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DECLARATION OF LENGTH AND ORIGINALITY

. This dissertation does not exceed 80,000 words in length, including appendices and excluding
footnotes.

This dissertation is the result of my own work and includes nothing that is the cutcome of
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ABSTRACT

Through textual analysis of specific medieval vocabulary it has been possible to clarify the
course of the concept of vengeance in general as well as the more specific idea of crusading as an
act of vengeance. The concept of vengeance was intimately connected with the ideas of justice
and punishment. It was perceived as an expression of power, embedded in & series of commonly
understood emotional responses, and also as a value system compatible with Christianity. There
was furthermore a strong link between religious zeal, righteous anger, and the vocabulary of
vengeance.

The 1dea of crusading as an act of vengeance largely originated in the aftermath of the
First Crusade, as contemporaries struggled to assign interpretation and meaning to its success.
Three themes in early twelfth-century sources promoted the idea of crusading as vengeance:
divine vengeance on the unfaithful, a connection between crusading and anti-Jewish sentiment,
and the social obligation to provide vengeance for kith and kin indicated by the key vocabulary of
auxilium and caritas.

The idea of crusading as an act of vengeance expanded noticeably through the later
twelfth century. This corresponded substantially with increasing papal power, theories of material
coercion, and a broad definition of the injuries committed by Muslims. The social obligation to
provide vengeance was still expressed in familial terms but also was linked increasingly with
lordship relations. The texts strongly downplayed the distinction between Jews and Muslims in a
number of ways centring around the crucifixion of Christ, and in so doing contributed to the
ideology of crusading as vengeance.

In sources from the early thirteenth century, particularly papal correspondence, the idea of
crusading as an act of vengeance was applied to a variety of crusading expeditions. Analysis of
the idea demonstrates a strong emphasis on Christian unity and also the continued contribution of
notions of social obligation. The sources continued to blur the distinctions between Jews,
Muslims and heretics, again using as a binding event the crucifixion of Christ. By the early
thirteenth century, the vocabulary of vengeance was an established part of crusading rhetoric.
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INTRODUCTION

Why did people in the twelfth century go on crusade? How did they justify the crusading
movement to themselves? The late twelfth-century Old French epic La Charnson d 'Antioche
suggests the answer is vengeance. Even within the first forty laisses of the poem, attention was

drawn to the First Crusade as vengeance:

but the noble barons who loved God and held him dear,
went to outremer in order to avenge his body.!

Vengeance was required by the seizure of ‘Christian’ lands, the desecration of the holy places, the
abuse of pilgrims and eastern Christians, and even by the crucifixion of Christ. Not only did the
narrator of the charson draw his audience’s attention to the motif of vengeance, but also
characters within the poem, from Pope Urban II to the knight Rainald Porcet, were depicted
envisioning the First Crusade as vengeance.” Vengeance drove the ideology of the Charson

d 'Antioche, and also provided its internal narrative momentum, as crusaders in the text sought
engagement after engagement with Muslims to avenge their fallen comrades.

Here, then, was an epic poem devoted to the concept of the First Crusade as an act of
vengeance, a strain of ideology little commented on in crusade historiography. Yet a cursory
examination of other texts revealed that the construction of crusade as vengeance was hardly an
anomaly. Another chanson de geste, La Venjance de Nostre Seigneur, portrayed the Roman
destruction of Jerusalem as revenge for the crucifixion. Even the accepted and widely used
history by Baldric of Bourgueil, written in the early twelfth century, depicted the crusaders driven
by the obligation to avenge Christ as a fallen kinsman. Moreover, it could be argued that the
failure to distinguish between Jews and Muslims evident in the Charnson d 'Antioche was equally
apparent in the slaughter of Jews by crusaders on their way to the East in 1096.

It would be possible to dismiss one piece of evidence like the Chanson d 'Antioche as
singular and largely irrelevant, as C. Erdmann did when he described the emphasts on crusading as

vengeance as ‘an obvious improvisation suggestive of how immature the idea of crusade still

‘La chanson d'Antioche, ed. J. Nelson, OFCC 4 (Tuscaloosa 2003), p. 49.
’La chanson d’Antioche 50 and 182.
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was.”” But although this was clearly not an instance of a singular, anomalous text, most historians
of the crusades have not investigated the presence of this theme of vengeance, or even
acknowledged it as worth investigating. Two notable exceptions are P. Rousset and J. Riley-
Smith, who have touched upon it briefly in their careers, concentrating primarily on the secular
values of military service and ‘blood feud’.*

The topic merits a fuller discussion. Although there can be no doubt that military
obligation and notions of family honour contributed to the concept of crusading vengeance, no
one has yet taken into full account the frequent references to the Biblical God of vengeance in
crusade narratives. Moreover, despite a lack of evidence, the general assumption remains that
perceptions of the crusade as vengeance only flourished among the laity at the very beginning of
the First Crusade, a vivid example of their limited comprehension of theological subtlety and the
general emotional excitement that accompanied the expeditions of 1096. But there has been no
extensive study of the origin and evolution of the ideology to prove this point.

In this dissertation I examine the idea of crusading as vengeance in crusading texts written
between 1095 and 1216 and the relationship between these expressions of vengeance and the
broader social context of the twelfth-century crusades. Did the concept of crusading as
vengeance decrease in popularity as the twelfth century progressed, as is generally assumed?
What constructs were used to promote the idea of crusading as vengeance in the textual sources,
and how did those constructs relate to the history of the twelfth century as a whole?

To be sure, these questions do not deny the relative importance of the ideas of holy war,
pilgrimage and the other primary ideological themes of crusading. The theme of crusade as
vengeance is for the most part a theme written between the lines, & theme taken for granted,
perhaps both by medieval contemporaries of the crusades and by present-day historians.” The

3En'dﬁnm C., The origin of the idea of crusading, trans. M. W. Baldwin and W. Goffart (Princeton
197D, p. 116.

‘Rousset, P., Les origines et les caractéres de la premiére croisade (Neuchitel 1945); Riley-Smith, J., The
Jirst crusade and the idea of crusading (London 1986) and Riley-Smith, J., ‘Christian violence and the crusades,’
ed. A. S. Abulafia, Religious violence between Christians and Jews: medieval roots, modern perspectives
(Basingstoke 2002), pp. 3-20.

*As opposed to the ‘consciously present and largely unproblematic’ categories usually investigated. For
this phrase and further discussion see Bull, M., ‘Views of Muslims and of Jerusalem in miracle stories, ¢. 1000 - ¢.
1200: reflections on the study of first crusaders’ motivations,’ ed. M. Bull and N. Housley, The experience of



almost subconscious nature of the idea of crusade as vengeance is what makes it worth
investigating. It is in truth very difficult to study the history of an ambiguous and value-laden
concept such as vengeance, but that does not mean it should not be attempted. The medieval
concept of vengeance was used to some extent to motivate and justify the crusades, and that
ideology of crusading as vengeance deserves scholars’ attention.

I set the scene for the evaluation of the idea of crusading as vengeance in Part [.
Examining first the secondary literature available on the phenomenon of vengeance in a variety of
academic disciplines, ﬁengeance in the Middle Ages, and the specific idea of crusading as an act of
vengeance, in Chapter One I establish the academic context of my research. I explain and argue
for the methodology I have used, concentrating on the issues of terminology, translation and the
difficult task of researching historical emotion before offering a brief prospectus of the primary
sources I have used, roughly arranged according to chronology.

In Chapter Two I add to our historical understanding of the concept of vengeance in the
Middle Ages through an analysis of how vengeance (as designated by the terminology) functioned
between human beings in the primary sources. Discussing the sources in thematic sections, I
reveal a complex network of relationships between medieval terms for justice, punishment and
vengeance, as well as a distinct Christian affinity for vengeance and its terminology within both
ecclesiastical and secular documents. Exploring the connections between the idea of vengeance

and power within the texts fleshes out the dynamics of vengeance within medieval societies.
Chapter Three turns to the thorny issue of the emotional component of the medieval

concept of crusading as vengeance. This chapter ornginated in the observation of recurrent
vocabulary: the word frequently and increasingly associated with vengeance and vengeful
crusading through the twelfth and early thirteenth centuries in crusading texts was zelus. I
delineate the terminology in question and lay out the textual evidence for the conceptual
relationship between zelus, vengeance and the crusades. Then I argue for an understanding of

zelus as a complex emotional and conceptual structure founded on the experience of nghteous

anger as a motivation to take action.

crusading 1: western approaches (Cambridge 2003), pp. 13-38.



I next investigate the concept of crusading as vengeance within relatively discrete
chronological periods in Part II, first laying out and then examining the textual evidence. In
Chapter Four, by comparing the eyewitness accounts and the narratives of non-participants
written between 1095-1137, I demonstrate that the concept of crusading as an act of vengeance
was emphasized most by later writers who did not themselves go on the First Crusade. In other
words, the general assumption that the desire for vengeance, or the perception of crusading as an
act of vengeance, peaked among the laity before the First Crusaders reached the East 1s
inaccurate. On the contrary, the narratives of non-participants are the source of an early
application of the vocabulary of vengeance to crusading.

Although the idea of crusading as vengeance was relatively unobtrusive in these early non-
participant texts compared to later twelfth-century sources, what evidence was available for the
period pointed towards three major themes that contributed to the conceptual relationship
between vengeance and crusading. These themes are first, a concentration on the justice and
punishment of God, perceived in Biblical terminology as the witio Dei;, second, vengeance as a
component of the social obligation to provide awuxilium and caritas, hinging on the social
importance of memory and the application of family relationships to crusading; and third, an
ambiguous tie between anti-Jewish sentiment, vengeance and crusading.

In Chapter Five I address textual sources dating from approximately 1138-1197. The
ideology blossomed in the period, hinging on the need to avenge a variety of specific Muslim
crimes (particularly the 1187 conquest of Jerusalem). A continued perception of the immediacy
of divine vengeance and evolving theories of papal power supported the idea as well. Imprecise
distinctions between Jews and Muslims centred around the crucifixion’s role as a timeless event
representing the sin of wilful disbelief, and calling for vengeance, also contributed to the idea of
crusading as an act of vengeance. As well as using terms for family relationships to describe
crusading and to explain the need for Christians to seek vengeance, language associated with
lordship and non-familial relations also played an important role in the ideology, illustrating the
changing society of the late twelfth century.

As I demonstrate in Chapter Six, in the early thirteenth-century sources many used the

ideology of crusading as vengeance, but some did not. However, the desire for a unified Catholic



society created through internal reform and external expansion was unambiguous in the sources,
and may have been related to an emphasts on vengeful crusade and conversion as means to the
same end. The crucifixion continued to be a potent embodiment of the threat posed by the
infideles, an injury that deserved to be avenged, and images of the crucifixion frequently appeared
in the texts alongside blurred distinctions between Jews, Muslims and heretics. Ongoing
references to the need to take vengeance for injuries to God and Christianity, couched in the
terminology of family and lordship, confirmed the relationship between social obligation and the
idea of crusading as vengeance.

What relationship existed between the concepts of crusading and vengeance, and what
accounted for that relationship? Drawing upon not only narrative histories of the twelfth-century
crusades, but also upon the letters, legends, chansoms and theology of the period, I have mapped
the course of the ideclogy of crusading as vengeance from the First Crusade until the end of Pope
Innocent III's papacy in 1216. My research demonstrates that the general assumption previously
advocated regarding the idea of crusading as vengeance must be revised. The concept of
crusading as vengeance was no anomaly, and crusading was conceived as an act of vengeance not
only through the application of the values of the ‘blood feud,’ but through values inherent in Old
and New Testament Christianity. Ultimately, the myriad ways in which vengeance related to
crusading illustrate the changing social patterns and values of the twelfth century.



PART I
Chapter 1:
Sources and Methodology

The first step in undertaking research on the idea of crusading as vengeance is to look at the
history of vengeance in general, particularly during the medieval period. F. Nietzsche remarked in
1879 that ‘the word “revenge” is said so quickly it almost seems as if it could contain no more
than one conceptual and perceptional root,” and for the most part this observation could be easily
applied to past scholarship on crusading as vengeance, in which revenge and vengearce figure
almost as first principles, inexplicable and yet understood by all.' Nevertheless, it is well worth
tracing the course of the existing literature to establish the context of this dissertation and set the

scene for future research.
Vengeance in other relevant disciplines

The concept of vengeance is not limited to the West, Christianity, or the past, and therefore one
must consider how vengeance has been analysed by a long tradition of thinkers across the
humanities and social sciences. It is vital to discuss these scholars who have delved into the topic,
in order to consider how best to approach the question as a medieval historian interested in
crusading ideology.

Nietzsche’s extensive and groundbreaking meditation on the nature and function of
vengeance in human affairs provides a good starting point for this discussion.? Nietzsche
concetved of two types of men, distinguishing between the ‘noble’ man, who struck in immediate
retribution whenever he desired, and the lesser man of ressentimernt who nursed his hatred in the
dark and brooded over future revenge. Nietzsche associated ressentiment with ‘the priestly
class,” specifically within Judaism. This ‘priestly class’ interpreted revenge as justice, love, and

'Nietzsche, F., Human, all too human, ed. K. Ansell-Pearson, trans. C. Diethe, On the genealogy of
morality (Cambridge 1994), pp. 131-41.

Nietzsche, F., On the genealogy of morality, ed. K. Ansell-Pearson, trans. C. Diethe (Cambridge 1994).



the ultimate victory of God over the evildoer. He saw Christianity as the culmination of this
ressentimernt within a religion and a culture that celebrated submission and obedience and called
for everlasting vengeance on evildoers at the end of time.

Nietzsche also asked why men desire violent retribution. He claimed that justice was
‘requittal and exchange under the presupposition of an approximately equal power position,’and
thus drew the conclusion that originally revenge belongs within the realm of justice, as a kind of
exchange aimed at the restoration of social equilibrium.’ Nietzsche distinguished between self-
defence, a quasi-autonomous and instantaneous attempt to protect oneself taken by ‘noble’
individuals, and revenge, a thought-out and deliberate act of retaliation taken at a later pomnt in
time by individuals driven by ressentiment.

Nietzsche considered why a violent act should function to restore social equilibrium,
especially since physical injuries are not thereby healed, nor are damaged items thus restored.
Looking at the history of blood sacrifice and violent ritual Nietzsche deduced that cruelty is a
component of many human festivals and celebrations. He concluded that ‘to make someone
suffer is pleasure in its highest form,’ and that humanity has projected its own sadistic pleasure on
to its gods, constructing gods who value sacrifice and the punishment of wrongdoers.® Nietzsche
suggested that not only did this blend of the desire for revenge and religion result in group actions
such as the crusades and the inquisition, but also that many Christians turn their sadistic impulses
on themselves through various ascetic practices and the religious concept of virtuous self-
sacrifice.

At the very end of the nineteenth century, sociologists such as E. Durkheim turned away
from Nietzsche’s bleak analysis of humanity and concentrated instead on the human desire to
conserve group solidarity. When Durkheim and others did pay attention to vengeance, they
distinguished it from punishment, since while acts of vengeance tended to give rise to negotiation
between individuals, punishment was instead the action of & group against one of its members.*

The question of vengeance was taken up in the twentieth century by other sociologists. G.

[ e— .. _———— e — = e e et =t = = = —

*Nietzsche, Human, all too human, p. 132.

“Nietzsche, On the genealogy, p. 45.

*Durkheim, E., ‘Review of E. Kulischer “Untersuchungen tber das primitive strafrecht”,’ ed. A. Giddens,
trans. W, D. Halls, Durkheim on politics and the state (Stanford 1986), pp. 167-70.



H. Mead contended that in the mind of the public both revenge and punishment lay behind the
need for a criminal justice system.® Like Durkheim before him, Mead connected this with
community consensus, noting that hostility towards the criminal has the positive effect of uniting
society in emotional, aggressive solidanity. H. Turney-High, in an analysis of ‘primitive war,’

ed in detail.’

Turney-High then proceeded to categorize revenge as ‘tension-relief’ before dropping altogether

concluded that since revenge was so often cited as a cause of war, it should be analys

the analysis he claimed was so sorely needed. For him, as for many, vengeance was not as
significant in Eurasian history and cultures as it was in the Americas and Africa; it was a
component of ‘primitive’ war, and in his mind ‘primitive’ had definite geographical boundaries.®

In 1972 R. Girard published the controversial Violernce and the Sacred, sparking debate
within a range of fields including history, anthropology, sociology, religious studies, philosophy
and literature.” His work hinged upon his conception of mimetic desire, a triangular relation
between subject, object, and mediator. The subject desires the object purely because the mediator
destres it, and thus the subject seeks to first imitate and then eliminate the mediator, who has
become an obstacle to the subject’s own fulfilment.'® Based upon his belief in the universality of
this network of desire within humanity, Girard postulated that a now-hidden act of community
violence, the sacrifice of a surrogate victim in order to disrupt an endless cycle of mimetic desire,
lay behind all human religious ritual.'' Constant repetition and imitation through religious ritual of
that early act of violence, along with moral prohibitions and religious mythology, imposed
structure on the community and its innate mimetic violence.'* For Girard, vengeance was an
‘intolerable menace,’ because it functioned as an ‘interminable, infinitely repetitive process’; hence
the need for a stabilizing religious ritual to release the vengeful appetite within human society,

————— ——— —— — ———gm " rrE - -— . wrar - ———r
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*Mead, G. H., ‘The psychology of punitive justice,” The American Journal of Sociclogy 23 (1918), pp.
577-602.

"Turney-High, H. H., Primitive war: its practice and concepts (Columbia South Carolina 1949).

&'ll‘mmymﬂ-ﬁgh 131.

Girard, R., Violence and the sacred, trans. P. Gregory (Baltimore 1979).

YHamerton-Kelly, R. G., Sacred violence: Paul’s hermeneutic of the cross (Minneapolis 1992), pp. 16-

22.
" Girard, R., D

eceil, desire, and the novel: self and other in literary structure (cited by Hamerton-Kelly
15).
”Gﬁzmd, Violence, p. 309.



and, eventually, for law to emerge as ‘rationalized vengeance.’"

In 1978 Girard discussed Christianity within the context of his theory of mimesis and
surrogate victimization, and subsequently tackled the question of human persecution and how it
fitted into his model.!* He argued that a sacrificial reading of the Passion, stemming from St.
Paul’s Epistle to the Hebrews, led directly to the prosecutory nature of historical Christianity."
He further claimed that all human persecution coincides with periods of great social instability and
change, and that thus scholars could identify four universal stereotypes that allow persecutors to
blame their victims regardless of specific historical context.'® For Girard, persecution is driven
above all by the perception of similarity; for example, a group may persecute outsiders who are
too much like themselves for comfort, but nevertheless too different to be indistinguishable.
Girard asserted that the very words used to persecute in most western languages can be traced
back to a common root word, krine, meaning both to judge and to accuse in ancient Greek.!’
From this Girard deduced that there is & yet unexamined relationship between collective
persecution and its surrounding culture and language.

There are problems with Girard’s theories, problems that have been highlighted by the
following thirty years of scholarship. Most apparent is his own belief in the New Testament as the
ultimate source of human enlightenment, capable of releasing humanity from the throes of endiess
mimetic desire and conflict.® Furthermore, a number of anthropologists and historians since 1972
have demonstrated that vengeance can serve as a highly rational and structured system of secular
peace-keeping within human communities."” Girard’s conception of vengeance as an endless
bloody cycle in some unspecified prehistory was inaccurate. But regardiess of the validity of
Girard’s arguments, his work has served to stimulate the humanities ever since. He rekindled

D —— |

BGirard, Violence, pp. 14 and 22.

MGﬁmd, R., Things hidden since the foundation of the world, trans. S. Bann and M. Metteer (London
1987). Girard, R., The scapegoat, trans. Y. Freccero (London 1986).

SGirard, Things hidden, pp. 224-5.

'®Girard, The scapegoat, p. 21.

Y Girard, The scapegoat, p. 22-3.

\8Girard, Things hidden, p. 138.

wM@Sﬁ of these social scientists, like Evans-Pritchard (The Nuer), concentrated on feud, a formal hemhty
between groups that uses vengeance as its tool. For an alternative, see Glasse, R. M., ‘Revenge and redress among
the Huli: a preliminary account,’” Mankind 5:7 (1959), pp. 273-89.
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enthusiasm for the study of vengeance and religious violence, and by serving as a clear focal point
for arguments for and against his theories he inspired new research.

One project to emerge to counterpoint Girard was R. Verdier’s monumental two-volume
collection of work titled La vengearnce: études d'ethnologie, d histoire et de philosophie. Rather
than proposing a single grand theory, Verdier collected specific, detailed work by scholars in a
wide range of disciplines in order to propose an alternative picture to the one of vengeance
defined ‘en termes purement negatifs’ put forward by Girard.”® For Verdier and his colleagues,
vengeance was more than simply the passion for revenge, and it demonstrably functioned as a
system of the exchange and control of violence within human societies characterized by group
solidarity.?! Verdier suggested that the terminology and concepts that define human modes of
violence depend upon our view of ‘the other’: if seen as an equal who commits a wrong,
punishment ensues; if as an adversary, vengeance follows; and if as a completely alien enemy, war
is the result.” This theory emphasizes the importance of language, especially the words with
which humans categorize acts of violence and the recipients of that violence. Especially important
was Verdier’s attention to the fact that humanity has created more than one ritual action by which
to limit vengeance; Girard’s theory of the nature of sacrifice and ritual as a means to limit violent
vengeance may be true, but it is not exclusively so in the entire history of human cultures.

Some of the articles edited by Verdier are of particular interest in relation to my
dissertation. A. Lemaire approached the distinction between vengeance and justice in ancient
Israel.” He demonstrated that the ius talionis, the rule of an eye for an eye, was in fact based
upon a principle of equal and rational compensation, rather than an immoderate emotional
response.’* Moreover, he showed that in ancient Israel there were two kinds of vengeance,
signified by two different words. Ndgam was the reaction to & wrong committed by a known

enemy, while gd 'al was the reaction to & wrong committed by a member of the Israelite

PVerdier, R., ‘Le systéme vindicatoire,’ La vengeance: études d'ethnologie, d histoire et de philosophie
(4 vols. Paris 1980-84), vol. 1 pp. 13-42.

lyerdier 16.

ZVerdier 34.

“Lemaire, A., ‘Vengeance et justice dans I’ancien Isracl,” ed. R. Verdier, La vengeance: études
d'ethmologie, d histoire et de philosophie (4 vols. Paris 1980-84), vol. 3 pp. 13-33.

f :_ Ao LI L& Hl'r"_,.‘ 1‘3
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community.” It would seem that to some extent Verdier’s argument that the linguistic distinction
between vengeance and other forms of violence is based upon how we view the wrongdoer was
accurate, in ancient Israel at least; there, one word described a violent reaction to one outside the
group, another a violent reaction to one within the community. Ndgam and gd 'al did not describe
different actions per se, but rather different targets.

Y. Thomas’ discussion of vengeance clarified the word ulcisci, at least in so far as it was
used in ancient Rome.?® Ulcisci stemmed from the root word wlcus, ‘wound,’ and could be used
in an active or a passive form; ulciscor te, ‘I take vengeance upon you,’ and u/cisci a te, ‘I am
avenged by you.’” Notably, the duty to avenge family, officium pietatis, was used as a judicial
defense in Roman courts.”

G. Courtois continued Verdier’s theoretical musings on vengeance as a social system.”
For Courtois, to consider vengeance purely as a psychological state ignores the practical function
of vengeance within human societies, and to think of vengeance merely as a primitive precursor of
modern state-dispensed justice overlooks the fact that the concepts and terminology of justice and

vengeance frequently coexist.”® Context determines whether an individual act of vengeance is

judged licit or illicit, and unlike punishment, which depends upon hierarchy, vengeance
presupposes approximate equality between actors.**

Verdier was not the only one concerned with the general concept of revenge in the early
1980s. In 1983 S. Jacoby published her attempt to trace the evolution of the concept and its
usage in the West.** Of primary significance was her deliberation on the paradoxical relationship
between western religions and vengeance; western religions reject human vengeance, but at the

same time elevate and extol vengeance on behalf of the religion as 8 whole, or of God.* Jacoby’s

23 emaire 14-15.
**Thomas, Y., ‘Se venger au Forum: solidarité familiale et procés criminel & Rome,’ ed. R. Verdier, La

vengeance. études d’'ethnologie, d'histoire et de philosophie (4 vols. Paris 1980-84), vol. 3 pp. 65-100.
*"Thomas 68.

Thomas 74-5.
2 Courtois, G., ‘La vengeance, du désir aux institutions,” ed. R. Verdier, La vengeance: études

d etM@J%ﬂe d’histoire et de M@mpﬁm (4 vols. Paris 1980-84), vol. 4 pp. 7-4S5.
Courtois 15 and 32.

*Courtois 15-16.
21ac0by, S., Wild justice: the evolution of revenge (New York 1983).
**Jacoby 68.
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book is highly interesting and informative, but because she aimed to cover such a huge
chronological and geographical period within a few hundred pages, she was necessarily limited to
a certain number of sources that in her mind were representative.

From the 1970s onwards, a number of Biblical scholars have concentrated on the relative
meanings of words generally translated as verngearnce in both the Old and New Testaments. In
1973 G. Mendenhall published The tenth generation, in which he questioned whether Old
Testament ‘vengeance’ did in fact correspond to the more modermn anthropological idea of the
‘blood feud.’** Mendenhall argued that the vengeance of Yahweh in the Old Testament most
closely resembled the Roman notion of imperium, ‘the exercise of sovereignty.”> Looking at the
Roman official known as 8 vindex, who was empowered to settle disputes, Mendenhall noted the
original origins of vindicare in the phrase vim dicare, ‘to say with force.”* He concluded that in
the Old Testament ‘vengeance’ signified the exercise of power against those who threatened that
power, whether internal or external to society.”

Ten years later A. Collins examined in depth the role of vengeance in apocalyptic
Christianity.*® She asked whether apocalypticism arises in times of crisis or alienation, and
concluded that it does, but that the crisis need only be in the imagination of an individual or a
small group; the question is one of perceived crisis, rather than objective reality.” Examining the
imagined crisis in John’s mind that was transmitted within the Book of Revelation through the
terminology of vengeance, she concluded that ‘Revelation’s call for vengeance and the possibility
of the book’s function as an outlet for envy give the book a tremendous potential for real
psychological and social evil.”®

More recently, H. G. Peels devoted his doctoral dissertation to work on the meaning and

Mendenhall, G. B., The tenth generation: the origins of the Biblical tradition (Baltimore 1973).
”Memmu 70.

“!lﬂms, AY MmﬂemaMmmgmmmMMMRmhﬂm ed. D. Hellholm, Apocalypticism
in the mediterranean weﬂd and the Near East (T\ibingen 1983), pp. 729-49.
¥Collins 729.

“Collins 747.
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function of the Old Testament root NQM (ndgam).** He drew attention to many uses of the term
in the Old Testament, including the concept of vengeance as ‘enactment of justice’ and
‘warfare.”* In a brief e

exists in the New Testament a ‘direct connection’ between the perceived oppression of God’s

xamination of the term in the New Testament, Peels concluded that there

people, perceived opposition of the godless to the Gospels, and the approaching vengeance of
God, with the result that in the New Testament texts the oppression of the Christian faithful
deserved vengeance because it was interpreted as direct hostility towards God himself and his
justice.®

In the 1990s some philosophers returned to the problematic relationship between
vengeance and judicial punishment. Many agreed that the ius talionis, which was sanctioned
vengeance, demanded suffering in retum for suffering, but disagreed as to why suffering was
adequate compensation, the question that had intrigued Nietzsche a hundred years earlier. M.
Falls paid attention to the need for proportion, suggesting that if suffering had been caused, only
equal pain could restore balance.* J. Cottingham promoted the satisfaction theory, that
vengeance eliminates vendettas by providing the victim with moral satisfaction at the thought of
his adversary’s pain.* Meanwhile, . Primoratz declared that punishment, the ‘vindication of the
law,” must be a physical sanction of one kind or another if it is to be effective; because criminals
refuse to heed verbal communication, as embodied in the law, the ‘language of self-interest’ (i.e.
physical punishment) must be used to communicate the sentiments of the community to the
criminal.

In 1995 the political philosopher R. C. Solomon argued for a return to a more personal
understanding of justice within everyday life, and to a recognition of the role that emotions,

particularly the desire for vengeance, play in the human understanding and experience of justice.*’
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“Ipeels, H. G. L., The vengeance of God: the meaning of the root NOM and the function of the NOM-texts
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“peels 78 and 102.

“peels 308-12.

“Falls, M. M., ‘Retribution, reciprocity, and respect for persons,’ ed. A. Duff, Pumishment (Aldershot
1993), pp. 27-54.

*" ottingham, J., mees @f mm’Mum, ed. A. Duff, Punishment (Aldershot 1993), pp. 75-84.
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For Solomon, the idea of vengeance ‘presupposes personal, emotional intensity,” not only an
intellectual understanding of rational retribution, and he proposed that humans can only create a
truly just world by acknowledging the role that emotions and the desire for vengeance play in
conflict resolution.*

Scholars of war in the 1990s discussed the function of vengeance in warfare, implicitly
questioning Verdier’s conceptual distinctions between punishment, vengeance and war. C.
McCauley distinguished between the successful (and rational) strategy of ‘tit for tat,” as proven
through game theory, and the ‘impulsive aggression’ of revenge.* R. B. Ferguson argued that
although the desire for vengeance could motivate warriors as a ‘culturally patterned goal,’ it could
not function as a universal explanation for warfare ‘because [of Jthe existence of tremendous
variation in the situations calling for revenge...because revenge-seeking often cannot possible
operate in [an] automatic form...and because revenge requirements are frequently and obviously
manipulated by decision-makers.’** In effect, Ferguson called attention to the important fact that
a certain presentation of events is necessary to motivate & group of people to take vengeance.

Through the 1980s and 1990s the sociologist T. Scheff refined his theories regarding
emotions and violence. He began in 1984 by noting that modemn scholars for the most part avoid
studying the ‘coarse emotions,” which had been originally identified as taboos by Freud.”* In 1988
Scheff outlined what he termed ‘the deference-emotion system.’** In this model Scheff postulated
that deference and the associated emotions of pride and shame together form an intricate and
umversal system of social sanctions within human cultures. ‘When there is a real and/or imagined
rejection on one or both sides the deference emotion system may show a malign form, a chain

reaction of shame and anger between and within the interactants...not only between individuals,

®Solomeon, R. C., p. 41.

“McCauley, C., ‘Conference overview,’ ed. J. Haas, The anthropology of war (Cambridge 1990), p. 19.
For more on the classic evaluation of the strategy of the ius talionis through game theory, see Axelrod, R., 7he
evolution of cooperation (New York 1984).

mFerguwm, R. B., ‘Explaining war,’ ed. J. Haas, The anthropology of war (Cambridge 1990), p. 45.

*IScheff, T., ‘The taboo on coarse emotions,’ ed. P. Shaver, Review of personality and social psychology 3
(Beverly Hills 1984), pp. 146-69. The ‘coarse’ emotions Scheff identified specifically are fear, grief, shame, and
anger.

*2Scheff, T., ‘Shame and conformity: the deference
(1988), pp. 395-406.
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but also between groups, or even nations.’” For Scheff, drawing upon both biology and
sociology, shame is the primary social emotion, since it arises from how one imagines other
people feel about oneself, shame results when we imagine (truly or falsely) that others see us in a
negative way.**

By 1994 Scheff had begun to apply his theory to the study of interethnic conflict.>® Scheff
argued that ethnic conflict is the result of a sense of alienation and injustice within one or both
ethnic groups, although it is not entirely clear what he meant by ‘ethnic.” He proposed that the
social emotion of shame can lead to a sense of alienation and anger at an imagined injury, which 1s
perceived as the source of the shame.”® By directing angry aggression outside the group, an
individual or a group seeks to remedy the shame of alienation by consolidating their own group
identity.”’

There are difficulties with Scheff's arguments. First, like Girard he conceirved of revenge
as an ‘infernal machine...that can run forever,” which is contradicted by a variety of evidence.*
From this it would seem that his theory cannot account for the true complexity of the relationship
between human emotion and human behaviour. Second, following T. Shibutan: he argued
against the significance of both ideology and material interest in influencing human aggression,
preferring to focus on the importance of interpersonal refationships.” This stance could be
criticized for ignoring the relationship between ideology and human relations. Nevertheless, the
connection he posited between shame, anger, vengeance and the role of identity issues in
facilitating conflict 1s of great value.

In 1996 the Christian philosopher T. Gorringe published a meticulous examination of the
concept of divine vengeance in historical and contemporary Christianity.”® Gorringe was pﬂnmmﬂy'
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concerned with explaining the tendency of American Christian fundamentalist groups to support
capital punishment, but he explored the history of Christian vengeance carefully before discussing
the contemporary situation. Gorringe argued from a perspective of personal religious belief that
Christian retribution is, as were the crusades, not ‘the intrusion of an “alien element” but...a
deformation of Biblical faith.’®* For him, as for Girard, the interpretation of the crucifixion as a
statement that it was necessary to punish sin legitimized centuries of viclence that was termed
punishment.?

In the following year, M. Desjardins published a short work discussing the question of
whether the New Testament texts themselves promote peace or violence.* Stemming from years
of classroom discussion and careful reading of the sources, Desjardins’ research was scrupulously
well-balanced, with half of his book arguing for the predominance of peace and half for that of
violence. His section dealing with violence in the New Testament highlighted the existence of a
vengeful God in the New Testament as well as the Old, and not merely in the Book of
Revelation.* Desjardins concluded that in fact the concepts of peace and violence were
intertwined in the New Testament, since ‘God’s violence is considered necessary to make people
better, to give them more direct access to the divine, to reward them fairly after they die, and to
rid the world of evil.”®® But Desjardins also noted that the boundary line between ‘peace’ and
‘violence’ was not always clear in the sources, and that what many have deemed doctrinal
inconsistency was in fact the result of personal perspective.*®

There are a number of key points to be taken from the work of the scholars outlined
above. First, many have been careful to draw distinctions between the meaning of different terms,
and the different meanings contained within the same term. The question whether vengeance is
the action of an individual or & hierarchical group has continued to be addressed. Nietzsche drew

a line between quasi-automatic acts of self-defence and meditated acts of retribution, both

mG@m@@ 7.

%&r@im, M., Peace, violence and the New Testament (Sheffield 1997).

*Desjardins 84-7. Among other verses he cites Hebrew 10:31, 2 Thessalonians 1:6-10 and Romans
12:19.
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undertaken by individuals but only the latter deemed to be vengeance. Durkheim, in turn, drew a
line between acts of correction administered by a community and individual acts of retribution,
deeming the former punishment and the latter vengeance. Thomas highlighted the fact that w/cisci
derives from wicus, ‘wound,’ suggesting that some aspect of physical violence was inherent in the
concept associated with that term, and maintaining the emphasts on vengeance as an ad hoc
pursuit. Verdier emphasized the dynamics of inclusion and exclusion rather than hierarchy,
arguing that one corrects an associate, takes vengeance on an adversary, and makes war against
an enemy.

But others underscored the fact that both the terminology and concept of vengeance were
associated in many cultures with group actions from a position of authority, not just actions of
aggrieved individuals of roughly equal status. Looking at vengeance in the Old Testament,
Mendenhall stressed that vindicare was long associated with the exercise of power against those
who threatened that power within the Roman tradition, and that a highly similar concept seems to
have existed in the Hebrew cultures of the Old Testament. Furthermore, Peels noted a similar
trend in the New Testament texts, which suggested that actions against God’s people were seen
as acts against God himself, and thus deserved vengeance exacted by the group.

The research suggests that it is difficult, if not impossible, to draw a solid line between the
actions of a group with an internal power structure and the actions of an aggrieved individual, and
that the sometimes confusing use of vocabulary to describe one or both of these actions as
vengeance reflects humanity’s uncertainty about what moral boundary lies between the two, or
rather, which concept is most approprate for which action. The same can be said about the
question of whether vengeance is an action taken inside, or outside, the group. While Lemaire’s
arguments for the differing meanings of ndgam and gd ‘al do suggest a subtle distinction between
actions within the group and those against outsiders, nevertheless the two Hebrew terms used
were very closely related to each other. And while there are those who would argue for a strong
distinction between the concepts of justice and vengeance, and war and vengeance, there are
nevertheless multiple examples of how those concepts have been connected throughout human
history, and not always according to a simplistic model of human progress.

A similar picture emerges from the study of vengeance and religion, particularly
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Christianity. While many scholars have noted the apparent discrepat
doctrine of love and forgiveness and acts of violence perpetrated by Christians on behalf of their

faith, and many theologians have pondered the matter, the works of scholars like Peels, Collins,

Desjardins and Gorringe have provided insight.” By examining the fundamental religious texts,

these scholars have moved away from arguments about ‘correct’ interpretations of divine will and
the view that the Old Testament alone encourages vengeful thinking to a realization that the
complicated and subtle views of vengeance have always existed, both within the sacred texts
themselves (Old and New Testaments alike) and within longstanding traditions of interpretation
dating back to the first centuries of Christian thought and still thriving in some Christian groups
today.

More than a hundred years ago Nietzsche recognized an emotional component of
vengeance, namely jealousy, envy and hatred, and in the last few decades modern scholars have

picked up on that theme again, attempting to tease out the emotional character of vengeance and

its relationship with human behaviour. The emotions that researchers and philosophers have time

and again associated with vengeance are shame, jealousy, envy, anger and hatred, although (with
some notable exceptions) this list has been compiled on the bases of intuition and interpretation
rather than observation and remains fluid. R. C. Solomon and Scheff have both argued for
recognition of the important role played by the emotional desire for vengeance in human cultures.
But while Solomon suggested that by embracing our innate desire for vengeance we might create
a more just society, Scheff has concentrated on the chain reaction between shame at perceived
injury, anger, and subsequent violent acts deemed vengeance, suggesting that if we could
understand that emotional sequence and forestall it, much violence, both interpersonal and
international, might be limited. They agree that the emotional components of vengeance must be
acknowledged and understood, but disagree as to whether understanding should accompany

greater expression or greater containment of the vengeful emotions.

*For theological discussions of the relationship between religion and violence, see Beuken, W. and K.-J.
Kuschel, eds., Religion as a source of violence (London 1997), particularty Houtart, F., ‘The cult of viclence in the
name of religion: a panorama,’ pp. 1-10 and Hiring, H., ‘Working hard to overcome violence in the name of
religion,’ pp. 93-109.



19

Vengeance in the Middle Ages

Medieval historians have begun to examine the concept of vengeance in the Middle Ages in the
last twenty years, and their work provides an important intermediary step between more general
discussions of the phenomenon of vengeance and the specific investigation of the ideology of
crusading as vengeance. In 1966, before Mendenhall and Thomas had published on Roman
concepts of vengeance, A. Blaise noted that the recurrent theme of vindicta and ultio in medieval
liturgy recalled Roman juridical language.®

In 1984, M.-M. Davy published a short piece entitled ‘Le théme de la vengeance au
moyen dge.’® Davy proposed two ways of understanding medieval Christian vengeance. First, it
sprung from the idea of Christianity as a ‘totalitanty.” Second, vengeance was the result of the
Church’s position between ‘two worlds’ of religion and secular society.”® Regrettably, Davy did
not go into the subject in depth and although she noted that the idea of vengeance was associated

with the anti-Jewish persecutions surrounding the First Crusade, she argued (incorrectly, as

Desjardins has demonstrated) that a positive view of vengeance could not be found in any New
Testament text.”"

W. L. Miller discussed the relationship between vengeance and feud in medieval Icelandic
sagas in 1990. Drawing upon anthropological work on feud, he emphasized the difference
between feud, a formal, ritual relationship, and vengeance, the primary tool whereby feuds were
conducted.” Importantly, he noted that vemgeamé did not necessarily imply homicide and that
Christianity was completely compatible with the notion of ‘vengeance in a just cause.’”

In his 1996 publication on Christian vengeance, Gorringe drew attention to the standard
construction of sin as a debt, an infringement of honour that demanded retribution, in the works

®Blaise, A., Le vocabulaire Latin des principaux thémes liturgiques (Turnholt 1966), p. 272. He then
refers to Psalms 57: M Psalms 93:1, Luke 18:8, Romans 12:19 and 1 Thessalonians 4:6.

“Davy, M. geance au moyen &ge,’ ed. R. Verdier, La vengeance: études
d’ethnologie, d m.srmm et de philosophie (4 mlls Paris 1980-84), vol. 4 pp. 125-35.

avy 126.
""Davy 134. Desjardins 84-7.
Miller, W. 1., Bloodtaking and peacemaking: feud, law and societly in saga lceland (Chicago 1990), pp
180-1.

PMiller, Bloodtaking and peacemaking, p. 190.
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of medieval thinkers like Anselm of Canterbury.” Gorringe linked the emphasis on debt and
satisfaction within the medieval theology of sin with the intense concentration on the crucifixion
that developed in the twelfth century.” I will show that this point significantly relates to the
ideology of crusading as vengeance in Part II below.

In 1998 a group of medieval historians published a collection of essays on the emotion of
anger in the Middle Ages. S. White argued that anger signified that an injury had been endured by
a high-status individual, and that revenge was forthcoming.’”® He proposed a standard ‘script’ for
lordly anger and the resulting vengeance. Anger and vengeance were not unrestrained and
irrational, but rather were fundamental components of conflict resolution within medieval
society.” R. Barton took White’s arguments a step further, showing a connection between lordly
anger, vengeance and the theological concept of zealous anger.”

In 2001, D. Smail built upon the work of White and Barton, demonstrating that hatred
was a social institution in fourteenth- and fifteenth-century Marseilles.” Relevant to this
dissertation is the distinction Smail made between hatred (inimicitas or odio), which was an
ongoing public relationship, and anger (ira or furor), which was an immediate emotional
response. Using as his source the fourteenth-century preacher’s handbook Fasciculus morum,

Smail elaborated on the script of anger and vengeance posited by White: anger drove the subject
to pursue immediate vengeance, but if the angry desire for vengeance was not fulfilied, then
hatred would result.®® Medieval preachers were encouraged to promote the dissolution of anger
by preaching patience, before anger had a chance to condense into the more durable and bitter
phenomenon of hatred. Hatred itself also carried an innate yet formal right to seek vengeance.®
e-examined English legal history of the thirteenth
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century, questionming the commonly held assumption that feuding had disappeared from English
culture by that point in time due to increasing legal centralization.** Like White and Miller,
Hyams argued that feud in the Middle Ages was not ‘just vengeance,’ but rather a dynamic,
ongoing process of conflict resolution.” For Hyams, verngearnce was an action that required
justification, and feud was the ritual process by which participants legitimized acts of vengeance.*

Working from the Norman Summa de legibus, Hyams defined imiuria as ‘unwarranted
harm caused to anyone.’® He identified vindicta and ultio as the two key terms for vengeance in
the medieval period, and proposed that the usage of vindicta in the Glossa ordinaria may have
led to a general medieval ‘conceptual ambiguity of vengeance and punishment.’* Hyams strongly
differentiated between ‘the ethos of the Church® and ‘secular models of accepted behavior,
attempting to outline two distinct and different perspectives on vengeance in the medieval period,
with the Church disapproving of what secular society acclaimed.” This portion of his argument,
relying primarily on a selective reading of the Glossa ordinaria and Thomas of Chobham’s
Summa confessorum, is not convincing to one who has read the primary sources tn question and
seems to have stemmed from an assumption that the Church and the secular world contrasted
with each other more starkly than perhaps they did.*

Hyams highlighted the medieval concept of family outlined previously by D. Herlihy, in
which kinship, a ‘dynamic cultural construction,” was not limited to blood relations; lords, vassals,
kinsmen and other friends all formed part of a crucial support network that one turned to for help
avenging one’s injuries.” Furthermore, Hyams demonstrated that the terms ira and contumelia
(shame) were repeatedly linked with the terms for vengeance and thus employed to justify acts of

violence in his sources.” He noted that the terms for vengeance were used flexibly in the Middle
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Ages, were not limited to a specific social class and were applied to wars as often as to individual
acts of retribution, pointing to the crusading movement as a fundamental example.” But Hyams’
greatest contnbution in this monograph was to show that in thirteenth-century England justice
and vemgearnce were not perceived as being diametrically opposed to each other.

The work done by medieval historians on the concept of vengeance has illuminated many
facets of it. Primarily, it has clarified the link between anger, hatred, and vengeance, and the
prominence of shame as a drive to take vengeance. And despite Hyams’ insistence that the
Church and the secular world were distinct, his work and that of Gorringe has demonstrated that
the concept of vengeance was embedded in medieval Christian concepts of sin and justice.

The idea of crusading as vengeance

Although no one has yet comprehensively explored the ideology of crusading as vengeance, in the
last sixty years many scholars have noted its existence. In 1945 P. Rousset published his
monograph on the ideology of crusading, Les origines et les caractéres de la premiére croisade.
His goal was to explain the First Crusade from the dual perspective of psychology and religious
thought. Perhaps due to this focus on mentalité, he was among the first to write about the fact
that the idea of vengeance was used to explain the First Crusade to medieval contemporaries.
However, his observations were limited to noting the use of the idea of vengeance, specifically the
idea of collective vengeance for God, and he did not take that aspect of his research any further.
In 1970 E. O. Blake noted that in crusading texts the Knight Templar was portrayed as a
mirister Dei, but he did not comment on the idea, or connect it with the relevant passage
discussing vengeance in the New Testament Book of Romans: minister emim Dei est, vindex in
iram ei qui malum agit.”™ In 1983 Jacoby published her fascinating, if overambitious, study of the
evolution of the idea of revenge within Western culture. She drew attention to the fact that

violent revenge for the death of Jesus was used to justify anti-Jewish violence, and nominally
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connected that idea to the aftermath of the First Crusade.” This connection was further
reinforced by Riley-Smith’s treatment of the subject in the following year.™

In 1986 Riley-Smith dealt with the idea of crusading as vengeance more than anyone eise
before him in The first crusade and the idea of crusading and later in a subsequent publication.”
He argued that the crusaders viewed the events of the crusade within the pre-existing cultural
framework of their world: ‘summoned to help their oppressed brothers and to liberate the
patrimony of their father and lord, they thought, as there was always the danger that they would,
in family and feudal terms and embarked upon a blood feud in which they found 1t hard to
distinguish between peoples they identified as “enemies of Christ.”’” The fact that preachers of
the crusade drew attention to the occupation of Jerusalem and the East by Muslims more than 400
years previous only exacerbated the potential confusion: ‘if they were to make good and avenge
injuries to Christ which included the occupation of his land four and a half centuries before, why
should they not also avenge the crucifixion, an injury to Christ’s person?’®’ But although there
can be no doubt that military obligation and an honour culture contributed to the theme of
crusading as vengeance, Riley-Smith did not take into account the role of Christian vengeance in
the crusades, and he distinguished too neatly between the enthusiasm for vengeance among the
laity and the opinions of ‘responsible churchmen.’**

In 1993, J. Gilchrist tackled the crusading ideology of Pope Innocent III and its promotion

of violence.” Gilchrist argued from the beginning that warfare in the western tradition is at heart

=]

a ‘theology of war’ in which true war is the war against the non-Christian.'® Gilchrist noticed
that Innocent relied heavily upon the idea of crusading as vengeance, but commented that this idea
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of divine vengeance stemmed from the Old Testament alone, making the same mistake as Davy.
Moreover Gilchrist hesitated to comment directly on the aggregate idea of crusading as

vengeance upon unbelievers, keeping separate the ideas of crusading as vengeance and crusading
as war against non-Christians.

The following year, in 1997, P. Partner published a comparative study of holy wars in
Christianity and Islam.'®! Partner devoted two pages to the idea of crusading as vengeance in the
Middle Ages, noting that it was a theme in both popular and learned literature of the period, and
that vengeance for Christ’s death was a key theme. He followed Riley-Smith in linking this
ideology to the secular ‘blood feud.”'™ 1997 also saw another comparative monograph on holy
war in Islam and Christianity, this time by J. Johnson.'® Johnson described how the medieval
Christian ruler served as the mimister Dei in holy war, finally identifying in print the crucial New
Testament passage.’®

J. Flori published a collection of works titled Croisade and chevalerie in 1998, and in

doing so provided the most in-depth examination of the idea of crusading as vengeance since
Riley-Smith’s 1986 publication.'® He remarked that the long-running tradition of just war and
the punishment of criminals were probably interpreted by knights accustomed to lordship relations
as vengeance.'® He suggested that the idea of crusading as vengeance developed in the later
Middle Ages, but also made the important point that the idea of war as vengeance for God
predated the First Crusade.!” Flori also mentioned the role of vengeance in the persecution of the
Jews, describing the phenomenon as ‘natural,” and concluded like others before him that the
popularity of the idea of vengeance was the result of the values of & ‘feudal,” warrior society
superimposed upon medieval Christianity. The consequence of this imposition, in Flori’s opinion,
was the theme of Christ’s vengeance against all his enemies, Jews, Muslims and heretics alike."®
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In 2002 T. Mastnak published a monograph on how the desire for peace within
Christendom led to the crusades and, ultimately, to western political structures.'” In the course
of his book Mastnak made several key points about the idea of crusading as vengeance, but, as it
was not his primary topic, he presented these points as self-explanatory asides. He noted that
Anselm of Lucca claimed the right to persecute for the Church, and distinguished between
persecutio and vindicta. Mastnak defined vindicta as ‘material coercion in
general,...punishment.’!'’ He recognized the role of vengeance in anti-Jewish violence
surrounding the crusades, but only in passing.’'* Like Flori and Riley-Smith in part, Mastnak
ecause it was interpreted as a famihial ‘blood
feud’ and as Christian vassals doing their duty for God.!"?

In 2003 H. E. J. Cowdrey noted the important fact that Augustine of Hippo himself,
although he lacked a cohesive and systematic definition of what constituted a just war, on one
occasion defined iusta bella as ‘those that avenged injuries, that is, unlawful acts.”'® Cowdrey
then noted that Gratian referred to this Augustinian vision of just war in the mud-twelfth

argued that crusading as vengeance was popular b

century.!* William of Tyre’s reliance on the idea of crusading as vengeance caught Cowdrey’s
eye, and he concluded that the archbishop of Tyre must have got:  the idea from a close reading
of Gratian.''> While it would be hard to say that this was not true, Cowdrey was apparently
unaware of the corpus of twelfth-century crusading sources that also expressed the idea of
crusading as vengeance, some before Gratian was writing.

Most recently, P. Buc has looked at the idea of crusading as vengeance from an exegetical
perspective, and has suggested links between the medieval theology of vengeance and the First

“Mastnak, T., Crusading peace: Christendom, the Muslim world, and western political order (Beskeley
2002). M. Glimkmm in Swazi Nation demonstrated that conflict on one level of society can foster cohesion and
stability at other levels, suggesting that a desire for peace and social cohesion leading to violent conflict is not
limited to the history of western societies. For reference and further discussion see Lincoln, B., Discourse and the

construction of society: comparative studies of myth, ritual and classification (Oxford 1989), p. 71.
'%Mastnak 30.

iiMastnak 39 and 60.
2Elori 188-9. Riley-Smith, The first crusaders, p. 41. Mastnak 122.

mAmm&me of Hippo, Quaestionum in Heptateuchum liber 6.10 (cited and translated by Cowdrey, H. E.

J., ‘Christianity and the morality of warfare during the first century of crusading,’ ed. M. Bull and N. Housley, The
exp@m ence of crusading 1: western approaches (Cambridge 2003), p. 177).

1HCowdrey, ‘Christianity and the morality of warfare,” p. 186.
t13Cowdrey, ‘Christianity and the morality of warfare,’ pp. 187-8.




26

Crusade.''® Buc connects apocalyptic Christianity, with its focus on the Last Judgement, with the
eschatology of the First Crusade. Moreover, he examines the legendary antecedents of vengeful
crusading, Titus and Vespasian’s destruction of Jerusalem and the struggles of the Maccabees.
Many of Buc’s arguments are accurate and insightful, and his work provides a long overdue and
much needed clarification of the relationship between Christian sacred texts and the concept of
vengeance. Nevertheless, it is a stretch to claim as he does that his study covers 800 years of
medieval vengeance, since he limits himself to a small selection of source material, primarily of a
theological nature. In addition, he seems to have begun his research with ideas on how vengeance
connected with crusading, and then researched those preconceived links, rather than looking
broadly and in depth within a large collection of sources. His work is a significant addition to
crusade historiography, but the field still lacks a broad, detailed, and comprehensive examination
of the idea of crusading as an act of vengeance.

To date the historiography of the idea of crus

ading as vengeance has primarily
concentrated on non-ecclesiastical phenomena such as the ‘blood feud,” purportedly a component
only of secular culture and the obligations inherent in feudalism. Cowdrey and Buc have begun to
elaborate the ways in which Christian theology contributed to the ideology, and many historians
have noted the apparent relationship between ideas of vengeance on the Jews for the crucifixion
and the crusading movement. But to date no one has tackled these topics directly in a
comprehensive study. It is this gap in the literature that my research aims to address.

Methodology

There are several methodological issues facing research such as this. Of primary importance are
language, meaning and translation. Which medieval terms should be examined, and, if more than

one term is considered, is it appropriate to group them together and at the same time exclude
other terms? At the beginning I decided to limit the field of research as much as possible, and so

chose to focus on the root-words vindicta, ultio and vernjance, and for the purpose of discusston I
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have translated these terms into the modern English vengearnce. There is reason to believe that
vindicta, ultio and venjance were understood as roughly equivalent in the Middle Ages: Hebrew
words such as ndgam were translated into both vindicta and witio in the Latin Vulgate, and
vindicta was translated into the Old French vernjance, as in the case of the Latin poem Vindicta
Salvatoris and its vemacular equivalent, La Venjarnce de Nostre Seigneur. It is also reasonable to
translate the medieval terms as the modern English vengearice for similar reasons, although my
choice of the specific term vengearice is based on linguistic similarity, and by no means implies
perfect conceptual equivalence. Verngearce is a modern English word with its own accompanying
baggage of meaning, emotional significance and moral value, and there is no way to vernfy that
without exception it corresponds exactly to concepts designated by words in historical languages
such as Latin, Old French and Occitan. | _

For the sake of clarity I have restricted my research to the words discussed above, despite
the abundance of similar nouns like refributio. Medieval writers gave rewributio both positive (in
the sense of reward) and negative (in the sense of punishment) connotations, making it
semantically distinct, though undoubtedly related to, vindicta and ultio.""” The topic is difficult
“enough without complicating the question with a large number of terms that share a roughly
similar meaning or by using modern ideas of vengeance to frame medieval events. If I use the
word vengearice to discuss a certain passage or group of passages, it is because vindicta, ultio or
venjarnce were used by the medieval authors concerned. I have not myself interpreted events as
being ‘vengeful’ or ‘acts of vengeance.’"*

My final chapter on vengeance and emotions requires an additional methodological
explanation, since, of course, there is no way to reconstruct internal emotional feelings from the
past and a reliance on text, images and artefacts raises the question whether it is reasonable to
analyse physical sensation through such mediums. Fortunately, the last fifty years have seen an
explosion of research on the emotions in the biological and social sciences, and this has provided a
new basis for the analysis of emotion within specific historical contexts. One of the most
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""For example, Gratian vol. 1 col. 896. (Causa 23 Q. 3 C. 1 Quot sint differentiae retributionis)
'1%GSee the discussion of the difficulties of researching words and concepts outlined in Reynolds, S., Fiefs
and vassals: the medieval evidence reinterpreted (Oxford 1994), pp. 12-13.
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significant insights to emerge from this scholarship is the recognition that emotion is more than
just a physical sensation divorced from thought and reason. W. Reddy, in an excellent guide to
the study of emotions in the natural and social sciences, has noted that since 1989 research has
emphasized the definition of emotion as an ‘overlearned cognitive habit.’'"> Although emotion
involves a quasi-autonomous physiological reaction, the intellectual interpretation of that reaction
is learned through culture. In essence, an ‘emotion’ could be defined as the application of
intellectual judgment to a sensation or series of events.'®

If emotion is not just physical sensation, it may be possible to evaluate some part of it
through textual analysis. Emotional experiences seem to be frequently shaped by the ‘emotional
lexicon’ of a given language and the behaviour that stems from that lexicon.'* Language, the way
in which a culture describes, discusses and relates emotions to each other, may prove significant
since the interpretation of emotions is embedded in cultural discourse. This is given further
weight by the fact that the words used to describe emotions impact on the emotions themselves.'*
How people think about their feelings may be visible in the words they use to acknowledge or
repress those feelings, and in the values they attribute to them.

In attempting to evaluate the emotions associated with the idea of crusading as vengeance
in the Middle Ages, I have paid attention from the beginning to other words, phrases and images
frequently invoked alongside the vocabulary of vengeance. This attention has revealed the
significance of the word zelus. I have no doubt that zelus is one of a number of clues to the
emotions of vengeful crusading, but it is the only one commonly enough used to be studied here.

Primary sources

I use the term ‘crusading texts’ to refer to texts of any genre written in the appropriate time frame
g of the crusading movement, including

that were associated with Western Europe’s understandin

17.

mHmms 36.

'*'Rosaldo, M. §., Knowledge and passion: Ilongot notions of self and social life (cited by Reddy 36).
Reddy 104.
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narratives, chronicles and entertainment literature as well as letters and other documents written
by key figures in the twelfth-century crusades. The reason for this is that I am trying not only to
determine whether the idea of vengeance played a role in ‘official’ crusading documents but
additionally what the terms vindicta and wltio may have meant in general to medieval
contemporaries who wrote about the crusades.

Histories and chronicles, the core sources that embody medieval attempts to give meaning
to the crusades, have formed the backbone of my research.'® I have distinguished the sources by
date of composition, rather than by the date of the events described within the texts. For the most
part sources written about a particular crusade will still be discussed within the same chapter, but
there are exceptions. For example, Caffaro of Caschifelone wrote about the First Crusade in circa
1155, and thus I will discuss his account in Chapter Five, which deals with sources dating from
approximately 1138 until 1197.'* In a few cases the date of composition has been difficuit to
establish, and I discuss those texts in the approprate subsection below.

1095-1137

For the period from 1095 until 1137 I have utilized eleven Latin histories of the First Crusade, as
well as H. Hagenmeyer’s edition of First Crusade letters, the so-called ‘encyclical of Sergius IV
and one Hebrew account in translation. The eleven Latin histories divide into the five eyewitness
accounts of Peter Tudebode, Fulcher of Chartres, Raymond of Aguilers, Ekkehard of Aura and
the anonymous Gesta Francorum, and the six histories of Albert of Aachen, Baldric of Bourguetl,
Guibert of Nogent, Robert of Rheims, Ralph of Caen and Orderic Vitalis.

The Gesta Francorum was composed by an unknown author before 1104, and the
compositions of Peter Tudebode and Raymond of Aguilers both drew upon the Gesla Frarncorum
and were completed between 1104 and 1111. As chaplain of Raymond of St. Gilles, a prominent
first crusader, Raymond of Aguilers was closely tied to the expedition, and it is thought that Peter

12¢ Also known as Caffaro ‘of Genoa,’ c.f, Face, R. D., ‘Secular history in twelfth-century Italy: Caffaro of
Genoa,’ Journal of Medieval History 6 (1980), pp. 169-84.
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Tudebode was also an eyewitness. Fulcher of Chartres, a cleric present at the Council of
Clermont in 1095, eventually joined the party of Baldwin of Boulougne in the East and thus did
not go to Antioch and Jerusalem himself. He also composed the first part of his account of the
crusade between 1104 and 1111, and a later section before 1128. The First Crusade letters,
written by the leaders of the First Crusade, Pope Urban II, and Pope Paschal II, date from 1095 to
1101. As I will demonstrate in Chapter Four, there was only 8 limited amount of material
promoting the idea of crusading as vengeance in the letters and eyewitness accounts.

The three monastic accounts of Robert of Rheims, Guibert of Nogent and Baldric of
Bourgueil were composed between 1107 and 1108. Albert of Aachen’s history is now believed to
have been written in two parts, the first section (which dealt with the First Crusade) sometime
between 1100 and 1102 and the second section after 1119.'* Ralph of Caen composed his tribute
to his lord Tancred’s actions on the First Crusade between 1108 and 1118, possibly in Antioch
after Ralph himself participated in the crusade of 1108. Ekkehard of Aura, who was briefly in the
East in 1101, composed his account between 1102 and 1106. Orderic Vitalis may have begun
writing his ecclesiastical history as early as 1114, but the bulk of his history (including the section
on the First Crusade) was composed between 1123 and 1137.'% Ekkehard of Aura and Ralph of
Caen emphasized the idea of crusading as vengeance only slightly more than the eyewitness
accounts, but the idea was clearly set forth in the accounts of Robert of Rheims, Guibert of

Nogent, Baldric of Bourgueil and Albert of Aachen, though still relatively less than in later
twelfth-century texts.

The Hebrew Mainz Anomymous was probably written by a single author
contemporaneousty with the First Crusade.'”’ Translations are always problematic, especially
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crusades and their sources (Aldershot 1998), pp. 23-38.

' Chibnall, M., ed., The Historia aecclesiastica of Orderic Vitalis (6 vols. Oxford 1969-80), vol. 1 p. 32.

‘¥ Abulafia, A. S., “The intervelationship between the Hebrew chronicles on the first crusade,” Christians
and Jews in dispute (Aldershot 1998), p. 238. Chazan concurs on the dating of the Mainz Anonymous (Chazan,
R., God, humanity, and history: the Hebrew first crusade narratives (London 2000)). Chazan also posits that part
of the Solomon bar Simson CMM@I&, which he deems the ‘Trier umm,' was also written contem POramEOTSIy with
the First Crusade. I have relied on Abulafia’s datings, which largely correspond to the earlier work of Sonne and
were based on greater manuscript analysis as well as interpretation of content than other dating attemy¢s. In amy
case, the section Chazan calls the “Trier unit’ contains no references to vengeance. A new edition of the Hebrew
accounts, including a persuasive redating of the texts, is to be published shortly by E. Haverkamp.

ington, S., ‘Albert of Aachen and the chansons de geste,’ ed. J. France and W. G. Zajac, The
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when the topic of research has been so limited to specific vocabulary, but Hebrew texts do not
form the backbone of my argument. The Hebrew terms that were translated by Eidelberg as
‘vengeance’ in all of the Hebrew sources seem to be closely related to the root ndgam,
traditionally translated from the Hebrew as ‘vengeance.’'*® Like the crusading histories written by
non-participants, the Mainz Anonymous contained the idea of crusading as vengeance to a certain
degree; again, relatively less so than in later twelfth-century Hebrew texts.

The so-called ‘encyclical of Sergius IV’ has been the object of scrutiny and debate for

more than a century now. Some historians have argued for the authenticity of the document,

whilst others have argued for a dating in the late eleventh or early twelfth centuries.'® One
scholar has even declared that the ‘encyclical’ must date from the late twelfth century due to its
apparent ideological link with the papal propaganda of Pope Innocent II1.'*° In my opinion, H. M.
Schaller’s argument relied overmuch on incorporating the ‘encyclical’ within an earlier tradition of
pious pilgrimage and underplaying links between the ‘encyclical’ and the ideology of Pope Urban
IL."! To date, A. Gieszytor’s arguments remain the most in-depth and convincing, drawing upon
a wealth of material and textual evidence to conclude that the ‘encyclical’ most likely dates from
the late eleventh or early twelfth centuries. His argument for tracing the document to Pope Urban
IT’s visit to the Abbey of Moissac in 1095 is much less convincing, but that does not alter the
validity of his core argument. The ‘encyclical’ strongly emphasized the idea of crusading as
vengeance, contrasting with the remainder of the sources for the period and suggesting that
further research on the ‘encyclical’ is needed. Strictly speaking, according to my own critera the
‘encyclical’ was a non-participant text since presumably its monastic author did not go on the

t28] am very grateful to Miri Rubin for her help comparing the English translations of the Hebrew sources
with the edited Hebrew texts. For the translations, see Eidelberg, S., The Jews and the crusaders (Madison
Wisconsin 1977). For the edited Hebrew texts, see Hebrdische Berichte aber die Judenverfolgungen wahrend der
Kreuzzage, ed. A. Neubauer and M. Stern, Quellen der Geschichte der Mm m Deutschland 2 (Berlin 1892).

*The former position argued by Schaller, H. M., ‘Zur Kreuzzugsenzyklika Papst Sergius’ IV,” ed. H.
Mordek, Papsttum, Kirche und Recht im Mittelalter (Tibingen 1991), pp. 1135-53 Argued ecarlier by C. Erdmann
and P. Kehr. The llatﬁermﬂmmsﬁmmﬂyw Gieysztor, A., ‘The genesis of the crusades: the encyclical of
Sergius I'V (1009-1012),” Medievalia et humanistica S (1948), pp. 3-23 and 6 (1948), pp. 3-34. Argued carlier by
J. Plugk-Harttung and P. Riant.

130Schwerin, U., Die Aufiufe der Papste zur Befreiung des Heiligen Landes von den Anfangen bis zum
Ausgang Innocenz Il] (cited by Gieysztor vol. § p. 8).

iSchaller 148-9.
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First Crusade. However, 1t was composed before the expedition, suggesting it would be most
appropnately grouped alongside the letters and eyewitness accounts.

While in the other chapters the sources for a given period are discussed together, for the
period from 1095-1137 they are discussed in terms of the participation of the authors in the First
Crusade. The eyewitness accounts were for the most part not written earlier than the non-
participant accounts, but they were written by people who (as far as we can tell) witnessed the
events that they describe. These authors were not merely reporting the opinions or ideas of
others, they were reporting their own ideas and actions as part of a larger group. And their
distinctiveness is supported by features in the evidence they provide.

1138-1197

For the period from 1138-1197 I have looked at fifteen Latin narrative accounts, & variety of
other Latin sources including letters, theological tracts, the correspondence of Popes Eugenius
I, Hadnan IV, Alexander III, Gregory VIII and Celestine III, three Hebrew accounts in
translation, and a number of vernacular crusading songs and epics.

As the major preacher of the Second Crusade, the works of Bernard of Clairvaux were
exceptionally pertinent to this section of the dissertation, and I have examined all of his letters, his
advice to Pope Eugenius Il in De consideratione and his well-known epistle to the Knights
Templar, the Liber ad milites templi de laude novae militiae. Bernard was a contemporary of
Peter the Venerable, abbot of Cluny from 1122 to his death in 1156. Peter corresponded with
Bernard, which alone might make his letters of interest, but he also travelied to Spain in 1142 and
subsequently wrote his Summa totius haeresis Saracenorum and Liber contra sectam sive
haeresim Sarracenos, and corresponded with King Louis VII about the treatment of Jews in
France during the preparations for the Second Crusade. Both Bernard of Clairvaux and Peter the

Venerable promoted the idea of crusading as vengeance. The Byzantine emperor Manuel I also
referred to the idea of crusading as vengeance in one letter to Pope Eugenius III in 1146.'%
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'**Manuel I, ‘Epistola,” RHGF 15 (Paris 1878), p. 440. Manuel wrote in Greek of course but his letter
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Several narrative accounts written during the period also strongly emphasized the idea of
crusading as vengeance, in particular the De expugnatione Lyxbonensi, written by a Frankish
priest named Raol who accompanied the Anglo-Norman contingent and composed his account
shortly thereafter in 1147, and the Gesta Stephamni Regis Anglorum, believed to have been written
in two stages beginning in 1148 by a secular cleric.!*

As Cowdrey has already noted, William of Tyre relied on the idea of crusading as
vengeance in hus Chronicon, which was composed between 1170 and 1184 when he wrote the
preface to the entire work."** Having been born in Jerusalem and studied in Europe, William was

archbishop of Tyre from 1175 and was close to King Amaury of Jerusalem until his death in 1174
and subsequently his heir, Baldwin IV of Jerusalem.'®* This put him in & unique position to record
and comment on events almost up to the disastrous battle of Hattin in 1187. William of Tyre's
sources for the period around the First Crusade included the accounts of Albert of Aachen,

Raymond of Aguilers, Fulcher of Chartres, Baldric of Bourgueil and the Gesta Framcorum,
making his history interesting from a comparative point of view. The smaller anonymous De
expugnatione civitatis Acconensis, which included the ideology of crusading as vengeance to a
lesser degree, was authored later.

Additional narratives indirectly linked to the crusading movement also relied upon the idea
of vengeance. Gervase of Canterbury, a monk of Christ Church, Canterbury from 1163-1210,
included the idea in his Chronica, which was written from approximately 1185 onwards.'*¢
Similarly, Gerald of Wales, archdeacon of Brecknock from 1175 and a favourite of King Henry I

of England, accompanied Archbishop Baldwin of Canterbury while he preached the Third
Crusade in Wales and wrote his [tinerarium Kambriae between 1188 and 1192."%7 Peter of Blois,

a man strongly commutted to religious reform and twelfth-century spirituality, wrote the Passio
Raginaldi, a hagiographical account of the death of Reynald of Chétillon, in 1187 while st the
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'*3Livermore, H., ‘The “Conquest of Lisbon” and its author,” Porfuguese Studies 6 (1990), p. 6;
Gransden, A., Historical writing in England c. 550 to c. 1307 (London 1974), p. 186.

"**For Cowdrey reference see above page 24 f.n. 113. Edbury, P. W. and J. G. Rowe, William of Tyre:
historian of the Latin East (Cambridge 1988), p. 26.

1 and Rowe 15-22.

136Gransden 253 and 247.

3 Gransden 242-5.
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papal court in Rome."* He composed a second work related to the crusades, the Comguestio de
dilatione vie lerosolimitarne, between 1188-99 and revised the text between 1190-91.!° Both of
these works employed the concept of vengeance to explain crusading.

Chronicles of the deeds of kings were also a fertile group of sources for the idea of
crusading as an act of vengeance at the end of the twelfth century. Richard of Devizes, a monk of
St. Swithen’s at Winchester, wrote his highly satirical Cromicon de tempore regis Richardi Primi
between roughly 1192 and 1198.'? The first edition of Rigord’s well-known Gesta Philippi
Augusti appeared in 1196."" Roger of Howden, clerk to King Henry II of England, wrote his
Chronica between 1148 and 1201. He then used the Chronica to rewrite the crusading portions
of the earlier Gesta Regis Henrici Secundi (previously attributed to Benedict of Peterborough) in
or shortly after 1190.'

Equally inclusive of the idea of crusading as vengeance were the Old French crusading
songs Chevalier, mult estes guariz and Pour lou peuple rescon forteir and the Occitan poems
dating from 1130 to 1149 by the author known as Marcabru.!® I have also looked at five
vernacular crusading narratives. The first two have been used frequently by crusade historians in
the past. The late twelfth- and early thirteenth-century text published in 1871 as the Chromique
d'Ernoul et de Bernard le Trésorier, commonly known as ‘Ernoul,’ is in fact a collection of
sources, rather than one source.'* L 'estoire de la guerre sainte was written by the Norman
‘Ambroise’ between 1194-99, after the return of King Richard I's Third Crusade army.'® Both
texts make some reference to the idea of crusading as vengeance.

There 1s less of a precedent for my use of the remaining four vernacular texts as historical

¥ Markowski, M., ‘Peter of Blois and the conception of the third crusade,’ ed. B. Z. Kedar, The horns of
Hattin (Jerusalem 1992), p. 263.

“*Markowski 2685.

“Gransden 247.

*IDelaborde, H. F., Notice sur Rigord et sur Guillaume le Breton (Peris 188S5), Pp. Xi-XXX.

“2Corner, D., ‘The Gesta Regis Henrici Secundi and Chronica of Roger, parson of Howden,’ Bulletin of

the Institute of Historical Research 56 (1983), pp. 126-44. Gransden 222.

““*Bédier, I., ed., Les chansons de croisade (Paris 1909), pp. § and 78-9. Gaunt, S., Harvey, R. and L.
Paterson, eds., Marcabru: a critical edition (Cambridge 2000), pp. 2-5.

‘“*Morgan, M. R., The chronicle of Ernoul and the continuations of William of Tyre (Oxford 1973).

142 Ailes, M. and M. Barber, eds., The history of the holy war: Ambroise's Estoire de la guerre sainte (2
vols. Woodbridge 2003), vol. 2 pp. 2-3.
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sources. Although historians have recognized the validity of two out of the three founding epics
of the Old French Crusade Cycle, the Charnson de Jérusalem has traditionally been accorded less

worth as a historical source and has been deemed more appropriate for literary studies than for
historical analysis. But given that this dissertation is concerned with investigating ideology and

culture, these sources are all very appropriate, since they express ideas about the crusades that
were current in the twelfth and thirteenth centuries.

The oniginal trilogy of the Qld French Crusade Cycle was La Chanson d 'Antioche, La
Chanson de Jérusalem and Les Chétifs. Although the poems were probably composed orally
independent of each other, they first appeared together in manuscript form circa 1180, having
been purportedly redacted by an author known only as ‘Graindor of Douai.” Like the ‘encyclical
of Sergius IV,’ they have been the subject of debate for many years, as scholars have tried to

pinpoint dates of origin and authorship for various poems and parts of poems. In 1962 and 1976
. Duparc-Quioc argued that the material contained within the Charison d 'Antioche could be
divided into ‘original’ material from ‘Richard the Pilgrim’ that dated from the beginning of the
twelfth century and material added by ‘Graindor of Douai’ in 1180.'%

In 1980 R. Cook intelligently challenged this view, arguing that there was no evidence for
the existence of ‘Richard the Pilgrim,’ and that ‘Graindor of Douai’ was likewise a name
commonly used in the period to lend credibility to charsoms.'®” For Cock, the search for
‘Richard’ and ‘Graindor’ and the attempt to distinguish between ‘original’ and ‘secondary’
material was a wild goose chase that could never be proved and in fact added little to the
historical value of the account. S. Edgington has pointed out more recently that Cook failed to
address the relationship between the account of Albert of Aachen and the Chanson, and
supported Duparc-Quioc’s arguments on the basis that since Albert of Aachen’s account
contained more detail than the Charison, the Chanson must have served as its source, rather than
vice-versa. She also noted that Les Chétifs and the Chanson de Jérusalem do not contain
material from Albert of Aachen’s account, a surprising fact in her mind if Graindor of Douai was

“’Duparc-Quioc, S., ‘La composition de Ia Chanson d’Antioche,’ Romania 83 (1962), pp. 1-29 and 210-
47 and Dyparc-Quicc, S., ed., La chanson d'Antioche: étude critique, in DHC 11 (2 vols. Paris 1976-78)
**'Cook, R. F., “Chanson d’Antioche, ” chamson de geste: le cycle de la croisade est-il epique?
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drawing upon it for inspiration."*® These arguments of course are only valid if one accepts that a
more detailed text must have been composed later than one with less detail and believes in the
existence of an actual historical person who reworked all three epics.

Following Cook, I accept that speculation on earlier origins of the poems is simply that:
speculation. The earliest extant texts of these works date from the very late twelfth and earily
thirteenth centuries, and as such are creatures of that era, despite the correct assumption that
related oral compositions predated the written epics.'® But while Cook discounted the Crusade
Cycle as historical sources because they were not reliably factual and were written post factum,
the very fact that these epics ‘reflétent des préoccupations, manifestent des tendences qui sont
celles de la vie de saint, de la chanson de geste, du roman, en somme, de la littérature narrative &
la date de leur élaboration’ makes them invaluable sources for the historian of culture.'*® The
Chanson d'Antioche and the Chanson de Jérusalem heavily relied on the idea of crusading as
vengeance, although Les Chétifs did not.

Three Hebrew sources (read in translation) also strongly emphasized the idea of crusading
as vengeance. The Eliezer bar Nathan Chrowicle included not only historical material but also
four poetic lamentations over the Jewish deaths, and dates to between 1140 and 1146.'" The
Solomon bar Simson Chrornicle was a compilation of many different reports of Jewish persecution
before the First Crusade, including the Mainz Anonymous and the Eliezer bar Nathan Chronicle,
and has been dated between 1140 and 1146, necessarily later than the Eliezer bar Nathars
Chronicle.*** The Sefir Zekhirah, or Book of Remembrance, of Rabbi Ephraim of Bonn
recounted the persecution of the Jews on the eve of the Second Crusade. It is unclear whether
this account was written before or after the mid 1170s, but since Rabbi Ephraim was alive and

present during one of the Second Crusade persecutions, his account was that of a limited

eyewitness; he may have personally witnessed one episode of violence, but it is physically

" Edgington, ‘Albert of Aachen and the chansons de geste.’

“YFor a different viewpoint, arguing against Cook’s dismissal of hypothetical (and now non-existent)
textual antecedents, see Edgington, S., ‘The first crusade: reviewing the evidence,’ ed. J. Phillips, The first
crusade: origins and impact (Manchester 1997), pp. $5-77.

t0Cook 9 and 11-12.

13! Abulafia, ‘The interrelationship,’ p. 238.

152 Abulafia, “The interrelationship,” p. 238.
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impossible for him to have witnessed all of them !

A few crusading texts from the period did not explicitly refer to the ideology of crusading
as vengeance. Henry archdeacon of Huntingdon composed the very popular Historia Anglorum
between roughly 1133-1154 at the request of Alexander of Blois; this included a description of
the First and Second Crusades.’* Around the same time Helmold deacon of Bosau began the
Chronica Slavorum, covering the period from the conversion of the Saxons through the nmid-
twelfth century; this work was later used by Amold of Litbeck.® These two texts did not
highlight the idea of crusading as vengeance. Likewise, Caffaro of Caschifelone, a patrician who
not only was involved in the military and politics of Genoa, but who was also in the Latin East for
some period of time, did not refer to crusading as vengeance in his account of the First Crusade,
De liberatione civitatium QOrientis, written in the mid-1150s, probably circa 1155.'* Neither did
portions of the Gesta Abbatum Lobbiensium, the Annales of Vincent of Prague and the Annales
Herbipolenses.

The accounts of the Second Crusade written by Odo of Deuil and Qtto of Freising also did
not emphasize the ideology. Odo of Deuil, a monk of St. Denis who went on to become abbot in

1152, accompanied King Louis VII of France on the Second Crusade as his chaplain. Sometime
before his death in 1162, ailmost certainly while on the march between 1145 and 1148, Odo

recorded the first portion of the Second Crusade in the form of a letter to Suger of St. Denis, De
profectione Ludovici VII in orientem.*> Otto bishop of Freising accompanied his nephew
Frederick Hohenstaufen on the Second Crusade and included the disastrous events of that
expedition in his Gesta Frederici seu rectius Cromica before his death in 1158. Otto of Freising
also wrote a monumental history of the world Chromica sive Historia de Duabus Divitatibus.

Following in the tradition of Augustine and Orosius, and written before 1152, the Chronica sive
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3"Berry, V. G., ed., De profectione Ludovici VII in orientems (New York 1948), pp. xiv-xvi. Phillips, J.,
‘Odo of Deuil’s De profectione Ludovici VII in orientem as a source for the second crusade,’ ed. M. Bull and N.
Housley, The experience of crusading 1: western approaches (Cambridge 2003), p. 80.
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Historia mterpreted human existence from a Christian perspective.’® Both Otto of Freising and
Odo of Deuil were most concerned with explaining the outcome of the Second Crusade, and both

emphasized that its fallure was God’s vengeance upon the Christians peccatis exigentibus

hominum.

Moreover, although the correspondence of Bernard of Clairvaux, Peter the Venerable and
Emperor Manuel I referred to the idea, other correspondence from the period did not. Suger of
St. Denis, abbot from 1122-1151 and regent of France during the Second Crusade from 1147-
1149, who corresponded with King Louis VII while Louis was on the crusade, did not focus on
the idea of crusading as vengeance, nor on crusading ideology in general, but rather on the afTairs
of the realm.™ Likewise, although Pope Eugenius IIT was Bernard of Clairvaux’s former pupil,
he did not discuss crusading as vengeance, even in his Second Crusade bull, Quantun:
praedecessores. Neither did three of the four popes who followed him, Hadrian TV, Alexander 1]

and Gregory VIIL.' In addition to Les Chétifs, another vernacular text, the classic Chanson de

Roland, also did not refer explicitly to the ideology.

1198-1216

Pope Innocent 1II's papacy saw the taking of Constantinople by the fourth crusaders, crusades
against the Cathars in Languedoc and the early preaching of the Fifth Crusade. 1t was a
tumultuous pertod to say the least, and therefore rich with sources for the historian available both
in Latin and the vernacular. Above all, the letters of Innocent himself (or, at least, the letters
1ssued by his curia) promoted the idea of crusading as vengeance. These letters described the
Fourth Crusade, the crusades against the Cathars and the proposed Fifth Crusade as acts of

vengeance.

Some texts from the period used the idea of crusading as vengeance to describe crusades

P%Mierow. C. C. and R. Emery, eds., The deeds of Frederick Barbarossa (New York 1953). p. 5.

ISQGrant,} L.. Abbot Suger of St-Denis: church and state in early twelfih-century France (Harlow 1998).
pp. 156-78.

'OEugenius I11, Epistolae, in RIHGI 15 (Paris 1878). Eugenius 111, Epistolae. ¢d. J.-P. Migne. 1, 180
(Paris 1855). Hadrian IV, Epistolae, ed. J.-P. Migne, PL 188 (Paris 1890). Alcxander 1. Iopistolae. ¢d. 1.-P.
Migne, PL 200 (Paris 1858). Gregory VIII, Epistolae, ed. J.-P. Migne. PL 202 (Paris 1855).
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from earlier in the twelfth century. I employed the Occitan Carnso d 'Antioca, believed 10 have
been reworked in the late twelfth century and appearing in manuscript form in the early thirteenth
century, as a counterpoint to the Old French Chanson d’Antioche.'*' The Canso d’Antioca did
refer to the First Crusade as vengeance, but nowhere nearly as frequently as did the Chanson
d’Antioche. Many writers of historical narratives described the Third Crusade as vengeance,
ncluding Arnold, abbot of St. John’s of Liibeck, who drew upon Helmold of Bosau when
composing his Chronica before his death in 1212.'%* Similarly, the Hfinerarium peregrinorum ei
gesta regis Ricardi, apparently a Latin reworking of the vernacular fustoire de la guerre sainfe,
was compiled by Richard, an Augustinian canon in London, between 1216 and 1222.'* Also in
this group of sources that emphasized the ideology were the texts ascribed to Robert of Auxerre
(d. 1212); Otto of St. Blasien (d. 1223), who followed in the footsteps of Otto of IFreising until
1209 n the Chronici ab Ofttone Frisingensi episcopo;, Ralph, abbot of the Cistercian abbey of
Coggeshall from 1207-18, who left us his original copy of his Chronicon Anglicanunr, and the
anonymous English writer of the Third Crusade account De expugnatione terrae sanctae per
Saladinum.'**

When 1t came to the Fourth Crusade, some writers, such as Gunther of Pairis, a Cistercian
monk who wrote circa 1205 based on the reminiscences of his abbot who was on the crusade,
ascribed to the fourth crusaders the mitial desire to take vengeance and also described the
eventual sack of Constantinople as vengeance.'® Robert of Clari, a poor Picard knight, likewise
applied the 1dea of vengeance to both the initial motivations of the fourth crusaders and the sack
of Constantinople. Geofirey of Villehardouin, marshal of Champagne, distinguished between the
mitial motivation of crusaders and the events of 1204, deeming that the former included the desire
to avenge God and that the latter reflected the desire to avenge Christian allies and themselves.

Conon of Bethune, a man associated with the longtime crusading family of Artois that

6 s . _ .
"*ISweetenham, C. and L. M. Paterson, eds.. The Canso d'Antioca: an Occitan epic chronicle of the firsr

crusade (Aldershot 2003), pp. 48-9.

szChi]]ing, 1., ed., Arnold von Liibek: Gesta Gregorii Peccatoris (Gottingen 1986).

'63Gransden 240.

'%4Gransden 323. Ailes and Barber vol. 2 p. 17.

1% Andrea, A. J.. ‘Essay on primary sources.” ed. D. E. Queller and T. F. Madden. 7he fourth crusade: the
conquest of Constantinople (2" ed. Philadelphia 1997), p. 304.
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participated m both the Third and Fourth Crusades, used the 1dea of crusading as vengeance in
two of his songs. But Raimbaut of Vaqueiras, who was 1 the household of the crusader Boniface
I of Montferrat, did not refer to the idea of crusading as vengeance m his poetry. Robert of
Auxerre, who confidently described the Third Crusade as vengeance, visibly declined to do so for
the Fourth Crusade. And three other accounts of the Fourth Crusade did not refer to the Fourth
Crusade as vengeance: the Gesia written by the so-called Anonymous of Halberstadt based on the
experiences of Bishop Conrad of Halberstadt; the Devastatio Constantinopolitana, an anonymous
source probably written by a low-ranking cleric from the German Rhineland; and the text known
as the ‘Anonymous of Soissons,” most likely the work of a canon of Soissons cathedral based on
the experiences of Nevelon of Chérisy, bishop of Soissons and chief prelate in the army.'*

Many accounts of the crusades against the Cathars date to much later in the thirteenth
century, and thus have not been used for this project. But two accounts that were contemporary
show, again, differing uses of the ideology of crusading as vengeance. Peter of LLes Vaux-de-
Cernay’s Hystoria Albigensis, an account written mn early 1213 for Pope Innocent 111, was awash
with references to crusading as vengeance for both human deaths (like that of the papal legate
Peter Castelnau) and injuries done to Christ. On the other hand, although the early portion of the
Chanson de [a Croisade Albigeoise, written between 1210-1213, implied that the death of the
papal legate was followed up by violent retribution from the Church, it did not state this exphcitly
with the vocabulary of vengeance.

James of Vitry, bishop of Acre from 1216, enthusiastically preached for both the crusades
against the Cathars and the Fifth Crusade, and many of the letters and exempla {rom his early
career are readily available.’®” But although on many occasions he described humans taking
vengeance (both authorized and therefore just, and the opposite), and although he depicted divine

vengeance unleashed on the sinful, he only once and briefly described crusading as an act of

vengeance. Thus the sources for the early thirteenth century are polarized between the rhetoric of

196 Andrea 306, 303 and 307.

Y rames of Vitry, Lettres de Jacques de Vitry, ed. R. B. C. Huygens (Leiden 1960). James of Vitry. 7/ie
exempla, ed. T. IF. Crane (London 1890). I also examincd some of his edited scrmons. 1o scc if perhaps the
idcology surfaced in his writings {rom later in life, but with very limited success: see below page 159. (James of
Vitry, Sermones, ed. C. T. Maier, Crusade propaganda and ideology (Cambridge 2000)).
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Pope Innocent IT1, Peter of Les Vaux-de-Cernay, and some Latin historians on the one hand, and
the works of others like James of Vitry and the Anonymous of Soissons on the other.

Two vernacular epics related to crusading were also useful sources for early thirteenth-
century crusading ideology, and both incorporated the idea of crusading as vengeance. The
origins of the popular Christian legend that the Roman destruction of Jerusalem in 70 C.E. was
vengeance for the crucifixion lay in the fourth-century translation of Josephus, the De excidio
urbis Hierosolymitanee of Hegesippus.'® The legend continued to grow from then on, used in the
preaching tradition of popes such as Gregory the Great and evolving into legendary narratives,
often titled the Vindicta Salvatoris, as early as 700.'” By the end of the twelfth century these
narratives were appearing in a variety of written forms, even icluding a Germanic two-part
romance entitled ‘Veronica and Vespasian.” In the fourteenth and fifteenth centuries the legend
was popularized in a number of medieval plays that survive in at least six different languages —
only the dramatization of the Passion of Christ was performed more frequently.'”

The Roman destruction of Jerusalem, and the notion that Christ prophesied the city’s
destruction on the cross, featured in crusading texts from the very beginning of the twelith
century onwards.'”? Often parallels were drawn in these sources between various crusades and
the acﬁons of the Romans, and I have found evidence of almost identical plot points and phrases
in the oldest version of the Venjance de Nostre Seigneur and the Chanson d’Antioche.’™ The
evolving legendary tradition of the Venjance was closely linked in medieval minds with the

crusading movement, and as such the earliest textual version, dated to roughly 1200, has proved a

168vy7..: . . .
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highly useful source.'”

Equally useful was the text commonly known as the ‘Pseudo-Turpin,’ the Historia Karoli
Magni et Rotholandi. Although it is believed that this narrative, written as though from the
perspective of Archbishop Turpin, was originally composed in the first half of the twelfth century,
it was first written down circa 1200, placing it within this period.'” It was a text concerned with
influencing lay morality, and with its frequent emphasis on taking vengeance and converting the
Muslims it is highly relevant for this dissertation.'”

Ideally, for this period I would also have read the Rolandslied, the Millstditter Ixodus and
a number of additional chansons de geste such as La Chanson d’Aspremont. Time and, mn the

case of the Old German texts, ignorance of the language and a lack of modern English

translations, prevented me.

'S There arc many later versions readily available, but due to the chronological limits of this project I have

not incorporated that textual evidence. C.f. Ford, A. E.. ed.. La I'enjance Nostre-Seigneur: the Old and Middle
French prose versions (2 vols. Toronto 1984-93).

4Schmidt, P. G., ed.. Karollelus atque pseudo-turpini historia karoli magni et rotholandi (Stuttgart
1996), pp. v-Vi.

"For example of the moralizing tendencies of the text. see Historia Karoli Magni et Rotholandi. cd. P.
G. Schmidt, Karollelus atque pseudo-turpini historia karoli magni et rotholandi (Stutigart 1996). p. 34.
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Chapter 2:

The meaning of vindicta, ultio and venjance

What did the medieval terms mean? I have translated the terms vindicta, ultio and venjance as
‘vengeance,” but the use of the modern word 1s a convenience and an approximation, and does not
really clarify the medieval concept (or concepts) lying behind the Latin and vernacular vocabulary.
Turning to medieval dictionaries like those of C. Du Cange, J. FF. Niermeyer and A. I. Greimas is
only moderately helpful. Du Cange did not include #/fio 1n his dictionary as an entry, and only
noted that ultatus meant “wounded.”’ Niermeyer went further, giving two potential meanings of
ultio: ‘punishment, penalty’ and ‘punishment inflicted by God.’* For Du Cange, vindicta was ‘10
give in vengeance...that is, to give to justice, so that a worthy penalty may be exacted.”” He
subdivided this into vindicta sanguinis, ‘high, or supreme, justice,” and vindicta ‘as, it would
seem, a beating.”* Vindicatio was ‘jus...through which someone can avenge for himself something
stolen or lost.” Vindicare was simply ‘to have the use of something (usum habere).”® Niermeyer
defined vindicalis as ‘vengeful.”” Vindicare was ‘to acknowledge as true, to affirm...to attest...to
hold a plea,” while vindicia was a noun with multiple meanings including ‘feud,’ ‘wergeld,” ‘the
right of hearing and trying a criminal cause,” and ‘infliction of capital punishment.”® Greimas,
meanwhile, simply defined the Old French verb vengier as ‘to avenge.””

Du Cange and Niermeyer suggested connections between vengeance and justice,
punishment and ownership, but their definitions hardly have laid the matter bare. Therefore n this
chapter I clarify how vindicia, ultio and venjance were used by writers to represent individual and
group interactions m my sources. These examples of ‘ordinary’ vengeance highlight the social

conventions (or lack thereof) that governed the 1dea of vengeance 1n action, illustrate how the

'Du Cange vol. 6 p. 863.
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vocabulary of vengeance was used at the time, and enable one to evaluate modern theories about
vengeance m human societies within the specific context of medieval western FEurope.

In the end, what seems to me the best working definition of the underlying medieval
concept 1s violence (both physical and nonphysical) driven by a sense of moral authority, and in
certain cases divine approbation, against those who are believed to question that authority and
approbation. This working definition 1s compatible with the associations I will show in this
dissertation between vindicta/ultio/venjance and iustitia, caritas, auxilium and zelus. Above ali,
this working definition is compatible with the strong link that I will demonstrate existed between

Christianity and vindicta/ultio/venjance evident in the twelfth century texts, and 1t owes much to

the insights of Mendenhall and Peels.'°

Vengeance and justice

To begin with, 1t 1s clear that the vocabulary of vengeance was very much a part of everyday life
for the crusaders and those who wrote about them. Some authors used the vocabulary of
vengeance without any further comment or elaboration, implying that the meaning was seli-
explanatory. Other authors surrounded the vocabulary of vengeance with commentary on the
meaning or moral value of events. Regardless of their internal treatment of vengeance, in all of
the texts vengeance was provoked by an injuria. This mjury was at times a personal betrayal, a
broken agreement, a physical mjury or killing; it was done directly to the one seeking vengeance
or indirectly to a family member or other closely allied associate of the avenger — a friend
(amicus) rather than an enemy (inimicus)."’ The evidence in the crusading texts supports Hyams’
representation of ijuria based on the Norman Sumima de legibus, in which mjury was simply

‘unwarranted harm.’"?

Vengeance was not viewed as opposed to justice (7ustitia). Instead, the two Latm terms

seem to have been closely related. Towards the beginning of his account of the First Crusade,

"“Mendenhall, The tenth generation. Pecls, The vengeance of God.
"' Medieval terms highlighted by Hyams 203-13 and previously Smail.
“Hyams 145-50.
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Baldric of Bourgueil described the virtues of the crusading army. Among their praiseworthy
attributes was their ability to discipline each other: ‘for if anyone was convicted of any dishonour,
either having been censured he was upbraided to his face, or vengeance was gravely taken upon
him, in order that fear might be excited in others.””” In a melodramatic scene in the Gesta
lancredi, a dispute between Tancred and Arnulf of Chocques was heard before the proceres who
were responsible for Arnulf’s election as patriarch of Jerusalem. Arnulf felt that he had been
slighted by Tancred. Since Arnulf was the ‘minister of God’s house’ and since the Holy Land
could be said to be the domus Dei, Tancred had sinned against the minister of the LLord. Thus,
Arnulf argued, Tancred was ultimately injuring both God and the proceres by wronging their
minister. Arnulf reminding the proceres of his own loyalty, exhorted them to seck vengeance:
‘therefore we uphold your law, o noblest princes; we avenge your injury, [now] punish the
unjust.”’* Otherwise, they would be ignoring the personal injury committed by Tancred to
themselves and the Jaw of God: ‘how could you not spurn he who spurns God?’"” The passage’s
clever play on the words injuria and injurius suggests that vengeance and justice were analogous,
in the rhetoric at least; both terms centred on the sense that a wrong had been committed and the
right state of affairs (fus) had been breached. The synonymity between the vocabulary of
vellgeérlce and judicial punishment was also evident in Odo of Deuil’s<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>