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Abstract 

This thesis is an examination of direct speech in Robert the Monk’s 

Historia Hierosolimitana, an early twelfth-century history of the 

expedition now known as the First Crusade (1096-1099). It examines 

most of the main speeches chronologically in one analytical chapter. 

The thesis argues that implementing a methodology of close 

sequential reading of the Latin is critical to tracking the various 

thematic threads which weave throughout the text, not only in the 

speeches themselves, but the linking narrative sections. The thesis 

shows that Robert used the speech of characters as the main 

communicative device in the Historia, much more than his narrative, 

and much more than contemporary reporters of the expedition. His 

composition of speeches also allowed him the literary space to add a 

great deal of his individual perspectives on different facets of the 

expedition whilst still maintaining a conservative interpretation of the 

event. 

As a secondary finding, based on the implementation of the 

methodology, the thesis will also argue that the key term peregrinus, 

(pilgrim), has been overdetermined by scholars and that a more 

generic interpretation is more reflective of how Robert, and his 

contemporaries, intended it to be understood. 
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Scholarly Conventions 

This thesis examines an early twelfth-century Latin language history of 

the First Crusade called Historia Iherosolimitana. Because of the thesis 

problematic, many passages of the Historia are quoted at length. All 

the quoted passages from the Historia are from Carol Sweetenham’s 

2005 English translation.1 However, as this thesis is based on a close 

reading of the Latin text, some alterations to her renderings have been 

made. For the most part, these alterations focus on specific Latin 

nouns and their cases, peregrinus, peregrinatio and virtus, so therefore they 

are left in the original Latin. In some other instances it was felt that 

more precision was required in order to enhance the presentation of 

the examination. All of these alterations are identified by square 

brackets. In many cases, no alterations have been made so there was 

no need to include the Latin text, although the exact Latin reference is 

included alongside Sweetenham’s reference. 

The Latin edition consulted was the Recueil des Historiens des 

Croisades edition.2 Damien Kempf and Marcus Bull published a new 

edition in 2013, The Historia Iherosolimitana of Robert the Monk, but 

except for slight morphological differences, it is practically the same as 

                                                

1 Carol Sweetenham, Robert the Monk’s History of the First Crusade: 
Historia Iherosolimitana (Aldershot: Ashgate, 2006), hereafter History. 

2 Robert the Monk, “Historia Iherosolimitana,” in Recueil des Historiens 
des Croisades, ed. Académie des inscriptions & belles-lettres, vol. 3, 16 
vols. (Paris: Académie des Inscriptions et Belles-Lettres, 1841). 
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the RHC edition.3 Kempf did not retain the chapter headings of the 

RHC which allow for easy navigation and also for contextual 

examination. This is the reason why the RHC edition is cited in this 

thesis. However, in several instances Kempf’s text is used as a basis 

for the renderings below. 

The same conventions will apply to all of the other Latin texts 

consulted for this thesis.4 Most of them have modern English 

translations and for the most part, these translations are used. 

However, in order to help the examination of some key points, some 

alterations have been made. Again, these alterations are signified by 

square brackets. Only one major text which has been consulted has no 

English translation, so in that case, all translations have been done by 

the thesis author.5 

Robert uses many passages from both the Old and New 

Testament. All of these passages as they occur in the speeches have 

been altered. This is because Sweetenham had used the King James 

                                                

3 The Historia Iherosolimitana of Robert the Monk, ed. Damien Kempf 
and Marcus. G Bull (Woodbridge, Suffolk: Boydell Press, 2013), 
hereafter, The Historia of Robert the Monk. 

4 Anonymous, Gesta Francorum et aliorum Hierosolimitanorum, ed. and 
trans. Rosalind Hill (London, 1962); Guibert of Nogent, “Gesta Dei 
per Francos,” in Recueil Des Historiens Des Croisades, ed. Académie des 
inscriptions & belles-lettres, vol. 4, 16 vols. (Paris: Académie des 
Inscriptions et Belles-Lettres, 1841), 118–263; Fulcher of Chartres, 
“Historia Iherosolymitana,” in Recueil des Historiens des Croisades, ed. 
Académie des inscriptions & belles-lettres (France), vol. 3 (Paris: 
Academie des Inscriptions et Belles-Lettres, 1841), 319–485. 

5 Baudry of Bourgueil, “Historia Jerosolymitana,” in Recueil des 
Historiens des Croisades, ed. Académie des inscriptions & belles-lettres 
(France), vol. 4, 16 vols. (Paris: Academie des Inscriptions et Belles-
Lettres, 1841), 1–111. 
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Version of the Bible. The Douay-Rheims version is used instead for 

these passages as it is more appropriate for an early twelfth century 

citation of biblical sources. These passages will also be identified by 

square brackets.6 

                                                

6 See DRB in Abbreviations for online reference. 
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Introduction 

The Histor ia  Hieroso l imitana  and Robert the Monk 

The Historia Iherosolimitana is an early twelfth-century account of the 

military expedition to the Holy Land now referred to as the First 

Crusade.1 The Historia recounts the progress of the First Crusade 

from its launch at a church council held at Clermont in November 

1095 to the battle of Ascalon in August 1099, one month after the 

crusaders’ capture of Jerusalem. The First Crusade’s success inspired 

a huge amount of writing over the subsequent fifty years and no 

single event of the entire Middle Ages had inspired a comparable 

amount of historical literature. The Historia Iherosolimitana was part of 

the first phase of this output beginning at the turn of the twelfth 

century, less than ten years after the capture of Jerusalem. The only 

information as to the identity of its author occurs at the very end of 

the work’s apologeticus sermo: 

If anyone wants to know where this history was composed, for his 
information let it be known it was a cloister of a certain monastery 
of St-Rémi founded in the bishopric of Reims. If there is any 

                                                

1 The main scholarly works cited in this thesis pertaining to the 
First Crusade are John France, Victory in the East: A Military History of 
the First Crusade (Cambridge: Cambridge University Press, 1994), for 
the military aspects; Christopher Tyerman, God’s War: A New History 
of the Crusades (London: Penguin, 2007); Jonathan Riley-Smith, The 
First Crusade and the Idea of Crusading (London: Continuum, 2003); and 
The First Crusaders, 1095-1131 (Cambridge: Cambridge University 
Press, 1997), for wide ranging background information from two 
opposing perspectives. 



Introduction 

 

 

2 

interest in the name of the author who composed it, he is called 
Robert.2 

The nineteenth-century Recueil des Historiens des Croisades identifies this 

Robert as the former abbot of St-Rémi at Reims who was 

excommunicated and deposed from that position by Pope Urban II 

in 1097 for administrative incompetency. After his ‘retirement’, 

Robert entered the priory of Senuc, but again, was deposed for the 

same reasons in 1122, this time by Pope Callixtus II. He died shortly 

afterwards, destitute.3 In the 1990’s Riley-Smith still identified Robert 

with this former abbot.4 However, in 2005 Carol Sweetenham argued 

that there is not enough documentary evidence to prove conclusively 

that Robert the ‘Monk’ was one and the same with this abbot.5 Most 

scholars, though, are non-commital and simply refer to Robert as ‘a 

monk of Reims’, or ‘the monk’. 

Damien Kempf has recently constructed a plausible scenario 

whereby Robert the author was indeed the former abbot. He 

achieved this by combining a concise study of Robert the abbot’s 

turbulent career within the contemporary administrative wrangles 

between certain monastic houses in the region and the Reims 

bishopric, and an interpretation of the language of the apologeticus 

from a rhetorical vantage point. However, Kempf does admit that 

his hypothesis is, at best, only ‘likely’ because all the extant sources 

                                                

2 Sweetenham, History, 76. 
3 Andreas Velleius, “Préface,” in RHC Vol. 3, lxi-xlv. 
4 Riley-Smith, Idea, 135–137. 
5 Sweetenham, “Introduction,” in History, 1–4. 
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have been corrupted in some way by the early modern source 

compilers of the Historia.6 

Robert states in his apologeticus his reasons for writing the 

Historia, but it is necessary for some of what follows later to quote a 

good deal of it from its opening words: 

A plea to all those who will read this history, or hear it read to them 
and think about it as they listen. I beg forgiveness for any element 
of clumsy composition you may find in it, because I was obliged to 
write it by my vow of obedience. A certain abbot called [B],7 
distinguished by his knowledge of literature and his upright 
behaviour, showed me a [story] which set out this material. 
However he was not happy with it: partly because [it did not have 
its initiation, which had been constituted at the council of 
Clermont]; partly because it did not make the best of the sequence 
of wonderful events it contained and the composition was uncertain 
and unsophisticated in its style and expression. So he instructed me, 
since I had been present at the Council of Clermont, [that I should 
place a head on the acephalous material] and to improve its style for 
future readers.8 

                                                

6 Damien Kempf, “Introduction,” in The Historia Iherosolimitana of 
Robert the Monk, xvii–xxxiv. 

7 This abbot is not positively known and there are variations in the 
manuscript tradition, where he is named either B, Bernardus or 
Benedictus. The RHC names him as Bernardus. Kempf argues that B is 
the earliest form and may actually signify Baudry of Bourgueil, a 
known friend and supporter of abbot Robert. See “Introduction”, 
xxv–xxxiii for the argument, p. 3 for the text. 

8 Sweetenham, History, 75; RHC Occ., Vol. 3, 721: Universos qui hanc 
historiam legerint, sive legere audierunt et auditam intellexerint, deprecor ut, 
quum in ea aliquid inurbane compositum invenerint, concedant veniam, quia 
hanc scribere compulsus sum per obedientiam; quidam etenim abbas nomine 
Bernardus, litterarum scienta et morum probitate praeditus, ostendit mihi unam 
historiam secundum hanc materiam, sed ei admodum displicebat, partim quia 
initium suum, quod in Clari Montis concilio constitutum fuit, non habebat, 
partim quia series tam pulchrae materiei inculta jacebat, et litteralium compositio 
dictionum inculta vacillabat. Praecepit igitur mihi ut, qui Clari Montis concilio 
interfui, acephalae materiei caput praeponerem et lecturis eam accuratiori stilo 
componerem.  Robert further tells his reader that he thought writing in a 
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It is clear from Robert’s reference to the Council of Clermont, at 

which the 1096-99 expedition was officially preached and decreed, 

that Robert expects his reader, or auditor, to know that he is 

referring to that exact expedition.9 This is also the case for two other 

contemporary re-workings of the account which Robert refers to, by 

the Benedictine abbots Guibert of Nogent and Baudry of Bourgueil, 

who also worked to bring it to a higher and more appropriate level 

of literary craftsmanship.10 Both state in plain terms before the main 

body of their respective works, in either dedications or prologues, 

that they intend to re-tell the story of the expedition to Jerusalem. 

Guibert describes the event as ‘that glory of our time’ and ‘God’s 

                                                                                                                                 

plain style throughout would be more appropriate, ‘to clarify obscure 
things by simplifying’ rather than ‘cloud over the obvious by 
philosophising’. Indeed, at several points in his re-working, Robert 
feels the need to control his urge to philosophise. 

9 For the Council of Clermont, not only for the preaching of the 
expedition, but for its significance as a critical church council, see 
Robert Somerville, The Councils of Urban II, Vol. 1, Decreta 
Claromontensia (Amsterdam: Hakkert, 1972); “The Council of 
Clermont (1095), and Latin Christian Society,” in Papacy, Councils, and 
Canon Law in the 11th-12th Centuries (Aldershot: Variorum, 1990), Ch. 
VII, 55–90; “The Council of Clermont and the First Crusade,” in 
Papacy, Councils, and Canon Law in the 11th-12th Centuries (Aldershot: 
Variorum, 1990), Ch. VIII, 325–37. 

10 Baudry’s work has not been rendered into English so its RHC 
Vol. 4 edition, “Historia Jerosolymitana”, is referenced in this thesis 
as “Historia”, 1–111; Steven Biddlecombe has published a new Latin 
edition of Baudry’s work, Baudry of Bourgueil, The Historia 
Ierosolimitana of Baldric of Bourgueil, ed. Steven Biddlecombe 
(Woodbridge, Suffolk: Boydell & Brewer, 2014). Biddlecombe is 
working on its first English translation. For Guibert see, “Gesta Dei 
per Francos,” in RHC vol. 4, 118–263; Levine’s English translation is 
mainly referred to in this thesis, The Deeds of God through the Franks  : A 
Translation of Guibert de Nogent’s Gesta Dei per Francos, trans. Robert 
Levine (Woodbridge: Boydell Press, 1997). 
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greatest miracle’; Baudry simply refers late in his first dedication to 

‘the Jerusalem journey’ (de Jerosolimitano itinere).11 Both then relate the 

story of the expedition in their own way, their language throughout 

overwhelmingly describing Christian holy war against infidels. Robert 

essentially does the same thing, also re-working this text in his own 

unique way. 

All three were positive in their work about warfare against 

infidels, and saw nothing unusual about it from a theological 

perspective. They expected, like many Christian intellectuals, that 

soldiers who died whilst engaged in such battle, after having taken 

confession, would be martyred.12 The only unusal aspect was that this 

fighting took place so far outside the Latin West, as more normally, 

and more frequently, especially during the eleventh-century, sporadic 

Christian warfare against Muslims took place in Spain and Sicily, and 

sometimes even on the Italian mainland throughout the eleventh 

century.13 It will be shown below that Guibert of Nogent himself 

                                                

11 Guibert, Deeds, 25; Baudry of Bourgueil, “Historia,” 6. 
12 John Cowdrey, “Pope Gregory VII and Martyrdom,” in Dei 

Gesta per Francos: Études sur les croisades dédiées à Jean Richard / Crusade 
Studies in Honour of Jean Richard, ed. Michel Balard, Benjamin Z. 
Kedar, and Jonathan Riley-Smith, 2001, 3–11; “Christianity and the 
Morality of Warfare During the First Century of Crusading,” in The 
Experience of Crusading, ed. Jonathan Riley-Smith, W. Edbury, and 
Jonathan Phillips (Cambridge: Cambridge University Press, 2003), 
175–92; “Martyrdom and the First Crusade,” in Crusade and Settlement. 
Papers Read at the First Conference of the “Society for the Study of the Crusades 
and the Latin East” and Presented to R.C. Smail, ed. Peter W. Edbury 
(Cardiff: University College Cardiff Press, 1985), 46–56. 

13 Paul E. Chevedden, “‘A Crusade from the First’: The Norman 
Conquest of Islamic Sicily, 1060-1091,” Al-Masaq: Islam and the 
Medieval Mediterranean 22, no. 2 (2010): 191–225; R. A. Fletcher, 
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described the expedition as nova, and this can be rendered into ‘new’.14 

However, in medieval culture ‘new’ could also be considered ‘unusual’, 

a state of affairs which was usually to be held in contempt.15 Thus, it 

can be argued, Robert also believed the expedition to be ‘unusual’, 

even though he was not as explicit as Guibert. However, Robert 

creates his own ‘new’ concept by the way he uniquely describes the 

participants on the expedition: ‘pilgrim soldiers’ who will travel to the 

East and defend the Holy Land from infidels. This is important 

because this thesis will also show that Robert never places any time-

limit on the expedition, and to his mind, it was still going on. In fact, 

he probably considered the capture of Jerusalem the beginning of a new 

era of Christian warfare in the East and he was using the Historia as a 

way to generate more ‘pilgrim soldiers’ from within the ranks of arms-

bearers in the West. Sweetenham has already alluded to this but has 

only seen Robert’s work as connected with Bohemond of Taranto’s 

attempt to attack the Greek empire in 1107.16 This will be expanded 

upon as the thesis unfolds as a great deal of the power of Robert’s 

                                                                                                                                 

“Reconquest and Crusade in Spain, c. 1050-1150,” in The Crusades: 
The Essential Readings, ed. Thomas F. Madden (Oxford: Blackwell, 
2003), 52–67; Marcus Bull, Knightly Piety and the Lay Response to the First 
Crusade  : The Limousin and Gascony, c. 970-c. 1130 (Oxford: Clarendon 
Press, 1993); John T. Gilchrist, “The Papacy and the War Against the 
‘Saracens’, 795-1216,” International History Review 10, no. 2 (1988): 
174–97. Famously, in 1087, Pisans and Genoese had attacked the 
Muslim town of Mahdia on the North African coast in modern 
Tunisia. See, John Cowdrey, “The Mahdia Campaign of 1087,” The 
English Historical Review 92, no. 362 (1977): 1–29. 

14 Guibert, “Gesta Dei per Francos,” 152 C. 
15 See below Chapter One, n. 92. 
16 Sweetenham, History, 6. 
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story lies in its overall implicit meaning as opposed to any explicit 

statements characteristic of other contemporary writers such as 

Guibert and Baudry. 

Scholars universally agree that the account which Robert and his 

colleagues used was a version of what is now called the Gesta 

Francorum et aliorum Hierosolimitanorum,17 routinely described as a first-

hand account of the First Crusade originating in the army of the 

south-Italian Norman Bohemond of Taranto.18 However, at least one 

scholar argues that the Gesta is simply the product of a scriptorium 

which compiled various accounts from former participants, and 

therefore is the result of multiple compilers.19 Whatever its origins, it 

was serially copied in Gaul from about 1105.20 

                                                

17 The author is unknown, so is simply referred to as 
“Anonymous”. The standard Latin edition, with facing English 
translation, is Gesta Francorum et aliorum Hierosolimitanorum, ed. and 
trans. Rosalind Hill (London, 1962). Hereafter, Gesta. 

18 Louis Bréhier, “Introduction,” in Histoire anonyme de la première 
croisade (Paris: Société d’Édition “Les Belles Lettres,” 1964), i–xxxvi; 
Rosalind Hill, “Introduction,” in Gesta Francorum et aliorum 
Hierosolimitanorum, i-x; Colin Morris, “The Gesta Francorum as 
Narrative History,” Reading Medieval Studies 19 (1993): 55–71; Emily 
Albu, “Probing the Passions of a Norman on Crusade: The Gesta 
Francorum et aliorum Hierosolimitanorum,” in Anglo-Norman Studies, 
XXVII: Proceedings of the Battle Conference 2004, ed. John Gillingham 
(Woodbridge, Suffolk: Boydell Press, 2005), 1–15; Conor Kostick, 
“A Further Discussion on the Authorship of the Gesta Francorum,” 
Reading Medieval Studies 35 (2009): 1–14. 

19 Nirmal Dass, “Introduction,” in The Deeds of the Franks and Other 
Jerusalem-Bound Pilgrims: The Earliest Chronicle of the First Crusades 
(Lanham, Md.: Rowman & Littlefield Publishers, 2011), 1–24. This 
introduction is very up-to-date with respect to the origins, 
authorship, literary style, and the three strands of scholarship on the 
Gesta. Dass also adds to, expands and modifies Hill’s main text 
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But what did Robert actually re-write? Was it the Gesta as it 

stands now or something quite different? This question arises from 

the fact that the Gesta is almost identical to a text called the Historia de 

Hierosolymitano Itinere, conventionally attributed to a Poitevin priest 

named Peter Tudebode. Jay Rubenstein, in his examination of the 

provenance and relationship of both texts, and even the question as to 

the identity of Tudebode, argues that his Historia is just a more 

complete copy than the Gesta of an earlier, now lost, *Jerusalem History. 

This was a theory originally put forward by the Tudebode’s recent 

translators and editors,21 but Rubenstein made more detailed 

comparisons of both texts along with a third, the Historia  de Bella 

Sacra.22 

                                                                                                                                 

footnotes as well as rendering the Latin in a less distorted fashion. 
Bull and Kempf are working on a new edition of the Gesta. 

20 For the seminal work on this see August C. Krey, “A Neglected 
Passage in the Gesta and Its Bearing on the Literature of the First 
Crusade,” in The Crusades and Other Historical Essays Presented to D. C. 
Munro by His Former Students, ed. L. J. Paetow (New York, 1928), 57–
78. 

21 John H. Hill and Laurita L. Hill, “Introduction,” in Peter 
Tudebode: Historia de Hierosolymitano Itinere, 1-15, Philadelphia: 
American Philosophical Society, 1974. 

22 Jay Rubenstein, “What Is the Gesta Francorum and Who Is Peter 
Tudebode?,” Revue Mabillon 16 (2004): 179–204; for more on the 
Historia de Bella Sacra as well as the other main texts, see also John 
France, “The Anonymous Gesta Francorum and the Historia Francorum 
qui ceperunt Iherusalem of Raymond of Aguilers and the Historia de 
Hierosolymitano itinere of Peter Tudebode: An Analysis of the Textual 
Relationship between Primary Sources for the First Crusade,” in 
From Clermont to Jerusalem: The Crusades and Crusader Societies, 1095-
1500, ed. Alan. V. Murray, International Medieval Research 3 
(Turnhout: Brepols, 1998), 39–69; and “The Use of the Anonymous 
Gesta Francorum in the Early Twelfth-Century Sources for the First 
Crusade,” also in From Clermont to Jerusalem, 29–42. 
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By comparing a little-known but similarly analogous text to the 

Gesta and Tudebode’s Historia, the Peregrinatio Antiochie of St. 

Catherine's College, Cambridge, Ms. 3, Marcus Bull concludes that the 

Gesta is still the earliest First Crusade chronicle in that particular 

manuscript tradition and that Tudebode’s version is indeed its 

attempted copy. However, Bull placed the Peregrinatio Antiochie 

between the Gesta and Tudebode’s Historia in the manuscript 

tradition.23 

Grocock and Siberry argue that Robert probably had several 

other written sources along with oral sources, and so postulate a lost 

poem which was also a direct source for Gilo of Paris’ epic poem24 

Historia Vie Hierosolimitane.25 Carol Sweetenham also finds this thesis 

likely.26 However, Bull argues against the idea that any poem was the 

source of either text and generally concludes that the re-workings in 

the Gesta tradition should not be viewed negatively, where individual 

copyists’ textual decisions can be deemed distortions. ‘Variations’ is 

probably a better description of the re-working process, individual 

attempts at creative expression which are the results of individuals’ 

                                                

23 Marcus Bull, “The Relationship Between The Gesta Francorum 
and Peter Tudebode’s Historia de Hierosolymitano Itinere: The Evidence 
of a Hitherto Unexamined Manuscript (St. Catherine’s College, 
Cambridge, 3),” Crusades 11 (2012): 1–17. 

24 C. W. Grocock and Elizabeth Siberry, “Introduction,” in The 
Historia Vie Hierosolimitane of Gilo of Paris, and a Second Anonymous 
Author, Oxford Medieval Texts (Oxford: Clarendon Press, 1997), 
lviii–lx. 

25 Grocock and Siberry, “Introduction,” lviii–lx. 
26 Sweetenham, “Introduction,” 29–34. 
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range of skills and interest in language.27 The Gesta, Antiochie and 

Tudebode’s Historia represent one range of skills: Robert’s own re-

working, alongside Baudry’s and Guibert’s represent a much higher 

level. All three state as much with respect to the ‘little book’ they re-

worked, clearly implying that they were going to create a more refined 

text.28 There is a also very great chance that a good deal more 

versions, now lost, were also composed. 

On the basis of the most up-to-date research, the Gesta, as it 

stands now, or at least a very close version, must be regarded as 

Robert’s primary source. Thus, following convention, and for ease of 

reference, this thesis will cite the Gesta as his main source, even 

though it must be kept in mind that what Robert used was probably 

not exactly the same as today’s extant text. 

 

                                                

27 Marcus Bull, “Robert the Monk and His Source(s),” in Writing 
the Early Crusades: Text, Transmission and Memory, ed. Marcus Bull and 
Damien Kempf (Woodbridge: Boydell & Brewer Ltd., 2014), 135–
139. 

28 Robert states, History, 75, that “... abbot [B] showed me a [little 
book] which set out this material. However, he was not happy with it: 
partly because ... it did not make the best of the sequence of 
wonderful events it contained and the composition was uncertain 
and unsophisticated in its style and expression.”; Guibert, Deeds, 24, 
states, that “a version of this same history, but woven out of 
excessively simple words, often violating grammatical rules, exists, 
and it may bore the reader with the stale, flat quality of its language.”; 
Baudry states, “Historia” 10, that the book was “not elegant”, 
“simple”, “uncultured” and “incomplete”. 
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The Legacy of the Histor ia  

Robert’s Historia became the twelfth century’s most widely-read 

account of the expedition, so much so that there exists a depiction of 

it being handed to Frederick Barbarossa before his setting out on the 

1189 march to Jerusalem.29 By then it had generated a very large 

manuscript tradition across Europe.30 This by itself implies that it had 

a powerful effect on readers, especially in light of the negligible impact 

of Guibert’s version. Over fifty manuscripts in total are connected 

with the Historia’s influence in Germany. In 1146-7 the Historia was 

used as a source for the Historia Nicaena vel Antiochena, a history of 

both cities while Baldwin III was in control in Jerusalem and in the 

fifteenth century in a Rhineland compilation for the Historia et Gesta 

Ducis Gotefridi. It was also used by both an anonymous writer and 

Gunther of Paris as a basis for each to write a versification of the 

crusade story, while both Graindor de Douai and Joseph of Exeter 

used it to rework the Old French Chanson d’Antioch and the Antiochi 

Bella respectively. 

The Historia was also the only history of the First Crusade, apart 

from William of Tyre’s history, to be translated directly into the 

vernacular: at least five times into German in the fifteenth century and 

once into Dutch, three times into Italian (1552, 1825, 1854), and once 

into French (1825). The Historia was first printed as Bellum Christianum 

                                                

29 Tyerman, God’s War, 245. 
30 Examined in detail and listed by Kempf, “Introduction,” xlii–

lxxiv. 
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principum, praecipue Gallarum, contra Saracenum, anno salutatis 

MLXXXXVIII pro terra sancta gestam (Basel, 1533). Along with the 

publication of William of Tyre’s Historia belli sacri verissima (Basel, 1564) 

it was the most important source for the First Crusade at that time 

until Jacques Bongars compiled two volumes of western crusade 

sources in 1611, Gesta Dei per Francos.31 These remained the 

fundamental sources for crusade research until the eighteenth century. 

Following the Renaissance, interest in Robert’s Historia receded and it 

has stayed thus until modern times. This is because it was seen to be 

unauthentic, overly romantic and populist, and was deemed of little 

practical use for the search for usable facts pertaining to the 

expedition. Thus its essential contribution to crusade ideology during 

the rest of the ‘first century of crusading’ was overlooked.32 

 

Recent Scholarship on the Histor ia  

In 1970, Blake argued that Robert’s use of the prophetic books of 

scripture to reveal the Bible’s foreshadowing of the expedition and the 

capture of Jerusalem was an important step in how crusade idea and 
                                                

31 For a brief survey of Crusades historiography up to the 
twentieth-century see Peter Lock, The Routledge Companion to The 
Crusades (London: Routledge, 2006), 257–269; for a much more 
detailed analysis, see Christopher Tyerman, The Debate on the Crusades 
(Manchester, UK: Manchester University Press, 2011). 

32 Sweetenham, “Introduction,” 9–11; Lock, Companion, 258; 
Sweetenham, “Introduction,” 9–11; for an influencial examination of 
the so called “first century of crusading”, see Christopher Tyerman, 
“Were There Any Crusades in the Twelfth Century?,” English 
Historical Review 110, no. 437 (1995): 553–77; and The Invention of the 
Crusades (Basingstoke: Macmillan Press, 1998). 
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ideology began to take shape and evolve in the histories of the early 

twelfth century.33 But it was not until 1987 that Jonathan Riley-Smith 

expanded on Blake’s argument by introducing the term ‘theological 

refinement’ into crusades scholarship, by which he meant that 

educated individuals such as Robert, Guibert and Baudry re-worked 

their sources, in particular the Gesta Francorum, in order to properly 

convey through literary skill the full providential significance of the 

expedition.34 These monks shared the interpretation that the Franks 

and the expedition were analogous respectively to the Israelites and 

their entry into the Promised Land, but they each told the story in 

their own particular style, what Riley-Smith terms ‘individualisation’.35 

Carol Sweetenham has done the most work on Robert since 

Riley-Smith, and the introduction to her English translation is a very 

good guide to the Historia’s overall content, themes and historical 

context, as well as to the contemporary historiographical conventions 

which drove its composition.36 Sweetenham concludes that Robert’s 

style of re-working the Gesta is simpler than Guibert’s and Baudry’s. 

But as a conventional historian he adds new material, and shapes and 

edits the account in order to make it more edifying; as a theologian he 

                                                

33 “The Formation of the Crusade Idea,” Journal of Ecclesiastical 
History 21 (1970): 20 & 25. 

34 It is the title of a chapter in Idea, 135–152. 
35 Idea, 139, 142. 
36 An English translation was completed as a PhD dissertation in 

1973, but it was never commercially published. See James E. Cronin, 
“‘And the Reapers Are Angels’: A Study of the Crusade Motivation 
as Described in the Historia Iherosolimitana of Robert the Monk” 
(University Microfilms, 1975). 
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presents a religious framework for the events of the expedition; and 

finally as a storyteller he accentuates the Gesta’s colour, improves its 

flow and amplifies its effect, re-working it into a multi-layered 

variation of an existing theme. Sweetenham also concludes that 

although also inspired by some knowledge of the same style and 

content of vernacular literature that the Gesta possesses, Robert uses 

this style as he read it in the Gesta, and does not take it directly from 

any vernacular source.37 

Sweetenham argues that the Gesta is secular, but has biblical 

echoes, and that in the main its author(s) placed little emphasis on 

any theological framework for the expedition. Thus Robert had two 

main aims: first to elaborate existing material with additional detail, 

heightening the rhetorical intensity of Gesta; and second to improve 

the flow of the story by removing some extraneous detail, re-

ordering events or even adding material which is unique to the 

Historia.38 Robert’s re-worked Gesta builds a much stronger 

theological framework around which the main reasons for the 

expedition’s causes and successful progress could be conveyed, 

emphasising that the whole enterprise was the will of God, and that 

the Franks, as the new ‘chosen people’ were the instruments of that 

will. The Church is central: Robert’s re-telling of the Gesta, 
                                                

37 Sweetenham, “Introduction,” 63; for work on the Gesta’s 
vernacular aspects see Morris, “Gesta as Narrative History,” 55–71. 
Sweetenham has also suggested that more work should be done on 
Robert’s allusions to his classical learning as is evident from his 
references to such authors as Horace, Ovid and Lucan, 
“Introduction”, 63. 

38 See Sweetenham’s textual comparison, “Introduction,” 17–18. 
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Sweetenham argues, reveals clearly the two chief goals of the 

‘Church Militant’: the liberation of Greek territory and the liberation 

of Jerusalem from Turkish ‘creatures of the devil’. Finally, all events 

relate back to Bible and Church history. However, as Riley-Smith 

demonstrates, this perspective was not unique. What Robert does, 

however, as this thesis will show, is create a very particular kind of 

religious identity for the fighters on the expedition, one of unlimited 

exile in the east in order to defend the eastern Church, and by 

extension the western Church, but which also makes the participants 

analogous to the Israelites of the Bible.39 

Altogether, Robert creates a stronger Christian ethos, within a 

framework of Christian geography, and ends his work with 

reflections on the terrestrial and celestial history of Jerusalem. 

However, the Historia, Sweetenham claims, adds little to scholars’ 

knowledge of events. In fact, she states it has little historical value 

beyond its depiction of the Council of Clermont.40 However, recently 

it has been suggested that Robert was influenced to add specific 

content to his work by Reims’ position within the orbit of the 

Capetian French court.41 

 

                                                

39 This is briefly noted in the final chapter of the thesis.  
40 “Introduction,” 42–46. 
41 Marcus Bull, “The Capetian Monarchy and the Early Crusade 

Movement: Hugh of Vermandois and Louis VII,” Nottingham Medieval 
Studies 40 (1996): 25–46; James Naus, “The Historia Iherosolimitana of 
Robert the Monk and the Coronation of Louis VI,” in Writing the 
Early Crusades: Text, Transmission and Memory, ed. Marcus Bull and 
Damien Kempf (Woodbridge: Boydell & Brewer Ltd., 2014), 105–15. 
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Speeches in Medieval Historiography 

The composing of speeches, and the inclusion of direct speech by 

individuals and groups into chronicles, histories and poetry was a well-

used literary convention in medieval textual culture.42 This had its 

antecedent in ancient texts, and a particularly favoured model during 

the middle ages was Sallust.43 Critically, classical Roman instructions 

for the composition of speeches were available to writers throughout 

the middle ages, Cicero’s De Inventione and Rhetorica Ad Herennium 

being two of the most widely used in, and transmitted through, 

monastic houses of the medieval period.44 However, the work of 

many medieval historians suggests that the inclusion of direct speech 

in the sources has little relevance, as narrative passages between 

speeches is usually historians’ main focus for research. Most modern 

historians do acknowledge that literary conventions, of which speech 

inclusion is just one element, drove the composition of a great deal of 

medieval historiography, but in comparison to the scholarship carried 

out on the function and role of direct speech in ancient texts, few 

                                                

42 Denys Hay, Annalists and Historians: Western Historiography from the 
Viiith to the Xviiith Century (London: Methuen & Co Ltd, 1977), 8–9; 
Marjorie Chibnall, The World of Orderic Vitalis : Norman Monks and 
Norman Knights (Rochester, NY: Boydell Press, 1996), 197. 

43 Beryl Smalley, “Sallust in the Middle Ages,” in Classical Influences 
on European Culture, ed. R. Bolgar (Cambridge: University Press, 
1971), 165–75. 

44 John O. Ward, Ciceronian Rhetoric in Treatise, Scholion, and 
Commentary (Turnhout: Brepols, 1995), 255–265; “Classical Rhetoric 
and the Writing of History in Medieval and Renaissance Culture,” in 
European History and Its Historians, ed. Frank McGregor and Nicholas 
Wright (Adelaide: Adelaide University Union Press, 1977), 1–10. 
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scholars have explored the issue in relation to medieval texts.45 This 

may be to the detriment of a better understanding of the texts in 

which direct speech occurs, because medieval readers and auditors did 

have an acute awareness of implausible scenerios in histories, with the 

result that when characters did speak, they were expected to be 

plausible, and were not made to say things which their analogous real-

life characters would ever have said.46 The historian could, to 

paraphrase Chibnall, enhance his story without falsifying it by using 

direct speech, and it was understood that such direct speech had a 

very high degree of artiface specifically for communicative purposes.47 

This will be an important consideration for this thesis, although it will 

also be argued that part of Robert’s skill, like any modern writer, 

dramatist or screen-writer, lay in his ability to push the plausibility 

envelope quite far. But it must stressed that every occurrence of direct 

speech in the Historia is artificial, and with the sole exception of Urban 

II’s speech at Clermont, all have no basis in historical reality. 

                                                

45 For an example of the former, see Dennis Pausch, ed., Stimmen 
der Geschichte: Funktionen von Reden in der antiken Historiographie (Berlin: 
De Gruyter, 2010); see also Eric Adler, “Boudica’s Speeches in 
Tacitus and Dio,” The Classical World 101, no. 2 (2008): 173–95; 
Konrad Gries, “Livy’s Use of Dramatic Speech,” The American Journal 
of Philology 70, no. 2 (1949): 118–41; N. P. Miller, “Dramatic Speech 
in Tacitus,” The American Journal of Philology 85, no. 3 (1964): 279–96; 
N. P. Miller, “Dramatic Speech in the Roman Historians,” Greece & 
Rome 22, no. 1 (1975): 45–57. 

46 David S. Bachrach, “Conforming with the Rhetorical Tradition 
of Plausibility: Clerical Representation of Battlefield Orations against 
Muslims, 1080-1170,” The International History Review 26, no. 1 (2004): 
1–19. 

47 Chibnall, The World of Orderic Vitalis, 197. 
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But some medievalists have examined direct speech. Alan 

Murray has examined how Galbert of Bruges used direct speech in 

his account of the Murder of Charles the Good, revealing how the 

spoken word was central to the public political processes in Bruges, 

and by extension Flanders and further afield, during the mid twelfth 

century.48 Jacques Le Goff has extensively used Galbert’s depictions 

of oaths swearings in the form of direct speech as a gateway by 

which he could examine the symbolic ritual of vassalage during the 

medieval period.49 John R. Bliese has surveyed and analysed between 

three and four hundred accounts of battle orations which occur in 

numerous histories and chronicles dating from c. 1000 to 1250.50 

Bliese argues that these kinds of speeches, usually delivered during 

                                                

48 Alan V. Murray, “Voices of Flanders: Orality and Constructed 
Orality in the Chronicle of Galbert of Bruges,” Handelingen der 
Maatschappij voor Geschiedenis en Oudheidkunde te Gent 48 (1994): 103–19. 

49 Jacques Le Goff, “The Symbolic Ritual of Vassalage,” in Time, 
Work & Culture in the Middle Ages (London: University of Chicago 
Press, 1980), 237–89. 

50 John R. E. Bliese, “Rhetoric and Morale: A Study of Battle 
Orations from the Central Middle Ages,” Journal of Medieval History 15 
(1989): 201–226; “The Just War as Concept and Motive in the 
Central Middle Ages,” Medievalia et Humanistica, no. 17 (1991): 1–26; 
“Rhetoric Goes to War: The Doctrine of Ancient and Medieval 
Military Manuals,” Rhetoric Society Quarterly 24, no. 3/4 (1994): 105–
130; “When Knightly Courage May Fail: Battle Orations in Medieval 
Europe,” Historian 53, no. 3 (1991): 489–504; “The Motives of the 
First Crusaders: A Social Psychological Analysis,” The Journal of 
Psychohistory 17 (1990): 393–411; “Aelred of Rievaulx’s Rhetoric and 
Morale at the Battle of the Standard, 1138,” Albion: A Quarterly 
Journal Concerned with British Studies 20, no. 4 (1988): 543–566; 
“Leadership, Rhetoric, and Morale in the Norman Conquest of 
England,” Military Affairs 52, no. 1 (1988): 23–28. 
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battle, were usually directed towards men’s valour, military tradition 

or for the defence of homeland and kinfolk. 

However, the aforementioned studies on speeches all begin 

with a very specific problematic. As a result, the speeches are read 

selectively, and, with the exception of Murray’s and Le Goff’s work 

on Galbert, are not examined together with any of the other 

speeches which occur in a single work, which is a necessary 

methodology for the problem at hand. Bliese restricts his analysis to 

speeches in histories only delivered in immediate battle, one of which 

is examined in this thesis. By contrast, this thesis examines practically 

all of the speeches in a text. However, Bliese’s findings with respect 

to what he calls the common ‘motivational appeals’ used in speeches 

are important for this thesis as several of the speeches will be shown 

to contain these exact motifs. 

 

Direct speech in the Histor ia 

Sweetenham observed that Robert, in his role as literary craftsman, 

‘expanded and embroidered’ most of the episodes of direct speech 

which occur in the Gesta, and that he added a good deal more of his 

own unique compositions as speeches delivered by either individuals 

or groups, sometimes as set speeches, such as an oration, or in the 

form of dialogue between individuals or groups. These expansions 

and additions ‘served to emphasise key points in Robert’s story’.51 

                                                

51 “Introduction,” 25. 
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These were spoken not just by Latin Christians, but by Greek 

Christians, Muslims and even Christ and Saint Peter. 

However, the Historia’s account of Urban’s speech at Clermont 

is frequently the only passage of the work which generates repeated 

examination, whether brief or in-depth. This is primarily because of 

Robert’s claims of attendance, a claim which is bolstered by the fact 

that no official record survives from the council of anything Urban 

may have said in any speech.52 These studies, which will be noted in 

Chapter One, largely reveal the extent to which all the versions differ 

from each other, but this is understandable because all had utterly 

different writers who wrote about the expedition in different ways.53 

Even though the three derivative Gesta re-writes stress specific 

themes, scholars have not examined any of the other speeches which 

occur in each of these texts with remotely the same rigour. 

For the most part, and even to this day, scholars cite passages of 

Urban’s speech from all of the versions, depending on their 

examination question, but they do not show their citations to be 

functional parts of a definite rhetorical structure in a speech which is 

itself also an essential component of the whole history in which it 

occurs. What makes crusades historians’ interest in the Clermont 

speeches so unusual is their general lack of interest in any of the other 

speeches in the relevant chronicles, neglect which, as has been 

                                                

52 “Introduction,” 42–43; for abbot Robert’s attendance, see 
Somerville, “The Council of Clermont (1095), and Latin Christian 
Society,” Ch. VII, 76. 

53 Tyerman, God’s War, 66. 



Introduction 

 

 

21 

mentioned above, is usual for many medieval specialists. Scholars have 

not engaged with the question as to how particular topics in each 

version of the Clermont speech may have functioned on a deeper 

level in representing Urban’s attempt to persuade warriors to leave 

home and fight far away, and therefore help to get to the root of each 

author’s individual perspective on the expedition which not only begins 

at Clermont, but gets re-emphasised as each story unfolds.54 

It is generally not within scholars’ particular remit to examine 

deeply Robert’s use of speeches, but some touch on them. Recently, 

on top of Sweetenham’s general survey of some main points of some 

speeches other than Clermont, Tyerman, Ní Chléirigh, Hodgson and 

Nicholson have briefly used some of the other speeches in the 

Historia to help them argue quite wide problematics such as Robert’s 

use of the term peregrinus, or the role of Kerbogha’s mother in the 

text. But again, they can only come to superficial conclusions 

because they have not considered how their respective problematics 

can benefit from an examination of all of the speeches in the Historia, 

as opposed to just examinations of similar themes across several 

texts. This thesis will add to or refine some of these scholars’ 

observations.55 Martin Volkl has made the best attempt thus far to 

                                                

54 Riley-Smith’s “Theological Refinement” chapter, Idea, 135–152, 
reveals a common perspective and interpretation of the crusade, 
derived from wide common interests. He did not examine any 
individual perspective, which, as this thesis will reveal, is quite 
difficult to reveal. 

55 Tyerman, Debate, 22–23; Léan Ní Chléirigh, “Nova Peregrinatio: 
The First Crusade as a Pilgrimage in Contemporary Latin 
Narratives,” in Writing the Early Crusades: Text, Transmission and 
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examine Robert’s use of speeches, and this thesis will expand and 

add to some of his conclusions also.56 

In short, the context and function of the Historia’s speeches and 

dialogues have remained largely unexamined, despite increased 

modern interest in the Historia following Sweetenham’s work, and 

the results of the ‘Robert the Monk Project’ at Bristol University 

which led to Kempf’s new edition, as well as a collection of work on 

the early drivers of twelfth-century crusading ideas.57 

 

Aims and Objectives 

The inherent contradiction in a lack of interest in direct speech in 

medieval texts in general, and in the use of direct speech in the above-

cited re-workings of the Gesta by Robert, Baudry and Guibert, as well 

as Fulcher’s Historia, becomes obvious when the scholarship on the 
                                                                                                                                 

Memory, ed. Marcus Bull and Damien Kempf (Woodbridge: Boydell 
& Brewer Ltd., 2014), 63–74; Natasha Hodgson, “The Role of 
Kerbogha’s Mother in the Gesta Francorum and Selected Chronicles of 
the First Crusade,” in Gendering the Crusades, ed. S. B Edgington and 
Sarah Lambert (Cardiff: University of Wales Press, 2001), 190-196; 
Helen J. Nicholson, “The Hero Meets His Match: Cultural 
Encounters in Earratives of Wars against Muslims,” in Cultural 
Encounters During the Crusades, ed. Kurt Villads Jensen, Kirsi Salonen, 
and Helle Vogt (Odense: University Press of Southern Denmark, 
2013), 105–17. 

56 Martin Volkl, “Von Gotteskriegern und Feinden Gottes. 
Diversitätskonstruktionen in Kriegsreden der Kreuzzugschronik 
Roberts des Mönchs,” in Rhetorik in Mittelalter und Renaissance: 
Konzepte, Praxis, Diversität, ed. Georg Strack and Julia Knödler 
(München: Herbert Utz, 2011), 145–66. 

57 See Marcus Bull and Damien Kempf, eds, Writing the Early 
Crusades. Text, Transmission and Memory. (Woodbridge: Boydell & 
Brewer Ltd., 2014). 
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versions of Urban’s ‘Clermont Speech’ is considered. If these versions 

of the speech, despite, but in some case because, of their artificiality,58 

have been considered worthy of examination, either individually or in 

comparison, then by most of the same criteria, the rest of the 

speeches which occur in each history deserve to be examined. By 

extension this applies to all medieval texts which include direct 

speech, especially if that direct speech takes up a substantial 

percentage of the text, as is the case of Robert’s work. 

On that specific note, Sweetenham has calculated that Robert’s 

Historia increases the size of the Gesta from approximately 20,000 

words to approximately 35,000 words.59 It has been calculated for this 

thesis that the Gesta uses approximately 2,500 words in direct speech, 

roughly 12.5% of its total. For the Historia, roughly 6,000 of Robert’s 

extra 15,000 words occur as composed, or reworked, direct speech, or 

approximately 45% of that total. This makes the Historia’s direct 

speech element about 17% of the entire work. This identifies direct 

speech as a major interest for Robert in his reworking of the Gesta and 

thus a legitimate focus of the kind of sustained examination done for 

this thesis.60 

The aim, therefore, of this thesis is to use a precise and 

structured methodology in order to examine Robert’s re-worked and 
                                                

58 Espicially John O. Ward, “Some Principles of Rhetorical 
Historiography in the Twelfth Century,” in Classical Rhetoric & 
Medieval Historiography, ed. Ernst Breisach (Kalamazoo, MI: Medieval 
Institute Publications, Western Michigan University, 1985), 103–65. 

59 Sweetenham, “Introduction,” 16. 
60 A table outlining the speeches and dialogues examined in this 

thesis can be found in the Appendix. 



Introduction 

 

 

24 

composed speeches so that a fuller appreciation will be gained for 

how they all work together outside of, and in some way above, the 

narrative as Robert’s device for conveying ideas about the expedition 

which were significant to him. This thesis will add the examination 

of the Historia’s speeches, and not just Urban’s at Clermont, to the 

most up-to-date scholarship. And it will show that Robert used 

speech in a fundamentally unique way in comparison to both Baudry 

and Guibert. The larger objective is to be able to use this 

methodology, with minor adjustments as needed, on any other 

medieval text which uses direct speech as an important 

communicative component. 

 

Methodology and Presentation 

Part of the methodology used in this thesis derives from a Masters 

thesis which was an examination of the rhetorical structure of 

Robert’s version of Urban’s Clermont speech. Part of the research 

involved considering Penny Cole’s work on what she argues are the 

‘church sermon’ characteristics of Guibert’s, Baudry’s, Robert’s and 

Fulcher’s versions. In her work Cole describes Fulcher’s version as 

similar to a reportatio, a ‘point-by-point’ account which could later be 

used as the basis to build a more rhetorically refined speech. She 

placed his version as the direct artistic opposite of Guibert’s and 

Baudry’s versions. The differences between the two styles, Cole 

argues, is that Fulcher had Urban address several points in series 

without any stylistic links between them. On the other hand, Guibert 
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and Baudry focused on just one point, a sustained meditation on 

Jerusalem and the Holy Places, and wove in several other themes in 

order to give their versions rhetorical complexity.61 

Cole did not delve too much into Robert’s version, which 

implies that she felt his version fell somewhere between the two 

extremes. She may have concluded that he did not have the ability to 

compose such stylised speeches. Indeed, Ward argues that Robert 

did compose a ‘blunter’ version. But Robert’s prologue suggests that 

he did have the ability, but chose instead for communicative 

purposes to be more plain in his style.62 Nevertheless, a more 

detailed examination of the structure of Robert’s version of Urban’s 

speech revealed that it follows a point-by-point pattern, almost like 

Fulcher’s reportatio, but in this case, done with a higher level of 

rhetorical expertise, where he adds result and causation in order to 

generate a successful outcome at its climax, which Robert represents 

with an explosive cry from Urban’s auditors. 

The examination found that Robert’s version was effective as a 

rhetorical construction precisely because of the way in which the 

argument of the speech revealed itself. This means that a close 

reading of the speech, which followed its structure and argument 

sequentially, was critical to understanding it as a rhetorical 

construction. The technique of sequential close reading was 

expanded for this thesis into consideration of the speech’s 

                                                

61 The Preaching of the Crusades to the Holy Land, 1095-1270 
(Cambridge, Mass: Medieval Academy of America, 1991), 11. 

62 Ward, “Principles,” 141. 
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positioning also, which is at the very beginning of the text, having 

practically no ‘back story’: Robert did not present any historical, 

theological and political context to the speech, as the other Gesta 

copyists, as well as Fulcher of Chartres, did. This suggests that 

Robert wished to convey the effect that the reader was immersed in 

the scene, and was as unknowing as Urban’s Clermont audience 

about the content of the forthcoming speech. The logical follow-up 

to the original examination of Urban’s speech, therefore, is to 

examine all of the speeches as they happen in the timeline in the text, 

and actually follow the action as a listener to participants’ orations, 

discussions, dialogues, arguments and prayers. This thesis proceeds 

with no explicit problematic other than implementing the 

methodology of closely, and sequentially, reading the speeches as 

they occur, and in considering how such a reading can lead to a fuller 

comprehension of Robert’s unique, and possibly powerful, 

contribution to the evolution of crusade ideology during the twelfth 

century. 

Although this particular reading and examination work has 

been done, several chapters are required to present the results in 

order to avoid an overly long and unwieldy single chapter. Chapter 

One examines Urban’s Clermont speech on its own. This is deemed 

necessary as it is the longest, and most rhetorically complex, and 

most examined speech in the Historia. It underpins a great deal of the 

rest of the work. Chapter Two examines the rest of the main 

Christian speeches in the work, which includes one speech from a 

Greek Christian, and speeches from the divine speakers Christ and 
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Saint Peter. It was necessary to examine the divine speakers in this 

chapter because it is too small of a topic for a single chapter. As 

some of the examination in this chapter involves a dialogue between 

a Christian, or Christians, and a Muslim, or Muslims, the Christian 

instigator of the speech, for presentation purposes, argues for its 

inclusion in this chaper. The same criteria applies to the Chapter 

Three, which itself examines speeches by Muslims on their own or as 

part of a dialogue, whether they are between Muslims or between 

Muslims and Christians. Again, the Muslims being the instigators of 

the dialogue drives their inclusion for examination in this chapter. 

Chapter Four examines oaths sworn each by a Latin and Greek 

participant whilst the final chapter, Chapter Five, briefly concludes 

on Robert’s use of the Latin terms peregrinus and peregrinatio. Although 

this chapter does not examine any speech directly, it makes a 

tentative conclusion on Robert’s use of these particular terms in 

some of the previous chapters, and indeed in the final part of this 

introduction. The focus on peregrinus and peregrinatio derived directly 

from the initial sequential close reading of the text because it found 

that there may be more to Robert’s employment of these terms than 

has been acknowledged in any relevant scholarship. Finally, a 

Conclusions chapter closes the thesis. 

Altogether forty instances of direct speech are examined, and a 

conclusion will be reached on how they function as reflections of 

Robert’s interpretation of the expedition. Several very minor speeches 

are not examined as they are too small and too incidental. 
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At this point it would be helpful to the reader to present a very 

brief overview of the speeches as they occur in the Historia, along with 

a very brief narrative context. The Historia opens with a speech 

delivered by Pope Urban63 at a church council at Clermont in 1095. 

Robert has Urban use his skills in rhetoric to persuade his audience to 

band together, invade the Holy Land and free it from Infidel 

domination. After this speech, Robert narrates how the Franks come 

together form all over and begin their long march eastwards. Robert 

positions the next speech as a direct result of this movement. He has a 

south Italian Norman lord, Bohemond, reacting to the force in direct 

speech, as well as subsequently delivering a rousing recruitment 

speech to some soldiers who are with him in that part of Italy during a 

separate military endeavor. Robert gives Bohemond’s men one line in 

response to his appeal. 

Robert again gives direct speech to Bohemond after he has 

captured some Greek affiliated mercenaries who have been ordered to 

interrupt the movements of the force as they travel. As Bohemond 

interrogates them, and they respond, it is the first occurrence of 

dialogue in the Historia. It is also the only dialogue between Latin and 

Greek Christians. Very soon after this exchange Robert once again has 

Bohemond speak. This time he delivers a long oration to some of the 

army outside the gates of Constantinople. Because this army requires 

the logistical support of the Greeks and the Greek population, Robert 

                                                

63 Pope Urban II. I will cite the names of individuals at this 
juncture as Robert names them. 
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gives a lengthy description of the resulting negotiations, and he has 

two individuals swear oaths in direct speech: Count Raymond of 

Toulouse to Emperor Alexios and then Alexios himself to the princes. 

From then on Robert narrates the Franks’ journey to Nicaea, the 

seven-week investment of the city and its capture by Greek led forces. 

He then describes the first pitched battle of the expedition at an 

unnamed site as the army make the long march southwards towards 

Antioch. After the Franks’ unlikely victory, Robert has clerics and 

priests sing a hymn of thanks to God. Very soon after this, Robert 

switches the scene to the former ruler of Nicaea, Soliman, who, whilst 

fleeing from the Franks, is upbraided by some late-arriving Arabs. 

Robert has Soliman respond with the first lengthy speech given to a 

Turk where he describes the power and ferocity of the Franks from a 

Turkish perspective. 

The Historia’s next speech occurs during the eight-month long 

siege of Antioch, and during a terrible famine which sparks a crisis in 

troop morale. Robert has Bohemond exhort the men not to flee 

which makes this Bohemond’s second lengthy speech. After the 

subsequent desertion of some individuals Robert has the Greek 

representative, Tatikios, seek permission from the council of princes 

to go in search of supplies for the whole army. He is allowed to go, 

but he also does not return. It is the lowest point of the whole 

expedition thus far, but the army is soon saved by actually winning a 

battle against a force of Turks arriving to help the besieged, as well as 

later capturing the fortress Harrim and defeating more Turkish 

contingents before the walls of Antioch. 
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This period is such a low point for Antiochians that the Prince of 

Babylon sends envoys to parley with the princes during which a truce 

is called. Robert represents this entire exchange, between the envoys 

and the princes, in direct speech, making it the first dialogue between 

Muslims and Christians in the Historia. There is, however, no progress 

made and the envoys withdraw. Shortly after this, Robert depicts the 

lament of a woman whose husband has been killed during the truce 

which precipitates its end. Just after this the second Christian-Muslim 

dialogue occurs in which Bohemond and his chaplain converse with 

an emir named Pirrus who controls some towers at Antioch. Pirrus 

volunteers to betray the city at some later point, so Robert has 

Bohemond address the rest of the princes where he seeks to know if 

they would agree that whoever manufactures the fall of the city would 

get full control of it. They respond in direct speech that this will not 

be allowed. However, when the princes hear of the approach of 

another huge Turkish force which could trap them, they agree, again 

in direct speech amongst themselves, that Bohemond should get the 

city if he can get them inside it. Robert then narrates the betrayal and 

fall of the city and the massacre of its inhabitants. Only very small 

instances of direct speech occur during these descriptions.64 

Robert then focuses his story on the Turkish general who leads 

this Turkish army, Kerbogha, after he has begun to besiege the Franks 

inside an already depleted Antioch. Kerbogha is involved in a lot of 

action in which he is the central character. First he receives the former 

                                                

64 Sweetenham, History, 144, 145, 151. 
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ruler of Antioch, Sensadolus, who promises him control of the city 

after he has captured it. Next, Kerbogha takes news of captured 

Frankish weapons and dictates a letter, both of which are done in 

direct speech. Kerbogha next receives his own mother and they begin 

a long dialogue where she attempts to dissuade him from joining 

battle with the Franks. Shortly after this, as hunger grows within the 

city, Robert has Stephen, the Count of Blois, deliver a warning to 

Alexios as he withdraws from the siege that all hope is lost for those 

within, and this sparks a long lament from a soldier in train of Alexios, 

Guy, who is a friend of Bohemond. Immediately after this, Robert 

brings the reader back inside Antioch where he describes the 

appearance of Christ and his small conversation with an unnamed 

individual. Saint Peter also appears and he also is given a small speech. 

Christ’s final speech, where he promises his aid the Franks, is followed 

by a speech by another unnamed individual, who reports a speech 

from Saint Andrew who visited him in order to show him where the 

Holy Lance was buried. 

After the Lance is unearthed, the princes send an embassy to 

Kerbogha in order to seek his withdrawal. Robert represents this 

exchange by four speeches: two by the embassy and two by Kerbogha. 

When Kerbogha refuses, Robert describes how the Franks begin to 

array themselves before Antioch for the unavoidable battle to come. 

Robert composes a small exchange between a renegade Aquitanian 

and Kerbogha before having the spiritual leader of the army, 

Adhemar, deliver a long speech in order to rally the remnants of the 

army. During the battle, Robert gives a few lines of speech to Hugh 
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the Great and again to Adhemar. After the battle, Adhemar is given a 

concluding speech. At this point, long speeches for the Franks have 

ended and Robert only provides his text with very small one or two 

line speeches.65 Of importance is one where Raymond of Toulouse 

attempts to address the impasse which himself and Bohemond have 

reached with regard to legitimate authority over Antioch. 

The last speeches in the Historia are delivered by the Emir of 

Cairo: a short one before the final battle of Ascalon, and a last, very 

long lament over his loss at this battle. 

The investigation of each speech as it occurs involves examining 

three things: its background and context; its scene, that is, what the 

narrative informs the reader about it in order to imply a ‘narrative 

strategy’ to help the reader;66 and finally the speech’s analysis, which 

takes the form of a close sequential reading by working through the 

Latin. An examination of the Latin, as opposed to using 

Sweetenham’s translation, is an important aspect of the examination 

because, as will be revealed thoughout the thesis, Robert uses specific 

Latin words and phrases which re-enforce his overall construction of 

the work. Such nuances sometimes cannot be properly conveyed 

through modern languages regardless of the quality of the translations. 

This will become very apparent with regard to Robert’s use of the 

Latin terms peregrinus and peregrinatio, which Sweetenham and others 

                                                

65 Sweetenham, History, 174, 178, 184. 
66 Joaquín Martínez Pizarro, A Rhetoric of the Scene: Dramatic 

Narrative in the Early Middle Ages (London: University of Toronto 
Press, 1989), 62–108. 
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routinely render as ‘pilgrim’ and ‘pilgrimage’ (see below). An 

examination of the background and context of the speech will reveal 

its exact context, both in the linking narrative of the story and thus its 

position in relation to the speech preceding it. Also, existing 

scholarship on the speech can be addressed in this section, as well as 

the conventionally agreed historical context.67 Then the main 

speaker(s) will be introduced and the circumstances surrounding their 

discourse will be revealed. An important element of this section stems 

from a rare opportunity whereby Robert’s source text, the Gesta 

Francorum, can also be consulted today in order to identify some of 

Robert’s most significant alterations with regard to positioning, re-

positioning and adding of certain speeches. However, any detailed 

comparisons with the Gesta are beyond the remit of this thesis.68 Also, 

some letters from the battlefield itself can be referred to in order to 

postulate on Robert’s probable other sources of information.69  

 

Robert’s employment of the term peregr inus 

Due to the structure of this thesis, most of the relevant scholarship on 

Robert will be addressed during the analysis of the speeches 

themselves. However, there has been very specific work done on an 

aspect of the First Crusade sources in general, and which directly 

                                                

67 John France’s Victory in the East is used mainly for this purpose. 
68 Sweetenham has already supplied a brief survey of such 

alterations, see “Introduction,” 17–19. 
69 Heinrich Hagenmeyer, ed., Die Kreuzzugsbriefe aus den Jahren 1088-

1100 (Innsbruck, 1901). 
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relates to the Historia, which needs to be addressed here. But it can 

only be offered as a topic for potential future research, as it is too big 

to be addressed fully in this thesis. This involves authors’ employment 

of the term peregrinus. 

Sweetenham comments that Robert emphasised the crusaders’ 

status as ‘pilgrims’ because he frequently employs the term peregrini to 

describe them. This, she implies, was inspired by the Gesta Francorum’s 

emphasis on the crusaders being soldiers ‘first and foremost’, 

described variously as Christi militia, fortissimi milites Christi, or just 

milites. The implication is that Sweetenham felt that Robert believed 

that the Gesta did not describe the soldiers in terms appropriate to the 

piety of the expedition. In order to further emphasise the Franks’ 

status as pilgrims, she argues, Robert adds information concerning the 

soldiers’ visits to shrines in Rome, or compares them to Charlemagne 

on his ‘own pilgirmage’, and finally, worshipping at the Holy 

Sepulchre as the spiritual climax of the expedition.70 However, a 

difficulty with this conclusion is that, with respect to the Gesta, calling 

an army, or a soldier, ‘Christ’s’, would appear to be enough on its own 

to indicate a high level of holiness or piety, especially in light of 

Gregory VII’s views on the topic of the miles Christi, whether or not 

this was explicitly known by the Gesta author(s) or compiler(s).71  

                                                

70 “Introduction,” 24. 
71 John Cowdrey, “The Genesis of the Crusades: The Springs of 

Western Ideas of Holy War,” in The Holy War, ed. Thomas Patrick 
Murphy, 1976, 20; Riley-Smith, Idea, 4–8. 
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Sweetenham is correct in her general observation that Robert 

uses peregrinus more precisely than it is used in the Gesta. The Gesta 

does call the people on the march peregrinus or peregrini, eighteen times 

in fact.72 But what really did peregrinus mean at the end of the eleventh 

century, and by extention in the Gesta itself? More importantly, how 

was it used? When Robert read the Gesta, and saw how it used 

peregrinus, what did he think it meant, on its own, without any 

immediate context? Variations of such a question have intermittently 

been addressed in crusades scholarship. In the 1960s, James Brundage 

gave a brief history of the use of peregrinus from the earliest times. In 

the Old Testament, peregrinus and peregrinatio respectively signify 

‘stranger’, ‘alien’, ‘traveller’, and for peregrinatio, ‘journey aboad’. Jerome 

had used peregrinus as the Latin rendering for two distinct Greek terms 

which had contrasted the Israelites as God’s people with all others 

who were not, or Gentiles. Jerome translated the word προσήλντος, 

which had mostly a juridic meaning and generally rendered as 

‘foreigner’ or ‘stranger’ in English, into peregrinus. He also rendered 

πάροιχος, with had mostly non-juridic meaning, as peregrinus.73 The 

reasons why peregrinus occurs in the Bible are very complex but in 

general the term had religious connotations as it related to the 

Israelites’ diaspora as peregrini in the Promised Land which they had 

originally inherited from God. As a result, the Israelites had an 

                                                

72 Gesta, 8, 12, 14, 29, 51, 59, 65, 72, 73, 81, 82, 86, 91. 
73 For a more detailed analysis see M. A. Claussen, “‘Peregrinatio’ 

and ‘Peregrini’ in Augustine’s ‘City of God,’” Traditio 46 (1991): 33-75,  
esp. 39-41. 
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obligation to care for and protect peregrini because of the exile they had 

experienced themselves, and their society in general was supposed to 

care for any kind of peregrini, much like the care for strangers common 

in the region since earliest recorded times.74 

Peregrinus meant more or less the same thing in ancient Roman 

society, ‘stranger’ or ‘alien’, but there was no obligation to assist or 

protect: this person had practically no rights in comparison to a 

Roman civis, ‘citizen’, even though peregrini had some rights under jus 

gentium, and could access legal help from a designated lawyer, the 

praetor peregrinus.75 

The same general meaning also carried on into the New 

Testament, but the context in which the word, and its synonyms, 

occurred had altered considerably. This is because Jesus frequently 

described himself as homeless, with no place to lay his head,76 ‘a 

stranger’, although here not by using the term pereginus, but the term 

hospes.77 Saint Paul taught that Christians wandered abroad away from 

God whilst they were in a human body, but again he did not use the 

                                                

74 Olivia Remie Constable, Housing the Stranger in the Mediterranean 
World: Lodging, Trade, and Travel in Late Antiquity and the Middle Ages 
(Cambridge: Cambridge University Press, 2006), 11–39. 

75 James A. Brundage, Medieval Canon Law and the Crusader 
(Madison: University of Wisconsin Press, 1969), 3–4. 

76 Brundage, Medieval Canon Law and the Crusader, 3-4. 
77 Matthew 25. 35: esurivi enim et dedistis mihi manducare sitivi et dedistis 

mihi bibere hospes eram et collexistis me, ‘For I was hungry, and you gave 
me to eat: I was thirsty, and you gave me to drink: I was a stranger, 
and you took me in’. 
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noun peregrinus, only the verb peregrinor, ‘to wander’ or ‘to roam’.78 He 

did, however, use peregrinus in his letter to the Hebrews referring to 

those Christians who had died according to the faith and who had 

confessed that they were peregrini et hospites on Earth.79 Also, Saint 

Peter likened the ‘new Christians’ he was addressing in Asia Minor as 

advenas et peregrinos, ‘aliens and strangers’, a very common pairing of 

these two terms in the Old Testament, the context being that they 

were God’s holy people thus so defined because of their relationship 

to non-Christians amongst which they lived. In the meantime, they 

were awaiting to return to their true homeland in the heavenly 

kingdom.80 Thus the term peregrini, and its cognate peregrinatio, ‘a 

journey’, began in early Christian writings to signify Christians as 

‘estranged’ from the world and their existence on Earth as merely 

temporary. But the term itself, importantly, had a general meaning and 

relied on context, like many words. 

                                                

78 2 Corinthians 5. 2: …audentes igitur semper et scientes quoniam dum 
sumus in corpore peregrinamur a Domino, ‘Therefore having always 
confidence, knowing that while we are in the body we are absent 
from the Lord.’ 

79 Hebrews 11. 13: Juxta fidem defuncti sunt omnes isti, non acceptis 
repromissionibus, sed a longe eas aspicientes, et salutantes, et confitentes quia 
peregrini et hospites sunt super terram, ‘All these died according to faith, 
not having received the promises but beholding them afar off and 
saluting them and confessing that they are pilgrims and strangers on 
the earth.’ 

80 I Peter 2. 11: Carissimi, obsecro vos tamquam advenas et peregrinos 
abstinere vos a carnalibus desideriis, quae militant adversus animam, ‘Dearly 
beloved, I beseech you, as strangers and pilgrims, to refrain 
yourselves from carnal desires which war against the soul’; again, 
‘aliens and strangers’ is probably a more accurate rendering of advenas 
et peregrini. See also Brundage, Medieval Canon Law and the Crusader, 5. 
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 The concept of Christians’ estrangement was further elaborated 

upon by some of the fathers of the early Church, and fully developed 

by Saint Augustine (354-430) in the City of God. Augustine’s main 

concern was with the civitas Dei peregrina: for him, peregrina, ‘strange’ or 

‘foreign’, is appropriate to describe the city of God on Earth, and its 

members are peregrini, ‘strangers’, ‘foreigners’ which denotes 

Christians’ temporal, and temporary, estrangement from Heaven. The 

two terms were central to Augustine’s thought, but, as an educated 

Roman rhetorician, he used the term in the Roman legalistic way. 

Beyond legal terms, in the City of God, peregrinatio is also non-specific, 

usually meaning ‘travelling’ or ‘living abroad’. There was also a middle 

meaning of peregrinus: ‘a state of being abroad’ or ‘the condition of 

being a stranger’. For example, the wise person wandered because he 

left material concerns behind him. Thus, Augustine described the 

quest for the true Fatherland, a peregrinatio, ‘by way of a journey’, and 

saw Christians in general, as Saint Paul had done, as ‘resident aliens’, 

‘wayfarers’, ‘sojourners’, ‘wanderers’ upon the Earth on this journey. 

For Augustine, even the Church was a ‘wayfarer’ in the world, ‘a 

stranger’, ‘a foreigner’.  

Thus all of Augustine’s uses of peregrinus conveys the universal 

meaning of ‘wanderer’, ‘stranger’ or ‘alien’, whether he referred to 

Jerusalem or Rome on Earth, the Church body or Christians 

individually sojourning for a time on Earth, or sometimes in more 

general expositions. But there was a central aspect of Augustine’s 

thought, what in modern parlance is called a ‘pilgrimage’, a ‘journey or 

a trip with a set goal of a religious nature, sometimes done for pleasure, 
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sometimes undertaken for penance’. However, Augustine seldom calls 

these travellers peregrini,81 and he never uses peregrinus in relation to 

journeying especially to Jerusalem, or any other holy centre, for a 

specific purpose. Therefore, Augustine also understood peregrinus to 

have a more general meaning which relied on context. 

In 2008 Jensen argued that up until the twelfth century peregrinus 

remained understood in basic terms as a ‘traveller’, or ‘stranger’, and 

that it did not on its own have any religious connotations, most 

specifically visitations to a distant shrine for veneration or penance. In 

Jensen’s words, ‘if there were any [religious connotations] they were 

clear from the purpose of the journey’, and as such context again is 

revealed to be critical. Jensen also argues this point in relation to 

peregrinatio, which, as Augustine knew, only ever meant ‘journey’, and 

other synonymous terms. It did not mean explicitly the religious 

‘pilgrimage’.82 Also, Jensen argues that all of the cognate verbs of 

peregrinus and peregrinatio, such as peregrinare, only signify ‘to go on a 

journey abroad’, whatever that journey meant for the individual.83 

Jensen used all of this evidence to argue that because Urban II had 

                                                

81 Claussen, “‘Peregrinatio’ and ‘Peregrini’ in Augustine’s City of God,’” 
34–56. 

82 Janus Møller Jensen, “Peregrinatio Sive Expeditio: Why the First 
Crusade Was Not a Pilgrimage,” Al-Masaq: Islam and the Medieval 
Mediterranean 15, no. 2 (2003): 127. Jensen means “pilgrim” when he 
means “religious connotations” because this is generally the most 
modern interpretation of the term. However, “wanderer”, “traveller”, 
or “stranger”, is still a fundamental meaning of the modern term 
“pilgrim” and it does not necessarily have to have any religious 
connotations. This point will be addressed below. 

83 “Peregrinatio Sive Expeditio,” 127–128. 
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never used the term pereginatio, or peregrinus, in his correspondence 

relating to the 1096 – 99 expedition, and instead used expeditio when 

referring to the army in the east, he must never then have preached 

the crusade as a ‘pilgrimage’, as many crusades specialists argue.84 

Ní Chléirigh has recently challenged Jensen’s thesis as too 

reductive, and has used mainly the early twelfth-century sources for 

the expedition to argue that writers believed that the combatants and 

others on the march were ‘pilgrims’ on a ‘pilgrimage’. This is simply 

because, as Ní Chléirigh argues, these writers use the terms peregrinus 

and peregrinatio to refer to the participants and the journey.85 Ní 

Chléirigh’s argument is sound on the basis that writers such as 

Anonymous, Raymond of Aguilers, Fulcher of Chartres, Guibert, 

Baudry and finally, Robert, did employ in their work the terms 

peregrinus, peregrinatio, and their cognates, to describe the state and 

actions of individuals and groups, and of the march in general. Ní 

Chléirigh therefore concludes that near contemporaries of the crusade 

believed that it was taken on by bona fide ‘pilgrims’ as a ‘pilgrimage’ to 

the Holy Sepulchre. The only odd thing, argues Ní Chléirigh, is that 

these pilgrims were armed, which thus made it in the words of 

Guibert a ‘new pilgrimage’ (nova peregrinatio).86 Thus, Ní Chléirigh falls 

in behind the general consensus that the expedition was understood to 

be a variation on one unifying theme: a “unification of holy war with 

                                                

84 See note below. 
85 Ní Chléirigh, “Nova Peregrinatio,” 65. 
86 This is Levine’s rendering, Deeds, 57. 
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pilgrimage”,87 “a penitential war-pilgrimage”,88 a “penitential war” or 

manifestation of “penitential warfare”,89 “the fusion of penitence and 

                                                

87 Carl Erdmann, The Origin of the Idea of Crusade, trans. Marshall W. 
Baldwin and Walter Goffart (Princeton University Press, 1977), 348. 

88 Riley-Smith, First Crusaders, 77; “Introduction,” in The First 
Crusade : Origins and Impact, ed. Jonathan Phillips (Manchester, UK ; 
Manchester University Press ;, 1997), 1–4; The Crusades: A History, 
2nd ed. (London: Yale University Press, 2005), 8; The Crusades, 
Christianity, and Islam, The Bampton Lectures in America (New York: 
Columbia University Press, 2008), 9. 

89 Riley-Smith, First Crusaders, 10, 48, 49, 52, 66, 162; “Erdmann 
and the Historiography of the Crusades, 1935-1995,” in La Primera 
Cruzada novecientos años después: el concilio de Clermont y los orígenes del 
movimiento cruzado, ed. Luis Garcia Guijarro Ramos (Garcia-Guijarro, 
1997), 19; “The Idea of Crusading in the Charters of Early Crusaders, 
1095-1102,” in Le Concile de Clermont de 1095 et l’appel à la Croisade: 
Actes du Colloque universitaire international de Clermont-Ferrand (23-25 Juin 
1995) (Rome, 1997), 162; “The Crusades, 1095-1198,” in The New 
Cambridge Medieval History, ed. David Luscombe and Jonathan Riley-
Smith, vol. Vol. 4, c. 1024–1198 (Cambridge: Cambridge University 
Press, 2004), 537; The Crusades, 10, 80, 113; Crusades, Christianity, and 
Islam, 27, 29, 31, 36; What Were the Crusades?, 2nd ed. (Basingstoke: 
Macmillan, 1992), 55, 88; Idea, 7; Tyerman, “Were There Any 
Crusades in the Twelfth Century?,” 568; The Invention of the Crusades, 
21; Fighting for Christendom  : Holy War and the Crusades (Oxford: Oxford 
University Press, 2004), 47; God’s War, 67, 71, 72, 243; “Expansion 
and the Crusades,” in A Companion to the Medieval World, ed. Carol 
Lansing and Edward D. English (Chichester UK: Wiley-Blackwell, 
2009), 459; Debate, 22; Andrew Jotischky, Crusading and the Crusader 
States, (Harlow: Pearson/Longman, 2004), 10; Jensen, “Peregrinatio 
Sive Expeditio,” 124; “War, Penance and the First Crusade: Dealing 
with a ‘Tyrannical Construct,’” in Medieval History Writing and 
Crusading Ideology, ed. Tuomas M. S. Lehtonen et al. (Helsinki: Finnish 
Literature Society, 2005), 53; Norman Housley, Contesting the Crusades, 
Contesting the Past (Malden, MA: Blackwell, 2006), 3, 7; Jonathan 
Phillips, The Second Crusade  : Extending the Frontiers of Christendom 
(London: Yale University Press, 2007), xxiii; Burnam W. Reynolds, 
“The Prehistory of the Crusades: Toward a Developmental 
Taxonomy,” History Compass 6, no. 3 (2008): 892; Susanna A. Throop, 
Crusading as an Act of Vengeance, 1095-1216 (Farnham: Ashgate, 2011), 
3, 125. 
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holywar”,90  or “the unapologetic and uneqivocal combination of war 

and penance.”91 Ní Chléirigh’s work counters Jensen’s by arguing that 

each author understood peregrinus to mean explicitly ‘a traveller with a 

pious intention’, and that no context was required to understand the 

term this way: in short, that peregrinus simply meant piety per se and that 

a synonymous term could not be used in its place. But is this how 

each author undertood peregrinus in their respective works? 

The preceding question is important because it implies that 

peregrinus can at the same time be rendered ‘pilgrim’, instead of, for 

example, ‘stranger’ or ‘traveller’, but also remain non-specific, that is, 

carry no religious connotations. In 2001, Webb, in her study Pilgrims 

and Pilgrimage in the Medieval West, made this comment: 

‘It took time…for peregrinus and its derivatives to shed completely 
their original, more general, connotations of simple ‘foreignness’, 
which lingered for centuries not only in Latin but in the Latinate 
vernaculars. In the earlier medieval period especially, careful 
attention to context is necessary before one can be sure that one’s 
peregrinus is a ‘pilgrim’ and not just a stranger or a foreigner. Even if 
he is, the journey he is engaged on is not necessarily described as a 
peregrinatio, which continued often to mean ‘wandering about’ or 
simply ‘travelling’. What we would call pilgrimages may well be 
described as journeys undertaken ‘with the purpose of prayer’ 
(orationis causa or studio) or ‘to the shrines of the apostles/ saints’ (ad 
limina apostolorum/ sanctorum) or ‘to holy places’ (ad loca sancta). A 
journey ad Sanctam Jacobum or ad Sanctum Sepulchrum similarly did not 
have to be labeled a peregrinatio to be identifiable. …For well after a 
century after 1100, therefore, a peregrinus to Jerusalem might be 
going with or without a sword in his hand, and only the context will 
inform us. A peregrinus elsewhere is increasingly likely to be a pilgrim 
rather than just a foreigner, although the adjective was still 

                                                

90 Housley, Contesting the Crusades, 13. 
91 Tyerman, God’s War, 56. 
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sometimes used just to mean ‘strange’ or ‘foreign’. Similarly, a 
peregrinatio is increasingly likely to be a pilgrimage.’92 

The most important statement in this passage is that, as argued by 

Webb, for a reader of the relevant texts, ‘careful attention to context is 

necessary before one can be sure that one’s peregrinus is a ‘pilgrim’ and 

not just a stranger or a foreigner.’ There are two flaws in this 

statement. The first is that the logical extention of Webb’s advice is 

that when a reader happens to come across peregrinus in a text, it 

should be first interpreted in its generic form, concluded by Webb to 

be either ‘stranger’, ‘traveller’, ‘foreigner’ or the like, until such time as 

the context, namely pertaining to a religious journey, permits a re-

interpretation of peregrinus to signify ‘pilgrim’. This then allows for a 

religious connotation to be applied onto a formerly generic noun: 

peregrinus can now be undertsood to mean ‘pilgrim’. This seems 

impractical and wholly illogical from a reader’s point of view, and not 

specifically a modern reader, but a reader from the medieval period, 

for whom the text was intended. Webb even points to the use of 

context in the passage above as the main driver of meaning: for 

example, if one stated that ‘journeys [could be] undertaken [by 

peregrini] … to the shrines of the…saints or to holy places’, the 

destination clearly signifies persons engaged in pious travelling, and so 

there is no special requirement to render peregrini as ‘pilgrims’ in order 

to simply, and redundantly it would seem, re-enforce the religious 

bent of the text: ‘travellers’ is sufficient and no loss of meaning 
                                                

92 Diana Webb, Pilgrims and Pilgrimage in the Medieval West (London: 
I. B. Tauris, 1999), 7–8. 
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occurs. Importantly this supports Jensen’s argument that the term 

always remained non-specific right up until Robert et al. wrote their 

works. 

This leads on to the second flaw in Webb’s statement. ‘Pilgrim’ is 

simply the correct modern English derivation for peregrinus, as is the 

case for its other derivatives which have made their way into French 

and German, ‘pèlerin’ and ‘Pilger’, and other European languages.93 

Also, ‘pilgrim’ still retains its fundamental generic meaning, which is 

only synonymous with the English terms ‘stranger’, ‘foreigner’, ‘traveller’ 

and ‘sojourner’, not an exact equivalent, as these nouns themselves are 

the results of unique individual linguistic trajectories, also derived 

from Latin through French. The point is, interpreting and rendering 

peregrinus as ‘pilgrim’ from a medieval text is not only liguistically 

correct, but as a result ‘pilgrim’ can be interpreted as having no 

inherent religious connotations on its own in readings of the sources, 

whether or not a holy journey is described, which, importantly, 

considering the brief examination above, was how a contemporary 

reader understood it. If ‘pilgrim’ therefore only occurs in this capacity 

                                                

93 See OED, c. 1200, pilegrim, from Old French pelerin, peregrin 
"pilgrim, crusader; foreigner, stranger" (11c., Modern French pèlerin), 
from Late Latin pelegrinus, dissimilated from Latin peregrinus 
"foreigner" (source of Italian pellegrino, Spanish peregrino), from peregre 
(adv.) "from abroad," from per- "beyond" + agri, locative case of ager 
"country". Change of first -r- to -l- in most Romance languages by 
dissimilation; the -m appears to be a Germanic modification. Pilgrim 
Fathers "English Puritans who founded Plymouth colony" is first 
found 1799 (they called themselves Pilgrims from c. 1630, in reference 
to Hebrew xi:13). See also EDEL, Vol., 1185. 
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by the early twelfth century, then it appears that scholars have 

overdetermined its significance, especially in relation to interpreting it 

as only meaning ‘a pious traveller to the Holy Sepulchre’. This is 

important for Crusades historiography because, as the survey above 

suggests, there was never an explicit term for either the modern 

religious ‘pilgrim’ or ‘pilgrimage’. 

This can be demonstrated by a brief examination of some the 

same sources which Webb uses in her work on medieval pilgrimage, 

so one could refer to these as only a sample group, generally reflective 

of the practice of pious travel from the seventh to the twelfth 

centuries in the West. Several of these texts were also used by 

Constable for his study on contemporary opposition to the practice.94 

The aim of the brief examination below is simply to test if the terms 

peregrinus and peregrinatio operate as terms empty of any religious 

connotations without jeopardising the overall meaning of the texts. 

Therefore the original Latin is retained. It is the conclusion of this 

brief examination that ‘pilgrim’, which Webb uses in her renderings, 

and which is linguistically correct anyway, does not on its own have 

any religious connotations in these texts. Indeed, many of her sample 

texts, some of which are also central to Constable’s examination, 

never use the terms peregrinus or peregrinatio, which suggests that they 

were not necessary in order to discuss pious travel. 

                                                

94 Giles Constable, “Opposition to Pilgrimage in the Middle 
Ages,” in Religious Life and Thought (11th-12th Centuries): Collected Essays 
of Giles Constable, Variorum Collected Studies (London: Variorum 
Reprints, 1979), Ch. IV, 125–46. 
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The first sample concerns a gift by an Italian nobleman called 

Pertuald of Lucca to the church of San Michele in 721.95 It states that 

Pertuald had been driven by God’s compulsion to contemplate and 

deliberate on his soul…abroad…[and thus] reformed…[by] spending 

time far from the city’, he was inspired to help others back in his 

homeland.96 Pertuald clearly does go on what moderns would call a 

‘pilgrimage’, but the language only alludes to the act, and the text uses 

no one word to signify it. 

Further on in the text, Pertuald states that he wished ‘…these 

houses aforesaid [some of his properties] …[used] so that the priest 

who is established there…receive the needy and the peregrinum 

according to the precepts of the Lord…’.97 The clear coupling of 

peregrinus with the adjective eqenus98 ‘needy’, or ‘destitute’, suggests that 

peregrinus is also an adjective, possibly ‘strange’ or ‘alien’. However, 

peregrinus, if understood as a noun, could be a traveller of means, such 

as a merchant or an arms-bearer, and again, its coupling with eqinus 

(sic) suggests the generic traveller. It is not explicitly stated that 

peregrinus on its own signifies a religious traveller, but there can be little 

                                                

95 Webb, Pilgrims and Pilgrimage, 12. 
96 CDL 1, n. 28, 102: Unde ego Pertuald uir deuotus considerans adque 

pertractans animum meum, dum enim peregre non mea necessitatem sed Dei 
conspulsationem correctus habiui longinquo urbe… 

97 Trans. Webb, Pilgrims and Pilgrimage, 29. The Latin terms under 
scrutiny are left in the original and the parentheses here and in 
subsequent citations represent the removal of superfluous text or to 
alterations to the Latin itself. Latin text in CDL 1, n. 28, 102: haec istas 
superius nominatas casas…ita ut sacerdus, qui iniu constitutus est…eginum et 
peregrinum recipiendum, iuxta Dei preceptum. 

98 The original text has eqinus. 
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doubt that Pertuald imagines that, having arrived at San Michele, as 

Christians, travellers would more than likely visit any local shrines, or 

simply give prayers of thanks for their safe arrival and accomodation. 

The next example is from the Capitulary of Pepin, 754-55, one of 

the many legislative and administrative Capitularies which emanated 

from the Frankish court of the Merovingian and Carolingian 

dynasties, especially from the court of Charlemagne. Peppin was 

Charlemagne’s father and the first Carolingian king, but he had also 

done a great deal in expanding Carolingian control over Lombardy, 

and later, Aquitaine.99 Chapter 4 of this particular Capitulary states: 

‘…we decree concerning peregrinos who for God’s sake go to Rome or 

elsewhere that on no pretext do you detain them…nor [do you] make 

a claim [on] any peregrino on account of their [baggage], nor exact any 

toll from them’.100 The first occurrence clearly uses the desciption of 

the act of being on the road for God in order to define that particular 

type of peregrinus, who may have been recognised from his garb or 

habit anyway, in particular the well known Irish monastic peregrini of 

the time, the most famous being Columbanus. Its usage here reveals 

that peregrinus does not hold any religious signification. The second 

part of the passage refers to ‘any peregrino’, who carries on his person 

baggage. This also suggests a non-specific meaning for peregrinus. 

                                                

99 See Bernard S. Bachrach, “Military Organization in Aquitaine 
under the  Early Carolingians,” Speculum 49, no. 1 (1974): 1–13. 

100 Capitularia Regum Francorum I (MGH Legum, 2), 32: …de 
peregrinos…constituimus qui propter Deum ad Romam vel alicubi vadunt, ut 
ipsos per nullam…non deteneatis, nec propter scrippa sua ullo peregrino 
calumpiam faciatis, nec ullum theloneum. 
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Canon 22 of the Council of Ver, July 755, a council which 

legislated for more royal influence in ecclessiastic affairs,101 again 

refers to tolls, and states that they ‘…not be exacted from peregrinis 

who [walk] for God’s sake…’, showing again that peregrini is general 

because the purpose for their travelling, or for being strangers passing 

through the region designated by the decree, is explicitly described.102 

Similarily, its generic function is evident in chapter 10 of the 

Capitulary of Peppin of Italy, 782/6, which rules against harm of 

‘…peregrinos who in the service of God are hastening to Rome or to 

[visit] other relics of the saints; …and should anyone dare to kill [one] 

of [those] peregrini, let him pay sixty solidi in our palace.’103 

Chapter 27 of The General Capitulary of the Missi, early 802, states: 

‘We command that throughout our realms no one dare to deny 

hospitality to rich or poor or peregrinis, that is, no one shall refuse 

shelter, fire and water either to peregrinis perambulating the land for 

God’s sake or to anyone travelling (iterandi) for the love of God and 

the salvation of his soul.’104 Here again it is clear that peregrinus does 

not on its own have religious connotations, the context revealing 

instead that the traveller travels for God and his soul. 

                                                

101 Gregory I. Halfond, Archaeology of Frankish Church Councils, AD 
511-768 (Leiden: Brill, 2010), 204–205; and Mayke de Jong, “Imitatio 
Morum: The Cloister and Clerical Purity in the Carolingian World,” in 
Medieval Purity and Piety: Essays on Medieval Clerical Celibacy and Religious 
Reform, ed. Michael Frassetto (New York: Garland Pub., 1998), 73, n. 
45. 

102 Capitularia Regum Francorum I (MGH Legum, 2), 35 & 37. 
103 Capitularia Regum Francorum I (MGH Legum, 2), 193. 
104 Capitularia Regum Francorum I (MGH Legum, 2), 96. 
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The next relevant sample is from the eleventh century. In 1067, 

Peter Damien, one of the most well-known reforming Benedictines of 

the time, writes to an individual named Marquis Raniero and attempts 

to persuade him ‘to go to Jerusalem, and satisfy divine justice with a 

lengthy [journey] (peregrinacionis)’. Later in the text, he refers to sinners 

in general who ‘undertake the journey of spiritual exile…[and that by 

journeying] (peregrinando) provide for themselves the tranquil lodging-

place of the fatherland.’105 Here, this journey is clearly related to 

Jerusalem but there is no need to overdetermine peregrinatio to mean ‘a 

religious journey’ on its own. For the rest of this lengthy letter, 

Damien does not use peregrinatio again, and never uses peregrinus, but he 

speaks of others’ experiences whilst on these kinds of journeys. 

Damien clearly did not have a single word equal to the modern word 

‘pilgrimage’.106 

The rest of Webb’s samples all follow this general trend, and in 

no case does the term peregrinus ever operate as anything other than a 

generic. Even in the text most explicitly dedictated to the discussion 

of pious peregrination, liturgies for departing pious travellers, the 

terms peregrinus and peregrinatio can be interpreted as generics because 

the overiding context is clear: the entire work is dedicated to pious 

travel.107 

                                                

105 Cited here from Webb, Pilgrims and Pilgrimage, 37–39. 
106 The Latin edition consulted is Peter Damian, Die Briefe des Petrus 

Damiani, Monumenta Germaniae historica. Briefe der deutschen 
Kaiserzeit  ; 4. Bd (Munchen: Monumenta Germaniae Historica, 
1983), 1–5. 

107 Peregrinaciones, 3, 146-7. 
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Even in the vernacular, the use of Old French or Old Occitan 

pelerin suggests that it contains no religious significance on its own.108 

In the Chanson de Roland, after Roland’s Oliphant becomes a relic in 

Saint Seurin, the text states: ‘Pilgrims who visit the place still see it’.109 

The ‘place’, Saint Seurin, it can be argued, is a place frequented by 

travellers and strangers, who do not necessarily have to be on a pious 

journey. Also, the Oliphant may not have been revered in the same 

way as the relics of a true saint. The text does not elaborate but based 

on the evidence outlined thus far, li pelerin does not have any religious 

signification on its own. 

Count Guillaume IX of Aquitaine (1071-1127), the famous lordly 

troubadour, and a definite contemporary of Robert, writes in a song, 

the context being that a man is stopped on his travels by two noble 

women and taken back to their abode: 

One of them says to me with her high-class speech: “God save you, 
my lord [pelerin], you look to me like a gentleman, as far as I can tell; 
but we all see crazy fools too often walking through the world.” 110 

It is clear here that Guillaume means pelerin (Goldin renders it 

‘pilgrim’) to have no religious connotations. This pelerin even appears 

                                                

108 LAF, 450; OFED, 474 
109 La Chanson de Roland, 2e éd. (Paris: Librairie générale française, 

2008), 240, ln. 3687; English translation by Burgess in The Song of 
Roland (London: Penguin Books, 1990), 146, ln. 3687. 

110 Frederick Goldin, Lyrics of the Troubadors and Trouvères: Original 
Texts, with Translations and Introductions (New York: Anchor Books, 
1973), 28: Farai un vers, pos mi somelh, v. 20: La unam diz en son latin: “E 
Dieus vos salf, don pelerin; mout mi semblatz de belh aizin, mon escient; mas 
trop vezam anar pel mon de folla gent.” 
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to be rich, although Guillaume refers to the general characteristics of 

wanderers in general, maybe bordering on mad. 

And this is how peregrinus appears to operate in Robert’s main 

source, the Gesta Francorum. The image of the army thus formed is of a 

whole collective of stricken wanderers in an alien landscape, much as 

Jensen has argued.111 In all of its eighteen occurrences, seventeen 

definitely as a noun, it occurs with almost no immediate context with 

Jerusalem or the Holy Sepulchre, which on a basic literary level helps 

to amplify the image of individuals’ wanderings and distance form 

their homelands.112 Only once does the Gesta use pereginus in the 

specific context of going to the Holy Sepulchre, which falls into line 

behind the above argument.113 Twice it connects peregrinus to Christ 

and Christianity: 

‘[Christ’s soldier pilgrims (Christi miles peregrini) went straight to this 
castle]’; and ‘Count Raymond swore…to be kind to the Christian 
pilgrims (Christianos peregrinos).114 

Both times peregrinus is heavily qualified as either being Christian or 

Christ’s soldier, which therefore emparts piety: peregrinus on its own 

does not signify piety.115 

That the term peregrinus is in many ways nondescript in the Gesta, 

and easily overlooked as having literary potential, is suggested by 

                                                

111 “Peregrinatio Sive Expeditio,” 127. 
112 Gesta, 8, 14, 29, 51, 59, 65, 72, 81, 82, 86 & 91. 
113 Gesta, 12: The emperor swore that ‘he would not cause or 

permit anyone to trouble or vex our pilgrims on the way to the Holy 
Sepulchre’, neminem nostrorum peregrinorum. 

114 Gesta, 73 & 81. 
115 This final example will be examined in Chapter Two. 
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Guibert of Nogent’s effective dropping of the word throughout his 

own re-working of the text. The best example is his re-working of the 

introduction of Peter Bartholomew during the siege of Antioch. The 

Gesta states: 

‘there was in our army a certain [peregrinus] whose name was 
Peter.’116 

Guibert drops the term peregrinus and instead refers to Peter as quidem 

de exercitu (one of the army).117 Guibert’s use of peregrinus, as well as the 

other chroniclers and historians of the expedition, falls outside the 

remit of this thesis and probably demands further study. But it will be 

shown in this thesis that Robert uses peregrinus in a most unique way, 

and he clearly saw a literal use for it where both Guibert and Baudry 

did not. On the basis of the evidence and scholarship supplied above, 

Robert can still only conceive of peregrinus, retained in the thesis in the 

Latin, as having no religious connotations on its own. During the 

subsequent examination of the speeches it will be shown that every  

instance operates as a general noun with no explicit pious meaning. 

However, the final chapter will show that it is the context which 

Robert gives peregrinus which is powerful and indeed may even have set 

a precedent for the use of the term during the rest of the twelfth 

century and beyond. 

                                                

116 Gesta, 59 
117 Guibert, “Gesta Dei per Francos,” 196 D; Levine renders this 

“...one of the soldiers...”. Deeds, 45. 
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Chapter One 

Pope Urban II’s Speech at Clermont 

All crusades scholarship, and indeed any medieval scholarship which 

refers to the crusades, begins and ends with Pope Urban II’s speech at 

the Church council held at Clermont, in Gaul, in November 1095. For 

the most part, scholars agree that Urban spoke to a large public 

audience close to, if not inside, the city of Clermont, and there, 

successfully persuaded many groups of arms-bearers to go on a 

military expedition to Jerusalem in order to remove Seljuk Turkish 

Muslims from the former territories of the Greek Christian Empire.1 

Urban replicated this speech several times across Gaul over the course 

of a unique six-month promotional tour.2 Thus, by August 1096, 

thousands of mounted horsemen, their retinues and extended family 

members were ready to go.3 But no direct evidence survives pertaining 

to the explicit content of any of these speeches, and neither has any 

informal notes which may have been taken by attendees at the 

                                                

1 Erdmann, Origin, 328–31; Hans Eberhard. Mayer, The Crusades 
(London: Oxford University Press, 1972), 6; Brundage, Medieval 
Canon Law and the Crusader, 31–32; Riley-Smith, Idea, 13–30; & The 
Crusades, 1–23; France, Victory, 1; Tyerman, God’s War, 58–89. 

2 Alfons Becker, “Le voyage d’Urbain II en France,” in Le Concile 
de Clermont de 1095 et l’appel à la Croisade, 127–40; George T. Beech, 
“Urban II, The Abbey of Saint-Florent of Saumur, and the First 
Crusade,” in Autour de la Première Croisade: Actes du Colloque de la 
“Society for the Study of the Crusades and the Latin East” (Clermont-Ferrand, 
22-25 juin 1995), ed. Michel Balard (Paris: Publications de la 
Sorbonne, 1996), 57–70; John Cowdrey, “Pope Urban II’s Preaching 
of the First Crusade,” in The Crusades: The Essential Readings, 16–29. 

3 John France, “Les Origines de la première croisade: Un nouvel 
examen,” in Autour de la Première Croisade, 43–56; Riley-Smith, First 
Crusaders, 81–144. 
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Clermont.4 However, in line with the literary conventions of the day, 

Robert, and fellow Benedictines Baudry of Bourgueil and Guibert of 

Nogent, composed individual versions of Urban’s ‘Clermont speech’ 

as a way to ‘reflect their own visions of what they later thought worthy 

of recognition’.5 Of the eyewitness testimonies for the expedition, 

only Fulcher of Chartres attempted a version, and he wrote it in a 

plainer style than the other three. Indeed, one scholar has concluded 

that Fulcher’s style and structure signify that it is probably the closest 

to the original.6 

These four versions of Urban’s address at Clermont are by far 

the most cited speeches from medieval historiography. However, 

because of medieval literary conventions, scholars who have done 

the most detailed examinations of the speeches acknowledge that 

each one does not accurately reflect the exact speech which Urban 

delivered. However, an analysis by Dana Munro over a century ago 

remains influential because it reveals the common topics between the 

versions, such as the invasions of the east by the Turks, their 

destruction and despoliation of Christian churches and holy places 

there, and the true holiness, and centrality, of Jerusalem in Christian 

cosmology. These topics went in tangent with the problems related 

to internecine warfare afflicting the West at large. Munro argued that 

Urban probably also mentioned the plenary indulgence, the 

                                                

4 Robert Somerville, The Councils of Urban II. Vol. 1, Decreta 
Claromontensia (Amsterdam: Hakkert, 1972), 142–50. 

5 Tyerman, God’s War, 66. 
6 Georg Strack, “The Sermon of Urban II in Clermont and the 

Tradition of Papal Oratory,” Medieval Sermon Studies 56, no. 1 (2012): 
31–34, 38–45. Strack uses other less well known speeches made by 
Urban to make his case. 
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justification for waging certain types of wars, and the fact that both 

earthly and heavenly awards were to be won.7 

However, an important point to be made is that Robert, 

Baudry, Guibert and Fulcher did not have Urban state anything 

which was not already accepted as conservative within their educated 

milieu. The most tangible support comes from the writings of Urban 

himself pertaining to his 1095-96 tour in Gaul: he explicitly 

addressed the same topics. Indeed, he addressed them, and more, 

right from the beginning of his pontificate, not only in relation to 

conflict between Christians and Muslims in the East, but also in 

Sicily and Spain, and was pursuing ideas and concepts championed 

by his mentor and predecessor Pope Gregory VII. The only concept 

that the speech versions have Urban say which may have been 

radical, even though Gregory had initially conceived of it, was that 

there should be a large-scale Christian military expedition to secure 

the East.8 

                                                

7 “The Speech of Pope Urban II at Clermont, 1095,” The American 
Historical Review 11, no. 2 (1906): 231–42. 

8 Alfons Becker, “Urbain II et l’Orient,” in Il Concilio di Bari del 
1098: atti del convegno storico internazionale e celebrazioni del IX centenario del 
concilio, ed. Salvatore Palese and Giancarlo Locatelli (Bari: Edipuglia, 
1999), 123–44; & “Urbain II, pape de la Croisade,” in Les champenois et 
la croisade. Actes des IVe Journées rémoises, 27-28 novembre 1987, ed. 
Yvonne Bellenger and Danielle Quéruel (Paris: Publications du 
Centre de Recherche sur la Littérature du Moyen Age et de la 
Renaissance de l’Université de Reims, 1989), 9–17; Paul E. 
Chevedden, “Canon 2 of the Council of Clermont (1095) and the 
Crusade Indulgence,” Annuarium Historiae Conciliorum 37, no. 2 (2005): 
253–322; “Canon 2 of the Council of Clermont (1095) and the Goal 
of the Eastern Crusade: ‘to Liberate Jerusalem’ or ‘to Liberate the 
Church of God’?,” Annuarium Historiae Conciliorum 37, no. 1 (2005): 
57–108; “Crusade Creationism Versus Pope Urban II’s 
Conceptualization of the Crusades,” The Historian 75, no. 1 (2013): 1–
46. 
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Crusades scholars routinely refer to one, or all, of the central 

topics each author has Urban refer to, depending on individual lines 

of enquiry. In more detailed analyses, scholars’ interests have generally 

concentrated on defining what the versions of the speech are re-

creating and the extent to which each author chose, or chose not, to 

rhetorically employ particular topics. With regard to Robert’s own 

version in particular, scholars have reached generally different 

conclusions. They have argued that it is an honest attempt from 

memory to record the topics addressed by Urban in a delivered 

speech;9 a very ‘persuasive’ writing-up of a possibly peripheral address 

at Clermont;10 an attempt at the re-creation of the ‘rhetorical form’ of 

a contemporary church sermon;11 or the same attempt at representing 

Urban agitating for war.12 

As has been stated in the introduction, Robert’s version has 

unique characteristics, not least its structural simplicity, which helps 

with sequential reading as a method of analysis. But it will also be 

shown that Robert’s positioning of the speech also gives it a special 

and unique impact which signals how Robert meant the rest of the 

speeches in the Historia to be read. Sweetenham does point out that 

Robert’s version of Urban’s speech sets up themes which are 

regularly referred to throughout as the Historia unfolds.13 However, 

                                                

9 Munro, “The Speech of Pope Urban II at Clermont, 1095”; See 
also Riley-Smith, Idea, 15. 

10
 Ward, “Principles,” 143–44; Somerville, “The Council of 

Clermont (1095), and Latin Christian Society,” 59–62. 
11 Cole, Preaching, 13–16, 32. 
12 Strack, “The Sermon of Urban II,” 34–36, 43. 
13 “Introduction,” 49. 
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this has never been followed through, at least through the method 

advocated in this thesis. 

Robert places Urban’s speech at the very beginning of his 

work.14 He does not supply, as others do, any theological or 

historical contextualisation in the brief narrative preceding the 

speech to indicate that the speech will be delivered, or why.15 

Robert’s Apology and Prologue have already supplied basic technical 

and historical information as to the origin and purpose of the 

Historia, so the narrative states only that Urban had attended a great 

council in Clermont in 1095, and probably alludes to the council’s 

political context, what is generally referred to by historians as the 

‘Investiture Contest’, by stating that the council ‘was also very 

famous for the gathering of [Gauls]16 and Germans,17 both bishops 

                                                

14 Sweetenham, History, Bk. 1. 1, 79; RHC Occ., Vol. 3, 727. 
15 Cf Fulcher of Chartres, A History of the Expedition to Jerusalem, 

1095-1127, ed. Harold S. Fink, trans. Frances Rita Ryan (New York: 
Norton, 1973), 57–62; Baudry, “Historia,” 11–12; Guibert, Deeds, 23–
42. Guibert gives the most learned historical and theological basis for 
the expedition. 

16 Although Gaul was not a geographical or political entity as such, 
Robert refers to those warriors from the whole of Charlemagne’s 
former empire, mostly modern France, as ‘people of Gaul’, ‘princes 
of Gaul’, or ‘Gallic people’. See RHC Occ, Vol. 3, 744 D and 870 E: 
gens Gallicana;  755 A: principes Gallorum. Therefore, this thesis uses 
Gaul to designate the wider geographic region of modern France, 
which would have included all of the great counties such as 
Toulouse. Robert and his contemporaries used Francia to refer to the 
small territory surrounding Paris which was the seat of power of the 
kings of France, who theoretically, if not in reality, ruled all of Gaul. 

17 For an argument that Robert wrote anti-German sentiment into 
the Historia, see Carol Sweetenham, “Crusaders in a Hall of Mirrors: 
The Portrayal of Saracens in Robert the Monk’s Historia 
Iherosolimitana,” in Languages of Love and Hate: Conflict, Communication, 
and Identity in the Medieval Mediterranean, ed. Sarah Lambert and Helen 
J. Nicholson (Turhout: Brepols, 2012), 60–61; John Cowdrey, “The 



Chapter One: Pope Urban II’s Speech at Clermont 

 58 

and princes’.18 Robert assumes that the reader already knows what 

his Historia will be about. But Robert presents Urban’s textual 

audience unaware of his reasons for being in Gaul, and they must 

listen to the pope’s argument as it unfolds. Thus the reader is 

immediately immmersed in the scene. The Gesta Francorum, by 

contrast, states: 

When that time had already come, of which the Lord Jesus warns 
his faithful people every day, especially in the Gospel where he says, 
‘If any man will come after me, let him deny himself, and take up 
his cross, and follow me’. 19 

Immediately after this, the Gesta depicts the unnamed pope of the day 

going to Gaul only as a part of the general movement (motio) to 

journey to the Holy Sepulchre stirred up by the above mentioned 

sentiments.20 The Gesta does not mention that a council was held at 

which the pope initiated this particular armed march to the Holy 

Sepulchre. In other words, the Gesta is not explicit regarding whether 

Urban reacted to a movement already under way, or was part of a 

general consensus. Robert addresses this lacuna by using Urban 

                                                                                                                                 

Reform Papacy and the Origin of the Crusades,” in Le Concile de 
Clermont de 1095 et l’appel à la Croisade, 75–83. 

18 Sweetenham, History, Bk. 1. 1, 79; RHC Occ, Vol. 3, 727: Fuit 
autem illud concilium valde celeberrimum conventu Gallorum ac Germanorum, 
tam episcoporum quam et principum. 

19 Gesta, 1: Cum iam appropinquasset ille terminus quem dominus Iesus 
cotidie suis demonstrat fidelibus, specaliter in euangelio dicens: “Si quis uult post 
me venire, abneget semetipsum at tollat crucem suam et sequatur me”. 

20 Gesta, 1: Apostolicus namque Romanae sedis ultra montanas partes 
quantocius profectus est...coepitque subtiliter sermocinari et predicare. Hill 
renders the conjunction namque, ‘for even’. This suggests that the 
writer of the source believed that the pope, not named in the Gesta 
but named as Urban by Tudebode, 32, reacted to the movement in 
Gaul as opposed to initiating it. 
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himself as the primary deliverer of relevant information to an 

unknowing, and thus as yet, placid audience. 

Robert has Urban open his speech with a direct appeal to the 

Franks: 

[Frankish people, people from beyond the mountains, a people,] 
chosen and beloved of God as is clear from your many 
achievements; set apart from all other nations as much by 
geography as by the Catholic faith and by the honour of the Holy 
Church: [at you our sermon is targeted and for you our exhortation 
is extended]. We want you to know what sad cause has brought us 
to your land and what emergency of yours and of all the faithful it is 
that has brought us here.21 

That the gens Francorum22 are addressed in the very first words of the 

speech points to Robert’s main conceit for his entire work, that the 

                                                

21 Sweetenham, History, Bk. 1. 1, 79; RHC Occ., Vol. 3, 727, C: Gens 
Francorum, gens transmontana, gens, sicuti in pluribus vestris elucet operibus, a 
Deo electa at dilecta, tam situ terrarum quam fide catholica, quam honore sanctae 
Ecclesiae, ab universis nationibus segregata: ad vos sermo noster dirigitur vobisque 
nostra exhortatio protenditur. Scire vos volumus quae lugubris causa ad vestros 
fines nos adduxerit; quae necessitas vestra cunctorumque fidelium attraxerit. 

22 Gens has been a notoriously difficult term to render in medieval 
scholarship. A very close approximation might be ‘people’, which is 
generic enough to work within seveal contexts. Robert used gens in 
this form many times; as ‘a people’, in the sense of communities, 
whatever their origins, ethnic make up or diversity; or simply a 
person’s ‘people’, his retinue or followers, his ‘family’. Everything in 
between worked also. For more on Robert’s use of gens see Marcus 
Bull, “Overlapping and Competing Identities in the Frankish First 
Crusade,” in Le Concile de Clermont de 1095 et l’appel à la Croisade, 195–
211. In most instances in this thesis gens is rendered ‘people’, and it is 
never rendered ‘race’. For a good appraisal of the medieval writers’ 
conception of gens see; Harald Kleinschmidt, Understanding the Middle 
Ages  : The Transformation of Ideas and Attitudes in the Medieval World 
(Woodbridge: Boydell Press, 2000), 91, 109, 150–151, 166, 247–8, 
331; Alexander C. Murray, “Reinhard Wenkus on ‘Ethnogenesis’. 
Ethnicity, and the Origin of the Franks,” in On Barbarian Identity  : 
Critical Approaches to Ethnicity in the Early Middle Ages, ed. Andrew 
Gillett, 39-68, (Turnhout, Belgium: Brepols, 2002); Robert Bartlett, 
“Medieval and Modern Concepts of Race and Ethnicity,” Journal of 
Medieval and Early Modern Studies: (formerly Journal of Medieval and 
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expedition to the East was a singularily Frankish endeavour.23 

Contemporaries would have understood that ‘a Frank’ could have 

signified any warrior from within the arms-bearing classes of 

Western Europe, especially those with traditional links to 

Charlemagne and his descendants. This term could even refer to the 

populus Christianus bound by a common ideal of a Frankish imperium 

of which Charlemagne himself was the model ruler.24 Robert 

emphasises this idea with more nuance than does Guibert of Nogent, 

despite the latter’s work being called The Deeds of God through the 

Franks.25 The first example occurs here as Robert has Urban 

immediately remind the Franks that they are akin to the Israelites as 

‘chosen and beloved by God’, his first of two references to the 

Israelites in the speech. As Riley-Smith has shown, this motif was a 

fundamental conceptional tool by which Robert, as well as Guibert 
                                                                                                                                 

Renaissance Studies) 31, no. 1 (2001): 39–56; Alan V. Murray, “National 
Identity, Language and Conflict in the Crusades to the Holy Land, 
1096-1192,” in The Crusades and the Near East, ed. Conor Kostick 
(Abingdon: Routledge, 2011), 107–30. 

23 Sweetenham, “Introduction,” 51–52. 
24 Matthew Gabriele, An Empire of Memory: The Legend of 

Charlemagne, the Franks, and Jerusalem before the First Crusade (Oxford: 
Oxford University Press, 2011), 101–2, 127, 131, 192; John F. 
Benton, “‘Nostre Franceis n’unt talent de fuïr’: The Song of Roland and 
the Enculturation of a Warrior Class,” Olifant 6 (September 1978): 
12–15. 

25 Guibert states early that he wished to bring honour to the 
Franks, ‘our people’, by calling his work ‘The Deeds of God through 
the Franks’. See Deeds, 26. Guibert then records how he had to 
defend the Franks against accusations of meekness by a German 
archdeacon by giving the example of the recent expedition’s success, 
and that it was the Franks especially, and not the Germans, who 
Urban had sought for the mission, 41, and later, ‘on whom the 
weight of the entire journey fell’, 142. One other time he re-affirms, 
during the description of a battle, that God worked through the 
Franks, 127. Overall, none of Guibert’s evoking of the Franks is 
done with the same subtlety as Robert. 
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and Baudry, framed the expedition in terms of providential history.26 

Here, Robert has Urban first use the analogy in order to imply that, 

like the Israelites, the Franks’ chosen status had manifestly 

guaranteed their many achievements to date. In other words, their 

collective rise to greatness in the world had been promoted by God 

because the Franks were all of the one universal faith, and respected 

Holy Church.27 Now, as a result, they lived in well-sited lands.28 In 

effect, Urban reveals the unity between God and the Franks through 

the Church. 

In one passage of this introduction, or exordium, ‘…for you our 

exhortation is extended…’, Urban intimates that what follows will be 

of benefit to the Franks. He will reveal this benefit, or reward, slowly 

and carefully as he has not yet declared the subject of his speech, nor 

explained why he has come to Gaul. However, he implies that he is 

going to ask the Franks to do something, and that this something is 

directly linked to a ‘mournful cause’ which the Franks have an 

obligation to address. 

Urban begins the narrative section of his speech by informing 

his audience about the eastern geographic region he will be 

                                                

26 Idea, 135–152. 
27 Guibert also alludes to the Franks’ traditional defence of the 

Church since the time of the conversion of Clovis by Remigius. 
Deeds, 41. 

28 For “Israelite - Frankish” manifest destiny, see Gabriele, An 
Empire of Memory, 129–139; Mary Garrison, “The Franks as the New 
Israel? Education for an Identity from Pippin to Charlemagne,” in 
The Uses of the Past in the Early Middle Ages, ed. Yitzhak Hen and 
Matthew Innes (Cambridge: Cambridge University Press, 2000), 114–
161. 
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discussing: it extends between Jerusalem and Constantinople, and 

includes the foreign people, Persians,29 who have entered it: 

Disturbing news has emerged from Jerusalem and the city of 
Constantinople and is now constantly at the forefront of our mind: 
namely [that a people from the kingdom of the Persians, a people 
utterly alienated from God, a people that set not their heart aright: and 
whose spirit was not faithful to God] has invaded the lands of those 
Christians, depopulated them by slaughter and plunder and arson, 
kidnapped some of the Christians and carried them off to their own 
lands and put others to a wretched death, and has either overthrown 
the churches of God or turned them over to the rituals of their own 
religion. They throw down the altars after soiling them with their 
own filth, circumcise Christians, and pour the resulting blood either 
on the altars or into baptismal fonts.30 

Urban effectively describes the extent of the Eastern Christian 

Church, between the patriarchies of both Constantinople and 

Jerusalem, which Guibert referred to as the ‘church of Jerusalem’ 

                                                

29 Persian was frequently used by learned writers in the middle 
ages as a synonym for Seljuk Turkish invaders who emerged from 
those regions during the eleventh century; Cf. Turci, gens Persica, 
‘Turks, Persian people’, in Fulcher of Chartres, “Historia 
Iherosolymitana,” 323; Robert uses the term to describe the invaders’ 
habitat, or origins, which was also a way to define them, see Svetlana 
Loutchitskaya, “Barbarae nationes: les peuples musulmans dans les 
chroniques de la Priemière Croisade,” in Autour de la Première Croisade, 
105. For the educated reader, the Persians were also the great eastern 
antagonist of the ancient Romans, implying that a now similar 
relationship with the Franks as the inheritors of Roman imperium, and 
of formerly Christian lands, will commence, the Persians once again 
acting as the ‘significant other’, or main rival, in a global struggle. 

30 Sweetenham, History, Bk. 1. 1, 79; RHC Occ., Vol. 3, 727, D–E: 
Ab Iherosolimitana finibus et urbe Constantinopolitana relatio gravis emersit et 
saepissime iam ad aures nostras pervenit, quod videlicet gens regni Persarum, gens 
extranea, gens prorsus a Deo aliena, generatio scilicet quae non direxit cor suum, 
et non est creditus cum Deo spiritus ejus, terras illorum Christianorum invaserit, 
ferro, rapinis, incendio depopulaverit, ipsosque captivos partim in terram suam 
abduxerit, partimque nece miserabili prostraverit. partimque nece miserabili 
prostraverit, ecclessiasque Dei aut funditus everterit aut suorum ritui sacrorum 
mancipaverit. Altaria suis foeditatibus inquinata subvertunt, Christianos 
circumcidunt, cruoremque circumcisionis aut super altaria fundunt aut in vasis 
baptisterii immergunt. 
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and which Robert must have also undertood to be the case.31 Robert 

makes no mention here of Antioch, which was also a patriarchy, but 

later on in the Historia he gives a brief history of Antioch’s site and 

foundation as an episcopal see by Saint Peter, and that God had 

wanted it retaken by the ‘power of warriors’ arms’.32 But in general, 

Robert has Urban describe Christ’s patrimony in the East without 

any explicit reference to its significance for Christians, but has him 

introduce the invaders there, the Persians, as characteristically the 

opposite to the Franks both in their geographic origins and in their 

relationship to God. Urban’s use of Psalm 77.8, which refers to the 

ancient tribe of Ephrain, which had deliberately rejected God, 

suggests his belief that the Persians were descended from a very 

ancient gens. However, Robert does not have Urban expand on who 

or what the Persians are. The main point is that they are not 

Christian.33 

                                                

31 Cf. Guibert, Deeds, 30. 
32 Sweetenham, History, Bk. 4. 19, 119–120. 
33 Robert is conservative throughout in his depictions of Muslims. 

For scholarship on western depictions and perceptions, see John 
Tolan, Saracens  : Islam in the Medieval European Imagination (New York: 
Columbia University Press, 2002), 21–135; Jean Flori, “Oriens horribilis 
... Tares et défauts de l’Orient dans les sources relatives à la Première 
Croisade,” in Orient und Okzident in der Kultur des Mittelalters: Monde 
oriental et monde occidental dans la culture médiévale. 31eme Congrés du Cercle 
de Travail de la littérature allemande du Moyen Âge, ed. Danielle 
Buschinger and Wolfgang Spiewok (Greifswald: Reineke-Verlag, 
1997), 45–56; Jo Ann Hoeppner and Moran Cruz, “Popular Attitudes 
to Islam in Medieval Europe,” in Western Views of Islam in Medieval and 
Early Modern Europe: Perception of Other, ed. David R Blanks and 
Michael Frassetto (New York: St. Martin’s Press, 1999), 55–81; 
Loutchitskaya, “Barbarae Nationes”; and “L’image des musulmans 
dans les chroniques des croisades,” Moyen Age 105 (1999): 717–35. 
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These invaders have primarily committed material and bodily 

destruction on Christians in a rightfully Christian region. But Urban’s 

description of their destruction of holy sites, and ‘the churches of 

God’ in the region, with the resultant pollution of holy fonts and 

altars, dispels any notions that these invaders might be interested in 

the more mundane, or even practical, acquisitions of war, such as 

plunder or booty.34 Urban’s claim of forced circumcision is classic 

hyperbole and nothing new, but it emphasises that the Persians were 

forcibly converting Christians and therefore were an enemy of 

Christianity as a belief system. Robert once again alludes to an 

ancient gens through referring to an ancient ritual, circumcision being 

an ancient carnal sacrament depicted in the Bible which Christians 

believe baptism had replaced.35 The pope has thus deftly evoked the 

difference between warfare between Christians and the warfare on 

Christians by infidels: the survival of Christianity was at stake for the 

latter. 

Turning to Persian murders of Christians, Urban describes 

them as both physically and psychologically tortuous: 

When they feel like inflicting a truly painful death on some they 
pierce their navels, pull out the end of their intestines, tie them to a 
pole and whip them around it until, all their bowels pulled out, they 
fall lifeless to the ground. They shoot arrows at others tied to stakes; 
others again they attack having stretched out their necks, 
unsheathing their swords to see if they can manage to hack off their 
heads with one blow. And what can I say about the appalling 

                                                

34 By contrast Robert treats the Christians’ acquisition of booty as 
part and parcel of the pragmatics of warfare. 

35 Tolan, Saracens, 14. 
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treatment of women, which it is better to pass over in silence than 
to spell out in detail?36 

The first two of these tortures may allude to the martyrdoms of Saint 

Erasmus37 and Saint Sebastian.38 Both suffered similar deaths 

respectively at the hands of the Romans during the early Christian 

period before Constantine the Great when Christians were heavily 

persecuted. Nevertheless, no acts of violence which Robert depicts 

in the rest of his Historia will be as gratuitous as these acts of the 

Persians, whether they are carried out by Franks on Muslims, or even 

by other Muslims on Christians. This next sentence, suggesting the 

actions of wild dogs falling hungrily on an already dead, or dying, 

thing aptly ends a catalogue of cruelties which Urban attributes to 

the Persians: 

By now [the kingdom of the Greeks has been torn apart by them] 
and an area which could not be crossed in two months’ journey 
subjected to their ways.39 

It may be significant that Robert has Urban name the region as the 

Greek kingdom at this point, after the depiction of the Persian 

atrocities. His language implies immediacy, as if there was no time to 

lose, or maybe even to think about who exactly required help. Robert 

may have felt that he needed to have Urban be subtle in his wording 

on, according to some scholars, his central political aim of the 

                                                

36 Sweetenham, History, Bk. 1. 1, 80; RHC Occ., Vol. 3, 727 E – 728 
A. As mentioned at the beginning of this thesis, passages which have 
not been altered will only have the reference to the Latin text, not the 
text itself. 

37 Rummel, “Elmo, St,”, in New Catholic Encyclopedia, Vol. 12, 173. 
38 Hoade, “Sebastian, St,” in New Catholic Encyclopedia, Vol. 12, 853. 
39 Sweetenham, History, Bk. 1. 1, 80; RHC Occ., Vol. 3, 728 A: 

Regnum Graecorum jam ab eis ita emutilatum est et suis usibus emancipatum 
quod transmeari non potest itinere duorum mensium. 
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expedition, the saving of the Greek church because this lay across 

the same geographic region as the Greek empire.40 At the time of 

writing, the Greek Christians had become vilified in the West due to 

reports that they had been largely unhelpful, or even disruptive, to 

the expedition sent to aid them.41 

In sum, an ungodly, savage people have invaded and plundered 

eastern Christian lands, enslaving, murdering or torturing Christians 

there, and profaning holy Christian sites in the entire region. Urban 

depicts the Persians as a depraved people who engage in murder and 

torture for fun, seemingly to sate extreme appetites. Robert presents 

Urban using such imagery to elicit an emotional response from the 

Franks before he asks them to take action. It is notable that the 

extreme images are entirely focused on what affected ‘those 

Christians’ across the eastern region between Constantinople and 
                                                

40 Becker, “Urbain II et l’Orient,” 123–144; Chevedden, 
“Clermont and the Crusade Indulgence,” 253–322; and “Clermont 
and the Goal of the Eastern Crusade,” 57–108. 

41 For a wider survey on how the Greeks are portrayed in First 
Crusade narratives, see, Savvas Neocleus, “Is the Contemporary 
Latin Historiography of the First Crusade and Its Aftermath ‘anti-
Byzantine’?,” in Sailing to Byzantium: Papers from the First and Second 
Postgraduate Forums in Byzantine Studies, ed. Savvas Neocleus 
(Newcastle: Cambridge Scholars, 2009), 27–52; see also Léan Ní 
Chléirigh, “Anti-Byzantine Polemic in the Dei Gesta per Francos of 
Guibert, Abbot of Nogent-Sous-Coucy,” also in Sailing to Byzantium, 
53–74; and “The Impact of the First Crusade on Western Opinion 
towards the Byzantine Empire. The Dei Gesta per Francos of Guibert 
of Nogent and the Historia Hierosolymitana of Fulcher of Chartres,” in 
The Crusades and the Near East, 161–88; and, “The Treatment of the 
Byzantines in the Anonymous Gesta Francorum et Aliorum 
Hierosolymitanorum,” ed. Liz Mylod and Zsuzsanna Reed Papp, Bulletin 
of International Medieval Research 15–16 (2011): 77–101; for the Greek 
background see Paul Magdalino, “The Byzantine Background to the 
First Crusade,” De Re Militari, 1996, 1–19; and Peter Frankopan, The 
First Crusade: The Call from the East (Cambridge, Mass.: Belknap Press 
of Harvard University Press, 2012). 
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Jerusalem. Robert does not have Urban refer to any western 

travellers in the Holy Land suffering such atrocities as do Baudry and 

Guibert.42 The council of princes will raise this topic in a later speech 

in the Historia, but at this juncture, Robert appears to have the saving 

of the Greek kingdom as a whole as Urban’s political objective first 

and foremost, although he does not have him give any reasoning yet. 

It appears that he will attempt to use his audience’s reaction to 

atrocity to help generate an end which he will not divulge.43 This is 

important to hold in mind for the remainder of the analysis. 

In order to reach his objective, Robert next has Urban use a 

series of motivational appeals,44 and his use of them conveys the 

impression that he is allowing the Franks to make up their own 

minds about what should be done: 

                                                

42 For Baudry and Guibert’s account in English, see Edward 
Peters, ed., The First Crusade: The Chronicle of Fulcher of Chartres and 
Other Source Materials (Philadelphia: University of Pennsylvania Press, 
1998), 30, 36. 

43 Guibert does not have Urban mention the Greek rulership, but 
only that an attack on the Eastern Christians is a prelude to attacks 
on Western ones, and thus the overall necessity that the Christian 
Empire be renewed, alluding to the coming together again of the 
Latin and Greek churches, see Deeds, 42-45. Fulcher has Urban 
‘moved by compassionate piety’ and refer to the Franks’ ‘brethren in 
the East who need [their] help’ from Persian invaders who ‘have 
devastated the kingdom of God’. He also alludes to the potential for 
these invasions to intensify, meaning they could reach Europe, see 
Expedition, 62 & 66. 

44 Bliese’s work on battle orations, “Rhetoric and Morale,” 213–
214, and the common motivational themes which he has revealed 
across several hundred such orations, informs part of what follows. 
The select nature of Bliese’s survey prohibits any direct comparisons 
relevant to this study, but, the term “motive appeal” or “motivational 
appeal”, and similar terms, will be used as Bliese understood it: to 
describe a key topic or motif in a battle speech (in this case a war 
speech) which was used in order to inspire men to join battle (or 
commit to a war). 
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So to whom should the task fall of taking vengeance and wresting 
their conquests from them if not to you – you to whom God has 
given above other nations outstanding glory in arms, greatness of 
spirit, fitness of body and the strength to humiliate the [hairy crown]45 
of those who resist you. May the deeds of your ancestors move you 
and spur your souls to manly courage – the worth and greatness of 
Charlemagne, his son Louis and your other kings who destroyed the 
pagan kingdoms and brought them within the bounds of [the holy 
Church]. And most especially let the Holy Sepulchre of Our Lord 
the Redeemer move you – in the power as it is of foul [peoples] – 
and the holy places now abused and sacrilegiously defiled by their 
filthy practices. Oh most valiant soldiers and descendants of 
victorious ancestors, do not fall short of, but be inspired by, the 
courage of your forefathers.46 

By means of a rhetorical question, Urban has effectively proposed that 

the Christians in the East should be avenged by the Franks 

themselves. Vengeance thus is the first motivational appeal which 

Urban uses to implore of the Franks. 

Throop has argued that, in contrast to eye-witness accounts, 

non-participant writers of First Crusade histories such as Robert 

emphasised both that the expedition was largely a vengeful act, and 

that the concept of vengeance as a central motivational factor in 

subsequent crusade texts only increased from the early twelfth 

                                                

45 Psalms 67:22 
46 Sweetenham, History, Bk. 1. 1, 80; RHC Occ., Vol. 3, 728 B–D: 

Quibus igitur ad hoc ulciscendum, ad hoc eripiendum labor incumbit, nisi vobis 
quibus prae ceteris gentibus contulit Deus insigne decus armorum, magnitudinem 
animorum, agilitatem corporum, virtutem humiliandi verticem capilli vobis 
resistentium? Moveant vos et incitent animos vestros ad virilitatem gesta 
praedecessorum vestrorum, probitas et magnitudo Karoli Magni regis, et Ludovici 
filii ejus aliorumque regum vestrorum, qui regna paganorum destruxerunt et in eis 
fines sanctae Ecclesiae dilataverunt. Praesertim moveat vos sanctum Domini 
Salvatoris nostri Sepulchrum, quod ab immundis gentibus possidetur, et loca 
sancta, quae nunc inhoneste tractantur et irreverenter eorum immundiciis 
sordidantur. O fortissimi milites et invictorum propago parentum, nolite 
degenerari, sed virtutis priorum vestrorum reminiscimini. 
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century.47 Further, the practice of vengeance itself was implicitly ‘just’, 

as it was prosecuted in order to punish an unjust act, injuria.48 Throop 

has also shown that vengeance was usually prosecuted as a result of 

shame, either the shame of the victims or the shame of their supposed 

protectors. Robert appears to imply these two facets: the violence to 

the bodies of these Christians was shameful, despite the allusions to 

martyrdom; and for the Franks it should have been doubly shameful 

to ignore this,49 almost the same as being directly goaded by the 

Persians from afar. 

Because vengeance was so universally understood at all levels of 

society during this period, explicit references to it are rare in the 

sources.50 Thus Bliese noted that appeals to vengeance seemed to 

occur more ‘as an afterthought’ following claims for the ‘just cause’ 

for men’s involvement in battle.51 However, in this speech Robert 

has Urban explicitly name vengeance as his primary motivational 

appeal as the proper Christian response to unjust acts of invading 

Christian territory and killing Christians. Moreover, in the very words 

of his question, Urban has first, placed the onus for prosecuting this 

vengenace on the Franks themselves; and second, reminded them 

that their military prowess has been granted to them by God, 

implying that God was partial to such militarism, as well as partial to 

the Franks’ warrior ethos. They therefore had a ‘military advantage’.52 

                                                

47 Throop, Vengeance, 4. 
48 Vengeance, 9, 40. 
49 Vengeance, 23. 
50 Vengeance, 5, 9, 12. 
51 “Rhetoric and Morale,” 213. 
52 “Rhetoric and Morale,” 208–209. Military advantage is fifth in 

the table of moticational appeals across sixty-nine speeches. The 
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This appeal relates to the actual atributes of the Franks themselves, a 

God-given aptitude for warfare which defined Frankishness. Urban 

then adds how such an advantage has allowed them to defeat any 

enemy, whom he collectively diminishes with the epithet, hairy 

crown.53 

According to Throop, then, the scenario which Robert has 

Urban construct suggests that the Franks respond collectively 

according to the concept of caritas, a Christian’s love for his amici in 

the wider Christian familia.54 Even though Robert does not have 

Urban use such explicit language, this emphasis on the defence of 

the wider Christian world of the West and the East is also dominant 

in Guibert’s, Baudry’s and Fulcher’s versions. However, Robert has 

Urban spend much less time on the topic, and has him use it only 

once in order to underpin the rest of his argument. 

The rhetorical question had posited a solution to the crisis: 

vengeance for the community of Christians. But even the least astute 

reader, who is in the position of those whom Urban addresses, 

would not fail to grasp that this solution would mean a Frankish 

invasion of the East. However, Urban, as of yet, has not broached 

                                                                                                                                 

Franks’ military skills will be a critical factor in the forthcoming 
expedition. 

53 The Psalm in which this term occurs, [67.22] speaks of the ‘God 
of salvation’, who will turn away his enemies, those with a hairy crown, 
from the ‘fruitful’ region of Basan. Robert’s learned readership 
probably would have been able to grasp that the speech was driving 
towards enticing the Franks’ to conquer ‘fruitful’ Israel. 

54 Throop, Vengeance, 57; Augustine, Political Writings, ed. Michael 
W. Tkacz et al. (Indianapolis: Hackett, 1994), 97 n. 5, 97–99, 159; R. 
Freyhan, “The Evolution of the Caritas Figure in the Thirteenth and 
Fourteenth Centuries,” Journal of the Warburg and Courtauld Institutes 11 
(1948): 67–68, text, and notes 1–4. 
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the subject. At this point, such a focus would be premature because 

he has not yet finished his argument. He has merely set up the 

Persians as a target deserving of attack. In order to nudge his 

audience further towards invasion as the only possible course of 

action, he introduces the Franks’ most famous ancestors, 

Charlemagne and Louis the Pious, most notable among many of the 

Frankish ‘kings’ for their triumphs over pagan peoples.55 By doing so 

he depicts the Franks and the Persians mirroring each other: the 

former have destroyed pagan realms in other regions and extended 

the Christian faith into them in the process; the latter have 

conquered Christian regions and have extended into them their own 

‘filthy rituals’, effectively destroying Christian belief there.56 Urban 

suggests that by emulating their glorious ancestors, the Franks can 

destroy these new invaders in the East. He has not issued a direct 

order to go, but allows the idea to ferment in the collective mind. 

Urban follows immediately with an emotive appeal relating to 

the Holy Sepulchre, which occurs almost as an afterthought in 

Urban’s speech. Interestingly, Urban does not express an explicit 

need for it to be liberated. Robert only has him refer to it now under 

infidel control as the most potent symbol of the Persians’ pollution 

of the Holy Places.57 This may reflect that, as Bliese’s survey has 

                                                

55 Bliese, “Rhetoric and Morale,” 212. Such an appeal to a people’s 
military tradition or reputation is listed ninth on Bliese’s hierarchy of 
moticational appeals across forty-five speeches. 

56 For more on such “mirroring” in Robert’s Historia, see 
Sweetenham, “Crusaders in a Hall of Mirrors,” 49–63. 

57 For the theme of pollution in Crusade texts see, Penny J. Cole, 
“‘O God the Heathen Have Come into Your inheritance’ (Ps. 78.1): 
The Theme of Religious Pollution in Crusade Documents, 1095-
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suggested, the use of the Sepulchre as a motivational appeal to battle 

was completely new at the end of the eleventh century.58 At this 

point Urban uses it simply to stir his primary motivation for 

vengeance, and as a symbol as part of a wider appeal to the Franks’ 

responsibilities towards fellow Christians implicit in the speech thus 

far. The context of the Holy Sepulchre will change slightly as the 

speech nears its climax. Finally, Urban makes a more general 

motivational appeal to the memory of his audience’s own 

forefathers’ ‘virtue’, ‘power’ or ‘strength’ (virtus) and that they should 

uphold it.59 Virtus will become a recurrent theme in several of the 

speeches to follow. 

By now Robert has constructed a form of words for Urban 

which leaves no doubt that the Franks are being persuaded to go 

East, avenge the eastern Christians, rescue holy places, and destroy 

the invaders who have polluted them by making war. Vengeance 

remains Urban’s primary motivational appeal, but he uses differing 

motifs as a means to rouse the Franks to that end. 

Urban continues by turning his focus on the Franks themselves, 

and their families: 

If affection for your children and parents and spouse holds you 
back, remember what the Lord says in the Gospel: He that loveth 

                                                                                                                                 

1188,” in Crusaders and Muslims in Twelfth-Century Syria (Leiden: Brill, 
1993), 84–111. 

58 Bliese, “Rhetoric and Morale,”  216, no. 16 in his list. Bliese 
cites the Gesta Francorum for the use of the Holy Sepulchre as a 
motivational appeal in battle. On page 37 Bohemond states that he is 
fighting for Christ and for the Holy Sepulchre [my emphasis]. This 
suggests that this was the earliest text in which he could find the 
appeal, his timeframe being 1050-1250. 

59 “Rhetoric and Morale,”  214. Twelfth in the table across thirty-
seven speeches. 
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father or mother more than me, is not worthy of me.60 [Everyone that hath left 
house, or brethren, or sisters, or father, or mother, or wife, or children, or lands 
for my name's sake, shall receive an hundredfold, and shall possess life 
everlasting] (Matthew 19.29). 61 

By quoting the Lord, Urban reminds the Franks that Christ himself 

had asserted that loving home and family more than Him made 

someone a lesser Christian than the one who put Christ first. In 

other words, leaving ordinary home life would make one a better 

Christian. Although Matthew 10:37 relates only to one’s parents, 

Matthew 19:29 expands the concept: the sacrifices incurred by 

leaving all kin as well as lands, all that was held dear, would be re-

paid with ‘life everlasting’. Thus the warrior will be rewarded for 

being in service to the Lord, just as he would expect rewards for 

services rendered to any temporal lord. The passage implies that 

departing individuals would be fully committing their lives to the 

service of God, and introduces into the speech the well-known, and 

indeed quite well established concept among arms-bearers at least, 

that any prospective participant would merit eternal life for the 

ultimate sacrifice they entailed.62 By not placing a time-limit on such 

                                                

60 Matthew 10.37. 
61 Sweetenham, History, Bk. 1. 1, 80; RHC Occ., Vol. 3, 728, D: 

Quod si vos carus liberorum et parentum et conjugum detinet affectus, recolite 
quid in Evangelio dicat Dominus: Qui amat patrem aut matrem super me, non 
est me dignus. Omnis qui reliquerit domum, aut patrem, aut matrem, aut 
uxorem, aut filios, aut agros, propter nomen meum, centupium accipiet et vitam 
aeternam possidebit. 

62 The concept of gaining spiritual rewards for fighting for God 
was not new at this time. See Gilchrist, “War against the ‘Saracens,’” 
174–197; Cowdrey, “Martyrdom and the First Crusade,” 48; 
Reynolds, “The Prehistory of the Crusades,” 890–892. 
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service, Urban implies that those who were departing could remain 

in the East.63 

In order to bolster his argument to leave their homes and 

families behind, Urban paints a stark picture of their situation, and 

by implication, that of their families, in contemporary Gaul: 

Do not be held back by any possession or concern for your family. 
For this land you inhabit, hemmed in on all sides by the sea and 
surrounded by mountain peaks, cannot support your sheer 
numbers: it is not overflowing with abundant riches and indeed 
provides scarcely enough food even for those who grow it. That is 
why you fight and tear at each other, are constantly at war and 
wound and kill each other. So let all feuds between you cease, 
quarrels fall silent, battles end and the conflicts of all disagreement 
fall to rest.64 

Urban’s description of the exhaustion of Gaul reminds the Franks that 

an incessant focus on their own domestic concerns caused mutual 

acrimony. Therefore he implores them to stop their feuding, and, as a 

counter-point to his main motivational appeal, their own internal 

vengeful acts. This is Robert’s implicit reference to the Church’s 

century-long attempt at quelling internecine warfare through ‘peace 

councils’, and which was also addressed at Clermont.65 Now, at last, 

                                                

63 Of course many returned, but within the context of this overall 
thesis, this historical fact will be revealed to be largely irrelevant. One 
must imagine Robert to be signifying the Franks as an entity which, 
who at the time of Robert’s writing were, in his words, iam cives, ‘now 
citizens’ in the Holy Land, but they were there as a military force. 
(Iam cives, RHC Vol. 3, 821 A, is related to Antioch, but one can infer 
from this the whole region) 

64 Sweetenham, History, Bk. 1. 1, 80–81; RHC Occ., Vol. 3, 728, E–
F. 

65 For the many complex facets of these Peace councils, see the 
essays contained in Thomas Head and Richard Allen Landes, eds., 
The Peace of God: Social Violence and Religious Response in France around the 
Year 1000 (London: Cornell University Press, 1992); for the 
importance of the Council of Clermont with regards the Peace of 
God, see Somerville, “The Council of Clermont (1095), and Latin 
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following his call for mutual accord, Urban issues his first direct 

command that the Franks focus their energies on the Levant: 

Set out on the [way] to the Holy Sepulchre, [seize that land from an 
impious people and subject it to yourselves – that] land which was 
given by God to the sons of Israel, as Scripture says [which floweth 
with milk and honey] (Exodus 3.8).66 

Urban’s reference to the Holy Sepulchre road is suggestive at this 

point of traditional penitential or devotional journeys to the shrine: 

he clearly does not explicitly call for such a traditional journey to be 

undertaken. In the context of the speech thus far, such a request 

would be a nonsense as at no point has he alluded to any kind of 

ritual usually done for such journeys such as the blessing of a satchel 

and a staff.67 However, Urban is explicit about the military objective 

at hand as a result of attempting to reach the Holy Sepulchre: the 

united Franks should take back the Holy Land from infidel 

domination. Robert’s use of language here is very important for the 

rest of the analysis of this speech, and indeed many of the other 

speeches in the Historia, as it relates directly to Jensen’s and Ní 
                                                                                                                                 

Christian Society,” Ch. VII, 55–90; for the councils in the German 
empire during the eleventh-century, pope Gregory VII’s role, and 
how Urban may have been influenced as one of Gregory’s closest 
aids and supporters, see John Cowdrey, “From the Peace of God to 
the First Crusade,” in La Primera Cruzada novecientos años después: el 
concilio de Clermont y los orígenes del movimiento cruzado, ed. Luis Garcia 
Guijarro Ramos (Garcia-Guijarro, 1997), 51–63; for the councils in 
the north of Gaul during the latter half of the eleventh-century see 
Kimberly A. LoPrete, Adela of Blois: Countess and Lord (c.1067-1137) 
(Dublin: Four Courts Press, 2007), 238–244. 

66 Sweetenham, History, Bk. 1. 1, 81; RHC Occ., Vol. 3, 728, F: 
Viam sancti Sepulcri incipite, terram illam nefariae genti auferte, eamque vobis 
subjicite, terra illa fliis Israel a Deo in possessionem data fuit, sicut Scriptura 
dicit, quae lacte et melle fluit. 

67 Samples of such rituals can be examined in Webb, Pilgrims and 
Pilgrimage, 46–47. Webb cites Las Peregrinaciones a Santiago de Compostela 
Vol. 3, 146-147. See Abbreviations for full reference. 
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Chléirigh’s arguments as to whether or not Urban, and later 

contemporaries such as Robert, perceived the expedition as a 

‘pilgrimage’ in the way that that word is understood today. As has 

been pointed out in the introduction, there were no explicit words at 

this time which carried on their own the modern meaning of 

‘pilgrimage’ or ‘pilgrim’, and Robert’s language reveals that, to this 

point in the speech, Urban was simply calling for a military response 

to the crisis in the east.68 

Urban’s reference to Israel as a land of ‘milk and honey’ 

contrasts with his description of a wasted Gaul. But, importantly, it 

also foreshadows, as Robert constructs his speech, a potential future 

for the Franks after they have subjugated Israel. Robert’s envisioned 

future, based on this interpretation, was for settlement, because 

subjecting the region, as he sees it, would mean staying there in force 

and settling there.69 And settlement did occur in the Levant following 

the expedition, as Robert knew well. The later content of the Historia 

proves that he was aware of at least the founding of the kingdom of 

Jerusalem and the principality of Antioch. He may also have been 

aware of the county of Edessa, even though he does not mention its 

establishment by Baldwin. Tripoli was the last ‘Crusader State’ to be 

established, and, depending on when Robert completed his work, he 

could possibly have known about that too. Nevertheless, the biblical 

metaphor of ‘milk and honey’ serves as a motivational appeal in the 

                                                

68 Paul E. Chevedden is the most recent critic of the terminolgy 
within crusades scholarship, see his “Crusade Creationism,” 1–46. 

69 F. Graus, “Social Utopias in the Middle Ages,” The Past and 
Present Society 38 (1967): 3–19. 
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speech for the gens Francorum as a whole.70 As for individual 

participants, Robert has Urban already guaranteed their future in the 

form of the reward of eternal life for leaving families and 

patrimonies behind. This guarantee logically implies warriors who 

might die, if they happened to survive the initial ordeal, as future 

settled defenders of a conquered Israel.71 

Thus far, Robert has had Urban speak in a straightforward 

style, albeit using rhetorical colours designed to inspire and provoke 

the Franks to avenge atrocities perpetrated by infidels on Christians 

and Holy Places in the Levant, as well as to unite and conquer the 

biblical ‘Promised Land’ of Israel. If ‘milk and honey’ is a biblical 

allusion by which Urban could imply an aspirational future for these 

new warrior-settlers, the metaphor itself signals a notable change in 

Urban’s speech as he enters into his peroratio, or conclusion.72 He 

                                                

70 It has been shown by historians that very few of the original 
force in the expedition actually remained in the Levant after 1099, 
but the fact is that by 1110 four new polities were founded by those 
who did remain behind. See France, Victory, 14; Riley-Smith, First 
Crusaders, 144–169; Ralph-Johannes Lilie, Byzantium and the Crusader 
States 1096-1204, trans. J. C Morris and Jean E. Ridings (Oxford: 
Clarendon Press, 1993). 

71 For the Latins and their settlement in the Levant after 1099 see 
Joshua Prawer, The Crusaders’ Kingdom  : European Colonialism in the 
Middle Ages (London: Phoenix Press, 2001); Jonathan Riley-Smith, 
“The Motives of the Earliest Crusaders and the Settlement of Latin 
Palestine, 1095-1100,” The English Historical Review Vol. 98, no. No. 
389 (1983): 721–36; Tyerman, “Expansion and the Crusades,” 459–
461. 

72 Robert defines this part of the speech in the short narrative 
section afterwards as ‘a conclusion’, peroratio. Interestingly, Baudry 
wrote his version of this speech as a peroratio, suggesting that he gave 
a rendering only of Urban’s conclusion, not his entire speech. Before 
this, Baudry actually tells his reader that Urban had given a speech 
focusing on Jerusalem and Antioch, which is interesting because 
Robert has Urban’s conclusion focus on Jerusalem, beginning with 
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raises the register of his speech in order to generate a positive 

response, the purpose of an oration’s conclusion, and he focuses 

directly on Jerusalem. It is his longest continuous section of 

figurative speech: 

Jerusalem is the navel of the Earth. It is a land more fruitful than 
any other, almost another Earthly Paradise. Our Redeemer dignified 
it with his arrival, adorned it with his words, consecrated it through 
his Passion, redeemed it by his death and glorified it with his burial. 
Yet this royal city at the centre of the world is now held captive by 
her enemies and enslaved by those who know nothing of the ways 
of the people of God. So she begs and craves to be free, and prays 
endlessly for you to come to her aid. Indeed it is your help she 
particularly seeks because God has granted you outstanding glory in 
war above all other nations, as I said earlier. [So then, take this route 
for the remission of your sins, safe in the everlasting glory of the 
kingdom of heaven].73 

Urban here drives home the centrality of Jerusalem in Christian 

cosmology, which was powerful even for those not educated in 

Christian theology.74 He adds to the ‘milk and honey’ metaphor by 

describing it as like ‘another Paradise’, giving the impression that 

                                                                                                                                 

Itaque residens in pulpito sic peroravit, ‘And so, standing in the pulpit he 
[Urban] concluded.’ It is after this that the text known to historians 
as Urban’s delivered speech as recounted by Baudry begins. See 
Baudry “Historia,”  12. 

73 Sweetenham, History, Bk. 1. 2, 81; RHC Occ., Vol. 3, 729, A–C: 
Iherusalem umbilicus est terrarum, terra prae ceteris fructifera, quasi alter 
Paradisus deliciarum. Hanc redemptor humani generis suo illustravit adventu, 
decoravit conversatione, sacravit passione, morte redemit, sepultura insignivit. 
Haec igitur civitas regalis, in orbis medio posita, nunc a suis hostibus captiva 
tenetur, et ab ignorantibus Deum ritui gentium ancillatur. Quaerit igitur et optat 
liberari, et ut ei subveniatis non cessat imprecari. A vobis quidem praecipue exigit 
subsidium, quoniam a Deo vobis collatum est prae cunctis nationibus, ut jam 
diximus, insigne decus armorum. Arripite igitur viam hanc in remissionem 
peccatorum vestrorum, securi de immarcescibili gloria regni coelorum. 

74 Marcus Bull, “The Roots of Lay Enthusiasm for the First 
Crusade,” in The Crusades  : The Essential Readings, 172–193; Bernard 
McGinn, “Iter Sancti Sepulchri: The Piety of the First Crusaders,” in 
Essays on Medieval Civilization, ed. Bede K. Lackner and Kenneth R. 
Philp (Austin: University of Texas Press, 1978), 33–71. 
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heaven on earth is now within these arms-bearers’ reach.75 The 

sancifying effect that Jesus had on Jerusalem contrasts with its 

current ‘polluted’ state; its personification as a female captive (Haec 

… civitas regalis … nunc a suis hostibus captiva) drives home the Franks’ 

natural role as liberators, legitimated by God. Finally, Urban again 

uses conventional and well-known metaphoric language pertaining to 

pious travelling to shrines, mostly to Rome, but lately to Jerusalem,76 

in his second direct imperative to the Franks: ‘…take this road [to 

Jerusalem] for the remission of sins…’. Thus the city, which was 

normally the terminus for pious travellers, was now in this context the 

terminus for a proposed campaign of vengeance to liberate the 

Christian Eastern Church from servitude and a motivational factor 

to that end. 

From Viam sancti Sepulchri… to …securi de immarcescibili gloria 

regni,77 Robert has Urban use 127 Latin words to ask the Franks to 

prosecute this war for their penance. But this rather long description, 

critically within the context of an entire speech, implies that two 

actions, marching to war, in this case holy war, and marching for 

individual penance, could be combined without conflict into a single 

action simply because the enemy was the infidel, and the destination 

was Jerusalem. The description clearly shows that Robert could not 

use any specific short form of words which could convey that 

particular concept, the terms that modern analyists have become 

                                                

75 For concepts of Jerusalem in western Europe from the 4th to 
11th century see Gabriele, An Empire of Memory, 73–78. 

76 For the increase in such travel, see again Gabriele, Empire, 78–
128. 

77 RHC Vol. 3, 728 F-729 C. 
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accustomed to using: ‘armed pilgrimage’ or ‘penitential armed 

pilgrimage’.78 This observation is critical for the rest of this thesis. 

After the ‘remission of sins’ climax, Robert inserts a narrative 

passage in which he describes Urban’s audience’s response: 

When pope Urban … [concluded79 … he had brought together as 
one the goodwill of all who were present so they cried out:] ‘God 
wills it! God wills it!’80 

The acclamation of Deus vult! reveals that Urban has completed his 

planned speech. While this interpretation is informed by the Franks’ 

collective response to a rhetorical climax, Robert also states that 

Urban has ‘concluded’. 

Robert had actually found the cry of Deus vult in the Gesta, but in 

the entirely different context. It was there depicted as the marching 

chant of that part of the army which had passed through southern 

Italy in late 1096, a year after Clermont.81 Robert re-uses the phrase in 

the speech above as a tool on which to convey the sense that Urban 

had achieved his set goal, namely that the Franks agreed to leave their 

homelands, attempt to re-conquer the Holy Land and defend it. 

Robert’s positioning of the phrase reveals that the Franks only agreed 

to engage in this war of vengeance, conquest and liberation for the 

reward of remission of their sins. Therefore, Robert reveals that not 

only was the remission of sins the single most powerful motivational 
                                                

78 Neither was there an equivalent of the modern ‘Crusade’ to 
desigate what this kind of war was. See Michael Markowski, 
“Crucesignatus: Its Origins and Early Usage,” Journal of Medieval History 
10, no. 3 (1984): 157–65. 

79 See note 72 above. 
80 Sweetenham, History, Bk. 1. 2, 81; RHC Occ., Vol. 3, 729 C–

D:… ubi papa Urbanus … peroravit … omnium qui aderant affectus in unum 
conciliavit ut adclamertent: “Deus vult! Deus vult!” 

81 Gesta, 6. 



Chapter One: Pope Urban II’s Speech at Clermont 

 81 

appeal to arms-bearers, but it also linked the expedition as an act with 

traditional penitential journeys to the Holy Land where remission of 

sins was achieved as a result of partaking of the difficult journey itself. 

Urban thus informs this audience that whoever goes would be 

spiritually protected by God in the exact same manner as if they had 

decided to go in the traditional way, unarmed and essentially helpless 

in the face of all the usual difficulties, including armed hostility. Again, 

Robert’s nuanced use of language reveals that no explicit words 

existed at this point to define the proposed expedition, and it suggests 

that Urban was required to spell it out in detail. That Urban’s audience 

had the power to reject his exhortation, as their milieu did a 

generation earlier with regard to a similar expedition proposed by 

Pope Gregory VII, is very apparent in the following passage, where 

Robert depicts Urban’s relieved response to the Deus vult acclamation: 

When the venerable [Roman] pope heard this, [with his eyes raised 
towards heaven, he gave thanks to God…]82 

Urban then quotes a relevant verse from Scripture which explains why 

the Franks had accepted to take on an ordeal of such magnitude: 

Dearest brothers, today we have seen demonstrated what the Lord 
says in his Gospel: where two or three were gathered in my name, there am I 
in the midst of them. [Matt. 18.20]. Had the Lord God not been in your 
minds, you would not have spoken with one voice. Let me tell you 
that God elicited this response from you after placing it in your 
hearts. So, [let that cry be a sign for you to serve in war, because 
these words are revealed by God. When an attack of fierce fury 
comes upon the enemy, this will be the cry from all on God’s side:] 
God wills it! God wills it! 83 

                                                

82 Sweetenham, History, Bk. 1. 2, 81; RHC Occ., Vol. 3, 729 C: Quod 
ut venerandus pontifex Romanus audivit, erectis in coelum luminibus, Deo 
gratias egit…. 

83 Sweetenham, History, Bk.1. 2, 81; RHC Occ., Vol. 3, 729, C–E: 
Fratres carissimi, hodie est in nobis ostensum quod Dominus dicit per 
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In the opening period, Urban reveals that God is present right now 

amongst the Franks, because Scripture states that God will always be 

present among assembled Christians. Therefore, in the following 

period, he can tell them why they cried out ‘Deus vult!’ the way they 

had: God was present and placed the cry in their hearts and then 

brought it out of them in response to the speech, therefore fulfilling 

the Scripture Urban had just quoted. In short, the Franks’ own 

apparent endorsement of the plan was actually God’s, who in turn 

compelled them to respond as one. Thus, Robert depicts Urban as the 

conduit of God’s will, initiating a project which reflected that will, and 

finally, based on his knowledge of Scripture, endorsed by the actions 

of others. 

Urban then explains to the Franks the deeper meaning. This 

one outburst should also be understood to be a clear sign to them all 

that they should serve as soldiers for God. But it is only following 

this directive that Urban commands those present to shout Deus vult! 

whilst in battle, attacking the enemy. Deus vult! is not to be 

interpreted as a war-cry when it first occurs as the Franks’ response 

to Urban’s exhortation.84 Robert first uses the phrase in order to 

show that God through the Franks endorsed Urban’s project. He 

then has Urban able to identify not only the cry’s significance in 

                                                                                                                                 

Evangelium: Ubi duo vel tres congregati fuerint in nomine meo, ibi sum in medio 
oerum. Nisi Dominus Deus mentibus vestris affuisset, una omnium vestrum vox 
non fuisset; licet enim vox vestra numerosa prodierit, tamen origo vocis una fuit. 
Propterea dico vobis quia Deus hanc a vobis elicuit, qui vestris eam pectoribus 
inseruit. Sit ergo vobis vox ista in rebus bellicis militare signum, quia verbum hoc 
a Deo est prolatum. Quum in hostem fiet bellicosi impetus congressio, erit 
universis haec ex parte Dei una vociferatio: Deus vult! Deus vult! 

84 Cp. Sweetenham’s rendering, History, 81, ‘So let that cry be a 
warcry for you in battle because it came from God.’. 
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relation to the endorsement of the project, but also its potential use 

as a typical war-cry during the coming expedition.85 Thus Robert 

makes Urban the initiator of the Deus vult! marching chant and 

ultimate battle-cry as it mysteriously occurs in the Gesta. 

Urban then begins the final passage of his address, where 

Robert has him concerned with persuading only a certain type of 

person to go on the expedition. He does this by having Urban list 

out those who, in his eyes, should not go. He also addresses the 

question of how the expedition is to be recruited. This passage 

noticably shifts in tone and is almost anti-climactic in comparison to 

the register Robert employs when having the pope elicit Deus vult!: 

We are not forcing or persuading the old, the simple-minded or 
those unsuited to battle to undertake this [march]; neither should a 
woman set out under any circumstance without her husband, 
brother or other legitimate guarantor. That is because [they] are 
more of a hindrance than a help, a burden rather than any practical 
use. The richer shall help those with few resources, and take along 
with them at their own expense men equipped to fight. No priest or 
cleric irrespective of his rank shall be allowed [to go] without the 
permission of his bishop, since it would be of little use to them if 
they were to go without permission. [By no means is it expedient 
for lay folk to travel abroad (peregrinari) unless with the blessing] of 
their priest.86 

                                                

85 Benoît Lacroix, “‘Deus Le Volt!’: La Théologie D’un Cri,” in 
Etudes de civilisation médiévale (IXe-XIIe Siècles). Mélanges offerts à Edmond-
René Labande professeur à l’Université de Poitiers, directeur du Centre d’études 
supérieures de civilisation médiévale à l’occasion de son départ à la retraite et du 
XXe anniversaire du C.E.S.C.M. par ses amis, ses collègues, ses élèves, 
(Poiters: C.E.S.C.M, 1974), 461–70. 

86 Sweetenham, History, Bk. 1. 2, 81–82; RHC Occ., Vol. 3, 729, E–
G: Et non praecipimus aut suademus ut senes aut imbeciles et usui armorum 
minime idonei hoc iter arripiant; nec mulieres sine conjugibus suis, aut fratribus, 
aut legitimis testimoniis, ullatenus incedant. Tales enim magis sunt impedimento 
quam adjumento, plus oneri quam utilitati. Ditiores inopibus subveniant, et 
expeditos ad bellum de suis facultatibus secum ducant. Presbyteris sive clericis 
cujuscumque ordinis absque episcoporum suorum licentia non licet ire; quoniam 
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This list amounts to almost the whole spectrum of prospective 

traditional travellers to the Holy Land at this time, and earlier, 

whether devotional or penitential. The old, weak and unarmed are 

not absolutely proscribed and the language implies that one could 

have made his own choice in the matter. Urban, however, is more 

prescriptive with regard to the participation of unchaperoned 

women, which once more alludes to long-term settlement where 

womenfolk would be as critical as they were at home. But, overall, it 

is clear that Urban wants only those suited to using weapons to go. 

This would include anyone from the highest noble to the lowest-

ranking person allowed to carry a dagger, axe or club; anyone who 

participated in a lord’s more regular military enterprises as implied 

when Urban asks the wealthy to equip the less well off. Altogether, 

Urban wants the Franks to band together and become a fast-moving 

force unencumbered by few camp followers.87 The military nature of 

the proposed venture is explicit. However, those participating in it 

require clerical blessings, again very similar to the blessings required 

by more regular travellers to Jerusalem in case they died on the road, 

which was highly likely and maybe understood to be so by 

experienced arms-bearers.88 These blessings would come after they 

had made full confessions. 

                                                                                                                                 

inutilis fieret illis haec via, si irent sine illorum licentia. Quippe nec laicis expedit 
peregrinari, nisi cum sui benedictione sacerdotis. 

87 Even the term Urban has used for those ‘ill-suited’ to this task is 
impedimentum, which besides meaning ‘hindrance’, could also refer to 
the ‘heavy baggage of an army’ when used in the plural. 

88 For an example of such an overall blessing, see Webb, Pilgrims 
and Pilgrimage, 47. Cited from Peregrinaciones 3, 146-147. 
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In the final passage of the speech, Urban reveals what this 

whole expedition will mean to those who participate: 

Anyone [therefore] who has a mind to undertake this [holy journey], 
and enters into that bargain with God, and devotes himself as a 
living sacrifice, holy and acceptable, shall wear the sign of the Cross 
on his forehead or his chest. And conversely anyone who seeks to 
turn back having taken the vow shall place the cross on his back 
between his shoulders. Such men will bring to pass through this 
double symbolism what God himself orders in the Gospel: [he that 
taketh not up his cross, and followeth me, is not worthy of me] (Matt. 10. 
38).89 

It is clear from this passage that Urban is asking more of these 

warriors than was generally expected of traditional Jerusalem 

travellers, because he makes no reference to a return leg. These men 

were to consider themselves going to their deaths, whether soon 

during the march or in battle, or quite late as potential settlers in the 

reconquered territory, and that when they died they had done so in 

service to God, and on a voluntary basis. The request is similar in 

ways to one type of traditional penitential journey to Jerusalem 

where the traveller wished to die in the holy city, and be buried there. 

Based on the context of the speech, and Urban’s call for an invasion, 

military logic would dictate a constant presence after the capture of 

Jerusalem, and other places, and so the implication here is that men 

were expected to stay on until they died. Although in reality Urban’s 

thought on this cannot be traced with any precision, Robert appears 

                                                

89 Sweetenham, History, Bk. 1. 2, 82; RHC Occ., Vol. 3, 729, G – 
730 A: Quicumque ergo hujus sanctae peregrinationis animum habverit, et Deo 
sponsionem inde fecerit, eique se libaturum hostiam vivam, sanctam et bene 
placentem devoverit, signum Dominicae Crucis in fronte sua sive in pectore 
praeferat. Qui vero inde voti compos regredi volverit, inter spatulas retro ponat; 
tales quippe bifaria operatione complebunt illud Domini praeceptum quod ipse 
jubet per Evangelium: Qui non bajulat crucem suam et venit post me, non est me 
dignus. 
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to be placing this level of strategic thinking into his version of the 

speech, as, at the time he was writing the Historia this exact scenario 

was playing out.90 

Based on the analysis of the speech thus far, and the 

observations made in the introduction, peregrinatio should not be 

interpreted here on its own as signifying ‘pilgrimage’ in the sense of a 

journey to a sacred place or shrine, the main objective being to 

venerate it. If this was the case then its qualifying adjective ‘holy’ 

(sancta) would be redundant because that kind of journey is 

understood to be inherently holy. Instead, Urban has asked the 

Franks to simply undertake a journey, as an invading army, to 

Jerusalem, to invade the Holy Land and take it back from infidel 

domination. But Robert does havve Urban stress that this invasion 

journey will be considered holy (sancta).91 Those who go will be 

considered ‘sacrifices’, signified by a cross. However, the full 

meaning of this is revealed when placed in the context of Urban’s 

                                                

90 See Tyerman, “Expansion and the Crusades,” 459–461. 
91 Guibert called this a nova peregrinatio (new pilgrimage) describing 

the march from the perspective of the Southern Italian Normans led 
by Bohemond, see “Gesta Dei” RHC Occ. 4, 151; Deeds, 57. Ní 
Chléirigh agrees with Levine that nova peregrinatio means ‘new 
pilgrimage’ and thus proves that Guibert believed that these men 
were ‘pilgrims’, see “Nova Peregrinatio”, 72. But it is argued in this 
thesis that the term peregrinus must be understood as a generic form 
and should not be overdetermined even when rendered as ‘pilgrim’, a 
correct modern derivation. It is possible, after a closer inspection of 
Guibert’s text, to interpret nova peregrinatio as implying ‘unusual 
journey’ because he was describing the oddity of an army travelling to 
Jerusalem. Contemporaries were generally suspicious of novelty and 
had a ‘cutural dislike of innovation’, see Tyerman, “Expansion”, 456. 
Indeed, Giubert’s use of peregrinus and peregrinatio differs considerably 
to Robert’s, and even the Gesta’s, but this demands its own separate 
study. Robert’s reconstruction of the army’s march into southern 
Italy is examined in a following chapter. 
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earlier merging of long-term military expedition and penitential 

travel. The Franks pledged themselves on the cross - a symbol of 

Christian sacrifice – and the cross becomes the symbol which 

defines, and eventually names, this journey. Another interesting 

aspect is that Robert does not have Urban request that the Franks 

venerate anything at Jerusalem, although this no doubt would have 

been expected of any one of them who reached it. 

After the council ends, Robert states that its attendees sought 

absolution from their sins, and many of the laymen returned home 

whilst Urban convened the college of bishops. Robert states that this 

was because Urban: 

…sought their views on whom he should put at the head of such a 
large number of [those wishing to travel abroad (peregrinari)] because 
as yet they included no princes of any note.92 

This statement might have been meant to foreshadow for the reader 

the council of princes which will lead the expedition. But it also 

might hint that at the council the participation of such princes was 

anticipated, if not already known. Nevertheless, at such an early 

point after the council, Robert states that the bishops and Urban 

unanimously chose bishop Adhemar of Le Puy Robert ‘to lead and 

[discipline] the people of God like a second Moses …’.93 

Drawing his account of the council to a close, Robert exclaims: 

                                                

92 Sweetenham, History, Bk. 1. 3, 82; RHC Occ., Vol. 3, 730 E: 
...accepit consilium quem praeposuisset tantae multitudini peregrinari cupientium, 
quia nondum erat inter eos aliquis nominatorum principum. 

93 Sweetenham, History, Bk. 1. 4, 83; RHC Occ., Vol. 3, 731: quasi 
alter Moyses, ducatum ac regimen dominici populi. 
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Oh how many [men of various ages and stations or domestic skill 
received crosses at that council and pledged themselves to the Holy 
Sepulchre route!]94 

He thus re-emphasises Urban’s wish for only fighting men and their 

retinues, local castellans and some notable princes to ‘go abroad’, as 

well as others who were proberly not suited to what was expected of 

them. 

Robert describes the effect of the council beyond Clermont: 

The news of that revered Council spread throughout every country, 
and the [honorable decree of the council] came to the ears of kings 
and princes. It touched a chord, and more than 300,000 decided to 
[take up the march], and took action to carry out their vow insofar 
as God had given them the ability. And now the huge might of the 
Frankish [people] began to strain at its bounds and in spirit they 
were already ferociously attacking the Turks.95 

The ‘honorable decree of the council’ may refer to the now well-

known ‘Canon 2 of the Council of Clermont’, and its dessemination, 

brought back by bishops such as Lambert of Arras, who himself 

would become the source for the earliest extant rescension of ‘Canon 

2’.96 Robert clearly states that the decree became known to many 

                                                

94 Sweetenham, History, Bk. 1. 4, 83; RHC Occ., Vol. 3, 731 A: O 
quot diversae aetatis ac potentiae seu domesticae facultatis homines in illo concilio 
cruces susceperunt et viam Sancti Sepulcri spoponderunt! 

95 Sweetenham, History, Bk. 1. 4, 83; RHC Occ., Vol. 3, 731 B–C: 
Hinc divulgatum est ubique terrarum illud concilium venerabile, et ad aures 
regum ac principum pervenit concilii constitutum honorabile. Placuit omnibus, et 
plusquam trecenta millia mente iter concipiunt, et adimplere satagunt, prout 
unicuique posse contulit Dominus. Jamque triviatim dissultare coepit Francigenae 
gentis immanitas, et desiderio jam cum Turcis pugnabat eorum proba ferocitas.  
This is also the first occurance of the noun for ‘Turks’ in the Historia. 

96 For a brief overview of the decrees of Clermont, historical 
context, etc, see Somerville, Decreta Claromontensia, 3–45. The text of 
the decree is: quicumque pro sola devotione, non pro honoris vel pecunie 
adeptione, as liberandam ecclesiam Dei Hierusalem profectus fuerit, iter illud pro 
omni penitentia ei reputetur. Chevedden renders it: ‘Whoever for 
devotion alone, and not for the purpose of gaining honor or money, 
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kings and princes beyond Clermont, and that many took up a cross 

in order to vow themselves to the expedition. As such, ‘the Holy 

Sepulchre road’, the commonplace metaphoric signifier for the route 

taken by traditional penitential travellers to the site, becomes, out of 

logistical necessity, and maybe familiarity, the route taken for an 

explicitly described meritorious war of vengeance against infidels 

holding it. Robert does not attempt to have Urban formulate a 

concise phrasing which is the equivalent of the modern ‘armed 

pilgrimage’ or ‘armed penitential pilgrimage’. Indeed, his language 

suggests that he has none beyond the phrase ‘to take the cross’. 

This chapter has shown how Robert used his version of Urban’s 

Clermont speech to embed his reader within Urban’s textual audience. 

The effect of this was to allow him to create a speech for Urban 

where his skill at persuasion could be better illustrated as the mission 

he was ultimately to ask of them was so extreme. Robert had Urban 

use typical, but also atypical, motivational appeals for a bona fide ‘war 

speech’, but in a far longer delivery than other contemporary versions 

of such speeches designed to inspire men to action. The chapter also 

revealed that Robert’s conception of the expedition, from his vantage 

point ten years after the capture of Jerusalem, was as an extreme 

military operation of long-term defense by western arms bearers for 

Christians in the East, but which also carried the normal spiritual 

rewards for participants in holy wars: remission of sin and eternal life. 
                                                                                                                                 

heads for Jerusalem to liberate the Church of God, that expedition is 
to be imputed to him for all penance’, (I think ‘journey’ is a better 
rendering of iter than his ‘expedition’). For a thorough examination of 
the decree and a revision of its significance in crusades 
historiogrpahy, see his “Clermont and the Goal of the Eastern 
Crusade,” 57–108, text of decree, 58. 
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As the terminus for the expedition was Jerusalem, the expedition was 

naturally linked as an act, or associated with, the more traditional 

forms of travel to that city and its environs: veneration and penance. 

However, as no explicit term existed at the time for this kind of travel, 

it is the conclusion of this chapter that Robert had Urban simply 

preach ‘holy war against infidels’, and that it is anachronistic to call the 

march ‘an armed pilgrimage’. Indeed, Robert’s skill as a rhetorician in 

his own right has much to to with this modern interpretation of, or 

terminology surrounding, this expedition. 
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Chapter Two 

This chapter examines the rest of the main Christian speeches and 

Christian instigated dialogues in the Historia: two minor speeches by 

Bohemond of Taranto at Amalfi after he hears reports of the progress 

of a large contingent of the army as it marches through Italy towards 

ports on the south east coast; Bohemond’s interrogation of Greek 

mercenaries, as well as their response, after he has defeated them in a 

skirmish; Bohemond’s first major speech upon his arrival before the 

gates of Constantinople; a hymn sung by clerics and priests after the 

battle of Dorylaeum; Bohemond’s second major speech late in the 

siege of Antioch; a speech delivered by the Greek emperor’s 

representative, Tatikios, during the siege of Antioch; a wife’s lament 

for her dead husband; a soldier’s lament for the destruction of the 

army at Antioch; speeches by Christ and Saint Peter during a vision 

sequence, as well as an individual’s own report of a visitation and 

speech by Saint Andrew; speeches by Peter the Hermit and Herluin to 

Kerbogha, the Turkish leader at Antioch, as well as Kerbogha’s own 

responses; and finally, a speech delivered by Adhemar Le Puy before 

the battle of Antioch. 

 

Bohemond’s Speech at Amalfi 

After Adhemar’s election as leader, Robert describes the ‘first wave’ of 

the expedition, part of which sets out under the guidance of the priest 

Peter the Hermit and later joins with the forces of Godfrey of 

Bouillon and his brothers Eustace and Baldwin. Robert gives a brief 

biography of Godfrey before describing how Peter’s contingent is 
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annihilated by the Turks after having crossed the Arm of Saint George 

from Constantinople.1 Robert supplies more narrative detail than the 

Gesta, but the series of events is generally the same.2 During this 

passage Robert introduces the Greek emperor Alexios and it is 

important to examine this because Robert gradually develops his 

character as the text unfolds. This information is also critical for an 

accurate analysis of Bohemond’s later interrogation of Alexios’ 

mercenaries as well as Alexios’ negotiations with the crusade leaders 

which occur quite soon afterwards.3 

When introducing Alexios Robert states: 

[…he always regarded as suspect the strength (virtus) of a Christian 
militia, and especially (the virtus) of the Franks].4 

According to Robert, Alexios did not suspect Christian armies 

themselves, or even the Franks, but their virtus. Later in the Historia, 

Robert makes a point of stating that all virtus comes from God.5 

Further, Robert’s use of the genitive, ‘of a Christian militia’, reveals 

that Alexios was suspicious of the virtus of any western Christian force 

as the term militia and an explicitly holy war context went hand-in-

hand. This interpretation suggests that Robert wanted to foreshadow 

that he will reveal Alexios, and by extension the Greeks, to be 

‘outsiders’ within the Christian world, unable to comprehend 
                                                

1 Sweetenham, History, Bk. 1.5–13, 83–88; RHC Occ., Vol. 3, 731–
736. 

2 Gesta, 2–5. 
3 These negotiations are examined in Chapter Four. 
4 Sweetenham, History, Bk. 1. 6, 84; RHC Occ., Vol. 3, 732 C: 

...virtutem Christianae militiae et maxime Francorum suspectam semper habuit. 
5 Sweetenham, History, Bk. 3. 29, 120; ‘Now, so that God might 

show mortal eyes that no strength or power comes except though 
him’, RHC Occ., Vol. 3, 771 D: Nunc vero ut Dominus ostenderet oculis 
mortalium quia non est virtus nec ulla potestas nisi ab ipso... 
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contemporary Latin militant Christianity, and its inherent virtus, which 

Urban had inspired to invade the east.6 

Next, at the beginning of Book Two, Robert introduces the rest 

of the princes who will ultimately form the council of princes and lead 

the expedition: Robert, Count of Normandy, Robert, Count of 

Flanders, king Philip I of France’s brother Hugh, Count of 

Vermandois, and Stephen, Count of Blois. Robert states that many 

other nobles and lesser known counts went with them from Francia 

and Britain and Brittany (majoris et minoris Britanniae). From the south 

came the contingent of Count Raymond IV of Toulouse, ‘who sold all 

he owned…to liberate the Holy Sepulchre’, which reveals Raymond’s 

explicit goal to spend the rest of his life in the Holy Land as certain 

pious travellers to the region were wont to do. Adhemar travelled in 

Raymond’s contingent. Robert tells his reader that this western 

movement towards the east, and in particular Jerusalem, was a 

fulfillment of God’s promise in Scripture,7 and that it was to 

illuminate the east. But the movement is primarily a military 

endeavour, made up of fighters more willing to die than flee; they do 

not see death as a loss of life and any victory is a sign of God’s help.8 

Thus, Robert sets out another theme of his work: the Franks’ 

uncompromising approach to any forthcoming conflict with the Turks 

in which they would sooner die than accept defeat under any 

circumstances. 

                                                

6 For more on Robert’s portrayal of the “out-group” status of the 
Greeks, within the “in-group” of all Christians, see Volkl, “Von 
Gotteskriegern und Feinden Gottes,” 164–165. 

7 Isaiah 43.5-6 
8 Sweetenham, History, Bk. 2. 2, 90; RHC Occ., Vol. 3, 740 A–C. 
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Whilst the army rested at Rome on the way east, Robert states 

that the leaders visited local shrines. The detail is important within 

the context of the Historia thus far: 

[Remaining there some days, they toured the holy sites in the 
peregrina habit; and they commended] themselves to the merits and 
prayers of the Holy Apostles and others. Then, having been blessed 
by the Pope, they left the city and led their forces into Apulia.9 

The verb perambulare (to walk) and the objects loca sancta (holy sites) 

by themselves imply the princes’ performance of veneration. In 

almost any other circumstance the reader may have understood this 

to be the case. But as Robert is giving an account of an essentially 

military expedition, he adds the extra information that the princes 

toured the sites in the peregrina consuetudine. The noun consuetudo, 

means ‘habit’, ‘custom’ or ‘convention’, and along with peregrina, 

reveals that they may have taken on the traditional ‘wandering garb’ 

of many of those coming from afar to worship sites in Rome, or 

elsewhere.10 Therefore, Robert emphasises that the princes took time 

out of the iter to tour the holy sites as regular devotees, acquitting 

themselves appropriately and renouncing, for the duration of their 

veneration, their own societal custom of carrying arms and donning 

luxurious attire.11 Here is another example of peregrina, as an adjective 

in this case, requiring the specific context of veneration: it must 
                                                

9 Sweetenham, History, Bk. 2. 2, 91; RHC Occ., Vol. 3, 740 D: Ibi 
aliquot diebus commorantes, loca sancta peregrina consuetudine perambulaverunt; 
et se sanctorum opostolorum aliorumque meritis ac precibus commendaverunt. Ac 
sic, apostolica benedictione percepta, ab urbe discesserunt, et per Apuliam suas 
acies direxerunt. 

10 Up until the eleventh century, Rome was the most popular 
destination for such visits. 

11 John Block Friedman and Kristen Mossler Figg, “Trade, Travel, 
and Exploration in the Middle Ages: An Encyclopedia” (New York: 
Garland Pub., 2000), 478. 
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describe the appearance of the pious traveller, not explicitly define 

one. Robert’s inclusion of this vignette is also important because it 

reveals that early on the princes conducted any devotions separately 

from the military enterprise of the cross in which they were engaged. 

And one way of interpreting this is that it was natural and expected 

that anyone who could, would worship at local shrines, and whilst 

being protected by an army, do so in the appropriate unarmed 

manner like a regular traveller. 

At the beginning of the list of counts, Robert alludes to their all 

being inspired by God to take on the journey, a reference to his 

earlier statement that the Clermont decree had become known to the 

kings and princes of many regions. But how far away was it known? 

The army approaches Norman southern Italy late in 1096 and 

As they made their way, the news of such an army reached the ears 
of a certain prince of that area, Bohemond, who at the time was 
busy besieging Amalfi on the coast near Scafati.12 On hearing the 
news he sent to enquire which princes were in charge of such a 
large army, what arms it carried, the order of the march and 
whether it intended to plunder or to buy supplies.13 

It seems clear here that Robert intended to convey that so far away, 

yet on one of the main routes east, Bohemond had not expected this 
                                                

12 Bohemond was involved in siege of Amalfi with his half-brother 
by Robert Guiscard, duke Roger Borsa of Apulia. France implies that 
historically Bohemond was bound to have had foreknowledge of 
Urban’s plans, see Victory, 82; Tyerman implies Bohemond was 
surprised, though impressed, with the sight of those wearing crosses, 
God’s War, 71; for more on Bohemond and the sources of the 
crusade, see Nicholas L. Paul, “A Warlord’s Wisdom: Literacy and 
Propaganda at the Time of the First Crusade,” Speculum 85, no. 3 
(2010): 534–66; Raymond’s army went down the Dalmation coast 
instead of marching through Italy, see Raimond D’Aguilers, Historia 
Francorum qui ceperunt Iherusalem, trans. John Hugh Hill and Laurita L. 
Hill (Philadelphia: American Philosophical Society, 1968), 15–19. 

13 Sweetenham, History, Bk. 2.3, 91; RHC Occ., Vol. 3, 740. 
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force. He thus sends his men to clarify his series of questions to 

show him diplomatically attempting to discover the identity of the 

army’s leaders, and the manner by which the army conducted itself.14 

This aptly reflects the actions of a responsible local lord concerned 

with the passage through his country of any large fighting force.15 

His men return naming the king of France’s brother, Hugh, ‘the 

standard-bearer16 and leader of the army’ (signifer … et dux … militae), 

along with all the respective counts, who otherwise might have been 

at war with each other back in their various patrimonies. This 

information, besides emphasising a certain allure to the expedition 

through its association with great lords, also implies face-to-face 

meetings and discussion on a diplomatic level. The scouts’ 

subsequent information builds rapidly to reveal to Bohemond the 

true nature of the army: 

The army moreover marched [in columns so devoutly that it 
harmed17 no one. The arms of the horsemen were apt because they 
were girded for battle in God’s militia. For] what human eye would 
be able to bear [the sight] of the breastplates, helmets, shields or 
lances in brilliant sunshine? The foot soldiers [are, to be sure, 
defended with every type of weapon, for if the whole Orient should 
come against them, they18 would strike terror into it. And although 

                                                

14 Robert’s adds more dramatic tension than the Gesta, which has 
Bohemond’s scouts report all at once that this army was heading 
towards the Holy Sepulchre and ready to fight pagans, Gesta, 5-7. 

15 This foreshadows in part some of the concerns which Robert 
depicts the Greeks as having to face later on. 

16 It can be assumed that this had been blessed, along with their 
arms, and as such signified that all the contingents of the army 
gathered as one. See Erdmann, Origin, 35–119; M. Celia Gaposchkin, 
“From Pilgrimage to Crusade: The Liturgy of Departure, 1095-
1300,” Speculum 88, no. 1 (2013): 50–52. 

17 This represents the variant nocverit, ‘it harmed’, in MS. Z, 
referring to the army itself as opposed to individual soldiers. 

18 A manuscript variation, MS. Z, supplies the plural, incuterent, 
‘they would strike terror’. 
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they are girded with such weapons and arms, they still trade for 
their provisions] like unarmed [peregrini].19 

The scouts inform Bohemond that the army had marched, which 

implies that it was now quartered for a time, in an orderly manner 

and was unharmful to the locals. Further, they inform Bohemond of 

the army’s purpose because they refer to its warriors’ weapons as 

suitable because they were ‘girded to fight in God’s militia’, God’s 

militia being a well-known phrase, at least among Robert’s ilk, used to 

describe a Christian army engaged in holy war.20 

From the Apulians’ point of view, this vast number of 

‘strangers’ or ‘foreigners’, under any other circumstances, may have 

been viewed as an invading force simply because they were an army. 

But Bohemond’s men stress that this force conducted themselves 

like regular travellers of whatever kind with whom they were familiar. 

This is the most unusual aspect of the army from the scouts’ 

perspective as their report implies that armies were never so 

                                                

19 Sweetenham, History, Bk. 2.3, 91-92; RHC Occ., Vol. 3, 740 F - 
741 B: Exercitus autem sic devote et seriatim procedebat, quia cui nocerent 
nullus erat. Arma equitum tam idonea erant, quia in tanto procinctu militiae 
Dei conveniebant. Nam quis carneus oculus loricarum, aut scutorum, aut 
lancearum, sole radiante, ferre poterat intuitum? Pedites vero omni genere telorum 
sic praemuniti sunt, quia, si obviam sibi veniret, omni Orienti terrorem incuteret. 
Et quum sic telis et armis accingantur, tamen, ut inermes peregrini, necessaria 
sibi mercantur. 

20 Sweetenham, History, Bk. 2.3, 91: ‘The arms of the knights were 
just such as befitted an army of God engaged on such a venture...’; 
RHC Occ., Vol. 3, 740–741 A; Arma equitum tam idonea erant, quia in 
tanto procinctu militiae Dei conveniebant. Contemporaries used biblical 
exempla to conceptualise holy war, and did not usually use precise 
terms. See, Cowdrey, “Christianity and the Morality of Wafare 
During the First Century of Crusading,” 176. However, Guibert, 
Gesta Dei, 124 D, appears to use a precise term because he calls 
contemporary wars against infidels in the East as praelia sancta, which 
Levine, Deeds, p. 28, renders as ‘holy wars’. 
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disciplined. They rarely if ever just passed peacefully through a 

region, and this army had the power to destroy the countyside simply 

for its supplies.21 However, the army’s trading for its needs signals 

definitively to Bohemond that it is not only just passing through on 

the way to fight for God, but conducting itself in an pious manner. 

This information thus introduces another theme into Robert’s 

account: the army’s general discipline, and as the Historia unfolds, an 

ability to maintain this discipline in the face of extreme necessity and 

willingness collectively to refrain from unjustified plunder and 

robbery.22 This discipline was a fundamental element in what made 

the expedition pious. 

Robert has Bohemond, a cautious23 and immensely wealthy 

man (vir circumspectus et divitius opulentissimus), react in prayer to the 

miracle that such an army could muster, made up as it is by the 

armies of several powerful counts who might otherwise have been 

rivals: 

‘Let us all as we ought give thanks to God, who holds all hearts in 
his power and inclines them as he will. For who could have brought 
together so many princes and such a multitude of people if God 
were not present in their minds?’24 

                                                

21 Christopher Allmand, “War and the Non-Combatant in the 
Middle Ages,” in Medieval Warfare: A History, 254, Oxford: Oxford 
University Press, 1999. 

22 Of course, Robert does give accounts of such plundering but he 
nevertheless feels the need to justify it because he knew it could have 
been seen as malicious behaviour. That Robert felt this need reveals 
the unusual discipline in the army, amply reflected in the Gesta, 
especially  33 & 62, where men suffered, and even appeared to die, 
from hunger when all they had to do was rob some supplies off 
locals who were selling around the camp at extortionate prices. 

23 Sweetenham renders circumspectus as “shrewd” History, 92. 
24 Sweetenham, History, Bk. 2. 3, 92; RHC Occ., Vol. 3, 741 B-C.  
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Bohemond reiterates almost word for word Urban’s own conclusion 

that God was present and caused the Deus vult response at Clermont, 

but the context here is Bohemond’s reaction as a lord witnessing the 

resultant progress of God’s militia through his own region. From this 

perspective the militia can only be seen as miraculous, but would he 

be inspired thus to join this holy war? Bohemond seeks more 

clarifying information: 

[And when he asked what symbol they wore of the journey (signum 
gestarent peregrinationis), he learned] that they bore the [sign] of the 
Holy Cross either on their forehead[s], or [on] their right shoulders. 
[Indeed], when they were training for battle across fields and 
turning their lances in mock fight on each other, all shouted with 
one voice, [asserting] ‘God wills it! God wills it!’ [And] this [slogan] 
was their warcry. [So when the wise and intelligent man heard this 
too, he rejoiced in God more and more, because he understood that 
all this was not just men’s’ doing].25 

Robert deliberately has Bohemond expect, and mayby realistically as 

a military man, that the army must have some specific symbol 

(signum) which would appropriately signify its overall objective. He 

learns that each man wears a signum of the Holy Cross, either on the 

forehead or shoulders. The cross was usually identified with 

traditional travellers to Jerusalem, and specifically to the site of 

Christ’s death and burial, so Robert uses Bohemond to merge the act 

of making holy war with the ultimate objective of reaching the Holy 

Sepulchre. Having Bohemond ask if they have a specific sign of their 

                                                

25 Sweetenham, History, Bk. 2. 3, 92; RHC Occ., Vol. 3, 741 C: 
Quumque requireret quod signum gestarent peregrinationis, didicit quia aut 
frontibus, aut in spatulis dextris signum ferebant Sanctae Crucis. Quum vero per 
campos discurrendo bellico usui se exercerent, et joculando in invicem alter in 
alterum hastas vibrarent, omnes una voce clamabant, dicentes: Deus vult! Deus 
vult! Et hoc signum erat bellici clamoris ipsorum. Et quum haec iterum audiret 
vir prudens et mente capax, magis ac magis in Deo excultavit, quia omnia haec 
non tantum esse hominum intellexit.  
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journey (peregrinatio) actually makes it clear that there were many 

kinds of peregrinationes and not just ones of a pious nature. Indeed it 

would have appeared odd to a reader if Bohemond had been asking 

an army if they were going on any pious journey. The geographical 

size of this journey has already been identified by Robert through 

Urban’s speech. A second, and probably more important, 

signification of the cross is that it told Bohemond, as an observer, 

that his joining of this army would be spiritually meritorious in the 

same exact way as if he had taken on the more traditional pious 

journey to the site. 

The rest of the narrative passage reflects his scouts’ excitement 

as they voluntarily describe to Bohemond all they have seen the 

militia do, such as its mock battles, and most impressively its warcry, 

another signum peregrinationis, now functioning as such after Urban’s 

order. Normally an element of a military contingent which advertised 

retinues’ distinction from each another, here it is the one warcry 

operating as a unifying element in the same way that the signum of the 

Cross does. All of this information confirms for Bohemond that this 

militia is a unified pan-Christian army, and again Robert has him state 

that clearly this was willed by God because it was impossible for only 

men to have achieved this unity themselves.26 Thus Robert expresses 

through Bohemond how revolutionary Urban’s concept of executing 

a holy war on such a scale, and so far away from home, must have 

                                                

26 This statement contrasts significantly with Urban II’s own 
words which state that the fundamental origin of crusading laid with 
the drive of secular princes, see Paul E. Chevedden, “Crusade 
Creationism,” 32, n 89. 
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appeared to contemporaries, and which may have still been, at the 

time of the Historia’s writing, an aspiration for many warriors. 

Only after Bohemond has considered all of these things does 

Robert have him, driven by religious zeal, fashion a number of 

crosses out of two garments. This action reveals that he has made a 

decision, so he says to both his knights and infantry, in clear 

reference to the significance of the militia’s universal use of the signum 

Christi: 

‘If anyone follows the Lord, let him join me. At present you are my 
soldiers; now, men, be soldiers of God. Take the road to the Holy 
Sepulchre and take my possessions as yours. After all, are we not 
French? Did [not] our [relatives] come from France and take this 
land for themselves by force of arms? For shame! Are our relatives 
and brothers to head for martyrdom - indeed for Paradise - without 
us? If this divine [militia] marches to war without us, both we and 
our children will be labeled as spinelessly lacking in courage for ever 
afterwards.’27 

Apart from Urban’s at Clermont, this is the only recruitment speech 

in the Historia. But Robert presents it differently, especially 

concerning a need for a long persuasive argument. Here, 

Bohemond’s own decision on the matter is enough, reflecting those 

in general Urban’s speech at Clermont was directed at, namely any 

lord who could muster a force of arms-bearers. However, 

Bohemond raises the same motivational appeals as Urban did at 

Clermont.  

                                                

27 Sweetenham, History, Bk. 2. 4, 92; RHC Occ., Vol. 3, 741 E: Si 
quis est Domini, jungatur mihi: o milites, nunc mei, estote Dei; et viam Sancti 
Sepulcri mecum incipite; et quae mea sunt, ut vestra, assumite. Nonne et nos 
Francigenae sumus? Nonne parentes nostri de Francia venerunt, et terram hanc 
militaribus armis sibi mancipaverunt? Proh deducus! Ibunt consanguinei et 
fratres nostri sine nobis ad martyrium, imo ad Paradisum? In omnibus futuris 
temporibus debet ascribi tam nobis quam liberis nostris retrograda animi inopia, 
si, nobis absentibus, agitur haec divina militia. 
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Bohemond’s offer of support to any who join him exemplifies 

Urban’s advice that local lords finance their followers.28 He appeals 

to his audience’s collective memory of their ancestors’ recent 

conquests of much of where they now ruled, namely southern Italy.29 

This suggests by analogy that Robert conceptualises that conquest 

and settlement is the militia’s general objective. Further, Bohemond 

uses a combination of warrior one-upmanship and the question of 

Norman reputation by questioning if his men had the desire for 

martyrdom that the rest of the militia appeared to have, thus evoking 

the potential for shame if they decided that they were not.30 He 

                                                

28 For the recruitment and preperations involved see, Riley-Smith, 
The First Crusaders, 81–144; see also France, “Les origines de la 
première croisade. Un nouvel examen,” 43–56. Even though Robert 
describes Bohemond as hugely rich, he was not in comparison to the 
other princes thus far mentioned leading the militia. These were all 
counts and dukes, Stephen of Blois and Raymond of Toulouse being 
the richest. Bohemond was at this time only Count Roger’s vassal, 
having not inherited much of Robert Guiscard’s territories. 
Bohemond’s whole force was small at maybe 3,500 to 4000 strong; 
see Tyerman, God’s War, 112 and Riley-Smith, The First Crusaders, 17-
18. 

29 For the Norman conquest of Southern Italy see, Graham A. 
Loud, “How ‘Norman’ was the Norman Conquest of Southern 
Italy?,” Nottingham Medieval Studies 25 (1981): 13–34; Matthew 
Bennett, “The Normans in the Mediterranean,” in A Companion to the 
Anglo-Norman World, ed. Christopher Harper-Bill and Elisabeth van 
Houts (Woodbridge: Boydell & Brewer, 2003), 87–102. 

30 Bliese has compared motive appeals used in Norman and non-
Norman texts. Interestingly, the negative quality to Bohemond’s 
appeal, that of shame, chimes with Bliese’s finding that such appeals 
were more common in epic poetry such as the Chanson de Roland than 
in histories or chronicles; see, Bliese, “Rhetoric and Morale,” 214; 
and, “The Courage of the Normans. A Comparative Study of Battle 
Rhetoric.,” Nottingham Medieval Studies 35, no. 1 (1991): 18; and, 
“Fighting Spirit and Literary Genre: A Comparison of Battle 
Exhortations in the Song of Roland and in Chronicles of the Central 
Middle Ages,” Neuphilologische Mitteilungen: Bulletin de La Société 
Néophilologique de Helsinki / Bulletin of the Modern Language Society of 
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verges on goading his men into accepting. Also, as Urban II revealed 

at Clermont, Bohemond makes clear that there would be no return 

for these men, implying that martyrdom was a probable result of 

participation, which logically extended to settlers who survived the 

expedition, and reiterated Urban’s description of participants as 

willing, living sacrifices for that particular reward. And as with the 

response at Clermont, Bohemond’s auditors are made to respond 

positively to this appeal and they vow themselves to the endeavour: 

We will come with you and vow ourselves irrevocably the Holy 
Sepulchre [way]!31 

Only then does Bohemond present his newly fashioned cloth 

crosses, and he uses them to bind these men to their pledge: 

If you want to match your words with your actions, let each of you 
take one of these crosses; accepting a cross shall be taken as a 
promise [to go on the march].32 

The men have promised to take ‘the road to the Holy Sepulchre’, the 

metaphoric phrase which normally described the journey of the 

traditional pious traveller to Jerusalem. But now, as armed men and 

following their temporal lord as part of a military collective, and all as 

the fideles of God, they can go for spiritual rewards. 

                                                                                                                                 

Helsinki 96, no. 4 (1995): 423. The central appeal in Bohemond’s 
exhortation, the potential shame which would attach to these men, 
and their descendants, if they did not follow the others, suggests that 
a common underlying trait such as pride, which drove competition 
between arms-bearers, played a significant role in the exponential 
growth of the militia. 

31 Sweetenham, History, Bk. 2. 4, 92; RHC Occ., Vol. 3, 741 F: Nos 
tecum ibimus et absque retractatione viam Sancti Sepulcri promittimus. 

32 Sweetenham, History, Bk. 2. 4, 92; RHC Occ., Vol. 3, 741 F: Si 
dictis vestris unire facta vultis, de crucibus istis quisquis unam accipiat; et crucis 
acceptio sponsio viae fiat. 
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A most interesting aspect of Robert’s re-working is that he does 

not alter the fundamental description as he found it in the Gesta that 

a temporal lord could take it upon himself to get his men to pledge 

themselves to him in order to go on the expedition. The Gesta does 

not refer to any of the men, nominally assumed to be Bohemond’s 

retainers, taking confession or undergoing any ritual in order to go. 

Robert does not add any detail in this regard either. As such, it 

appears that a lord’s men simply had to pledge themselves to him in 

order to receive the spiritual protection of the cross.33 Of course, the 

sources describe the greatest lords making confession and 

undergoing a public ritual and procession out from their lordships, 

but the vignette as recorded in the Gesta and re-worked by Robert 

suggests that retinues may have only just needed to pledge 

themselves to their lord. 

To date Bohemond’s speeches have not been examined in any 

great detail, either for content or for context. Sweetenham does 

argue that from this juncture though, and for the rest of the Historia, 

Robert will use Bohemond’s speeches to expound the ‘theology of 

the crusade’. Although at Amalfi Bohemond’s words and actions 

subtly imply Urban’s, they must be interpreted as the actions of a 

local lord reacting with due care and attention towards an 

approaching military force. This is indicated in the preceeding 

narrative. Also, Sweetenham states that the speeches give Robert an 

opportunity to highlight Bohemond’s French ancestry, but as has 

been shown Robert mainly has Bohemond use this reference to 

                                                

33 Gesta, 7; Brundage notices this apparent informality, see Medieval 
Canon Law and the Crusader, 118–119. 
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imply an aspirational future for the men he is addressing: that of 

conquest and settlement in the east. Ní Chléirigh has also used parts 

of the Amalfi passage in order to argue that Robert wished to 

emphasise the status of the army as ‘pilgrims’. However, as has been 

argued in the introduction, she may have underestimated Robert’s 

use of peregrinus as a powerful literary construct. 

After Bohemond’s speeches at Amalfi, Robert describes how 

many of his own men, and those from around the region, joined with 

him, but he also reports on the progress of Hugh of Vermandois and 

Godfrey of Boullion. Robert continues his negative portayal of 

Alexios by having him responsible for arresting Hugh. This vignette, 

although occurring in the Gesta, makes more contextual sense because 

of Robert’s portrayal of Alexios’ behaviour from the moment of his 

introduction. Robert states that the Greeks arrest Hugh because 

Alexios decreed that all Jerusalemites should be taken to him, as he 

‘[wished that they all … would do] fidelity to him…’.34 Robert has 

altered the Gesta by having Alexios, and not a local dux, order to have 

all Jerusalemites brought to Constantinople to become his faithful 

followers.35 Also, Robert adds that Alexios required this oath ‘to 

ensure that whatever the conquered by force of arms would fall to 

him.’36 Robert calls Alexios ‘deceitful’ (subdolus) for requiring such an 

oath, implicitly criticising him for mistrusting the princes. Therefore, 

                                                

34 Sweetenham, History, Bk. 2. 6, 93; RHC Occ., Vol. 3, 742: 
Edixerat enim subdolus imperator ut omnes Iherosolimitani caperentur, et ad se 
Constantinoplim ducerentur. Volebat namque ut sibi omnes fidelitatem 
facerent...'. 

35 Gesta, 5–6. 
36 Sweetenham, History, Bk. 2. 6, 93; RHC Occ., Vol. 3, 742 D: ...ut 

scilicet suum esset quicquid per arma adquirerent. 
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according to Robert, the Greeks, collectively represented by Alexios, 

viewed the expedition from a completely different conceptual 

vantage-point.37 So, all in all, Robert has conveyed the sense that the 

Greeks are unreasonable whilst the Franks’ leaders order their men to 

conduct themselves with concern for the local people.38 

Following Hugh’s capture, Robert has the ‘fraudulent’39 

emperor’s men attack Godfrey of Bouillon. Baldwin, Godfrey’s 

brother, plays a major role in defeating them, and Alexios is forced to 

sue for peace.40 While all of this is played out, Bohemond’s contingent 

lands in what Robert calls Bulgaria (now Albania) and begins its 

progress to Constantinople, Robert retaining from the Gesta 

Bohemond’s warning to his men not to take anything from the locals 

without paying for it. Shortly afterwards, another skirmish takes place, 

this time between Bohemond’s forces and some Greek mercenaries, 

and the related speeches are examined next.41  

  

                                                

37 For the conceptual differences between the two cultures in the 
topic of holy/ just war, see Angeliki E Laiou, “The Just War of the 
Eastern Christians and the Holy War of the Crusaders,” in Byzantium 
and the Other: Relations and Exchanges, ed. Cécile Morrisson and Rowan 
Dorin (Farnham: Ashgate Variorum, 2012), Ch. VI. 30. 

38 Robert had already made the point that Peter the Hermit’s 
contingent, as well as the soldiers attached to it, operated without any 
proper princely command and this explained their destruction by the 
Turks. For more detailed work on Peter see Ernest O. Blake and 
Colin Morris, “A Hermit Goes to War: Peter and the Origins of the 
First Crusade,” Studies in Church History 22 (1985): 79–107; Jean Flori, 
Pierre l’Ermite et la Première Croisade (Paris: Fayard, 1999). 

39 RHC Occ., Vol. 3, 743 B: fraudes imperatoris. 
40 Sweetenham, History, Bk. 2. 8 – 10, 93-95; RHC Occ., Vol. 3, 743 

C–D &  744 A–D. 
41 Sweetenham, History, Bk. 2. 14, 96; RHC Occ., Vol. 3, 746 A-C. 
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Bohemond’s Interrogation of Greek Mercenaries 

This section examines Bohemond’s interrogation of Greek 

mercenaries after he has defeated them in a skirmish on the approach 

to Constantinople. The mercenaries’ response is also examined. 

Sweetenham does not comment on this passage but argues in the 

main that Robert wished to use Bohemond as some sort of 

representative of the expedition. Thus, his interaction with the Greek 

mercenaries can be seen in this light. It will be shown that Robert uses 

both speeches to help define the moral compass of Latin Christian 

soldiers as opposed to Greek mercenary soldiers, and to realistically 

convey the sense of the impact of the Latin forces on the minds of the 

Greek forces. Ní Chléirigh uses the passage to highlight Robert’s 

attempt yet again to emphasise the pilgrim status of the knights on the 

expedition. However, the analysis below will argue that Robert’s 

attempt at this emphasis has been misrepresented, and even that his 

unique terminological contribution to crusades historiography has 

been missed. 

Bohemond’s forces march through Bulgaria where he hears that 

the Emperor’s army have attacked parts of the militia. He brings his 

men to help and they eventually skirmish with, and defeat, a force of 

Turcopoles and Petchenegs at the river Vardar after having been 

attacked by them. Some Turcolpole and Petcheneg prisoners are 

brought before Bohemond, who interrogates them.42 Robert notes 

that the prisoners are fettered in chains when they are led to 

                                                

42 Sweetenham, History, Bk. 2. 5-14, 93-96; RHC Occ., Vol. 3, 741-
746. 
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Bohemond, but adds to the Gesta that the prisoners are bound both 

individually, and also to each other.43 Thus they appear as pathetic, 

and collectively weaker than the singularly powerful Bohemond, to 

whom, it is implied, they are dragged. Robert also adds new 

information about Bohemond’s demeanor, describing him as 

receiving the prisoners ‘[with a cheerful expression]’ (hilari vultu 

subridens), thus more dismissive or condescending than in the 

corresponding vignette in the Gesta, which portrays him as angry and 

enraged. This alteration helps to contexualise Robert’s later portrayal 

of Bohemond letting these prisoners go free. 

Like the Gesta, Robert has Bohemond ask why they have 

attacked his forces, but he adds more descriptive detail pertaining to 

the type of expedition he leads: 

You fools. Why do you want to kill [people] who belong to me and 
God? We are companions [in the Christian faith] and servants and 
[peregrini] soldiers (milites) of the Holy Sepulchre. We have no 
intention of harming you, and no plans to wrest anything from your 
Emperor.44 

Because Bohemond has already ordered his men not to pillage,45 his 

questioning of the mercenaries’ motives has more impact, and adds 

to suspicion already generated about the behind-the-scenes role of 

the Emperor. Bohemond identifies his collective as three things, the 

first two being ‘companions’ in the faith, and Holy Sepulchre’s 

                                                

43 Gesta, 9. 
44 Sweetenham, History, Bk. 2. 14, 96; RHC Occ., Vol. 3, 746 C: 

Gens mala sana, quare quaeritis occidere gentem Dei et nostram? Nos sumus 
Christianae fidei consortes et domestici et peregrini milites Sancti Sepulchri. Nos 
neminem vestrum quaerimus laedere, nec imperatori vestro molimur aliquid 
auferre. Cp. Gesta, 9: ‘You scoundrels, why do you kill Christ's people 
and mine? I have no quarrel with your emperor!’. 

45 Sweetenham, History, Bk. 2. 12, 96. Cf. Gesta, 8. 



Other Speeches by Christians and Related Dialogues 

 109 

‘servants’ (domestici)46 as they had become God’s fideles, devoting the 

rest of their lives to that service. Finally, but also for the first time, 

Robert has a participant use the unique phrase peregrini milites to 

define their actions as a collective body. 

Robert did not completely invent the terminology, but would 

have found this passage in the Gesta: 

The [Christi milites peregrini] went straight to that castle and besieged 
it on all sides…47 

The introduction to this thesis has argued that the Gesta appears to 

use peregrinus for the most part as a generic noun, and that it does not 

hold any explicit meaning regarding pious travelling to Jerusalem. 

The context of the Gesta, as a uniquely focused work about a single 

journey with a clearly envisioned destination, Jerusalem, does not 

require any word to explicitly define the participants’ march as 

intentionally pious. Indeed, the survey carried out for this thesis 

strongly points to peregrinus having only a generic meaning in any text 

in which it is used up until and beyond the Gesta’s re-workings. The 

above example, which, as this thesis will show, clearly impressed 

Robert, appears to be the only time the Gesta uses peregrinus as an 

adjective, or at least if the phrase does consist of two nouns, peregrini 

acts more as the adjective because milites, which it qualifies, cannot be 

                                                

46 To be so defined means to be the member of an individual’s 
household or familia, Lewis and Short, 607-608; Niemeyer, Mediae 
Latinitas Lexicon, 347-348. 

47 Gesta, 73: Ad hoc castrum ilico ierunt Christi milites peregrini, et unique 
invaserunt illud…; the Latin which describes the same event in 
Tudebode’s Historia does not use peregrini. It reads: Ad hoc namque 
castrum continuo Christi milites perrexerunt et undique invaserunt, 115. 
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anything other than a noun. Further, peregrini follows milites, a 

common place for a Latin adjective. 

As Sweetenham points out, the Gesta has an overtly military 

focus, so the phrase appears to attempt to describe the locative, or 

even conceptual, state of these soldiers in a disorientating expedition: 

being very far from home they are now ‘Christ’s foreign knights’, or 

indeed ‘Christ’s pilgrim knights’, with the understanding that 

‘pilgrim’ here is the correct modern derivation for peregrinus and 

simply designates the alien traveller and stranger in a far-away land.48 

As such, the Gesta provides western textual culture with a unique 

descriptive expansion on Gregory VII’s concept of the milites Christi, 

who he once believed he could have led on a similar expedition.49 

Robert has Bohemond use the phrase to recall his scouts’ 

description of the larger army conducting themselves ‘like inermes 

peregrini’, but here, Bohemond himself is shown to take up the strange 

concept and qualify directly his own milites as peregrini, ‘pilgrim 

soldiers’, by which he means that in the context of their peaceful 

conduct they are merely soldiers passing through the region and are 

not a threat to it. His placing of peregrini before milites helps to 

emphasise it like a noun, but again, because milites can ony be a noun, 

peregrini will only ever qualify milites, and does not explicitly signify on 

                                                

48 Its use like this also suggests a more local provenance for the 
final version of the Gesta as it has come down to us. Another 
interesting aspect in relation to the phrase milites peregrini in the Gesta 
is that in the former Roman Empire, there was an army unit called 
the Milites Peregrini, named so because it was a unit made up of citizen 
soldiers stationed abroad. In modern parlance they were ‘the overseas 
troops’. See, K. Baillie Reynolds, “The Troops Quartered in the 
Castra Peregrinorum,” The Journal of Roman Studies 13 (1923): 168–189. 

49 Tyerman, God’s War, 49–50. 
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its own that these milites are heading to Jerusalem. Robert only 

includes this information in another unusual way, by linking peregini 

milites with the genitive of the Holy Sepulchre as he did with domestici, 

and so have Bohemond inform the mercenaries of the Franks’ 

destination by stating who and what they were in service to. Of 

course, the fact that Robert requires a speaker to declare this to locals 

shows the oddity of the concept. 

No other writer of this time refers to these men as ‘the Holy 

Sepulchre’s pilgrim knights’. Indeed, it appears from examining 

Webb’s examples that the term peregrini Sancti Sepulcri, ‘the Holy 

Sepulchre’s pilgrims’, was not used either in any significant document 

pertaining to pious travel. 

Robert is attempting to generate an effect, but this effect can 

only be fully seen with respect to the response which he gives to the 

Turcolpole and Petcheneg prisoners. He has them reply to 

Bohemond in a collective voice: 

[Oh lord, we are the Emperor’s mercenary soldiers and we want to 
be paid our wages from him]: so we go where he pleases, do what 
he says and obey him more than we do God. However, we 
recognise full well that we ought to obey God rather than men (Acts 
5.29).50 Our Emperor is more frightened of your armies than of 
storms in heaven, because his view is that you are more interested 
[in depriving him of his kingdom than in travelling]; that is why he 
constantly plots against you. But please deign to take pity on us for 
the sake of God, whose [peregrini] and soldiers you are.51 

                                                

50 ‘But Peter and the apostles answering, said: “We ought to obey 
God, rather than men.”’ 

51 Sweetenham, History, Bk. 2. 14, 97; RHC Occ., Vol. 3, 746 D–E: 
Domine, conductitii milites imperatoris sumus, et donativa nostra promereri an eo 
desideramus: quo ei libet vadimus, quod praecipit facimus, et magis illi quam Deo 
obedimus. Nos tamen bene recognoscimus quia magis oportet obedire Deo quam 
hominbus. Imperator noster magis perhorrescit agmina vestra quam coeli fulmina, 
quia plus intelligit vos velle eum regno suo privare quam velle peregrinari; et ideo 
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The captives distance themselves from any blame for their behaviour 

by identifying themselves as conductitii milites (hired soldiers) who 

must simply follow the orders of their paymaster in order to receive 

their money. Notable is the contrast between the Turcolpoles’ and 

Petchenegs’ self-definition as Alexios’ mercenaries, which implies 

venality, compared to Bohemond’s declaration that he and his men 

are domestici of the Holy Sepulchre, which implies loyalty to God for 

love alone. Robert thus implicitly criticises the morals of men who 

fight for money only, something which he did not have Urban do at 

Clermont with as remotely the same vitriol as either Guibert, Baudry 

or even Fulcher when describing Frankish warrior culture in 

general.52 Robert also constructs a parallel relationship of sorts 

between the crusaders and these mercenaries by having the latter 

state that they go where the Emperor tells them to go. In effect they 

allude to going abroad for him if he should will it, and this equates to 

Bohemond and his men themselves becoming ‘pilgrim knights’, 

effectively proto-knights errands passing through an alien landscape 

in order to fulfil a pledge to God. 

Finally, through the mercenaries, Robert continues his negative 

portrayal of Alexios by having them claim that Alexios believed that 

somehow he would lose his kingdom to the Franks: he could not 

believe that such an army was simply passing through. This is the 

first definitive description of Alexios’ concerns in the Historia. The 
                                                                                                                                 

non cessat malum erga vos machinari. Sed pro Deo, cujus peregrini et milites 
estis, dignemini nostri misereri. 

52 For more on medieval mercenaries, see Kelly DeVries, 
“Medieval Mercenaries: Methodology, Definitions, and Problems,” in 
Mercenaries and Paid Men: The Mercenary Identity in the Middle Ages, ed. 
John France (Leiden: Brill, 2008), 43–60. 
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Gesta does not go this far. Robert completes a picture by describing 

what Alexios’ bidding is and what his motives are, thus attempting to 

rationalise Alexios’ lack of trust. However, the mercenaries’ final 

words re-emphasise not only how wrong Alexios is, but also Robert’s 

concept of a new kind of Christian knight which was formerly an 

aberration: an arms-bearer who could not only be in military service 

to Christ, following Gregory VII’s conception, but also in that 

capacity leave his home primarily in order to defend Christ’s tomb 

and thus the wider Eastern Church, which alludes to a possible 

ambition of Gregory which did not come to fruition. 
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Bohemond’s Speech at Constantinople 

This section examines a speech Bohemond delivers after his arrival at 

Constantinople. It does not occur in the Gesta, and is therefore a 

significant compositional addition, and the first long oration since 

Urban’s Clermont speech. But Bohemond’s speech alludes to 

Clermont in several ways, especially with regard to the sacrifices 

incurred by participants, the spiritual reward and the potential for 

settlement in the east. Sweetenham interprets this speech as clearly 

setting out the ‘Divine justification’ for the expedition, but also 

questions why Robert would give such a speech to Bohemond. 

The analysis below reveals that, first, Robert does not use it to 

espouse a very specific divine justification for the crusaders’ actions. 

He merely has Bohemond comment on the new unity within western 

Christianity which should be harnessed towards fighting for God. 

This is not really divine justification for the entire expedition but 

Robert will provide this through a very interesting speaker in due 

course. Secondly, Robert’s choice of Bohemond may have been 

simply influenced by the Gesta, or by having heard about his visit to 

Gaul a few years earlier. Indeed, Robert may have even seen 

Bohemond speak. But choosing to have a leader use a speech like 

this brings the reader closer to the warrior milleu, whose collective 

voice, scholars such as Keen and Bliese have argued, has been best 

represented by dramatic speech in contemporary histories. This is 

because the very writers of these works, monks, were frequently 
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from the class which produced warriors.53 Urban himself was from 

this class and it was this close tie which may have helped him preach 

this expedition successfully.54 

There is only a short section between Bohemond’s 

interrogation of the mercenaries and this speech, during which 

Robert amplifies his negative portrayal of Alexios. Robert also has 

Bohemond make his way to Constantinople with a small group, 

leaving Tancred, his nephew, behind to command the forces.55  

Indeed, it is clear from the context of the following speech that 

Bohemond only addresses his peers. In a later speech he will address 

the lower ranks, but here, in the relative comfort of having arrived at 

Constantinople, Robert states that ‘the greatest part (pars maxima)…’, 

meaning the higher ranks, ‘…of the French army came to meet 

Bohemond as he arrived at the city, and welcomed him to a man like 

a mother welcoming her only son’.56 The metaphor clearly means to 

emphasise that Bohemond, and by extension, the South Italian 

Normans were also culturally Frankish. Bohemond becomes 

emotional when he sees ‘so many counts, dukes and [great men]’, 

clearly this ‘greater’ or ‘better’ part, coming out to meet him.57 

Indeed, in the RHC edition, a chapter sub-heading, which probably 

                                                

53 Maurice Keen, Chivalry (New Haven: Yale University Press, 
1984), 32; Bliese, “Rhetoric and Morale,” 203–204. 

54 See Guibert’s mini-biography of Urban, Deeds, 40. 
55 Gesta, 10–11; Tudebode, 26–27. Tudebode does not include the 

information on Tancred, but includes information about Raymond of 
Toulouse’s skirmishes with Greek forces not recorded in the Gesta. 

56 Sweetenham, History, Bk. 2. 15, 97; RHC Occ., Vol. 3, 747 C.  
57 RHC Occ., Vol. 3, 747 D: Boamundus autem, ut conspicatus est tot 

consules, tot duces, tot optimates obviam sibi occurrere, in coelum manus erigens, 
obortis prae gaudio lacrymis, flevit uberrime...; Cf. Sweetenham, History, Bk. 
2. 16, 98. 
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originated as a gloss, criticises Bohemond for not giving ‘enough 

credit to the army of other [lesser] Christians’.58 

Bohemond opens: 

O [warriors of God] and tireless [peregrini of] the Holy Sepulchre, 
who was it that led you to these [peregrina] places if not He who led 
the sons of Israel from Egypt dry-shod across the Red Sea? Who 
else influenced you to leave behind your possessions and the home 
where you were born? You have given up your relatives and 
neighbours, your wives and your children – more than that, you 
have renounced all fleshly pleasures. Now you are born again 
through confession and penitence, as you show daily through your 
hard labours. Happy are you who weary yourselves with such work, 
who will see Paradise before you see your homes again! 59 

By referring to his audience first as God’s warriors, Robert has 

Bohemond foreshadow what will come to represent the most 

important aspect of the whole expedition: that God is their 

paramount lord and that they should trust in his power to direct their 

march. Bohemond then becomes the first speaker to inform the men 

themselves that they are the Holy Sepulchre’s ‘tireless peregrini’, again 

using the genitive to emphasise their life’s commitment to its service. 

Also, this opening appears to show how by analogy the concept of 

God’s direction for the warriors on this march, despite their arms, 

                                                

58 History, Bk. 2. 16, 98; RHC Occ., Vol. 3, 747 D: Verba Boamundi 
non laudant prospera mundi; Milliamque parum non laudant Christiolarum. 
The final word here, Christiolarum, is a diminuitive, and so ‘lesser’ is a 
justifable rendering. 

59 Sweetenham, History, Bk. 2. 16, 98; RHC Occ., Vol. 3, 747 E –  
748 A: O bellatores Dei et indeficientes peregrini Sancti Sepulcri, quis ad haec 
peregrina loca vos adduxit, nisi ille qui filios Israel ex Aegypto per mare Rubrum 
sicco vestigio transduxit? Quis alius inseruit vobis animum ut relinqueretis 
possessiones vestras, et natale solum? Cognatos et affines, conjuges et liberos 
abdicastis, immo et omni corporeae voluptati renuntiastis. Nunc iterum secundo 
regenerati estis, per confessionem scilicet et poenitentiam, quam quotidie duris 
laboribus exhibetis. O felices qui in tali opere deficient; qui anta visuri sunt 
Paradisum quam patriam suam! 
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derived directly from the fact that in former times pious travellers to 

the Sepulchre could also only trust in the Lord’s help. This was 

simply because the expedition was sanctioned by the Church, and 

thus, by God. 

Bohemond, adding to Urban’s reference to the Promised Land 

of Israel, makes the crusaders’ journey in these foreign lands 

analogous to the wanderings of the Israelites but that importantly it 

was God who had led them to that place (peregrini … ad haec peregrina 

loca). This recalls Urban’s call to take back the land which ‘flowed 

with milk and honey’ promised by God to the sons of Israel, and 

reinforces the idea of potential settlement.60 Then Bohemond 

expands on the concept of the pilgrim soldier, as far as Robert 

perceives the term: he is one who has followed the teachings of 

Christ and has left his home, possessions and loved ones, indeed, all 

kinds of carnal luxury. Robert has Bohemond go on by having him 

imply that their former life had been inherently sinful. But now, 

having made their confession, they are doing a hard penitence, as 

tradition dictated, by taking a long journey to a shrine. Here again, as 

in Urban’s speech, Robert attempts to reveal the association between 

this bona fide military expedition and penitential travel, as frequently, 

the long penitential sojourn at the Holy Sepulchre was taken on by 

lords especially because it was dangerous. Nevertheless, these 

penitential sojourns abroad were always done unarmed, even if the 

lordly penitent was protected by a retinue. Also, the penitent in most 

                                                

60 The effect of the term peregrina is to explicitly define these 
particular lands as the very lands of the wandering Israelites. This 
signals that it is the correct path for the Franks. 
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cases returned, but Robert clearly expresses the idea that these lords 

had committed their whole lives to this mission. The effect of this 

passage is doubly powerful because Bohemond is speaking to his 

own peers, men who usually lived in the relative luxury now rejected, 

and who rarely committed so absolutely to any cause which might 

cause their poverty, death or injury. Further, the passage 

foreshadows some of the pious vows such as poverty and chastity 

which would eventually be undertaken by the Knights Templar, who 

in turn would be endorsed by St. Bernard of Clairvaux. Indeed, 

Bernard may even have read Robert because Kempf has revealed 

that the popularity of the Historia brought it to Clairvaux during the 

twelfth-century, where it was eventually copied.61 

Next, Bohemond focuses on the actual warriors’ 

transformation: 

What an order of soldiers, three or four times blessed! Until now 
you were stained with the blood of killing; now you are crowned 
with heavenly laurels like the martyrs through the sweat of the 
saints. Until now you have stood out as the incitement of God’s 
anger; but now you are the reconciliation of his grace, and the 
rampart of his faith.62 

This passage has Robert for the first time have a speaker refer 

explicitly to the sins these men incurred in life at home because of 

                                                

61 Kempf, “Introduction,” xliii. For Bernard’s description of the 
lifestyle of a Templar Knight see his In Praise of the New Knighthood: A 
Treatise on the Knights Templar and the Holy Places of Jerusalem. Translated 
by M. Conrad Greenia, (Kalamazoo, Mich.: Cistercian Publications, 
2000), 45-48. 

62 Sweetenham, History, Bk. 2. 16, 98, RHC Occ., Vol. 3, 748 A–B: 
O ordo militum, nunc terque quaterque beatus! Qui huc usque fuisti homicidii 
sanguine deturpatus, nunc sanctorum sudoribus compar martyrum coelesti es 
diademate laureatus. Huc usque exstitisti incitamentum irae Dei; nunc vero 
reconciliato gratiae ipsius, et propugnaculum fidei suae. 
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their societal role. But now, having been through confession, and 

having taken on this penance, they have been cleansed of that sin. 

Again the language re-affirms their life commitment but, at this point 

in the story there is no hint that the men’s original confessions would 

need to be repeated during their wretchedness at Antioch. Robert 

again has Bohemond reiterate a core point in Urban’s address, that of 

the Franks’ feuding, but the effect is powerful because it is Bohemond 

as a warrior who adds that their internecine warfare was initially a 

cause of God’s anger, right up to this expedition, when now it could 

be utilised for fighting for God. This is suggestive of Robert’s belief 

that powerful lords such as Bohemond did have these conflicting 

feelings, and that with such men at peace with each other, the general 

well-being of the Christian faith must improve. 

Bohemond next reminds them of their immediate task whilst 

thus engaged and what they can achieve: 

So with all this in mind, undefeated soldiers as you are, now that we 
start for the first time to fight for God, let us not glory in our arms 
or our strength but in God who is more powerful than all, because 
[the battle is His] (I Samuel 17. 47) and [he will be master of the nations] 
(Psalms 22. 28).63 

This is the first time that such lords and their followers have united 

in such a way to fight for God. But he warns them not to hold too 

much store in their weapons and abilities. Here, despite the use of 

weapons and military might, the over-riding concept is that God will 

protect them, again alluding to the faith which traditional unarmed 

                                                

63 Sweetenham, History, Bk. 2. 16, 98, RHC Occ., Vol. 3, 748 A–B: 
Quapropter, invicti milites, quia nunc primum incepimus Deo militare, non 
gloriemur in armis sive in viribus nostris, sed in Deo potentiore omnium, 
quoniam ipsius est bellum nostrum, et ipse dominabitur gentium. 
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travellers in the region relied upon. But another way to look at it is 

that despite their military might, the Franks accepted that they were 

going to their deaths one way or the other, and that God’s protection 

also extended into death, where it was most needed. Finally, Robert 

makes Bohemond the first speaker in the Historia to claim that more 

than just Jerusalem will be captured on this expedition, thus alluding 

to a wider potential for conquest. 
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The Clerics’ Hymn 

This section is an analysis of a hymn which Robert attributes to priests 

and clerics which occurs quite far into the campaign. On the march 

towards Antioch following the capture of Nicaea, the army splits in 

two and takes separate routes, because, according to Robert, it was 

too large for just one region to sustain them.64 On the fourth day of 

the march, a force of about 300,000 Turks approaches Bohemond’s 

contingent, so he has them pitch camp along the bank of a river, 

Robert maybe alluding to a strategy to prevent the Turks from using 

to its full extent their tactic of surrounding the enemy in a constantly 

rotating ‘swarm’ of horesmen.65 Bohemond’s horsemen soon engage,66 

thus initiating the first pitched battle between the Franks and the 

Turks in Anatolia, conventionally called the Battle of Dorylaeum, 

which the Franks win.67 Robert composes a victory hymn which he 

has clerics accompaning the host sing after the battle. 

The clerics’ hymn must be read in the context of Robert’s 

sustained focus on the actualities of fighting at Dorylaeum, where he 

provides a more detailed account of the tactics of both sides than is 
                                                

64 Sweetenham, History, Bk. 3.7, 107; France posits strategic 
reasons based on Greek advice for potential alliances with several 
powers, Victory, 168–170. 

65 Sweetenham, History, Bk. 3. 8, RHC Occ., Vol. 3, 760 A. Cp. 
Gesta, 18-19, which states that Bohemond ordered the camp to be 
pitched as they came under attack, but includes no details as to a 
river. 

66 Robert numbers the Turks here at only 150, but Sweetenham, 
History, 108, n. 16, argues that Robert probably meant 150,000. This 
would seem an accurate interpretation considering the 300,000 which 
approached them. 

67 However, Dorylaeum is probably not the exact site. For more 
probable sites, and a narrative account of the battle, see France, 
Victory, 170-181. 
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provided in the Gesta, or is supplied in other re-workings. Seemingly 

more knowledgable than his Gesta’s author of the Turkish use of a 

feigned retreat, he states that the Franks charged the Turks almost 

immediately because the latter’s tactic was to shoot arrows from 

horseback, and then retreat in order to draw those following into an 

ambush. In this instance, as mountains blocked this retreat, the 

Franks are able to trap the Turks, and fight them more closely with 

swords. When a contingent of Turks gets behind the Frankish lines 

and attacks the camp, the duke of Normandy scatters them with 

another charge.68 

Robert states that some become overwhelmed by the enemy, but 

Duke Godrey and Hugh of Vermandois arrive on the field, and ‘like 

an eagle swooping on its prey’, attack the Turkish horsemen,69 

conveying the sense that the Franks are acting in the natural role of 

predator. Then, after gleefully describing the slaughter, Robert 

describes an added assault by Raymond of Toulouse’s forces, who 

come down from the mountains and scatter the Turks before giving 

chase. This assault causes the Franks who are trapped in the camp to 

find new levels of courage. In a vivid passage, which amplifies the 

actions of the collective by describing the actions of the generic 

individual, Robert states that ‘…the [soldier of Christ] inflicts a 

terrible death on them’.70 Eventually, night falls, with Robert claiming 

that if it had not, the Franks would have killed many more Turks. 

                                                

68 Sweetenham, History, Bk. 3. 9, RHC Occ., Vol. 3, 760 C-F. 
69 Sweetenham, History, Bk. 3. 11, RHC Occ., Vol. 3, 761 E: sicut 

aquila fertur in praedam. 
70 RHC Occ., Vol. 3, 762 F: ....miles Christi prosternit eos nece tristi. I 

have rendered miles Christi differently to Sweetenham, whose full 
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The clerics’ hymn71 follows immediately, but its content 

contrasts significantly with Robert’s preceding narrative of the clear 

tactical manoeuvres that give victory to the Franks: 

Thou art glorious in Thy saints, O Lord, and wonderful in thy 
majesty; [terrible and praiseworthy, doing wonders.72 Your right hand, Lord, 
hath slain the enemy,73 and in the multitude of thy glory thou hast put down thy 
adversaries.]74 The enemy said, ‘I will pursue [and overtake them, I will divide 
the spoils, my soul shall have its fill, I will draw my sword, my hand shall slay 
them.’]75 But Thou, Lord, was with us as a strong warrior, and Thou 
in thy mercy hast led forth the people which thou hast redeemed. Now, [Lord], 
we realise that [you, in thy strength, carry us to your holy habitation,]76 Thy 
Holy Sepulchre.77 

By this point, Robert has infused the Historia with evolving references 

to the wanderings and travails of the biblical Israelites in order to 

emphasise the Bible’s foreshadowing of the expedition. In this he was 

not unique, as Riley-Smith has shown.78 This hymn is a clear 

expression of thanks to God for leading the Franks to victory. It is 

                                                                                                                                 

rendering is: ‘...the military might of Christ, inflicts a terrible death on 
them...’, History, Bk. 3. 13, 111. I disagree with her assertion, 111 n. 
22, that Robert may have been ‘clumsy’ in his phrasing with his use 
of the singular miles Christi. 

71 Robert tells his reader that it is a hymn, Sweetenham, History, 
Bk. 3. 14, 111; RHC Occ., Vol. 3, 763 C: sacerdotibus et clericis hymnum 
Deo dicentibus in hunc modum. 

72 Exodus 15:11 
73 Exodus 15: 6 
74 Exodus 15: 7 
75 Exodus 15: 9 
76 Exodus 15: 13 
77 Sweetenham, History, Bk. 3. 14, 112; RHC Occ., Vol. 3, 763 D–E: 

Gloriosus es, Domine, in sanctis tuis, mirabilis in majestate tua; terribilis atque 
laudabilis, et faciens mirabilia. Dextra tua, Domine, percussit inimicum, et in 
multitudine gloriae tuae deposuisti adversarios nostros. Dixerat inimicus: 
Persequar et comprehendam illos, dividam spolia, implebitur anima mea, 
evaginabo gladium meum, interficiet eos manus mea. Sed tu, Domine, nobisum 
fuisti, tanquam bellator fortis, et dux et protector fuisti in misericordia populo tuo 
quem redemisti. Nunc, Domine, cognoscimus quia portas nos in fortitudine tua, 
ad habitaculum sanctam tuum, ad sanctum scilicet Sepulchrum tuum. 

78 Riley-Smith, Idea, 139–145. 
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composed of several passages from Exodus 15, when God destroys 

the pharoah’s forces in the Red Sea as they were pursuing the fleeing 

Israelites.79 

Within the hymn itself is direct discourse attributed to the 

pharoah’s army as they express confidence in their inevitable slaughter 

of the Israelites. The reference then, because of its analogy to the 

Turks at battle at Dorylaeum, is the first speech which Robert 

attributes to the Turks in the text. Robert appears also to be using it to 

allude to the Turks’ numerically superior forces which had every right 

to believe they could overcome the Franks, just like pharoah’s army 

believed it would overcome the fleeing Isrealites. However, the hymn 

states that such numeric superiority can not defeat any force led by 

Christ. This is a slight reiteration of Bohemond’s statement at 

Constantinople that God’s guiding of the Israelites to, and across, the 

Red Sea was a foreshadowing of the current expedition. 

It will also be remembered that early on in the Historia, Robert 

describes Adhemar of Le Puy as a new Moses, and in this passage of 

Exodus, God works through Moses when the latter lifts his staff to 

part the Red Sea: God was not seen by Isrealites, only the effects of 

his power, seen as miracles. Further, Moses had to believe that when 

he lifted his staff, the parting of the Red Sea would happen. 

The hymn explains that God is the source of the Franks’ 

strength, or virtus, in the same way the God had been the source of 

Moses’ power. This hymn is the first time that God’s direct role in the 

Frankish victories is acknowledged through direct speech, and it is 

                                                

79 Riley-Smith, Idea, 140, who states that the clerics’ hymn is based 
on Moses’ ‘Hymn of Gratitude’. 
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notable that Robert chooses clerics to acknowledge it. Altogether, the 

mundane and spiritual are important elements in the Historia, so the 

most pronounced effect of the hymn is that through it, Robert can 

acknowledge God’s role as the unseen spiritual leader in Frankish 

victories in these strange lands as a counter-point to his narrative 

depicting the Franks’ mundane tactical acumen when dealing with 

unfamiliar fighting tactics.80 The combined result amplifies the sense 

that the Franks themselves were God’s physical instrument in the 

world just as the waters of the Red Sea had been. 

  

                                                

80 Of course, in reality, the Latins were probably well prepared by 
the Greeks for what they were to encounter. 
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Bohemond’s Speech at Antioch 

This speech is Bohemond’s first major speech since Constantinople, 

and the army has thus far re-taken many cities and fortresses in 

Anatolia since Dorylaeum. The army had also split again: Baldwin and 

Tancred have gone east into Armenia whilst the rest of the leaders 

took the army on the longer route across the Taurus mountains in 

order to get to Antioch.81 The siege of Antioch begins in October 

1097, and begins well, but by the turn of the year it the army finds it 

increasingly difficult to provision itself, thanks to bad weather and 

surprise attacks from the Turks inside Antioch.82 Sweetenham 

suggests that Robert uses Bohemond’s speech to expound the 

theology of the crusade. However, the analysis below argues that 

Robert is more concerned with revealing the reasons why men 

remained on the expedition and justified accepting continuing 

hardship. Robert writes that hunger in particular causes a ‘great many’ 

of the army to consider abandoning the siege, but he does not state if 

they wanted to go back home or just continue on the road to 

Jerusalem.83 

Robert has Bohemond, ‘[eloquent and pleasing in his manner of 

speaking]’, address the men in order to persuade them to stay.84 

                                                

81 See France, Victory, 169–170. 
82 See also some of the letters written from Antioch, in Peters, The 

First Crusade, 283–291. 
83 The Latin is pleri, ‘a great part’ or ‘very many’, see RHC Occ., 

Vol. 3, 780 A; Sweetenham, History, Bk. 4. 10, 126, renders pleri as 
‘several of our men’. 

84 RHC Occ., Vol. 3, 780 A: Quos Boamundus, vir facundus et gratus 
eloquio ita affatus est... Cp. Sweetenham, History, Bk. 4. 10, 126: 
Bohemond “had a gift for fluent and winning speeches”. This was 
considered an essential attribute for a commander. See Bliese, 
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Robert’s description suggests that the men Bohemond addresses are 

from the lower ranks of the army, in contrast to those he addressed 

at Constantinople: 

You men have been distinguished up to now as outstanding 
soldiers. God has upheld you through the many dangers of various 
battles and given you victory. You have an impressive track record. 
So why are you muttering against God simply because you are 
suffering from the pangs of famine?85 

Bohemond emphasises their prowess as warriors, and God’s role in 

delivering their victories is expressed in relatively the same terms as 

the clerics’ hymn after Dorylaeum: that God’s support ‘upheld them’, 

in short giving them the fortitude to fight as opposed to God being 

directly involved in the fighting. The Franks themselves had to fight 

and as has also been shown at Dorylaeum, they were well capable of 

matching the Turks tactically.86 But the extreme hardship is now 

beginning to affect these fighters as the siege of Antioch drags on. 

But Bohemond asks them why they are mumbling against God 

simply because they are now poverty-stricken. So, maybe because 

they were of the lower ranks, Bohemond accuses them of fickleness: 

When he stretches out his hand to you, you exult; now he 
withdraws it, you despair. It seems as if you love not the giver but 
the gifts; not the one who is generous but the results of their 
generosity. When he is generous God is treated as your friend; when 

                                                                                                                                 

“Leadership, Rhetoric, and Morale in the Norman Conquest of 
England,” 26. Robert’s description of Bohemond as such a speaker 
appears in the present, suggesting that he had seen him speak in 
France when he had come there to marry Philip I’s daughter, and it is 
possibly why Robert gave so much direct speech to Bohemond in 
this text. For Bohemond’s marriage celebration at Chartres in Spring 
1106, see LoPrete, Adela of Blois, 222, 295, 423, 475; see also Riley 
Smith, The Crusades, 117-119. 

85 Sweetenham, History, Bk. 4. 10, 126; RHC Occ., Vol. 3, 780 A–B. 
86 This aspect will be shown to be an important observation from 

Muslims in the following chapter. 
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he ceases to give, you seem to consider him unworthy and 
irrelevant.87 

Bohemond represents the mens’ relationship to God as analogous in 

general to men’s relationship to a temporal lord, who could be either 

loved, or resented, by his fideles according to his ability to reward 

them.88 However, Bohemond’s use of the analogy conveys the sense 

that once these men had decided to become the fideles of Christ, their 

mundane concerns become irrelevant, and especially so as they were 

supposed to have committed their lives to him anyway. Their 

behaviour also contrasts with Bohemond’s peers’ stoic rejection of 

carnality, Bohemond likewise, considering he offered his resources to 

anyone who became Christ’s fidelis with him. Therefore, by way of 

consolation, he summarises what God, as the men’s lord, has really 

‘gifted’ them, and he alludes to material gratification for their troubles: 

Yet to what [people] has God granted the privilege of fighting so 
many battles, beating so many terrible enemies, enriching 
themselves with so much spoil from [peoples] and being crowned 
with the palm of so many triumphs? Here we [have] beaten so many 
enemies and taken their spoils as [our] own…89 

                                                

87 Sweetenham, History, 126; RHC Occ., Vol. 3, 780 B. 
88 For the role of the lord as provider or revoker of gifts, see 

Stephen D. White, “Giving Fiefs and Honor: Largesse, Avarice, and 
the Problem Of ‘feudalism’ in Alexander’s Testament,” in Re-Thinking 
Kinship and Feudalism in Early Medieval Europe, Collected Studies 823 
(Aldershot: Ashgate Variorum, 2005), Ch. XI, 127–41; “Service for 
Fiefs or Fiefs for Service : The Politics of Reciprocity,” in Re-
Thinking Kinship and Feudalism, Ch. XII, 63–98; “The Politics of 
Fidelity in Early Eleventh-Century France : Fulbert of Chartres, 
William of Acquitaine, and Hugh of Lusignan,” in Re-Thinking Kinship 
and Feudalism, Ch. VII, 1–9. 

89 Sweetenham, History, 126; RHC Occ., Vol. 3, 780 C: Cui unquam 
genti praestitit Deus in tam brevi tempore tot bella committere, tot acerrimos 
hostes superare, tot spoliis gentium ditari, tot triumphantium palmis insigniri? 
Ecce nunc innumerabiles hostes subegimus; ecce nunc eorum spolia ad vos 
attulimus. 
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For Bohemond, God is also the ‘lord of battles’, not only presenting 

his followers with the glorious opportunity to fight for him against 

His enemies, but also allowing them the opportunity to become rich 

through the resulting spoil; thus their ‘subjugation’ of this enemy was 

a God-sent opportunity. Further, they have gained the Turks’ 

original plunder, which was originally Christian, even though this is 

not explicitly stated. This scenario represents the logical evolution 

from Urban’s request that they rein in their warring tendencies 

against each at home in order to fight infidels in the Levant. Thus, 

their warrior lifestyles are now re-directed to more worthwhile ends, 

a positve outcome of their mutual peace. So why, Bohemond asks, 

have they come to such a low ebb when they are demonstrably 

always winning? 

...so what is it that saps your confidence when we are daily victors? 
He who fights for you is not far away; he often sends trials upon his 
faithful so that he can discover whether they love him. Right now 
he is testing you through the deprivations of famine and the 
incessant attacks of your enemies.90 

Bohemond reminds the men that God will always be close by while 

they fight but, as maybe a temporal lord would, he is wont to test his 

sworn followers in order to see how much they could endure for 

him: their hardship through poverty, alongside the constant attacks, 

is how God was testing their resolve. Finally, in a climactic manner, 

Bohemond concludes: 

If they had inflicted as many injuries on us as we have on them, if 
they had killed as many of us as we had slaughtered of them, any of 
us who remained alive would have every right to complain – but not 
one would be able to complain because not one would remain alive. 

                                                

90 Sweetenham, History, Bk. 4. 10, 126; RHC Occ., Vol. 3, 780 D. 
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So do not lose confidence, but keep your courage up. Whether you 
live in him or die for him you will be blessed.91 

The men’s core relationship to God, their paramount Lord, to whom 

they have commited themselves, echoes the spirit of the warband. As 

God is their lord, this time in battle, the soldiers will lose nothing. If 

they die, even after killing as many Turks as they can, they will still be 

recalled into heaven. Yet, if they live, they remain blessed until they 

die, and also benefit from material rewards. Thus, Robert makes 

another allusion to future settlement. 

Bohemond’s speech encapsulates Robert’s belief that western 

arms-bearers now have a perfect path to salvation through simply 

doing what they ordinarily do. Robert is unusual because he places all 

of this information in a speech, whereas Guibert, for example, 

provides his third-hand narrative with this kind of information. Thus 

Robert’s account helps bring the reader closer to the deeper 

motivations which might have kept men together and fighting on 

this expedition. 

  

                                                

91 Sweetenham, History, Bk. 4. 10, 126; RHC Occ., Vol. 3, 780 D–E. 
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The Speech of Tatikios 

This section analyses a speech delivered to the council of princes by 

Tatikios, the Greek representative with the Latin army.92 It will reveal 

the essential content of the speech to be virtually unaltered in any 

meaningful way with respect to Robert’s source, the Gesta Francorum. 

However, Robert significantly alters its context in order to emphasise 

deceitful, improper and cowardly Greek behaviour during the lowest 

point in the expedition, the siege of Antioch. 

Tatikios’ speech follows very soon after Bohemond’s rallying 

speech to the army at Antioch. In between, Robert describes 

conditions rapidly deteriorating for the army. Most serious is a 

shortage of food, which leads to any available food becoming much 

too expensive for the majority to purchase. Many die, and 

uncertainty begins to creep in at the lower ranks because the leaders, 

referred to by Robert as ‘pillars’ are themselves ‘completely 

weakened’.93 Robert mentions two in particular who take flight from 

the army: Peter the Hermit and William the Carpenter. Robert 

focuses on William’s desertion but he argues his flight is based, not 

on cowardice, but from desperation brought on by starvation. As far 

as Robert is concerned William was in a predicament which he had 

never experienced before as a warrior: total starvation, referred to by 

Bohemond earlier as an expected hardship and almost irrelevant in 

relation to the wider sacrifices which the men had pledged to make. 
                                                

92 Tatikios’ role within the expedition and his withdrawal are 
examined in Jonathan Shepard, “When Greek Meets Greek: Alexius 
Comnenus and Bohemond in 1097-98,” Byzantine and Modern Greek 
Studies 12, no. 185 (1988): 185–277. 

93 Sweetenham, History, Bk. 4. 11, 127.  
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However, starvation drives William to desert. Peter and William are 

eventually apprehended, and the latter, after being showered with 

insults, swears to Bohemond, in front of those who had insulted 

him, that he would never desert again.94 However, he eventually 

does, and quietly so. 

Robert is more lenient towards William than the Gesta is, which 

does not allow for any justification of William’s actions which could 

generate compassion. The Gesta frequently accuses him directly of 

disgrace and shame, a shame which in the end drives him to 

ultimately disappear for good.95 Robert does not accuse William of 

shameful behaviour, even though he does depict others as viewing 

his actions as shameful; Robert even depicts some others as feeling 

sorry for William. Further, Robert does not use shame as an excuse 

to rationalise William’s final desertion as the Gesta does. Altogether, 

Robert appears to have used William as a token for the general 

suffering in the army where he appears to acknowledge that some 

individuals just could not endure what was being demanded of them, 

despite the overall successes of the collective army. 

Robert follows the Gesta by explaining that all this suffering was 

inflicted on the army by God. However, he departs from it by 

explaining that God had dealt such suffering, not because of the 

army’s sins, but because he was testing for possible complacency 

after their having won so many victories. This suggests that the army 

                                                

94 Sweetenham, History, Bk. 4. 12, 127-128. Robert explains that he 
had already described Peter the Hermit in an earlier section (Bk 1. 5). 
He did not describe him in good terms, implying that he was a 
hypocrite. 

95 Cf. Gesta, 34–35. 
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had set its own prowess higher than the level of God’s aid to them. 

However, Robert states, that from now on the army would have to 

trust completely in the power of God over their access to and use of 

equipment and resources. Tatikios’ speech, which takes place within 

this wider context, marks the beginning of this revelatorary process 

and Robert uses it to foreshadow the gradual revealing of God’s 

unseen interventions in the expedition, interventions which happen 

for the most part without any acknowledgement by the main 

protagonists, or the army in general. 

Tatikios’ speech does not take place in any discernible scene, 

and the reader’s imagining of it is based on very little information. 

However, Robert conjures a vague picture of Tatikios himself 

operating in this restricted scene. Robert introduces him abruptly as 

‘…a soldier in the army, rich and well known amongst his own 

people, and a figure of note in [Anatolia]…’.96 Robert, continuing, 

states that all of these attributes were each ‘…hidden under a cloak 

of lightweight banter’97 (palliato nugacitatis tegmine velatus). This 

description needs to be explicated and justified, in order for Tatikios’ 

speech to be contextualised. Tegmen simply means ‘a covering’, by 

                                                

96 Sweetenham, History, Bk. 4. 13, 128; RHC Occ., Vol. 3, 782 D: 
Erat quidam miles in eodem exercitu nomine Tetigus, dives apud suos et 
nominatissimus, in Romaniae partibus bene notus...; Cf Gesta, 35, Tatikios is 
introduced without any explanation of who he is or who he is 
affiliated with, only that he was inimicus, ‘the enemy’. However, 
Tudebode explicitly names Tatikios as having been commissioned by 
Alexios to lead the Franks and to recover the lands conquered by 
them, 49. It is difficult, when making such a cursory comparison of 
the sections, and others like it, not to re-appraise Tudebode's work as 
being in many respects a much ‘fuller’ account than the Gesta. 

97 Sweetenham, History, Bk. 4.13, 128; RHC Occ, Vol. 3, 782 D: 
…palliato nugacitatis tegmine velatus. 
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which Robert appears to mean ‘protection’ or even ‘un faux 

apparance’, ‘a pretense’;98 it is qualified by palliato, which, judging by 

the context of the phrase, must be an ablative past participle of 

palliare, ‘to disguise’.99 The description is completed by nugacitatis, an 

adjective which Robert will have Guy de Hauteville use later in the 

Historia to negatively describe Count Stephen on Blois. There it can 

be rendered as ‘unworthy’, but in relation to Tatikios, ‘a lack of 

seriousness’ appears to be signified. 

The whole description of Tatikios is clearly pejorative, and 

altogether, one can interpret Robert’s Latin, rather strained it must 

be accepted, as: Tatikios ‘…veiled [his status and authority] with a 

disguised pretence of frivolity’.100 Therefore, he appears, judging by 

his station, not as serious as he should have been, and so his ultimate 

actions were always destined to be deceitful. Thus, with a rather 

convoluted phrase, Robert expresses what he considers the double 

standards of the Greeks. 

In the final part of this scene, Tatikios, from an undisclosed 

peripheral point, simply ‘came to the princes’, who were presumably 

in council, and immediately made his request to seek supplies 

                                                

98 Blaise Patristic 
99 Cronin suggests that Robert meant to emphasise Tatikios’ 

Greekness by describing him as palliatus, which meant that he was the 
wearer of the pallium, the Byzantine version of the Roman toga, togatus 
signifying the wearer of the toga; see, “And the Reapers Are Angels,”  
195, n. 244. However, Robert uses variants of pallium in the Historia 
where merely an expensive cloak is understood by the term, either 
owned by Bohemond or by fleeing Turks. 

100 Incidentally, Cronin, ‘Reapers’, renders the phrase ‘…clad in a 
cloak of deceipt…’, 195; Sweetenham renders it ‘…he [Tatikios] hid 
this [his status and authority] under a cloak of lightweight banter.’, 
128. 
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through a speech.101 Altogether, readers, who can also be interpreted 

to represent the eyes and ears of the princes, can judge the merit of 

Tatikios’ plans based on Robert’s subtle intimations of his deceitful 

character. This is an important element to consider when Robert 

relates the princes’ response to Tatikios’ plans. 

Judging by the Gesta Robert decided to follow closely his source 

in his re-working of the Tatikios’ speech, and, as such, represents 

only the fourth time in the Historia when he does not alter an existing 

speech in any meaningful way.102 He does not add rhetorical colour 

or add any significant new information. Tatikios’ speech is as 

follows: 

Why are we stagnating here? Why do we not go out and look for 
what we need? If you agree I will go to Byzantium and will bring 
back to you abundant supplies for purchase in fulfillment of what 
the Emperor promised. I will have ships laden with all manner of 
merchandise – wheat, wine, oil, barley, meat, flour and cheese – 
brought to you by sea, and horses, male and female mules by land. 
[And lest you would have any expectation of faithlessness from me], 
I shall leave here my tents and all my goods except those I carry 
with me. And if you still do not trust me, I shall swear to return to 
swiftly.103 

Essentially, in Robert’s re-working, as in his source, Tatikios proposes 

to go and bring back supplies of all kinds in order to keep the siege 

                                                

101 Sweetenham, History, Bk. 4. 13, 128-129; RHC Occ., Vol. 3, 782 
D: Hic venit ad principes, et ait illis. 

102 Gesta, 34–35. 
103 Sweetenham, History, Bk. 4. 13, 128–129; RHC Occ., Vol. 3, 782 

D–F: Ut quid hic ita torpescimus? Quare quae nobis profutura sunt non 
quaerimus? Si bonum vobis videtur, ego in regionem Romaniae pergam, et inde 
vobis in fidelitate imperatoris copiosum mercatum adducam; naves onustas omni 
mercimonio, frumento, vino, oleo, hordeo, carne, farina, caseis, per mare adduci 
faciam, et equos, mulos, mulasque per terram. Et ne ullam de me spem 
diffidentiae habeatis, papiliones meos et omnia bona mea derelinquam, hoc solum 
excepto quod mecum feram. Et, si adhuc mihi decreditis, jurabo quia citius ad vos 
redibo. 
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going. Robert also leaves unaltered Tatikios’ willingness to swear that 

he would faithfully fullfil what he proposed to do, and pledge his tents 

and all his goods. However, Robert reverses the placement in Tatikios’ 

speech his willingness to swear and the pledge of his goods, having 

him bridge immediately the pledge of his wares and his willingness to 

swear an oath with ‘…And if you still do not trust me…’. Here, 

Tatikios’ voluntary joining of a material pledge (his goods) into an 

oath proper (his integrity) helps to generate the picture of a 

manipulator. The effect is not as pronounced in the source. 

The Gesta had also explicitly prejudiced Tatikios’ proposal or 

any such oath by stating that he was intent on lying to the princes in 

order to have an excuse to withdraw from the siege. In contrast, 

Robert does not do this. Instead, as has been pointed out, he relies 

on his own nuanced description of Tatikios, which significantly alters 

the context of his proposal. That Robert wanted to convey, 

essentially, Tatikios’ treacherous nature helps him to intimate that 

what Tatikios will propose, although believable, practicable and 

essentially within the Greek remit in the expedition, his swearing to 

carry it out will be an act of perjury. This is all done for the benefit 

of the reader, who should feel some level of resolution when 

Tatikios is eventually shown for what he is, a perjurer. 

Next, Robert describes the princes’ reaction: 

 they […believed in the false words of that man, and104 they 
accepted the oath; however, he himself neither kept the oath, nor 
fulfilled the promise of his words.105 

                                                

104 The manuscript tradition at this point has a variation for this 
conjunction, et, which was followed for the above rendering. The 
RHC main body uses sed, 782 F–G. Sed is also retained by Kempf in 
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Next, in an interesting aside, Robert decides to share his thought 

process with his reader. He had decided to give an account of the 

actions of both William the Carpenter and Tatikios during the lowest 

point of the expedition, simply to show how bad things were. 

However, Tatikios has clearly acted with the least virtue, as he had 

coldly manipulated a way out, and had not returned, despite swearing 

an oath to do so. By contrast, Robert states that a large part of the 

army had begged to be released from their lords’ service, the princes, 

because there was no succour for them. This release was granted. This 

insight implies that many individuals were on the expedition, not 

necessarily as pledged to free the Holy Sepulchre, but as the followers 

of pledged individuals who had the resources to retain them. The 

effect of Robert’s explanation at this point paints Tatikios, a senior 

man, as withdrawing when other men of similar status remained, 

despite having to lose their men. However, in the end this did not 

come to pass. A battle was forced on the army, and when they 

subsequently won it, they regained enough supplies through plunder 

to carry on. So, Tatikios, and all Greek aid, fail at a turning point in 

the expedition, and all that remain are the Latin Christians and their 

faith in God’s protection. 

                                                                                                                                 

the new edition, 41 However, sed jars with the sense of the sentence. 
How could the princes believe Tatikios but accept his oath? The more 
likely conjunction is et: they believed Tatikios and accepted his oath. 
This is because Robert goes on that state that Tatikios neither kept 
his oath or kept his promise. 

105 RHC Occ., Vol. 3, 782 F: Principes mendacibus verbis illius 
crediderunt, sed sacramentum recpererunt; ipse autem nec sacramentum tenuit, nec 
verborum sponsionem implevit. The variant et for sed appears in MSS. K, Y, 
Z, itemised, RHC, Occ. Vol. 3, 718. 
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Robert adds literary depth to Tatikios’ speech, not by altering 

its content, but by altering its context. The overall effect is to reveal 

how the Greeks reacted within the army when things had reached 

their worst point. Even though Latins also fled, it is implied that they 

fled through anguish, exemplified by the actions of William the 

Carpenter; or that when there was too much hardship, they 

requested to go. By contrast, Tatikios was coolly willing to commit 

perjury in order to find a way to leave the siege. 
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Humberge’s Lament 

This section examines an episode of direct speech in the form of a 

lament which occurs quite soon after a parley which takes place 

between the princes and the Emir of Cairo’s envoys. By the time of 

the envoys’ arrival, Tatikios, the Greek representative, had left the 

army in search of much-needed supplies, and widespread desertion, 

driven by famine, has only been prevented by the Christian army’s 

spoil-generating defeat of a force of relieving Turks outside the city of 

Harim.106 The Emir’s envoys did not succeed in having the Latin army 

stand down but Bohemond’s nephew, Tancred, did bring about a 

hiatus in the siege by restricting the resupply of Antioch to such an 

extent that its inhabitants sought a truce in order for them to dicuss 

terms for the surrender of the city. Thus, Robert writes, a truce, which 

might have lasted several weeks, was agreed to allow the Antiochians 

time to discuss. The city itself was opened and both the besiegers and 

the besieged were free to mingle. Some of the former were even 

allowed to walk around its defences.107 This truce is eventually broken 

by the unprovoked murder of a man Robert names as Walo who had 

been out strolling. Robert is thought to be referring to Walo II of 

Chaumont-en-Vexin, who was seneschal and constable of Philip I of 

France. Robert describes him as being torn apart with great suffering 

by ‘armed dogs’, in effect exemplifying the extreme violence carried 

out by Muslims, as described by Urban at Clermont. Walo’s murder 
                                                

106 See Chapter Five 
107 Sweetenham, History, Bk. 5. 3-5, 138–139; for events leading up 

to this truce, and its breaking, see Jay Rubenstein, Armies of Heaven: 
The First Crusade and the Quest for Apocalypse (New York: Basic Books, 
2011), 177–190. 
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precipitates the closing of the city and the renewal of hostilities. 

Robert may have added his death because Walo II of Chaumont-en-

Vexin’s actual death is mentioned in one of Anselm of Ribemont’s 

letters. 108 

Robert states that many in the camp, both men and women, 

lament Walo’s death. He then introduces Walo’s wife, who he does 

not name, and graphically describes her own reaction:109 she tears at 

herself, beyond what most wives would do, chokes up with sobs, 

stands motionless for a while, before writhing on the floor. 

‘Forgetting all female modesty’,110 she finally tears her cheeks and 

rips her hair. This description signals that Robert will have her sing a 

lament, a well-used rhetorical form employed by medieval authors in 

order to depict individuals’ expressions of grief.111 

                                                

108 Sweetenham, History, 139, n. 11. For his death, see, 
Kreuzzugsbriefe, 159. If Robert had not read it, he more than likely had 
heard about his death. Guibert states his own knowledge of Walo’s 
death, Deeds, 156. 

109 She was Humberge of Le Puiset but Robert does not name her. 
Riley-Smith, First Crusaders, 249, believes that Humberge did go on 
the expedition with Walo. For crusaders being joined by their wives 
on the expedition, see Riley-Smith, “Crusading in Charters,” 162–
165; for Humberge’s genealogy see, J. L. La Monte, “The Lords of 
Le Puiset on the Crusades,” Speculum Vol. 17, no. 1 (1942): 100–101. 

110 Sweetenham, History, 140. 
111 Sweetenham, History, 140, n.13 Sweetenham posits that Robert 

was inspired by Ovid’s Niobe in Metamorphoses VI. 303-12; see also C. 
W. Grocock, “Ovid the Crusader,” in Ovid Renewed: Ovidian Influences 
on Literature and Art from the Middle Ages to the Twentieth Century, ed. 
Charles Martindale (Cambridge: Cambridge University Press, 1989), 
56–57; examples of the lament, or planctus, could be found in the 
vernacular, or in the Bible, the Psalms in particular. See, Carleen 
Mandolfo, God in the Dock: Dialogic Tension in the Psalms of Lament 
(London: Sheffield Academic Press, 2002); Jan M. Ziolkowski, 
“Laments for Lost Children: Latin Traditions,” in Laments for the Lost 
in Medieval Literature, ed. Jane Tolmie and M. Jane Toswell, Medieval 
Texts and Cultures of Northern Europe 19 (Turnhout: Brepols, 
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When Humberge recovers, she begins:112 

//[King in three persons, pity Walo,/ and confer on him the gift of 
life, as you] are the One God./ Did Walo deserve to die [without a 
fight]?/ [Born of] a Virgin mother, cleanse Walo of his sins,/ 
Whom you lifted out of the changing fortunes of war,/ and have 
allowed now to be martyred.// 113 

This first part of the lament reveals some uncertainty about Walo’s 

ultimate state after his death because Robert has Humberge use her 

grief to almost force God to pity Walo and to gift him, or reward 

(munus) him, with ‘life’. In order to achieve this, Robert first has her 

acknowledge the true extent of God’s might and power, represented 

altogether in the mystery of the Trinity as One God. Robert has 

Humberge naturally query as to what merited Walo’s pathetic death. 

In an interesting use of language, she effectively orders God, who she 

addresses obliquely as ‘born of a virgin’, and thus sinless, to wipe away 

Walo’s own sins. 

Humberge’s plea would appear to have wider implications 

because she accepts that Walo died as a sinner. So what of Walo’s 

                                                                                                                                 

2010), 81–107; Peter Dronke, “Peter Abelard: Planctus and Satire,” 
in Poetic Individuality in the Middle Ages: New Departures in Poetry 1000-
1150, 2nd ed., vol. 1, Westfield Publications in Medieval Studies 
(London: Westfield College, University of London Committee for 
Medieval Studies, 1986), 114–49. 

112 This section appears indented and left justified in the Historia’s 
RHC edition in order to visually represent the passage’s verse 
construction. This was carried out for all of Robert’s verses and it 
was also done for Guibert’s work too. Kempf has retained the text’s 
original appearance, embedded as it is in the main body of the text, 
but has framed it as represented above. See Kempf’s dicussion, 
“Introduction”, lix-lx. 

113 Sweetenham, History, Bk. 5. 7, 140; RHC Occ Vol. 3, 795 E–F: 
//Rex in personis trinus, misere Gaulonis;/ Et vitae munus sibi confer, ut es 
Deus unus./ Quid meruit Gualo, quod mortuus est sine bello?/ Virgine matre 
satus, Gualonis terge reatus,/quem de bellorum tot casibus eripuisti,/ et 
permisisti nunc tandem mertyrizari.// 
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original vow? Was he not already guaranteed entry into heaven 

through his service, and were his sins not already remitted? Walo is 

the only Frank whose state upon death is questioned in the text, and it 

appears solely to relate to him being unarmed at the time of his death. 

Robert refers to this explicitly in the narrative description of his death, 

even referring to his killers as ‘armed dogs’. Nevertheless, from an 

opening position of begging for, or demanding, God’s recognition of 

Walo’s service, Robert has Humberge affirm herself that finally, after 

years of being saved by God from death in war, God has now 

permitted Walo to be martyred through death on this march. 

An analogy with approaching a temporal lord can be seen 

reflected in Robert’s phrasing and terminolgy, confer and munus, which 

implies an official recognition for Walo’s service for the king (rex) 

which ultimately leads to his death. The lament itself, as a literary 

device, drives the fundamental paradox that someone who has just 

died could be rewarded with life. But this ethos is the main driver of 

the men on the expedition. 

In respect to this singular drive, Humberge continues: 

Alas! He wanted so desperately to see Your Sepulchre, and in 
comparison held all he had in little regard including himself. What 
unlucky chance was it that found him separated from his sword 
which always hung at his side? How happy I should have been if I 
could at least have closed his eyes at his last breath, washed his 
wounds with my tears and wiped them dry with my hands and 
clothes, and put his sweet body in the tomb!114 

Humberge reminds God of Walo’s piety, and through Humberge’s 

words, as a wife, Robert reminds the reader of the total sacrifice which 

                                                

114 Sweetenham, History, Bk. 5. 7, 140; RHC Occ Vol. 3, 795 F – 
796 A.  
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men of such rank made in order to go on this expedition. As 

Humberge states, Walo decided to think little of his own person and 

his wealth, just to go to see the Holy Sepulchre. And because this 

description occurs in direct speech, it can be assumed to be a plausible 

representation of the piety of many lords. Many such lords, of course, 

did not go, even if a number of their followers did. Fulk IV of Anjou 

is a notable example in the surviving historical record of this kind of 

indirect support for the expedition.115 But Walo made the trip, and it 

was unfortunate that, even though he died travelling in a bona fide 

army, as Humberge again points out, he was killed whilst unarmed. 

Humberge does not imply that Walo could have survived the attack 

even if he had fought to protect himself, but the indication is clearly 

that it would have been preferable if Walo had died in battle. 

Scholars have pointed to Robert’s inclusion of northern French 

nobles in his text, and after possibly reading about Walo’s death 

from Anselm of Ribemont, he may have wanted to inject some 

tragedy into a depiction of a death which occurred outside of the 

normal day-to-day fighing.116 It is not clear what Robert intended to 

mean by the content of the words he gives to Humberge, or even 

what he thinks of Humberge’s lament, in light of the ill-favour for 

the practice.117 He certainly allows her free reign to demand Walo’s 

martyrdom from God, but it is clear that she believes herself that 

Walo is martyred. The whole passage is disconcerting because Robert 

does not give any indication of this thoughts about Walo’s fate either 

                                                

115 Riley-Smith, First Crusaders, 88. 
116 Kreuzzugsbriefe, 159. 
117 Ziolkowski, “Laments for Lost Children,” 90. 
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one way or the other, and he seems to have left readers to judge for 

themselves. 

This lament is a unique addition to the by Robert, although a 

similar lament occurs in Giles of Paris’ poem. However, Gilo’s is 

similar in only one way: Humberge’s distress that she cannot wash 

Walo’s body because she does not have it. Gilo places this at mid-

point in her lament, but Robert has her end with it, which in turn 

helps to amplify it. However, Robert has her add her wish to wash 

Walo’s body and place it in his tomb, expected in light of Walo’s 

rank. This reminds Robert’s reader that even high-ranking men were 

lost on the expedition, and had never received proper Christian 

burials. Therefore, a powerful effect of the scene and lament is its 

emphasis on the plight of the individual within the army, whom 

Robert frequently depicts as enduring extreme hardship, terrible 

death and ultimately, disappearance, swallowed up by the contrasting 

progress of the relentless Frankish collective, which never itself loses 

a single important battle. 

Humberge’s lament is the only speech that he attributes to a 

Frankish woman. Sweetenham argues that the lament’s inclusion just 

reflects Robert’s interest in prominent families which had individuals 

and groups on the expedition, and that he did not intend to 

emphasise a key point by its inclusion, despite the lament being used 

to heighten tone or emphasis. However, it appears that Robert did 

use the lament to highlight the real concerns which individuals, and 

for that matter their families at home, might have had concerning 

death on the expedition, when no body could ever be recovered. As 

such, Robert off-sets the plight of the individual against the relative 
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indestructability of the army, revealing a sharp dichotomy between 

the two realities. Robert has Humberge depict Walo as the 

quintessential pious lord, who gave up everything in order to go on 

the expedition. 
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The Lament of Guy de Hauteville 

This section examines another lament, performed this time by a man 

named Guy who was, in Robert’s words a ‘great friend of Bohemond’. 

Guy uses his lament to mourn Bohemond’s supposed death along 

with the rest of the army at Antioch. It ends Book Six on a particularly 

tragic note. Sweetenham notes only that the content is comparable to 

William’s lament over Vivien in the Song of William, or even 

Charlemagne’s over Roland.118 The analysis below will show that 

Guy’s lament, whether this was Robert’s intention or not, effectively 

exonerates Alexios from blame in the supposed death of the Franks at 

Antioch. Also, it is the first time in the Historia when Robert raises the 

issue of the legacy of the expedition: that if it should fail now, as Guy 

believes it has, then no one would ever be inspired to attempt such an 

expedition again. 

Up to that point, however, the Latin army comes very close to 

total destruction at Antioch. But Bohemond finds a way to capture 

the city through the treachery of one of its citizens. This occurs days 

before the arrival of a vast army of Muslims from the surrounding 

regions under the leadership of Kerbogha. Between Humberge’s 

lament and Guy’s lament, Robert introduces Kerbogha and makes 

him the centre of attention in several dialogues.119 Kerbogha’s arrival 

                                                

118 History, 159, n. 44 
119 These are examined in the Chapter Three. 
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before Antioch traps the Christian army inside the city, which has 

already been reduced to starvation by the eight month siege.120 

Robert states that Count Stephen of Blois was not at Antioch 

when it fell because he was ill,121 but deserters later told him that the 

army’s plight inside the city was hopeless. This Stephen eventually 

sees, and concludes, for himself. Panicked with fear, he takes 

everything he can and leaves for Constantinople. At Philomena he 

meets with Alexios. Following the Gesta, Robert has Stephen and 

Alexios meet in secret, and Robert’s account of Stephen’s report to 

Alexios is essentially the same as the Gesta’s:122 that the Franks have 

taken the city, but not the citadel, and are now trapped inside, 

besieged on all fronts and doomed to die; Alexios should not 

advance any further for fear of being destroyed by the Turks. 

Robert’s main substantive addition to the speech comes at the very 

end in the form of a warning to Alexios: 

No human power can help them any further, whereas if you go 
there you risk death along with your army.123 

This appraisal of the situation contrasts sharply with the faith earlier 

shown by Bohemond, that God was never far away and that the 

Christians should trust that God will aid them. The passage also 

                                                

120 The citadel on Mount Silpius remained occupied by Turks. For 
a description and background see, France, Victory, 222–223, 230, 273, 
275–276. 

121 Robert alters the Gesta in his account of Stephen’s actions. The 
Gesta states that Stephen had only pretended to be ill and had 
therefore shamefully withdrawn to a nearby fortress, 63. 

122 Therefore it is not examined in full here, and is only presented 
in respect of Guys’ subsequent speech, which is a much more radical 
alteration. 

123 Sweetenham, History, Bk. 5. 15, 158–159; RHC Occ., Vol. 3, 816 
B–D. 
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reveals Stephen explicitly advising Alexios not to proceed, with 

Robert’s narrative subsequently depicting the Emperor as being very 

upset at the news of the army’s probable destruction.124 This is an 

alteration of the Gesta which describes Alexios as perterritus 

‘completely terrified’ at which point he decides to take Stephen’s 

advice and turn back. However, despite Stephen’s advice, the Gesta 

has Alexios refer to Stephen as ‘that disgracefully fleeing count’ (iste 

comes turpiter fugiens).125 It is at this point that Robert introduces a 

soldier in Alexios’ retinue called Guy de Hauteville, a great familiaris 

of Bohemond.126 

When Guy becomes aware of Stephen’s information, his reaction 

is almost idendical to Humberge’s reaction to the news of Walo’s 

death: he falls to the ground as if dead; when he recovers, he begins to 

weep passionately, tearing at his cheeks and hair.127 Robert states that 

all are made aware of his mourning and, on top of its literary merit, 

the lament conveys to the reader the sense that Guy believes that 

Stephen’s report was an indisputable fact, and that all hope is now lost 

                                                

124 Cf. Gesta, 64. 
125 Robert’s depiction of Alexios at this point is quite surprising 

considering Robert’s statement that Alexios had always hoped for the 
destruction of the Latins through more or less this exact scenario. 

126 Guy was half-brother to Bohemond through Robert Guiscard, 
Sweetenham, History, 159, n. 43; Guy is named in the Gesta as 
Bohemond’s brother, and Hill calls him a mercenary, Gesta, 63, n. 2. 
Robert clearly chose not to include this information, maybe because 
it would have revealed Bohemond’s ties with Alexios. For the 
closeness of Bohemond’s extended family with Alexios’ court, see 
Shepard, “When Greek Meets Greek,” 261; for a Greek perspective 
on Guy, see Anna Comnena, The Alexiad, trans. E. R. A. Sewter, 
Penguin Classics (London: Penguin, 1969), 160, 162, 368–9, 370, 372, 
382–3, 501. 

127 Cf. Gesta, 64, only states that Guy along with the others 
‘…began to weep and to make loud lamentation…’. 
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for the army at Antioch. Guy’s lament represents the lowest point for 

the Christians in the entire Historia. The army is essentially on its last 

legs. 

Robert has significantly rearranged the lament found in the 

Gesta. There, Guy collapses in the usual fashion and others around 

him are given a collective speech whereby they utterly reject God for 

his failure to protect the army. In fact, the news of the destruction of 

the army is taken so badly that all present remain in denial of God 

for many days while attempting to comfort Guy. His breakdown 

lasts for many days but he eventually recovers himself in order to 

lament for Bohemond and, for a second time, lambast Stephen for 

being, in obvious contrast to Bohemond, ‘cowardly’, ‘foolish’, 

‘wretched’ and ‘indecent’ and more than likely lying about the whole 

catastrophe.128 Robert weaves all of these strands together into one 

single lament, alternating in turn between criticism of God and 

eulogising Bohemond. 

Guy opens by castigating God, which in the Gesta is done by a 

group attempting to console him: 

O Omnipotent God, where is your [virtus]?129 If You are 
Omnipotent, why did you let this happen? Surely these were your 
soldiers and [peregrini]? What king or emperor or powerful lord has 
ever allowed his household to be killed if there was any chance of 
helping them? Who will volunteer to be your soldier or your 
[peregrinus] in the future?130 

                                                

128 Cf. Gesta, 64–65. 
129 The role of God’s virtus is examined in the following chapter. 
130 Sweetenham, History, Bk. 5. 16, 159; RHC Occ., Vol. 3, 818 E –  

817 A: O Deus omnipotens, ubi est virtus tua? Si omnipotens es, cur hoc fieri 
consensisti? Nonne erant hi milites tui et peregrini? Quis unquam rex, aut 
imperator, aut potens dominus familiam suam ita permisit occidi, si unquam 
adjuvare potuit? Quis erit ulterius miles tuus aut peregrinus tuus? 
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Guy’s opening reveals first and foremost that he accepts that the 

army has been destroyed, and can only conclude that God had 

abandoned them. Using a rhetorical question, Robert has Guy point 

out that these men were God’s ‘soldiers’ and ‘peregrini’, and he 

questions God’s role as universal lord in earthly terms. This is a 

conceptual device which Robert has already used, specifically in 

Bohemond’s speech to those wishing to leave the siege because they 

had lost faith in God. Here, Robert has Guy evoke the responsibility 

of the lay lord to his sworn followers, and he accuses God of not 

living up to those responsibilities. Thus two perspectives are 

revealed: Bohemond’s faith in God’s aid and Guy’s lack of faith. 

Also, Robert for the first time since Bohemond’s exchange with 

the Greek mercenaries has a speaker use ‘soldiers’ and ‘peregrini’ in 

the same phrase when describing those on the expedition. However, 

Robert uses the presumed tragedy of Antioch to imagine the 

hypothetical consequences of the whole expedition failing. Guy 

questions how this whole voluntary endeavour can continue if God 

will not fulfill his obligation to protect those who become on an 

individual basis his ‘soldier’ (miles) and in that capacity also a ‘pilgrim’ 

(peregrinus). It is one of the Historia’s most revealing passages 

concerning Robert’s ideas for what constituted ‘the future’ in relation 

to the new Frankish polities in the East.131 Robert thus reveals in 

hindsight that the ultimate success of the expediton inspired others 

from the west to volunteer to go, either as God’s ‘soldier’ (miles), or 

his ‘pilgrim’ (peregrinus). The most important aspect of this coupling 

of miles and peregrinus is not Robert’s reference to peregrinus, because 
                                                

131 Another will be revealed in the following chapter. 
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being God’s pilgrim was not unusual,132 but Robert’s reference to 

miles. One could always have peregrinated to Jerusalem in the 

traditional unarmed manner. But now, one could go as a soldier for 

the same reasons and spiritual rewards. By this point, Robert’s 

contextualisation of miles peregrinus as the Christian knight sojourning 

abroad and fighting for God is fully fleshed out for the reader. The 

term is used five times in the text since Bohemond’s speech at 

Constantinople, two of which are examined in later chapters. 

Next, Robert has Guy focus on Bohemond, in similar terms to 

the Gesta, but also as in some chansons de geste,133 which again creates 

the fact for the reader that Bohemond and the army are destroyed: 

O Bohemond, honour of the other leaders, crown of the wise, glory 
of the soldier, consolation of the desperate, strong heart of the army 
and unparalleled glory of the whole world, how did such a 
misfortune befall you as to fall prey to the whims of the Turks? 
Alas! Why should I be allowed to survive you? For the short 
amount of time I survive you what light can be welcome to me, 
what beauty pleasant, what glory delightful, what life pleasing? 134 

It would appear from the above passage’s difference from its Gesta 

version that Robert is using Guy’s words to describe how Bohemond 

was perceived by his contemporaries. Indeed Bohemond had 

become so famous through the expedition that he could marry 

Constance, a daughter of Philip I. It has been already pointed out in 

this thesis that Robert may have believed Bohemond to be still alive 

                                                

132 The qualification of peregrinus here as God’s signifies that the 
potential ‘traveller’, or ‘sojourner’, understood still to be in the 
generic, is God’s, and therefore understood to be on a pious journey. 

133 See the lament for Vivien, which is roughly contemporary with 
the Historia, “The Song of William,” in Heroes of the French Epic, 101–
103. 

134 Sweetenham, History, Bk. 5. 16, 159; RHC Occ., Vol. 3, 817 A–
B.  
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whilst he was writing his work. However, the power of the above 

passage may point to Robert becoming aware of Bohemond’s death 

in 1111 whilst he was still engaged in writing. 

Robert then has Guy revert back to lambasting God: 

O God – nay rather if you are God – if [it is true, what this most 
unworthy count and deserter has reported], what will happen now 
about travelling [on the way to] your Sepulchre? Why were your 
servants killed as if they had no lord? O Bohemond, where is the 
faith you have always professed in your Redeemer, our Lord Jesus 
Christ? 135 

Using Guy’s lament, Robert castigates Stephen as a knight and 

warrior, calling him ‘most unworthy’.136 In contrast to the Gesta, 

Robert does not present Guy directly accusing Stephen of lying. He 

merely uses the question of the report’s veracity to again address the 

question of the future in terms of the opening of the road to 

                                                

135 Sweetenham, History, 159; RHC Occ., Vol. 3, 817 B–C: O Deus, 
immo si Deus, si verum est quod iste nugacissimus et fugitivus comes attulit, quid 
amplius erit de via Sepulcri tui? Utquid ita occisi sunt, quasi non haberent 
dominum servi tui? O Boamunde, ubi est illa fides quam semper habuisti in 
Salvatore tuo Domino nostro Jesu Christo? 

136 Nugacissimus, from nugae, is a very tricky term to render. It can 
have several closely related meanings within different contexts. The 
only other time Robert uses this term to describe someone is when 
he introduces Tatikios, Alexios’ representative in the Latin camp. 
Tatikios is also an infamous deserter in Robert’s source, and also 
described as a liar, and implicitly as a coward. So it is clear that 
Robert believed these two men shared a common characteristic 
because of their propensity to shirk hardship and probable death. In 
the Historia, the term virtus would be suitable to describe Bohemond 
and some of the other leaders of the expedition (indeed Hugh of 
Vermandois, Bk. 2.1, RHC Vol. 3, 739, is described with virtus). 
Therefore, the opposite of virtus maybe best suited to Robert’s 
depictions of Stephen and Tatikios. With this in mind I have used 
Niemeyer’s rendering that nugae could mean a ‘caractère de ce qui est 
sans valeur’, so ‘unworthy’ or ‘worthless’ seems appropriate, Mediae 
Latinitas Lexicon, 724. 
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Jerusalem, which is stressed in Robert’s use of the Latin, and the 

overriding military objective. 

Robert has Guy again raise the issue of men’s right to 

protection by their lord, and as a negative example of what was 

expected, he apostrophises Bohemond seeking to know, ironically, 

what protection that ‘that faith’ in the Lord had gotten him. Guy 

accuses God in this instance of not providing protection, which 

implies therefore that the current objective may never be realised.137 

As such, through Guy, and expanding a buried sentiment in the 

Gesta, Robert acknowledges that if the expedition had really been 

destroyed at Antioch, the chance of retaking the Holy Land would 

be gone forever. 

The final part of Guy’s lament is very interesting in relation to 

Robert’s depiction of Alexios: 

O Emperor and renowned soldiers, who weep with me for so many 
funerals and the funerals of so many, who could possibly believe 
that such a great army could perish in this way? It is certain that if 
they were surrounded in the middle of the battlefield by the entire 
peoples of the Orient, they would all have been avenged before 
being killed. And yet now even though they had a city to defend 
themselves in, have they all been killed thus? O Emperor, you can 
be absolutely certain that if the Turks have killed our men, precious 
few of them will remain alive either. So, do not have any worries 
about going there, because you will be able to retake Antioch. 138 

Again, Robert depicts Alexios as emotional at the news, which 

contrasts with depictions of his earlier motivations. Further, Robert 

has Guy logically work out that Antioch can be captured because the 

                                                

137 This is close to the sentiment expressed in the Gesta, where the 
army is referred to as ‘those wishing to liberate the road to the Holy 
Sepulchre’, Gesta, 64. 

138 Sweetenham, History, Bk. 5. 16,  159–160; RHC Occ., Vol. 3, 
817 C–E. 
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Christians were bound to have killed enough Turks to allow Alexios’ 

army to get the upper hand. The most revealing aspect of this 

passage is that Alexios has not been asked to save those at Antioch. 

It is clear that all concerned believe them to be dead. Therefore 

Robert has not portrayed Alexios as guilty of betraying the 

expedition. Not even Stephen can be accused of betraying the 

expedition because he believed that all were dead, and Robert’s use 

of Guy’s lament strips away all questions as to Stephen’s basic 

honesty, questions which the Gesta always implies.139 Robert has 

portrayed both men as either cowards or militarily inept. In 

Stephen’s case, he has explicitly done what Urban forbade at 

Clermont, turned back from being a ‘living sacrifice’ on the 

expedition. He has also done the unthinkable in normal 

circumstances: he has left his comrades in a battle. Alexios is too 

concerned about his own territories to think rationally on Guy’s 

advice that the Turks are now weakened. Robert’s representation of 

the meeting alters the Gesta’s depiction just enough to remove from 

the story the possibility that survivors could be immediately saved at 

Antioch, conveying more tension in the story at a point just before 

God enters to offer his aid.140 

  

                                                

139 The best survey on how Stephen is portrayed, not just by 
Robert, but by several twelth-century accounts of the expedition, is 
LoPrete, “A Female Ruler in Feudal Society: Adela of Blois (ca. 1067- 
ca. 1137),” Appendix, 548–629. 

140 This is examined in Chapter Four. 
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The Speeches of Christ and Saint Peter 

This section examines short ocurrances of direct speech spoken by 

Christ and Saint Peter and two crusaders. By this point the Latin army 

has been left to fend for itself. Emperor Alexios has decided to return 

to Constantinople after receiving Count Stephen of Blois’ report that 

all at Antioch were probably dead, despite the protestations from Guy 

de Hauteville, who advises Alexios that he could still capture Antioch. 

Thus, Robert states, those trapped in Antioch by Kerbogha ‘were 

deprived of all human aid’ and struggled for twenty-five days against 

both the Turks and hunger.141 

Robert foreshadows the significance of the appearance of the 

divine speakers by stating at the beginning of Book Five: 

 ‘if [heavenly] pity had not provided for those bereft of human [aid], 
not one of the Franks – now citizens of Antioch – would have 
survived’.142 

He states that Christ decided now, at the Franks’ lowest point, to 

appear to a certain priest sleeping in the church of Saint Mary in 

Antioch.143 Also appearing with Christ are Mary and Saint Peter. By 

this juncture in Robert’s re-working he has significantly altered the 

structure of the Gesta in relation to these vision sequences. Indeed, 

Rubenstein has pointed out that this is one of the most confusing 

                                                

141 Sweetenham, History, Bk. 6. 15-16,  158–160. 
142 Sweetenham, History, Bk. 7. 1, 161; RHC Occ., Vol. 3, 821 A: 

Superna pietas humano destitutis auxilio nisi providisset, ex Francigenis, iam 
civibus Antiochenis, nullus superesset. 

143 Robert does not name him, nor does the Gesta, but Tudebode 
identifies him Stephen. His full name was Stephen Valentine, whom 
the Hills reckon was from Valence. See Tudebode, 74 & n. 28; & Gesta, 
57. 
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passages in the Gesta, even in comparison to Tudebode’s account.144 

Therefore a direct comparison between the two texts would fall 

outside of the remit of this analysis as this would involve the 

examination of more narrative text that any of the relevant direct 

discourse, which, importantly, Robert leaves relatively unchanged. 

Robert’s alteration adds more chronological precision and causation 

on the vision sequences, showing how the first, Christ’s appearance, 

directly leads into a second, Saint Andrew’s visitation to a layman, in 

a way which is does not occur in the Gesta. 

Robert follows the Gesta in his overall depictions of both 

appeances. Before Christ actually speaks, Robert has him appear to a 

priest in a typically formulaic depiction: first, after appearing to a 

priest, who is lying inside the Church of Saint Mary in Antioch, 

Christ asks: ‘Do you know me?’, to which the confused man replies: 

‘No. Who are you, my lord?’, ‘lord’ evidently just signifying clear 

superiority. After a shining cross appears over Christ’s head, he asks 

the man again: ‘Now do you know me?’, to which the now suitably 

prompted priest answers: 

‘I know you only by the cross I see on your head, which is like the 
ones I am used to seeing on images made in honour of Our Lord 
Jesus Christ the Redeemer.’145 

                                                

144 Rubenstein, “What Is the Gesta Francorum and Who Is Peter 
Tudebode?,” 193. Rubenstein has used the sequential inconsistencies 
of this vision passage in the Gesta in comparison to Tudebode's 
account for part of his argument for a common lost source for the 
two texts. 

145 Sweetenham, History, Bk. 7. 1, 161; RHC Vol. 3,  821. Robert 
adds to the Gesta the detail that such hovering crosses were depicted 
on some contemporary statues, or in paintings. See also Hill, Gesta, 
57, n. 2. 
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Robert adds the interesting little detail that the priest was familiar 

with statues or images of Christ which bore, or depicted, such 

crosses. When Christ says at last that it was indeed him, Robert 

retains the Gesta’s depiction of the priest immediately begging for 

help for those trapped. Christ responds: 

Is it not obvious to you that I have been helping them all along? I 
gave them the city of Nicaea and helped them win every battle there 
was. I looked with pity on their sufferings at the siege of Antioch; 
eventually I granted them entrance to the city. I allowed them to 
suffer all these tribulations and difficulties because they have 
committed many sins with Christian women - and pagan women – 
which found grave displeasure in my eyes.146 

As has been stated, Robert adds little to the Gesta’s version, and so 

Robert carries over from it an explanation for all of the Franks’ 

successes, and even hardships thus far.147 God was behind 

everything, directly. Whilst this could never have been doubted by 

any reader, the Gesta itself is actually almost devoid of any narrative 

or direct speech expositions of God’s direct aid in the expedition. 

However, it is packed with common-place statements that God was 

behind almost every event which itself has the effect of making 

Christ’s reminder of his frequent help to the priest almost redundant 

on a literary level. Robert’s overall re-working of the Gesta by 

contrast has relatively few, but powerful, narrative acknowledgments 

                                                

146 Sweetenham, History, Bk. 7. 1, 161; RHC Occ., Vol. 3, 821 C–E. 
147 Cf. Gesta,  57-58: ‘I have given you great help, and I will help 

you hereafter. I granted you the city of Nicea, and victory in all your 
battles, and I have led you hither and suffered with you in all the 
troubles which you have endured in the siege of Antioch. Behold, I 
gave you timely help and put you safe and sound into the city of 
Antioch, but you are satisfying your filthy lusts both with Christians 
and with loose pagan women, so that a great stench goes up to 
Heaven.’ 
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of the divine aid for the expedition outlined in the above speech. For 

example, Robert states in his narrative that Nicaea ‘was overcome 

not by any human force but [by the aid of God]’; and that its 

‘restoration … to Mother Church was … arranged by God’. Also, 

‘divine mercy’ came to the Franks’ rescue in the form of battle with a 

host of Turks near Harim from which they could replenish their 

supplies. This sentiment, by the time Christ appears, occurs even less 

in direct speech. For example, the clerics’ hymn only acknowledges 

Christ’s spiritual leadership during the victory at Dorylaeum. But the 

hard and deadly battle still had to be fought by the Franks. 

Bohemond did gave a morale-boosting speech at Antioch where he 

convinced his audience that God would definitely come to their aid 

if they set aside their current problems. And as will be shown later, 

Robert has a Muslim soldier, Pirrus, help Bohemond figure out that 

an army of martyrs fought alongside the crusaders, as well as 

revealing how Pirrus turned over the city because he was impressed 

with Bohemond’s and his chaplain’s faith in Christianity. 

Robert’s re-working of the Gesta allows him to retain the 

content of the speech element in Christ’s appearance, thus giving it 

more effect because the reader can refer to less, but more extreme, 

examples of God’s direct aid, especially to this point with regard to 

Pirrus’ revelation concerning the martyrs. Also, Robert’s more sparse 

use of the ‘God’s aid’ motif allows him to develop the more 

mundane element of the Franks’ military cababilities, which he 

shows are real and effective, but which nevertheless benefit from 

God’s virtus, divine power which practically flowed into the crusaders 

and drove them to demonstrate abnormal levels of courage. 
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Robert does alter Christ’s speech subtly from the Gesta in 

relation to how far Christ was willing to see the Franks suffer. Whilst 

the Gesta has Christ open with ‘I have given you great help, and I will 

help you hereafter’, Robert does not portray Christ alluding to any 

potential help. Therefore, when Mary and Peter subsequently beg of 

him to take pity on ‘his people’, which does occur as narrative in the 

Gesta, it has more persuasive effect, because they jointly fulfill their 

roles as effective intercessors with Christ for the faithful. Robert 

then adds a speech for Saint Peter: 

‘Lord, I thank you because you have given my church over to the 
power of your servants after allowing it to be shamefully soiled by 
the vice of the pagans who have dwelt in it for so many years. The 
holy angels and my companions, your Apostles, rejoice over it in the 
heavens.’148 

Robert shows here that God was at the root of everything, even the 

bad things which happened to his people. This was a commonplace, 

that God would raise up enemy peoples to punish his own sinful 

chosen people. However, at the time of this expedition, the general 

consensus among Christian intellectuals in the Church was that God 

was ready to forgive his people their sins and let them start again 

afresh. One could even argue that this whole sequence, occuring in 

the Gesta and refined by Robert, is a metaphoric representation of 

this turnaround. Thus Robert has Christ concede to Peter by 

ordering the priest: 

‘Go and tell my people that they should turn back to me and I will 
turn back to them. Within five days I will send them ample help. 

                                                

148 Sweetenham, History, Bk. 7. 1, 162; RHC Occ., Vol. 3, 821 E-F. 
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They are to sing this response each day: Our enemies are gathered and 
glory in their strength right through with the whole verse.’149 

This passage is also largely unaltered. However, because the Gesta is 

inconsistently structured with regard to its narrative sequence, the 

five days’ timeline which God gives here means almost nothing. Such 

an inconsistency may have prompted Robert to transpose the 

episode into real-time action driven by direct discourse itself. It is 

subtle, but effective, and Robert will further utilise the timeline in the 

following vision episode involving Saint Andrew. 

Robert alters only the biblical reference which Christ uses. In 

the Gesta, Christ states that he wants the Franks to sing the response 

‘they are assembled’ (congregati sunt) which is probably a reference to 

Psalm 47:5,150 ‘for behold the kings of the earth assembled 

themselves: they gathered together’. This Psalm praises God for his 

establishment of his church at Sion. However, Robert appears to 

have melded Judith 6:15 with Psalm 47:5: ‘O Lord God of heaven 

and earth, behold their pride, and look on our low condition, and 

have regard to the face of thy saints, and shew that thou forsakes not 

them that trust on thee, and that thou humblest them that presume 

of themselves, and glory in their own strength’.151 Through this he 

                                                

149 Sweetenham, History, Bk. 7. 1, 162; RHC Occ., Vol. 3,  821 F - 
822 A: Vade, et die populo meo ut revertatur ad me, et ego revertar ad eum, et 
infra .v. dies mittam eis sufficiens auxilium; et quotidie cantet hoc responsum: 
CONGREGATI SUNT INIMICI NOSTRI ET GLORIANTUR IN 
VIRTUTE SUA, totum cum versu. (The capitals here occur in the RHC 
edition). 

150 Hill cites this Psalm, probably due to Anonymous’ reference to 
song and response, Gesta, 58, n. 2. 

151 Cf. Judith 6.15: dicentes Domine Deus caeli et terrae intuere superbiam 
illorum et respice ad nostram humilitatem et faciem tuorum sanctorum adtende et 
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emphasises not only the poor state of the crusaders, but the 

arrogance of the Turks. The immediate context of this passage in 

Judith emphasises more than Psalm 47:5 that God is a defender of 

his people against others when they show true faith in him, which 

suits the context as this is Christ’s final speech in the Historia. In the 

wider context of Judith, she herself is devoted to God, diligent in 

prayer, fasting and is chaste, exactly the kind of moral behaviour that 

Christ demands of the Franks in order to get his aid. The theology of 

Judith also emphasises God’s covenant with Israel, Jerusalem, the 

Temple (which is analogous to the Holy Sepulchre), and always the 

efficacy of prayer and fasting.152 

After Christ’s speech, the priest wakes and goes to the princes 

and relates his vision, swearing on the Holy Gospels that he is telling 

the truth. This too occurs in the Gesta, but Robert omits at this point 

a description of all the leaders inspired, there and then, to swear an 

oath to stay at the siege in order to encourage the rest of the army. 

Instead, Robert brings forward Peter’s report of his vision, and has 

him explicitly inspired to do so by the priest’s story. Robert adds the 

sense of uplift by stating that this was because ‘divine goodness’ 

wished to cheer the Franks even more.153 It is interesting that Robert 

retains the Gesta’s reference to the cheer, or confidence, of the 

Franks, implying that their ultimate victory was always within their 

gift, despite direct help from God, and that really their attitude 
                                                                                                                                 

ostende quia non derelinquis praesumentes de te et praesumentes de se et de sua 
virtute gloriantes humilias. 

152 The Oxford Companion to the Bible (New York: Oxford University 
Press, 1993), 400–401. 

153 Cf. Gesta,  59-60. Robert re-arranges the position of Peter’s 
story to emphasise causation. 
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needed changing in order to be successful. This indeed will be shown 

to be the case. 

Peter tells the princes his story: 

‘O people of God and outstanding servants of the Lord, hear my 
voice and incline your ears154 to my words. During the siege of this 
city, Saint Andrew appeared to me one night in a vision saying: 
“Hear and understand me, honest man”. I replied to him: “Who are 
you, my lord?” He replied: “I am Saint Andrew the Apostle. My 
son, when you have entered this city and have it in your power, go 
quickly to the Church of St. Peter and you will find there in a place I 
will show you the Lance which pierced the side of Our Saviour”. 
That was all the Apostle said to me. So I did not have the courage 
to tell anybody else, thinking I had seen an empty vision. But last 
night he appeared to me again and said: “Come and I will show you 
the place where the lance is hidden, just as I promised. Hurry to 
excavate it from the earth, because victory will come to those who 
carry it.” And the holy Apostle showed me the place. Come with me 
to see it and dig it up.’155 

In contrast to the Gesta, Robert portrays Peter speaking before 

others, and telling the story in his own words, as opposed to it being 

recalled in the narrative. Altogether Robert has the topic of the lance 

arise in quick succession to Christ’s initial appearance. Also in 

contrast to the Gesta account, Peter’s audience believe him without 

question, and eager to go and find it. But Peter adds: 

‘Saint Andrew orders you not to be afraid, but to confess and do 
penance for your sins, because five days from now you will triumph 
again over your enemies.’156 

In the Gesta, Andrew is more vague about the timing of this ‘event’ 

or ‘thing’, that God would cause it to happen in five days, but the 

point in time in which Andrew is speaking is not clear. Here, the five 

                                                

154 Psalms 78.1 
155 Sweetenham, History, Bk. 7. 2, 162-163; RHC Occ., Vol. 3,  822 

D - 823 B. 
156 Sweetenham, History, Bk. 7. 2, 163; RHC Occ., Vol. 3,  823 B - 

C. 
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day’s timeline aligns better in Robert’s reworking because he has 

Peter telling his story immediately after the priest has told his, as well 

as having Peter himself, and not Andrew, state that they would be 

victorious in five days. 

Rubenstein has noted that this whole passage, as it occurs in the 

Gesta Francorum at least, lacks continuity, so it may therefore have 

represented for Robert something to be reworked with that in mind. 

Indeed, the Gesta even contains a lengthy hiatus in the Holy Lance 

story into which is dropped a report of a comet landing in the 

Turkish camp, as well as the whole Stephen of Blois, Alexios and 

Guy vignette. To retain continuity, Robert ignores both and carries 

on straight to the discovery of the Lance, thirteen men eventually 

finding it where Peter had indicated.157 Amid the rejoicing, only now 

does Robert include the passage where all of the leaders swear an 

oath not to give up on the journey to the Holy Sepulchre, and the 

subsequent encouragement which this act gives to the rest of the 

army. Robert finally includes the account of the comet coming from 

the west, adding that as well as being frightened, the Turks at some 

level understood that it represented the armies of the west coming as 

the instrument of God’s anger. But they still went back to attacking 

the Franks. The Gesta did not offer any rationale for the Turks’ 

apparent lack of concern for such an obvious celestial foreboding, so 

Robert gives one: they were too numerous to think they could lose. 

This will be shown to be Kerbogha’s reasoning also, and to all 

intents and purposes, it will be a belief based on mundane military 

logic. 
                                                

157 Cf. Gesta, 60–65. 
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Structurally, Robert’s reworking of the vision episodes is 

tighter: he shows the first vision inspiring the reporting of the 

second, as well as the prompt finding of the Lance. Despite these 

adjustments, Robert alters very little, if anything, in the visions 

episodes, including their direct speech element.158 His only notable 

deletion is the Franks’ initial incredulity of Peter’s Lance story. This 

suggests that Robert believed the validity of the Lance find, although 

he does not explicitly add any of his own thoughts on the ‘politics’ of 

the issue, as he does for other events.159 Instead he re-aligns existing 

source passages, which he also does not alter by much, in order to 

better convey how a sequence of events, perceived as divine, inspired 

the Franks’ belief that they could win a battle against Kerbogha’s 

mumerically superior forces. 

  

                                                

158 This happens only twice more in the Historia: Count Stephen’s 
report to Alexios, and Tatikios’ argument to go and seek more 
supplies. 

159 For historical analyses of the sources concerning the Lance, 
and specific ramifications, see Colin Morris, “Policy and Visions: The 
Case of the Holy Lance at Antioch,” in War and Government in the 
Middle Ages: Essays in Honour of J.O. Prestwich, ed. John Gillingham and 
J.C. Holt (Woodbridge: Boydell Press, 1984), 33–45; John France, 
“Two Types of Vision on the First Crusade: Stephen of Valence and 
Peter Bartholomew,” Crusades 5 (2006): 1–20. 
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Peter the Hermit’s and Herluin’s Embassy to Kerbogha 

It is clear from the Gesta that finding of the Holy Lance instilled new 

courage in the Franks, so much so that they decide on a ‘plan of 

attack’. However, this plan is not elucidated. The princes send two 

men, Peter the Hermit and Herluin, to Kerbogha.160 Robert leaves out 

any mention of a plan, only the princes’ decision to send the two, 

along with an interpreter, to reveal to Kerbogha their view of the 

situation, in other words, their terms. That this move is intended to be 

antagonistic, considering the Franks’ poor situation, is reflected in 

Robert’s statement that few wanted to face Kerbogha with such a 

mandate.161 

When Peter and Herluin come face to face with Kerbogha, he 

is once again sitting on a throne, regally and wearing splendid 

clothes. They do not bow their heads, which angers Kerbogha’s men. 

Then they begin to speak: 

Kerbogha, the Frankish lords send the following message to you. 
What staggering audacity has possessed you that you should have 
marched against them with armed forces when in their view you 
and your king and your people are guilty of invading Christian lands 
with unbridled covetousness and insulting and killing them all. Your 
infernal gods could not make you do anything more shameful than 
when they sent you to fight the Franks.162 

They do not offer any salutations to Kerbogha as the envoys from 

Cairo had done to the princes. They then describe the princes as 

victims, claiming that Kerbogha has solely attacked them, but Robert 

has them also present their belief that they are wronged because they 

                                                

160 Gesta,  65-66. 
161 Sweetenham, History, Bk. 7. 5, 165. 
162 Sweetenham, History, Bk. 7. 5, 165; RHC Occ., Vol. 3, 825 C–D. 
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are just defending Christian lands from Kerbogha’s unjust attack. The 

speakers are heroically self-righteous, as, isolated, they accuse a 

powerful lord, in full regalia, in his own court, of being arrogant and 

unjust. Finally, in a mirroring of the princes’ knowledge that they have 

been doing God’s will, they insult Kerbogha further by asserting that 

he has been actively led to his own destitution by the wiles of his own 

‘gods’. The opening insults end with a public rejection of Kerbogha’s 

‘gods’, but by doing so the speakers also emphasise, first, Kerbogha’s 

own culpability for his imminent downfall; and second, that his 

perceived power has no spiritual foundation. So not only is he 

arrogant and unjust, but he is also misguided by his own worthless 

religion. 

The ambassadors continue: 

If you had any kind of rule of law and wanted to act fairly towards 
us, we would negotiate with you, reserving the rights of honour, and 
demonstrate to you with incontrovertible arguments what ought to 
belong to the Christians. [But] if law and reason [are as important to 
you as willful gratification, let there be a fixed battle between yours 
and ours, and let this whole patrimony be given up to the victors, 
without any more bloodshed]. If neither of these approaches finds 
favour with you, then either prepare to fly immediately or prepare 
your necks for our swords and halters.163 

The embassy offers a choice to Kerbogha. First, if only he should 

accept to sit with them and listen to their rationale, they would be 

able to demonstrate to him why these lands are rightfully Christian, 

                                                

163 Sweetenham, History, Bk. 7. 5, 165; RHC Occ., Vol. 3, 825 D-F: 
Si ratio juris tecum esset, et censura aequitatis nobiscum agere velles, nos tecum, 
juris honore servato, ratiocinaremus, et quia Christianorum esse debet 
incontradicibili sermone ostenderemus. Quod si apud te aequi ponderis sunt jus et 
ratio, ut voluptuosa voluntas, fiat inter tuos et nostros determinata pugna, et 
victoribus, absque alio sanguinis dispendio, tota haec concedatur patria. Quod si 
nec ita nec sic complacet, aut fugam protinus inite, aut colla vestra nostrorum 
ensibus et laqueis praeparate. 
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and thus why he acts as unjustly as they accuse him.164 The reader 

would imagine that they would explain that Christians lived and ruled 

in these lands first. If, on the other hand, Kerbogha does not want to 

listen to any arguments, would he agree to settle the dispute by 

choosing judicial combat between selected individuals? The 

Christians phrase their offering in an interesting way. The 

ambassadors imply that Christian ‘law and reason’ operates on the 

same level as pagan ‘wilful gratification’, that each ‘system’ controls 

its own people’s mores. ‘Wilful gratification’ typically identifies 

Kerbogha’s people as controlled only by their passions. Therefore, if 

Kerbogha is unable to comprehend the concept of being educated by 

argument, a civilised method, then he may place his trust in a baser 

form of settling disputes which he would understand better: 

judgement by champions. Of course, the context of the 

ambassadors’ offer implies that they believe the Franks would win 

this too by the grace of God because they are in the right. With his 

bluff called, Kerbogha’s complicity in an unjust invasion and 

occupation would be proven. 

Robert states that Kerbogha was enraged by this speech. When 

he composes himself he bursts out: 

The Franks are certainly a proud people - but their pride will be 
curbed by our sword. Here they are demanding a battle between 
chosen men; whichever side wins victory will win the land, because 
they want it to be gained or freed from us without further 
bloodshed. They did not follow a sensible policy in taking up arms 
against us on behalf of an effeminate [people].165 

                                                

164 The Gesta, p. 66, has the ambassadors accuse Kerbogha of 
wishing to be baptised. 

165 Sweetenham, History, Bk. 7. 6, 166; RHC Occ., Vol. 3, 826 A–C: 
Vere gens Francorum, gens superba; sed nostro gladio refrenabiltur haec superbia. 
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Kerbogha reads the ambassors’ bluff, because from his vantage point 

the Franks are trapped and desperate. He thinks they are arrogant for 

attempting it and addresses their offer of trial by combat by implying 

that the Franks are foolish in expecting to enrich themselves by 

conquering the region without expecting to spill any blood. He 

completely ignores the offer of listening to any arguments pertaining 

to Christian rights to the land. However, Kerbogha insists that the 

Franks planned poorly for the invasion as the instrument of the 

effeminate Greeks because here they are now trapped and ridiculously 

making demands. 

Kerbogha then makes his own demands, saying: 

So go straight back and tell them that, if they agree to renounce 
their God and his Christianity, we will receive all of them with such 
good grace that we will give them this land - and land much better – 
and make all of them into mounted soldiers. If they decide not to, 
they will all die in short order or be led off in chains into our land.166 

Robert retains this offer from the Gesta, but alongside the other 

Muslim speakers in the Historia, which are examined later, it works to 

sustain the global image of the incomprehending Muslim. Herluin’s 

response shows how stupid and incomprehending Kerbogha is: 

O prince not of martial art but of the art of malice, if you only knew 
quite how ridiculous it is for Christians to say ‘I renounce God’, 
such words would never have come out of your foul mouth. We 
know for a fact, by revelation from the very God whom you seek to 
persuade us to deny, that our salvation and your loss are imminent - 
joy for us, destruction for you. Who was it who sent you the fire 
yesterday evening, which frightened you all so much and disturbed 
you where you had fixed your tents? Let that sign be an omen of 

                                                                                                                                 

Ideo autem requirunt denominatum praelium, et quibus cedet victoria, cedatur et 
patria, quoniam sine alio sanguinis dispendio aut patria volunt ditari, aut a 
manibus nostris liberari. Sed tunc salubre consilium non invenerunt, quum pro 
effeminata gente contra nos arma sumpserunt. 

166 Sweetenham, History, Bk. 7. 6, 166; RHC Occ., Vol. 3, 826 A–C. 
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evil to you, of salvation to us: it gives us an absolutely clear message 
direct from God.167 

After this Kerbogha dismisses the ambassadors who withdraw back 

into Antioch. Kerbogha then says to his courtiers: 

Now you have heard those ragged and ill-favoured little men devoid 
of all presence speak without altering their views, not afraid of our 
anger or our dangerous weapons. They are all of one mind - 
desperate, seeking death and preferring death to capture. So, my 
brave men, when they march out to fight surround them on all sides 
and do not let even one escape or live a moment longer than 
necessary; if you leave them alive for a while, they will wreak havoc 
on our men before they are all killed. 168 

Kerbogha reveals himself to be unimpressed with the stature of 

Peter and Herluin, but notices that his lordly anger and ferocious 

display do not have any effect on them. Kerbogha mentions their 

lack of ‘character’ (persona), or as Sweetenham has rendered it, 

‘presence’. Robert may have used this term to convey the impression 

that Kerbogha surmised that those inside Antioch were not worthy 

adversaries. The following chapter will show how Robert uses 

Muslim speech to refer to collective Frankish singlemindedness and 

unity, and not only their preference for death over capture, but their 

drive to actively seek death. Kerbogha at this late stage voices the 

same thing. Before this expedition this may have been an unusual 

position for warriors to take, and so Robert expresses through 

Kerbogha this critical element for the expedition’s success: a 

willingness to die instead of surrender. Vegetius warned against 

fighting an enemy who was expecting to die. This situation 

transcended this because the Franks were willing to die and therefore 

                                                

167 Sweetenham, History, Bk. 7. 6, 166; RHC Occ., Vol. 3, 826, C–E. 
168 Sweetenham, History, Bk. 7. 7, 166; RHC Occ., Vol. 3, 827 A–C. 
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more dangerous to an enemy. Robert expresses this element through 

Kerbogha’s final instructions to his men, whereby he instructs them 

to surround them all and kill them immediately because otherwise 

they could ‘wreak havoc’. 

After Kerbogha finishes, Robert states that his speech merely 

revealed his stupidity, interestingly because his statements just 

instilled more terror in his men. This implies that he is a poor 

commander. Robert also paraphrases Proverbs 1.7, when he finally 

states of Kerbogha that ‘it is hardly surprising if he was foolish 

enough to utter such idiocies, because the spirit of wisdom does not 

enter the souls of the perverse’.169 This supports the interpretation 

above regarding Kerbogha’s rejection of the ambassadors’ offer to 

instruct him on Christian rights. This attiude in turn has led him to 

be enraged by the ambassadors’ curtness and insults into making a 

rash military decision which will cost him the forthcoming battle. 

  

                                                

169 Proverbs 1. 7, ‘Fools despise wisdom and instruction’. 
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The Speech of Adhemar of Le Puy 

This section examines a speech which Adhemar of Le Puy delivers 

before the battle of Antioch in June 1098. After the finding of the 

Holy Lance, the princes had sent an embassy to Kerbogha to demand 

that he withdraw from the siege. Kerbogha, enraged, refuses and it 

returns and reports all that he says to the princes. In response to the 

knowledge that now a battle for survival is imminent, Adhemar of Le 

Puy orders a three-day fast for everyone, and all confess and share 

food if they can. They also go in a holy procession around the city.170 

The narrative sequence Robert puts together implies that rousing 

Kerbogha to act in rage and arrogance might have been the embassy’s 

strategy and that now Adhemar was preparing them for the outcome, 

the deciding battle of the entire expedition. Adhemar’s critical role 

here is an addition, but Robert follows the Gesta in describing the way 

the forces of the army, as well as clerics and priests, were arranged 

within the city, and the order by which they all go out to meet 

Kerbogha. At the end of this sequence, Robert names Kerbogha and 

his forces as ‘the [followers] of the Antichrist’, the only time he uses 

Antichrist in the Historia.171 This conveys the cosmic importance of 

the battle to come as failure would mean the end of the expedition. 

However, as will be suggested in the following chapter, this does not 

mean that the Antichrist was in any way a supernatural entity, and that 

                                                

170 See McGinn for the possible importance of these kinds of 
processions during the very early years of the new settlement at 
Jerusalem, McGinn, “Piety of the First Crusaders,” 33-40. 

171 Sweetenham, History, Bk. 7. 8, 167; RHC Occ., Vol. 3, 828 C: 
Egressi itaque sunt milites Christi contra satellites Antichristi, per portam quae 
est ante Machumariam. 
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for Robert it signified an heretical and false system of beliefs based 

around the human being Mahommed. 

Robert invents an interaction between Kerbogha and a traitor, 

‘a certain man from Aquitaine…an apostate’ in order to convey, in 

direct speech, Kerbogha’s reaction to the crusaders coming out: 

This is a considerable and well-armed force. I can see no sign that 
they want to flee: on the contrary they seem minded to stand firm. 
Their aim seems to me not to be submission but pursuit.172 

Kerbogha follows this up by accusing the man of lying to him about 

the terrible state of the Franks and so he kills him. Thus Robert has a 

Muslim speaker again identify that the Franks were going to attack 

first, and not the other way around, thus revealing this tactic to be a 

crucial element in the Franks’ manoeuvres. The way this piece of 

information is delivered suggests that Robert knew that this 

particular strategy was definitively worked out and agreed upon by 

the princes and destined to work because they would have Antioch 

behind them as a barrier to encirclement. 

When all the Franks have come to a halt in the flat area outside 

Antioch, they listen in silence to Adhemar, who gives the only battle 

oration in the Historia whilst bearing the Holy Lance in his right 

hand: 

All of us [who are baptized in Jesus Christ]173
 are both sons of God and 

brothers together: we are bound by one and the same spiritual link 
and by the same love. So let us fight together in common purpose, 
like brothers, to protect our souls and bodies in such desperate 
straits. Remember how many tribulations you have suffered for 
your sins, as Our Lord God has seen fit to make plain to you in the 

                                                

172 Sweetenham, History, Bk. 7. 9, 168; RHC Occ., Vol. 3, 829 A. 
173 Romans 6. 3. 
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visions he has sent. But now you are cleansed, and reconciled in full 
to God.174 

The main tenor of the opening part of the speech is that the Franks 

now fight for their souls and bodies. First, he has them reflect on 

their souls. This theme arises in several Christian speeches. Urban 

had initially told them that the journey was to be done for the 

remission of sins, while Bohemond reminded them that God was 

continually testing their faith in him. Finally, they were told through 

the reports of the appearances of Christ and Saint Andrew that they 

must purge themselves of their sins in order to receive God’s help. 

Therefore, they fasted and took mass and communion and went in 

holy processions. 

Adhemar assures them that now they are cleansed, and 

reconciled to God, the implication being that they can enter this battle 

against the Antichrist’s forces properly prepared for what will happen 

to each of them. This statement follows naturally on from 

Bohemond’s statement at Constantinople when they were beginning 

the transformative labours of fighting for God. They had not been 

fully purged then, but they are now. The interesting aspect of 

Adhemar’s words here is that the crusaders have all become cleansed 

of their sins before they have completed their vow to reach Jerusalem. 

Adhemar goes on: 

So what should you fear? No misfortune can touch you. The man 
who dies here will be happier than he who lives because he will 
receive eternal joy in place of his mortal life. Conversely the man 
who survives will triumph over his enemies in victory; he will gain 
their riches and not suffer any need. You know what you have 
suffered, and the situation you now face. The Lord has brought the 

                                                

174 Sweetenham, History, Bk. 7. 10, 169; RHC Occ., Vol. 3, 829 E: 
Omnes qui in Christo baptistati sumus [Romans 6. 3]. 



Other Speeches by Christians and Related Dialogues 

 174 

riches of the Orient right up to you - in fact, put them in your 
hands. So [fear not, neither be ye dismayed, be strong]175 because now God 
is sending the legions of his saints to avenge you on your enemies. 
You will see them today with your own eyes: when you do, do not 
be afraid of the terrifying noise they make. Indeed you should be 
used to the sight of them, since they have already come to your aid 
once; but human eyes do quail at the sight of citizens of heaven. 176 

Adhemar reveals the rewards now in the gift of God as the Lord of 

Battles, and the two facets of the expedition come to the fore: that 

surviving will mean a life in the luxury of the freshly conquered land, 

and death will be eternal life in paradise. The former is the temporal 

drive, at this point for supplies, which already has driven many of the 

battles since their arrival at Antioch. 

See how your enemies are watching you march forward, necks 
straining forward like terrified stags or does, more inclined to flight 
than fight. You know their tactics well, and how once they have 
shot their arrows they place their trust in fleeing rather than 
fighting. So march out against them in the Name of Our Lord Jesus 
Christ, and may our all-powerful Lord God be with you.177 

Amid all the figurative language, Adhemar reveals that the Franks in 

military terms have already won the battle, because they know what 

will happen, or what will not happen. As they are lined up against 

                                                

175 Joshua 10. 25 
176 Sweetenham, History, Bk. 7. 10, 169; RHC Occ., Vol. 3,  829 E–

F – 830 A–B: Et quid timeretis? Nullum vobis contingere omnino potest 
infortunium. Qui hic morietur, vivente felicior erit, quia, pro temporali vita, 
gaudia adipiscetur aeternia. Qui vero remanserit superstes, super inimicorum 
suorum triumphabit victoria, divitiisque illorum ditabitur, et nulla angustiabitur 
inopia. Vos scitis quid perpessi estis, et quid inpraesentiarum ante vos videtis. 
Orientales divitia adduxit vobis Dominus ante faciem vestram, immo in manibus 
vestris. Confortamini, et estote viri robusti, quoniam iam mittet Dominus legiones 
sanctorum suorum, qui ulciscentur vos de inimicis vestris. Hodie videbitis illos 
oculis vestris; et quum venerint, de eorum terribili fragore ne timeatis. Non enim 
debet esse vobis inassueta visio illorum, quoniam vice altera venerunt vobis in 
auxilium. Sed humanus aspectus pavescit in adventu supernorum civium. 

177 Sweetenham, History, Bk. 7. 10, 169; RHC Occ., Vol. 3, 830 B–
C. 
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Antioch’s walls, the Turks cannot swarm around them, just as at 

Dorylaeum. And the Turks do not know how to deal with the Franks 

during one of their charges, even a charge from such a relatively small 

force. Thus when the Franks charge here, the Turks are expected to 

scatter. 

The vision sequence and Adhemar’s battle oration are linked by 

Peter the Hermit’s and Herluin’s parley with Kerbogha. The vision 

sequence is simply about morale, and how once the Franks got 

inspired by something, in this case the Holy Lance, they were able to 

come out of their crippling fear and carefully work out a subtle plan 

which they knew could not fail. The impression left of the embassy to 

Kerbogha is one of confidence: if it could goad Kerbogha enough, 

and enrage him, they judged that he would not be able to contain his 

pride, and instead of trying to pick off the Franks a little at a time as 

they left the city, he would wait for the whole remaining army so he 

could have a big victory. The technicalities of the opposing forces 

meant that only the Franks could win. 
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Chapter Three 

This chapter examines the major Muslim speeches and Muslim 

instigated dialogues in the Historia: the speech of Soliman, the former 

ruler of Nicaea, after the battle of Dorylaeum; a parley between 

envoys sent by the Emir of Cairo to the princes during the siege of 

Antioch, which includes the princes response; a dialogue between 

Pirrus, an emir at Antioch, Bohemond and Bohemond’s chaplain 

during the siege of Antioch; a series of dialogues, and a speech, 

involving the Turkish leader at Antioch, Kerbogha, his followers and 

own mother; and finally, two speeches delivered by the Emir of Cairo 

both before and after the final engagement described in the Historia, 

the battle of Ascalon. 

 

The Speech of Soliman 

This section examines a speech delivered by the Turk Soliman, the 

historical Kilij Arslan ibn-Sulaiman, the Sultan of Rūm from 1092-

1107, shortly after the clerics’ celebratory hymn at Dorylaeum. Robert 

states that he was the son of Soliman the Elder, who had taken 

Antioch from the Emperor, and it is the first long Muslim speech in 

the Historia.1 

The scholarship on this speech, and indeed the other Muslim 

speeches in the Historia, represents an attempt by historians to look 

past Urban’s speech at Clermont to attempt to reveal the deeper 

aspects of Robert’s ‘theological refinement’ of the material which he 

                                                

1 Sweetenham, History, 113, n. 39. 
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was re-working. Riley-Smith cites Robert’s use of this speech as a 

way to convey Soliman’s bewilderment and shock, and contends that 

Robert has him believe the Christian warriors are ‘instruments of the 

devil’.2 Carol Sweetenham has carried out the most detailed survey of 

Robert’s depictions of Muslims, concluding that he followed 

contemporary literary conventions in these depictions in order to 

emphasise the ‘Otherness’ of Muslims in comparison to Christians. 

These depictions have their roots in the culture which produced the 

chansons des gestes, and oppostion occurs on several levels: physical, 

spiritual, moral and literary, almost any form and role that would 

serve Robert’s purposes as an author. 

But Sweetenham also argues that Robert adds a different 

dimension in comparison to his contemporaries by skillfully using 

Muslims as a mirror by which the actions of the crusaders are 

reflected, both worthy and therefore legitimate; and to paraphrase 

Sweetenham, not-so-worthy, and therefore ambiguous and 

questionable. Sweetenham does not, however, make any sustained 

analysis of Muslim speeches, but she does refer to some of the 

speeches examined in this chapter to reveal Robert’s mirroring 

stylistics. Soliman’s speech, she argues, is used to show the Muslims 

as cowardly, and she argues that it reaches levels of ‘high farce’ in 

order to convey his, and Soliman’s comrades’, terror. However, 

Sweetenham also argues that Robert uses Soliman in order to express 

uneasiness about the Christians’ cruelty, done so through Soliman’s 

descriptions of them as diabolical and as acting like wild beasts, 

                                                

2 Idea, 142. 
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much the same as the Egyptian Emir Clemens will decry at the very 

end of the Historia.3 

The above scholarship presents a valuable entry-point into 

examining Robert’s use of Muslim speeches. However, it is argued 

below that Soliman’s speech serves to reveal the actualities of the 

fighting between Franks and Turks, and that it is a direct speech 

report of Robert’s narrative of the fighting which has been examined 

in the previous chapter in relation to the clerics’ hymn. Also, 

Sweetenham’s contention that Robert felt any uneasiness will be 

shown to be false. In fact, Robert appears to depict violence on 

Muslims as thrilling. 

Robert’s own narrative voice is very prominent in the text 

leading up to Soliman’s appearance in which he recounts the military 

expertise of the Franks, and how, through them, the wonder of God 

has cast down the powerful (the Turks) while glorifying the humble 

(the Franks). Even though Robert appeared to acknowledge the 

contemporary power of the Turks in that region, he chose not to 

include a section from the Gesta which states that Turkish warriors 

were on a par with Frankish warriors, and which suggested they had 

the same ancestors.4 Robert prefers instead to describe the Turks 

after the battle as weak and cowardly, like Soliman, and how they 

fled, like doves from a hawk, from the pursuing Franks,5 a predator-

prey metaphor which Robert uses several times in his work in order 

                                                

3 Sweetenham, “Crusaders in a Hall of Mirrors,” 58. 
4 Gesta, 21; Guibert decided to retain this information, Deeds, 68. 
5 Sweetenham, History, Bk. 3. 16, 103–113; RHC Occ. Vol. 3, 755–
765. 
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to drive home the image that the Franks themselves had a role as 

natural predators. 

Soliman, on the run from the Franks after Dorylaeum, first 

meets a force of Arabs6 and collapses pathetically in wretched grief 

onto the ground in front of them. The Arabs criticise him for his 

flight: 

Why are you fleeing like this more shamelessly than any man? You 
really are degenerate – because your father never fled from battle. 
Get your courage back and get back onto the battlefield, because we 
are coming to help you.7 

Robert largely retains the Arabs’ questioning from the Gesta, but he 

adds a higher level of personal vitriol towards Soliman. For example, 

he has the Arabs directly accuse Soliman of degeneracy, the causal 

particle ‘because’ (quia) saying forcefully that this loss was due to 

Soliman not having the same character, or virtue, as his father. This is 

the opposite of how Urban asked the Franks to conduct themselves at 

Clermont: they were not to ‘degenerate’ after their own forefathers’ 

past successes. Thus for the first time in the text Robert has Muslims 

raise the issue of their ‘past’ powers, signifying that their world is now 

changing and itself is becoming degenerate. Robert continues to use 

time motifs, both past and future, at several important junctures in the 

Historia. 

Soliman responds to the Arabs who upbraid him: 

You are totally insane. You [do not yet understand the virtus of the 
Franks, nor have you] experienced their courage. Their [virtus] is not 

                                                

6 The Arabs are just one of a number of different gentes in Robert’s 
text. 

7 Sweetenham, History, Bk. 3. 16, 113; RHC Occ., Vol. 3, 765 B. 
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human, [but heavenly – or else diabolical. Neither do they trust so 
much in their own aid, but in divine aid. ]8 

Robert re-works the Gesta to add the concept of the Franks’ virtus, 

first mentioned by Urban. He has Soliman defend his character by 

accusing his auditors that they have not seen, as he has, the kind of 

virtus which the Franks possess. Nor have they seen its consequence, 

namely an overt and visible courage which shocks Soliman. Through 

Soliman, Robert discloses that elite Frankish warriors on this 

expedition were operating with greater courage than in their normal 

martial behaviour. This is emphasised by Soliman’s belief that the 

Franks’ virtus must not be human, even though Robert has him 

unsure whether or not it is ‘heavenly or diabolical’. Soliman’s remark 

about a possible diabolical source for the Franks’ virtus appears 

almost as an afterthought, and not as explicitly as Riley-Smith has 

suggested.9 It amplifies Soliman’s shock and confusion, for Robert 

has him immediately state that the Franks trust that aid for them in a 

battle (auxilium) will derive from a ‘divine’ source. 

Soliman exemplifies these claims by discussing the battle which 

displays the Franks’ courage arising from this inhuman virtus: 

We had crushed them to the point where we were already getting 
bonds of rope and reeds ready to put round their necks when 
suddenly [an innumerable force], with no fear of death and 
unconcerned by enemies burst out of the mountains and fearlessly 
thrust [themselves] into our [lines]. Who could bear to look at the 
terrifying splendor of their arms? Their lances glittered like shining 
stars; their helmets and breastplates were like the brilliant light of 

                                                

8 Sweetenham, History, Bk. 3. 17, 114; RHC Occ., Vol. 3, 765 B–C: 
Magna vos vexat insania: nondum cognovistis virtutem Francorum, nec experti 
estis animositates eorum. Virtus eorum non est humana, sed coelestis, aut 
diabolica. Nec ipsi tantum in suo confidunt auxilio, sed divino. 

9 Cf. Riley-Smith, Idea, 139. 
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growing dawn; the sound of their arms was more terrible than the 
roar of thunder.10 

Robert retains from the Gesta Soliman’s claims that he had come close 

to destroying the Christians before his army was overrun by a second 

Frankish force, as well as having him describe the Franks’ shining, 

impressive weapons and armour at this early point in the expedition. 

But Robert adds Soliman’s critical observation that the Franks charged 

without any concern for their own welfare, in direct contrast to 

Soliman. What is new, judging by Soliman’s shock, is the ‘spirit’, or 

‘courage’, of the Franks. But could this be adequately comprehended 

by a coward such as Soliman, or even by Christian warriors prior to 

this expedition, since surviving a battle was an important goal for a 

great majority of contemporary fighting men?11 Frequently in the 

West, pitched battles were avoided in favour of targeting an enemy’s 

economic base such as crops, animals and peasants. Through 

Soliman’s observations, Robert highlights that the Franks had unusual 

courage on this expedition, inspired by divine virtus, and it was a 

critical factor in winning against the odds at Dorylaeum, as it would be 

in later engagements. In practical military terms, commanders 

                                                

10 Sweetenham, History, Bk. 3. 17, 114; RHC Occ., Vol. 3, 765 C–D: 
Nonne in tantum deviceramus eos, quia iam parabumus iliceos funes et 
cannabinos, ut eorum collo immitteremus? Quum subito gens innumera, quae 
mortem non veretur nec timet hostem, erupit de montibus et indubitanter inseruit 
se nostris agminibus. Quorum oculi ferre poterant eorum terribilium armorum 
splendorem? Lanceae illorum micabant ut coruscantia sidera; galeae et loricae, ut 
vernantis aurorae lumina vibrantia; fragor armorum terribilior erat sonitu 
tonitruorum. 

11 Philippe Contamine, War in the Middle Ages, trans. Michael Jones 
(Oxford: Basil Blackwell, 1999), 62; J. F. Verbruggen, The Art of 
Warfare in Western Europe During the Middle Ages: From the Eighth Century 
to 1340, trans. Sumner Willard and Mrs R. W. Southern (Woodbridge, 
UK: Boydell Press, 1997), 46–50. 
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understood that bravery gave any army a good chance of winning in 

hopeless situations, and indeed, commanders were frequently advised 

never to trap an enemy precisely because having nothing to lose can 

often lead those trapped to surprise victories.12 

Next, Soliman describes how the Franks attack: 

When they get ready to attack they come forward in disciplined 
ranks, lances erect towards the sky, silent as if they were dumb. But 
when they reach their enemies, then they rush forward to attack, 
slackening their reins, as if they were lions raging with the hunger of 
starvation and thirsting for the blood of animals. Then they shout 
and grind their teeth and fill the air with their shouts, and, [peregrini] 
to all pity, take no prisoners but kill everyone. What more can I say 
of such a cruel [people]? There is no people strong enough to resist 
them or to find anywhere safe from them because they are assisted 
by either divine or diabolical help.13 

Here, Soliman backtracks and revises his account of the Franks 

bursting wildly from the mountains in order to reveal their military 

battle formations, which in the above speech appears to suggest the 

distinct couched lance cavalry charge.14 Indeed, Robert alludes to 

using lances when he has Bohemond’s scouts describe the army’s 

training while camped on the march to Apulia. The lines of 
                                                

12 Bliese, “Rhetoric Goes to War,” 210. 
13 Sweetenham, History, Bk. 3. 17, 114; RHC Occ., Vol. 3, p, 765 

D–E: Quum se bello praeparant, erectis in coelum lanceis, seriatim incedunt, et 
ac si sine verbo essent, conticescunt. Quum vero suis adproximant adversariis, 
tunc, laxatis loris, tanto impetu irruunt, ac si leones quos stimulat jejuna fames, 
et sanguinem animalium sitiunt. Tunc vociferant et strident dentibus et aerem 
clamoribus implent, et peregrini a misericordia neminem capiunt, sed omnes 
necant. Et quid diceram de tam crudeli gente? Nulla gens est quae huic valeat 
resistere, quae fugiendi locum possit invenire; quia aut divino aut diabolico 
fulciuntur auxilio.  

14 See France Western Warfare in the Age of the Crusades, 1000-1300 
(London: Routledge, 2003), 53–63. The passage does not explicitly 
describe lances being couched, but Robert might have expected 
readers to know what was taking place. Also, Bohemond’s scouts had 
already described how the army trained by turning lances on each 
other in mock battle, see Chapter Two. 
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horsemen, with lances initially held up early in the charge, trot slowly 

and silently towards the enemy. The description of the silence 

descending on the horesmen is an interesting added detail, and 

conveys a sense of intense concentration. The horsemen then pick 

up the pace and explode into a charge as they near the enemy. 

Robert has Soliman add another piece of information: that the 

horses’ reins are slackened, indicating that the horses are at 

maximum velocity when they reach Soliman’s lines. The metaphor of 

the hunting lion now comes into its own. Not only does it represent 

the force and finality of the collision, it yet again conveys the sense 

of hunter and prey reaching a perfect, primal state in their natural 

relationship. The placement of the metaphor, and its naturalistic 

connotations, argues against the notion that Robert uses it to express 

some ‘unease’ at Christian violence.15 Robert has already employed 

the ‘hunter and the hunted’ metaphor of the hawk and the dove 

when describing the Franks chasing down the Turks after the battle. 

And he will do so again during later battles. 

The point at which the Franks begin to shout and grind their 

teeth must represent the immediate seconds after the charge, where 

swords are drawn and death blows are delivered down on top of the 

scattered enemy. It conveys the real sense that soldiers exert a huge 

amount of energy in such fighting and that the Franks, despite divine 

favour, had to fight to the full. Robert’s readers might not have 

needed a description of the charge in order to envision its destructive 

power and impact, but something familiar can take on a more awe-

inspiring glow when considered from the vantage-point of someone 
                                                

15 Cp. Sweetenham, “Crusaders in a Hall of Mirrors,”  58. 



Muslim Speeches and Related Dialogues 

 184 

experiencing it for the first time. Again, Robert indicates that the 

Muslims were experiencing something new.16 Having Soliman 

describe the attack impresses the reader because it is realistic. Charles 

Bowlus argues that well-timed cavalry charges frequently nullified the 

threats posed by mounted archers such as the Seljuk Turks because, 

first, they could not prevent the charge; and second, they had no 

time to release a second shot. Then, according to Bowlus, heavy 

cavalry have the advantage in the ensuing melée.17 

Finally, Soliman expresses his exasperation at the cruelty of the 

gens Francorum, and he calls them peregrini a misericordia (stangers to all 

pity) who would rather kill everyone on the field of battle than take 

any prisoners. This urge contrasts significantly with Soliman’s initial 

desire to capture as many Franks as he could. While extermination of 

Muslim populations in the Levant is a topic in several speeches to 

come, Robert appears here to represent the impracticality of taking 

prisoners in such a logistically challenging campaign. And notably, 

Robert uses peregrini as a generic, here the context signifying the 

Franks’ general remoteness, or strangeness, from the concept of 
                                                

16 This new experience may have been well known by the turn of 
the twelfth century. Frankish and Norman mercenaries had gained a 
reputation for this tactic in the East under Byzantine rulers during 
the eleventh-century, so it is possible that the historic Soliman was 
no stranger to the couched-lance charge. Jonathan Shepard, “The 
Uses of the Franks in Eleventh-Century Byzantium,” in Anglo-
Norman Studies, XV: Proceedings of the XV Battle Conference and of the XI 
Colloquio Medievale of the Officina Di Studi Medievali, 1992, ed. Marjorie 
Chibnall (Woodbridge: Boydell & Brewer, 1993), 275–305. 

17 Charles R. Bowlus, “Tactical and Strategic Weaknesses of Horse 
Archers on the Eve of the First Crusade,” in Autour de la Première 
Croisade, 162–166; see also France, Western Warfare, 53–63. France 
argues that even though the couched lance charge was effective when 
deployed properly, the frequency of the tactic has been exaggerated 
in the historiography. 
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mercy which Soliman, maybe if he had been a Christian knight, could 

have expected. This use of peregrinus may be Robert’s attempt at 

literal analogy for the Franks’ status as strangers on physical and 

abstract grounds.18 

In Soliman’s final passage, Robert has him still focused on the 

Franks’ military capabilities whilst also foreshadowing their overall 

progress through the region: 

All other [peoples] are terrified by our bows and fear our weapons; 
but these, once armoured, fear an arrow about as much as a straw; a 
missile frightens them as much as wooden stick. Alas! Alas! There 
were 360,000 of us, and yet were all killed by them or fled in 
disorder. Today is the fourth day after we began to run away from 
them, but we are trembling with fear no less than we were on the 
first day. And so if you want to show any common sense, abandon 
Anatolia as fast as you can, and take the greatest care not to let any 
of them catch sight of you.19 

                                                

18 Peregrinus in the above context is commonly rendered as 
‘stranger’, which is represented in the text. However, the linguistic 
trajectory of the peregrinus would lead to ‘*pilgrims [away from] 
mercy’, representing the ablative a misericodia. Even though this is not 
idiomatically correct English, a recent translator of Malaterra has 
interpreted peregrinus similarly, and has rendered this sentence, Sed 
natura, quae iam diu peregrina oberraverat, in sui iuris proprietatem reversa, 
contra spem medicorum convalere incipit, as ‘But nature, which had strayed, 
pilgrim-like, for a long time, finally returned to its proper path, 
contradicting the prognosis of his doctors’. See Goffredo Malaterra, 
The Deeds of Count Roger of Calabria and Sicily and of his Brother Duke 
Robert Guiscard, trans. Kenneth Baxter Wolf (Ann Arbor: University 
of Michigan Press, 2005), Bk. 4. 21, 213. 

19 Sweetenham, History, 114; RHC Occ., Vol. 3, 765, Omnes aliae 
gentes nostros arcus expavescunt, et tela timent; isti vero, postquam loricati sunt, 
tantum timent sagittam, quantum et stipulam; sic formidant telum, sicut et 
fustem ligneum. Heu! Heu! .ccc et lx millia fuimus, et omnes vel occisi sumus ab 
istis, vel dispersi fugimus. Nunc quarta dies est ex quo a facie eorum fugere 
coepimus, et adhuc non minori timore quam et primo die trepidamus. Qua de 
causa, si sano vultis parere consilio, quam citius valetis a tota Romania abscedite; 
et ne illorum oculus vos consideret summa cautela providete. 



Muslim Speeches and Related Dialogues 

 186 

Through Soliman, Robert reveals that the Franks’ armour was also a 

key componant of their success at Dorylaeum, because as Bowlus 

argues, it was impenetrable to certain combinations of composite 

bows and arrows at distance.20 

Robert has altered much of the Soliman speech he found in the 

Gesta in order to focus on the Franks’ lethal combination of virtus, 

courage and tactics, as well as their weapons and armour. In the final 

period of his speech Robert reverts to his source, having Soliman 

advise the Arabs to flee as he has done. Here, for the first time 

Robert emphasises the clearing from Anatolia of Turks as a definite 

objective of the overall expedition. 

  

                                                

20 Bowlus, “Tactical,”  164. 
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A Parley Between the Envoys from Cairo and the 

Princes 

Robert opens Book Five of the Historia with a parley between 

Egyptian envoys and the princes and it is the first dialogue between 

Christians and Muslims. It occurs well into the siege of Antioch after 

a truce has been called for discussions on the possible surrender of 

its inhabitant. The passage also includes the first Christian speech 

since Bohemond’s at Antioch. There is no detailed scholarship on 

the parley, but both Ní Chléirigh and Tyerman cite the envoys’ use 

of the term peregrinus to reveal Robert’s continued attempts to portray 

those on the march as ‘pilgrims’ in the modern sense. Tyerman 

argues that Robert may have employed the term to cover-up some 

belated feelings of unease that this army had engaged in 

extermination. However, the analysis below reveals that both Ní 

Chléirigh and Tyerman overdetermine what Robert means by 

peregrinus. The analysis will also show that Robert began to place ideas 

for a much wider conquest in the region into the mouths of the 

princes leading the expedition. 

As has been shown, since Bohemond’s speech at Antioch 

conditions have deteriorated for the Franks, with some prominent 

individuals such as Peter the Hermit and William the Carpenter 

attempting to flee. Even Alexios’ representative, Tatikios, has left. 

But Robert states that the Franks also win some important 

skirmishes with the Turks during the siege, leading to a brief 

alleviation of the hardship. First they capture a castle at Harim, and 

then win a battle at an important strategic crossing of the Orontes in 
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front of Antioch, called the Bridge Gate, where many Turks are 

killed.21 

Robert’s account implies that the Muslims were now becoming 

desperate, and eventually a herald appears and announces that 

envoys from the prince of Babylon, Egypt, will come and parley with 

the princes.22 Before the envoys arrive, Robert describes the army 

relaxing, decorating tents, mounting shields as targets for the 

mounted exercise of quintain;23 some also play dice, chess and more 

horse races involving sharp turns, stops and practice attacks. None 

of this occurs in the Gesta. 

When the envoys arrive they are amazed at the relaxed 

atmosphere because they had heard reports that the men in the camp 

were terrified and starving. Sweetenham noted that Robert’s 

depiction of the army is reminiscent of scenes from the chansons des 

geste, in particular, in the Chanson de Roland, when the envoys from 

Blancandrin arrive at Charlemagne’s court.24 This is important 

                                                

21 Sweetenham, History, Bk. 4. 11-22,  127–135; for historical 
analysis, see France, Victory, 138–140, 228, 231. 

22 The Fatimid caliphate of Egypt, which was Shi’ite, was the main 
enemy of the Abbasids in Baghdad. Alexios was on amicable terms 
with them and had despatched a crusader embassy to Cairo. The 
crusaders were well informed of inter-Muslim dynamics and strife, 
and they exploited this knowledge. See Tyerman, God’s War, 53, 124–
28; France, Victory, 211, 252–254, 302–304, 317, 325–6; and Lilie, 
Byzantium and the Crusader States, 1–60. The Gesta, 37-38, itself is 
vague, with the envoys appearing abruptly, and without any context 
other than they were at the Christian camp for a parley which is 
never recorded. 

23 This is the earliest account of this exercise. Brigitte Coppin and 
Dominique Thibault, Fêtes et jeux au Moyen-Âge (Saint-Rémy-de-
Provence: Équinoxe, 2014), 96. 

24 Sweetenham, History, 136, n. 2; La Chanson de Roland, 34–35, 
112-113; The Song of Roland, 32, 112-113. 
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because Robert’s depiction is strikingly military and recalls 

Bohemond’s scouts’ report in the previous chapter. To reinforce the 

military imagery, the princes even swear an oath that the envoys will 

be safe in the camp. 

The envoys open the negotiations with the following: 

Our [lord], the most high Emir of Babylon,25 sends greetings and 
friendship to you, the princes of the Franks, provided you consent 
to obey him. [Because of you, a great assembly is gathered in the 
court of the king of the Persians and our lord, and for seven days a 
council has discussed]26 what they should do about this situation.27 

The envoys’ conveyance of their lord’s good will is immediately 

threatening, but it also signifies that the envoys are involved in 

military diplomacy: they know they are addressing an army. Thus 

their formulaic language, salutem et amicitiam,28 signifies that their lord, 

the Emir, believes that he is a major power in the region, and that 

the Franks, as outsiders, must accept submission to his will if they 

wish to carry on. Such an approach in the West would have been 

recognised as entirely appropriate in the circumstances that one army 

was marching towards the territory of another. 

                                                

25 The emir was Al-Afdal, an Armenian who had risen in Fatimid 
service to become vizier of Egypt. France, Victory, 165–6, 251–3. 

26 Actually ‘prolonged’ or ‘delayed’, but the meaning is 
understood. 

27 Sweetenham, History, Bk. 5 Ch. 1,  136–137; RHC Occ., Vol. 3, 
791 D: Dominus noster, admiravissus Babyloniae, mandat vobis Francorum 
principibus salutem et amicitiam, si eius voluntati vultis obedire. In aula regis 
Persarum dominique nostri, magnus pro vobis congregatus est conventus; 
septemque diebus protelatum est consilium, quid eis super hoc esset agendum. 

28 Gerd Althoff, Family, Friends and Followers  : Political and Social 
Bonds in Medieval Europe (Cambridge: Cambridge University Press, 
2004), 73–74, 95; see also Klaus Van Eickels, “Homagium and 
Amicitia: Rituals of Peace and Their Significance in the Anglo-French 
Negotiations of the Twelfth Century,” Francia 24, no. 1 for 1997 
(1998): 133–40. 



Muslim Speeches and Related Dialogues 

 190 

Robert does not represent the historical fact that the 

Babylonians (Egyptians) were in conflict with the Seljuks for 

domination of the region and were great rivals. Interestingly, one of 

Anselm of Ribemont’s letters to Archbishop Manasses II of Reims in 

1098 stated that the Emir was a potential ally at the time against the 

Seljuks. In this letter, Anselm promotes as one of the army’s ‘good 

results’ the news that the king of Babylon, through his envoys, had 

declared himself submissive to the will of the Christians.29 Here, 

which suggests that he had read this letter, Robert inverts the 

relationship, and represents the Egyptians as demanding submission 

from the Christians. It is probable that Anselm initially, through his 

scribe, exaggerated the Egyptians’ submissive relationship to the 

Christians, and Robert, not entirely believing it, decided that his own 

construction of events was more realistic, and thus more effective.30 

                                                

29 Hagenmeyer, Kreuzzugsbriefe, 156–160 the relevant passage is on  
160: Sciatis pro certo, quia ianua terrae aperta est nobis, et inter alios bonos 
nostros euntus, rex Babyloniae, missis ad nos nuntiis, dixit se oboedire nostrae 
voluntati, “Certainly you should know that the path to the land is 
opened to us, and amongst our other good results, the king of 
Babylon, through envoys sent to us, declared himself to be 
submissive to our will.” [my translation] It is notable that Robert uses 
the same terminology and grammatical forms in the envoys’ opening 
remarks in relation to “submission” and “will” as occurs in Anselm’s 
letter: ob[o]edire and voluntati respectively. Peters left out the cited 
passage, see The First Crusade, 289–291; However, Krey included it in 
his The First Crusade: The Accounts of Eye-Witnesses and Participants (La 
Vergne, TN: Kissinger, 2009), 191. Stephen of Blois also mentioned 
the possible aid of Egyptians in his second letter to Adela from 
Antioch in March 1098, Kreuzzugsbriefe, 151, English translation in 
Peters, 288. The Egyptians eventually became enemies of the Franks 
in 1099 over Jerusalem, which Al-Afdal had only just taken from the 
Turkish Ortoqids in 1098. See Tyerman, God’s War, 129. 

30 The earliest sources, the letters, are also “formal excercises”, 
learned in the same way as other written or speaking skills by the 
men who became lords’ scribes; see Tyerman, Debate, 2; Epistolary 
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Next, the envoys describe the concern which the Christian 

army’s march through the region has generated in the Muslim world. 

This ‘situation’ has provoked a great council to be convened at the 

court of ‘the [king of the Persians]’.31 Robert has the envoys refer to 

both the Emir of Cairo and the king (Sultan) of the Persians as their 

lords, but they state that the latter is their king. Later in the text, 

Robert informs his reader that an emir is a provincial king, and so 

the implied relationship here is that the Emir was a subordinate to 

the king of Persia in the whole Muslim world, maybe like a very 

powerful, and effectively autonomous, count such as Raymond of 

Toulouse was to the king of France. Nevertheless, again in seeming 

opposition to what Anselm has reported, Robert groups the two 

Muslim political and religious rivals into a single gens.32 The clear 

implication of this grouping is that Robert believed all non-Christian 

peoples in the region were enemies and for the purposes of his text, 

it was easier to just describe them as one uniform group with no 

internal conflict of their own which would convey any sense that 

they had recognisable systems of governance. 

                                                                                                                                 

models, which had set rules of composition and structure, were 
employed in order to achieve the required effect. See Malcolm Barber 
and A. K. Bate, eds., Letters from the East  : Crusaders, Pilgrims and Settlers 
in the 12th-13th Centuries, Crusade Texts in Translation 18 (Farnham: 
Ashgate, 2010), 2. 

31 Kilij Arslan (1079-1107), see Tyerman, God’s War, 126–127. 
32 However, as Sweetenham has shown, depicting the Muslim 

world as an inverted image of the Christian world, and from Robert’s 
vantage point, of the Franko-centric world, was common practice 
amongst such writers. The effect was to create the impression of a 
collective enemy as opposed to depicting this collective as itself 
politically and religiously fractured. “Crusaders in a Hall of Mirrors,” 
49–55. 
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This pan-Muslim council also mirrors in some respects Urban’s 

convening of the council at Clermont, which Robert portrays as being 

instigated because of an invasion of Christian territories by another 

gens. In the Muslim council’s case, the initial use of the present 

signifies that the council was currently sitting,33 suggesting that the 

envoys had come directly from it. Thus it is implied that they will 

return immediately to the Emir with the princes’ response, 

foreshadowing for the reader the ultimate encounter between the 

Christians and the Egyptians at Ascalon. 

In the meantime, Robert has the envoys point to the murderous 

conduct of the Christians as the primary concern raised at this 

council: 

[Indeed], they are amazed that you could seek the Sepulchre of your 
Lord as armed men [expelling] their people from long-held lands - 
indeed, butchering them at sword-point, something [peregrini] should 
not do.34 

At Clermont Robert had Urban imply that the Turks invaded the 

East only to sate murderous tendencies and material avarice. In 

contrast, Robert has the Muslim council identifying that these 

Christians at least have a more worthy objective: to worship at the 

Holy Sepulchre. This was the normal reason why groups of 

Christians travelled in the region. However, Robert has the council 

amazed that the Christians attempt to achieve this worthy goal as an 

invading army, killing or expelling, as they are, the local population. 

                                                

33 …magnus pro vobis congregatus est conventus…, ‘…because of you a 
great council is convened…’ 

34 Sweetenham, History, Bk. 5 Ch. 1, 137; RHC Occ., Vol. 3, 791 D-
E: Mirantur enim ut quid sic armati quaeritis Domini vestri Sepulcrum, gentem 
suam a finibus diu possessis exterminantes, immo, quod nefarium est peregrinis, 
in ore gladii trucidantes.  
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The envoys identify this local population as ‘their people’, meaning 

the people ruled by the council leaders. Thus Robert Muslim rivals in 

the region as the one gens attempting to deal with the Christian 

invasion. The whole scenario confuses them because they state that 

this conduct was ‘impious’ or ‘irreligious’ (nefarius) for peregrini in 

general, not least for these peregrini going to the Holy Sepulchre. 

Nefarius is a very strong term, and Robert uses the envoys’ speech to 

reveal the true novelty of the expedition. It is a key point as it has a 

speaker question if travelling Christians need to take up arms in 

order to reach the Holy Sepulchre, and by doing so, would they 

break not only religious taboo, but even universal travelling taboos? 

In order to emphasise that a rupture has occurred, Robert has 

the council suggest that the Christians revert to the traditional and 

accepted method of travelling to the Holy Sepulchre: 

So if you agree to complete the journey carrying staff and scrip, they 
will ease your passage with every honour and plenty of provisions; 
those on foot will be mounted; the poor will no longer suffer from 
hunger on the whole journey there or back. If you decide to stay at 
the Holy Sepulchre for a month, there will be no lack of supplies; 
you will be free to visit the whole of Jerusalem and venerate the 
Temple and the Sepulchre with what honour you please.35 

The Christians’ passage would be acceptable, and even assisted, by the 

Muslim leaders in the region if they disarmed and only armed 

themselves with the traditional symbolic items of pious travel, the 

‘scrip and staff’. The Christians would gain materially by accepting this 

alternative, and no-one, including Muslims, would have to suffer any 

more. The envoys also allocate a month of supplies in order to 

                                                

35 Sweetenham, History, Bk. 5 Ch. 1, 137; RHC Occ., Vol. 3,  791 E-
F. 
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facilitate the Christians’ veneration. This offer of support and 

logistical help, in Arabic named aman, had always been customary, and 

was based on the traditional belief, which also is shown in the Bible, 

of respect and hospitality to the traveller. There is a twofold 

understanding implicit in this offer of aman: from the traditional 

Christian vantage point, God’s help was always on hand to help pious 

travellers who required aid; and from the Muslim vantage-point, that 

these particular peregrini were currently an invading army, and were not 

pious. 

The envoys focus on the military capabilities of the Franks and 

intimate the likely outcome if they do not comply to the 

aforementioned demands: they will be defeated in battle because the 

combined Muslim forces are too powerful. Again, because he wishes 

to show the enemy as collectively non-Christian, Robert depicts the 

two Muslim rivals, the Egyptians and the Turks, allied and working 

together. Robert also uses the words of the envoys to set up themes 

which will be fully addressed later in the text: that of the Christians’ 

self-confidence in their own prowess; and the related issue of whether 

‘any human power’ can be victorious over such powerful Muslim 

forces. 

The princes respond to these demands: 

Nobody with any sense should be surprised at us coming to the 
Sepulchre of Our Lord as armed men and removing your people 
from these territories. Any of our people who came here with staff 
and scriff were insulted with abominable behaviour, suffered the 
ignominy of poor treatment and in extreme cases were even killed.36 

                                                

36 Sweetenham, History, Bk. 5 Ch. 2,  137–138; RHC Occ., Vol. 3, 
792 B. 
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Robert first has the princes imply that the Muslims are stupid for 

thinking that they, clearly meaning ‘a Christian army’, would not make 

the region safe for other travelling Christians, who, it should be 

pointed out, had only ever carried scrips and staves. Thus, they make 

the envoys appear disingenuous, and likely even potentially 

treacherous, in relation to any promises of safe passage.37 This is the 

first time in the Historia where Robert refers to injuries inflicted on 

traditional pious travellers bound for Holy Land as being one root 

cause of the expedition.38 However, depopulating a whole region in 

order to make it safe for Christian travellers appears initially to ring 

hollow in the context of the known and accepted vicissitudes of 

long-distance travelling, especially since God was expected to 

spiritually save anyone who died on the road. But one may consider 

that Robert has Christians voice this rationale to Muslims, and so it 

amplifies the perceived rights of Christians. 

In the following passage, the princes allude to these rights: 

The land may have belonged to those people for a long time but it 
is not theirs; it belonged to our people originally and your people 
attacked and maliciously took it away from them, which means that 
it cannot be yours no matter how long you have had it: for it is set 

                                                

37 The suggestion of probable treachery despite the overt 
diplomacy of the legates also reminds the reader of the treachery of 
the embassy of Blancandrin in the Roland. 

38 Robert had Urban at Clermont only focus on the suffering of 
local Christians and of Jerusalem itself. Guibert had Urban refer to 
injuries, both physical and financial, on travellers in those lands, even 
though Baudry and Fulcher make no such references, only to the 
rescuing of the Church in the east. Guibert refers to injuries, both 
physical and financial, on travellers in those lands; see text in Peters, 
The First Crusade,  36-37. The other versions, Baudry’s (Peters,  29-33) 
and Fulcher’s (Peters,  52-53), make no such references, only 
specifically to rescuing the Church in the East. 
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out by divine decree that what was unjustly removed from the 
fathers shall be restored by divine mercy to the sons.39 

While acknowledging that the Muslims had conquered this region, 

the princes claim that they did not have any legitimate rights of rule. 

The length of Muslim occupation was irrelevant because it was still 

an occupation of Christian lands, and a domination of Muslims over 

a Christian population. Thus Robert alludes to the principle of just 

war, where a war can be legitimately waged in order to reclaim 

unjustly seized property. In this case, this region was really Christ’s 

patrimony and this army fought to enforce his right to it, as all men 

were expected to do for their lord. Emphasising the issue of rights, 

Robert has the princes’ paraphrase the Book of Maccabees: “… 

presently, a divine ruling (decreta) declares that ‘…it is a celestial 

judgement (censura), that what is unjustly stolen from the fathers 

should be restored…to the sons”’.40 Robert uses this passage, 

steeped in biblical warfare, as the princes’ clearest justification, as 

men of war in the present, for their conquest of the region. 

Robert then has the princes resort to a form of flyting: 

Neither should your people take any pride in having overcome the 
effeminate Greek [people] because, by the order of divine power, 
the payback will be exercised by Frankish swords on your necks. 
And let those who do not already know be aware that it is not down 

                                                

39 Sweetenham, History, Bk. 5 Ch. 2,  137–138; RHC Occ., Vol. 3, 
792 B–C. 

40 Cp. Machabees 1.15. 33-34: ‘And Simon answered him, and said 
to him: “We have neither taken other men’s land, neither do we hold 
that which is other men’s: but the inheritance of our fathers, which 
was for some time unjustly possessed by our enemies. But we having 
opportunity claim the inheritance of our fathers.” 
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to men to overturn kingdoms but to Him through Whom kings 
reign.41 

The statement is meant to insult the Turks, who they imply had it 

easy while conquering the weak Greeks; but it also belittles the 

Greeks, the suffering of whom Urban used first in his exhortation at 

Clermont. Nevertheless, the Franks fulfil their obligation to avenge 

the Greeks in the region, but only, it appears, because they are 

Christians, not because the Greeks were in any way heroically 

defeated. Next, Robert alludes to the lack of real power which all 

gentes, including Christians, have when he has the princes state that 

God, and not man, was the only rightful power ‘to overturn 

kingdoms’ (evertere regna). But of course, the Franks are carrying out 

the will of God by overturning Turkish rule in the region.42 In that 

context, Robert, through the princes, expresses the Church’s policy 

and aspirations on the regaining of formerly Christian territories 

within the early twelfth-century context of the 1096-99 expedition. 

Next, the princes refer directly to the envoys’ offer of 

hospitality: 

                                                

41 Sweetenham, History, Bk. 5 Ch. 2,  137–138; RHC Occ., Vol. 3, 
792 C: Nec glorietur gens vestra, quia superaverit effeminatem gentem 
Graecorum, quoniam, divina suffragante potentia, in cervicibus vestris meritum 
recompensabitur gladio Francorum. Et notum esse poterit his qui ignorant, quia 
non est hominium evertere regna, sed eius per quem reges regnant.  

42 This was a typical statement for the period as is evident by 
Urban’s use of the synonymous Ipse transfert regna in several of his 
letters. See Becker, “Urbain II et l’Orient,” 123-44; see also Ingrid 
Heike Ringel, “Ipse transfert regna et mutat tempora: Beobachtungen zur 
Herkunft von Daniel. 2,21 bei Urban II.,” in Deus qui mutat tempora: 
Menschen und Institutionen im Wandel des Mittelalters. Festschrift für Alfons 
Becker zu seinem fünfundsechzigsten Geburtstag, ed. Ernst-Ditter Hehl, 
Hubertus Seibert, and Franz Staab (Sigmaringen: Thorbecke, 1987), 
137–56. 
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These people say they want to tolerate us with good humour if we 
are willing to cross their lands with scrip and staff. Let their 
concessions be flung back in their faces because, whether they want 
it or not, our shortages will be met and dispelled by their treasures. 
Since God has granted us Jerusalem, who can resist? No human 
[virtus] can inspire us with terror because when we die we are born; 
when we lose our earthly lives we gain eternal life.43 

The princes’ declaration categorically reveals them to be unlike any 

previous pious travellers, and it also contrasts starkly with their 

conduct earlier in the expedition. The collective reverts to the conduct 

expected of any regular army when running short of supplies. Whilst 

in Christian lands, as Bohemond’s scouts reported, and as Bohemond 

later ordered to his own contingent, the army did not plunder 

Christians. This is what identified their expedition as different, even 

pious. Bohemond’s exchange with the mercenaries emphasised this 

even more. Now that the army was in Muslim-controlled territory, and 

would be for the remainder of the expedition, there was no moral bar 

on the army carrying out its full military prerogative. Robert has the 

princes use this statement to emphasise to the envoys that they are not 

travelling to venerate at a shrine, but are a travelling army engaged in 

conquest right up to, and including, Jerusalem, which happens to be 

the site of that shrine. The princes do not claim explicitly that they 

march to venerate at a site, even though this probably is the goal of 

every individual if they survive the ordeal, as revealed by the 

examination of Humberge’s lament. 
                                                

43 Sweetenham, History, Bk. 5 Ch. 2,  137–138; RHC Occ., Vol. 3, 
792 D: Ipsi dicunt se velle nobis indulgere, si in pera et baculo amodo volumus 
transire: in seipsam reddatur eorum misericordia, quoniam, velint nolint, 
thesauris eorum nostra ditabitur seu evacuabitur inopia. Iherusalem quum nobis 
a Deo concessa sit, quis praevalet auferre? Nulla virtus est humana quae nobis 
omnino terrorem incutiat: quia quum morimur nascimur, quum vitam amittimus 
temporalem, recuperamus sempiternam. 
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The princes then outline the wider objective of the expedition: 

So go and tell those who sent you, that we will not lay down the 
arms we took up [in our homeland, even if Jerusalem is captured. 
We trust] in him [who teaches our hands to war, and has made our arms 
like a brazen bow;44 for] the road will be opened by our swords, [and] 
all obstacles will be eradicated, and Jerusalem will be captured. 
[Then] it will be ours, not [through concession from man, but by 
the justice of heavenly decree. This judgment, that Jerusalem will be 
ours, derives from the will of God].45 

Robert has the princes directly counter the Emir’s offer of a month’s 

grace at the Holy Sepulchre by having them refer to the future role 

of survivors of the expedition: they will never disarm even after 

capturing Jerusalem, thus raising the issue of ultimate settlement in 

the Holy Land. ‘We will not disarm’, backed up by ‘the path will be 

opened by our swords, and all obstacles will be eradicated’, reveals 

the intent for the control of the region.46 They also declare 

themselves to be indifferent to their own deaths because of their 

belief that they will only be re-born in heaven. This calls to mind 

again Robert’s insistence on the Franks’ courage as the temporal 

foundation of all their victories. 

  

                                                

44 Cf. Psalms 17.35, Qui docet manus meas ad praelium; et posuisti, ut 
arcum aereum, brachia mea, ‘Who teacheth my hands to war: and thou 
hast made my arms like a brazen bow’. 

45 Sweetenham, History, Bk. 5 Ch. 2,  137–138; RHC Occ., Vol. 3, 
792 E-F: Idcirco renuntiate his qui miserunt vos, quia arma quae in patria 
nostra sumpsimus, etiam quum capta erit Iherusalem, non dimettemus. 
Confidimus enim in eo qui docet manus nostras ad proelium et omnia brachia 
nostra ponit ut arcum oereum; quoniam et via nostris gladiis apperietur, et omnia 
scandala eradicabuntur, et Iherusalem capietur. Tunc nostra erit, non per hominis 
indulgentiam, sed per coelestis censurae aequitatem. De vultu enim Domni hoc 
judicium prodiit, quia Iherusalem nostra erit. 

46 The description is reminiscent of Anselm of Ribemont’s 
statement, quia ianua terrae aperta est, ‘that the path to the land is open 
to us’. Kreuzzugsbriefe, 160. 
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The Dialogue Between Pirrus, Bohemond and 

Bohemond’s Chaplain 

This dialogue, which in the Historia reveals that the fall of Antioch 

came about through betrayal, occurs very shortly after Humberge’s 

lament, which itself occurs shortly after the Muslim – Christian parley 

just examined. Although only one of many crusade chroniclers to have 

re-worked the betrayal story from their own sources, Robert re-

worked the story in an entirely unique way, adding a significant 

amount of dialogue and literary depth.47 The twelfth-century 

chroniclers’ re-workings of the Pirrus story have drawn the attention 

of several scholars, some from a literary perspective. However, for the 

most part, these examinations take in as many of the different 

versions of the story that can be analysed through individual 

problematics, with the result that a full explication of Robert’s re-

working, its complete dialogue and context, has not been achieved.48 

The analysis below will reveal the full historical and literary depth of 

Robert’s re-working of the Pirrus episode in the context of the Historia 

as a whole. It is examined in this chapter also because Pirrus, as a 

Muslim, is the instigator. 

                                                

47 Cf. Gesta, 44–48. 
48 Robert Levine, “The Pious Traitor: Rhetorical Reinventions of 

the Fall of Antioch,” Mittellateinisches Jahrbuch 33, no. 1 (1998): 65–68; 
Svetlana Loutchitskaya, “L’idée de conversion dans les chroniques de 
la première croisade,” Cahiers de civilisation médiévale 45, no. 177 (2002): 
50; James B. MacGregor, “Negotiating Knightly Piety: The Cult of 
the Warrior-Saints in the West, ca. 1070 - 1200,” Church History: 
Studies in Christianity and Culture 73, no. 2 (2004): 328, 330; Rebecca L. 
Slitt, “Justifying Cross-Cultural Friendship: Bohemond, Firuz, and 
the Fall of Antioch,” Viator 38, no. 2 (2007): 345–346. 
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The Gesta has Bohemond send an individual, Pirrus, an emir in 

Antioch, frequent messages in order to discover if he was willing to 

betray the city for baptism and riches. The Gesta states that Pirrus 

‘consented to the promises’, implying that he had no difficulty with 

the enormity of the decision. Then the Gesta states that Pirrus freely 

promised Bohemond three towers which he was warden of.49 Robert 

alters this story considerably. Even though he retains the information 

that Pirrus, whom he leaves unnamed until later on, is a Turkish 

emir, and therefore a Muslim, he has both men meet often, and also 

during the peace of the brief truce during the siege. Therefore, the 

scenario of the two men meeting, probably in Bohemond’s tent, 

comes as no surprise. Robert, significantly, does not have Bohemond 

from the beginning explicitly seek Pirrus’ betrayal of Antioch. 

Instead he composes a lengthy exchange, which is unique to the 

Historia,50 by which Pirrus himself, by his own volition, offers to 

betray the city. 

During one of these meetings, Robert has Pirrus ask 

Bohemond where ‘the camp of the innumerable army of shining 

white soldiers’ is, who come to help the Franks during every battle.51 

Robert has Pirrus describe in detail the particular dynamic which 

seemed to exist between these ‘white soldiers’ and the princes’ 

forces: 

                                                

49 Cp. Gesta, 44. 
50 MacGregor, “Negotiating Knightly Piety,” 330. 
51 Sweetenham, History, Bk. 5. 8, 141. 
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The white soldiers attacked the Turks like a whirlwind, whilst 
Christians wounded them; they rushed on the Turks whilst the 
Christians killed them.52 

This description is similar to Soliman’s earlier description of the 

scattering of Turks before a relatively small number of Franks during 

the battle of Dorylaeum. Robert then has Bohemond ask Pirrus 

directly if he thought that this was ‘a different army from our army 

which you see here?’53 Pirrus answers: 

By Mahommed, my teacher, I swear that if they were here this 
whole plain would not be large enough to hold them. They all have 
white horses of astonishing speed, and clothes, shields and banners 
of the same colour. Perhaps they are hiding so that we do not 
realise your full [virtus]. But by your faith in Jesus, where on earth 
are their camps?54 

Notable first is Pirrus’ reference to Mahommed as ‘teacher’ 

(praeceptor). Apart from Pirrus, Robert has only Emir Clemens (see 

below) use this term for Mahommed, and altogether Robert uses it 

three times, the first occurring in his narrative at the end of Book 

Four.55 It is the only defining term he gives to Mahommed, and its 

temporal connotations contrast significantly with the terms he uses 

for Christ, such as ‘Redeemer’, ‘Saviour’ and ‘Lord’. Robert, 

nevertheless, has Pirrus swear on Mahommed signaling that Robert 

intends to show that Pirrus’ description of this particular army is not 

a lie. Pirrus guesses that the white soldiers, and all their glittering 

                                                

52 Sweetenham, History, Bk. 5. 8, 141; RHC Occ., Vol. 3, 796 C. 
53 Sweetenham, History, Bk. 5. 8, 141. 
54 Sweetenham, History, Bk. 5. 8, 141; RHC Occ., Vol. 3, 796 C: Per 

Mathomum, praeceptorem meum, juro, quoniam si hic adessent, tota haec 
planities illos non caperet. Omnes habent equos albos, mirae celeritatis, et 
vestimenta, et scuta, et vexilla ejusdem coloris. Sed forsitan ideo absconduntur, ne 
virtus vestra nobis manifestetur. Sed, per fidem quam habes in Jesum, ubi castra 
eorum locata sunt? 

55 The final occurrence is by Emir Clemens. 
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gear, must be hiding for strategic reasons, but he is confused because 

there is no sign of their camp either, and it could never have been 

struck so quickly. This is all seemingly fantastic for Pirrus, but what 

he describes serves to set up Bohemond’s response, which is worthy 

of close scrutiny: 

[And so, Bohemond, illuminated by the spirit of God, immediately 
realised that this vision which he (Pirrus) had seen had come from 
God] and that [he] was asking him not to lead him into temptation 
but in good faith.56 

First and foremost, because Pirrus swears, Bohemond believes the 

account regardless of its fantastic nature. But because Bohemond is a 

Christian he believes that events which cannot be explained within the 

confines of mundane logic must be attributable to God: in short, they 

are miracles.57 Therefore, he does not have to have seen the vision to 

know that it was a vision. Pirrus does not have the capacity, or more 

accurately, the Christian education, to make this leap of faith. 

The most significant aspect of this passage is that, although 

Bohemond works out that Pirrus could only have seen a vision sent 

by God, it reveals that Bohemond, and by extension, the rest of the 

crusaders, had never seen, or heard, of this other army helping them, 

a factor which has not been acknowledged in the relevant 

scholarship. Pirrus’ information does not pin-point when exactly this 

help occurs, although the context implies that it happened at every 

time he was a witness, which would be from the army’s initial battles 

                                                

56 Sweetenham, History, Bk. 5 Ch. 8, 141; RHC Occ., Vol. 3, 796 D: 
Boamundus itaque, spiritu Dei illustratus, ilico sensit visionem hanc quam 
viderat Dei esse; nec quod quaerebat ex tentatione, sed ex bona voluntate 
procedere…. 

57 Benedicta Ward, Miracles and the Medieval Mind: Theory, Record and 
Event 1000-1215 (Aldershot: Wildwood, 1987). 
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at Antioch. Thus it is Pirrus in the Historia, a Muslim observer, who 

first explicitly attributes God’s aid to the Franks in the form, albeit a 

vision, of armed fighters. Till that point, no acknowledgement for 

God’s direct aid is ever voiced by any individual or group, while the 

narrative itself only ever uses general phrases such as ‘with the help 

of God’ or ‘God willing’. 

Next, Robert has Bohemond explain to the best of his ability 

what Pirrus has seen: 

Although you do not follow our law, I can see that you are well 
disposed towards us and approaching things in a good spirit. So I 
shall explain to you some of the mystery of our faith. If you had any 
understanding of what lies beneath the surface you should thank the 
Creator of all for showing you the army of shining white soldiers; 
and be aware that they live not on earth but in the heavenly 
mansions of the King of Heaven.58 

Bohemond suggests that Pirrus, despite being an infidel, had the 

capacity to take in what will be revealed to him. If Pirrus were able to 

see beyond the literal, he would have no trouble working out that the 

army of soldiers he had seen was a vision sent by the Creator. 

Bohemond further identifies these particular soldiers to Pirrus as 

martyrs who had died for the faith: 

These are the ones who suffered martyrdom for the faith of Christ 
and fought against unbelievers across the earth. [Principal among] 
their standard bearers are [George, Demetrius and Maurice, who 
bore military arms in this earthly life, and were executed on account 
of their Christian faith]. Every time we need it they come to help us 
by order of Lord Jesus Christ, and defeat our enemies.59 

                                                

58 Sweetenham, History, Bk. 5 Ch. 8, 141; RHC Occ., Vol. 3, 796 
D–E. 

59 Sweetenham, History, Bk. 5 Ch. 8,  141–142; RHC Occ., Vol. 3,  
796 E - 797 A: Hi sunt qui pro fide Christi martyrium sustinuerunt, et in 
omnem terram contra incredulos dimicaverunt. Horum praecipui sunt signiferi 
Georgius, Demetrius, Mauricius, qui in hac temporalia vita et militaria arma 
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Bohemond’s language reveals that he identifies his present role as 

analogous to these martyrs, that they had also had borne arms ‘in this 

earthly life’. Robert’s introduction of the warrior saints can only work 

effectively for the reader if they they are already well known. By the 

end of the eleventh century, groups of warrior-saints emerged as 

either ‘potent intercessors’ or ‘pious exemplars’ for warriors after 

centuries of more localised worship.60 Robert has Bohemond clearly 

show that the ‘intercessor’ group can always be relied upon by 

Christian fighters when they need them, as has now been proven by 

Pirrus’ vision. 

Levine states that Robert uses the warrior-saints motif in order 

to create ‘the models and implied providential justification for the 

Crusaders’ own behaviour’. This suggests that Robert felt the need to 

justify the expedition, an argument made by several scholars in 

relation to different passages in the Historia. However, when viewed 

within the wider context of the Historia it is unlikely that Robert felt 

any need to justify the expedition. One could argue that Robert 

simply believed that Christians had fought Muslims for centuries, 

and that this particular expedition, although the greatest, was just 

part of this on-going conflict. At least one scholar has argued that 

historically the 1096-99 expedition was the culmination of centuries 

of warfare.61 The vastness of Robert’s martyred army nevertheless 

                                                                                                                                 

gestaverunt, et pro Christiana fide capite plexi sunt. Hi, quotiens nobis expectit, 
jubente Domino Jesu Christo, nobis suffragentur, et per hos inimici nostri 
praecipitantur. 

60 MacGregor, “Negotiating Knightly Piety,” 321. 
61 Chevedden, “‘A Crusade from the First,’” 191-225. 
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appears to reflect its age-old length, as so many lives had been 

sacrificed for it. 

Bohemond continues with Pirrus, and informs him that this 

army will always help the Christians: 

To show you that I am telling the truth, make enquiries today, 
tomorrow and the next day as to whether their camps can be found 
anywhere in this whole region. If they can, we will blush under your 
gaze, shown up as liars. And even though you will have been unable 
to find them anywhere in the region, you will see them here 
tomorrow if we find it necessary. How could they get here so 
quickly if not from the heavenly regions in which they dwell?62 

Bohemond’s challenge appears contradictory: if Pirrus can find the 

army, then Bohemond will be proven to be a liar. However, if such an 

army happened to exist in the temporal sphere, the Turks would stand 

no chance. Finally, Pirrus is given a chance to respond to all of this 

information, but his question only reveals that he is having trouble 

fully comprehending: 

So if they come from [heaven], where do they find all those white 
horses, shields and standards?63 

Interestingly, on a par with Pirrus as another secular man, 

Bohemond passes over attempting to explain this to his chaplain, 

because he simply does not know the answer.64 Bohemond believes 

that such miracles take place, the main miracle being just what Pirrus 

                                                

62 Sweetenham, History, Bk. 5 Ch. 8,  141–142; RHC Occ., Vol. 3, 
797 A-B.  

63 Sweetenham, History, Bk. 5 Ch. 8, 142; RHC Occ., Vol. 3, 797 B: 
Et si de coelo veniunt, ubi tot albos equos, tot scuta, tot vexilla inveniunt? 

64 Thus Robert creates a plausible scenario whereby, as a layman, 
Bohemond must leave such a theological question to a cleric. See 
Levine, “The Pious Traitor,” 67; MacGregor, “Negotiating Knightly 
Piety,” 330; for a more general overview of the rhetorical convention 
see Bachrach, “Conforming with the Rhetorical Tradition of 
Plausibility,” 1-19. 
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has identified: that animals and inanimate objects do not come from 

heaven. The chaplain subsequently reveals how and why Pirrus, and 

the other Turks, are able to see these things: 

When the all-powerful Creator decides to send his angels or the 
spirits of the righteous to earth, they assume bodies of air so that 
they can appear to us, because they cannot be seen in their essential 
spiritual form. So now they appear bearing arms to show that they 
are coming to help warriors in battle. But if they appeared as 
[peregrini] or priests covered with white stoles, they would foretell, 
not war, but peace. Once they have finished the task they came to 
do, they return to the heavens from whence they came, and return 
their bodies – which they assumed to make themselves visible – to 
the same material from which they came. You should not wonder 
that the omnipotent creator of all things changes the material he 
made into whatever form he chooses since he created the essence of 
all things from nothing.65 

Again, Robert reveals his belief that Muslims also had a concept of a 

Creator, and it is interesting that he chooses to have the chaplain use 

this term as a reference to God whilst addressing a non-Christian. The 

chaplain then gives an elementary explanation for the appearance of 

the warrior saints.66 But this very quality serves to reveal the extent to 

which Pirrus and his ilk were so very ignorant of the power of this 

Creator, how ‘alienated’ they were from him, to paraphrase Urban at 
                                                

65 Sweetenham, History, Bk. 5. 9,  142–143; RHC Occ., Vol. 3, 797 
C–D: Quum omnipotens Creator angelos suos, sive justorum spiritus, mittere 
disponit in terram, tunc assumit sibi aeria corpora, ut per ea nobis innotescant, 
qui videri non possunt in spirituali essentia sua. Ideo armati nunc apparent, ut 
quia in bello laborantibus auxilaturi veniunt indicent. Si enim ut peregrini vel ut 
sacerdotes stolis dealbati apparerent, non bellum, sed pacem nuntiarent. Expleto 
siquidem negotio pro quo veniunt, ad coelestia remeant, unde venerunt; et corpora, 
quae, ut visibiles apparerent acceperunt, in eamdem reponunt materiam quam 
sumpserunt. Nec mireris si omnipotens factor omnium transmutat materiam a se 
factam in quamlibet speciem, qui universa de nihilo adduxit in essentiam. 

66 Cf Honorius of Autun’s Elucidarium: “In what form do they 
(angles) appear to men? In the form of man. Indeed man, who is 
corporeal, cannot see spirits. Therefore they assume an aerial form, 
which man can hear and see.” Cited from Jacques Le Goff, Medieval 
Civilization, 400-1500 (Oxford: Blackwell, 1988), 163–165. 
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Clermont. Then the Chaplain reveals how these warriors appear 

armed in the present because their immediate function is to help 

warriors. In this regard, it is notable that the chaplain states 

categorically that the saintly army fighting with the Franks do not 

appear as ‘peregrini or priests covered with white stoles’. By extension 

this means that the Franks too are not kitted out in the same way, 

meaning then that they are simply warriors. Again, Robert qualifies the 

general peregrini within an explicitly pious context, ‘covered in white 

stoles’. The chaplain ends by challenging Pirrus not to marvel at the 

things the Creator can do with matter since it was he who created it, 

which again is meant by Robert to reveal the gap between Christian 

faith, which underpins a particular undertsanding of the universe, and 

non-Christian ignorance. 

Robert then has Pirrus respond, revealing that non-Christians 

such as he have never heard anything like this before, which is the 

key point which Robert is attempting to convey in the exchange: 

You describe wonderful and credible things stemming from him 
whom you say is the Creator, things which we had never heard of 
before.67 

Bohemond responds in order to drive home finally the futility of the 

Turkish stand against the Christians: 

Oh Pirrus, surely the things the Lord Jesus Christ (in whom we 
believe) achieves through us must seem truly miraculous to you? 
The fewer we are, the stronger we become; whereas you become 
weaker as your numbers grow. [To whom would you attribute this 
virtus to: to man or the divine? Man belongs not to himself but to 
his Creator, from whom he derives his being and his powers. You 
can work out from that, although one Creator brought both us and 
you into being, he gave a much greater amount of his [virtus] to us 
than to you. So we are certain that, relying on his [virtus], we will 

                                                

67 Sweetenham, History, Bk. 5. 9, 143; RHC Occ., Vol. 3, 797 E. 
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take not only Antioch but the whole of Anatolia and Syria and 
Jerusalem itself, because that is what Jesus the all-powerful son of 
God promised us.68 

The key element of this passage is the concept of Christ, only now 

introduced to Pirrus at this late point in the exchange, working 

through the Franks and making them overcome the numerical 

superiority of the Turks by imparting more virtus to them than the 

Turks. And once again, through a speaker, Robert alludes to the 

Turks’ alienation from the divine Creator, with Bohemond this time 

seeking to know if Pirrus really thinks that all that the Franks had 

achieved could have been accomplished by only humans. Robert has 

Bohemond attempt to educate Pirrus, to reveal to him that Muslims 

should submit to the Creator. 

Within the full context of the exchange, it appears that Robert 

is attempting to achieve more than simply convey the crusaders’ 

successes in terms of divine interventionary power because this 

should not have needed explaining.69 What Robert wants to do is 

show the true weakness of infidel belief systems because they 

deliberately alienate themselves from the divine, and thus from a 

source of true virtus. Finally, Bohemond reveals to Pirrus that Christ, 

introduced only now as the son of the Creator, who is only now 
                                                

68 Sweetenham, History, Bk. 5 Ch. 9, 143; RHC Occ., Vol. 3,  797 E-
F - 798 A: O Pirre, nonne tibi magnum videtur esse miraculum, quod per nos 
operatur Dominus Jesus Christus, in quem credimus? Quia quanto nos sumus 
pauciores, tanto et fortiores; vos vero quanto numerosiores, tanto et imbecilliores. 
Cui hanc virtutem attribuis, humanitati an divinitati? Homo non est a se ipso, 
sed a creatore suo: a quo habet esse, habet et posse. Ex hoc igitur conjicere potes 
quia, licet unus creator creaverit nos et vos, uberiorem tamen suae virtutis praestat 
abundantiam nobis quam vobis. Certi quippe in illius virtute sumus quia non 
solum Antiochiam, verum etiam Romaniam totam et Syriam, ipsam etiam 
Iherusalem obtinebimus, quoniam hoc nobis promisit Dei filius omnipotens Jesus. 

69 Cf. Riley-Smith, Idea, 139–140. 
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named as God, the full extent of the territory the Franks will 

conquer, including not only Jerusalem after the inevitable fall of 

Antioch, but all of Syria and Anatolia. Christ’s promise is justification 

for this future conquest. 
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Kerbogha Holds Court 

This section is an examination of speeches involving Kerbogha, the 

historic Kiwam ed-Daula Kerbogha, atebeg of Mosul.70 Kerbogha is 

the first Muslim speaker since Pirrus, whose conversation with 

Bohemond leads to the capture of the city. Robert’s narrative up until 

the introduction of Kerbogha deals with the Franks’ capture and sack 

of the city.71 Robert uses Kerbogha’s forthcoming speeches to reveal 

Muslim pride, arrogance and hubris, all opposites to the Christian 

warriors’ perfect moral behaviour. Robert also uses Kerbogha’s 

mother, who comes to Antioch to warn her son, to outline Christian 

supremacy, which she legitimises by showing that even Christianity’s 

adversaries accept their own inferiority. The analysis below will reveal 

that Robert uses the speeches to further nuance his depiction of 

Frankish bravery, seen as mad by Kerbogha; and also to imply years 

and years of future war between the two cultures. Also, Robert has 

Kerbogha’s mother figure as the only speaker in the whole text to 

postulate a theological argument as to why God wishes to exterminate 

non-believers from these lands. This is striking because such an 

argument is never forthcoming in the narrative. 

Kerbogha leads a relief force to Antioch just too late to destroy 

the besieging Christian army. Kerbogha begins to besiege them in 

the city just after they had taken it, while the citadel at the top of the 

                                                

70 Sweetenham, History, 150, n. 12. 
71 Sweetenham, History, Bk. 5. 10 - Bk. 6. 10, 143–153. 
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ridge behind Antioch, on its eastern flank, still remains occupied by 

the original Turkish garrison.  

Robert places several of Kerbogha’s speeches and dialogues in an 

extended scene which reads like a stage play, with different characters 

entering and exiting in quick succession, though Kerbogha remains 

central to the action. Adding to the Gesta, Robert presents Kerbogha 

sitting on a throne, in stark contrast to the Frankish leaders, who are 

usually described as sitting equally together in council. Robert presents 

no other individual in this manner and is likely used to make him look 

pompous. It is also similar to depictions of lordly Muslims in 

vernacular literature, for example, Baligant in the Roland.72 The first 

entrant is Sensadolus,73 the son of the recently killed ‘king’ of Antioch. 

He flings himself postrate at the feet of Kerbogha, and seeks his help 

in removing the Franks. Kerbogha quickly extracts from Sensadolus 

an agreement that if he expels the Franks, he will be given sole control 

over Antioch’s citadel. 

Then some soldiers enter the scene, bringing a blunt and rusted 

Frankish sword and lance. Unaware of the weapons’ origins, 

Kerbogha asks, as if disgusted at their state, why they have been 

brought before him. The soldiers answer: 

Glorious prince, ornament of the [kingdom of the Persians], we 
took these arms from a Frank, and brought them to you, so you 
could see and understand what weapons these ragtag people are 
using to threaten us and ravage our kingdom - or indeed devastate 
the whole of Asia.74 

                                                

72 Ln. 2654. 
73 Shams-ed-Daula, Sweetenham, History, 152, n. 18. 
74 Sweetenham, History, Bk. 6. 10, 153; RHC Occ., Vol. 3, 810 D–E: 

Gloriose princeps, et decus regni Persarum, haec arma cuidam Francigenae 
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The Gesta contains this vignette but throughout that work, no 

emphasis was ever placed on the quality of the Franks’ weapons 

during the expedition.75 Here, Kerbogha’s men’s information suitably 

conveys the extent of the Franks’ deterioration because it acts as a 

counter-point to Robert’s frequent depictions of their dazzling 

weapons and armour, most notably from Soliman after the battle of 

Dorylaeum. While it reveals the low point to which the army had 

been reduced, it is notable that once again Robert uses the portrayal 

of an individual crusader - wretched, poorly equipped and constantly 

at death’s door - in order to make this point. Indeed, he alters the 

Gesta’s depiction of it being ‘poor pilgrims’’ weapons which been 

taken to those of a certain ‘Frank’.76 And finally Robert expresses 

through a speaker the collective Franks’ ambition to conquer Asia, 

albeit ironically alluded to in this instance. 

Kerbogha, smiling, the only other character in the Historia apart 

from Bohemond who smiles, then responds to this information: 

It is quite obvious that these people are completely mad. If they 
think they can conquer the Kingdom of [the Persians] for 
themselves with this kind of weapons they are not in their right 
minds. They are a presumptuous [people] and too ambitious for the 
[legal rights]77 of others. Doubtless they have every confidence in 
their courage. But, by Mahommed, it was a bad day for them when 

                                                                                                                                 

abstulimus, et tibi attulimus, ut videas et agnoscas quibus armis illa pannosa 
gens minatur nos et fines nostros depraedari, immo et omnem Asiam depopulari. 

75 Gesta, 51. 
76 Gesta, 51, pauperibus peregrinis; RHC Occ., Vol. 3, 810 D, cuidam 

Francigenae. 
77 Robert may have meant jus to signify “titles”; see Isidore of 

Seville, The Etymologies of Isidore of Seville, ed. Stephen A. Barney et al. 
(New York: Cambridge University Press, 2005), Bk. 5 Chs. 3 & 25,  
117–121. 



Muslim Speeches and Related Dialogues 

 214 

they entered Syrian territory and took the walls of the royal city of 
Antioch.78 

Robert alters much of Kerbogha’s response from the Gesta, but the 

opening few words are different in a telling way. The Gesta merely 

has Kerbogha ironically state: 

‘Are these the warlike and splendid weapons which the Christians 
have brought … against us?’79 

The Gesta has Kerbogha go on to ask if such weapons could be of 

any use, and asks almost in disbelief how warriors with such decrepit 

weapons could have taken Anatolia and Antioch. The Gesta therefore 

portrays Kerbogha as thinking only about the state of the weapons 

and not the men using them. Robert’s version has Kerbogha indeed 

refer to the limits of such deformed weapons, but he also adds a 

reference to the basic sanity of the Franks for attempting the entire 

invasion in the first place. Kerbogha’s reference to the Franks’ sanity 

appears to link very subtly with the fact that the sword is rusted,80 

which Robert qualifies with the adjective ‘filthy’, ‘disgraceful’ or ‘low’ 

(foeda). As blood rusts steel, it is important to clean it after battle, and 

someone like Robert, who shows signs of interest in military matters, 

may have spotted in the Gesta a poignant symbol of the campaign 

from the point of view of the soldier. That a rusted sword was taken 

off a soldier implies that he did not clean it, for whatever reason, 
                                                

78 Sweetenham, History, Bk. 6. 10, 153; RHC Occ., Vol. 3, 810 E–F: 
Liquet quia satis est gens illa insensata, et ratione parum utitur, quae talibus 
armis aestimat subjugare sibi regnum Persarum. Gens quippe est praesumptuosa, 
et alterius juris nimium ambitiosa; gens videlicet quae in sua confidit animositate; 
sed per Mathomum, male intravit fines Syriae murosque regiae civitatis 
Antiochiae. 

79 Gesta, 51. 
80 Gesta, ensem rubigine tectum, ‘a sword covered with rust’; RHC Occ., 

Vol. 3, ensem…foeda rubigine tectum, ‘a sword…covered with filthy rust’. 
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possibly a lack of time, energy, or help; or more than likely that he 

had no water to spare. Nevertheless, the rusted sword appears to 

represent the true extent of the suffering of the Franks,81 so 

Kerbogha as a warrior must question why they had decided to put 

themselves through such hardship. And for what? Robert follows the 

Gesta in having Kerbogha state that the Franks’ territorial ambitions 

in the region cannot be fulfilled due to their logistical isolation, but, 

again, has him acknowledge Frankish bravery from the pagan 

enemy’s point of view, which can only be explained by him as a form 

of madness. A significant addition is Kerbogha’s character appraisal 

of the gens Francorum as ‘too ambitous for the [rights] of others’. This 

rationalises for him their presence in the region as attempted 

conquerors. Robert thus portrays Kerbogha as thinking only in 

materialistic and worldly terms in comparison to the Franks’ stated 

objective to recover Christian territories. 

Robert then has Kerbogha dictate a letter to the Caliph at 

Baghdad in order to inform him of his plans for the Franks. 

Addressing his secretary, he says: 

Take several rolls and ink, and write to the Pope of our religion, the 
Caliph, to the king of the Persians, the Sultan glorious above all 
others; and to the great lords of the Kingdom of [the Persians]. 
Wish them a long life, continuing peace and health every day. A 
happy fortune smiles on us benevolently, and grants us favourable 
success - I have the army of the Franks cooped up inside the walls 
of Antioch, and the citadel which dominates the city is now in my 
hands. So you can rest assured that, whatever the rumours you may 
have heard about them, they do not live up to them: the wolf never 
does as much damage as the cries which follow him suggest. 
Although you instructed me to obliterate all of them entirely from 

                                                

81 The Gesta author may have been satisfied that the rusted sword 
image was enough to convey the image of the desperate fighting and 
hardship. 



Muslim Speeches and Related Dialogues 

 216 

the face of the earth and kill them with the sword, do not hold it 
against me if I send some of the best to you in chains: you can then 
decide whether you want them to live or die. It seems right to us 
that those who came to take us prisoner should become prisoners, 
and suffer the rigours of servitude amongst us. It would be a real 
honour to the kingdom of Persia if the brother of the King of [the 
Franks] were held there.82 

Sweetenham has noted how the salutation shows how aspects of 

Christian society were often mirrored in Christian writers’ depictions 

of the Muslim world because this was the only frame of reference 

which could be used.83 The most obvious mirroring here is of the 

Caliph with the Pope, its leading role in salutations mirroring that 

individual’s leading role in his society, at least from the perspective of 

a Benedictine monk such as Robert. However, Sweetenham does not 

stress that Robert largely follows the Gesta for this whole passage, 

which may add a new dimension to aspects of the Gesta, such as its 

direct speech element, which had led Bréhier to conclude that those 

speeches were later additions to a now lost text. Bréhier postulated 

                                                

82 Sweetenham, History, Bk. 7. 10, 153; RHC Occ., Vol. 3, 810 A–D: 
Sume plures scedulas et atramentum, et scribe religioso papae nostro Caliphae, 
regique Persarum Soldano super omnes glorioso, maioribusque regni Persarum 
proceribus, ut longaevam obtineant vitam, pacem continuam, salutem corporum 
diuturnam. Fortuna felix et jocunda bene nobis prosperatur, secundisque 
successibus arridet, quoniam Francorum exercitum intra muros Antiochiae 
inclusum teneo, et castellum quod covitati praeminet iam in manu nostra habeo. 
Unde certum vobis sit quia remores quos de eis audieratis, non sunt illius generis 
cuius et audistis: quia nec lupus tantus efficitur quantus est et clamor qui eum 
subsequitur. Quia vero praecepistis ut omnino eos de terra delerem, gladioque vita 
privarem, nolite adversum me indignari, si plerosque de melioribus vinculatos 
vobis transmitto: quoniam tunc erit in vestra deliberatione, utrum velitis eos mori 
seu vivere. Nobis enim conveniens esse videtur ut qui nos captivare venerant, 
captivi fiant, et dura apud nos servitia exerceant. Honorificum quippe erit regno 
Persarum, si exsulatur in eo frater regis Francorum. 

83 Sweetenham, History, 153, n. 23; Robert is fond of using the 
device, which Sweetenham has recently surveyed. See “Crusaders in a 
Hall of Mirrors,” 49-63. 
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that these additions were made in France. With this in mind, the 

Gesta’s version reads: 

To the khalif our pope and [our king the lord sultan, most steadfast 
knight], and to all the [most prudent] knights of Khorasan, greeting 
and boundless honour!84 

Even though it is not explicit, is it possible that here the Gesta uses 

Kerbogha’s words to have the sultan, and all the rest of the gallant 

knights of Khorasan mirror the king of France, Philip I, and the 

great and the good of the nobles of Francia, if not of all of Gaul? 

Indeed, to jump ahead slightly, Robert even adds to the Gesta 

Kerbogha’s promise that he would bring the brother of the king of 

France in chains into Persia.85 Therefore, it appears that Robert 

interpreted the Gesta’s salutations as mirroring Urban, Philip and 

Gaul. It is difficult to imagine that this salutation was constructed 

anywhere other than in Gaul, and possibly even within the sphere of 

direct Capetian influence. It does not seem likely that such a 

construction could have been imagined in the mind of a South 

Italian Norman, and therefore it appears to be an interpolation made 

after an original manuscript entered Gaul, possibly with 

Bohemond.86 After all, the Gesta, in more or less this form, seems 

only to have made its way to the desks of monks within the sphere 

                                                

84 Gesta, 52: Caliphae nostro apostolico, ac nostri regi domino Soldano militi 
fortissimo, atque omnibus prudentissimus Corrozanae, salus et immensus honor. 

85 Robert’s reasons for doing this are hypothesised in Naus, “The 
Historia Iherosolimitana of Robert the Monk and the Coronation of 
Louis VI”, 105-115; and Bull, “The Capetian Monarchy and the Early 
Crusade Movement,” 25-46. 

86 Krey, “A Neglected Passage in the Gesta and Its Bearing on the 
Literature of the First Crusade,” 57-78. 
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of Capetian influence, and also at the time of Bohemond’s marriage 

to Philip’s daughter Constance in1106.87 

Robert retains much of the rest of Kerbogha’s letter as it occurs 

in the Gesta, although he arranges the topics differently. But Robert 

alters the language somewhat in order to emphasise certain aspects 

more. For example, the Gesta has Kerbogha invite all of his allies to 

gorge themselves and that... 

 ‘… they shall give themselves up to wantonness and lust, and take 
their pleasure in getting many sons who shall fight bravely against 
the Christians and defeat them.’88 

Whilst this typically portrays all Muslims as decadent and 

libidinous,89 it only hints at, or even misses the opportunity to 

properly convey, the potential of the war to last long into the future. 

The Gesta typically represents action taking place close to present 

story-time, or in the very recent past, whilst any future action when 

voiced will take place within hours, or days at the most. Of course 

here, the Gesta does not imagine that Kerbogha expects new Muslim 

babies to fight the Franks, but he expects them to have the virtue 

necessary to do so. The Gesta author may have included this vignette 

just for the irony that as offspring of wantonness and extravagance, 

it could never have anything like the worthiness to fight against the 

Franks. Robert alters the emphasis from the valour, or not, of the 

next Muslim generation and the ends with this passage: 

Live on in peace and complete tranquility, and deliver yourselves up 
to every pleasure of the flesh; father sons non-stop who can [make a 

                                                

87 For Bohemond’s marriage celebration at Chartres in Spring 
1106, see LoPrete, Adela of Blois, 222, 295, 423, 475; see also Riley-
Smith, The Crusades, 117–119. 

88 Gesta, 52. 
89 Flori, “Oriens horribilis,” 45. 
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stand against] other Franks if necessary and [who then could 
prevail] when our strength fails. I will not see you face to face until I 
have subjugated all of Syria and Anatolia and Bulgaria to your 
rule.’90 

Robert’s alteration implies a more distant future, re-working into the 

stereotypical depiction of Muslim debauchery more emphasis to 

long-term conflict by having Kerbogha refer to the specific need for 

newborn sons to eventually come of age, and then take the place of 

their fathers in order to fight the Franks of the future. 

  

                                                

90 Sweetenham, History, Bk. 7. 10, 153; RHC Occ., Vol. 3, 810 D–E: 
Vos autem in pace et summa tranquillitate vivite, omnique corporae voluptati 
operam impendite, filiosque sine cessatione procreate, qui aliis, si necesse fuerit, 
Francis obsistant, et quum nostrae defecerint vires, tunc valeant. Faciei vestrae 
praesentiam non ante videbo quoadusque totam Syriam et Romaniam atque 
Bulgariam vestrae ditioni subjugabo. 
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The Dialogue between Kerbogha and His Mother 

The final, and longest, passage in this extended scene is a conversation 

which occurs between Kerbogha and his mother. This is one of the 

most well-known and cited exchanges in the Gesta, and reveals the 

literary merit many writers placed in depicting women and mothers in 

the role of counsel, whether for ill or for good, to their men-folk.91 

Robert makes substantial changes which are important to show in this 

analysis. The Gesta does not supply any link between the completion 

of Kerbogha’s letter and his mother’s arrival. When she does appear 

abruptly she begins this opening exchange: 

‘My son, are these things true, which I hear?’ ‘What things?’ said he, 
and she answered, ‘I have heard that you desire to join battle with 
the people of the Franks.’ ‘Know’, said he, ‘that this is quite true.’92 

There is no sense in this exchange, and not even in any of the 

preceding narrative, that Kerbogha’s mother has a sense of 

foreboding for her son. She just asks a straightforward question, 

which he answers in the affirmative. Robert’s version, on the other 

hand, first supplies a very brief transition from the letter to her 

introduction, adding that this letter revealed Kerbogha to be proud, 

ignorant and confused. This in itself implies that Kerbogha is making 

an error of judgement concerning his boasts in the letter. His mother 

then arrives ‘upset and worried, with a long face’, which implies that 

she had a sense of foreboding and terror, which only a mother could 

have. Overall, Robert alters the Gesta by introducing a mother’s 
                                                

91 Sharon Ann Farmer, “Persuasive Voices: Clerical Images of 
Medieval Wives,” Speculum 61, no. 3 (1986): 517–43. 

92 Gesta, 53. 
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worry for her son before the dialogue. But, ironically, her son 

happens to be the leading Turkish warrior, seemingly about to 

destroy the starving and withered Frankish army which he has 

trapped in a city. After they go to a secret room to speak, she says: 

My son, consolation of my old age and the only sign of all my love, 
I come to you in haste, exhausted by a long journey. I was in the 
great city of Aleppo when worrying news of you reached my ears 
and struck my heart with overwhelming grief. For I was told that 
you were drawing up your battalions and intended to fight the 
Christians. So I have come hurrying to find out from you yourself 
whether that is true or not.93 

This passage helps the reader to imagine that she is reliant on her 

son, and that maybe he is her only living son. It is notable that 

Robert has her make this statement after Kerbogha’s letter which 

encourages procreation amongst the Muslims in order to keep the 

fight against Christians going for another generation. This woman 

herself may have been of Soliman’s father’s generation, he who 

would not flee a battlefield. Nevertheless, she goes on to reveal that 

her heart sank when she was told of Kerbogha’s plans to fight the 

Franks. Her whole demeanour therefore jars hugely with the military 

logic at play at this juncture in the story, and this must have been 

intended to have an impact on readers. But not in any humorous 

way, which is how the Gesta depicts her opening words. One must 

return to the Gesta’s depiction of Kerbogha’s mother’s reaction to 

her son’s commitment to fighting the Franks in order to imagine that 

Robert wished instead to convey a true sense of the woman’s terror, 

an effect which may be lost on the modern reader. 

                                                

93 Sweetenham, History, Bk. 7. 12, 154; RHC Occ., Vol. 3, 812 A–B. 
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In the Gesta, after Kerbogha’s affirmation that he intends to 

fight, she attempts to persuade him not to: 

‘I beseech you, my son, by the names of all the Gods and by your 
own great excellence, not to join battle with the Franks, for you are 
an unconquered warrior and no man has ever seen you fleeing from 
a battlefield before any victor. Your prowess is renowned, and brave 
soldiers tremble, wherever they may be, at the sound of your name. 
Surely we know well enough, my son, that you are a mighty warrior 
and a man of valour, so that no people, Christian or pagan, can 
show any courage in your sight – men flee before you when they 
have heard your name, as sheep before a raging lion. Therefore I 
implore you, beloved son, listen to my counsels and never let the 
idea of making war with the Christians occupy your mind or find a 
place in your counsels.’94 

Kerbogha’s response to this is also important for an understanding 

of the intended humorous effect of this passage: he replies 

furiously… 

‘…mother… I think you are mad or possessed by the furies.’95 

Why has Kerbogha reacted like this and accused his mother of being 

mad? Because in the context of the story in the Gesta thus far, what 

his mother has said makes absolutely no sense. She has just reminded 

him of his invincibility as a warrior, listed off all the attributes which 

make him invincible, and that even Christians fear his name. And yet 

she pleads for him not to do battle with those Christians in Antioch 

even though they are known to be trapped, isolated, ill-equiped and 

starving. Clearly the effect was intended to be humorous; or at the 

very least that Kerbogha would appear as the irritated and impatient 

son whilst his old mother attempted to engage with military matters. 

Robert’s version strips all humour away and has the woman 

immediately inform her son of the dangers that she feels lie ahead 
                                                

94 Gesta, 53. 
95 Gesta, 53. 
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for him.96 Upon Kerbogha’s affirmation that he intends to fight the 

Franks, Robert has her argue on just such military matters which 

pertain to the Christian Franks: 

You have no experience of the [virtus] of the God of the Christians, 
and especially of the [Frankish people]. If you had read the writings 
of all the prophets and the sages of old, you would not be ignorant 
of the fact that he is the All-Powerful and God of all gods.97 If you 
fight the Christians, you will be fighting him and his angels. But it is 
the act of a lunatic to take on the All-Powerful, tantamount to self-
destruction. 98 

She immediately identifies the Christians’ God as the ‘All-Powerful … 

God of all gods’,99 and that his identity is known to those who have 

                                                

96 Only the beginning of the speech has been compared in detail 
between the Gesta and the Historia because it reveals how Robert may 
have wished to set a particular mood. Robert encapsulates almost 
half of the content of Kerbogha’s mother’s whole speech as it occurs 
in the Gesta in the following passage. There, the woman emphasises 
that the Christian God fights for Christians, who are his sons, and 
who has given to them ‘the promised inheritance’, which is not 
defined. She uses a couple of quotations from Scripture to argue this 
but all-in-all, Robert composes a more refined speech out of the 
Gesta’s commonplace arguments. Robert retains later parts of the 
woman’s speech in more complete forms which will be commented 
on in footnotes. Therefore, no further detailed comparison bwteen 
the two versions is made.  

97 Cf Deuteronomy, 10:17, ‘Because the Lord your God he is the 
God of gods, and the Lord of lords, a great God and mighty and 
terrible, who accepteth no person nor taketh bribes.’ 

98 Sweetenham, History, Bk. 7. 12, 154; RHC Occ., Vol. 3, 812 C–G: 
Nondum es expertus virtutem Dei Christianorum, et praecipue gentis 
Francorum. Si legisses scripta omnium prophetarum antiquorumque sapientum, 
profecto non ignorares quia ipse est Omnipotens et Deus Deorum omnium. Si 
pugnas contra Christianos, pugnabis contra ipsum et ipsius angelos. Sed 
dementissum est contra Omnipotentem pugnare; quoniam id ipsum est velle 
destruere. 

99 This is the first reference Robert makes to Muslim polytheism, 
and he has not attempted to expand on it. Therefore, the statement 
must be interpreted as a commonplace, and that a knowledgeable 
readership would have known the names of Muslim “gods”, or more 
accurately “idols” from the Chansons des gestes, sometimes mirroring 
the Trinity: Apolin, Mahum and Tervagan and variations; see 
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read the writings of the prophets and other sources of wisdom. 

Importantly, the sub-heading of this particular chapter in the Historia, 

which appears to have been a gloss made by a later reader, helps to 

contexualise these opening remarks:100 

Kerbogha scorned the advice of his mother, spurred on by black 
rage, and his anger grew. Nobody should be surprised that a woman 
should speak this way since she knew well the books of Moses and 
the prophets.101 

This observation prompts the reader that Kerbogha will, in error, not 

heed his mother’s counsel, which implies that her counsel will be 

sound. But, most importantly, it identifies Kerbogha’s folly, possibly 

through demonic possession, ‘roused by the Furies’ (furiis…concitus), 

for not listening to his mother, not, it seems, because this would 

have been unusual, which it was not at least in the West, but because 

she was appropriately versed in scripture, in particular the books of 

Moses and the prophets.102 Thus educated, she was in a position, like 

contemporary western mothers, to guide her son’s actions in terms 

                                                                                                                                 

Suzanne Conklin Akbari, Idols in the East: European Representations of 
Islam and the Orient, 1100-1450 (Ithaca: Cornell University Press, 
2009), 208; see also Nicholson, “The Hero Meets His Match,” 105-
117; other names include Jupiter and Mahommed himself; see Tolan, 
Saracens, 109. 

100 As is well known, the RHC editors sectioned the Historia into 
chapters. Many of these chapter headings also contain sub-headings 
which Kempf has concluded were later glosses by copyists which 
entered into the manuscript tradition. Therefore he did not include 
them in his edition of the Historia. These glosses, for the most part, 
are reflections of the chapter to follow. However, some of them 
reveal important information which can guide the modern analyst’s 
reading. This comment is one. 

101 Sweetenham, History, Bk. 6. 12, 154; RHC Occ., Vol. 3, 811 E. 
102 Patricia H. Labalme and Joan M. Ferrante, eds., “The 

Education of Women in the Middle Ages in Theory, Fact, and 
Fantasy,” in Beyond Their Sex: Learned Women of the European Past (New 
York: New York University Press, 1980), 9–42. 
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of her biblical knowledge. Thus Robert mirrors a western mother in 

his overall depiction of Kerbogha’s mother, and indeed, one recalls 

Duoda’s manual to her son Bernard during the ninth century. This is 

an important point to consider towards the end of the examination 

of this dialogue. The glossator’s addition reveals no surprise that a 

Muslim woman should be versed in the Bible and suggests a belief 

that, whether one was Muslim or Christian, there could have been no 

other universal history for either. While the Gesta has Kerbogha’s 

mother acknowledge the power of the Christian God and his 

support of Christians in war, it does not have her convey any sense, 

as Robert does, that Muslims had access to written knowledge about 

him. God is simply described in the Gesta as one god in a pantheon 

fighting for Christians. 

Notably, Robert has her, like Soliman, refer to the virtus of both 

God and the Franks. However, she stresses Kerbogha’s inexperience 

of Frankish virtus, and that through battle he would be compelled in 

the end to fight God, which would be a disaster for him. The woman 

goes on to emphasise what he will be up against by using God’s own 

words as reported by one of these prophets, Moses, in this case 

through his song after the Israelites’ exodus from Egypt now known 

as the Song of Moses: 

A prophet said of this same invincible God: [I will kill and I will make 
to live: I will strike, and I will heal, and there is none that can deliver out of my 
hand.103 I will lift up my hand to heaven, and I will say: ‘I live for ever. If I 
shall whet my sword as the lightning, and my hand take hold on judgment: I 
will render vengeance to my enemies, and repay them that hate me. I will make 
my arrows drunk with blood, and my sword shall devour flesh.]104 It is 

                                                

103 Deuteronomy 32. 39. 
104 Deuteronomy 32. 40-41. 
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terrifying to fight him who knows how to sharpen his sword thus, 
when sharpened to sate it, and when sated to mince flesh.105 

This passage includes the longest passage of scripture since the clerics’ 

hymn after Dorylaeum, and by its biblical context, is equally 

suggestive of the Israelites’ wanderings through the desert.106 Here the 

Israelites are the object of God’s anger,107 but Robert has Kerbogha’s 

mother use it to reveal the extent to which God will treat his enemies. 

And who are his enemies? A knowledgeable reader would know that 

God had frequently grown angry at the Israelites because they had 

lapsed into idoloatry. In fact, the message behind the Song of Moses is 

that God wills all idolatrous people to be exterminated. With two 

rhetorical questions, Kerbogha’s mother gives historical examples of 

how God has destroyed powerful enemies: 

Who, my son, sank Pharaoh, King of Egypt, into the Red Sea with 
his whole army? Who disinherited Seon, King of the Amorites and 
Og, the King of Bashan, and all the kingdoms of Canaan and gave it 
to his own people to inherit?108 

The destruction of Pharaoh and his army is the most obvious 

example of God’s power, and indeed, the biblical context of the 

                                                

105 Sweetenham, History, Bk. 7. 12, 155; RHC Occ., Vol. 3, 812 C–
G: De ipso quidem invictissimo Deo dicit propheta: ‘Ego occidam, et ego vivere 
faciam; percutiam, et ego sanabo; et non est qui de manu mea possit eruere. Si 
acuero ut fulgur gladium meum, et arripuerit judicium manus mea, reddam 
ultionem hostibus meis, et his qui oderunt me retribuam. Inebriabo sagitta meas 
sanguine, et gladius meus devorabit carnes.’ Formidelosum est contra hunc 
conflictum inire, qui gladium suum sic novit acuere, acutum inebriare, inebriato 
carnes macerare. 

106 Metzger and Coogan, The Oxford Companion to the Bible, 163–
164. 

107 Steven Weitzman, “Lessons from the Dying: The Role of 
Deuteronomy 32 in Its Narrative Setting,” The Harvard Theological 
Review 87, no. 4 (1994): 377–98. 

108 Sweetenham, History, Bk. 7. 12, 155; RHC Occ., Vol. 3, 812 C–
G. 
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clerics’ nightfall hymn at Dorylaeum implied that miracle. The 

second example refers to a military challenge the Israelites faced 

before they could settle in the Promised Land when they had to 

remove peoples who already lived there. And this example is clearly 

analogous to the Franks, as the new Chosen People, entering these 

same territories with the intention to remove idolaters who currently 

occupy it. She then re-enforces this when she claims: 

The same God shows how much he loves his people and how 
assiduously he surrounds them with his protection when he says: 
Behold I will send my angel, who shall go before thee, and keep thee in thy 
journey, and bring thee into the place that I have prepared. But if thou wilt hear 
his voice, and do all that I speak, I will be an enemy to thy enemies, and will 
afflict them that afflict thee. And my angel shall go before thee.109 That is the 
God who is angry with our [people] because we have not listened to 
his words or done his will; that is why he has stirred up his people 
against us from the far flung lands of the West, and has given all of 
this land into their possession. There is nobody who can turn this 
[people] away from them; nobody who is strong enough to 
exterminate them.110 

Essentially, she argues, God will protect any people who follow him 

and do his will and will fight for them against their enemies. This 

follows quite closely with how the Gesta has the woman frame God’s 

rationale, which has him actively helping the Franks because those 

the Franks attack are pagan.111 However, Robert adds much more 

                                                

109 Exodus 23. 20, 22-23 
110 Sweetenham, History, Bk. 7. 12,  155; RHC Occ., Vol. 3, 812 E–

G: Ipse idem Deus ostendit quanto amore diligat populum suum, quantaque 
tutela circumvallet eum, quum dicit: “Ecce ego mittam angelum meum, qui 
praecedat te, et custodiat semper. Observa et audi vocem meam, et inimicus ero 
inimicis tuis, et odientes te affligam, et praecedet te angelus meus.” Genti nostrae 
iratus est Deus ille, quia nec audimus vocem eius, nec facimus voluntatem; et 
idcirco de remotis partibus Occidentis excitavit in nos gentem suam, deditque ei 
universam terram hanc in possessionem. Non est qui eam possit eis avertere; non 
est qui eam valeat amplius exterminare. 

111 Cf. Gesta, 53, ‘…their God fights for them every day, and keeps 
them…under his protection, and watches over them…and if anyone 
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premeditation on the part of God for the initiation of the invasion as 

this passage is also the first in the Historia, whether in the narrative or 

discourse, which outlines a true theological justification for the 

extermination of people in the East: they have not followed God or 

done his will. It echoes Urban’s description of the Persian invaders 

as rejectors of God. However, in Book Two, during his description 

of the progress of the armies towards Constantinople, Robert 

foreshadows what was to come by stating that this army would 

‘illuminate’ the blind East.112 

The rest of Robert’s narrative tells the story of the expedition in 

a matter of fact way, whilst the speakers address differing topics 

within the Frankish or Muslim collective. The Christians focus on the 

transformative process of the march towards the Holy Sepulchre, 

whilst the Turks focus on the Franks’ tactics, addressed obliquely in 

parts in relation to their bravery and courage, and at least once viewed 

as mad. Dialogues between the two collectives focus on explanations 

for Frankish successess against the odds and throughout, the Franks’ 

overarching territorial objective and rationale for it. Kerbogh’s mother 

here is the first speaker to state that God willed the expedition 

because he wished to wipe out all peoples in the region, the context 

clearly implying that this was because they had rejected him for 

idolatry. 

                                                                                                                                 

wishes to fight them, this same god of theirs will smite them, as he 
says by the mouth of David the prophet, “Scatter the people that 
delight in war” [Psalm 67: 31] and again, “Pour out thine anger upon 
the people that have not known thee, and upon the kingdoms that 
have not called upon they name.” [Psalm 78: 6] 

112 Sweetenham, History, Bk. 2. 2, 90. 
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Kerbogha responds by telling his mother that she is mad to 

think that all of his forces cannot defeat the Christians: 

Mother, I think you are either insane or being tormented by the 
Furies of Hell. Who told you (he said) that these people cannot be 
exterminated? I have more lords and emirs with me than the 
Christians put together. Tell me mother: are Hugh the standard-
bearer and Bohemond, the Apulian, and the swordsman Godfrey 
their Gods? They eat earthly food like us, don’t they? Their flesh 
can be slashed by iron the same as ours, can’t it?113 

In comparison to the powerful examples his mother has just given 

him, his response appears childish and uneducated. The Gesta had 

Kerbogha refer to Bohemond and Tancred as almost superhuman,114 

but Robert re-works it to convey the sense that Kerbogha knew he 

was dealing with just normal men, like him. Thus Kerbogha can only 

understand the temporal circumstances: he has more men and the 

Franks are also trapped and starving: therefore he cannot lose. This 

conveys more of an impression than it does in the Gesta that he does 

not understand what his mother is telling him, that God acts through 

these men. The effect of Robert’s re-working places Kerbogha so far 

beyond understanding what his mother is telling him that in modern 

parlance he exists in a two-dimensional world, while Christians, 

represented ironically by his mother, exist in the more natural three. 

Therefore she continues in an attempt to get through to him: 

Those whom you name are not gods, but men, and soldiers of [the 
most high] God, who gives them courage, magnifies their strength, 
and restores their bravery: as he himself says through the prophet, 
saying: [how should one pursue after a thousand, and two chase ten 

                                                

113 Sweetenham, History, Bk. 7. 12, 155; RHC Occ., Vol. 3,  812 G – 
813 A.  

114 Cf. Gesta,  55-56: ‘Are not Bohemond and Tancred the gods of 
the Franks...? And do they not eat two thousand cows and four 
thousand pigs at a single meal?’ 
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thousand?]115 That this has come to pass in the person of these men 
who have made our people flee from all of Anatolia. So, my son, I 
beg you in all the names of our divinities to turn away from them 
and not to attack them. I have already told you that it is foolish to 
attack the Omnipotent and fight his people.116 

Here again, Robert reveals through a speaker that belief in God is 

the source of the Franks’ courage and belief, already shown to lead 

directly to their successes, which per se proves her point. Soliman had 

earlier noticed the Franks’ unusual levels of bravery, but he could not 

explain it. Now, here, Kerbogha’s mother explains it to her son 

based on her knowledge of scripture. The contrast here of course is 

that Kerbogha as a pagan can have no direct line to God’s virtus, and 

therefore his army will not win this battle. However, Kerbogha, in 

comparison to Soliman, is not going to shirk from the battle: 

Do not weep, dearest mother, or wear yourself out with deep 
groaning. Even if I knew I was to die in battle, you could not keep 
me back by any art or device.117 

This passage simply depicts Kerbogha as unbelieving of what his 

mother has said and rejecting as empty rhetoric all that she has 

claimed. 

For the rest of her speech, Robert returns to most of the topics 

which occur in the Gesta. So, thus far failing to persuade her son using 
                                                

115 Deuteronomy, 32:30. Cf. Bernard of Clairveau using the same 
passage when describing aspects of the lifestyle of Knights Templars, 
New Knighthood, p. 48. 

116 Sweetenham, History, Bk. 7. 12.  155; RHC Occ., Vol. 3, 813 B–
C: Non sunt Dii quos tu nominas, sed homines, et milites Dei excelsi, qui dat 
eis animos, exaggerat vires, et reddit magnanimos: sicut ipse per prophetam 
loquitur, dicens: “Persequetur unus de vestris mille, et duo fugabunt decem 
millia:” quod etiam in his expertum est, qui nostros fugaverunt de tota Romania. 
Propterea, fili, contestor te, per omnia nostrorum numinum nomina, ut te avertas 
a facie istorum, et ne moveas contra eos bellum. Stultum est enim, ut superius 
dixi, contra Omnipotentem saevire, et in gentem suam debacchare. 

117 Sweetenham, History, Bk. 7. 12, 156; RHC Occ., Vol. 3, 813 C. 
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arguments based on her learning, and accepting that he will fight, she 

resorts to revealing what will happen to him when he loses: 

I know that you will fight but not die now; however you will lose 
your life before the end of the year. Now you are known, praised 
and famous throughout the Orient, second to none in the palace of 
the King of Persia: once you have been defeated your infamy will be 
as great as your glory now, for the more someone has excelled the 
rest, the more his name suffers when he falls shamefully. You may 
be surrounded now with every efflorescence of royal Oriental 
riches, surrounded by an enormous crowd of innumerable acolytes: 
if you are overcome how will you fight in future with the same or 
different numbers? You used to be the one who could put many to 
flight with a few men: now you will learn how to run ahead of few 
with many like hares fleeing a dog.118 

The main thread of this passage, much retained from the Gesta, is one 

of Kerbogha’s future loss of honour, which represents in general how 

any great lord can very quickly lose everything after a disastrous loss, 

even if he survives. Robert does not have her include from the Gesta 

that such a fate for Kerbogha would actually be God’s vengeance on 

him. She sees Kerbogha fleeing just like Soliman had done, and 

Robert has her use a hunting metaphor to emphasise this point. 

Kerbogha becomes annoyed and claims that he and his forces cannot 

be beaten, revealing the deep chasm which exists between his 

comprehension of reality and his mother’s, in short, between a person 

educated in scripture and a person who is not. 

Amplifying his ignorance even more, Kerbogha demands to 

know how she knows that all this will come to pass, including her 

claim that Christians will take over all of their lands. She responds, 

and again, a great deal of the content of this quotation occurs in the 

Gesta: 
                                                

118 Sweetenham, History, Bk. 7. 12, 156; RHC Occ., Vol. 3, 813 D–
F. 
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Our forefathers discovered a hundred years and more ago through 
the sacred oracles of the Gods, in their casting of lots and their 
divinations and the entrails of animals, that the Christian [people] 
would come upon us and defeat us. The soothsayers, mages and 
diviners, the oracles of our divine powers and the words of the 
prophets in which it is said, [from the rising and the setting of the sun, from 
the north and from the sea, will be your boundaries,119 and none will stand 
against you,] all agree. So we believe that all this will come to pass, but 
we do not know whether it will be now or later. However it seems 
likely to some of us to be imminent, because the continuing ruin of 
the things of this world foretells it and the configurations of the 
stars show it. I am telling you the truth such as I have it about this 
battle you are to fight and about your death. From the moment 
when you began to get your soldiers together to fight, I have been 
scrutinising anything which could give me an inkling of the future 
with anxious care; and everything indicates that absolutely nobody 
can overcome the Christians. I have examined the courses of the 
stars, the seven planets and the twelve signs, in my wisdom with the 
astrologers, and I have examined with the diviners whatever can 
take physical form in the entrails and shoulder-blades of animals; I 
have cast lots with the soothsayers. All this points to one 
conclusion: it promises the title of victors to the Franks and death 
to you as I have already said.120 

Here Robert ironically has the pagan forefathers foresee the future 

by the casting of lots, divinations, the use of animal entrails, possibly 
                                                

119 Psalms 106:3, Cf. Deuteronomy 32:30 & 11:24, 25; Joshua 1, 4, 
5. 

120 Sweetenham, History,  Bk. 7. 12, 156; RHC Occ., Vol. 3,  813 G 
– 814 D: A centum annis et infra invenerunt patres nostri in sacris Deorum 
responsis, et in sortibus et divinationibus suis et animalium extis, quod 
Christiana gens super nos esset ventura nosque victura. Concordant igitur super 
hoc aruspices, magi, et numinum nostrorum responsa, et prophetarum dicta, in 
quibus dicitur: “A solis ortu et occasu, ab Aquilone et mari, erunt termini vestri, 
et nullus stabit contra vos.” Credimus quia hoc totum venturum est, sed nescimus 
si nunc vel in promimo est; sed quia prope quibusdam nostrorum videtur, quia 
hoc assiduae rerum mundi ruinae praesignant, et astrorum intuitus praenuntiant. 
De hoc siquidem praelio quod commissurus es dicam tibi veritatem, et de morte 
tua quam inde habeo notitiam. Ex quo milites ad patrandum bellum hoc colligere 
coepisti, sollicita indagatione perscrutata sum quaecumque mihi possunt ventura 
praedicere; et consonant quia nullus Christianos omnino poterit superare. Cum 
astrologis siderum cursus, 7 scilicet planetas et 12 signa, sapienter contemplata 
sum, et quidquid physiculari potest cum aruspicibus, extis et armis pecudum; cum 
sortilegis sortes temperavi; et omnia in unum concordant, gentique Francorum 
victoriae titulos pronuntiant, et necem tibi, sicut dixi superius, intentant. 



Muslim Speeches and Related Dialogues 

 233 

implying sacrifice, and the reading of the stars, and even the use of 

Old Testament texts in foretelling the future, all the practices of a 

false religion. It is ironic because Christians can use the same 

passages to interpret their own present in terms of providential 

history: pagans attempt to divine it. However, their divinations 

appear to have been correct. Further, Kerbogha’s mother, who 

mirrors the revered mother prophet in western society, uses 

astrology to foretell the future.121 However, useful as it is for her, she 

is carrying out an old-fashioned, and prohibited, practice because this 

mode of foreseeing had been supplanted at the time of the writing of 

the Gospels. 

Altogether, this speech represents the full theological outlining 

of the expedition. That it comes from an educated pagan speaker 

shows that anyone who knows scripture would have been able to 

make the argument and prove that the basis for the expedition of 

conquest and extermination of the pagans in the East lay in the 

Bible. 

  

                                                

121 Jane T. Schulenburg, “Early Medieval Women, Prophecy, and 
Millennial Expectations,” in The Year 1000: Religious and Social Response 
to the Turning of the Millennium, ed. Michael Frassetto (New York: 
Palgrave, 2002), 237–56. 
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The Speeches of the Emir of Babylon 

The final section of this chapter examines the last speeches in the 

Historia, delivered by the Emir of Cairo who had earlier sent envoys to 

the princes at Antioch. They occur before and after the battle of 

Ascalon which was the final great battle fought between the Franks 

and the Turks on this expedition. The Emir himself is historically Al-

Afdal, the vizier of, and Fatimid ruler of Egypt, but Robert names him 

as Clemens.122 These are the first Muslim speeches since Kerbogha’s 

dialogue with Peter the Hermit and Herluin.123 Latin speeches in the 

meantime have ended with Adhemhar of Le Puy’s before the battle of 

Antioch, where Kerbogha is finally defeated.124 It is notable that 

Robert does not compose any speeches for the text for the battle 

laden march from Antioch through to the capture of Jerusalem, as 

well as the election of Godfrey as ‘king’ of Jerusalem.125 

                                                

122 Sweetenham, History, 204, n. 29. 
123 Kerbogha had said a few words regarding some information he 

had felt he had received from a Provençal apostate just before the 
final battle at Antioch, but it does not have much significance for the 
study. 

124 Sweetenham, History,  165–207; RHC Occ., Vol. 3,  825–875. 
125 Sweetenham, History, Bk. 8. 10, 202. Godfrey had taken the title 

“Advocate” instead of king. See note,  202, n. 21; see also Alan V. 
Murray, “The Title of Godfrey of Bouillon as Ruler of Jerusalem,” 
Collegium Medievale 3 (1990): 163–78; and Jonathan Riley-Smith, “The 
Title of Godfrey of Bouillon,” Bulletin of the Institute of Historical 
Research 52 (1979): 83–86; and John France, “The Election and Title 
of Godfrey of Bouillon,” Canadian Journal of History 18 (1981): 321–
30; Ward has an alternative interpretation, by way of examining the 
rhetorical context, of the relevant texts’ accounts of Godfrey’s 
election, see, Ward, “Principles,” 142–148. 
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Sweetenham argues that Robert uniquely stretched his reflective 

writing technique in order to depict contemporary political reality: 

that the Emir of Babylon, who he uniquely, and unusually names as 

Clemens, signifies Urban’s theological and political rival, the 

Antipope, Wibert of Ravenna, who took the name Clement III after 

the Church Schism of 1080. Sweetenham sees Clemens as contrasted 

with Urban because his speech is the final speech in the Historia, 

where Urban’s was the first; it is also the next longest speech after 

Urban’s, even though the exchange between Kerbogha and his 

mother is longer altogether. Urban launched the expedition, Clemens 

laments his defeat at its hands; Urban’s speech is eyewitnessed by 

Robert himself whilst Clemens’ is witnessed by an apostate, an 

addition in order to authenticate the speech. Further, Jerusalem is a 

focus of both speeches, Urban preaching for its liberation, Clemens 

vowing for its destruction. Finally, Urban has addressed a large 

enthusiastic crowd whilst Clemens is left babbling to himself as his 

army flees.126 

Clemens delivers his first of his two speeches before the battle 

of Ascalon, which is the last military encounter in the Historia. 

Robert describes the Emir as stirred to destroy the Franks at 

Jerusalem, but they surprise him by their advance on Ascalon. Robert 

describes Clemens as closeted and ignorant, with sycophantic 

retainers who fear counselling him honestly because he prefers to 

                                                

126 “Crusaders in a Hall of Mirrors,” 59. 
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hear good news. In other words, he is delusional and apostrophises 

to Babylon, and arguably, himself:127 

O Kingdom of Babylon, pre-eminent over all other kingdoms, how 
you are shamed today with such a mean people daring to march 
against you! I had not expected to find them even skulking within 
the ramparts of a city: now here they are daring to march out 
against me by the equivalent of a day’s march! Either they have lost 
their senses, or they love death as much as life. So I order you, 
warriors of Babylon, to exterminate them from the Earth, to let 
your eye spare none and to pity none.128 

Through a speaker, Robert again reveals the Franks’ initiation of 

battle, although Clemens expects only their certain death as a result. 

But through him, Robert reveals the Franks as fearless. The Egyptian 

forces eventually lose the battle and Robert describes Clemens 

watching the disaster unfold before his eyes: his archers, as usual, have 

no time before the Frankish advance to draw their bows, and are 

scattered. The Franks chase them down, and Robert composes 

hunting and slaughter-house metaphors in order to convey the sense 

of Egyptian helplessness. It is while watching this massacre that 

Clemens gives the final speech of the Historia: 

O Mahommed, our [teacher and patron], where is your [virtus]? 
Where is the [virtus] of the heavenly powers in which you glory? 
Where is the strong power of the creator which always comes with 
your presence? Why have you abandoned your people like this, to 
be mercilessly destroyed and dispersed and killed by a wretchedly 
poor and ragged people, a people who are the scrapings of [others], 
the lees, rust and slag of the whole human race.129 

                                                

127 Robert’s source had the Emir deliver only one speech, and that 
comes after the battle. Here, Robert takes part of the initial sentiment 
of this speech and uses it to compose a speech before the battle. Cf. 
Gesta, 96–97. 

128 Sweetenham, History, Bk. 9. 21, 207; RHC Occ., Vol. 3, 875 B–
C. 

129 Sweetenham, History, Bk. 9. 21, 209; RHC Occ., Vol. 3, 877 B–
E: O Mathome, praeceptor noster et patrone, ubi est virtus tua? Ubi est virtus 
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Clemens, in much the same way as Guy de Hauteville did with 

God, seeks to know where Mahommed’s virtus is, or the virtus of any 

others in the Muslim pantheon which Muslims worship. But could 

Mahommed and his cohort have any virtus? Clemens refers to 

Mahommed as praeceptor ‘teacher’, which is also how another Muslim 

speaker, Pirrus, refers to him. Indeed, Robert names Mahommed as 

praeceptor the one other time when he chooses to define a ‘role’ for 

him, or, in comparison to Christ, his ‘state’.130 Robert only ever refers 

to Jesus as ‘Lord’ or ‘Redeemer/ Saviour’. Christ’s latter role is self-

evident, but the former is also analogous to feudal service, also 

revealed through Bohemond’s and Guy’s speeches. Frequently Robert 

describes men being ‘martyred’ in service to their lord, Christ, but no 

Muslim ever dies as a martyr to Mahommed, or anyone else. Of 

course, Robert does not need to explain any of this, but Clemens’ own 

words emphasise the gulf in states between Mahommed, who was just 

a man, and Christ, who is God. Therefore, Mahommed can have no 

virtus comparable to Christ and so that which he might empart to his 

followers is weaker. 

The Latin of Clemens’ third question is more difficult to 

decipher, but Robert appears to have him ask Mahommed if he has 

the same power as the creator as his former presence on Earth 

would have attested to. In other words, was he really God? This is 

                                                                                                                                 

coelestium numinum, cum quibus ipse gloriaris? Ubi est creatoris efficax potentia, 
cui semper astat tua praesentia? Ut quid sic dereliquisti gentem tuam, quam 
immisericorditer destruit, dissipat, interficit, gens pauperimma et pannosa, gens 
aliarum gentium peripsema omniumque prosus hominum faex, rubigo et scoria;_ 

130 For the rest of the instances, Robert has a Muslim speaker, 
namely Pirrus, Kerbogha and Clemens later on in his speech, just 
swear on his name. 



Muslim Speeches and Related Dialogues 

 238 

erroneous knowledge of Islam by Robert: first, because, in the 

context of the speech thus far, he implies that Mahommed is only 

one of a pantheon of Muslim gods; and second, because he maps the 

Christian concept of Jesus Christ the man and God onto his 

conception of Muslim belief. Nevertheless, he still makes the point 

that now Clemens discovers at first hand that Mahommed was only 

ever a man, and thus, a fraud, a trickster.131 If he was a man, he is 

therefore dead, having lived long ago. As a result, he could not have 

aided Clemens at Ascalon, who now only perceives him to have 

abandoned him and his army to be slaughtered. Finally, Robert has 

Clemens shocked that such a wretched force, described in the most 

extreme language yet, could have defeated his. However, this serves 

to reveal Clemens to be utterly ignorant of true origin of virtus, and 

through whom it was working, the Franks; and that it produced 

absolute and effective courage. 

Next, Clemens focuses on the Franks themselves: 

These are people, I may say, who used to seek bread from our 
people when they had nothing but scrip and staff. How many times 
did we give them alms? How many times did we take pity on them? 
Alas, alas - why did we spare them? Why did we help them in their 
wretchedness? Why did we not kill them all? Now we are all too 
aware that they came here not as true worshippers but as cunning 
spies. They saw us glorying in our contentment, coveted our riches, 
carried that covetousness back to their own country and told those 
men everything. Now they thirst for our silver and gold and spill 
our blood mercilessly for its sake.132 

This passage works on two levels. Firstly, Clemens cannot see past 

the wretched state of the Franks who have defeated him, and he sees 

                                                

131 See Guibert’s treatment of Mahommed as an only too human 
fraud, Deeds, 33–36. 

132 Sweetenham, History, Bk. 9. 21, 209;RHC Occ., Vol. 3, 877 B–E. 
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them as essentially the same people who have always come into the 

East to venerate at holy sites, and who always travelled in poverty, 

requiring local hospitality in order to survive. Clemens constructs his 

own rationale for explaining why they have changed into aggressors: 

they are simply greedy for the wealth and comfort of the East. 

Therefore, Clemens, like Soliman and Kerbogha, cannot 

conceptualise the Franks’ success by the virtus of the creator.133 

Secondly, at the time he was writing the Historia Robert uses 

Clemens to describe the mundane transformation of Frankish 

interaction with Palestine, possibly in order to inspire new travellers 

there who do not need to go as only venerators of holy sites. Robert 

frequently has the Franks state that their material needs on the 

expedition have to be met, and Robert betrays no sense that this 

conflicted with the holiness of the journey. He also has them state 

their intention to stay there, which reflects Urban’s designs for the 

expedition also in terms of his Clermont speech. In terms of enticing 

settlers to the East, Clemens’ reference to ‘silver and gold’ means 

exactly the same thing as Urban’s reference to ‘milk and honey’. 

Indeed, Clemens’ reference to ‘silver and gold’ may be Robert’s way 

of suggesting that it was only right that the Franks, as the new 

chosen people, would despoil contemporary Egyptians of their 

                                                

133 Robert clearly demonstrates that he believes Muslims know 
that a Creator exists: Clemens refers to a creator in his speech, while 
earlier in this chapter, Bohemond and his chaplain discuss the 
attributes of the Creator to Pirrus. It has been shown in this chapter 
that Kerbogha’s mother refers to God as the most powerful of all 
gods, but this implies that Robert wanted to present her as having a 
more nuanced comprehension of God, tied to her understanding of 
Old Testament writings. 
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goods in order to support themselves.134 However, the earlier ‘silver 

and gold’ motif signifies that individuals, as Urban makes clear, 

would need to live there and support themselves by whatever means. 

The mundane workings of the crusade are summed up from the 

vantage point of Clemens. Finally, it is notable that throughout this 

passage Robert does not have Clemens refer to these frequent earlier 

travellers to holy sites in the East as peregrini. 

Clemens continues: 

Are those who have such power really men or are they in fact gods 
from Hell? Maybe Hell split asunder and let these men spew forth. 
The abyss cracked and these people erupted from it; they have no 
sign of innate human feeling and no sign of piety. If they were really 
men they would fear death; but as it is they have no fear of 
returning to the Hell from which they emerged.135 

Clemens again points to the Franks’ fearless attitude towards death, 

unafraid of returning to Hell, which is just mirrors Heaven. To die 

during the whole process, as will happen to all those truly pledged, 

means eternal life.  

Next, Clemens refers to transformations in present, past and 

future time: 

O glory of the kingdom of Babylon, how horribly you are you are 
shamed today, with the loss of warriors who used to be strong and 
are now feeble. What nation can resist this appalling [people] now, 
since your own [people] cannot withstand them at this hour? Alas, 
alas! Those who have never before known how to flee, are fleeing; 

                                                

134 George W. Coats, “Despoiling the Egyptians,” Vetus 
Testamentum 18, no. 4 (1968): 450–57; Melody D. Knowles, 
“Pilgrimage Imagery in the Returns in Ezra,” Journal of Biblical 
Literature 123, no. 1 (2004): 57–74. 

135 Sweetenham, History, Bk. 9.21, 209; RHC Occ., Vol. 3, 877 B–E. 
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those who have made it their custom to abase others are abased 
themselves.136 

Today, Babylon’s warriors have been defeated, but this is a reversal 

because her warriors used to be the strongest and most successful. 

Robert has Clemens raise the issue that now the Babylonian bulwark 

is breached, which will allow the Franks to carry out further 

conquest in the region. The comtemporary theological and political 

interpretation of Daniel 2. 21, Ipse transfert regna et mutat tempora, 

comes to mind here as the ultimate reason why the expedition was 

initiated. Finally, Clemens touches on the role the Franks play in 

carrying out legitimate vengeance on those who used their former 

power to conquer. The underlying message is that the tables have 

been turned, and the following passage emphasises this: 

Oh what grief! Everything is turning against us. We have always 
been the victors and now others are victorious; we have always lived 
in a happy frame of mind but are now plunged into misery. Who 
could keep his eyes from weeping and stop deep sobs from bursting 
out? For a long time I have devoted my efforts to bringing this 
army together with considerable care; I have wasted a lot of my 
time. I have brought together the strongest soldiers of the whole 
Orient at an unthinkable cost and led them to the battle here, and 
now I have ended up losing them and the money I paid for them. I 
had got wood ready for building wooden towers and machines of all 
kind to set up round Jerusalem at considerable expense so that I 
could besiege it; the Christians came right out to face up to me 
before I ever got there! What kind of reputation shall I have now at 

                                                

136 Sweetenham, History, Bk. 9. 21,  209–210;RHC Occ., Vol. 3, 877 
E-F, O gloria regni Babiloniae, quam turpiter hodie dehonestaris, quae bellatores 
tuos, olim fortes, nunc debilitatos amittis! Quae gens ulterius poterit huic nefariae 
genti resistere, quum gens tua contra eam nec ad horam potest subsistere? Heu 
heu! nunc fugiunt, qui nunquam fugere didicerunt, et turpiter prosternuntur, qui 
alios prosternere consueverunt. 
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home when a new and alien people destroys my honour in this 
way!137 

Robert vilifies Clemens by portraying him as the cliched Muslim 

spendthrift, but it carries a twofold message. First, Robert has him 

describe the material costs which are involved in gathering any large 

army from across a large geographic region, in this case, the Orient. 

So the same would have applied for the Christians, and indeed, 

Robert several times states that the crusader army was gathered from 

across the Occident, even though he never explicitly discusses its 

cost on the same mundane level as Clemens. By contrast, he has 

Bohemond, who uses his lordly wealth to gather an army, state that it 

was God’s work alone, not men’s that brought the whole army 

together. Secondly, through Clemens, Robert reminds the reader that 

the weakened crusaders had just won a victory over a fresh, well 

provisioned and larger army and attributed it to their rushing 

headlong into the enemy. From Clemens’ point of view this is simply 

reckless, but his comments about the Franks’ fearlessness underline 

that the source of their courage is beyond his understanding. 

Next, Clemens directs his lament towards Mahommed: 

O Mahommed, Mahommed, who has ever invested more in the 
magnificence of your worship with shrines ornate with gold and 
silver, decorated with beautiful images of yourself, and with the 
ceremonies and solemnities of every kind of rite? This is what the 
Christians say to insult us: that the [virtus] of the Crucified One is 
greater than yours: because he is powerful on earth and in heaven. 
And it certainly seems to be the case now that those who place their 
trust in him win whilst those who revere you are defeated.138 

                                                

137 Sweetenham, History, Bk. 9. 21,  209–210; RHC Occ., Vol. 3,  
877 F – 878 B. 

138 Sweetenham, History, Bk. 9. 21,  209–210;RHC Occ., Vol. 3, 878 
C-D,O Mathome, Mathome, quis unquam venustiori te cultu colitur, in delubris 
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For the first time in the Historia, Robert reveals a contemporary 

western perspective on Muslim idolatry.139 It is notable that he leaves 

it until after the Franks are victorious, maybe in order to emphasise 

that the idolization of Mahommed was not only useless in the face of 

divinely supported Frankish warfare, but empty of any substance. 

Robert appears to imagine Muslim ritualistic practices, and their 

veneration of graven objects, as first, mirror images of the proper 

form of Christian ritual, along with a more Christian use of relics, 

shrines and statues in religious devotion;140 and secondly, as 

equivalent to idolatry described in the Bible as the ‘opposite of the 

proper relationship between people and God.’141 Robert has Clemens 

reveal that the reason why Christianity is more powerful than an 

equivalent belief in Mahommed, and therefore can generate Frankish 

victories, is because Christ has virtus both in Heaven as well as on 

Earth, while Mahommed only ever had influence on earth. 

Finally, Clemens compares Mahommed’s tomb with Christ’s: 

That is not a consequence of any negligence on our part: your burial 
place is ornamented with far more gold, jewels and precious objects 

                                                                                                                                 

auro argentoque insignitis, pulchrisque de te imaginibus decoratis, et caerimoniis 
et solemnitatibus omnique ritu sacrorum? Sed hoc est quo Christiani nobis 
insultare solent, quia major est virtus Crucifixi quam tua: quoniam ipse potens 
est in coelo et in terra. Apparet autem nunc quoniam qui in eo confidunt vincunt, 
illi vero vincuntur qui te venerantur. 

139 Flori, “Oriens horribilis,” 46. 
140 This interpretation is based on Helen Nicholson ’s argument 

that that three Muslim “gods” serve as a reflection of the Christian 
Trinity, as Muslim idols reflect Christian saints., “The Hero Meets 
His Match,” 106; Tolan argues that Apolla (Apollo), Tervagent and 
Jupiter were the three most common names which ecclesiastical 
writers gave to these “gods”, as well as Mahommed himself Saracens, 
xx–xxii. 

141 For a list of these exempla see Frederick E. Greenspahn, 
“Syncretism and Idolatry in the Bible,” Vetus Testamentum 54, no. 4 
(2004): 485, n. 17. The Idolaters are frequently the Israelites. 
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than his. The city distinguished by your burial has never fallen from 
glory but has gone from strength to strength and has been radiant 
with the worship of all your servants. By contrast the city in which 
the Crucified One was buried received no honour as a result: it was 
destroyed and trampled and several times reduced to dust. So whose 
fault is it that we are reduced to this state? Why should we give you 
every honour and receive nothing in return? O Jerusalem, whore 
and adulteress of cities, if you ever fall into our hands I shall raze 
you to the ground and completely destroy the Sepulchre of the One 
buried in you.142 

Robert probably did not know of Mahommed’s burial place at 

Medina, and that it is a humble tomb, and even barred from sight and 

touch. But Robert means to construct the opposite of Christ’s 

Sepulchre, which he appears to have known had been razed several 

times during its existence.143 The whole of Clemens’ speech serves to 

remind readers that Muslim belief systems were truly the opposite of 

Christian belief systems, and that essentially the outcome of those 

systems were polar opposites. Mahommed was only ever the opposite 

of Christ, and because he was never God, died, and remained the 

opposite of Christ. Muslim belief systems remain powerful for 

believers but have been revealed by the success of the expedition to 

be comepletely lacking in any substance. 

                                                

142 Sweetenham, History, Bk. 9. 21, 209–210; RHC Occ., Vol. 3, 878 
D-F. 

143 Most famously in 1009 by the Caliph of Cairo Al-Hakim bi-
Amr Allah. See Colin Morris, The Sepulchre of Christ and the Medieval 
West: From the Beginning to 1600 (Oxford: Oxford University Press, 
2007), 134; however, it was not widely reported in the West at the 
time, see John France, “The Destruction of Jerusalem and the First 
Crusade,” Journal of Ecclesiastical History 47, no. 1 (1996): 4. 
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Chapter Four 

This chapter examines two unique occurrences of direct speech in the 

Historia: oaths sworn in the first person, respectively by Raymond, 

count of Toulouse, and Alexios.1 

 

Oaths 

Earlier parts of this chapter revealed that Robert’s depiction of 

Alexios is an important element in the narrative up until Bohemond’s 

speech at Constantinople. The examination revealed Alexios to be so 

suspicous of the Franks’ virtus, and their reasons for being in his 

territories, that he attempted to thwart the expedition’s progress by 

attacking various contingents and arresting some of its leaders, in 

particular Hugh of Vermandois. 

Immediately after Bohemond’s speech at Constantinople 

Robert further amplifies this negative portrayal, and conveys the 

impression, absent in the Gesta, that the various contingents of the 

expedition coalesced at Constantinople at more or less the same 

time.2 In response, Robert describes Alexios becoming inflamed with 

vehement anger because he was ‘[weak of mind]’, ‘[without sense]’, 

‘[poor of counsel; he did not know where to go, where he could turn 

                                                

1 Robert’s use of first person uttered oaths in the negotiations is 
unique among all the crusade historians. 

2 Gesta, 1–11; see also, Tudebode, 16–30; Raimond D’Aguilers, 
Historia, 15–24; Fulcher of Chartres, Expedition to Jerusalem, 71–78; for 
various syntheses of the sources see France, Victory, 80–143; 
Tyerman, God’s War, 92–122; Frankopan, Call From the East, 118–137; 
Riley-Smith, The Crusades, 26–32. 
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himself, in what direction he should flee if it should press him]’.3 

Alexios acts seemingly in a void, alone and without proper, or good, 

counsel. Robert then re-emphasises what Alexios’ mercenaries told 

Bohemond: that Alexios was afraid that such a large army would turn 

on him and overthrow him. Robert describes the mental state of 

Alexios: ‘[indeed a mind full with deceit is always anxious and is 

disturbed; and because it plots, it becomes very scared lest it should 

be plotted against].’4 Robert counters this by claiming that the Latin 

Christians had no intention of fighting against [Greek] Christians, 

thus reiterating that the expedition’s purpose was to fight non-

Christians.5 

In sum, Robert depicts Alexios’ fears in response to the army’s 

progress and their gathering before Constantinople. Unable to 

accept, or to comprehend, that this huge host crossing his territories 

was just passing through, his failure to control the vast number of 

Latins converging on Constantinople pushed him to a state of 

madness, in effect, into paranoia, even though Robert did not have 

any word for this condition. The Gesta does not convey anything like 

this rapid decline, but Robert’s re-moulding is essential to 

interpreting the scene in which the negotiations between Alexios and 

the princes take place. Robert’s text implies that Alexios summoned 

                                                

3 Sweetenham, History, Bk. 2. 17, 99; RHC Occ., Vol. 3, 748 C: 
Subdolus...imperator...inops animi, expers sensus, pauper consilii, ira vehementi 
coepit inflammari. Nesciebat enim quid ageret, quo se verteret; quorsum, si eum 
urgeret necessitas, fugeret. 

4 Sweetenham, History, Bk. 2. 17, 99; RHC Occ., Vol. 3, 748 D: 
Mens enim fraude plena semper anxiatur et est sollicita; et quod machinatur 
alteri, pertimescit semper sibi machinari. 

5 Sweetenham, History, Bk. 2. 17, 99; RHC Occ., Vol. 3, 748 E: Sed 
nostri prorsus hoc non quaerebant, quia contra Christianos praeliari nolebant. 
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Bohemond to come before him after having just delivered his speech 

at Constantinople because he was in such a delusional state, his 

power and stature significantly reduced. This is the context in which 

Alexios, following Raymond, utter their oaths. 

Robert’s representation begins when a weakened Alexios, using 

Bohemond as a mediator, requests homage from the princes.6 In 

order to understand Alexios’ subsequent oath, what Robert has him 

ask Bohemond needs to be examined: 

He [sought from] our men that the [princes] of the army [would] do 
homage to him; he [himself] would ensure that supplies of all kinds 
[would] be brought and sold to them throughout the wastelands 
which they were about to enter, and would make himself and the 
help of his men available in all military operations; [he also swore 
generally to everyone that he himself would supply all] they needed 

                                                

6 Gesta, 11–13; Robert completely restructured the Gesta when 
recounting these discussions, streamlining into one continuous, 
collective meeting, several awkwardly linked episodes, which 
themselves suggest that singular discussions took place between the 
emperor and individual princes at different times and places. This 
episode is one of his the Gesta’s most badly constructed parts. Indeed, 
it is so hard to follow that some scholars argue interpolations were 
added very early on in its transmission which only added to readers’ 
confusion. Again, for the original scholarship on the topic, August C. 
Krey, “A Neglected Passage in the Gesta and Its Bearing on the 
Literature of the First Crusade,” 57–78; and also Bréhier, 
“Introduction,” vi–vii; Bull rejects Krey’s hypothesis in Marcus Bull, 
“The Relationship Between The Gesta Francorum and Peter 
Tudebode’s Historia de Hierosolymitano Itinere, 1–17; for a detailed 
discussion on other inconsistencies in the Gesta, see Jay Rubenstein, 
“What Is the Gesta Francorum and Who Is Peter Tudebode?,” 179–
204; for the most comprehensive, and convincing, analysis of the 
Latin and Greek primary sources relating to the negotiations between 
Alexios and the crusade leaders, as well as an appraisal of the most 
important secondary literature on the topic, see John H. Pryor, “The 
Oaths of the Leaders of the First Crusade to Emperor Alexius I 
Comnenus: Fealty, Homage -- πιστιζ, δουλεια,” Parergon: Bulletin of the 
Australian and New Zealand Association for Medieval and Renaissance Studies 
2 (1984): 111–41. 
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in the way of arms and clothes; [and neither would he harm, or 
conspire to harm further] any [peregrino] to the Holy Sepulchre.7 

As the passage shows, Alexios immediately offers his terms: what he 

would do for the princes in return for their homage.8 He also 

attaches his personal commitment to them and the expedition, 

emphasised twice with ipse, ‘he himself’. Alexios’ earlier 

transgressions are emphasised by his promise never again to harm 

peregrini travelling to the Holy Sepulchre, a promise which in itself 

implies that such persons, and especially ones who are armed, would 

be a recurring feature of Alexios’ reign. 

Robert next shows that the princes, after these terms had been 

revealed to them, discussed them, and were satisfied to pay homage 

for them: 

When this plan was revealed, it found favour with just about all 
since many were suffering from a lack of supplies.9 [Therefore they 

                                                

7 Sweetenham, History, Bk. 2. 18, 99; RHC Occ., Vol. 3, 748 E–F: 
Requisivit a nostris ut subi principes exercitus facerent hominium; et ipse 
conduceret eis per desertas regiones, quas ingressuri erant, forum omnium rerum 
venalium, et in omnibus bellicis negotiis sui praesentiam et suae gentis auxilium; 
juraret etiam generaliter omnibus quod omnia quibus indigebant in armis et 
vestimentis, ipse suppleret, nec amplius ulli peregrino Sancti Sepulcri noceret, aut 
noceri consentiret. 

8 The Gesta, 12, as it now stands, has more or less the same 
obligations attributed to Alexios. However, they appear in an entirely 
different context: ‘The emperor for his part guaranteed good faith 
and security to all our men, and swore also to come with us, bringing 
an army and a navy by land and sea, and to take care to restore all 
those things which we had lost. Moreover he promised that he would 
not cause or permit anyone to trouble or vex our pilgrims on the way 
to the Holy Sepulchre.’ Tudebode does not attribute such explicit 
obligations to Alexios, however, it states where the Gesta does not 
that Alexios was the commander-in-chief of the expedition, Tudebode, 
29. 

9 This passage spans chapters 17 and 18 in the RHC edition. 
Kempf has merged the two in the new edition which he has done 
throughout. Although I have used the RHC edition for ease of 
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made this homage to him with an oath], on condition that it should 
[endure for] as long as [he himself would adhere] to his own oath 
and promise.10 

Robert’s use of the conjunctive ‘therefore’ (igitur) indicates that 

Alexios’ request for homage had been for the princes’ consideration, 

and their decision to accept it had been theirs alone; they were not 

coerced into submission, something which the Gesta suggests was the 

case.11 In fact, any hint that coercion had taken place would have 

jarred with Robert’s carefully constructed image of a quite mad, 

militarily weak and inept emperor. As such, Robert subtly positions 

Alexios as promising (falsely as it would turn out) a supporting role 

to the entire expedition, as an arch-overlord supporting the countless 

other lords on the expedition who were financing their own 

contingents. 

Robert does not describe the actual ritual of homage, or any of 

its symbolic gestures, only that the princes paid it with an oath, 

                                                                                                                                 

navigation, Kempf’s edition retains the natural flow. Here it is clear 
that the two chapters must be read as a piece for the full effect of the 
conjunction igitur, “therefore”, to be felt, see Historia of Robert the 
Monk, 20. 

10 Sweetenham, History, Bk. 2. 18, 99; RHC Occ., Vol. 3, 748 F –  
749: A Hoc consilium quum detectum fuisset, placuit fere in cordibus omnium, 
quoniam plerosque angebat necessitas rerum temporalium. Fecerunt igitur ei cum 
sacramento hoc hominium, tali conditione, ut tandiu duraret, quandiu ipse 
perseveraret et in sacramento suo et promissione. 

11 Cf Gesta, 12, ‘Perhaps, however, we were fated to be misled 
often by our leaders, for what did they do in the end? They may say 
that they were constrained by need, and had to humble themselves 
willy-nilly to do what that abominable emperor wanted.’ The writer 
of this passage appears to have believed that Alexios’ material aid was 
never required, and was just used as an excuse for the princes’ 
humbling payment of homage. 



Oaths 

 250 

which was typical practice.12 But Robert’s wording, ‘…they paid this 

homage…’ (… Fecerunt … hoc hominium…) implies that he imagined 

that having to pay it may have been a cause of some rancour.13 Here 

during these negotiations, Count Raymond of Toulouse’s outright 

refusal to submit to Alexios implicitly reveals homage to be a very 

serious act of submission: 

[However, the count of Saint Gilles, when he was asked regarding 
homage, wished in no way to pay it].14 

In fact, Robert subsequently states, Raymond considered it such an 

insult to his dignity that he could have destroyed both the emperor 

and Constantinople.15 Eventually, Raymond is persuaded by the 

others to promise fidelity (fidelitas) to Alexios instead.16 This 

Raymond does on oath (see below). 

A close reading of the entire passage reveals that Raymond’s 

refusal to pay homage, and his swearing of an alternative oath, occurs 

                                                

12 For this oath as a probable Greek - Latin misunderstanding, see 
Pryor, “Oaths,” 111–141; for a wider discussion on the whole ritual 
of homage, see Le Goff, “Ritual,” 237–289. 

13 In northern Gaul c. 1100 such rancor was usually off-set by 
substantial gifts given by the lord to his new man. See Klaus Van 
Eickels, “Homagium and Amicitia,” 133–40. 

14 Sweetenham, History, Bk. 2. 18, 99; RHC Occ., Vol. 3, 749 B: 
Comes vero Sancti Ægidii, quum requisitus fuisset de hominio, id nullatenus 
facere voluit. Robert omitted all of the Gesta's reference to hostilities 
which already existed between Raymond and Alexios. It states, 13, 
that Raymond wished to take revenge on Alexios, but does not 
explain why; Tudebode, 29, gives more detail and explains that 
Raymond was angry at Alexios because his forces had been set upon 
on the road to Constantinople by Greek mercenaries, and even while 
Raymond had been in discussions with Alexios. For eyewitness 
testimony on these attacks, see, Raimond D’Aguilers, Historia,  18-24. 

15 Sweetenham, History, Bk. 2. 18, 99; RHC Occ., Vol. 3, 749 A: 
...sed, si crederetur, tota civitas cum suis habitatoribus et ipso imperatore 
destrueretur. 

16 Sweetenham, History, Bk. 2. 18, 99; RHC Occ., Vol. 3, 749 A – B. 
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where it appears certain that Alexios should have sworn his own oath. 

It can also be gleaned from the passage that Robert envisioned each 

prince being asked in turn by Alexios whether or not he wished freely 

to become his man. Altogether, the discrete sections of an overall 

protocol are readily identifiable: first, Alexios requests the princes’ 

homage, and he immediately states his terms; second, these terms are 

discussed and agreed; third, the princes each freely pay their homage 

to Alexios after being individually asked by him if they wished to pay 

it. Alexios will swear his own oath to the princes, but only after 

Raymond has made some kind of gesture to him. Robert appears to 

be depicting some of the choreography involved such high-level 

negotiations, and the whole scene is in some respects similar to 

Galbert of Bruges’ well-known description of the homages paid to 

Count William Clito in Flanders in 1127.17 It is now time to examine 

both Raymond’s and Alexios’ oaths as the direct speech element in the 

ceremony. 

The Gesta contains a reference to Raymond swearing that he 

would not injure the vita et honor of Alexios, or allow anyone else to do 
                                                

17 See Galbert of Bruges, The Murder of Charles the Good, trans. 
James Bruce Ross (London: University of Toronto Press in 
association with the Medieval Academy of America, 1982), 206–207, 
“First, they did homage in this way. The count asked each one if he 
wished to become wholly his man, and the latter replied, ‘I wish so’, 
and with his hands clasped and enclosed by those of the count, they 
were bound together by a kiss. Secondly, he who had done homage 
pledged his faith to the count's spokesman in these words: “I 
promise on my faith that I will henceforth be faithful to count 
William and that I will maintain my homage towards him completely 
against everyone, in good faith and without guile”. And in the third 
place he swore an oath to this effect on relics of the saints. Then the 
count, with a wand which he held in his hand, gave investiture to all 
those who by compact had promised loyalty and done homage and 
likewise had taken an oath.’. 
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so, swearing this in place of having to pay homage.18 However, and in 

similarity to parts of the rest of the Gesta’s account of the negotiations, 

there is very little detail about its exact context. It is also recorded as a 

reported action, not as direct speech. Not only does Robert give much 

more contextual detail as described above, but he also has Raymond 

swear in an oath: 

I swear to Emperor Alexios that he [will] never, through me or my 
men, [lose] life or territory, or anything which he currently 
possesses, whether justly or unjustly.19 

Robert repeated from the Gesta that Raymond swore that he would 

not be a threat to Alexios’ vita et honor, meaning that he would not 

injure his person (vita) in anyway, or be a threat to his territorial 

possessions (honor). John and Laurita Hill have argued that the Gesta 

had used vita et honor in Raymond’s oath because it was a formulaic 

phrase prevalent in the oaths, called ‘conventions’ after convenientiae, 

of his Occitanian homeland.20 In these regions many oaths sworn 

were written down for reference, and for uniform implementation, 

during the eleventh and twelfth centuries.21 Much, if not all, of the 

rest of Gaul did not leave equivalent records concerning the oaths 

sworn between people, even very high-ranking individuals or 

                                                

18 Cf, Gesta, 13: ‘Therefore the count took the advice of his friends 
and swore that he would respect the life and honour of Alexius, and 
neither destroy them nor permit anyone else to do so...’. 

19 Sweetenham, History, Bk. 2. 18, 99; RHC Occ., Vol. 3, 749 B: 
Alexio imperatori juro quia nunquam per me aut per meos vitam aut honorem 
amitet, aut quicquid hodie juste aut injuste possidet. 

20 John H. Hill and Laurita L. Hill, “The Convention of Alexius 
Comnenus and Raymond of Saint Gilles,” The American Historical 
Review 58, no. 2 (1958): 322–27. 

21 For a recent work in English see, Fredric L. Cheyette, Ermengard 
of Narbonne and the World of the Troubadours (London: Cornell 
University Press, 2001), 187–247. 
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groups.22 Hélène Débax has recently studied oaths from the archives 

of the Trencavel dynasty of the Albigeois region which are roughly 

contemporary with Raymond and his family. In fact, many of the 

oaths she has examined concern the allegiances, or other 

relationships, forged between the Trencavels and Raymond’s comital 

family.23 Robert’s retaining of the phrase vita et honor in Raymond’s 

oath suggests that he was aware of the terminology and function of 

such oaths. Therefore, it may be tested against Débax’s findings in 

relation to contemporary oaths preserved in archives from Occitania. 

Débax has classed as les sécurités jurées, ‘sworn securities’, such 

oaths which contain the formulaic phrase vita (or membra) et honor.24 

Other features include a naming of the related individuals, both 

swearer and recipient; generally negative promises by the swearer not 

to commit certain actions to the recipient such as ‘I will not deceive’ 

or ‘I will not take’.25 Two elements were also critical: the inclusion of 

the recipient’s person, vita, and a list of his or her territorial 

                                                

22 For a case study in the lack of primary sources for such 
relationships and alliances in eleventh-century Normandy, which 
challenges the accuracy of some major scholarship on so called 
“Norman Feudal Institutions”, see Emily Zack Tabuteau, 
“Definitions of Feudal Military Obligations in Eleventh-Century 
Normandy,” in On the Laws and Customs of England. Essays in Honor of 
Samuel E. Thorne, ed. Samuel E. Thorne and Morris S. Arnold et al. 
(Chapel Hill: University of North Carolina Press, 1981), 18–59. 

23 Hélène Débax, La féodalité languedocienne: XIe-XIIe siècles: Serments, 
hommages et fiefs dans le languedoc des Trencavel (Toulouse: Presses 
Universitaires du Mirail, 2003). 

24 La féodalité languedocienne, 105-108. Débax has also rejected the 
practice of classifying such oaths as ‘conventions’, after convenientia, as 
such a term was not used as a contemporary technical or juridical 
description. 

25 For an Occitan transcription of such negative oaths, see also 
Cheyette, Ermengard, esp. 187-198. 
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possessions, office and dignity, honor, which were rarely listed, 

judging by a single surviving Trencavel record from c. 1107.26 Débax 

concludes that such securities were different from les serments de 

fidélité, ‘oaths of fidelity’, with respect to Occitania at least, in that 

they did not include the swearing to hold a castle or a fortress, with 

terms for controlling and garrisoning it. This particular relationship 

always involved the subordination of the swearer to the person 

receiving the oath. Débax also concluded that the fundamental 

characteristic of a security was that ‘les jureurs … sont très 

généralment de hauts personnages, connus par ailleurs: grand barons, 

… comtes et vicomtes dela région.’ 27 

Raymond’s oath has all of the key elements of the oath of 

fidelity. He himself is clearly the swearer, identifying himself at the 

beginning of his utterance as the subject with ‘I swear’ (ego…juro); 

Alexios, in the dative, is obviously the recipient. The oath is couched 

in negative language whereby Raymond swears that Alexios would 

never lose his life or possessions. Alexios’ honor is, as maybe expected 

considering his status, not named, but Robert has Raymond refer to 

‘territory or anything’ (honor aut quicquid) Alexios possessed at that 

time, and under practically any circumstance, judging by Raymond’s 

references to whether or not Alexios held such possessions ‘justly or 

unjustly’. The oath does not refer to the holding of castles or any 

strongholds or cities, and does not imply any level of subordination 

                                                

26 Débax, La féodalité languedocienne, 106, n. 27. 
27 Débax, La féodalité languedocienne, 106. “the swearers...are very 

usually those of high rank and well-known: great barons ... counts 
and viscounts of the region.” (my translation). See also Cheyette, 
Ermengard, 192. 
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by either Raymond or Alexios. As such, Raymond’s status as ‘un haut 

personne’ (from among the elite) is reflected by his swearing of this 

oath to Alexios, revealing that swearing to another using such an 

oath was not submissive, either materially or symbolically, as was 

paying one’s homage. 

Robert’s contexualisation of the oath helps to clarify whether or 

not he fully understood himself what this oath meant, or whether he 

was just repeating vita et honor in an ad hoc oath that he had composed 

for his narrative. First, he describes Raymond persuaded by the 

others to promise fidelitas to Alexios. After Raymond swears, Robert 

states that ‘he [Raymond] swore on this [the oath] this fiduciam’ (hanc 

illi fiduciam juravit). It can be seen that Robert uses two variants of fido, 

‘faith’, the possibly abstract fidelitas ‘allegiance’ which was what 

Raymond was asked to swear to Alexios; and the more concrete 

fiducia ‘the solemn promise’ or simply, ‘security’, which is what is 

formed by the oath and bound him to fidelitas.28 The Gesta also states 

that Raymond’s fiducia to Alexios was sought by Bohemond, in the 

sense that some sort of ‘pledge’, or ‘security’, to Alexios was required 

to move things along. The overall terminology which described 

relationships between powerful lords, and which Robert clearly 

understands and recognises operating in his source, tallies with 

Débax’s classification of sécurités jurées ‘sworn securities’. Altogether, 

Robert’s composing of a sécurité jurée for Robert precisely laid out 

Raymond’s relationship with Alexios and emphasised that his 

motives were benign towards him. He could pledge to be loyal to 

him, and to protect his interests, without becoming his subordinate. 
                                                

28 Lewis and Short, 748. 



Oaths 

 256 

The homages of the other princes, on the other hand, not only made 

them loyal to Alexios, but also subordinate to him. 

Immediately after Raymond swears his oath, Alexios swears his 

own oath, the oath which he would have sworn earlier had Raymond 

not interrupted the ritual and accepted to pay homage. Robert phrases 

Alexios’ oath as follows: 

I, the Emperor Alexios, swear to Hugh the Great and Duke 
Godfrey and the other French princes here present, that I [will] 
never during my lifetime injure any [peregrinum] to the Holy 
Sepulchre or permit them to be injured; and that I [will] join with 
them in military affairs, and as far as it is in my power I [will] have 
enough [markets] brought for them.29 

The oath is explicit with regards to what obligations Alexios was to 

uphold in relation to helping the Franks: he swears to protect them, 

to fight with them and to make sure they could provision themselves 

through markets. Robert’s melding of miles and peregrinus is clear in 

this oath, with Alexios swearing that he would go ‘with them’ (cum 

illis), illis referring back to peregrini, ‘in military matters’, meaning that 

now, as far as Robert understood, arms-bearers could travel abroad 

whilst armed in the Holy Land and to the Holy Sepulchre, just as any 

other traveller could.30 

The oath’s wording is almost identical to the terms which 

Alexios had given to the princes to gain their homage; the same 

                                                

29 Sweetenham, History, Bk. 2. 19, 100; RHC Occ., Vol. 3, 749 C – 
D: Ego Alexius imperator juro Hugoni Magno et Godefrido duci, ceterisque qui 
hic astant Francorum principibus, quod nunquam in vita mea injuriabor ullum 
peregrinum Sancti Sepulcri, aut permittam injuriari; et quod cum illis pergam in 
bellicis negotiis, et pro posse meo mercatum sufficiens cum illis conduci faciam. 

30 The melding also calls to mind Guibert’s replacement of 
peregrinus from the Gesta with miles when he introduces Peter 
Valentine and indicates that peregrinus was understood more as a 
generic than as anything explicit. 
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topics are addressed, though in reverse order. This has led 

Sweetenham to conclude that because Alexios was ultimately to fail 

to fulfil these obligations, which was well-known, Robert wanted to 

emphasise, through repetition, Alexios’ own complicity in his 

eventual loss of Antioch to Bohemond.31 However, a brief digression 

from the analysis reveals that this is too narrow a reading of the 

oath’s depiction. 

Later in the Historia, Bohemond will be granted Antioch by the 

rest of the princes, out of desperation, for securing its betrayal. 

Raymond later claims that their individual oaths to Alexios made this 

grant perjury, a serious moral and ethical transgression. Twice during 

his account of the ensuing disagreement, Robert takes Raymond’s 

side. First, after he describes the whole army being held up by the 

dispute, he states that 

All knew that actual simple justice was on Raymond’s side, and no 
desire or ambition could turn him aside from his duty.32 

The second time is when he has Raymond outline his case to the 

other princes immediately afterwards: 

Brothers and lords, you have renounced all possessions and put 
yourselves last for love of God. Explain to me how I can be 
reconciled to Bohemond, as he wishes, without perjury. 
Alternatively, if that is not possible, explain whether I should 
perjure myself to keep him happy.33 

In the end, Robert drops the issue, claiming that no one was willing to 

take a side. But both passages implicitly criticise Bohemond and 

                                                

31 History, 100, notes 46 & 47. Indeed, for many readings before 
this analysis was undertaken, the repetition appeared awkward and 
superfluous. 

32 Sweetenham, History, Bk. 8. 8, 186; RHC Occ., Vol. 3, 850 D. 
33 Sweetenham, History, Bk. 8. 8, 187; RHC Occ., Vol. 3, 850 E. 
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ultimately, after they all go their separate ways immediately after 

Raymond’s plea, Robert states that Robert of Normandy remained 

with Raymond ‘knowing quite clearly that justice was on the latter’s 

side.’34 Robert, therefore, cannot have been using Alexios’ oath to 

exonerate Bohemond. He must have had another intention for his 

placing and wording of Alexios’ oath. 

The most obvious explanation, which is borne out in the above 

exposition, is that Robert simply wished to represent a ceremony of 

homage, from its initiation to its conclusion, in his depiction of the 

overall negotiations between Alexios and the princes. It appears to 

have interested him much more than other contemporary 

historians.35 Such a description of a ceremony of homage and even 

fealty is extremely rare in any source from the eleventh century to the 

early twelfth century.36 Ganshof did not include Robert’s, or indeed 

the Gesta’s or any other first crusade source’s, use of the term 

hominium in his brief study examining its provenance as a technical 

term in France and surrounding territories in Europe.37 It would 

appear that, prompted by the Gesta’s inclusion of the vita et honor 

clause in a reported action of oath-swearing, Robert placed the 
                                                

34 Sweetenham, History, Bk. 8. 9, 187; RHC Occ., Vol. 3, 851 A. 
35 Cf Fulcher of Chartres, Expedition to Jerusalem, 79–80; Guibert, 

Deeds, 60–61; Baudry, “Historia,” 25; Albert of Aachen, Historia 
Ierosolimitana: History of the Journey to Jerusalem, trans. Susan Edgington, 
Oxford Medieval Texts (Oxford: Clarendon Press, 2007), 93. 

36 Emily Zack Tabuteau, Transfers of Property in Eleventh-Century 
Norman Law, Studies in Legal History (London: University of North 
Carolina Press, 1988), 122. 

37 François-Louis Ganshof, “Note sur l’apparition du nom de 
l’hommage,” in Aus Mittelalter und Neuzeit. Festschrift Gerhard Kallen 
zum 70. Geburtstag dargebracht von Kollegen, Freunden und Schülern, ed. 
Josef Engel and Hans Martin Klinkenberg (Bonn: Peter Hanstein 
Verlag GmbH, 1957), 29–41. 
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phrase in Raymond’s oath of fidelity within the context of his refusal 

to pay homage within the negotiations. In the same vein, the 

likelihood that Alexios’ obligations also appeared in the Gesta, but 

without any clear or recognisable context, prompted Robert to place 

them within a context of sorts, as he saw fit. Thus he could present a 

complete system, formally initiated and closed by Alexios as 

technically the most superior man, however weak he may have been 

portrayed. Robert’s choice of placing these oaths into the first person 

as a direct speech act is probably a further attempt at conveying 

realism, as the speech act by jurors was an essential component of 

such ceremonies at this time.38 Robert does not need a complex 

reason, such as having to justify Bohemond’s acquisition of Antioch, 

for Alexios’ oath to have been included in the Historia. The oath’s 

inclusion is simply dictated by Robert’s writing of the ceremony 

itself, which he used functionally within the story in order to define 

clearly both the princes’ and Alexios’ present and future roles. 

For the rest of the Historia, Robert never shows any interest in 

how formerly Greek territories were dealt with by the conquering 

army, even though he does acknowledge frequently that some 

individuals use and reside in some reclaimed fortresses. In fact, in a 

speech which he places into the collective mouths of the council of 

princes in response to Bohemond’s proposal concerning Antioch, 

the only objective they wish to achieve is to reach and free the Holy 

Sepulchre, in other words Jerusalem.39 

                                                

38 Tabuteau, Transfers of Property, 139. 
39 History, 144. 
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This chapter has shown that Robert includes oaths as direct 

speech in order to convey realism in his depiction of the negotiations 

between Alexios and the princes. He conveys the choreography of a 

ceremony of homage to Alexios through which an aspired 

relationship between both parties was defined through their own 

words. However, Robert describes Alexios as swearing his oath only 

so he can be rid of the Frankish armies. Alexios’ oath itself only 

occurs as direct speech because Robert wished to depict a ceremony 

of homage, and Alexios’ role in such a ceremony, where sworn oaths 

by both parties in an argreement was a critical element because it 

bound their pledge before God.40 Alexios repeats his terms in his 

oath, thus formally agreeing to commit to them; and both his 

stipulation of terms and his oath initiate and close the ceremony, 

respectively. The conclusion, therefore, is that Robert was not being 

overly repetitious in order to emphasise to his readers Alexios’ own 

complicity in his loss of Antioch, as has been suggested elsewhere.41 

His oath, by being a critical element in such a ceremony, had to have 

been included in his description precisely in order to convey realism. 

Robert’s readership may not have found Alexios’ oath in any way 

superfluous, but may have found his overall depiction of the 

ceremony incomplete and unrealistic without it. 

The dramatic tension arises in the fact that having to swear 

homage was a necessary humbling of the princes’ dignity (excepting 

Raymond) in order for them to fulfil their mission. In any respects, 

Robert does tell his readers that Alexios swore falsely. As it would 

                                                

40 Tabuteau, Transfers of Property, 139. 
41 Sweetemham, History,   100, n. 47. 
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turn out, it was the princes’ onerous condition of this homage which 

Robert would deem null and void when Alexios eventually fails to 

come and receive Antioch, which, despite Bohemond’s designs, was 

always his legal right.42 

                                                

42 Sweetenham, History,   176. 
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Chapter Five 

Robert’s Use of Peregr inus  

The Introduction to this thesis argues that Robert probably 

understood the term peregrinus to have had no explicit meaning with 

regard to pious travel in the same way that the term is largely 

understood today. But it is also absolutely correct to render peregrinus 

as ‘pilgrim’ in many cases, and especially in Robert’s Historia, because 

the term is the modern English derivation. The same is also true of 

‘pélerin’ in French and ‘Pilger’ in German as both have also derived 

from peregrinus. While ‘pilgrim’ today largely has an explicit meaning 

pertaining to pious travel with a set goal in mind, namely to visit and 

to venerate at a shrine, whether local or distant, ‘pilgrim’ also has 

retained its second, more general, meaning: that of being a stranger in 

a strange land, an alien or a wanderer. The former usage, as pertaining 

to a shrine, only became established as an explicit term in Latin at the 

beginning of the thirteenth century, over a century after Robert wrote 

the Historia. 

The most well-known modern usage of ‘pilgrim’ to describe a 

person comes from a 1798 description the early seventeenth-century 

English settlers at Plymouth, Massachusetts. As these settlers were 

largely Christian Separatist refugees at the time, they were referred to 

by using a well-known passage from the King James Bible: 

These all died in faith, not having received the promises, but having 
seen them afar off, and were persuaded of them, and embraced 
them, and confessed that they were strangers and pilgrims on the 
earth. For they that say such things declare plainly that they seek a 
country. And truly, if they had been mindful of that country from 
whence they came out, they might have had opportunity to have 
returned. But now they desire a better country, that is, an heavenly: 
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wherefore God is not ashamed to be called their God: for he hath 
prepared for them a city. (Hebrews 11-13) 

Here, the Plymouth Settlers are made analogous to the Israelites of the 

Old Testament, who were seeking a country of their own in which to 

freely worship God. The phrase ‘pilgrims and strangers’ was used by a 

certain Governor Bradford as early as 1630 when describing these 

early settlers. The term ‘pilgrim’ later evolved to describe emmigrants 

in the western plains of the fledgling United Sates.1 

Using the Bible in such interpretative ways was not at all unusual, 

and as this thesis has highlighted, based on the work of other scholars, 

Robert the Monk did exactly the same thing when attempting to 

explain, in terms of providential history, the greatness of the Franks’ 

capture of Jerusalem and settlement there in, and after, 1099. 

It has been shown in this thesis that Robert used the term 

peregrini milites to describe the army which left western Europe in 1096 

and which captured Jerusalem in 1099. He also, as was conventional at 

the time, made these peregrini milites analogous to the wanderings and 

conquests of the biblical Israelites because the Franks were believed 

by Robert’s contemporaries as the ‘New Chosen People’, a tradition 

which had been evolving since the time of Charlemagne. Jensen has 

agrued that peregrinus (and its cognate peregrinatio (journey)) had always 

remained general in meaning right up until Urban preached the First 

Crusade. Urban had never used the terms when writing about the 

expedition, so this drove Jensen to conclude that Urban never 

                                                

1 Albert Matthews, The Term “Pilgrim Fathers,” vol. XVII, Colonial 
Society of Massachusetts (Cambridge, Mass.: John Wilson and Son, 
University Press, 1915), 353–356. For a full exposition of the term 
see especially pages 330-369. 
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preached the expedition as a ‘pilgrimage’ and that Urban believed that 

none of the participants were ‘pilgrims’ in the modern sense. Jensen, 

however, did not examine the early twelfth-century histories of the 

expedition which employed the term. This is what Léan Ní Chléirigh 

did and she concluded that because authors used the term both to 

describe the individuals (peregrini) and the march (peregrinatio), and that, 

in the context of the event the terms explicitly signified pious 

travellers and pious travelling. Thus, Ní Chléirigh concludes, the 

twelfth-century authors themselves believed that Urban must have 

preached the expedition as ‘pilgrimage’, albeit an armed one. On the 

surface, Ní Chléirigh is correct. These individuals were inherently on a 

pious journey, but Ní Chléirigh’s work shows that this is only derived 

from the overall context that the expedition (a war against infidels for 

the reconquest of rightfully Christian lands) was blessed, and that its 

physical objective was the liberation of the Church of Jerusalem (all of 

the former Christian east). But this still does not undermine the 

argument above that Robert and his contemporaries used peregrinus 

and peregrinatio in purely general ways. 

Thus, juxtaposed to an overall context, a holy war, the universal 

context of the relevant histories and chronicles, Robert uniquely 

created a specific context for peregrinus which reflected his own 

interpretation of providential history. Robert took the general and 

non-specific term peregrinus from his source, the Gesta Francorum, which 

used the term to signify the participants’ isolation in a strange land, 

and not simply their pious travelling to Jerusalem, and created a more 

concrete literary character for the reader: the uniquely termed peregrinus 

miles ‘pilgrim soldier’. This was a special soldier who left his home and 
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family to fight far away in service to Christ, his Lord. Robert’s was the 

first account to merge peregrinus and miles in order to signify this type 

of individual, and, as this thesis argues, it would have seemed very 

unusual to a reader. But the more the Historia develops as a story, and 

the more Robert uses the unusual coupling of the terms in speech and 

narrative, the more familiar the reader becomes with it. 

However, if peregrinus miles is a literary construct, is there a point 

in the Historia when some kind of literary resolution occurs? If there is 

such a resolution, this fact alone would support this thesis’ argument 

that Robert wished to create a new entity, or identity, in the kind of 

writing he was doing, which was really focused on generating interest 

amongst arms-bearers to leave their homes and go and defend the 

Holy Land during the formative years of the post crusade settlement 

there. If this resolution exists then this would mean that Robert’s use 

of peregrinus, which can still be rendered ‘pilgrim’, must be reappraised 

as not simply signifying a ‘pious traveller’. Just such a resolution exists. 

Following the Emir’s lament, which has been examined in the 

previous chapter, Robert places a lot of his focus on explaining the 

significance of the victory of the Franks and the capture of Jerusalem 

within the context of providential history. He does this by quoting 

scripture, mainly from Isaiah, one of the prophets. Among other 

things, his use of scripture makes the Franks the modern equivalents 

of the biblical Israelites. It is analogous to the language in Hebrews 

which was centuries later used to describe the Plymouth Settlers: 

And God was rightly praised because now his [peregrini] were 
received with open arms and praises, whereas before they had been 
received with great difficulty, with lots of insults and sometimes 
only by making gifts. Isaiah says of these [peregrinis] and gates: [And 
thy gates shall be open continually: they shall not be shut day nor night.] This 
prophecy was fulfilled in our time, because now the gates of 
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Jerusalem were opened to the sons of [peregrinorum] which used to be 
closed in their faces day and night.2 

Here, Robert explicitly refers to the peregrini as God’s so the argument 

put forward at the beginning of this thesis is still valid: ‘pilgrim’ is 

generic and requires qualification. The qualification here is that these 

peregrini are God’s. The Franks are God’s pilgrims, Christians arriving 

at their spiritual home after having been travellers and aliens in a 

strange, although spiritually recognisable, world. They were just like 

the Israelites at the time in the distant past when they had re-

conquered their way back to Jerusalem. Robert expands shortly 

afterwards: 

The earthly Jerusalem was forsaken by God in our era and held in 
odium because of the evil of its inhabitants. But when it so pleased 
God, he led the Frankish race from the ends of the earth with the 
intention that they should free her from the filthy Gentiles. He had 
long ago foretold this through the prophet Isaiah when he said: [For, 
the islands wait for me, and the ships of the sea in the beginning: that I may 
bring thy sons from afar: their silver, and their gold with them, to the name of 
the Lord thy God, and to the Holy One of Israel, because he hath glorified thee. 
And the children of (peregrinorum) shall build up thy walls, and their kings 
shall minister to thee]. We have found this and many other things in 
the books of the prophets which fit exactly the context of the 
liberation of the city in our era.3 

                                                

2 Sweetenham, History, Bk. 9. 24, 212; RHC Vol. 3, 880 C-D: Et 
merito Deus super hoc laudabatur, quoniam nunc peregrini sui portis apertis 
recipiuntur cum laudibus, qui olim cum magna difficultate in magnis injuris 
suscipiebantur, datis etiam muneribus. De his peregrinis et portis per Isaiam 
dicitur: Et portae tuae eis aperientur jugiter, die ac nocte non claudentur. Haec 
prophetia nostris temporibus adimpletur, quia nunc portae Iherusalem filiis 
peregrinorum aperiuntur, quae eis inantea die ac nocte claudebantur. 

3 Sweetenham, History, Bk. 9. 26, 213; RHC Vol. 3, 882 C-D: Haec 
vero terrena nostra aetate fuit a Deo derelicta, et odio habita, a malitia 
inhabitantium in ea. Quum autem ipsi Domino placuit, adduxit Francigenam 
gentem ab extremis terrae, et per eam ab imundis gentibus liberare illam voluit. 
Hoc a longe per Isaiam prophetam praedixerat, quum ait: Adducam filios tuos 
de longe, argentum eorum et aurum eorum cum eis, in nomine Domini Dei tui, et 
sancto Israeli, quia glorificavit te. Aedificabunt filii peregrinorum muros tuos, et 
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There is no requirement to interpret peregrinus as it occurs in these two 

passages in the modern explicit sense of ‘pious traveller’ because this 

takes away the depth of meaning which Robert may have intended to 

convey by his use of the term.4 Robert’s concept of the peregrinus 

milites, the ‘pilgrim knight or soldier’, the arms-bearer who swears 

military service to God to fight far away from home for the rest of his 

life, introduced very early in the text as a kind of aberration or novelty 

within Christian cosmology, now becomes a tangible construct, 

something which can now be explained and justified through biblical 

exegesis. These very same passages have been examined recently by 

Nicholas Paul, who did reveal the deeper meaning of the passages: 

that now, the Holy Land had become open to the West again, and that 

one could have interpreted the opening of the gates of Jerusalem to 

those who travelled there for God.5 However, Paul still interpreted 

peregrinus as ‘pilgrim’ in the modern explicit sense with no 

acknowledgement that there is a link between these passages and 

                                                                                                                                 

reges eorum ministrabunt tibi. Haec et multa alia invenimus in propheticis libris, 
quae congruunt huic liberationi factae aetatibus nostris. 

4 Cf Sweetenham, History, 212, n. 52 & 213, n. 60. She states: “The 
King James version here reads ‘of the alien’. The Vulgate reads ‘filii 
peregrinorum’: this means literally ‘the sons of strangers’, but by the 
twelfth century had come also to mean ‘sons of pilgrims’”. 

5  Nicholas L. Paul, “Porta Clausa: Trial and Triumph at the Gates 
of Jerusalem,” in Writing the Early Crusades. Text, Transmission and 
Memory., ed. Marcus Bull and Damien Kempf (Woodbridge: Boydell 
& Brewer Ltd., 2014), 89–104; for more on the movement of the 
Franks to the East for the express intention of settlement see 
Yvonne Friedman, “Immigration and Settlement in Crusader 
Thought,” in Medieval Studies: In Honour of Avrom Saltman, ed. Avrom 
Saltman, Bat-Sheva Albert, and Simon Schwarzfuchs (Ramat-Gan: 
Bar-Ilan University Press, 1995), 121–34; and Jonathan Riley-Smith, 
“The Motives of the Earliest Crusaders and the Settlement of Latin 
Palestine, 1095-1100,” 721–36. 
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Robert’s unique introduction into writings about the First Crusade the 

concept of the peregrinus miles (pilgrim knight). Further, the full 

implication of the passages above, based on Robert’s interpretation of 

providential history, was that these pilgrim knights were now true 

settlers in an alien world which they had to defend for the rest of their 

lives. If one removes the functions of soldier and defence, then one 

can clearly see the literary way by which peregrinus (pilgrim) binds the 

description of Crusader States settlers and the Plymouth settlers, and 

later westward American plains travellers, many centuries later. The 

fact that Jerusalem was the terminus of the 1096-99 expedition has 

made scholars overdetermine the meaning of peregrinus and peregrinatio 

in crusades texts, and especially so with regard to Robert’s Historia. 

However, much more work needs to be done on this question, and 

many more texts need to be drawn into the examination. 
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Conclusions 

This thesis has shown that Robert used characters’ direct speech as the 

main communicative device for describing how participants were 

persuaded to go on the First Crusade. Through direct speech alone 

Robert shows how Urban argued for an extreme military solution to a 

great political and spiritual crisis in the east. He used straightforward 

and common motivational devices such as vengeance, shame and 

honour to inspire normal fighting men to take action. But he also used 

two powerful, and until then, novel, motivational devices: the Holy 

Sepulchre and Jerusalem. Two final motivations, though not so novel, 

were the offer of a spiritual reward: a remission of sins, or a chance to 

settle in the Holy Land. Thus Robert initially has Urban seek a large 

political/ spiritual objective through motivating men to capture a 

designated place, Jerusalem. 

However, Robert used direct speech to reveal just how 

motivational the thought of going armed to the Holy Sepulchre and 

Jerusalem was for individuals. Indicated through Humberge’s lament, 

the Holy Sepulchre becomes the main objective for the individual 

soldier, hoards of whom die due to the high attrition rate. The unique 

and powerful phrase, ‘the Holy Sepulchre’s pilgrim knight’, frames the 

exchange between Bohemond and the Greek mercenaries, which 

defines roles through reference to opposites. The Franks, as declared 

by Bohemond, are in the service of the Holy Sepulchre: they are 

Christ’s soldiers, or men, and are bound by love to this service in a 

foreign land. This contrasts with the Greek soldiers who state that 

they are bound by money to a temporal lord, and not devotional love. 

Robert does not show much interest in relation to helping the Greeks, 
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even when they are in Greek territory. As such Robert, through 

Urban’s and other individuals’ speeches, reflect both the wider 

political and spiritual objectives of the Church and the narrow material 

and spiritual objectives of the individual. 

Robert’s unique contribution to contemporary depictions of the 

expedition is his use of direct speech to reflect individuals’ and 

groups’ reactions to real-time stimuli, and because he advances little, or 

no, historical context, he creates a more intimate, or ‘embedded’, 

feeling for the reader. Again Urban’s speech sets the pattern, as all of 

the context for the expedition, and his call for it, is made aware 

simultaneously to both the reader and Urban’s textual audience. 

Although Robert’s narrative must supply details for the reader, he 

makes all of the speakers react to something: Soliman is made to react 

to seeing the Franks charge; Kerbogha reacts to the rusted sword or 

the army coming out of Antioch, or a disparaging comment; Clemens 

reacts to defeat; Bohemond reacts to being welcomed at 

Constantinople or to men’s complaints at Antioch. Robert has Alexios 

universally react within the narrative only and not through speech, 

which emphasises his aloofness; even when he does utter an oath, its 

formulaic characeristic removes his personality. Robert uniquely has a 

Muslim female speaker espouse a full theological justification for the 

Christian invasion of the east, and of the resultant extermination of all 

non-believers in the region. Finally, Robert uses both Christian, 

Muslim and Greek speech in order to reflect the Greeks’ own 

peripheral role during the expedition. 

Through direct speech, Robert also shows how these Christian 

arms-bearers derived unusual levels of courage from their firm belief 



Conclusions 

 271 

that they would receive eternal life if, and when, they died. Virtus is a 

constant feature of many speeches, both for those who have it, God 

and the Franks, and those who thought they had enough of it, the 

Muslim Emir, Clemens. The Muslim speeches thus offer another 

angle from which to view Robert’s conception of the expedition, as 

Muslims speak from a more military point of view about fearlessness, 

compared to the inner spirituality that comes to the fore when the 

Franks speak. 

This spirituality is represented when Christ, Saint Peter and the 

Virgin Mother appear to a priest at Antioch during the siege. This 

visitation is linked in turn to reports made by a man named Peter 

about several visitations made to him by Saint Andrew. These 

visitations spark a revival in the Christians’ belief that they will be able 

to break Kerbogha’s siege of Antioch, and lead them to send an 

embassy to Kerbogha with the princes’ terms for his withdrawal. 

Robert represents the negotiations in the form of a dialogue between 

the ambassadors and Kerbogha similar to the dialogue between the 

Egyptian envoys’ parley with the princes. Finally, just before the final 

battle at Antioch, Robert has Bishop Adhemar of Le Puy deliver a 

battle oration to the assembled men. The theme of God’s direct 

intervention in the expedition joins all of these dialogues and 

speeches, as Christ’s, and the saints’, appearance instills confidence, 

seen as recklessness by the Turks, but which always seems to result in 

unlikely Christian victories. 

As a counterpoint to God’s virtus imparted to the Franks, Robert 

uses Muslim speech to show the emptiness of belief in Mahommed, 

and by extension any idol, who has no virtus, and so therefore cannot 
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inspire true courage in his followers in the same way. Directly related 

to this, Robert uses Muslim speech to reveal the real tactical benefits 

of this unusual Christian bravey during the fighting, a certain kind of 

desperate recklessness. While Robert presents this as perplexing to the 

non-believers, its real significance lies in the fact that such recklessness 

was avoided at home, but necessary in this expedition because there 

was no other choice. 

A key finding is that Robert did not have the terminology or 

vocabulary to have Urban succinctly order what in modern parlance is 

now called ‘armed pilgirmage’. As far as Robert’s language reports, 

Urban granted fighting men the permission to go to Jerusalem, their 

taking of a cross, which symbolised Christian sacrifice, signifying that 

they were never to come home, and were actually to die as sacrifices 

defending the Holy Land. Logically this meant settlement and many of 

the speeches thereafter refer explicitly to warriors staying behind. At 

Amalfi, Bohemond aligns the Norman tradition of conquest and 

settlement with an expectation of martyrdom on this expedition. This 

suggests that Robert felt that anyone who took the cross was also 

expected to settle in the east. Also, Walo had left everything to go as 

well as the more well-known fact that Godfrey and Raymond of 

Toulouse had decided to see out their lives in the East. The princes 

claim that they will not lay down their arms even if they have 

conquered Jerusalem; Adhemar speaks of the Orient’s riches being 

brought right up to the Franks; Clemens hopes to destroy the Holy 

Sepulchre to help prevent more Franks from travelling over, while 

Kerbogha looks forward to a future army. Robert never refers to any 
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crusader going home, not even Stephen of Blois or Hugh of 

Vermandois. Everything occurs in the east in its own story-time. 

Another key finding which is related to settlement is Robert’s 

employment of the important term peregrinus, (pilgrim). The thesis 

argues that Robert did not intend ‘pilgrim’ to explicitly signify ‘a pious 

traveller’, and that he never intended it to have any religious 

connotations per se. Robert envisioned that these fighters, uniquely 

defined by a speaker as ‘the Holy Sepulchre’s pilgrim soldiers’, 

dedicate not just a few years of, but actually the remainder, of their 

lives to defending the east from Muslim invasion. Robert’s special 

focus on the Bible’s returning ‘pilgrims’ who returned to Jerusalem 

after their exile, is the clear reference. Thus, Robert’s main conceit by 

the use of this phrase is of a foreign, or exiled, or estranged knight, 

who has left forever his home to be in foreign service to the Holy 

Sepulchre. 

These last two findings have the potential for much more work 

with medieval sources, and with respect to Robert, to investigate the 

extent to which he may have begun to set a precedent for the use of 

peregrinus in texts pertaining to this kind of travelling warcraft. Recent 

work by Paul Chevedden has touched on the problem of terminology, 

or the lack of it, in crusades scholarship. It is well known that the 

equivalent for ‘crusade’ or ‘crusader’ did not exist in 1095; but nor it 

seems, according to the work done in for this thesis, was there a term 

for our modern ‘pilgrim’ meaning ‘a pious traveller’, or for that matter 

‘pilgrimage’. How can the term ‘pilgrimage’ apply in any way to the 

First Crusade if there was no single word to signify it at the time? 
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Appendix 

Chronological Order of Speeches and Dialogues Examined 

 
Speech 

 
Histor ia  

 
Ges ta  

Reference 
(approximate) 

 
Status 

 
Approx. 

Word 
Count 

Histor ia  

 
Approx. 

Word 
Count 
Gesta  

 
Urban at 
Clermont 

 
Bk. 1. 1-2 

 
pp. 1-2 

 
Heavily 

reworked 
oration 

 

 
750 

 
65 

 
Bohemond at 

Amalfi 
 

 
Bk. 2. 3-4 

 
p. 6 

 
Original 

addition of 
speeches and 

response 
 

 
155 

combined 

 
n/a 

 
Bohemond and 

Greek 
Mercenaries 

 

 
Bk. 2. 14 

 
p. 9 

 
Heavily re-

worked 
interrogation/ 

dialogue 

 
100 

 
30 

 
Bohemond at 

Constantinople 
 

 
Bk. 2. 16 

 
pp. 11-12 

 
Original 
oration 

 
140 

 
n/a 

 
Raymond of 

Toulouse’s Oath 
 

 
Bk. 2. 18 

 
pp. 13 

 
Heavily 

reworked from 
an occurrence 

of indirect 
speech 

 

 
20 

 
15 
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Clerics and 

Priests’ after 

battle of 

Dorylaeum 

 

 

Bk. 3. 14 

 

p. 21 

 

Original 

Composition 

 

70 

 

n/a 

 

Soliman after 

battle 

Dorylaeum 

 

 

Bk. 3. 17 

 

p. 22 

 

Heavily 

reworked 

speech 

 

240 

 

80 

 

Bohemond at 

Antioch 

 

Bk. 4. 10 

 

p. 33 

 

Original 

composition 

 

190 

 

n/a 

 

Tatikios at 

Antioch 

 

Bk. 4. 13 

 

p. 34 

 

Relatively 

unaltered 

 

80 

 

90 

 

Egyptian 

Envoys and the 

Princes 

 

Bk. 5. 1-2 

 

pp. 37-38 

 

Original 

Dialogue 

 

400 

combined 

 

n/a 
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A certain 

lady at 

Antioch 

 

Bk. 5. 7 

 

p. 42-44 

 

Original 

Composition 

(Lament) 

 

90 

 

n/a 

 

Pirrus and 

Bohemond 

and a 

chaplain at 

Antioch 

 

Bk. 5. 8-9 

 

pp. 44-45 

 

Original 

Dialogue 

 

440 combined 

 

15 

 

Kerbogha 

and his men 

At Antioch 

 

Bk. 6. 10-

11 

 

pp. 51-53 

 

Slightly 

reworked 

dialogue and 

dictation 

 

280 combined 

 

250 combined 

 

Kerbogha 

and his 

mother 

 

Bk. 6. 12 

 

pp. 53-56 

 

Heavily 

reworked 

dialogue 

 

800 combined 

 

750 combined 

 

Stephen of 

Blois at 

Philomena 

 

Bk. 6. 15 

 

pp. 63-64 

 

Largely 

unaltered 

speech 

 

70 

 

45 

 

Guy de 

Hauteville at 

Philomena 

 

Bk. 6. 16 

 

pp. 64-65 

 

Heavily 

altered 

lament 

 

200 

 

185 

 

Christ and St. 

Peter and a 

priest at 

Antioch 

 

Bk. 7. 1 

 

pp. 57-58 

 

Largely 

unaltered 

vision 

sequence 

 

220 combined 

 

290 combined 

 

Peter 

Bartholomew 

at Antioch 

 

Bk. 7. 2 

 

pp. 58-60 

 

Largely 

unaltered 

report of a 

vision 

 

170 

 

160 combined 



Appendix 

 277 

 

Peter the 

Hermit, 

Herluin and 

Kerbogha 

 

Bk. 7. 5-7 

 

pp. 66 

 

Heavily 

reworked 

dialogue 

 

370 combined 

 

225 combined 

 

Adhemar of 

Le Puy at the 

Battle of 

Antioch 

 

Bk. 7. 10 

 

p. 68 

 

Original 

composition 

(battle 

exhortation) 

 

230 

 

n/a 

 

Emir of 

Cairo before 

the battle of 

Ascalon 

 

Bk. 9. 18 

 

p. 95 

 

Original 

composition 

 

70 

 

n/a 

 

Emir of 

Cairo after 

the battle of 

Ascalon 

 

Bk. 9. 21 

 

pp. 96-97 

 

Heavily 

altered 

reworking 

 

490 

 

150 
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