourgueil 2014: 111; 2020: 149.
5 The Franks/Crusaders called the books of the Hebrew Bible the Old Testament, and

I retain this usage here because the distinction between and relationship between the
“Old” and the “New” Testaments represent fundamental parts of their interpretation
and structuring of history and their own roles in it.
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The First Crusade culminated after three years of travel, sieges,
victories, and setbacks on July 15, 1099, with the Christians’ bloody
capture of the holy city of Jerusalem. In the moment, the unlikely
victory was considered an extraordinary miracle, a sign that the
Franks were fulfilling God’s will. As traditionally narrated, the First
Crusade had been launched by Pope Urban II on November 27, 1095,
with a public address in which he called upon the military class of Latin
(Western) Christendom to take up arms and go to the Holy Land in order
to recapture the Holy Sepulcher fromMuslim domination.6 The broader
geopolitical goals included defending the Byzantine Empire against the
incursion of Seljuk Turks in Anatolia and Syria and protecting (or what
they called “liberating”) Christians in the East from persecution, but
the heart of the project was control of Jerusalem, which had been under
Muslim control since the 7th century. It was from the very start a
religious enterprise, conceived of largely in religious terms, the fighting
of which had religious meaning and entailed spiritual credit (ultimately
known as an indulgence).7 Because of the focus on Jerusalem, partici-
pants understood themselves to be pilgrims, a quasi-juridical category
infused with devotional and penitential meaning.8 Urban decreed that
the emblem of the crusader would be the cross, which crusaders would
wear upon their garments as a sign of their devotion to Christ;9 in time
these pilgrims would come to be called crucesignatus (Latin for “signed
with the cross”) and thus crusaders.10 The enemies – in this first
phase Muslims, both Arab and Turkic – were called pagans (paganos),
heathens (gentes), and “Saracens,” and also, in a phrase that came
with scriptural authority, “the enemies of cross” (inimicos crucis,
Philippians 3.17).

By 1109, the Franks had established four political territories,
known as the Principalities of the Latin East, or sometimes in older
historiography “the Crusader States.” The largest and most important
of these was the Latin Kingdom of Jerusalem, the prestige of which

6 There are a great many accounts of both the First Crusade and the Crusades in general.
Reliable scholarly narratives in English include Mayer 1988; Madden 1999; Tyerman
2006. On the First Crusade in particular I still consider indispensable Riley-Smith
1986. Riley-Smith must now be read alongside Rubenstein 2011.

7 This has been a contested question, but the current consensus favors an
understanding of crusading as a religious movement. For example, see Constable
2008b; Purkis 2008.

8 Garrisson 1965: 1165–1189.
9 Constable 2008a: 45–91.

10 Markowski 1984: 157–165; Tyerman 1998: 27–29.
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was nourished by biblical echoes of the Kingdom of David and
eschatological resonances of the new Jerusalem. Jerusalem was import-
ant as the place that Christ had lived, died, and risen, and as the
prophesized site of the Second Coming.11 The holy city was thus in
one sense a gateway – or an imprint – of the Heavenly Jerusalem, the
future peace of providential salvation.12 Recent scholarship has empha-
sized the Apocalyptic undertones and expectations that attended the
First Crusade and its interpretation. Quite quickly, the Capture of
Jerusalem was understood as a critical juncture on the providential
march towards the End of Time. Robert of Reims, one of the First
Crusade’s early interpreters writing within a decade of 1099, claimed
that the Capture of Jerusalem was the most important event since
Creation – with the single exception of Christ’s redeeming sacrifice on
the Cross itself.13 The event was commemorated in the liturgical calen-
dar both East and West with a feast for “the Liberation of Jerusalem,”
which framed the conquest as an event of biblical significance itself
pointing forward to the Second Coming.14

The First Crusade inaugurated a tradition of fighting holy war in the
Levant centered on control of the Holy Land that lasted more than four
centuries, followed by the spread of crusading to other regions and
against other types of religiously defined enemies.15 Throughout the
high and later Middle Ages, the ideal of crusade – a religious war, fought
for religious reasons, against religious enemies (usually) on the author-
ity of the pope, the fighting of which garnered religious merit and thus
had religious meaning – was deployed against any variety of what were
deemed the enemies of the Cross (inimicos crucis), of Christ (inimicos
Christi), and of the Church (inimicos ecclesie). In time, Crusades were
called against pagans in the Baltic, heretics in the south of France,
Hussites in Eastern Europe, Muslims in Spain (known traditionally as
the reconquista), Eastern Christians in Constantinople, and even polit-
ical enemies of the pope.

11 Rubenstein 2011; 2019; Buc 2015.
12 Schein 2005.
13 Reims 2005: 78; 2013: 4.
14 Linder 2003a: 46–64; Gaposchkin 2015: 127–181. 2017a: 130–164; 2017b: 34–48; John

2015: 409–431; Aspesi 2017: 278–296.
15 Historians disagree about whether to the term “Crusade” should be reserved for

campaigns focused on Jerusalem or whether it can be used for the broad array of
military ventures that gained papal support and spiritual reward aimed a religious
enemies or, more broadly, “enemies of the church.”
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Undergirding these many military campaigns was a sophisticated
religious ideology, regularly nourished with religious rituals, that con-
nected and reconciled these practices with the crusaders’ understanding
of Christianity. Central to this set of beliefs were the ideas that the
Crusades were God’s wars, fulfilling His will, part of His broader
eschatological plan; that the enemy was both the devil (in the eschato-
logical battle) and also the devil’s minions and agents on Earth, who
were in turn also identified as the inimicos Christi and inimicos crucis;
that any earthly battle was a singular manifestation of God’s greater
battle; and that success or defeat in these battles was a measure of
Christian worthiness. In this, the First Crusade (and by extension all
crusading) was no different from any other war or battle, the outcomes
of which even in the pre-Christian period were understood to reflect
God’s (or, before that, the gods’) judgment and thus moral virtue.16

A letter thought in the Middle Ages to be Augustine’s articulated this
clearly: “Take up your arms with your hands, and let the prayers strike
the ears of The Creator, because, when a battle takes place, God looks
down from the heavens and, observing which side is just, grants there
the palm [of victory].”17 But the theology of victory that underpinned
this logic was heightened by the explicitly religious, biblical, and
eschatological framework of crusading, which thus invited attention
to the relationship between the crusaders, God, and history. A central
axiom of crusading theology was that loss and defeat were always the
results of Christian sin.18 And following the biblical model articulated
repeatedly in the Old Testament, sin was a collective responsibility of
the religious community, expiated ritually and communally.

Liturgical rituals played an important role within this complex
matrix of religious belief and its battlefield practice, in Christian inter-
pretation of the Crusade as holy war, and in Christians’ communica-
tions with God about holy war. The liturgy was (is) the formal and
ritualized worship performed by the clergy on behalf of the Christian
community. It took many forms – the mass, the office, prayers, proces-
sions, blessings, and so forth. The Eucharistic mass was the most
important of these, since it constituted the central defining ritual of
the Christian religion, the celebration of which, in enacting Christ’s
sacrifice on the Cross, brought humankind into iterative communion
with God. The core symbolism of the Eucharist became increasingly

16 Rufus 1981: 736–826; McCormick 1986; Heim 1992; Stephenson 2018: 25–58.
17 Migne 1844: 33:1098 (ep. 13).
18 Siberry 1985: 69–108.
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important to the penitential aspects of crusading.19 But all of the liturgy,
like the mass, collapsed time, brought the earthly in line with heaven,
and connected the present, the specific, and the particular to the
Christic, the salvific, and the providential.

Historians have long noted the importance of the liturgy in the
prosecution of the Crusades.20 Crusaders took the Eucharist before
battle, military priests chanted prayers on the battlefield, and armies
fasted and did processions like the one described by Peter throughout
the history of the Crusades. The narrative accounts of the First Crusade
in particular are infused with references to liturgical rites performed
along the journey and in battle.21 The eminent Jonathan Riley-Smith
spoke of the First Crusade as “military monastery on the move, con-
stantly in prayer.”22 The goal was to invite God’s intervention on Earth.
Peter Tudebode’s account of the liturgical procession of 1099, in which
both clerics and armed knights chanted and prayed that Christ would
“deliver His Holy City and Holy Sepulcher from the pagan people and
place it in Christian hands for His holy service,” is an extended example
of the widespread phenomenon of the crusader’s use of liturgical inter-
cession on behalf of military goals.

In fact, throughout the history of the Crusades, from 1095 through
the end of the Middle Ages, the liturgy was deployed ritually and
ideologically, on behalf of Crusading objectives, in ways that endowed
crusading with meaning and in turn permitted the interpretation of its
outcomes. In this sense, the liturgy articulated the field of crusading
action within a salvific register. The sacralizing and transforming cap-
acity of its rituals endowed and reendowed crusading with sacramental
force. Its prestigious, scripturally informed language provided a hermen-
eutical framework that permitted the singular crusader or particular
battle to be connected with the broader salvific narrative of Christian
history. Intercessions and liturgical rites were performed both in real
time on the field but also more broadly on the home front, in support of
faraway campaigns, whereby the entire Christian community was
responsible for the success of any particular Crusade. In this, the liturgy
can also be understood as a mechanism of propaganda, enveloping the
broader community into the ideological imperatives of Crusade. The

19 Maier 1999.
20 Erdmann 1977 (original published in German in 1935); Delaruelle 1980; Riley-Smith

1986: 82–86. McCormick 1992: 209–240; Maier 1997: 628–657; Linder 2003b.
21 Riley-Smith 1986: 82–86; Gaposchkin 2017a: 93–129.
22 Riley-Smith 1986: 84.
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ritualized prayers were understood, as Pope Honorius III explained in
1217 in one directive relating to the Fifth Crusade, as “invisible
weapons,” every bit as important to victory as the visible weapons used
by knights on the battlefield. “We are instructed by Ancient example to
fight the visible enemy with invisible weapons – that is, prayers . . .

Behold, now is the time that all of the faithful must fight with weapons.
This is the time they must sprinkle their heads with ashes. This is the
time they must cry to heaven with tears and the sound of their
prayers.”23 The Ancient examples, repeatedly evoked and explicitly
recalled here, were the Ninevites, who repented before the Lord in
sackcloth and ashes and were reprieved, and Moses, whose prayers to
the Lord were credited with permitting Joshua and the Israelites’ victory
over the Amalekites.24

From the very start, the liturgy was implicated at every stage of
crusading. Special liturgical rites were quickly confected for crusaders
as they prepared to leave home and undertake the journey of the armed
pilgrim. These rites of departure were built on preexisting ceremonies
for pilgrims. Initially, these involved a series of prayers with which the
priest or bishop would bless the insignia of the pilgrim – the scrip
(wallet) and walking staff. In its pre-Crusade form, these departure rites
assumed that the pilgrims undertaking their sacred journeys were often
fulfilling a penitential obligation. The departure liturgy thus enveloped
the pilgrim into the sacred aura of a penitent, establishing his identity
for the length of his journey as that of a quasi-religious. These devo-
tional ideals were in turn absorbed into the rituals and ideology of
crusading, which always had a strongly penitential tenor, thus produ-
cing the sacralized status of the armed pilgrim fighting in God’s army.25

Our earliest evidence for the adaptation of the pilgrimage rites for
Crusades, speaking of the year 1101, has crusaders submitting to a
blessing, not of scrip and staff, but of sword and staff.26 Sword blessings,
as discussed below, bestowed upon the sword’s owner the authority to
enforce God’s justice through its power, underscoring this new category
of pilgrim – the armed pilgrim, known subsequently as the crusader.

With the institutionalization of crusading in the later 12th century,
probably around the time of the Third Crusade (1189–1192), the

23 Bouquet et al. 1738–1904: 19:639.
24 For Moses and prayer, see Exodus 17:8–13. Honorius evoked both later in his letter.

Bouquet et al. 1738–1904: 19:640.
25 An axiom of much of the literature on crusading. See, for example, Riley-Smith 2008:

29–44.
26 Schmale 1972: 142.
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departure rite coalesced around the blessing of the scrip, the staff, and
the Cross (rather than the sword). As noted above, from the outset the
Cross had been the singular symbol of both the crusader (who was
“marked by the Cross,” and who “took up the Cross” and fought in
“the army of the Cross”) and crusading itself. For the most part, the
confection of these ceremonies simply incorporated one of many pre-
existing Cross benedictions into the pilgrimage rite, sometimes further
pairing it with a mass for travelers or a mass for the Cross. These Cross
prayers, many of which go back to the earliest layer of evidence we have
for the Latin liturgy, expressed the idea that the Cross symbolized both
penitence and eschatological victory. On the one hand, the Cross was
the mechanism of Christ’s suffering and passion, fed by the scriptural
line that the true Christian should deny himself and “take up the Cross
and follow me [that is, Christ]” (Matt 16.25). This verse was central to
an ideology of crusader suffering as Christic passion, particularly as it
developed in the 13th century in the face of successive crusader defeats
and the development of Eucharistic piety. On the other hand, the Cross
was the mechanism of Christ’s victory over death, the world, and the
devil, and as such was understood as the protection and weapon within
the eschatological battle of which any single Crusade battle was simply
the earthly reflection. For example, a departure rite from southern Italy
dating from the last third of the 12th century drew its Cross prayers
from the Feast of the Exaltation of the Cross. It enjoined: “Oh God, free
us from our enemies by the sign of the cross . . . the sign of the cross will
be in the sky when the Lord will come to judge us,” and it asked God
“with the standard of the holy cross to destroy the crimes of our
enemies, so that we can attain the port of salvation.”27 The enemies
(plural) of the prayer’s original context were the devil and his minions,
and here, within the expanded context of the Crusades, they would
surely have included the Crusade opponents, those ubiquitous inimici
crucis of Crusade propaganda. The incorporation of the Cross blessing
into the departure rite was part of broader developments in both cru-
sader piety and crusader theology, promoting the twin and interrelated
ideals of Christic suffering on the one hand and eschatological triumph
on the other.

Although the liturgy of departure, strictly speaking, was increas-
ingly focused on the Cross, a series of other liturgical rites were
developed in this period that sacralized the arms of war, including most

27 Pennington 1974: 433–434.
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prominently the sword (as above) and the military banner (the vexil-
lum), but also including the knight’s shield, helmet, breastplate, and
spurs.28 These rites were often found in liturgical ceremonies for bless-
ing a new knight. They were not strictly speaking limited to crusade
warfare over and above other types of warfare in the sense that, as above,
at one level all military engagements were tests of God’s favor. But they
were part of the process by which chivalric knighthood was constructed
partly out of devotional ideals of service to Christ.29 Their use in
crusading constituted further elements in which liturgical forms con-
tinually resacralized holy war as a central tenet in the flourishing
ideology of the military class. Although they came in many forms, these
blessings all sacralized the sword as the means of enforcing God’s
justice, delegating to the knight God’s power (virtus) on Earth. One
called the sword’s owner the “newly girded servant of Christ” who
would protect the Church, widows, and orphans against the “cruelty
of pagans,” that typical descriptor for the crusader-enemy. The knight,
with his sword, should “oppress visible enemies beneath his feet, and
through victory over all things, remain always unharmed.”30 We wit-
ness the application of this idea in real time with an episode from the
Albigensian Crusade in the early 13th century. In 1213, the leader of the
crusader forces, Simon de Montfort, stopped at the Cistercian abbey of
Boulbonne in Saverdun in southern France “to pray and to commend
himself and his soldier to the prayers of the monks.” The account
proceeds:

After prolonged and devoted prayer he drew the sword he was
wearing and placed it on the altar, saying: “loving Lord, Bountiful
Jesus! You have chosen me, unworthy as I am, to fight your battles.
Today I take my arms from your altar, so that as I prepare to fight
Your battles, I receive from You the instruments of battle.”31

The sword blessings in this way sanctified the means of earthly warfare
within the framework of providential battle. This was God’s battle, and
the sword, so blessed, was the sword given to the crusader by God to
achieve His ends.

Perhaps the most evocative was the blessing of the battle standard
since it was often equated with the Cross. Strictly speaking, in Latin the

28 Franz 1909: 2:289–306; Flori 1986: 369–386. Discussed in Rivard 2009: 155–179.
29 Flori 1978; 1979; 1983; 1986. See also Keen 1984; Lieberman 2015: 391–423.
30 Vogel and Elze 1963: 2:379 (CCXLIV).
31 Vaux-de-Cernay 1926: 143; 1998: 205.
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term for the military standard was vexillum. Blessings for the vexillum
bellicum asked God to sanctify the battle standard “so that it might
prevail against adversaries and rebellious nations . . .may it be terrifying
to the enemies of the Christian people,” since “You are indeed the God
who crushes wars and gives the aid of celestial protection to those who
have hope in You.”32 Another one asked God to sanctify the standard
“so that it could be borne in defense of the holy church against the fury
of the enemy . . . and that the people of God following it might rejoice to
acquire triumph and victory from the enemies through the power of
Your holy cross.”33 The evocation here of the power of the Holy Cross
(virtus sancte crucis) added layers of meaning to the blessing of the
battle standard since the Cross, as Christ’s battle standard in his fight
with the devil, was also called the vexillum. Moreover, military stand-
ards were often marked by the sign of the Cross, and the Cross itself (in
the form of a relic) was carried into battle as a battle standard.34 The
Holy Sepulcher’s relic of the Holy Cross, discovered in the days after the
city’s conquest, immediately became the army’s battle standard. Of
their first major sortie after that, one account stated that the Franks
“set out for battle . . . armed with the vexillo sanctae crucis, which went
before the troops, and directed the army to Ascalon where they intended
to meet the opposing side.”35 The most famous example of this practice
was in 1187 when the King of Jerusalem carried the great Jerusalem
Cross relic into the battle of Hattin, losing it to Saladin.

Up until that point, liturgical support of the Crusade was largely
performed on an individual and ad hoc basis, in the crusader’s home
town, on the field outside a siege, or right before a battle. This changed
in 1187. The loss of the Holy Cross on the field of battle in that year,
followed within weeks by the loss of the holy city itself, was such a
blow that the papacy quickly organized Christendom-wide liturgical
intercessions to beg God for forgiveness and plead for His help in
reversing these losses.36 The sense was that such a catastrophic loss –

Pope Urban III was said to have died upon hearing the news37 – could
only be explained by Christian unworthiness. Urban’s successor,
Gregory VIII, immediately issued an encyclical calling the Third
Crusade, in which success was predicated upon a complete reform of

32 Vogel and Elze 1963: 2:378 (CCXLIII).
33 Gaposchkin 2013: 88.
34 Murray 1998: 217–238.
35 Gesta Francorum Iherusalem Expugnantium, ch. 38:517.
36 Linder 2003b; Gaposchkin 2017a: 192–225.
37 Morgan 1982: 83–84 (ch. 74); Edbury 1998: 75.
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Christian society.38 “We ought not to believe,” the pope wrote, “that
these things [the defeats in the Holy Land] have happened through the
injustice of a violent judge, but rather through the iniquity of a delin-
quent people.” His successor, Clement III, in turn ordered all churches
throughout Christendom to perform special prayers and a clamor during
mass begging God to come to the aid of the Christian army.39 A clamor
was a special entreaty to God, inserted into the mass, beseeching Him to
redress, through the power of His terrible vengeance, a wrong.
Clement’s clamor was based on the aptly chosen Psalm 78:

O God, the heathens [gentes] have come into Your inheritance, they
have defiled Your holy temple, they have made Jerusalem as a place
to keep fruit [v.1] . . . How long, O Lord, will You be angry forever
[v.5] . . . Pour out your wrath upon the infidel [gentes] that have not
known You [v.6] . . . Remember not our former iniquities [v.8] . . .
Help us, O God, Our Savior, and for the glory of Your name, O Lord,
deliver us, and forgive us our sins for the sake of your name. [v.9] . . .
Lest they should say among the gentiles [gentibus]: Where is their
God? And let him be made known among the nations before our
eyes, By the revenging the blood of thy servants, which hath been
shed [v.10].

Psalm 78 was keyed perfectly to the religious and military situation in
which the crusaders found themselves after the loss of Jerusalem. And
its sustained use from 1188 onwards further linked the crusading effort
to secure the Holy Land to Old Testament models of holy war on the
one hand and the broader drama of biblical history on the other.
Clement’s instructions do not survive, but we know that at this stage
a number of institutions also took up a prayer known from earlier
collections as one used in times of war (or against pagans) to ask God
for help in defeating the enemy:

Almighty and everlasting God, in whose hands are the power and
rule of all kingdoms, in Your mercy look down in support of

38 A good translation of the encyclical, Audita tremendi, can be found at Bird et al. 2013:
4–9. Mine differs somewhat and is based on the Latin provided in two different
medieval versions of the document reproduced by two different chroniclers. These
can be found at Hoveden 1868–1869: 2:326–329; Chroust 1928: 6–10.

39 Our best evidence for the 1188 effort comes from Hoveden 1868–1869: 2:359–360.
There are other echoes in the sources, which have been reviewed by Linder 2003b:
8–12.

christian crusading, ritual, and liturgy 395

https://doi.org/10.1017/9781108884075.025 Published online by Cambridge University Press

https://doi.org/10.1017/9781108884075.025


Christians, that the heathen [gentes] who put trust in their own
ferocity may be vanquished by the power of your right hand.40

The prayer dated to the 7th or 8th century, probably composed within
the context of Frankish conquests of non-Christian territories, but the
reference to heathens (gentes), like the reference in Psalm 78, was
readily adaptable to the crusading context. It was already in use at
Holy Sepulcher itself for their votive mass against pagans.41 As it was,
it became a standard of Crusade liturgy, adopted widely in spiritual
warfare to support individual campaigns, and it would be used consist-
ently through to the end of the Middle Ages.42

Another important prayer was composed in the second decade of
the 13th century during the preparation for the Fifth Crusade
(1217–1221). This prayer was part of an even wider liturgical effort to
repent and beg God for aid. In 1213, Pope Innocent III (1198–1216), in
his effort to shore up spiritual support for the Crusade at home,
issued far-ranging instructions for liturgical intercessions throughout
Christendom. In addition to the recitation of Psalm 78, Innocent both
prescribed a new prayer, which asked God specifically to “seize the land
that Your only begotten son has consecrated with His own blood from
the hands of the enemies of the cross, [. . . and to] restore it to Christian
worship,” and ordered penitential processions to be enacted by both
men and women, clergy and laity, on a monthly basis.43 Innocent said
clearly that the procession was to ask “merciful God to take away the
opprobrium and confusion, to liberate from the hands of the pagans that
Land in which he had established all the sacraments of our redemption,
restoring it to the Christian people to the praise and glory of his holy
name.”44 Like the penitential procession performed outside of the walls
of Jerusalem in 1099, the point here was to expiate sin, demonstrate
worthiness, and entreat God for worldly aid. But organized in this way
across all of Christendom, the program was designed also to promote

40 We know minimally that the prayer was used in London and by the Cistercians.
Whether it was part of Clement III’s instructions is not clear. The prayer is
Omnipotens sempiterne deus, which has a long history before 1188. See Moeller
and Clément 1992: 6:67 (no. 3846B, with many variants).

41 Rome Angelica ms. 477, 166r, Missa contra paganos. On the Latin liturgy of the Holy
Sepulcher, see Dondi 2004.

42 Linder 2003b: see index listing at p. 405. And see discussion at Gaposchkin 2017a:
198–199, and throughout.

43 A translation of the encyclical, Quia Maior, can be found in Bird et al. 2013: 107–112.
For the Latin, see Migne 1844: 216:817–821.

44 Bird et al. 2013: 111.
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widescale social reform of Christian society and the broad mobilization
of spiritual support for the targeted effort in Egypt (since the initial
target of the Fifth Crusade was Cairo, the center of Ayyubid power).
That is, as Gregory VIII had noted a generation earlier, the unworthiness
was not that of the crusaders alone, but extended to all of Christianity
society, and thus all of Christian society needed to reform and demon-
strate expiatory penance before the Lord. To the extent that Innocent
instructed all of Christendom to participate in these processions, this
liturgical program was one way of inculcating the ideals of Crusade and
Christian reform beyond the clerics and the crusaders themselves. That
is, the regular performance of these invisible weapons and the expect-
ation that the duty to pray for the success of the Crusade was incum-
bent upon all members of Christian society were also mechanisms of
ideological propagation.

The evidence for the use of broad-based liturgical supplication
increases in the liturgical, the narrative, and the documentary record
from about 1220 onwards.45 Popes and local ecclesiastical authorities
issued prescriptions with increasing regularity throughout the 13th
century. In the early 14th century, within a generation of the collapse
of the Latin political presence in the Levant, as the papacy was looking
to shore up a targeted military effort against the Mongols in Armenia,
Clement V instructed every priest in Christendom to include three
special prayers for Crusade success at every single mass recited.46 By
asking for these prayers to be recited at every single Eucharistic service,
the pope had coopted the central rite of the Christian faith for
military goals.

Those three prayers, what Amnon Linder dubbed “the Clementine
triple set,” were reproduced in a dizzying number of liturgical books
throughout the next two centuries, with rubrics such as “Mass against
the pagans,” “Mass against the Turks,” “Mass against the infidel,” and
as heretics (such as the Hussites in Bohemia) increasingly became the
object of Crusade, “Mass against heretics.” Linder documented an
explosion of liturgical rites in the 14th and 15th centuries directed,
especially after the fall on Constantinople in 1453, against the
Ottoman Turks.47 Based on the Clementine triple set, most of these
included a whole new set of biblical readings and newly composed
prayers in which the fear and dread of the Ottoman Turk as the agent

45 Gaposchkin 2017a: 219–222, 309–323.
46 Linder 2003b: 118–136.
47 Linder 2003b: 175–273.
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of the End-Times reverberated. Where earlier prayers enjoined God to
bring his terror down upon the enemy, many of these later liturgical
rites understood the Ottoman advance – and its threat to the Christian
political community in Christendom itself – as the onset of the
Apocalypse. In Eastern Europe especially, Christians used the mechan-
ism of the liturgy to beg God for help and to implore Him that He might
once again come to the aid of His people as He had in ancient times.

By this point, prayers for crusading success, for the defeat of the
religious enemy on the battlefield, and for Christian victory were
included in liturgical books throughout Christendom. With the advent
of printing, these rites were further disseminated in early printed
missals and pontificals. By the 15th century, the ideal of religious
warfare against a religious enemy had been injected into the blood-
stream of Christian ritual, routinely reified through liturgical rites that
endowed the crusading project with sacramental meaning and salvific
potential. In this sense, the liturgy was one of the vectors in the long
development of Christian militantism and Christian holy war. It was in
this way that Crusade liturgy became, in a sense, one of the strategic
considerations of the papacy’s military aims. It was also one measure of
the extent to which crusading and its prejudices insinuated themselves
into the very heart of Christian identity in the later Middle Ages.
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