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Louis IX, crusade and the promise of Joshua
in the Holy Land
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Abstract

Joshua, the Old Testament patriarch who led the Israelite army into the Holy Land, was seen as a type
for the crusader in ways that informed Louis IX’s crusading ideology and his kingship. The parallel
between Joshua’s divinely sanctioned wars and Louis’ own crusading ambitions structured a teleology
that incorporated Louis into salvation history. The story of Joshua lent Louis exalted expectations for
his first crusade. After the failure of Louis’ first crusade, the story of Joshua provided a scriptural lens
through which Louis could interpret those events and moulded his reaction as king and military leader.
An episode from Josh. 7 d the sins of Achan d spoke to Louis’ concern with personal sin and the purity
of the political community, gave Louis a way to understand the failure, and suggested guidance for how, as
king, Louis could redress himself before God in preparation for his crusade of 1270.
� 2007 Elsevier Ltd. All rights reserved.
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In the 1240s Louis IX had as a model of Holy War the biblical figure of Joshua, whose taking of
Jericho as the leader of the divinely ordained Israelites, the chosen people, is recounted in the book
of Joshua, the sixth book of the Hebrew Scriptures.1 The figure of Joshua thus offered an explicit
model of conquest, holy war, and the promise of military victory that resonated at the Capetian
court as Louis prepared for his first crusade. The biblical story also provided an object lesson in
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sin and defeat that informed, in part, Louis’ assessment and reassessment of his military and spir-
itual goals after the catastrophe of his capture and the fiasco of his crusade. Joshua, and the role his
memory played in the rhetoric and thinking at Louis’ court, may thus help situate Louis’ own ideo-
logical aspirations in the 1240s, his reaction to the failure of his crusade in 1250, and finally the
character of the second half of his reign, from 1254 to 1270, as he prepared for his second crusade.

The importance of Joshua as a symbol for crusade is predicated on the role the Old Testament,
and in particular figures of Old Testament kings and warriors, had come to play in the imaginative
world of the Capetian court. The importance of Old Testament typology had a long tradition in
Frankish kingship d most clearly exemplified by the practice of anointing the new king at his cor-
onation, and evidenced at the Capetian court by the large number of Old Testament narrative cy-
cles produced for royal consumption, such as the moralised Bibles and the Ste-Chapelle glazing
cycle. Old Testament typology also played an important role in crusading ideology and rhetoric
from its inception, since the story of the Israelites’ battles to secure the Promised Land seemed
elegantly to echo the crusaders’ own goals.2 The merging of these two strands at the Capetian court
in the 1240s shaped royal crusading ideology and furnished a framework through which Louis
might interpret the events and failures of the crusade of 1250.

In the thirteenth century the place of the Old Testament in the interpretation of history
animated typological comparison between the contemporary French kings and Old Testa-
ment forebears.3 Exegetical method had long placed a divide between the history of the
Old and New Covenants and had understood the persons and events of the Old Testament
tropologically in that meaning resided in moral lesson. A shift in the years following 1200
gave greater priority to the historical meaning of the Old Testament, and where once there
existed a sharp division, by the 1220s the Old Testament was seen as integral to and pre-
scriptive in the sweep of salvation history. This rehabilitation of the Old Testament in his-
tory thus resulted in greater significance of typological identification. It offered a way of
interpreting the events of current political and military life both in specific terms and in
terms of the larger salvific plane within which all of history was enveloped. As Harvey

2 Paul Alphandéry, ‘Les citations bibliques chez les historiens de la première croisade’, Revue de l’histoire des reli-
gions, 99 (1929) 139e57. Paul Rousset, ‘L’idée de croisade chez les chroniqueurs d’Occident’, in: Storia del medioevo,

Relazioni del X congresso internazionale di scienze storiche iii (Florence, 1955), 556e9. Dennis Howard Green, The

Millstätter Exodus: a crusading epic (Cambridge, 1966), Paul Rousset, Les origines et les caractères de la première

croisade (Neuchâtel, 1945), 89e109. Y. Katzir, ‘The conquest of Jerusalem, 1099 and 1187: historical memory and re-

ligious typology’, in: The meeting of two worlds: cultural exchange between east and west during the period of the cru-

sades, ed. V.P. Goss and C.V. Bornstein (Kalamazoo, 1986), 103e113. Rachel Dressler, ‘Deus hoc vult: ideology,

identity and sculptural rhetoric at the time of the crusades’, Medieval Encounters: Jewish, Christian, and Muslim Cul-

ture in Confluence and Dialogue 1 (1995), 188e218. For specific examples of this model in instances associated with

the court of Louis IX, see especially Penny Cole, David L. d’Avray, and Jonathan Riley-Smith, ‘Application of theology

to current affairs: memorial sermons on the dead of Mansurah and on Innocent IV’, Historical Research, 63, (1990),

227e47. Christoph T. Maier, ‘The Bible moralisée and the crusades’, in: The experience of crusading, 1. The western
approaches, ed. M. Bull and N. Housley (Cambridge, 2003), 218e19 (treating Vienna ÖNB 2554). at n. 50.

3 On the shift in the interpretation of the Old Testament in history, see Beryl Smalley, The study of the Bible in the

middle ages (Oxford, 1941; repr. Notre Dame, 1978). On how Old Testament typology became increasingly current in

discussions of contemporary political life, see Gabrielle Spiegel, ‘Political utility in medieval historiography: a sketch’,

History and Theory 14 (1975), 314e25. On the changing function of Old Testament imagery around 1200, see Laura

Hollengreen, ‘The politics and poetics of possession: Saint Louis, the Jews, and Old Testament violence’, in: Between

the picture and the word, ed. Colum Hourihane (Princeton, 2005), 51e71. This is also treated in Harvey Stahl, ‘Old

Testament illustration during the reign of St. Louis: the Morgan Picture Book and the new biblical cycles’, in: Il Medio
Oriente e l’Occidente nell’arte del XIII secolo (Bologna, 1982), 87e89.
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Stahl noted, the character of the relationship between Old Testament figures and reigning
kings had become prescriptive and providential since figures then and now operated within
the single, linked scheme of salvation history.

The Carolingian tradition by which Old Testament kings were understood as typological
models of inspired rule had continued into the thirteenth century, especially in the French
coronation rite and in various treatises on the instruction of princes. What is new in the
thirteenth century is that while the moral connection of French kings to the crusades be-
comes stronger during the reign of St. Louis, the character of the typologies changes. The
relation of the Old Testament and recent events becomes less parallel and symbolic and
more causal and historiographical .. what is new is the way [the parallel] is redirected
toward recent history and the future. Religious history thus acquires a new prescriptive
force, and narrative rather than symbolic relations between events take on a new
importance.4

Joshua, within this context, was modelled as a crusading prince and thus, around 1240,
figured as a ‘type’ for Louis. The identification between Louis and Joshua suggests how the
Old Testament could be used as a lens through which to interpret contemporary events. The
story of Joshua was thus a kind of promise of success, and his victories against the Canaanite
idolaters, divinely ordained and supported, coloured Louis’ expectations for his own crusade. It
also offered Louis a model for his own role in biblical and salvation history. After the failure of
the Crusade of 1250, it provided ways of thinking about the cause of military failure in the con-
text of salvation history, and what Louis came to see as his own culpability in this failure, which
he understood as the result of personal sin and God’s anger.

This article has three parts. It begins by discussing how Joshua was established as a type for
the crusade leader and was thus compared to Louis. The glass cycle at the Ste-Chapelle con-
stitutes the strongest evidence for this in the years immediately preceding Louis’ first crusade.
A detailed reading of the Joshua window (following Daniel Weiss and Alyce Jordan5) suggests
that the story of Joshua was constructed as a narrative of holy war and conquest and that Louis
was identified with Joshua. To support this reading of the glass cycle, the second part of this
article reviews a tradition of looking to the Israelite conquest of the Holy Land as a model for
crusading, and specifically of recalling Joshua as a type for the crusading prince. These texts
exhibit an understanding of the prophetic sweep of history within which comparisons between
Old Testament figures and contemporary kings were linked. This in turn fostered expectations
of victory and placed Louis within the scheme of God’s universal plan. The latter part of this
article treats Louis’ reaction to the failure of 1250. It explores the function of an episode from
the seventh chapter of the book of Joshua that dealt with themes of individual sin and the purity
of the political community. In order to assure military victory, Joshua was required to redress
through force the sin of an individual (Achan), which had caused the surprising, crushing de-
feat of Joshua’s army. The story may have helped colour Louis’ understanding of his own fail-
ure d sin d and then the steps he took to redress what he saw as his failure before the eyes of
God.

4 Stahl, ‘Old Testament illustration during the reign of St. Louis’, 88.
5 Daniel Weiss, Art and crusade in the age of Saint Louis (Cambridge and New York, 1998). Alyce Jordan, Visualizing

kingship in the windows of the Sainte-Chapelle (International Center of Medieval Art Monograph Series, Turnhout,

2002).
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The visual evidence

Between 1244 and 1248, Louis marshalled all the resources of his kingdom to mount
a French-led crusade.6 These years overlapped with the building of the Ste-Chapelle, the
so-called monumental reliquary to the cult of kingship that Louis had built to house the Crown
of Thorns, which he had purchased from the emperor of Constantinople in 1238 (Fig. 1).7 The
decorative scheme of the chapel constituted an integrated and coherent articulation of Capetian
ideology and resonated with themes of royal piety, crusade and kingship.8 The glass cycle that
veiled the upper chapel, being installed in the late 1240s (that is, at precisely the time that Louis
was preparing for his first crusade), offered a bold statement of Capetian ideology (Fig. 2). The
programme narrated the Capetian vision of sacred history. It began with Genesis (window O),
Exodus (window N), Numbers (window M) and so forth, passing through the incarnation of
Christ in the axial lancet of the east end (window H), and ending in window A, as Alyce Jordan
has recently argued, with a four lancet window devoted to the history of the Capetian monarchy
(Figs. 1 and 2).9 The final narrative window (window A) depicted Louis himself carrying the
Crown of Thorns (Fig. 6), the same crown with which Christ is crowned in the axial lancet.
The west rose10 depicted the end of time, the Apocalypse. This scheme thus placed Capetian
dynastic history within the broad teleological frame of salvific history, beginning with Creation
and ending with the Apocalypse, and made the claim that the Capetians were the last kings
before the end of time. Throughout the programme, Old Testament princes and kings were
depicted as prefigurations of and models for the Capetian kings, who were in turn understood
as the successors of David and Solomon, whose story is told in window B, the lancet exactly
preceding the ‘royal’ window.11 As Alyce Jordan has shown, themes encoded in glass
emphasised five interrelated themes relating to Capetian kingship: coronations, justice and
the taking of counsel, the waging of war, lineage and succession, and, not least, proper religious
veneration.

6 William Chester Jordan, Louis IX and the challenge of the crusade: a study in rulership (Princeton, 1979), 65e104.
7 The traditional starting date for the chapel is 1239, well before Louis’ vow to take up the cross. There are only a few

firm dates by which to chart the progression of the chapel’s building, and the principal spatial and iconographical

scheme must have been planned well in advance of Louis, 1244 vow. For summary of documents pertaining to the ques-

tion see Louis Grodecki, Sainte-Chapelle, 2nd edn (Paris, 1975), 14. Grodecki estimated the chapel was built between

1243 and 1248. The glazing programme, however, would have been one of the last elements installed before the ded-

ication. Jeanette Dyer-Spencer, ‘Les vitraux de la Sainte-Chapelle de Paris’, Bulletin Monumental, 91 (1932), 337,

claims the glass was installed in 1246 and 1247. Meredith Cohen’s forthcoming article on the architecture and usages

of the Ste-Chapelle will force a re-evaluation of the building and its ideological meaning: Meredith Cohen, ‘An indul-

gence for the visitor: the public at the Sainte-Chapelle of Paris’, Speculum, 83 (2008). My thanks to her for sharing this

with me prior to its publication.
8 Beat Brenk, ‘The Ste-Chapelle as a Capetian political program’, in: Artistic integration in Gothic buildings, ed. Vir-

ginia Raguin, Kathryn Brush and Peter Draper (Toronto, 1996), 195e213; Weiss, Art and crusade, 11e77. For a differ-

ent perspective, see Christopher O. Blum, ‘Art and politics in the Sainte-Chapelle of Paris’, Logos, 4 (2001), 13e31.
9 Jordan, Visualizing kingship, 58e69. Previously, the window A (traditionally called the ‘relics window’) had been

interpreted as a history of the relics of the passion; for this view, see for example Marcel Aubert et al., Les vitraux de

Notre-Dame et de la Sainte-Chapelle de Paris (Corpus Vitrearum Medii Aevi 1, Paris, 1959), 294e309. Grodecki, Sain-

te-Chapelle, 92, 115. Jean-Michel Leniaud and Françoise Perrot, La Sainte Chapelle (Paris, 1991), 181. Brenk, ‘The

Ste-Chapelle as a Capetian political programme’, 206e7. Some still adhere to this view: Gustav Kühnel, ‘Heracles

and the crusaders: tracing the path of a royal motif’, in: France and the Holy Land: Frankish culture at the end of

the crusades, ed. Daniel Weiss and Lisa Mahoney (Baltimore, 2004), 63e76.
10 The thirteenth-century glass is no longer extant, though its original theme is certain.
11 This entire paragraph, and indeed, much of the argument for this section, is taken from Jordan, Visualizing kingship.
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This last theme d religious devotion d equated the ‘paganism’ of Old Testament idolaters
with Islam.12 A well-known miniature from the Isaiah window depicted a series of idolaters ven-
erating an idol labeled as Mohammed (MA.META).13 The opposition to Islam upon which the

Fig. 1. Ste.-Chapelle, interior view. Courtesy of Alyce Jordan.

12 Jordan, Visualizing kingship, 24e6.
13 Aubert et al., Les vitraux de Notre-Dame et de la Sainte-Chapelle de Paris, 179 (J108). Yves Christe, ‘The ‘‘Bible of

Saint Louis’’ and the stained-glass windows in the Sainte-Chapelle, Paris’, in: The Bible of Saint Louis: commentary

volume (Barcelona, 2004), 454, identifies the man worshipping as Mohammed. The panel is reproduced in Leniaud

and Perrot, La Sainte Chapelle, 148.
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crusades were predicated was thus encoded into the Israelite’s battles with the Canaanites, espe-
cially since Muslims were routinely referred to as idolaters in the later Middle Ages.14 This was
typical of the ways in which thirteenth-century European thinking flattened its understanding of
Islam. The Joshua window thus depicted his army’s incursions into the Holy Land at the expense
of idolaters in a way that precisely echoed crusading ambitions at court.

Within the spatial iconography of the chapel, Louis was associated with the area showing the
Joshua story. The chapel was divided into three sections (Fig. 2). The easternmost end housed
the chapel’s collection of relics. It was separated from the ‘nave’ by an elaborate tribune. The

Fig. 2. Ste.-Chapelle, layout of glazing. Diagram after Grodecki et al., modified.

14 John Victor Tolan, Saracens: Islam in the medieval European imagination (New York, 2002), 105e34, a chapter

entitled ‘Saracens as Pagans’.
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four bays of the nave were in turn divided in half by a screen.15 The two westernmost bays, the
area furthest from the relics and flanked by windows O, N, A and B, were reserved for members
of the royal entourage. The two bays in the middle d beneath windows M (Numbers, i.e.,
Moses), L (Joshua), C (Esther) and D (Judith) d were reserved for the canons and, above
all, the king and queen.16 If, as Brenk and Jordan have both argued, the Esther and Judith win-
dows were placed in C and D specifically as biblical models for the Capetian queen, on the side
of the chapel associated with the queen, then, arguably, so do Moses (M) and Joshua (L) func-
tion analogously for the king.17 These two windows emphasised themes of justice (in the Num-
bers (Moses) window) and holy war (in the Joshua window), the two themes with which Louis
himself was arguably most preoccupied in the years before his first crusade.

Window L comprised a (particular) telling of the story of Joshua d that is, the story of a mil-
itary leader chosen by God to succeed Moses and lead the Israelites into the Promised Land
(Fig. 3, read from bottom to top, left to right). The glazing was devoted to the first 10 of the
24 biblical chapters, that is, those books dealing with holy war and conquest.18 The window
begins with episodes from the book of Deuteronomy, including Moses’ commission of Joshua
as his successor, and ends with Joshua’s ascendancy over Caanan and extirpation of idolatry.19

Following Alyce Jordan’s reconstruction,20 the window included Moses appointing Joshua as
his successor and giving him the Law (Deut. 31, depicted at L152eL153), the story of the har-
lot Rahab (from Josh. 2, depicted at L129eL126), Joshua crossing the Jordan (Josh. 3, depicted
at L127eL113), Joshua picking up 12 stones from the Jordan (Josh. 4, depicted at L114), the
celebration of Passover (Josh. 5, depicted at L101), the fall of Jericho and the destruction of the
idolaters in the city (Josh. 6; depicted at L96eL84), the punishment of Achan (Josh. 7, depicted
at L85eL87; on which theme, see more below), the ruse of the Gibonites (Josh. 9; depicted at
L57eL58) and finally the seeking out and hanging of the five Ammorite kings (Josh. 10;

15 Grodecki, Sainte-Chapelle, 20e1. Grodecki believed the division to have existed from the outset. Weiss has shown

that the tribune was intended as a reference to the Throne of Solomon; Weiss, Art and crusade, 53e74. Daniel Weiss,

‘Architectural symbolism and the decoration of the Ste-Chapelle’, Art Bulletin, 77 (1995), 308e20.
16 Grodecki, Sainte-Chapelle, 20.
17 Two niches below the Numbers window (on the north) and the Esther window (on the south) have generally been

understood as the ‘king’s’ niche and the ‘queen’s’ niche respectively. Robert Branner, ‘The painted medallions in the

Sainte-Chapelle in Paris’, Transactions of the American Philosophical Society, new series 58:2 (1968), 14. During

prayer or ecclesiastical services, the king and queen (or queens) may not have sat in these niches, which, in fact,

were some distance from the altar and relics. See the miniature from the Benedictional of the Duke of Bedford (the

regent during the English occupation of Paris after 1422), lost but for a nineteenth-century reproduction, which suggests

that the king may have kneeled in prayer squarely before the Joshua window. The copy of the miniature is reproduced in

Musée du Louvre, Le trésor de la Sainte-Chapelle (Paris, 2001), 127.
18 This according to two recent reconstructions. Jordan, Visualizing kingship, 100e3, Gabriella Lini, ‘La Bible du roi:

le Deutéronome et Josué dans les Bibles moralisées et les vitraux de la Sainte-Chapelle’, Cahiers de Civilisation médi-

évale, 46 (2003), 23e51.
19 I am using Jordan’s window-identifications, in which she revises Grodecki’s. Lini uses Grodecki’s original identi-

fications. The reader can be referred to Jordan’s Appendix 4 (100e3), and her hypothetical reconstructions of the win-

dows which are included as large format fold-outs in her book. Jordan, Visualizing kingship, 100e3, Lini, ‘La Bible du

roi’. For the close relationship between the iconography of the glazing and the tradition of the Bibles Moralisées, see

Christe, ‘The ‘‘Bible of Saint Louis’’ and the Stained-Glass Windows’. Christe argues that the Joshua window is par-

ticularly indebeted iconographically to the moralised Bibles.
20 Jordan, Visualizing kingship, 100e3. For further discussions of the Joshua window, see Dyer-Spencer, ‘Les vitraux’,

370e2. Aubert et al., Les vitraux de Notre-Dame et de la Sainte-Chapelle de Paris, 142e59, Leniaud and Perrot, La
Sainte Chapelle, 140. Lini, ‘La Bible du roi’.
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depicted at L59eL43).21 In this reconstruction, only the first 10 of 24 chapters are illustrated e
that is, only those chapters relating to holy war and the extirpation of idolatry (read: Islam)
from Canaan (In the diagram above, the second trefoil in the left is missing its marker. This
is an earlier version. So, replace the artwork read: Jerusalem), and not the divisions of the tribes
of Israel (chapters 11e23), or the death of Joshua (chapters 23 and 24).22 The last 14 chapters

Fig. 3. Schematic diagrams of Window L (Deuteronomy and Joshua) and Window A (Royal/Relics Window) at the Ste.-

Chapelle, based on A. Jordan’s reconstruction.

21 Jordan, Visualizing kingship, 100e3, Lini, ‘La Bible du roi’.
22 Gabrielle Lini’s reconstruction, based on a comparison with the cycles of the moralised Bibles, is also front-loaded

to the early books of the Joshua narrative, though she restores two panels that she argues represent single episodes from

Josh. 18 (the Ark of Shiloh) and Josh. 24 (the death of Joshua). Note that neither of these panels have a direct equivalent

in the Bibles Moraliseés, the comparison with which is the premise of Lini’s reconstruction methodology. Jordan (at

102) argues that these panels represented respectively Josh. 8:33 (the Israelites before the Ark) and Josh. 8:34e5

(Joshua repeats the law of Moses to the Israelites). Lini argues that Joshua is depicted as a devout and priestly ‘warrior

king’ (roi guerrier, 51) and emphasises sacerdotal aspects of Joshua’s identity as a model for Louis. Lini, ‘La Bible du

roi’, 48e9.
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are largely ignored arguably because they were not relevant to the typology of crusade being
constructed in the chapel.

The window’s narrative thus highlighted Joshua’s divine commission and his victory over
the Canaanites. The glazing emphasises, through iconographic repetition, the themes of war-
fare and battle. Certain images must have rung a chord within the context of crusade ambi-
tion. Several panels show the Lord God speaking directly to Joshua (L103, L85 and L44);
another shows the Lord God personally handing the sword of conquest to Joshua, his servant
(L102, Fig. 4); others illustrate the fall of Jericho and the extirpation of idolatry (L96, L97
and L98). The window thus presented a nice model d type d for Louis in the years before
his departure in 1248.

Formal parallels between the Joshua window and the Louis window are suggestive in this
regard. The glass in windows L (the Joshua window) and A (the Capetian window) are the
only two windows in the entire chapel to share the same armature pattern (stacked, inverted
trefoils separated by quatrefoils; see Figs. 2 and 3). Joshua’s tent is shown with a fleur-de-
lis on top of it in L41, and the emblem appears elsewhere in the Joshua glazing. Joshua is
generally depicted as a king (which he was not) rather than as a soldier.23 Moreover, close
parallels are created in the iconography for Joshua and Louis, largely centred on an implicit
comparison between the Ark of the Covenant and the Crown of Thorns. The window illus-
trating Josh. 3:15e17 (L127) shows Joshua, crowned and barefoot, with five priests crossing
the Jordan and bearing the Ark on a bier supported by four poles (Fig. 5). In the Bible,
Joshua does not carry the Ark himself. Yet, the window’s insistence that he does brings
the panel into line with the figure of Louis, who, in A (at A70), also crowned and barefoot,

Fig. 4. Joshua receiving sword for God. Ste.-Chapelle. Jordan: L102 (CV L-102). Courtesy of the Monuments Histor-

ique de France.

23 Christe, ‘The ‘‘Bible of Saint Louis’’ and the stained-glass windows’, 454, 458e60.

253M.C. Gaposchkin / Journal of Medieval History 34 (2008) 245e274



Author's personal copy

bears the passion relics into Paris on his shoulders, again on a bier supported by four poles
(Fig. 6).24 The windows are on opposite sides of the chapel and thus both processions move
towards the east end. Joshua’s posture and gesture in L127 (Fig. 5) in turn evokes that of Louis
in A46 (Fig. 7), which shows Louis venerating the True Cross; they stand identically, their
crowned heads thrown back, their hands raised (Louis’ are covered) towards the ark/cross in ven-
eration of the Lord (cf: Figs. 5 and 7). Another image shows Joshua (Fig. 8), crowned and barefoot,
touching the ark, just as Louis in A46, reaches out and touches the passion relics (cf: Figs. 7 and
8).25 These were more than just visual allusions, since the passion relics were understood to be the
contemporary equivalent of the Ark of the Covenant for the Old Testament d the place of God’s

Fig. 5. Joshua bearing the Ark of the Covenant across the River Jordan. Ste.-Chapelle. Jordan: L-127 (CV L-127). Cour-

tesy of the Monuments Historique de France.

24 Jordan, Visualizing kingship, 101. A96, which shows friars carrying the relics from Villeneuve-de-l’Archeveque to

Paris, may then have been intended to echo the priestly element bearing the Ark. The only other known panel in the

cycle to include a bier carried on poles in procession is found in the Infancy Window (also partly dedicated to John

the Evangelist) in the eastern hemicycle (window I). Aubert et al., Les vitraux de Notre-Dame et de la Sainte-Chapelle

de Paris, 188e9, I63, reproduced on plate 48. For a colour reproduction, see Leniaud and Perrot, La Sainte Chapelle,

155. The panel’s meaning is unclear. Leniaud and Perrot suggested it represents two youths bearing their belongings

after their conversion by Saint John.
25 L70 (CV L40). Lini, ‘La Bible du roi’, 48, and Grodecki, Sainte-Chapelle, 154, both identify this as representing

Josh. 18:1. Jordan, Visualizing kingship, 102, identifies this panel as referring to Josh. 8:33. Other iconographic parallels

exist between the windows L (Joshua) and A (Louis). Drawing on literary theory contemporary with the building of the

chapel, A. Jordan has argued for the intentionality of repeated imagery as being critical to the meaning of the pro-

gramme. See Jordan, Visualizing kingship, 10e14. Compare, in Jordan’s reconstruction, panels A156 and L96 (both

showing a weeping figure outside a walled city), L113 and A40 (rows of soldiers within a quatrefoil frame); L40

and A152 (a battle charge), A171 and L142 (both depict some form of idolatry; the role of this image within the Ca-

petian window is unclear; Jordan has suggested that it may refer to a crusading-related conflict; (Jordan, Visualizing

kingship, 122.)); L56 and A115 (crowned figure talking with an advisor). L96, A42, A47 and A126 all depict soldiers

doing battle outside of city walls. A124, A73, and L96 stress images of cities and city walls.
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most immediate presence among men d and Paris was thought to be the civitas quasi altera Iher-
usalem.26 The liturgical office composed for Louis for the translation feast at the Ste-Chapelle
compared the Ark to the Crown of Thorns explicitly.27

This all fits within a tradition of understanding Frankish kingship in terms of Old Testament
models. David was the most obvious model, and thus the most common, as chosen, anointed
and sacral, but above all as king. And although Joshua was not a king, he was a military leader
who governed the Israelites before the establishment of the institution of kingship in the first
book of Samuel, which (incidentally) was the window illustrated immediately prior to the Louis
window. That Joshua is, throughout the lancet, crowned (as are Moses and Gideon) is a willful
anachronism. As Jordan suggested, this sleight of hand was designed to signify the continuity of
royal lineage from the Old Testament leaders, through Christ, to Louis.

Joshua in the rhetoric of the crusades

Joshua may have been a problematic type for kingship, but he was a natural one for the cru-
sade leader, invoked routinely since the beginning of the crusades.28 Urban II (d.1099) was said

Fig. 6. Louis bearing the relics of the Passion in Procession. Ste-Chapelle. Jordan: A-70 (CV A-98). Courtesy of the

Monuments Historique de France.

26 The passion relicsand the Ste-Chapellewere understood as the replacement Arkof the Covenant. Brenk, ‘The Ste.-Chapelle

as a Capetian political program’, 203, 208. Weiss, Art and crusade, 73. Weiss has suggested that the glazed image of Louis

carrying the Crown of Thorns in procession was modelled on the biblical description in Exod. 25:13e14 of the Ark in proces-

sion. This has iconographic support in an image from the Psalter of Saint Louis in which the Ark is shown as a Capetian crown.

The idea was also articulated by an anonymous chronicler of the 1240s, who, describing Louis’ reception of the Crown of

Thorns to Paris, drew on the language of 2 Sam. 6:12’s description of David bringing the Ark into Jerusalem. The chronicler

wrote: Adest inter eos et noster David rex Ludovicus, non precioso et eminente equo subvectus, non phaleris adornatus, sed

pedes incedens et discalciatis pedibus, quasi archam Domini in civitatem suam Parisiensem cum gaudio mox ducturus. The

anonymous chronicle was published by E. Miller, ‘Review of Exuviae Sacrae Constantinopolitanae’, Journal des Savants,

(1878), 296e97, Natalis de Wailly, ‘Récit du treizième siècle sur les translations faites en 1239 et en 1241 des saintes reliques

de la passion’, Bibliotheque de l’École des Chartes, 39 (1878), 409e10. For references to Paris and the altera Iherusalem, see

Miller, Review of Exuviae Sacrae, 301, or Wailly, Récit 115. On other articulations of this theme, see Matthias Müller, ‘Paris, das

neue Jerusalem? Die Ste-Chapelle als Imitation der Golgatha-Kapellen’, Zeitschrift für Kunstgeschichte 59:3 (1996), 325e36.
27 Chiara Mercuri, ‘Stat inter spinas lilium: le lys de France et la couronne d’épines’, Moyen Age, 110 (2004), 502e03.
28 Carl Erdmann, The origin of the idea of crusade (Princeton, 1977), 273. See also above, n. 2.
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to have compared the leaders of the first crusade with Moses and Joshua, ‘who most faithfully
ruled the people of Israel with much discretion’.29 On his tombstone Baldwin I of Jerusalem
(d.1018) was hailed as ‘the mighty leader of his country, similar in all respects to Joshua’.30

The fall of Jericho was evoked as a precedent for the role of piety and ritual in crusade war-
fare.31 Guibert of Nogent compared the procession around Jerusalem during the first crusade
to the story of Joshua circling Jericho for seven days to effect the miraculous felling of the
walls:

Finally, on the fourth and fifth day, gathering all their forces, they started to attack the
walled city. But before the attack took place, the bishops and priests directed the people
who were their subjects to sing litanies, and to undertake fasts, to pray, and to give alms.
The bishops remembered what had once happened at Jericho, that the walls of the perfid-
ious city had fallen when the Israelites’ trumpets sounded, and they marched seven times
around the city, carrying the sacred ark, and the walls of the faithless city fell down.32

Jericho was again evoked during the fifth crusade. Oliver of Paderborn described the fall of
Damietta to the crusaders in 1221 by comparing the crusaders to the sons of Israel, and he
evoked the fall of Jericho as an example of how God granted victory in the siege of a city.33

Fig. 7. Louis venerating the True Cross. Ste.-Chapelle. Jordan: A-46 (CV A-44). Courtesy of the Monuments Historique

de France.

29 Rousset, Les origines et les caractères, 96. Rousset quotes from the Life of Geoffrey of Chalard (Vita B. Gaufridi).

Religiosis praecipimus auctoritate apostolica ut ipsi fiant duces exercitus, Moysen et Josue imitantes qui populum Israël

per multa discrimina fidelissime regebant.
30 Dux validus patriae, consimilis Iosue. Katzir, ‘The conquest of Jerusalem’, 107.
31 On this typology, see Jonathan Riley-Smith, The first crusade and the idea of crusading (Philadelphia, 1986),

135e52.
32 Guibert of Nogent, The deeds of God through the Franks: a translation of Guibert de Nogent’s Gesta Dei per Fran-

cos, ed. Robert Levine (Woodbridge, 1997), 129, and also 107 for the evocation of Joshua, David and Samuel as ‘‘au-

thentic histories of the holy Fathers about the war waged under God’s direction’’.
33 Edward Peters, Christian society and the crusades, 1198e1229; sources in translation, including The capture of

Damietta by Oliver of Paderborn (Philadelphia, 1971), 100.
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In 1217, in a letter soliciting prayers for the success of the crusade, Honorious III drew on Josh-
ua’s piety and prayers as an explanation for his successes.34 Two years later, he compared his
legate, Pelagius, after the taking of Damietta in 1219, to Joshua before the walls of Jericho.35

Joshua was also evoked in sermons dealing with the crusades, often in relationship to the role
of a king in holy war. A full century before Louis’ departure for the east, Peter the Venerable
wrote to another king Louis d Louis VII d urging him to crusade, and describing the crusading
king as Moses and Joshua. He spoke of how the miracles of ancient times (antiqua saecula) were
being renewed, and how just as Joshua had overthrown the Canaanite kings and their countless
peoples by the command of God, so the Christian king should now fight the impious Arabs and
Persians.36 Philip, chancellor at the University of Paris in the early thirteenth century, structured
three sermons on the Capetian-led Albigensian crusade around different episodes from the Book

Fig. 8. Joshua before the Tabernacle at Shiloh. Ste.-Chapelle. Jordan: L-40 (CV L-40). Courtesy of the Monuments His-

torique de France.

34 RHF vol. 19, 640: Quique, uno Moyse orante pro populo, Amalechitas convertit in fugam, et solem Josue precibus

stare fecit; qui denique suos ad se de quacumque tribulatione clamantes se auditurum ineffabili pietate promittit, devote

pulsatus tot fidelium suorum clamoribus, nequaquam sustinebit suae viscera pietatis, sed propter semetipsum inclinabit

ad preces servorum suorum propitius aures suas, et effundet iram suam in gentes quae non noverunt eum, et in regna

quae non invocant nomen ejus. Ad laudem et gloriam suam confringet cornua peccatorum.
35 RHF vol. 19, 691: Quare, sicut alter Josue, populum Domini corrobora et conforta, sustinens et sustinere docens

difficilia quaeque animis indefessis, ut opus Dei, quod laudabiliter incoepisti, ipso auctore, valeas feliciter consummare.

On remarkable examples for a later period, see Norman Housley, Religious warfare in Europe, 1400e1536 (Oxford,

2002), 96e7, 112, 117, 203.
36 Peter the Venerable, The letters of Peter the Venerable, ed. Giles Constable, 2 vols. (Cambridge, 1967), vol. 1,

327e8. Quis enim uel ultimus Christiano nomine insignitus, ad tantam tamque stupendam exercitus domini Sabbaoth

commotionem non moueatur? Quis ad iuuandam pro modulo suo totis animi conatibus, caelestem expeditionem non

accingatur? Renouantur iam nostro tempore antiqua saecula, et in diebus nouae gratiae, uetusti populi miracula reparantur.

Processit de Aegypto Moyses, regesque Amorreorum cum subiectis populis deleuit. Successit ei Iosue, regesque Chana-

naeorum cum infinitis gentibus dei iussu prostrauit, terramque illam extinctis impiis, illi tunc dei populo sorte diuisit. Egre-

diens ab ultimis occiduae plagae finibus, immo ab ipso solis occasu, rex Christianus, orienti minatur, et nefandam Arabum

uel Persarum gentem, sanctam terram rursum sibi subiugare conantem, cruce Christi armatus aggreditur.
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of Joshua.37 Around 1300, a Franciscan preacher, Bertrand of Tours, said that the crusade leader d
the crusade prince, he calls him d would be a new Joshua.38

The best evidence for Joshua as a type of crusader in the rhetorical world of Louis IX is the
sermons of Odo of Châteauroux. Odo was the papal legate and crusade preacher who accom-
panied Louis to the Holy Land. Odo preached the crusades in Paris to Louis and others after
1245,39 and he accompanied Louis to Egypt on Louis’ first crusade.40 Odo was particularly pre-
occupied with the Old Testament models for the crusades and their prophetic implications. His
sermons presented the same vision of history and the Capetians’ role in it that was articulated in
the Ste-Chapelle glass. One sermon that Odo preached several years earlier in support of Albi-
gensian crusade was steeped in Old Testament typology, drawing particularly on the story of the
battle between the Israelites and the Benjaminites recounted in Judges 20.41 In another sermon d
preached while in the Holy Land in 1251, almost certainly in Louis’ presence, a year after the death
of Louis’ brother and the devastation of his army d Odo spoke of how Louis was like David,
mourning the loss of the sons of Israel in battle.42 This sermon stressed the parallels between
the kings of Judah and the kings of France, and clearly understood both as agents of God’s
work.43 In sermons written several years after the devastating failure of 1250, not for Louis, but
for his brother Charles of Anjou, who fought a crusade against Muslims in Lucheria, Odo drew
on Joshua explicitly. Odo compared Charles’ army to Joshua’s, the crusaders to the Israelites as
God’s chosen people, and the kingdom of Sicily to the Promised Land. He called the story of
Joshua a ‘parable of the present time’, said that the Lord gave the land of Apulia to ‘our Joshua,
that is, to the Lord Charles’ and called Lucheria the ‘new Jericho’.44

In 1239 d the very year in which the Ste-Chapelle was begun d Gregory IX wrote a letter
to Louis. The pope insisted that the tribes of Israel prefigured (were prefigurativa d the
medieval language of typology) the French in fighting the infidel and idolatry. Gregory IX em-
phasised the unique role of the Capetian kings in holy war within the context of the providential
sweep of history, in which the Israelite warriors served as precursors to modern kings.

Just as the tribe of Judah was singled out among the other sons of the patriarch for the
gifts of special benediction, so the kingdom of France is distinguished by God above
all other peoples of the earth by the prerogative of honour and grace. For just as this
very tribe, prefiguring this very kingdom, on all sides put to flight, terrified and wasted

37 Christoph T. Maier, ‘Crisis, liturgy and the crusade in the twelfth and thirteenth centuries’, Journal of Ecclesiastical

History, 48 (1997), 641e50.
38 Christoph T. Maier, Crusade propaganda and ideology: model sermons for the preaching of the cross (Cambridge

and New York, 2000), 242e7. On Bertrand, see Patrick Nold, ‘Bertrand de la Tour OMin.: life and works’, Archivum

Franciscanum Historicum, 94 (2001), 275e323. Patrick Nold, Pope John XXII and his Franciscan cardinal: Bertrand

de la Tour and the apostolic poverty controversy (Oxford and New York, 2003).
39 Guillaume of Saint-Pathus, Vie de Saint Louis, ed. H. François Delaborde (Collection de textes pour servir à l’étude

et à l’enseignement de l’histoire 27, Paris, 1899), 22.
40 Note Joinville’s description of their relationship. John of Joinville, The Life of St. Louis, trans. René Hague from the

text edited by Natalis de Wailly (New York, 1955), 180.
41 Maier, ‘Crisis, liturgy and the crusade’, 640e1.
42 Cole, d’Avray, and Riley-Smith, ‘Application’. Penny Cole, The preaching of the crusades to the Holy Land,

1095e1270 (Cambridge, MA, 1991). The sermon is transcribed at 235e43, and is discussed at 179e82.
43 Cole, d’Avray, and Riley-Smith, ‘Application’, 233e4.
44 Christoph T. Maier, ‘Crusade and rhetoric against the Muslim colony of Lucera: Eudes of Châteauroux’s Sermones

de Rebellione Sarracenorum Lucherie in Apulia’, Journal of Medieval History, 21 (1995), 379. The sermon was prob-

ably written between Feb 1268 and Aug 1269.
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hordes of enemies, and everywhere subjugated the enemy all around them, just so, with
no difference, has this same kingdom, fighting the Lord’s battles to exalt the Catholic
faith, and, under the banner of your predecessors of illustrious memory, assaulting the
enemies of the Church in the east and west to defend ecclesiastical liberty, sometimes
rescuing under heavenly direction the Holy Land from pagan hands, sometimes restoring
the empire of Constantinople to obedience to the Roman Church, freed the Church from
many dangers by these predecessors’ efforts, and did not desist from attacking with all its
strength the evil of heresy which had virtually eradicated the Christian faith in the Albi-
gensians’ territory, until, as if the heresy had been totally contained, it restored the faith to
its former position and status. Just as this tribe was at no time said to have turned away,
like the others, from the Lord’s worship, but [rather] to have assaulted idolaters and other
infidels in many battles, thus also in this very kingdom, which can by no means be torn
from devotion to God and the Church, the liberty of the Church has never perished, nor
ever, at any time, has the Christian faith lost the vigor that is proper to it.45

Gregory thus emphasised the particular role that the French kings played in defending the
Church both abroad and at home by comparing them to the kings of Judah. And indeed, the kings
of France were encouraged to think about the parallels between themselves and their Old Testa-
ment models. The coronation rites with which they were sacralised and made king stressed the
king’s religious duty and compared the French to a litany of Old Testament princes d chief among
them (kings) David and Solomon d but also, significantly, to Moses and Joshua as military leaders
whose victories were assured by God.46 The Eruditio regum et principum written in 1259 for Louis
by the Franciscan Guibert of Tournai was replete with references to the historical books of the Bi-
ble as models for royal behaviour.47 Humbert of Romans, a Dominican with close ties to Louis,
wrote a treatise in the aftermath of the debacle of 1250 in which he called on the book of Judges

45 Layettes du Trésor des chartes, 5 vols. (Paris, 1863e1909), vol. 2, 416. no. 2835. 21 October 1239. Sicut tribus

Juda inter ceteros filios patriarche ad specialis benedictionis dona suscipitur, sic regnum Francie pre ceteris terrarum

populis a Domino prerogativa honoris et gratie insignitur. Nam velud prefata tribus, regni prefigurativa predicti, un-

dique fugabat hostium cuneos, terrebat et conterebat undique ac suis subjugabat pedibus per circuitum inimicos, non

aliter idem regnum, pro exaltatione catholice fidei, dominica prelia dimicans, et in orientis et occidentis partibus pro

defensione ecclesiastice libertatis Ecclesie hostes expugnans, sub vexillo clare memorie predecessorum tuorum,

quandoque Terram sanctam superna dispositione de manibus paganorum eripuit, quandoque Constantinopolitanum

imperium ad obedientiam ecclesie Romane reducens, dictorum predecessorum studio Ecclesiam ipsam a multis peri-

culis liberavit, pravitatem hereticam, que in partibus Albigensibus fere fidem extirpaverat Xpistianam, totis viribus

expugnare non destitit, donec, ea quasi penitus confutata, fidem ipsam ad pristini status solium revocavit. Sicut pre-

fata tribus velud relique numquam a cultu Dominico declinasse legitur, sed ydolatras et ceteros infideles multis ex-

pugnasse preliis perhibetur, sic et in eodem regno, quod a devotione Dei et Ecclesie nullo casu avelli potuit,

numquam libertas ecclesiastica periit, nullo umquam tempore vigorem proprium Xpistiana fides ammisit. This pas-

sage follows immediately upon Gregory IX’s greeting. I extend my thanks to Elizabeth A.R. Brown for her help with

translating this passage.
46 Ordines Coronationis Franciae: texts and ordines for the coronation of Frankish and French kings and queens in the

middle ages, ed. Richard A. Jackson, 2 vols. (Philadelphia, 1995e2000), Ordo of 1200 (XIX), vol. 1: 258e9; Ordo of

1250 (XXI), vol. 2, 356. rex regum et dominus dominorum, qui Abraham fidelem famulum tuum de hostibus triumphare

fecisti, Moysi et Iosue populo tuo prelatis multiplicem victoriam tribuisti. and; Moysi mansuetudine fretus, Iosue for-

titudine munitus.
47 Guibert elsewhere called on the story of Joshua before the walls of Jericho as an appropriate penitential model, and

he quoted from the book of Joshua in crusading sermons. Elizabeth Siberry, Criticism of crusading: 1095e1274 (Oxford

and New York, 1985), 95. She cites Josh. 6:20; Guibert of Tournai, Collectio, 40. For Guibert’s use of Joshua in cru-

sading sermons, see Maier, Crusade propaganda, 189.
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as a model for how the Lord tried his people and allowed disaster to befall them as a punishment for
their sins.48 He also cited the fall of Jericho (Joshua 5) as a model for crusading victories in his De
predicacione crucis.49 The moralised Bibles d important because they present a visual and tex-
tual frame for Old Testament typology that can be directly associated with the court in the years of
Louis’ childhood, minority and early reign50 d made explicit the typological relationship be-
tween the Old Testament and contemporary events. The tradition associated various episodes
from the book of Joshua with ‘good kings’ (bonos reges) and ‘corrupt princes’ ( pravos principes),
and Joshua’s battles were interpreted as battles against Jews, miscreants and idolaters.51

The model provided by Joshua encouraged expectations of victory. When Louis set off, he
really did seem to have understood himself as divinely ordained to effect God’s will on cru-
sade.52 Matthew Paris recounted an exchange between the king and his mother prior to his first
crusade in which Louis clearly articulated a link between his sacral duty as king and God’s
assurance of military victory:

The God who had me win at Taillebourg [the battle of 1242 against rebellious barons]
will confound the plans and plots of our enemies; Yes, the God who sends me into
Asia to defend his heritage will defend that of my children, and spread his blessings
over all of France... Allow me, thus, to hold to the promise I made to God and men,

48 Siberry, Criticism of crusading, 80.
49 Penny Cole, ‘Humbert of Romans and the crusade’, in: The experience of crusading. Vol 1: Western Approaches. ed.

Bull and Housley, 161. The reference to Jericho appears in only some recensions of the tract.
50 There were four moralised Bibles produced for or at the Capetian court between c1215 and c1240, all of which included

Joshua cycles, though the complete cycles are not all extant. They are Oxford-Paris-London (f. 93ve104r (the Joshua cycle

is found in the Oxford, i.e. Bodley, section; some of the cycle is lost)); the Toledo Bible (f. 80re84r, about seven folios from

the Joshua cycle are lost), Vienna ÖNB 1179 (f. 62re67v), and Vienna ÖNB 2554 (f. 34r). Facsimiles exist for all but

Vienna ÖNB 1179. For the Oxford-Paris-London volume, see A. Laborde et al., La Bible moralisée, conservée à Oxford,

Paris et Londres (Paris, 1911), which does not include transcriptions. For the Toledo volume, see Biblia de San Luis, 3 vols.

(Barcelona, 2002); Biblia de San Luis: Catedral Primada de Toledo, 2 vols. (Barcelona, 2002), (facsimile in three vols.,

commentary with transcription in two vols.). For Vienna ÖNB 2554, Gerald Guest, Bible moralisée: Codex Vindobonensis

2554, Vienna, Österreichischen Nationalbibliothek, English ed., Manuscripts in miniature 2 (London, 1995), or Reiner

Haussherr, Bible moralisée, ed. Reiner Haussherr (Faksimile-Ausgabe im Originalformat des Codex Vindobonensis

2554 der Österreichischen Nationalbibliothek, Graz, 1973). On all volumes see John Lowden, The making of the Bibles
moralisées (University Park, PA, 2000). My thanks to Gerald Guest for furnishing me with his transcriptions of the text

in the Joshua cycles, particularly those of ÖNB 1179 which I would not otherwise have been able to obtain. Discussions

of the ideological content of the moralised Bibles include James Michael Heinlen, ‘The ideology of reform in the French

moralised Bible’ (unpublished Ph.D., Northwestern University, 1991). Gerald Guest, ‘Queens, kings, and clergy: figures of

authority in the 13th-century moralized Bibles’ (unpublished Ph.D., New York University, 1998). Sara Lipton, Images of

intolerance: the representation of Jews and Judaism in the Bible moralisée (The S. Mark Taper Foundation imprint in Jewish

studies, Berkeley, 1999). The issues of patronage and audience are contested in the scholarship, but most tend to agree that

the moralised Bibles were made for members of the court and should be interpreted as existing within a Capetian milieu. In

Lowden’s opinion (Lowden, Bibles Moralisées), Vienna, ÖNB 2554 was the earliest of the four and was likely made under

the aegis of Blanche of Castille, ‘the probable sponsor’, 52. Vienna ÖNB 1179 was probably made for either Philip Augustus

or Louis VIII, 93e4; both the Toledo Bible and the Oxford-Paris-London Bible were probably made for Louis IX, perhaps

for the occasion of his marriage in 1234, 131e2; Lowden suggests that the Oxford-Paris-London Bible may have been

made for Marguerite of Provence. See Lowden for summary of scholarly discussions.
51 For the reference to bonos reges and pravos principes (or pravem principem), see Vienna, ÖNB 1179 f. 64rd and f.

65va, and Oxford Bodley 270b, f. 98rc and 98rd, and see discussion below at notes 77, 79, 81, 83. For episodes in which

Joshua’s battles are interpreted as battles against Jews, miscreants, and idolaters, see Vienna, ÖNB 2554 34rB-b.
52 Classic treatments of Louis’ crusades are: Joseph R. Strayer, ‘The crusades of Louis IX’, in: A history of the cru-

sades: vol. II. The later crusades, 1189e1311, ed. Kenneth M. Setton (Madison, 1969). Jordan, Louis IX. Jean Richard,

Saint Louis: crusader king of France, ed. Simon Llyod, trans. Jean Birrell (Cambridge, 1992).
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and do not forget that there are obligations which are sacred to me as king, and should
thus be sacred to you: this is the oath of a Christian and the word of a king.53

Louis departed from Aigues Mortes and wintered in Cyprus, and then he and his army set
their sights on Damietta, which had been taken and then lost during the fifth crusade. Jean Sar-
rasin, a member of Louis’ household, recounted that, as Louis disembarked, he asked Odo of
Châteauroux, the papal legate (and the author of sermons discussed above), to carry the True
Cross.54 A letter from a knight in Louis’ service reported that just before the first engagement,
Louis gave his rallying cry. He said that it was unthinkable that God should have raised him this
far in vain, only to have him fail, and that the army would surely be victorious.

For us every issue is safe: if we are beaten, we take our flights as martyrs; if we gain the
victory, the glory of the Lord will be preached and the glory of all France, nay of all
Christendom, will be amplified. It is madness to believe that the Lord, who provides
everything, has raised me up in vain: he will look upon our cause; we shall be conquerors
for the name of Christ, and he will triumph in us; giving, not to us, but to his own name,
the glory, and the honour, and the blessing.55

The failure of 1250

Louis’ crusade was a fiasco. The crusade in 1250 confirmed neither the promise of Joshua
nor the king’s understanding of his role in salvific history. Instead, the outcome of his crusade
deeply affected Louis’ assurance of his own grace and his place before God in ways that had
profound implications for his conscience and also for his conception of his kingship.

The taking of Damietta went without trouble. The Muslim forces fled that night. Matthew Paris
reported later that after Louis’ initial, seemingly effortless victory over Damietta (which was un-
derstood as God’s gift56), the Sultan offered the city of Jerusalem in exchange for leaving Egypt,
but Louis declined, thinking it was better to have the whole than the part.57 The army pushed south,
upriver. The advance guard led by his brother, Robert of Artois, was defeated at Mansurah, and
Robert himself, along with the Templars (the most experienced of the crusaders) were all
slaughted inside the walls of the city. Joseph Strayer described Louis’ refusal to retreat at this point
as utterly incomprehensible: ‘Prudence dictated a retreat, but at this point the piety of Louis over-
came his generalship. He could not believe that the army had been brought so far, through so many

53 Matthew Paris, Matthew Paris’s English history. From the year 1235 to 1273, trans. J. A. Giles, 3 vols. (London,

1852).
54 Jeanette M. A. Beer, ‘The letter of Jean Sarrasin, crusader’, in: Journeys toward God: pilgrimage and crusade, ed.

Barbara N. Sargent-Baur (Kalamazoo, 1992), 142e3. The letter is also found in Joinville, The Life of St. Louis, 241e6,

see 243 for the reference to the True Cross.
55 Paris, Matthew Paris’s English history, vol. 3, 412.
56 Beer, ‘The letter of Jean Sarrasin, crusader’, 144, 145. Joinville, The Life of St. Louis, 64, and 247 for this sentiment

in Louis’ own letter.
57 Paris, Matthew Paris’s English history, vol. 2, 363. The anecdote is suspect, as it too closely reflects a verifiable

episode of Frederick II. Strayer takes the anecdote seriously, but suspects the Egyptians themselves were not very se-

rious about the offer. Strayer, ‘The crusades of Louis IX’, 502. Even Louis himself makes no mention of this when

discussing the negotiations, Joinville, The Life of St. Louis, 250. However, Joinville relates that such terms were dis-

cussed later, after the Battle of Mansurah; p. 99.
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dangers, only to fail at last. He might still have gained large concessions by walling himself up in
Damietta, but instead he remained obstinately in his positions on the Nile.’58 His certainty in the
promise of Joshua d in a kind of typological destiny d may actually help explain why Louis fal-
tered for so long before ordering a retreat. But his obstinacy at this point proved fatal. It took an-
other six weeks before the king, tired and sick, finally ordered his forces back to Damietta. By this
time the French were short of food and seriously weakened by illness. They were routed, captured
or slain. The king himself was taken. The most carefully planned, best-funded crusade had ended
with the most Christian king in Saracen captivity.

What followed was a period of painful, searching reassessment. Louis spent a month in captivity,
a month during which he obsessed about the cause of his failure and capture, which he could only
understand as the result of sin and of his own unworthiness. Louis’ confidence before Damietta
thus stood sharply in contrast with the penitential piety with which he emerged from Muslim captiv-
ity. The king wrote to his subjects in France to explain the defeat. He claimed, famously, that defeat
was wrought ‘as a result of our own sins’,59 d a common enough trope for crusade failure, but the
responsibility for which, by all accounts, Louis was taking upon himself. Joinvillewould later remem-
ber Louis saying that God gave men warnings through trials and hardships so that they might save
themselves through penance.60 The king remained in the East for four more years. During this
time he did his best for what was left of the kingdom of Jerusaelm (the rump state in Acre), seeking
to expiate his sins as much as possible through good works. Despite this, he returned to France with
his conscience still burdened. Matthew Paris is again our source: ‘If I alone,’ he reported Louis
saying in 1254, ‘could bear the opprobrium and adversity and my sins did not rebound upon the uni-
versal Church, I could endure with equanimity. But woe is me; by me all Christendom has been
confused’.61

The aftermath of 1250: the story of Joshua and Achan

Louis never gave up his hopes. He spent the 20 years between the failure of 1250 and his death
on his second crusade in 1270 with two goals in mind: the first was mounting a new crusade; the
second was redressing whatever it was that he had done to make him unworthy to be the instrument
of God’s will in the first place. Louis came to regret the overly zealous application of royal power
in collecting funds to mount the crusade of 1250 d he had been squarely accused of rapacity at the
time62 d and saw this as a cause of the Lord’s displeasure with him.63 He became intolerant of

58 Strayer, ‘The crusades of Louis IX’, 501. See also Richard, Saint Louis: crusader king of France, 113, who argued

that this delay constituted one of the fatal decisions of Louis’ campaign.
59 André DuChesne, Historiae Francorum scriptores coaetanei... Quorum plurimi nunc primum ex variis codicibus

mss. in lucem prodeunt: alij vero auctiores & emendatiores. Cvm epistolis regvm, reginarvm, pontificvm... et aliis vet-

eribus rerum francicarum monumentis, 5 vols. (Paris, 1636e49), vol. 5, 429. English translations of the text can be

found in Joinville, The Life of St. Louis, 247e54. In describing how it is that he and his army fell into the hands of

the enemy (in manu inimicorum incidimus), Louis uses the well worn phrase: permissione diuina, peccatis nostris ex-

igentibus. DuChesne, Historiae francorum scriptores, vol. 5, 429. On this as a trope, see Siberry, Criticism of crusading,

69e94.
60 Joinville, The Life of St. Louis, 187e8. Siberry, Criticism of crusading, 86.
61 Paris, Matthew Paris’s English history, vol. 3, 96. For original text, see Matthew Paris Matthæi Parisiensis, monachi

Sancti Albani, Chronica majora, ed. H. R. Luard, 7 vols. (Rerum britannicarum medii ævi scriptores; or, Chronicles and

memorials of Great Britain and Ireland during the middle ages 57 London, 1872), vol. 5, 466.
62 On the resistance to Louis’ methods of raising funds, see Siberry, Criticism of crusading, 136e8.
63 Jordan, Louis IX, 82e98.
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immorality within both his household and his kingdom.64 He instituted a series of reforms de-
signed to promote the purity of his government and of the wider political community. William
Chester Jordan has understood these reforms d and indeed, the nature of Louis’ reign and his
kingship in these years d as directly related to his crusading ambition.65

The Old Testament, of course, offered as many models for contending with defeat and the loss
of God’s favour as it did for victory and salvation. Joinville himself fell back on the Old Testament
to explain why 1250 ended so badly.66 Within this context, one episode in the book of Joshua may
have come to have had particular meaning for Louis. The story of Achan, a sinner whose cupidity
brought defeat to the Israelite army, spoke directly to Louis’ preoccupations with the expiation of
both personal and collective sin. The seventh chapter of the book of Joshua recounted how, after
the fall of Jericho, the Lord commanded that all spoils be given over to the Lord’s treasury. A noble
named Achan, however, stole some gold, silver and a Babylonian cloak, and buried these in his
house. And then, on its next sortie, this time against the city of Ai, Joshua’s army was roundly
beaten d an utter, incomprehensible reversal of fortune and grace. Bewildered, Joshua went to
the Tabernacle, seeking direction from the Lord, and asked (in a way which evoked Louis’ rally
before Damietta), ‘Alas, O Lord God, why has thou brought this people over the Jordan at all,
only to give us into the hands of the Amorites, only to destroy us?’ (Josh. 7:7). Joshua thus learned
of the theft. He ordered Achan and his family stoned, their house razed, the treasure returned. And
immediately, Joshua’s army was restored to victory. Joshua destroyed the the city of Ai, and con-
tinued with his army’s inexorable conquest of the Holy Land.

The story of Achan was designed to illustrate the idea that an entire group could be blamed for
the sin of a single member.67 It was the story of an army that lost the favour and thus the backing of
God because of one man’s greed. And it was also a story about the duty of a ruler to insure the
purity of the political community. These were the very themes that preoccupied Louis in the
wake of the 1250 fiasco, which he feared was caused by his own rapaciousness as executed by
his agents. Continued setbacks in the east had led commentators to blame the sins of the crusaders
as the cause of their defeats, and the story of Achan was frequently evoked as an example of the
divine wrath consequent on sin.68 William of Newburgh, writing around 1200, invoked Achan
when looking back at the failures of the second crusade and equated the sin of Achan with the li-
centiousness of the crusaders.69 Innocent III cited Achan in 1203 when excommunicating the
Venetians for hijacking the fourth crusade, and again in an exemplum against cupidity.70 Odo
of Châteauroux, in a second sermon relating to Charles of Anjou’s crusade against Lucheria,
also cited the Achan story after setbacks following early successes in southern Italy.71

64 On the household, see Joinville, The Life of St. Louis, 66, where he dismisses knights for sexual impropriety in

Damietta. Joinville, The Life of St. Louis, 126, where he is angered by Charles of Anjou gaming. On his kingdom,

see remainder of paragraph.
65 Jordan, Louis IX, 135e81.
66 Siberry, Criticism of crusading, 79e80, Caroline Smith, Crusading in the age of Joinville (Burlington, 2006),

128e9.
67 This reading is supported by the Glossa Ordinaria, Biblia Latina cum Glossa Ordinaria: facsimile reprint of the

Editio Princeps, Adolph Rusch of Strassburg 1480/1481, 4 vols. (Turnhout, 1992), vol. 1, 439e40.
68 On sin as the cause for crusader failures, see Siberry, Criticism of crusading, 69e94.
69 Peter W. Edbury, ‘Looking back on the second crusade: some late twelfth-century English perspectives’, in: The

second crusade and the Cistercians, ed. M. Gervers (New York, 1992), 166.
70 Patrologia cursus completus, Series latina, ed. J.P. Migne, 221 vols. (Paris, 1844e64), vol. 215, 23, and vol. 217,

720.
71 Maier, ‘Crusade and rhetoric, 262e3.
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Achan was most frequently used, however, to explain why crusaders suffered defeat after fail-
ing to distribute booty fairly. Oliver of Paderborn, in his Historia Damiatina, explained that after
the capture of Damietta (during the fifth crusade) the papal legate Pelagius compared to Achan
those who would transgress the agreement to divide the spoils equally: ‘transgressors’ he said,
‘remain to be reckoned in disgrace forever with Achan, who at Jericho took something of what
had been anathematized’.72 His contemporary, the French-born James of Vitry (archbishop of
Acre), twice made reference to Achan in letters of 1220 and 1221 to Honorius III (whom, we
saw, used Joshua as a model for the victorious crusader).73 In the first letter, James referred to
thieves, robbers, and those who were ‘pilgrims [crusaders] in name only’ who, ‘odious to God,
and not obedient to the lord legate,’ attempted to conceal money and wealth found in Damietta
as ‘blinded by the cupidity of Achan’.74 In the second, James evoked Achan again in discussing
men excommunicated for their behavior after the taking of the city.75 In both cases, James used the
Achan reference, stripped of its context within the Joshua story, in such a way as to suggest it
was commonplace.76 In this context it is noteworthy that one of the charges made against Louis
was that he had failed to follow established custom when dividing up booty after taking
Damietta.77

As an emblem of unlawful cupidity and its consequences before God, Achan was specifi-
cally compared to a rapacious king stealing from the church. This may have been of particular
relevance to Louis. When Louis was looking to raise crusading funds in the 1260s, churchmen
resisting the exaction turned the story of Achan against Louis, citing Josh. 7:12e13. They com-
pared themselves to Joshua’s army, powerless in the face of the enemy, and compared Louis to
Achan, who undermined their efforts by betraying the Lord’s trust.78 Louis was certainly famil-
iar with this use of the Achan story, since the Bibles moralisées associated Joshua, who offers
up money to God, with the good prince, and Achan, who steals from God, with the rapacious
prince d particularly a prince who steals from the church. The gloss in these volumes suggests

72 Peters, Christian society and the crusades, 95.
73 On dating, Jacques de Vitry, Lettres de Jacques de Vitry, 1160/1170e1240, évêque de Saint-Jean d’Acre, ed. R. B. C.

Huygens (Leiden, 1960), 54e5.
74 Jacques de Vitry, Lettres de Jacques de Vitry, 127. Invenimus autem in civitate pauca valde victualia, aurum vero et

argentum et pannos sericos cum vestibus preciosis et aliam multam supellectilem reperimus in civitate. Sed quoniam

multi fures et latrones et nomine solo peregrini, deo odibiles, domino legato non obedientes, sicut Achor cupiditate ex-

cecati, in exercitu nostro supra modum tunc temporis errant, Sarraceni vero maximam partem pecunie partim in terra

absconderunt, partim in fluvium proiecerunt, vix ad utilitatem communitatis quadringentorum milium bizantiorum pre-

cium colligere et inter nostros dividere potuimus.
75 Jacques de Vitry, Lettres de Jacques de Vitry, 135. Quibus iratus dominus exemplo Achor qui de anathemate Iericho

furtive retinuit, ultione manifesta in mari et in terra eos periclitari permisit, quibusdam eorum a Sarracenis captivatis,

aliis mari submersis, aliis mutuo a se interfectis; alii autem pecuniam per sacrilegium retentam cum aleis et meretricibus

luxuriose vivendo turpiter consumpserunt et ita sordida preda bonos eventus non habuit, sed miseris possessoribus suis

vinculo excommunicationis innodatis ‘fuit in laqueum’ et in ruinam et cum eis ‘pecunia’ eorum ‘fuit in perditionem’.
76 I extend my thanks to Jessalynn Bird, who both located these references for me and made the observation about the

quality of their use by James of Vitry.
77 Joinville, The Life of St. Louis, 65e6.
78 RHF vol. 23, 219 (EChronico normanniae). Unde enim spoliati sunt veri Hebraei ad literam, ditati sunt Aegyptii, et

Israel, anathemate pollutus, coram hostibus, licet inimicis crucis Christi, in praelio stare non potuit: quia anathema dec-

imae et duodecimae per xii annos inventum erat in medio sui. Ceterum, quod propter hujusmodi exactiones Orientalis

Ecclesia ab obedientia Romanae Ecclesiae recesserit, patet cunctis. The episode is discussed in Siberry, Criticism of
crusading, 145.
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how Achan was interpreted in Capetian circles in the first half or middle of the thirteenth cen-
tury. In both Vienna, Österreichischen Nationalbibliothek [hereafter Vienna, ÖNB] 2554 (1215/
1230) and the Oxford-Paris-London Bible (1230/40), Joshua, commanding his people to make
offerings of the booty taken from Jericho (Josh. 6:18e19, 24) is compared to the good prince.
In Vienna ÖNB 2554 the caption reads, ‘That Joshua commanded them to make offerings of
that which they had won in the city and not keep anything signifies Jesus Christ who commands
kings and counts and all princes to make offerings of their conquest in gratitude, and they do so,
and God receives their offering’.79 Joshua 7:24 is missing from both the extant leaves of the
Toledo Bible and Vienna ÖNB 2554,80 but as it appeared in the two remaining versions of
the episode, the gloss identifies the figure of Achan specifically with the sins of the corrupt
prince. In the leaves of the Paris-Oxford-London Bible, the gloss to Joshua 7:24 reads, ‘Those
who abscond with the things mentioned earlier signify corrupt princes who detain (detinent) the
money of the church and corrupt money lenders ( feneratores) who live from usury, and edu-
cated clergy who are not willing to teach others’.81 The roundel illustrating the warning (f.
98rd) shows a priest at an altar bearing a chalice before a church, and three kings hiding eccle-
siastical goods within their cloaks and scurrying into opposite directions, an image that would
have evoked Louis’ own fears of having despoiled the Church (Fig. 12). This probably had the
equivalent in the lost folios from Louis‘ version, the Toledo Bible, though in any event the
Paris-Oxford-London Bible accompanied Louis (or his wife, Marguerite) to the east in
1248.82 Even more compelling, an earlier version of the gloss had indicated that the punishment
for extorting money from the Church was ‘to be tortured in hell’.83

This was not without relevance to Louis in the years following the 1250 fiasco. Despoiling
the Church and improperly distributing the booty at Damietta is precisely what people charged
Louis with having done. In the late 1240s Louis had employed a number of strategies to collect
revenue from the Church for the crusade. These included the concerted exploitation of irregular
income such as the regalia from vacant benefices, stepped-up efforts against heretics whose
property could be confiscated, and the like. It seems that many of his agents were unduly zeal-
ous in ferreting out funds that could be claimed for the war effort.84 The Church certainly felt as
if the traditional tenth d the portion of its income it was supposed to give voluntarily to the
king for holy war d had been collected with a bit too much enthusiasm.85 Matthew Paris,

79 Vienna, ÖNB 2554, f. 34rB-b (see Guest, Bible moralisée, 94, for translation); cf: Oxford Bodl. 270b, f. 98rc.
80 On the missing leaves, see Lowden, Bibles moralisées, vol. 1, 18e19 (for Vienna, ÖNB 2554) and vol. 1, 103 (for

the Toledo Bible).
81 Oxford, Bodley 270b, f. 99rd: Ille qui abscondit super dicta significat pravos principes qui detinent decimas ecclesie

& pravos feneratores qui de usuris vivunt & clericos litteratos qui nolunt alios docere.
82 Weiss argues that the Paris-Oxford-London moralised Bible was an iconographic model for the Arsenal Bible, pro-

duced in Acre between 1250 and 1254, and that it may have been made by Blanche for Louis on the occasion of his vow

to take the cross; Weiss, Art and crusade, 147e9. Lowden finds ‘unconvincing’ the argument that Paris-London-Oxford

was made for Louis by Blanche for the crusades, but not that the volume accompanied Louis’ army (and in particular his

wife, for whom Lowden thinks it was made) to the east during Louis’ first crusade. Lowden, Bibles moralisées, 186.
83 Vienna, ÖNB 1179 (1215/1230; 65Va). Unus filiorum Israel furatus est aurum et vestes preciosas et Iosue notat et

statim quod lapidaretur precepti. (Josh. 7:25). Illi qui abscondunt omnia predicta significant pravum principem qui ret-

inet sancte Ecclesie decimas & pravum publicanum sive feneratorem qui omnia sua abscondit quos Deus omnes precipit

in inferno cruciari.
84 Jordan, Louis IX, 82e98.
85 Jordan, Louis IX, 90.
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otherwise a fan of Louis, said explicitly that the failure of the crusade was God’s response to the
king’s extortion of money from the Church and from the poor.86 Joinville recalled suggesting

Fig. 9. Joshua vs. the city of Ai, the Story of Achan (lower register). The Morgan Old Testament. New York Pierpont

Morgan ms M638, fol.10R. Courtesy of the Pierpont Morgan Library.

86 Paris, Chronica majora, vol. 5, 170e2. In a passage immediately following his description of the king’s capture and

the loss of Damietta, Matthew Paris says that the French king swindled (emunxit) the church (171), and slightly earlier,

that the depredations of the poor were displeasing to God (quantum Deo displicet questus). For English translations of

these passages, see Paris, Matthew Paris’s English history, vol. 2, 387e8.
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that Louis squeezed the Church for funds instead of using his own money, and, as well, that
after the fall of Damietta many people were displeased with the king for distributing booty
improperly.87

Given the climate generally and his penitential piety in particular, Louis would thus have iden-
tified both with Achan, the sinner who, through cupidity and indiscretion, invoked God’s wrath
(and caused the army’s reversal of fortune), but also, again, with Joshua, as ruler, whose duty
was to ensure the purity of his political community. The Achan story had been invoked in the years
before Louis left on crusade both in the moralised Bibles (discussed above) and in the Ste-Chap-
elle glass.88 This may provide part of the context for his efforts before his depature in 1248 to re-
dress the sins of the Crown and to right wrongs that had been incurred in administering the realm.
It is at this stage that he established, provisionally at first, the enquêteurs d to seek out and redress
the injuries done to his subjects in the name of the Crown.89 But, after 1250, Achan must have
provided a newly important vehicle for Louis in understanding his own pentitential kingship.

The visual evidence, again

The story of Achan is treated in two important manuscripts structured around Old Testament cy-
cles generally associated with Louis: the Morgan Old Testament and the Psalter of Saint Louis.90

The Morgan Old Testament (Fig. 9) was produced during the years around the crusade. It has
long been assumed to have been made for and associated with Louis IX, though conclusive evidence
is elusive and some have argued for a non-royal context.91 More certainly contextualisable, the
Louis-Psalter was made specifically for Louis’ personal devotions sometime around 1260

87 Joinville, The Life of St. Louis, 131 (despoiling the Church) and 65e6 (distributing booty). Jordan, Louis IX, 127.
88 The treatment of the story in the moralised Bibles was discussed above. At the Ste-Chapelle, built before the cru-

sade, two of the quatrefoils in the Joshua Window (L86 and L87) depict the Achan episode. L86 shows God revealing to

Joshua the sin and the sinner. L87 shows Achan’s stoning. Jordan, Visualizing kingship, 102.
89 Jordan, Louis IX, 51e64.
90 It is worth noting that Achan is not included in the episodes depicted in the Joshua frontispiece of the Arsenal Old

Testament (probably made for Louis while in Acre), which instead concentrates on the scenes leading up to the conquest

of Jericho and otherwise emphasises the idea of holy war. Weiss, Art and crusade, 134e9. Weiss reproduces the fron-

tispiece on page 91, fig. 38. The episodes are drawn from Byzantine sources. Weiss, 135.
91 The issues of dating, patronage and provenance for this manuscript are vexed. Dating rests on stylistic evidence. Scholarly

opinions date the manuscript to anywhere from 1240 to 1270. For example (and the following is not exhaustive), Sydney

Cockerell dates it to ‘about 1250’, Old Testament miniatures: a medieval picture book with 283 paintings from the Creation
to the story of David, (New York, 1969), 6. Harvey Stahl dates it to the 1240s, ‘The iconographic sources of the Old Testament

miniatures: Pierpont Morgan Library, M. 638’ (unpublished Ph.D., New York University, 1974), Stahl, ‘Old Testament illus-

tration during the reign of St. Louis’. Alison Stones dates it to the 1260s, ‘Sacred and profane art. Secular and liturgical book

illumination in the thirteenth century’, in: The epic in medieval society: aesthetic and moral values, ed. Harald Scholler (Tu-

bingen, 1977), 107. n. 24. Janet Backhouse suggests a date of about 1270, ‘Review of Cockerell, Old Testament miniatures’,

Burlington Magazine, 113 (1971), 279e80. Weiss dates the manuscript, ambiguously, to ‘the years around the crusade’, Pier-

pont Morgan Library, Die Kreuzritterbibel¼ the Morgan Crusader Bible¼ la Bible des croisades (Luzern and New York,

1998), 233. Scholars have tended to associate this volume with Louis IX and have assumed his patronage (Weiss, Die Kreuz-

ritterbibel, 6). Janet Backhouse suggests that the volume was made for Louis’ younger brother, Charles of Anjou, after he took

over the kingdom of Sicily in 1266. Adelaide Bennett and Alison Stones have made arguments for non-royal, non-Capetian

patronage and audience. Adelaide Bennett, ‘David’s written and pictorial biography in a thirteenth-century French psalter-

hours’, and Alison Stones, ‘Questions of Style and Provenance in the Morgan Picture Bible’, both in: Between the picture

and the word, 122e40, and 112e21, respectively. See the essays by Hollengreen and Guest in the samevolume: Gerald Guest,

‘Between Saul and David: picturing rule in the Morgan Library Old Testament’, 72e80; Hollengreen, ‘Politics and poetics of

possession’. I particularly like the argument made by Guest, ‘Between Saul and David’, 73, and am (obviously) still inclined to

see this manuscript within the culture of the Capetian court.
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(Fig. 10). Weiss has noted that the pictorial emphasis on battle throughout both cycles reflects the
‘aspirations of a culture dedicated to the idea of the crusade,’ emphasising themes of holy war, and
drawing especially from the narratives in the books of Joshua, Judges, Samuel 1 and 2, and Kings 1
and 2.92 Both manuscripts are preoccupied with legitimate kingship and divine punishment for the
abuse of earthly authority.93 With respect to the Joshua cycle specifically, as with the Ste-Chapelle,
both cycles are constructed and selective, concentrating on the story through Joshua 10:26, when
Joshua’s military and political authority over Canaan was secure. Louis is certain to have studied
the narratives with his own holy wars in mind. The Achan episode is highlighted in both volumes
and is thus pivotal in the framing of Joshua as a model for the holy warrior. In both, the cycles em-
phasise penitential action and the redress of sin as the precondition of military victory.

Unlike the Ste-Chapelle glass, which began with Moses appointing Joshua as his successor (Deut.
31:7, 34:9), the Morgan Old Testament cycle begins with the battle of Ai and the Achan episode (Josh.
7. f. 10r, Fig. 9). The manuscript then illustrates Joshua’s victory over Ai (Josh. 8:18e29, f. 10v, top),
his treaty with the Gibeonites (f. 10v, lower register), Joshua’s victory over Caanan, the staying of the
sun and moon, the rooting out of the five Ammorite kings (f. 11r; Josh. 10:7e24) and the hanging of
the five kings (Josh. 8e10:26, f. 11v, top). The cycle skips chapters 11e23, and ends with Joshua’s
instructions that the Israelites obey the laws, and Joshua’s death (Josh. 23:1e24, Josh. 24:29, f.
11v, lower register).94 Joshua is shown weeping as he orders the stoning of Achan d an iconographic

92 Daniel Weiss, ‘Portraying the past, illuminating the present: the art of the Morgan Library Picture Bible’, in: The
book of kings: art, war, and the Morgan Library’s medieval picture Bible, ed. William Noel and Daniel Weiss (Balti-

more and London, 2002), 31e2, quotation on 32. Weiss makes the same argument in his commentary in Pierpont Mor-

gan Library, The Morgan crusader Bible, especially at 243.
93 Guest, ‘Between Saul and David’. Gerald Guest, ‘The people demand a king: visualizing monarchy in the Psalter of

Louis IX’, Studies in Iconography, 23 (2002), 1e27. Judith K. Golden, ‘The iconography of authority in the depiction of

seated, cross-legged figures’, in: Between the picture and the word, 81e99; William Chester Jordan, ‘The ‘‘people’’ in

the psalter of Saint Louis and the leadership of Moses’, in: Medieval paradigms: essays in honor of Jeremy Duquesnay

Adams, ed. S.A. Hayes-Healy (New York, 2005), 13e28; William Chester Jordan, ‘The psalter of Saint-Louis (BN Ms.

Lat. 10525): The program of the 78 full-page illustrations’, in: The high middle ages: acta, ed. Penelope Mayo (Bing-

hamton, 1983), 65e91 (reprint, William Chester Jordan, Ideology and royal power in medieval France: kingship, cru-

sades and the Jews (Variorum Collected Studies, Ashgate 2001).
94 There is some confusion about the narrative sequence as it was originally intended. The jump in the narrative to

Josh. 7 led Sydney Cockerell and Harvey Stahl, on iconographic grounds, to believe that there was a folio missing be-

tween f. 9 (Exodus 27) and 10 (Joshua 7): Old Testament miniatures, 17. Stahl, ‘Iconographic sources’, 4e5, 198. Stahl

believed the lost folio to include representations of the crossing of the Jordan and the capture of Jericho (198). Stahl also

argued (4e5) that another jump in the narrative after f. 42 indicated another loss of a folio. The codicology of the vol-

ume supports the latter conclusion (missing folio after 42) but not the former (missing folio between 9 and 10). See

William Voelkle’s Codicological analyses of the volume at 251e3 of Pierpont Morgan Library, The Morgan crusader

Bible. The Joshua cycle is included in the second quire of the volume. The final folio of that quire, conjoined with f. 7, is

missing between 11v and 12r, at the end of the Joshua cycle, but there is no evidence of a missing bifolio between 9 and

10, which, in any event, would have provided for a 8-folio quire as opposed to the 6-folio quire used throughout the

volume. There is another possibility, however. Because 11v ends with Josh. 24:29e31, at the end of the book of Joshua,

and 12r begins with Judg. 3:20e30, near the beginning of the book of Judges, it is possible that illustrated content was

never intended for the missing folio. It is possible, then, that the missing folio is indicative of some original confusion

dating to the period of the manuscript’s very production, which was solved by the addition of a single folio (7), which

did not include its cojoined pair (the missing folio). This would mean that the illustrations on f. 7 (Gen. 48eExod. 1)

were inserted out of the regular ordering, and the quire initially included three and a half bifolios, the middle folio of

which was subsequently lost. This scenario imagines a missing bifolio between f. 9 and 10 that could have included

events from Josh. 1e7, although the codicology offers no additional evidence for this, and, as Weiss has shown, the

choice of the events and the pacing of the narrative was highly selective largely for ideological purposes. I prefer

the simpler solution which takes the evidence of the volume at face value.
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innovation with no scriptural source but highly suggestive since it turns the episode into a gloss on the
penitent ruler (Fig. 11). It certainly evokes for us Louis’ own penitential tears at this stage.95 In the

Fig. 10. Joshua ordering the stoning of Achan. The Psalter of Saint Louis. Paris BNF Lat 10525, fol. 44r. Courtesy of the

Bibliothèque Nationale de France.

95 The gesture accompanies those throughout the volume who suffer misfortune or grief. See: f. 3v, 8r, 21v, and 32r.
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biblical narrative, the sin of Achan was the last obstacle to the complete victory of the Israelites in
Canaan.96 The Morgan Bible emphasises this iconographically: the upper frame of f. 10r (Fig. 9)
shows the battle scene between Joshua’s army and the men of Ai moving uncharacteristically from
right to left d that is, backwards, and thus indicative of the consequences of sin. In the parallel frame
on f. 10v, which depicts the first battle after Joshua’s punishment of Achan, movement is in the ‘right’
direction, once the army has been restored, indicating a return of divine favour.97 Structured in this
way, the Joshua story begins with military failure, is followed quickly by a stern rule ensuring the pu-
rity of the political community, and ends with military victory. The Morgan Bible frames the resolu-
tion of the sin of rapacity as the hinge in the return of divine favour, military victory and salvation.

Fig. 11. Detail: Joshua ordering the stoning of Achan. The Morgan Old Testament. New York Pierpont Morgan ms

M638, fol. 10R. Courtesy of the Pierpont Morgan Library.

96 Josh. 8:1 begins with the Lord assuring Joshua, again, of his imminent victory over the Canaanites: ‘And the Lord

said to Joshua: Fear not, nor be thou dismayed: take with thee all the multitude of fighting men, arise, and go up to the

town of Ai: Behold I have delivered into thy hand the king thereof, and the people, and the city, and the land’ (Josh. 8:1).
97 It may be significant, then, that the scene of the battle at Ai is the first major battle scene depicted in the volume and

that it is characterised by a vigorous style of illustrating battle which continues throughout the volume. These are the

observations of Richard Leson, who generously shared them with me, and I extend my thanks to him. The change in

style may also be related to a change in hands at this juncture; Old Testament miniatures, 19e20.
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Fig. 12. Achan compared to rapine princes. Oxford-Paris-London Moralized Bible. Oxford Bodl. 270, fol 98rd. After

facsimile, courtesy of the Bodleian Library.
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The battle at Ai and the sin of Achan also formed the centrepiece of the Joshua narrative in the
Louis-Psalter (Fig. 10). The Psalter devotes seven full-page illuminations to the book of Joshua
(f. 40e46). The first illumination (f. 40) shows God commanding Joshua as his sergeant (sergent,
in the contemporary French inscription accompanying the illumination), and Joshua leading forth
an army clad in chain mail. The second illumination (f. 41) shows Joshua’s army and his priests,
who carry the Ark, circling the wall of Jericho and the third illumination (f. 42) shows the felling
of the city’s walls. The fourth and fifth folios (f. 43 and 44) depict, respectively, the disastrous battle
against Ai, and the Achan episode. The last two images (f. 45 and 46) depict Joshua’s victory against
the men of Ai, and the taking of the city. The images thus construct the following narrative: God’s
original command to win the Holy Land, sin, restitution and redemption, and finally, victory. Nar-
ratively, the failure at Ai (read: Mansurah) and the Achan episode function pivotally as the centre-
point of Joshua’s (Louis’) ultimate victory. In c.1260, this narrative, which made military victory
dependent upon penance and restitution, echoed Louis’ assessment of his own situation.98

The story of Achan thus taught Louis that the sin of rapaciousness d whether by the king or
as executed by his agents and particularly against the Church d could turn away God’s favour
and jeopardize the promise of Holy War. But it also taught him that through penance and res-
titution, sin might be forgiven, victory attained, and salvation granted. After 1250 Louis made
admissions of regret that his pre-crusade policies had been exploitative and had exacted too
much from the Church and from the poor.99 It is in this light that we might understand both
the penitential tenor of his kingship and the governmental reforms of the second half of his
reign. Louis took a number of measures to redress earlier grievances and to reform the pro-
cesses by which moneys were collected for the Crown.100 Upon his return to France he trav-
elled throughout the realm ‘in the spirit of compromise and decency’ and made a concerted
effort to compensate injustices that had been perpetrated in his name by his agents in the
lead-up to the crusade.101 He reformed the way in which the right of gı̂te was administered
so that royal visitations did not strain the resources of bishops, and made other adjustments
to ensure the same for towns and municipalities.102 He made changes in the operation of the
Inquisition, which included assurances that property could not be confiscated on the basis of
an accusation of heresy, and attempts to return land that had been improperly seized by over-
zealous agents of the king. In a letter of 1259 to the enquêteurs in the south (specifically, the
Carcassonne-Béziers Sénéchaussée), Louis remarked that he had been overly rigorous before
the crusade, and he wished now to be more lenient and show more mercy.103 The measures

98 Analagous arguments that explore the ways in which the heroic figures in the Psalter (Joshua, Moses, Saul) could be

read for their contemporary meaning have been advanced by Jordan, ‘The psalter’. Jordan, ‘The ‘‘people’’ in the psalter

of Saint Louis. Guest, ‘The people demand a king’.
99 Jordan, Louis IX, 152e7.

100 These have been chronicled by Jordan, Louis IX, 135e81, Richard, Saint Louis: crusader king of France, 155e83,

Jacques LeGoff, Saint Louis (Paris, 1996), 216e28.
101 Jordan, Louis IX, 152.
102 Complaints about the rapacity of local officials in anticipation of a royal visit d a frequent occurence before the

crusade d dropped off dramatically in the second half of Louis’ reign. Jordan, Louis IX, 152.
103 Joseph R. Strayer, ‘La conscience du roi: les enquêtes de 1258e1262 dans la sénéchaussée de Carcassonne-Béziers’,

in: Mélanges Roger Aubenas, Recueil de mémoires et travaux publié par la société d’histoire du droit et des institutions

des anciens pays de droit écrit (Montpellier, 1974), 725e36. The texts are gathered in RHF vol. 24, 619e21. See in

particular articles 1 and 19 (the first and last).
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Louis took in expelling the Jewish usurers after his crusade were rooted in a similar impulse; in
this regard it is useful to recall that the glosses of the Bibles moralisées related Achan to both
the rapacious king stealing from the Church and to ‘corrupt money lenders who live from
usury’.104

The most dramatic instance of Louis’ attempts to reform his rule was the Great Reform
Ordinance of 1254. It outlawed prostitution, fornication, gaming, blasphemy and swearing
oaths in vain.105 Above all, the ordinance attempted to address the issue of corruption among
the agents of the Crown and, in particular, the wrongful seizure of goods. Louis sought to mit-
igate the role of local interests by limiting the extent to which his baillis were enmeshed in the
affairs of local communities and to make royal agents accountable for their conduct; their re-
cords had to undergo investigation upon their leaving office and they were required to remain in
the region for a certain period in order to have any complaints settled; judges were forbidden to
accept gifts, sell justice, impose excessive fines, delay or corrupt justice, and so forth. As
reports collected by the provisional enquêteurs before 1248 trickled in, Louis became increas-
ingly aware of all kinds of abuses made in the name of the king. Louis then made the enquê-
teurs a permanent feature of royal administration d an institutional corrective to the corruption
of royal agents d and charged these men with collecting and redressing complaints against the
Crown. They were empowered to make restitution and to deprive lesser officers shown to have
abused the royal trust of their post. Louis worried about goods improperly acquired by his
officers that, for whatever reason, could not be returned, and in 1258e59 he arranged to
have these redistributed to the poor.106 In the spirit of penance, Louis sought to imbue his
government and his administration with equity and accountability.

To be sure, much of this was the business of good government, to which, all evidence indi-
cates, Louis was devoted both before and after 1250. But these efforts cannot have been far
from his thoughts when he studied the Joshua cycle in his Psalter or his Old Testament picture
book, certainly not when he studied Joshua weeping as the Old Testament patriarch sought to
rectify himself and his army before God. Joshua’s story, especially as it had been modelled in
Capetian circles in the thirteenth century, provided a referent by which the meaning of contem-
porary events could be understood, gave fuller meaning to those events by the implication of
the sacralising scriptural referent, and ultimately influenced how those events were responded
to. Louis IX may not have articulated his relationship to Joshua explicitly as that of type and
antitype, but the story of Joshua must have been read at court with the crusades d and Louis’
crusades in particular d in mind, not only for how the king ought to behave (prescription), but
also for the king’s role in salvific history (outcome). His reforms were certainly the result of his
attempt to redress himself before God after the failure of his crusade; the story of Joshua al-
lowed for these reforms to be understood within the frame of salvific history and offered to
Louis the promise of both victory in battle and redemption before God. Indeed, as he embarked
again for the Holy Land in 1269, Louis believed that, like Joshua, he had rectified himself in the

104 William Chester Jordan, The French monarchy and the Jews: from Philip Augustus to the last Capetians (Philadelphia,

1989), 142e55. On the moralized bibles, see note 81.
105 Richard, Saint Louis: crusader king of France, 156e8. Louis Carolus-Barré, ‘La Grande ordonnance de 1254 sur la

réforme de l’administration et la police du Royaume’, in: Septième Centenaire de la mort de Saint Louis: Actes des Col-

loques de Royaumont et de Paris (21e27 mai 1970) (Paris, 1976), 85e96. Raymond Cazelles, ‘‘Une exigence de l’opin-

ion depuis saint Louis: la réformation du royaume,’’ in Annuaire bulletin de la société de l’histoire de France

(1962e1963), 91e9.
106 Richard, Saint Louis: crusader king of France, 164.
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face of God, and that as such he could be God’s instrument in taking back the Holy Land. In
1270, at the opening of his last and fatal crusade, Louis optimistically described himself as
God’s sergeant. As he stood before the walls of Tunis, Louis proclaimed that his army was
fighting in the name of ‘Our Lord Jesus Christ, and his sergeant Louis, King of France’.107

In the precious illustrated psalter made in the decade before Louis’ second crusade, a French
inscription accompanies the image of God commanding Joshua to lead the Israelites into the
Promised Land. It describes Joshua, too, as God’s sergeant.
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