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Introduction*
In the same place [Jerusalem], abide religious men from the Order of St
Francis, called the “Minorites”, coming from different nations and languages,
committed to the sacred places, for the honor of Our Lord Jesus Christ, to
bring divine praises to the entire heavenly court, and for the edification of
pilgrims, to comfort and guide them, for the increase of the faith and to honor
the Christian religion1.
Thus described Amedeus Boverii the Holy Land mission of his brethren who settled
in Jerusalem a century before his own arrival in the city. Boverii, a Franciscan from southern
France, travelled to the Holy Land in the 1430s. He wrote wrote about the friars’ place among
the other communities of late medieval Jerusalem in his Libellus peregrinationis totius Terre
Sancte2. In Jerusalem, he stayed with the friars in their convent of Mount Sion, very likely
using books gathered in their conventual library to write the account of his pilgrimage3.
Boverii was one of numerous Franciscan friars who traveled to the Holy Land and
wrote about his overseas experiences. This dissertation follows the history of Franciscan
friars who began settling on Mount Sion in the 1330s. It aims at tracing the Franciscan
dialectic with Jerusalem, how they engaged with its landscape and communities, and how,
especially through rituals, the friars shaped the memory of the Holy Places, not only in the
Holy Land but for their European audiences as well.
I started to work on the rituals of the Jerusalemite friars four years ago with a vague
idea about what these rituals might have been. Turning to contemporary sources, written or
used by friars or by pilgrims they guided in Jerusalem, I abandoned most of my initial
assumptions, to discover the intricate dynamics behind this Latin community in the East. The
analysis of their rituals allowed me to follow how they negotiated their presence and asserted
their identity in an Islamic city. The friars’ dialectic with the city as a memorial of Christ’s
* All translations in this dissertation, unless otherwise mentioned, are mine. However, whenever biblical
quotations are included in these translations, I used the English translation of the King James Version, in the
following edition: Holy Bible. King James Version, Emerald Text Edition (Cambridge: Cambridge University
Press, s.a). The same edition is followed in rendering all English Biblical quotations in this dissertation. For
Latin biblical quotations, the following edition was used: Roger Gryson, ed., Biblia sacra iuxta vulgatam
versionem (Stuttgart: Deutsche Bibelgesellschaft, 2007).
1
“Ibidem commorantibus necnon viris religiosis Ordinis Sancti Francisci nuncupatis minoribus, diversarum
nationum et lingarum, ad honorem Domini Nostri Ihesu Christi et totius celestis curie laudibus divinis in sacris
locis vacantibus et ad peregrinorum instructionem, consolationem et directionem et fidei augumentum et totius
Christiane religionis honorem.” Libellus peregrinationis totius Terre Sancte, BNF Latin 4826, 31r-31v.
2
Paravicini, Werner, ed., Europäische Reisberichte des späten Mittelalters. vol. 2, Französische Reiseberichte,
eds. Jörg Wettlaufel and Jacques Paviot (New York: Peter Lang, 1999), 78.
3
“Explicit id libellus peregrinationis totius Terre Sancte, editus a fratre Amedeo Boverii Ordinis Minorum
Provincie Terre Delphinatus, qui in Terra Sancta enim edidit et diversis ystoriis abstraxit.” Libellus
peregrinationis totius Terre Sancte, BNF Latin 4826, 81r.

1

death and resurrection also shaped their development of itinerant commemorative rituals,
which they transferred to their homelands in Western Europe. Deployed in the East by the
papacy and by their Order to cater for the needs of Western pilgrims and look after the Holy
Places, they were meant to stand as a bastion of the Roman Church among undesirable
outsiders. However, aptly described in a papal bull as amantes barbaras nationes, the
Franciscans of Mount Sion engaged with their environment, allowing themselves to be
influenced4. This dissertation tells the story of this dialogue, as seen through the lens of ritual.
In this Introduction, I begin by explaining the historical circumstances behind the
appointment of the friars as guardians of the Holy Places and why the chronological scope of
this dissertation extends from the 1330s to 1517. Next, I outline the role of rituals in the
Franciscan mission in Jerusalem, and explain the meaning ascribed to ritual in this study. I
conclude with a brief description of the status quaestionis in the scholarship dedicated to the
history of the Holy Land Franciscans and an outline of the chapters that make this
dissertation.

1. Why Franciscans in the Holy Land? The chronological and historical
background of this dissertation
Franciscans first settled in Jerusalem in the thirteenth century. Their presence in the
city did not last long, however, leaving when the city was lost by the crusaders for the last
time in 12445. They returned to the Holy Land in the 1330s, with a papal mandate, and have
remained there as Latin guardians of the Holy Places ever since. The friars’ restoration to the
Holy Land is linked to the patronage of the king of Naples, Robert of Anjou (1309-1343) and
queen Sancha of Mallorca (1309-1345), his wife. Robert of Anjou was nominally the King of
Jerusalem. The younger brother of Louis of Toulouse, who renounced the throne to become a

4

See below.
The first general chapter of the Franciscans, held at Porziuncola in 1217, organized the Order into eleven
provinces, one of which was the Holy Land province, into which the regions of Palestine, Syria, Lesser
Armenia, Cyprus, Greece and the Aegean Islands were included. In the Holy Land the friars settled first
probably in Crusader Acre in 1217. In Crusader Jerusalem the friars lasted for approximately ten years, from
1239, when peace was reached between Frederik II and the sultan al-Malik al-Kāmil, to 1239, when Franks
were expulsed from the city by the sultan al-Nasir Dāwud. They stopped being mentioned altogether after 1244,
the year when the Khwarizimians devastated the Church of the Holy Sepulchre. Riccoldo da Monte di Croce,
who visited Jerusalem in 1288, mentioned that the convent of the friars used to stand by the station of Simon of
Cyrene. Augustin Arce, “De origine Custodiae Terrae Sanctae”, in Miscelánea de Tierra Santa, vol. 3
(Jerusalem: Franciscan Printing Press, 1973), 76-79; Félix del Buey and Cristóforo Alvi, “Origines de la
Custodia de Tierra Santa. Ayuda de los reinos de Aragó, Nápoles y Castilla (capítulo reabierto)”, Archivo iberoamericano LXV (2005): 11-12.
5

2

Franciscan, Robert himself took the Franciscan habit before his death in 13436. Widowed,
Sancha of Mallorca also joined the Poor Clares at her foundation of Santa Chiara in Naples.
Many of her family too, including her two brothers, joined the Franciscan Order, and she
made the court of Naples a haven for persecuted friars, especially for those fleeing papal
harassement for their rigorist views on poverty7. Named by a Franciscan chronicler
consolatrix piissima pauperum and benefactrix fratrum minorum8, she also lavished her
munificence on the friars who settled in Jerusalem.
The Angevine preference for the Franciscan order proved instrumental in the friars’
appointment as the exclusive representatives of the Roman Church in the Holy Land. In the
early 1300s the king of Aragon approached the Mamluk sultans with a proposal for the
settlement of Dominican friars in the Church of the Holy Sepulchre. James II of Aragon also
favored the settlement of Franciscans, but these negotiations did not result in a permanent
Latin presence in Jerusalem9. Sometime at the end of 1333 or the beginning of 1334, Roger
Guérin, a Franciscan friar from the province of Aquitaine, a missionary to the Tartars and
Armenians, travelled to Egypt, and through generous gifts provided by the king of Naples for
the purpose, managed to obtain from the sultan al-Malik al Nāsir Muhammad (1310-1341)
the aman for the friars’ settlement in Jerusalem, and especially their right to serve
permanently in the Church of the Holy Sepulchre. From Egypt he went to Jerusalem with
several friars from the Franciscan province of Aquitaine, where he bought, with money
provided by queen Sancha, a plot of land on Mount Sion, by the room of the Cenacle and the
ruined Byzantine monastery of St Mary, where the friars’ Jerusalem convent was erected10.
With two bulls issued on the 21st of November 1342, Gratias agimus and Nuper
carissimae, pope Clement VI confirmed the settlement of the friars as guardians of the Holy
Places and acknowledged the royal donors. The bulls stated that the king and queen “with
high expenses and great efforts” (non sine magis sumptibus et laboribus gravibus), had
obtained for the Franciscan friars, from the sultan in Cairo, the right to dwell permanently in
the Church of the Holy Sepulchre, the Cenacle, the Chapel of the Holy Spirit and the Chapel
6

Samantha Kelly, The New Solomon. Robert of Naples (1309-1343) and Fourteenth Century Kingship (LeidenBoston: Brill, 2003), 8, 209-210, 287.
7
Isabelle Heullant-Donat, “En amont de l’Observance. Les lettres de Sancia, reine de Naples, aux Chapitres
généraux et leur transmission dans l’historiographie du XIVe siècle”, in Identités franciscaines à l’âge des
réformes, eds. Frédéric Meyer and Ludovic Viallet (Clermont-Ferrand: Presses Universitaires Blaise-Pascal),
77-83.
8
Ibid., 88.
9
On the Aragonese negotiations: del Buey and Alvi, “Origines de la Custodia de Tierra Santa”, 21-26.
10
Arce, “De origine Custodiae Terrae Sanctae”, 86- 92.
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of St Thomas. All these chapels were on Mount Sion, in the vicinity of the Franciscan
convent11. Gratias agimus mentioned that the friars were already settled on Mount Sion by
1342. Twelve friars and three lay helpers are referred by the Gratias agimus12. In Nuper
carissimae, which the pope issued on the same day, the number of lay people allowed to
settle in Jerusalem as helpers to the friars was raised to five13. This was the beginning of the
Custody of the Holy Land14.
This dissertation explores a major aspect of the Franciscan history in Jerusalem from
the establishment of the Custody of the Holy Land in the 1330s up to the year 1517, an
ominous year in the history of the friars of Mount Sion. The settlement of the friars and the
institutional development of the Custody of the Holy Land in the fourteenth and fifteenth
centuries benefited from the relative tolerance of the Mamluk overlords towards the Christian
community of the city15. Conversely, the beginning of the sixteenth century ushered in a host
of dramatic changes in the life of the Holy Land friars. In 1517 the Mamluks were ousted by
the Ottomans16, who ruled the city until General Allenby’s entry into Jerusalem in December
1917, at the head of British troops. The beginning of Ottoman rule in Jerusalem brought the
dislodgement of the friars from their Mount Sion convent, from which they were expelled in
1524. The final expulsion followed a series of conflicts over the possession of the Tomb of
David, which until mid-fifteenth century was in the friars’s posession17. They settled in the

11

“Gratias agimus gratiarum omnium Largitori. Eique dignas laudes persolvimus qoud Ipse Carissimorum in
Christo Filiorum Nostrorum Roberti Regis et Sanciae Reginae Siciliae, fidei sic ferventer accendit, quod ipsi
quae ad Dei laudem et gloriam ac sacratissimi Sepulchri Dominici et aliorum sacrorum Locorum
ultramarinorum reverentiam et honorem redundant, non cessant indefesis studiis operari. Nuper siquidem
eorumdem Regis et Reginae grata insinuato Nostro Apostolatui patefecit, quod ipsi non sine magis sumptibus et
laboribus gravibus, a Soldano Babyloniae, qui Sepulchrum Domini et alia sacra Loca ultramarina, proprio ipsius
Redemptoris Sanguine dedicate, non sine cunctorum Christianorum gravi opprobrio detinet occupata,
obtinuerunt quod Fratres Vestri Ordinis infra Ecclesiam dicti Sepulchri possint continue commorari, et ibidem
Missarum solemnia et alia divina officia solemniter celebrare et iam certi dicti Ordinis Fratres actualiter sunt
ibidem; et quod nihilominus idem Soldanus Coenaculum Domini et Cappellam in qua Apostolis Spiritus
Sanctus apparuit, et aliam Cappellam in qua Christus Beato Thoma praesente, post resurrectionem suam
Apostolis se ostendit, Regi et Reginae concessit eisdem: quodquo ipsa Regina locum aedificavit in Monte Sion,
infra quem Coenaculum et dicta cappelae’’. Bullarium Franciscanum Terrae Sanctae, in DTS II (1) (1909): 14.
12
Ibid., 14-15.
13
Bullarium Franciscanum Terrae Sanctae, in DTS II (2) (1909): 70-71.
14
Indeed, the title “guardian of Mont Sion” for the superior of the Franciscan community in Jerusalem was first
mentioned in the bull Gratias agimus: “Volentes ut ipsi fratres taliter deputandi, sint, postquam fuerint ultra
mare, sub obedientia et regimine Guardiani Fratrum dicti Ordinis Montis Sion, prout ad suum spectat officium
et Ministri Provinciae Terrae Sanctae”. Bullarium Franciscanum Terrae Sanctae, in DTS II (1) (1909): 15.
15
The Mamluks intervened very little in the Christian section of the city, with only one church appropriated to
Muslim usage in this period. Karl R. Schaefer, Jerusalem in the Ayyubid and Mamluk Eras (PhD diss., New
York University, University Microfilms, 1985), 282.
16
Roberto Mazza, Jerusalem: From the Ottomans to the British (London-New York: I. B. Tauris, 2009), 12.
17
Jerome Murphy-O’Connor, The Holy Land. An Oxford Archaeological Guide from Earliest Times to 1700
(Oxford: Oxford University Press, 2008), 117; Beatrice Saletti, “L’affare della Tomba di David (Gerusalemme,
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convent of St Savior, close to the Church of the Holy Sepulchre, on the premises of an old
Georgian monastery that they bought from its insolvent residents in 151618. My analysis stops
in the year 1517, because I consider the history of the friars under Ottoman rule in their new
abode of St Savior’s quite different from the first two centuries of the Custody. The friars’
mission in the Holy Land changed both because of the Ottoman presence, whose politics and
European alliances under the system of capitulations directly impacted their life, and because
of change within Western Christianity itself. Indeed, the Protestant Reformation meant a
reduced number of pilgrims for the friars to guide. The Catholic Reformation, and especially
the liturgical reforms adopted at the Council of Trent (1545-1563), also changed the life of
the friars, who were meant to be a display-window for Roman Catholicism in Palestine. Thus,
my analysis stops in 1517, when significant changes begun in the life of the Jerusalem
Franciscans.

2. The Franciscan mission in the Holy Land and the role of rituals19
A dispute settled by the pope a century after the Franciscan installation in Jerusalem
illustrates the understanding that both the papacy and the friars had about the latters’ presence
in the Holy Land. In 1421, pope Martin V called on the patriarch of Grado, primate of Venice
and Dalmatia and apostolic commissary to those regions, to answer a petition presented to
him by the Holy Land Franciscans. Through this text, the friars sought to ascertain their
status as exclusive representatives of the Latin Church in the Holy Land. The need for a papal
pronouncement on this matter arose from the increased contestation of Franciscan exclusivity
advanced by other religious orders and by those who felt entitled to return to the Holy Land,
namely the titular patriarch of Jerusalem and the nominal bishop of Bethlehem20. The
contents of the sentence given by the bishop of Grado, pronounced at Mantua in January
XV secolo): I frati minori e i loro protettori europei tra sequestri, ritorsioni ed embrago”, I Tatti Studies in the
Italian Renaissance 18 (1) (2015): 199-205; 212-213.
18
Ferdinando Diotallevi, Status descriptivus Almae Seraphicae Provinciae seu Custodiae Missionis Terrae
Sanctae ad MCMXXIII (Jerusalem: Ex Typographia PP. Franciscalium, 1924), 1.
19
I use “mission” throughout this dissertation in two ways: 1) as an assignment to fulfill a particular task; 2) as
an assignment to preach the tenets of a particular type of Christianity, namely Roman Catholic, to outsiders. For
the understanding of missionarism within the Franciscan Order and, and of Franciscan missionarism by
outsiders, see: E. Randolph Daniel, The Franciscan Concept of Mission in the High Middle Ages (Lexington:
The University Press of Kentucky, 1975), 9-21, and Bert Roest, Franciscan Learning, Preaching and Mission
c.1220-1650. Cum scientia sit donum Dei, armature ad defendendum sanctam fidem catholicam… (LeidenBoston: Brill, 2015), particularly his discussion of the Missio holandica, the case of Observant Franciscan
Missionaries sent to the northern provinces of the Low Countries in the aftermath of their official adoption of
Calvinism at the end of the sixteenth century, 217-229.
20
del Buey and Alvi, “Origines de la Custodia de Tierra Santa’’, 53.
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1421 in response to the Franciscan petition, and confirmed in February 1421 by Martin V21,
afford a window into how the friars understood their mission in the Holy Land. I complement
the information presented in the dry language of the canon law with Amadeus Boverii’s
thoughts on the role of the friars serving in the Holy Land, quoted at the beginning.
In their petition, the friars asked the pontiff to confirm their full rights of possession
over the convent of Mount Sion, and their right of presence at the Church of the Virgin Mary
in the Valley of Josaphat, in the Church of the Nativity in Bethlehem22 and the Church of the
Holy Sepulchre in Jerusalem. The friars presented themselves as the “people in charge of” of
the Holy Places (in quo quidem conventu et locis praedictis stant et habitant Fratres Minores
Sancti Francisci, ac ipsas ecclesias et loca gubernantes)23.
To support their request, the friars produced before the court eleven witnesses, chosen
from among the pilgrims whom they have guided in the Holy Land. In formulaic legal
parlance, the witnesses who appeared before the court described the friars’ activity. What
they noticed makes for a rough guide to the Franciscan mission in the Holy Land. For the
sake of convenience, I discuss just one of the testimonies, bearing in mind that the others
were nearly verbatim repetitions. Thus, in his sworn testimony, Thomas Mocenigo, a
Venetian nobleman who made the Holy Land pilgrimage in 1391, declared that he had seen
how the Franciscans “managed and had the charge of” (regebant et gubernabant) the convent
of Mount Sion, the Church of the Nativity in Bethlehem, the Church of the Holy Sepulchre
and the Church of the Virgin Mary in the Valley of Josaphat. Furthermore, in all of these
sanctuaries the friars “celebrated masses and other divine offices” (ibi celebrare Misas et alia

21

Bullarium Franciscanum Terrae Sanctae, in DTS III (1) (1910): 25-26.
They have acquired a right of presence in this church in the second half of the fourteenth century. del Buey
and Alvi, “Origines de la Custodia de Tierra Santa’’, 43-45.
23
“Probare volunt et intendunt dicti fratres, suis et dictis nomnibus quibus supra: Quod Fratres et Ordo Fratrum
Minorum Ordinis Sancti Francisci habent, tenent et possident unum Conventum ipsorum Fratrum dicti Ordinis
in Monte Sion et in partibus illis. Item, unum locum habitationis eorum cum Ecclesia Beatae Mariae Virginis,
praefati Ordinis, in Betleheem, ubi Christus natus est; Item, unum alium locum habitationis eorum in Ecclesia
Hierusalem, ubi est cappella Sepulchri Domini Nostri Iesu Christi, cum cappella Montis Calvariae loci ubi
Christus crucifixus est; Item, unam ecclesiam in Valle Iosaphat, sub vocabulo Intemeratae Virginis Mariae; in
quo quidem Conventu et locis praedictis stant et habitant Fratres Minores Sancti Francisci, ac ipsas Ecclesias et
loca gubernantes.” Bullarium Franciscanum Terrae Sanctae, in DTS III (1) (1910): 11.
22
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divina officia)24. The bishop of Grado ruled in favor of the friars, who were to peacefully
enjoy the possession of the Holy Places25.
More relevant from my perspective, the sentence pronounced by the patriarch of
Grado, known as the Acta causae Gradensis, described the friars as “tied to the ceremonial
veneration of these most sacred places” (praefatorum sanctissimorum locorum celebri
veneratione adstricti)26. Moreover, all the witnesses testified that carrying out various rituals
at the Holy Places was part of the friars’ “managing and governing” duties. These rituals
were referred to as masses, the divine offices and “their other ceremonies” (alias suas
caeremonias)27, a term encompassing many of the rituals discussed below. The friars’
mission to celebrate the rituals of the Latin Church at the places whose care they were
entrusted was established from the beginning of their Holy Land mission. Both Gratias
agaimus and Nuper carissimae spoke about their “solemn celebration of solemn masses and
other divine offices” (ibidem missarum solemnia et alia divina officia solemniter
celebrare)28.
Further papal legislation sanctioned and clarified the friars’ capacity to conduct
liturgical and para-liturgical functions in the Holy Land. The most striking feature of their
ritual life resulted from the extraordinary conditions presented by an alien milieu. I will
explore at length the friars’ engagement with the ritual life of the Christian communities in
the context of Mamluk Jerusalem in the first chapter. For the moment, I discuss some
relevant passages from papal regulations concerning the Holy Land friars. Thus, with the bull
Etsi ex debito, issued in January 1456, pope Calixtus III confirmed previous privileges
granted to the friars, among which their right to celebrate masses and other rituals at the Holy
Places29. As in earlier bulls30, the pope settled the terms of the friars’ mission in the East in
encomiastic tones:

24

For Tommaso Mocenigo’s testimony: Bullarium Franciscanum Terrae Sanctae, in DTS III (1) (1910): 12-13.
For the other witnesses’: Ibid., 13-23.
25
“damus, concedimus, conferimus et assignamus ac adiudicamus, ut de caetero sive in posterum praedicti
Conventus et Fratres Minores, loca saepe dicta et ipsorum locorum quieta et pacifica possessio gaudeant et
possideant, ac pacifice et quiete gaudere et possidere debeant”. Ibid., 23.
26
Ibid., 23.
27
For instance: “ibi celebrare Missas et alia divina officia, prout et sicut consuetum est eisdem Fratribus Ordinis
praedicti”; “dicti Fratres Minores celebrabant divina officia et alias suas caeremonias in dicto loco Hierusalem et
Monte Calvario”. Bullarium Franciscanum Terrae Sanctae, in DTS III (1) (1910): 12-13.
28
Bullarium Franciscanum Terrae Sanctae, in DTS II (1) (1909): 14 and DTS II (2) (1909): 70.
29
Bullarium Franciscanum Terrae Sanctae, in DTS II (1) (1909): 14; DTS (2) (1909): 70.
30
For instance, the Licet pro nostra of the same Calixtus III, of May 1455. Bullarium Terrae Sanctae, in DTS IV
(4) (1911): 153-155.
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Although, by virtue of pastoral care, it is right that we find pleasant and good
all religious persons, without distinction, we, however, keep you, those
belonging to the Order of Friars Minor, in our deepest affection, [because]
kindled by the spirit of a more fervent love, not fearing, but loving the
barbarous nations (amantes barbaras nationes), they [the Friars Minor]
bravely undertook to convert them, so that, thanks to their saintly works,
through which the universal faith grows, they can bring many multitudes to
the Lord’s worship, giving the Lord a good interest for the talents entrusted to
them31.
With the words of the Parable of the Talents (Matt. 25,14-30), Calixtus praised the
friars for reaping the good fruits of their missionary preaching, qualified as a product of their
love for the “barbarous nations”32. Later in the letter the pope made clear which were these
“barbarous nations”, why they were deemed barbaric, how the friars were to behave among
them, and, more to the point, how living in their midst affected the brethren’s ritual life. The
shortest definition for these nations was “those who go astray from the Roman Church” (a
Romana Ecclesia deviantibus), lumping together those placed under excommunication and
interdict, heretics, schismatics (a category usually referring to the Eastern Christians), Jews
and Saracens33.
Illustrative of the extraordinary mission entrusted to the friars, the pope gave the friars
license to include in their rituals those normally banned from sacraments and liturgical
functions (such as schismatics, heretics, excommunicated, and those under interdict). The
reason behind such a rare indulgence was clearly laid out: the friars were permitted to mingle
with them, in order to avoid scandal, which in this context meant commotion and disruption
of the normal ritual routine34. Such allowances were made only under exceptional conditions,
as in Jerusalem, where the friars were forced to live and serve in close vicinity to those who
“went astray from the Roman Church”. This exceptionalism becomes even more evident in
light of another papal regulation concerning the hour of the mass the friars had to celebrate
daily at the sanctuaries they guarded.
31

“Etsi ex debito sollicitudinis pastoralis quibuslibet religiosis personis esse Nos decet favorabilos et benignos,
tamen illos vestri Ordinis Fratrum Minorum, qui ferventioris spiritus ardore succensi, non timentes, sed amantes
barbaras nationes, ad illarum conversionem pergunt intrepidi, affectuosiori studio confovere tenemur, ut in
eorum sanctis operibus, per quae fides catholica pullulat, possint ad aream [arcam] dominicam multos affere
manipulos, et de talentis eis creditis bonam Domino reddere rationem”. Ibid., 159.
32
On medieval Latin missionarism, see: Jean Richard, La papauté et les missions d’Orient au Moyen Âge
(XIIIe-XVe siècles) (Rome: Collections de l’École Française de Rome, 1977) and John Tolan, Saint Francis and
the Sultan. The Curious History of a Christian-Muslim Encounter (Oxford: Oxford University Press, 2009).
33
Bullarium Franciscanum Terrae Sanctae, in DTS IV (4) (1911): 160.
34
“praeterea cum excommunicatis, suspnesis et interdictis, necnon haereticis, schismaticis, Iudaeis, Saracenis et
aliis a Romana Ecclesia deviantibus, legitima et rationabili causa, conversari et commorari, ac in loquendo,
edendo, bibendo et alias, non tamen in crimine, participare; et insuper, alicuius scandali evitandi gratia eosdem
schismaticos, haereticos, excomunicatos, suspensos et interdictos divinis officiis interesse permittere.” Ibid.
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Time and again bulls confirming the Franciscan rights and privileges in the Holy
Land state that the mass should be celebrated before dawn (missam antequam illucescat
dies)35. A bull issued by Martin V in 1421, Sinceritas vestrae devotionis, explains why this
particular mention appeared repeatedly in papal documents. Martin V asked the friars or other
priests who would arrive in Jerusalem as pilgrims to celebrate the mass before dawn, more
precisely two hours before daybreak (missam priusquam illucescat dies, etiam per duas horas
ante diurnam lucem)36. The pope licensed the celebrants to hasten with the service, another
extraordinary indulgence. He emphasized that no imputation could be made to the friars or
the other celebrating priests for hurrying with liturgical services, because they did it
“especially because they had to avoid the hindrance and danger that could be caused by
Saracens or other infidels sometimes roaming about places of worship at daybreak’’37.
We can surmise from pilgrimage accounts such as the one left by Boverii that the
papal vision of the friars’ role in the Holy Land corresponded with how they perceived their
own mission. In the passage quoted at the beginning of this Introduction, Boverii underlined
which were the principal duties of the friars residing in Jerusalem: service to God and to the
pilgrims. In another place in his account, a section dedicated to Mount Sion, he gave further
details on the activities of the Jerusalem friars: they celebrated the divine offices, and, living
poorly from the alms given by pilgrims, they “preached about Christ’s death and
resurrection”. However, the friar was quick to clarify the terms under which this preaching
could be done, namely “not in public and not saying anything against Muhammad”38. Their
main task was to carry out the rituals of the divine office, to tend to pilgrims and to preach,
provided they did not cause scandal or conflict by antagonizing the other communities
present in the city, particularly the Muslim majority. I will further investigate these relations

35

For instance, Ibid., 159.
Bullarium Franciscanum Terrae Sanctae, in DTS III (2) (1910), 63-64.
37
“Hinc est quod Nos vestris devotis precibus inclinati, ut missam priusquam illucescat dies, etiam per duas
horas ante diurnam lucem, cum qualitas negotiorum pro tempore ingruentium id exegerit, vobis et vestrum
singulis ac successoribus vestris Ordinis Minorum Fratribus in Monte Sion sive in Bethleem aut Sepulchro
Dominico in Hierusalem pro tempore residentibus, in Praesbyteratus tamen Ordine constitutes, necnon omnibus
et singulis catholicis Sacerdotibus, cuiuscumque status, dignitas, gradus, ordinis et conditionis extiterint, ad ipsa
loca Terrae Sanctae causa piae devotionis peregere profectis, liceat ad spiritualem eorumdem peregrinorum
fructum et consolationem, ac celeriorem et opportunam ipsorum expeditionem, praesertim ob grave
Saracenorum aliorumque infidelium illuc die lucescente interdum discurrentium vitandum impedimentum atque
periculum, in praefatis et aliis Terrae Sanctae devotis oratorium locis, celebrare, ita quod id nec vobis nec aliis
huiusmodi sacerdotibus taliter celebrantibus, ad culpam valeat imputari devotioni vestrae.” Ibid., 63-64.
38
“Nunc autem degunt ibi fratres minors, divina officia pagentes, de elemosinis fidelium peregrinorum solum
viventes, Christum mortum et suscitatum predicare, non audentes publice, nec contra illum nec contra
Machometum aliquid dicentes.” BNF Lat. 4826, 53v.
36
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in the following chapters. For the moment, suffice it to say that this was the general context
within which the friars carried out the rituals that are the focus of this dissertation.

3. The meaning of “ritual” in the context of this dissertation
One can hardly mention “ritual” without implicitly invoking the culturally charged
meanings that twentieth-century sociological and anthropological theories heaped on it39. One
can also hardly write about medieval rituals without getting intangled by the polemic raised
by the publication of Philippe Buc’s The Dangers of Ritual. Between Early Medieval Texts
and Social Scientific Theory in 200140. Yet, whilst acknowledging the contribution of both
socio-anthropological theory and of Philippe Buc’s book in crystalizing the meanings of this
most dangerous analytical category called “ritual”41, I nevertheless choose to base my
understanding of rituals on how the friars and their contemporaries referred to ritus. The
practices described as ceremonial or even ritual by friars and pilgrims are: the divine office,
solemn masses, processions, ordines peregrinationis, dubbings.
39

In a very short and arbitrary summary of meanings ascribed to “rituals” in socio-anthropology, we can see it
defined as: “social phenomenon, a system of social facts”, which echoed Emile Durkheim’s paradigm of ritual
as “social function”, by Victor Turner, The Drums of Affliction: A Study of Religious Processes among the
Ndembu of Zambia (Oxford: Clarendon Press, 1968), 238; as a “restricted code” by Mary Douglas, Natural
Symbols: Explorations in Cosmology (London and New York: Routledge, 1970), 44; or “symbolic activity” and
“signifying behavior” by Talal Asad, Genealogies of Religion. Discipline and Reasons of Power in Christianity
and Islam, (Baltimore: The Johns Hopkins University Press, 1993), 55, 58. These are definitions produced by
almost two centuries of sociological and anthropological research, whose “genealogy” makes plain the
impossible endeavor of defining such a concept, whose understanding changes with context and historical
period. A “universal concept” of ritual errs by vagueness. Asad, Genealogies of Religion, 55-79. Jack Goody
denounced the overuse of the concept of ritual, which rendered it ambiguous and futile. Jack Goody, “Against
‘Ritual’: Loosely Structured Thoughts on a Loosely Defined Topic”, in Secular Ritual, eds. Sally Falk-Moore
and Barbara Meyerhorf (Assen Amsterdam: Van Gorcum, 1977), 27. The one feature essential to a ritual, which
can transform even ordinary events in ceremonial activities, is repetition in performance that leads to a religiouslike routine. Catherine Bell, Ritual Theory, Ritual Practice (New York-Oxford: Oxford University Press, 1992),
92; Jonathan Z. Smith, “The Bare Facts of Ritual”, History of Religions vol. 20 (1/2) (1980): 113-116.
40
Philippe Buc, The Dangers of Ritual. Between Early Medieval Texts and Social Scientific Theory (Princeton
and Oxford: Princeton University Press, 2001). The main thesis asserted by Buc’s study refers to the application
of social scientific models to medieval rituals. His study was meant as a cautionary tale against some
medievalists indulgence into the adoption of interpretative patterns which befit the ethnographic study of
unlettered societies. Buc’s argument is that the same patterns cannot be adopted for the interpretation of
medieval rituals produced in a society whose protagonists defined themselves what they understood by a
ceremonial activity. Among Buc’s more virulent critics: Geoffrey Koziol, “The Dangers of Polemic: Is Ritual
Still an Interesting Topic of Historical Study”, Early Medieval Europe II (4) (2002): 367-388; Alexandra
Walsham, “The Dangers of Ritual”, Past and Present 180 (2003): 277-278. Buc’s answer to his critics: Philippe
Buc, “The Monster and the Critics: A Ritual Reply”, Early Medieval Europe 15 (4) (2007): 441-452.
41
“Ritual” as an analytical category invented to suit the needs of socio-anthropological research was very
appropriately defined by Catherine Bell: “The idea of ritual is itself a construction, that is, a category or tool of
analysis built up from a sampling of ethnographic descriptions and the elevation of many untested assumptions;
it has been pressed into service in an attempt to explain the roots of religion in human behavior in ways that are
meaningful to Europeans and Americans of this century”. Catherine Bell, Ritual. Perspectives and Dimensions
(New-York-Oxford: Oxford University Press, 1997), 21.
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First, a few words about the cultural and historical framework that informed the friars’
understanding of ritual. All rituals of Christian worship, including those carried out by the
friars in Jerusalem in the period here under investigation, derived their characteristics from
scripture and tradition. These types of rituals are scripture-bound, tied to a liturgical tradition
that sought to define and refine their meaning, keeping up with the development of Church
observances. Thus, as members of the Roman Church, the Jerusalem friars engaged in rituals
that were rooted in its liturgical tradition. This tradition was scriptural in the two
understandings of the word: it derived from and commemorated the holy writ and it relied on
the canon of written liturgical instructions and manuals specific to the Roman rite. Whilst the
generic “ritual book”, the so-called Rituale romanum, is a post-Tridentine invention, the
tradition of liturgical manuals and treatises was ancient and vast42.
The friars celebrated their rituals within the framework of this scriptural tradition.
Apart from the universal rituals of the Roman Church, such as masses and processions for
prescribed ferial occasions, which the friars fulfilled in the Holy Land as any other religious
would do, they adapted and, to a certain extent, invented certain rituals in response to the
particular character of the city of Jerusalem.
These rituals were first and foremost rituals of commemoration, for instance
processions recalling episodes from the life of Christ, such as his entry into Jerusalem on
Palm Sunday. Referring to the Jewish tradition, Jonathan Z. Smith has emphasized the
capacity of the Holy Land, and especially of Jerusalem, to generate rituals. Here, mere
accidental gestures could turn into rituals by purposeful repetition43. The friars operated
within the framework of this biblical understanding of the space of Jerusalem as the precinct
of the sacred, into which routinization could give the luster of ceremonialism to mere habits.
This is how I understand, for example, the development of the ritual of the Via Crucis, which
is the object of chapter 3. As I will show, the friars built on previous local traditions and on
the routinization of their practice of taking Western pilgrims to sites they placed on the last
itinerary of Christ from the Praetorium up to Calvary, to create a ritual of commemoration.
Secondly, my approach to the definition of rituals in the context of the Franciscans of
Jerusalem relies on the meanings ascribed to ceremonial activities in contemporary sources.
42

Its first edition dates to 1614. Nathan D. Mitchell, “Reforms, Protestant and Catholic”, in The Oxford History
of Christian Worship, eds. Geoffrey Wainwright and Karen B. Westerfield Tucker (Oxford: Oxford University
Press, 2006), 339.
43
Smith, “The Bare Facts of Ritual”, 113-114.
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To this end, I selected a series of examples that I consider representative for the meanings of
“ritual” used by the Jerusalem friars. The significance of turning to the original context and
languages of medieval ritual was emphasized by Philippe Buc in his seminal study44. In the
primary sources investigated during the research of this dissertation, I have found references
to ritual activities, which, collected, constitute a rather comprehensive guide to late medieval
views on ceremonies.
The word that stands out in this ceremonial lexicon is ritus. Generically, in the
language of the Roman Church, ritus designated a liturgical activity45. In the Jerusalem
context, ritus was used in two senses. First, it designated a religious observance carried out in
a ceremonial manner. This sense comes closest to the modern category of “ritual”. Secondly,
it referred to different religious denominations (ritus Latinorum, ritus Grecorum, ritus
Iacobitorum, ritus Sarracenorum, ritus Iudeorum etc.). The logic behind this usage is
straightforward: because these communities followed different ceremonial observances, they
belonged to a different category of worshipers. In this second sense, I think the closest
modern equivalent is “rite” and “religion”. In both senses, the most important significances
ascribed to ritus was as an identity marker.
Of the many available examples of such usages, I selected one that illustrates them
patently. It comes from the Evagatorium written by Felix Fabri, a garrulous Dominican from
Ulm who made a first pilgrimage to the Holy Land in 1480, followed by a second trip to the
Holy Land, Sinai and Egypt in 1483-148446. The wealth of details he recorded in his multiple
travelogues makes Fabri an invaluable source for the history of late medieval Jerusalem.
Thus, an example of ritus used roughly as “ritual” is found in Fabri’s description of the
microcosm of the Church of the Holy Sepulchre:
As the universe is adorned by a variety of creatures that make manifest [their]
wonderful and perfect creator, so too a variety of peoples, customs, languages
and rituals (ritum) adorn the universal church, making manifest our wonderful
44

Buc, The Dangers of Ritual, 5-6.
Lászlo Dobszay, “Reading an Office Book”, in The Divine Office in the Latin Middle Ages. Methodology and
Source Studies, Regional Developments, Hagiography, eds. Margot E. Fassler and Rebecca A. Baltzer (Oxford:
Oxford University Press, 2000), 56.
46
I used the edition by Dietericus Hassler, Fratris Felicis Fabri Evagatorium in Terrae Sanctae, Arabiae et
Egypti peregrinationem, vol. 1-3 (Stuttgart: Sumptibus Societatis Litterariae Stuttgardiensis, 1843-1849). The
pilgrimage literature authored by Fabri for various audiences consists of: a poem in vernacular, the Gereimtes
Pilgerbüchlein, a vernacular account in prose, the Pilgerbuch, his most accomplished work, the Latin
Evagatorium, and a vernacular account called De Sionpilger. For a survey of Fabri’s writing and the various
audiences he addressed, see: Katheryne Beebe, Pilgrim and Preacher. The Audiences and Observant Spirituality
of Friar Felix Fabri (1437/8-1502) (Oxford: Oxford University Press, 2014).
45

12

and perfect Redeemer […]. Moreover, in this church there are seven kinds of
Christians, each of its own sect, with their own ritual (proprium ritum), their
own choir, with various errors and, thus, pernicious to the doctrines of the
faith47.
For the usage of ritus as both a different ritual observance and a ritual practice
tantamount with a difference of religion, the example comes from Fabri’s experience in the
Church of the Tomb of the Virgin Mary in the Valley of Josaphat:
Masses are said in this sepulchre too, as in the sepulchre of the Lord, and I
celebrated here many times myself, and it is a place of worship for all
Christians, no matter their rite (cuiuscumque ritus), nor is that place anyone’s
property. In fact, several altars in that church are made suitable for these
[different] rites48.
A series of adverbs and adverbial locutions were very often used to invoke the ritual
character of a particular religious observance. Processionaliter (walking in the ceremonial
way of a procession), solemniter (in a solemn manner) and ceremonialiter (in a ceremonial
manner) are frequent occurrences in the descriptions produced by friars and pilgrims. Most
pertinently, sometimes they used the adverb rite (ritually, in a ritual manner), for whose
usage I rely on an interesting example provided by Fabri. He complained that friars and
pilgrims were unable to celebrate properly the feast of St Peter in Chains, because it was a
Friday, the festum Machometi: “Because it was the feast of that accursed Muhamad, we were
not able to celebrate ritually (rite peragere) the Feast of Saint Peter in Chains”49.
Oftentimes the reverent gestures associated with ritual devotions indicate the exercise
of a ritual action. The most frequently mentioned are: kissing (osculare) all things deemed
sacred (relics, the ground, walls, gates), bowing, prostrating (prostrare, procubere), kneeling
(genua flectere), weeping (flere), and lamenting (ululare). All these ritual gestures were
47

“Sicut diversitas creaturarum decorat universum et creatorem mirabilem et perfectum ostendit, sic diversitas
gentium, morum, linguarum et ritum plurimum decoraret ecclesiam catholicam, et Redemtorem nostrum
mirabilem et perfectum ostenderet […] Sunt autem VII differentiae Christianorum in hoc templo, quorum
quaelibet habet suam propriam sectam, proprium ritum, proprium chorum, cum diversis erroribus et damnosis
etiam in substantialibus fidei”. Evagatorium, vol. 1, 347.
48
“In ipso sepulchro leguntur etiam Missae, sicut in Domini monumento, et ego ipse plures in eo celebravi, et
est locus celebrandi omnium Christianorum, cuiuscumque ritus sint, nec est alicui appropriates locus ille. Cetera
vero altaria illius ecclesiae sunt ritibus aptata.” Ibid., 347.
49
“Propter hoc maledictum Machometi festum non potuimus rite peragere festum S. Petri ad vincula”.
Evagatorium, vol. 3, 117. I thank Josephine van den Bent for helping me to establish which was the “festum
Machometi” referred by Fabri. He mentioned the name of the Christian festival they were not able to celebrate
in a ritual manner, namely the feast of St Peter in Chains, celebrated on the 1st of August. More sepcifically,
Fabri referred to 1 August 1483, the year of his ample perambulations in the Holy Land. According to
http://www.calendarhome.com/calculate/convert-a-date/ [last ckecked: July 2016], 1 August 1483 corresponded
in the Islamic calendar to Friday 26 Jumada al-Thani 888.
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appropriately described by Fabri as the “the gesture of one’s cult” (gestus sui cultus). They
applied to the ritual gestures of both Christians and Muslims. Thus, he warned his fellow
pilgrims not to mock Muslim ritual observances (gestus sui cultus) so that they do not hinder
and mock the ritual observances of Christians50.
Finally, in this dissertation, an action is deemed a ritual whenever its performers
indicated, by one of the means highlighted above, that it had a ceremonial character. By the
same token, I also use “ritual” in the conventional modern understanding, as an analytical
category.

4. Franciscans in the Holy Land: status quaestionis
The first historians of the Franciscan presence in the Holy Land came from the friars
of the Custody themselves. Consequently, their work tended to be at times apologetic and
pietistic. However, their endeavors produced editions of archival documents, travelogues,
maps, topographical and liturgical treatises, and archaeological reports. These editions mostly
upheld the standards of then-current scholarship. Moreover, the archaeological excavations
and reports produced by members of the Studium Biblicum Franciscanum, such as Virgilio
Corbo and Michele Piccirillo, gained academic recognition51.
Two friars in particular, Girolamo Golubovich and Augustin Arce, stand out through
their prolific scholarship. Relying on the rich resources of the Custodial Archive and Library
and of some European libraries ( especially in Italy and France), Golubovich published the
first comprehensive catalogue of Franciscan guardians of the Holy Land, the Serie
cronologica dei reverendissimi Superiori di Terra Santa, and initiated in 1906 the publication
of the series Biblioteca bio-bibliografica della Terra Santa e dell’Oriente Francescano, both
indispensable tools for the study of Franciscan history in the Holy Land and in the Levant52.
50

“Caveat summopere pergrinus, ne Sarracenos orantes et gestus sui cultus exercentes irrideat, quia hoc omnino
non possunt sustinere. Nam et ipsi cavent, ne nos in orationibus nostris impediant, nec derideant.” Evagatorium,
vol. 1, 216-217.
51
Virgilio Corbo, Il Santo Sepolcro di Gerusalemme: aspetti archeologici dale origini al periodo crociato,
(Jerusalem: Franciscan Printing Press), 1981. Michele Piccirillo, Chiese e mosaici di Madaba (Jerusalem:
Franciscan Printing Press, 1989); The Mosaics of Jordan (Amman: American Center of Oriental Research,
1993); Mount Nebo: New Archaeological Excavations 1967-1997 (Jerusalem: Franciscan Printing Press, 1998).
52
Girolamo Golubovich, Serie cronologica dei reverendissimi Superiori di Terra Santa ossia di Provinciali,
Custodi e Presidenti della medesima già Commissari Apostolici dell’Oriente e sino al 1847 in officio di Gran
Maestri del S. Militare Ordine del S.S. Sepolcro attuali Prelati mitrati, Provinciali e Custodi di T.S., Guardiani
del S. Monte Sion e del S.S. Sepolcro di N.S.G.C. ecc (Jerusalem: Tipografia del Convento di San Salavatore,
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Arce, another historian-friar from the Jerusalem family, also made a significant contribution
in the scientific research of the history of the Custody of the Holy Land, often complementing
his study with editions of original documents from the Archive of the Custody and the
Archive of the Crown of Aragon53. Two other friars from the Custody, Eutimio Castellani and
Norberto Risciani published a significant number of the firmans issued to the friars by the
Mamluk authorities54.
In recent years, the history of the Franciscan presence in the Holy Land was also
investigated by researchers from outside the Custody. Significant contributions were brought
by Franco Cardini, Paolo Trovato, Betarice Saletti and Michele Campopiano. The monograph
recently published by Beatrice Saletti, I francescani in Terrsasanta (1291-1517) is the most
comprehensive historical survey of the Custody, in which the author investigates an
impressive number of primary sources55. Michele Campopiano and Paolo Trovato have
worked extensively on the textual traditions of the Jerusalem Franciscans56. Franco Cardini’s
In Terrasanta. Pellegrini italiani tra Medioevo e prima età moderna offers a comprhensive
image of the Holy Land pilgrimage 57.
This dissertation is part of a larger project, Cultural Memory and Identity in the Late
Middle Ages: the Franciscans of Mount Sion in Jerusalem and the Representation of the Holy
Land (1333-1516). Within the same project, Michele Campopiano researched the textual
memory of the Holy Land Franciscans, in his forthcoming book Writing the Holy Land. The
Franciscans and the Memory of the Holy Places. Marianne Ritsema van Eck, my fellow-PhD
1898); Biblioteca bio-bibliografica della Terra Santa e dell’Oriente Francescano, 5 vols. (Quaracchi: Collegio
di S. Bonaventura, 1906-1927).
53
For instance, the studies gathered in volumes of the Miscelánea de Tierra Santa: Estudios criticos y
documentos (Jerusalem: Franciscan Printing Press, 1973); Estudios orientales judaicos y de Tierra Santa
(Jerusalem: Franciscan Printing Press, 1975); Historica, biográfica, archeológica, topgráphica, sanctuaria, de
arte sacra, iudaica, varia (Jerusalem: Franciscan Printing Press, 1982).
54
Eutimio Castellani, Catalogo dei firmani ed altri documenti legali emanati in lingua araba e turca
concernenti i santuari, le proprieta e i diritti della Custodia di Terra Santa (Jerusalem: Tipografia dei Patri
Francescani, 1922); Norberto Risciani, Documenti i firmani (Jerusalem: Franciscan Printing Press), 1931.
55
Beatrice Saletti, I francescani in Terrasanta (1291-1517) (Padova: libreriauniversitaria.it edizioni, 2016).
56
Michele Campopiano: “Tradizione e edizione di una compilazione di testi sulla Terra Santa proveniente dal
convento francescano del Monte Sion (fine del XIV secolo)”, Revue d’histoire des textes VI (2011): 329-359;
“Islam, Jews and Eastern Christianity in Late Medieval Pilgrim’s Guidebooks”, Al-Masâq XXIV/1 (2012): 7589; “Note sulla presenza francescana in Terrasanta: le descrizioni dei luoghi santi tra XIV e XVI secolo e il
ruolo della Custodia di Terrasanta”, in Gli italiani e la Terrasanta, ed. Antonio Musarra (Florence: SISMEL
Edizioni del Galluzzo, 2014), 49-68. Paolo Trovato, “Per le nozze (rinviate) tra storia e filologia. Sulle vulgate
di alcuni pellegrinaggi tre- e quatrocenteschi (Leonardo Frescobaldi, Mariano da Siena, Alessandro Rinuccini) e
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candidate in the project, is working on a monograph entitled Custodians of Sacred Space:
Franciscan Perspectives on the Sacred Geography of the Holy Land, texts and sacri monti
(1480-1650).
Although rituals were touched upon in many of these studies, the topic was not
researched in detail so far. This dissertation, in contrast, is dedicated to the minute analysis of
the ceremonial life of the Jerusalem Franciscans. I investigate their rituals within the
framework of the Latin liturgical tradition. The analysis of Franciscan rituals in Jerusalem
reveals the finer details of the friars’ life in the city, their negotiated presence and struggle to
assert a Latin identity in a foreign environment. I argue that, in the period investigated here,
rituals had the role of Christian identity markers in an Islamic city, and of yardsticks of
orthodoxy, in the never-ending polemic within the Christian community. Moreover, by
researching the dynamics of Franciscan rituals, I emphasize the continuity of devotional
transfers between Jerusalem and Europe and viceversa, with the friars adapting Latin
devotions and ceremonies to the Jerusalem landscape, while, at the same time, importing
Jerusalemite rituals to Europe.

5. The layout of this dissertation
This dissertation consists of five chapters. In the first chapter, Ritual encounters:
Franciscans and Eastern Christians in an Islamic city, I outline the historical context in
which the friars carried out their rituals. I describe the complex dynamic between the Muslim
majority and one Christian minority, to which the friars belonged, particularly how they
negotiated and asserted their presence in Jerusalem by means of rituals. With the second
chapter, Rituals of militant nostalgia, I focus on the liturgy of war celebrated by the
Jerusalem friars and on the ritual of dubbing Latin Christians as knights in the Church of the
Holy Sepulchre. I analyze these militant rituals in the historical context of the later crusades,
when the call for the recovery of the Holy Land largely withered into rhetorical vim. The
third chapter, Franciscan processions in Jerusalem, discusses two particular processions, the
Palm Sunday procession and the bespoke procession the friars set in place at the entry of
Latin pilgrims in the Church of the Holy Sepulchre. I survey these processions with a
particular interest in the interplay between friars and the other communities of Jerusalem,
given that a procession crossing Jerusalem, carried more or less in the open, was prone to
elicit solidarity among Christians and adversity among Muslims. However, as I point out,
16

there always was room for negotiation. I the forth chapter, the Via Crucis in Jerusalem, I turn
to the close scrutiny of one particular procession, the Via Crucis. Although the last itinerary
of Christ from Praetorium to Calvary was commemorated in Jerusalem from Late Antiquity,
a standardized ritual form of this commemoration took shape in Jerusalem in the fourteenthfifteenth centuries, in the guided tours led by friars. In the last chapter, Ritual mimesis and the
translatio Hierosolymae, I discuss the transfer of rituals, especially of the ordo processionis
type, from Jerusalem to Western Europe. I focus on the discussion of two case studies, the
sacro monte of Varallo in Northern Italy and the Calvary at Romans in Southern France,
where Franciscan friars acted as agents of ritual transfer between Jerusalem and Europe.
This exploration of ritual dynamics challenges the understanding of the Jerusalem
Franciscans as a self-contained enclave. It emphasizes their talents as negotiators and
intermediaries between different religious traditions. More broadly, the story of their rituals is
a tale of how religious identity was ever-changing and open to alien influences.
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Chapter 1
Ritual encounters: Franciscans and Eastern Christians in an Islamic city
Recently Christopher MacEvitt has referred to the forced and uneasy cohabitation of
various Christian communities in the Holy Land at the time of the Latin principalities in the
Levant as “rough tolerance”. He described the encounter of Latin and Eastern Christianities at
the time of the Crusades as marred by mutual ignorance of their respective theological
traditions and tolerance restricted by the assumption of Latin precedence in the organization
of the new polity1. After the Muslim conquest of Acre in 1291, the status of Christians in the
Holy Land returned to pre-Crusades times. They were a legal and depleted minority, while
Latin Christians were chased out of the Holy Land altogether.
Sidney H. Griffith has referred to the position of the fissiparous Christian churches
that came under Islamic rule as “the Church in the shadow of the Mosque”. Although the
conquered Christians outside Arabia continued to be the demographic majority until around
the time of the Crusades, legally they were a subdued population, submitted to debilitating
conditions 2.
Guidelines for the status of the Eastern Christian minorities in Islam were provided in
the so-called Pact of ‛Umar. In a concise definition, this was “the canonical document called
Shūrūt ʿUmar, i.e. ‘the Conditions of ʿUmar’ (also called ‘the Pact of ʿUmar’, or ‘the Petition
to ʿUmar’) which defines the relationship between the Muslim conquerors and the nonMuslim population and delineates the status of the latter in Muslim society”3. According to
the Islamic legal tradition, the Pact originated in a letter the Christians of Syria addressed to
caliph ‛Umar b. al-Khattab (634-644), following the Arab conquest, proposing the conditions
for their life under Islamic protection. The caliph confirmed these conditions, with two
additions of his own4. The origins of this document were subject to much academic debate,
with the firm conclusion that the Pact could scarcely be dated to the caliphate of ʿUmar, in
spite of its name. Most likely it was the result of scholarly legal discussions in the centuries
1
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following the conquest, when the rules regarding dhimmīs needed to be put in writing, with
the first version of the text going back to the eight-ninth century, and the Pact becoming the
norm in dealing with non-Muslims by the second half of the ninth century5. The Pact was
based on “the principle of the ghiyār, i.e. the differentiating signs between Muslims and nonMuslims via dress, appearance, and public behavior”6. It also established the legal status of
non-Muslims as dhimmīs or “protected people”, because they enjoyed the protection of
Muslims as long as they abided by the obligations established in the Pact and paid the jizya,
“the protection tax” mentioned in the surrender agreements of Egypt, Syria, and
Mesopotamia (although not mentioned in the text of the Pact)7. Thus, legally, the status of
“protected people” translated into social inferiority and submission for non-Muslims.
However, in Jerusalem under Islamic rule, the boundaries set by the legal norm could be
negotiated.
David Nirenberg has stressed that medieval statements about religious difference
“were subject to barter and negotiation”8. In the specific case of lands under Islamic rule, the
governance of non-Muslims was done through a mix of the stricter enforcement of the law
and negotiated exemptions9. This appears to be the case of late medieval Jerusalem as well,
as will be shown in this chapter.
Christians of Jerusalem and the Holy Land lived as dhimmīs since the region was
conquered by the Arabs, with Bethlehem passing under their control in 634 and Jerusalem in
638. In the absence of Byzantine support to mount an armed resistance, Patriarch Sophronius
of Jerusalem surrendered the city in the hands of caliph ‛Umar in February 63810. On their
return to the Holy Land in the first half of the fourteenth century, the Latins shared the
dhimmī status with the rest of the Christians in the country. The provisions of the Pact of
‛Umar still conditioned the life of Christians (both Eastern and Latin) in the time of the
Mamluk rule in Jerusalem11. This chapter focuses on the Franciscan perception of the ritual
5
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dynamics within the Christin community of late medieval Jerusalem, a city under Islamic
rule. Provisions of the Pact of ʿUmar banned the public religious ceremonies of dhimmīs,
forbidding Christians and other non-Muslims to practice any form of proselytizing.
This ban included the prohibition of rituals that might have made the dhimmī
communities conspicuous in sight or sound: “We shall not hold public religious ceremonies”;
“We shall not display our crosses or our books anywhere in the roads or markets of the
Muslims”; “We shall only beat our clappers in our churches very quietly”; “We shall not
raise our voices in our church services, nor in the presence of Muslims”; “We shall not go
outside on Palm Sunday or Easter, nor shall we raise our voices in our funeral processions”12.
These restrictions impacted mostly the liturgical life of the Christians, curtailing essential
ceremonies such as the Palm Sunday processions. A religion bereft of its urban ceremonies,
an essential feature of the normal Christian life, was, definitely, in a minority state.
The formal limits imposed on the dhimmī populations increased in the Mamluk period
(1253-1517) accelerating the demographic decline of Christian communities13. However,
usually by securing the personal favor of the sultan, the friars managed to stay out of trouble.
The notable exceptions were the occasions when they sought martyrdom, as in happened in
1391 with four brethren from the convent of Mount Sion14, or when they were victims of
retaliation, especially after the king of Cyprus sacked Alexandria in 136515. Nevertheless, the
average tolerance of the Mamluk overlords toward the Franciscans residing in Jerusalem did
not preclude their spontaneous harassement by the population16.
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The rituals of the Roman Church were introduced to the Holy Land by crusaders.
They put an end to the Melkite dominance in the Church of the Holy Sepulchre, where they
made the Latin rite predominant but not exclusive17. After 1291 and the end of Frankish rule
in the Levant, the Latin clergy were excluded from serving in the Holy Land. They returned,
in the exclusive form of Franciscan friars, in first half of the fourteenth century.
This chapter traces the story of the Latin Christian presence in the Holy Land in the
fifteenth century, considered in the context of the larger Christian minority. I describe this
uneasy cohabitation as a permanent state of negotiation between various Christian
denominations, all of them arguing for the orthodoxy of their particular theology, liturgy and
tradition. I focus on rituals, as they were registered, discussed, denounced or praised by
Franciscan friars, the papal-appointed custodians of the Holy Land.
Discussing the rituals of the other Christians, often performed in the nearest vicinity,
Christians of the Latin rite routinely compared them with their own rituals, usually for the
purpose of reassuring themselves of their own orthodoxy and to denounce the “other’s”
errors. It is a case of negotiated identity in the mirror of orthodoxy. Franciscan friars living or
visiting Jerusalem in the last centuries of Mamluk rule over the city acted as guides. In that
capacity they introduced Western pilgrims and audiences to the other Christian communities
present in Jerusalem and the Holy Land at the time. An assessment of the impression made
on friars by witnessing these rituals offers an image not only of the practices of Eastern
Churches present in Jerusalem, but also of the kind of rituals the friars were performing for
those who followed the Latin tradition in the Holy Land, i.e. Latin pilgrims. This polemic of
gestures that translated different beliefs into action, by means of rituals as well, allowed the
friars to build an ideal image of what it meant to be Catholic and Franciscan in the Holy Land
during the fifteenth century.
Our guides in this incursion into the life of the Christian minority in the Holy Land
are three Franciscan friars: Amedeus Boverii (who travelled to the Holly Land around 1430),
Paul Walter of Guglingen (who stayed in the convent of Mount Sion in 1483) and Francesco
Suriano (custos in 1493 -1495 and gain in 1512-1515). They wrote in a period when the friars
have been installed in Jerusalem already for more than a century, and their stay in Jerusalem
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and the Holy Land was longer than the average pilgrimage. They were privileged narrators in
other ways as well: they were instructed in theology, observed and even participated in some
of the rituals discussed in their accrounts. Biased in their descriptions and assessment of the
rituals performed by the “others”, the friars were writing with an agenda: assert the orthodoxy
of Latin Christianity and rituals and denounce the heterodoxy of those performed by other
Christians.
Strong engagement for one’s cause, however, was the dominant feature of writings
tackling the issue of the similar other both in the West and in the East. That is why, the most
common format for approaching the topic was that of the “list of errors”. Such lists were the
usual means of dealing with the differences in liturgy and theology presented by the “other”,
forming an independent genre in ecclesiological writing East and West. The friars mostly
wrote within the framework of the “list of errors”, with anything alien to their theology or
liturgy being featured as such an error18. The lists were produced especially on two
occasions: during moments of acute crisis between East and West (for instance the list of the
Patriarch of Constantinople Michael Keroularios after he excommunicated the papal legate
Humbert of Silva Candida in 105419) or when the (re)unification of the two Churches was
attempted. Thomas Aquinas’ Contra errores Graecorum was produced in such a context, in
1264, at the request of pope Urban IV, who at the time was negotiating the unification with
the Byzantine emperor Michael VIII Palaiologos20. Boverii, Guglingen and Suriano were
writing after yet another failed attempt at unity, brought on by the Council of Florence in
1439. To the offended sensibilities of the Latins, listing the errors of those who rejected the
union in the terms established at Florence must have made more sense than ever.
The discussion in this chapter is limited to the remits of the Christian community,
functioning as a minority in an Islamic city. To understand the friars’ relations with the rest
of the Christian community, I start by tracing the genealogy of their theological differences
that were translated into the practice of different rituals. I then discuss this ritual alterity by
exploring four case studies- the Holy Fire, ritual body marking, judaising Christian rituals
and ritual sounds. I chose these four case studies because they illustrate the terms of the
encounter between Roman and Eastern Christianities. Writing about them, the friars referred
18
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to the recollection of their experiences in Jerusalem. However, their remembrance was
shaped in mold of the preestablished interpretative patterns of the polemic between the
Roman and Eastern Churches.

1. Background to ritual diversity
The cacophonous diversity of the Christian community in the Holy Land stemmed
from the first councils of the Christian Church, which sought to define the canons by which
the faithful should regulate their devotional practices. The imperial and episcopal attempt at
harmonizing the, by the fifth century, already divided practices and theologies of
Christendom, failed, with the Council of Chalcedon of 451 marking a formal point of rupture.
In its aftermath, the rift within the Christian community transferred beyond exegetical
debates, with the establishment of different churches and separate hierarchies, often times
backed by confronting polities, emerging as concrete embodiments of theological differences.
These were the Non-Chalcedonian Churches21.
This heterogeneity of the institutional and theological landscape of Christendom
lasted for centuries and was very much a feature of the Christian community in the period
concerned by this study. One obvious way for expressing the dichotomy of different creeds
was through ritual. The difference of rituals between Latins and Greek Orthodox stemmed
more from diverse liturgical traditions and not so much from patent theological dichotomy
(with the exception of Filioque), both Churches abiding by the Chalcedonian Creed. On the
contrary, when the friars referred to the rites of the non-Chalcedonian Christians, they
commented on the greater theological divide separating them.
Rituals constitute a handy tool to defend orthodoxy. Franciscan testimonies
concerning the ritual practices of the other Christians in the Church of the Holy Sepulchre
incorporated the arguments of the Christological debates from the first Christian centuries,
especially the opposing Christological teachings of the Chalcedonian and non-Chalcedonian
churches. By the fifteenth century they constituted the core of Latin descriptions of the other
Christians in the Holy Land. Moreover, most Latin attempts at ethnographic descriptions of
Christian communities in the East were made formulaic by the scholarly background of the
21
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authors. For instance, they refer to geographical regions and their inhabitants with toponyms
and ethnonyms used by Classical authors. In the Antique tradition, the regions in Southern
Egypt were called India, Ethiopia and Nubia. Medieval encyclopedias inherited this tradition.
The formulaic contents of medieval pilgrimage accounts owed much to their authors’
tradition of instruction22. However, many Western pilgrims who left accounts of they travel
to the East, and especially those who had theological training and spent longer periods in the
Holy Land, wrote from the perspective of direct witnesses, who have seen these rituals
performed and who had the knowledge to interpret them in the light of theology. True, their
interpretation and reading of the history of Christian theology took the shape of lengthy
apologies for their own Christology and definition of orthodoxy.
The majority of the faithful might not have been familiar with the theological
intricacies that split the churches apart: the two natures of Christ, the Filioque etc. Rituals,
however, made these differences visible. Different observances equaled a different sort of
Christianity. Ritual differences functioned as markers of identity and the three friars
interpreted them as such. Francesco Suriano, who led the Franciscan community in Jerusalem
at the end of the fifteenth century23, emphasized this function when describing the
communities present in the Church of the Holy Sepulchre: “The aforementioned Church of
the Holy Sepulchre is inhabited by ten generations of Christians, of various nations, all
celebrating the divine office according to their rite (italics mine)”. The ten Christian
denominations were: Franks (represented by the Franciscan friars), Greeks, Georgians,
Abyssinians (sic), Copts, Jacobites, Syrians or “Christians of the girdle”, Armenians,
Maronites and Nestorians24.
Franciscan identity in the Holy Land came to be defined not only by direct contact
with Islam, but also by measuring one’s orthodoxy in what they saw as the heterodoxy of the
Christian other. The encounter of Western and Eastern Christians in the Holy Land and
especially in the confined space of the Church of the Holy Sepulchre was subject to a
ceaseless negotiation of the orthodoxy of their particular theologies and liturgies. One way to
negotiate was through ritual.
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Guglingen treated extensively the question of ritual otherness25. In his description of
De Iacobinis et eorum erroribus habitantibus Iherusalem, the friar discussed the most serious
transgression imputed to all non-Chalcedonian Churches, namely their belief in the existence
of a single nature in Christ. Thus, his discussion of the “Jacobite error” applies to Ethiopians
and Copts as well. It was truly what made the rift between Chalcedonians and nonChalcedonians patent:
The fourth error is that they assert [the existence of] a single nature in Christ,
as of a single person. Because of this, they were excommunicated and
condemned by the Council of Chalcedon as heretics. Their fifth error and the
worst is that they believe and affirm that Christ, after the Assumption, did not
exist in two natures, but that only the divine nature remained in him. This error
was introduced by Eutices, an abbot from Constantinople. Others, on the
contrary, say that [after the Incarnation] the two natures of Christ became one
nature. The authors of this error were two bishops of Alexandria, namely
Theodosius and Galanus [Gaianus]. It is, however, clear that, according to
[his] human nature, Christ experienced hunger and thirst and had other needs,
[and] he even suffered death on the cross. But, according to his divine nature,
he resurrected the death and performed other virtuous acts and miracles, as he
said of himself: ‘Before Abraham was, I am’, and again: ‘Even the same that I
said unto you from the beginning’, and again: ‘I and my Father are one’. But
according to [his] human nature he said: ‘My Father is greater than I’, and
also: ‘Not as I will, but as thou wilt’. These perverted heretics cross
themselves with only one finger (italics mine). Thus the Greeks and the
Syrians accuse them that they act so in accordance with their belief, that there
is only one nature in Christ. But they [the Jacobites] reject this accusation and
say that by the single finger they prove their belief in the single divine essence
of God, while those who made the sign of the cross with three [fingers]
demonstrate their belief in the Trinity of Persons united in divine essence, that
was not made manifest in him [Christ]26.
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Francesco Suriano also recorded concisely what he considered to be the essential and
identifying feature of the Jacobites: “These [the Jacobites] uphold only one nature in Christ.
They cross themselves with only one finger. These are more perfidious heretics than all
others”27. The logical chain is clear: Miaphysite beliefs made visible in alien rituals equaled
heresy. Guglingen and Suriano used “heresy” to label those Jerusalemite Christians who did
not obey the Roman Church in the sense ascribed to this notion in the Christological debates
of the first centuries. The friars deemed them heretics because they did not uphold the
“correct” creed.
The acceptance and rejection of the acts of the Council of Chalcedon (451) is at the
origin of the theological and liturgical rift within Christianity. The two friars emphasized the
main point of contention between Chalcedonian and non-Chalcedonian churches, namely the
nature of the divinity of Christ. The Council of Chalcedon adopted the Christology of pope
Leo (440-461), which stated that Christ existed in two natures, divine and human, also after
the Incarnation. This Chalcedonian Definition of Faith was resisted by the supporters of a
miaphysite28 Christology29. The majority of Christians in Egypt, Palestine and Syria rejected
the Christology of Chalcedon, which led to the formation of separate ecclesiastical structures
in the following century. In the aftermath of Chalcedon, there were miaphysite churches in
Armenia, Syria, Mesopotamia, Egypt and Ethiopia30. The segregation was mainly the result
of policies led by emperors Justin I and Justinian, who tried to impose the acceptance of the
Chalcedonian Definition of Faith in the Oriental Patriarchates. The ultimate split was
determined by the libellus of pope Hormisdas (514-523), sent to Constantinople in 515,
asking that all bishops considered heretical (i.e. who rejected Chalcedon) cease to be
commemorated by churches in the East. After his ascension in 518, emperor Justin I,
enforced the libellus of Horsmidas. The emperor’s decision determined the bishops who
adhered to the Miaphysite theology of Severus of Antioch to establish a separate nonChalcedonian hierarchy. The rift was made permanent by emperor Justinian’s attempts at
27
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reconciliation. The council he summoned in Constantinople in 536 condemned definitely
those who rejected the teachings of the Council of Chalcedon31. This initial spilt led to the
formation in the following centuries of the Jacobite (Syrian Orthodox)32, Coptic and
Ethiopian Churches.
The Council of Chalcedon dramatically shaped the landscape of division within
Christendom. However, many Eastern communities separated from the conciliar and imperial
church previously: the Armenians created their own hierarchy after the Council of Nicaea
(325) whilst “Nestorians” separated after the Council of Ephesus (431). Even the
Chalcedonian community of the East continued to be torn apart, mainly on the subject of the
imperial influence in defining the doctrine of the Church. It was the case of the Maronite
Church that had accepted the teaching of the Council of Chalcedon but rejected the fifth
(553) and the sixth (680/ 681) Councils of Constantinople. Their refusal came from the
rejection of imperial interference in matters of faith but also because their patriarch, Macarius
of Antioch, was a supporter of “Monotheletism”, a doctrine condemned by the sixth Council.
This spilt resulted in the establishment of a separate Maronite hierarchy in the eight century33.
The Eastern Christians living in Palestine, who accepted Chalcedon and the imperial
implication in the Church, were labeled by their adversaries “Melkites”, a term loosely
designating those who have remained faithful to the emperor in Constantinople34. All these
branches of Christianity were represented in Jerusalem and the friars left accounts of their
interactions with them.
When Latins came to the Levant they faced what has been described as “the
heresiographical milieu of Christian denominationalism in the Islamic world”35, that is a
Christian community in which pretty much everyone accused one another of heresy. The
Latins’ arrival exacerbated this landscape of division, which resulted in the addition of one
31

Menze, Justinian and the Making, 7-18, 186-191; Griffith, The Church in the Shadow, 132-133.
The miaphysite church in Syria was called “Jacobite” by its adversaries after the name of bishop Jacob
Baradeus (c. 500-578), supporter of the miaphysite Christology of patriarchs Cyril of Alexandria and Severus of
Antioch, who contributed fundamentally to the installment of a non-Chalcedonian hierarchy in the Syriacspeaking milieu. Griffith, The Church in the Shadow, 134-136; Price and Gaddis, The Acts of the Council of
Chalcedon, vol. 1, 53. Today this church is designated as the Syrian Orthodox Church, the term “Jacobite”
being deemed derogatory. Menze, Justinian and the Making, 3. However, I will use the term “Jacobite” in this
paper, because this is the term which appears in the sources on which I base my research. It would be confusing
to speak of “Syrian Orthodox” when the text I work on uses exclusively “Jacobite”.
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34
Idem, The Church in the Shadow, 138.
35
Griffith, “‘Melkites’, ‘Jacobites’”, 9, 54-55.
32

28

more strand of Christianity in the daily negotiation of orthodoxy in Jerusalem and the Holy
Land.
Doctrinal disagreement was reflected in the existence of a variety of liturgies. All
Eastern rites originated in the Antiochene and Alexandrian liturgies. Out of this, as they
started to differ in doctrinal teachings, the communities developed different liturgies: the
Antiochene rite characterized the Jacobite liturgy, the Alexandrian rite was practiced in the
Coptic and Ethiopian churches, the East Syrian rite of Edessa was adopted by Nestorians in
Syria and Iraq,

and the Byzantine rite was followed by Melkites36. In Jerusalem and

Bethelehem these communities shared the space of the Church of the Holy Sepulchre and the
Church of the Nativity, where they carried out their liturgies side by side but very seldom
together.
Although Melkites feature preeminently in the dislikes of the friars, this was mainly
due to what they denounced as the hubris of the Greeks, who dared to deny the primacy of
the Roman bishop and excommunicate him and the Latin Christians every Easter37. However,
what the friars found truly alien to their own theology and rituals were the theologies and
rituals of the non-Chalcedonians. As Guglingen’s discussion makes clear, to a Latin Christian
they represented the perverted version of their own (Chalcedonian) creed. The deviancy
manifested itself most vividly in a difference of rituals. Guglingen listed Miaphysitism as the
fourth error committed by the Jacobites, an error for which they had been excommunicated as
heretics by the Council of Chalcedon. The fifth heretical teaching held by Jacobites and “the
worst” (pessimus) was their belief that “Christ after the Assumption did not exist in two
natures, but that only the divine nature remained in him”. The heresiarch behind this
transgression was named Eutyches, a Constantinopolitan archimandrite. In 448 Eutyches’
orthodoxy was put on trial before the synod of the Constantinopolitan church. His opponents
accused him of refusing to admit that Christ existed in two natures after the Incarnation. In
November 448 the synod condemned him for heresy. Eutyches appealed this decision but his
condemnation was made definitive by pope Leo’s support of the synod that condemned him,
and by the anathematization of his teachings by the Council of Chalcedon38.
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Guglingen’s elaboration on the fifth error continued with the discussion of other
Miaphysite teachings, namely that after Incarnation Christ had only one nature. The authors
of this heresy are named as Theodosius and Galanus (Gaianus) both non-Chalcedonian
bishops of Alexandria, although with different doctrines, Thedosius being a Severian
(follower of Severus of Antioch) and Gaianus a Julianist (follower of Julian of Halicarnasus),
both elected and deposed in 53639. The text continues with the argument for the orthodoxy of
the two-nature Christology being made with relevant evangelical quotations. The discussion
of the fifth error ends with a focus on gestures, specifically on the Jacobite (and generally
Miaphysite) blessing with one finger. In his discussion of the Jacobite errors Guglingen
followed Jacques de Vitry’s Historia Orientalis40. However, his account diverged from the
textual authority of the bishop of Acre where the German friar felt the need to make his
refutation of the Jacobite heresy more poignant, by using a stronger language than his
predecessor’s, probably under the heat of witnessing himself such deviancy: “These perverted
heretics cross themselves with only one finger” (Isti perversi heretici tantum uno digito se
signant). Thus, after he listed one more Jacobire heresy (regarding the Eucharist), Guglingen
finished his discussion of this particular Christian community with the following remark: “I
saw this being done [he means the Jacobite communion] with my own eyes, on Mount Sion,
in the feast of the Pentecost, AD 1483, when these [the Jacobites] and other [Christian]
nations celebrated office together with us [the friars of Mount Sion]’’41.
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The four case studies presentd below illustrate how the friars interpreted this polemic
of gestures and the role of rituals in spinning the us-and-them narrative.

2. The Holy Fire
Perhaps the most contentious ritual performed in the Church of the Holy Sepulchre
was and remains the descent of the Holy Fire on Holy Saturday. The miraculous lightening of
the lamps in the Sepulchre on Holy Saturday presented fifteenth-century Christians (as it does
today) with the chance of experiencing what Camille Rouxpetel has defined as the “aleterité
interne”, namely of facing the beliefs and rituals of other branches of Christianity42. The
descent of fire from heaven in the Holy Sepulchre was first mentioned, by Christian and
Muslim sources, in late ninth century, with the latter describing it as a ruse invented by the
former43.
The origins of this tradition remain obscure, but it might be linked to the ritual
lighting of the pascal candle in the Latin Easter vigil. The Jerusalem Holy Fire could be an
adjustment of this Roman ritual brought to Jerusalem by Frankish monks in the ninth century.
The eight-ninth centuries in Palestine saw the decline of the Christian community in
Jerusalem, with many churches destroyed and abandoned. In these circumstances, the Judean
monastic communities and the patriarch sought financial assistance both in Byzantium and in
the West. Thus, it is probably in this context of contacts with Latin Europe that the ritual of
the Holy Fire initiated in Jerusalem44.
On Good Friday the Sepulchre was cleansed, all lamps put out and the door sealed.
Christians from Jerusalem and monks from the Judean monasteries gathered to the Church of
the Holy Sepulchre, where the patriarch led the office of the Holy Saturday, waiting for the
miraculous descent of the Holy Fire that traditionally happened at the ninth hour. The
patriarch entered the Sepulchre and shared the light with the faithful present in the church,
who took it to churches, monasteries, and their own houses45.
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The first contact of Latin Christians with this Jerusalemite tradition was on Easter
1101, when the miracle failed to occur in the accustomed manner. The narrative of the 1101
Easter testifies to the rifts dividing Franks and Eastern Christians. This remained a regular
feature of their engagement around the miracle of the Holy Fire. Easter 1101 happened in the
second year of the Latin rule in Jerusalem. If in in their first Easter in Jerusalem the
conquerors partook in the liturgy conducted by Melkites in the Church of the Holy Sepulchre,
by 1101 the office had suffered alterations meant to reflect Latin supremacy in the city, with
the new Latin patriarch leading the ceremonies46. The miracle was finally produced on Easter
Sunday 1101, after much supplication, but the delay was interpreted differently by the
involved parties: as a sign of the unworthiness and sin of the Latins who usurped the place of
the Greeks in the service of the Holy Sepulchre (by Eastern Christians)47, as a confirmation of
the righteousness of their cause as protectors of the Holy Land and local Christians who did
not need the miracle after their arrival (by Latins)48, and as an opportunity to deal with a
political enemy (by king Baldwin)49.
Different narratives developed around the miracle (or its absence) serving the
particular agendas of their authors’ communities. The meeting of various branches of
Christianity as witnesses of the miracle of the Holy Fire was fraught with enmity, providing
all parties with a means to expostulate with their similar other about the rectitude of the type
of Christianity they professed, which the Holy Fire was supposed to sanction. Thus, the
miracle remained a constant in the polemic narratives of Eastern and Western Christians,
even after pope Gregory IX denounced its veracity and forbade, in 1238, Latin Christians to
partake in the ceremony50. By the fifteenth century, in the accounts left by Latin witnesses,
the ceremony was reduced to a rhetorical tool, fit to denounce the irrationality and heresy of
the Greeks.
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The three Franciscan accounts discussed here illustrate how the miracle of the Holy
Fire was perceived by the Latin community of the Holy Sepulchre at the time, fraught with
old prejudices but also testifying to a careful, although biased, assessment of the rituals
performed by the “other”. Incidentally, the accounts of the Holy Fire are one of the rare
subjects on which the authors break from the formulaic narratives left by previous
authoritative sources. Apparently, this was a disruptive enough phenomenon to shock them
into personal remarks.
Amedeus Boverii started by giving a description of the event, with the fire
descending secretly (occulte) in the Sepulchre:
Likewise, on the night of the Resurrection a torch of fire appeared from above
in this Sepulchre. To commemorate this event, on the same day, a fire is
mysteriously lit and showed to the world from the window [of the Sepulchre].
This custom has been greatly abused and misrepresented. For now, the
Saracens close the Sepulchre and people gather before the main gates to
celebrate, as Greeks and other nations, with the exception of Latins, process
around the Sepulchre with chants. Their priests are carried in on shoulders by
four men, bearing candles in their hands and asking for fire from heaven. And
after the procession is finished, Saracens run through the aforementioned gate
and knock on it with sticks, as those vile heretics and schismatics [the Greeks]
have showed them to, whilst secretly one of the Saracens enters the chapel and
shows the light at the window from afar to all who are gathered there, fretting
like animals. And the one who reaches the gate of the Sepulchre first is
considered a blessed man by them. And after wicks and candles have been,
with great difficulty, lit, they touch their faces and hands with that fire that
they consider holy, because they strongly believe it descends from heaven.
Which is a great scandal to the faith, because those dirty dogs [the Saracens]
laugh at them [the Eastern Christians] and say that they are men of little faith,
whilst the Latins are perfect in their faith. This is what I heard being told51.
Boverii saw the phenomenon as a tradition of the Jerusalemite church, which he
could accept as a local custom, but which he felt obliged to reject as a genuine miracle. Thus,
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he used the word “custom” to describe it, whilst he usually referred to liturgical traditions
associated to the Holy Sepulchre by misterium. Moreover, he sressed that this mere custom
“has been greatly abused and misrepresented” (ex qua consuetudine facta est abusio et illusio
magna), its significance being manipulated into a pseudo-miracle. In this he was seconded by
Guglingen, who called the whole thing a sham (illa truffa)52.
What Boverii found most disruptive was the involvement of Muslims in the
production of this sham, which could only belittle the credibility of all Christians in the Holy
Land. He blamed the Greeks, who in their hubris tried to prove the superiority of their brand
of Christianity by determining the production of the miracle at the hands of their patriarch, of
employing Muslims to enter the sealed Sepulchre and deceitfully lit the Holy Fire. To him
this was an offence to the faith and a disruptive scandal to the Christian community, because
it provided their enemies with a chance to laugh at them and to point out the feebleness of
Christian faith. However, the friar was careful to note that this observation applied only to
Greeks, as Muslims held the faith of the Latins to be “perfect”. The last remark made by the
Dauphinois friar on the matter of the Holy Sepulchre, namely prout audivi, indicates that he
probably didn’t partake in the ceremony but registered what was the common lore on the
topic among the friars serving in the Holy Sepulchre.
In calling the miracle a scam, the friars were inadvertently in agreement with the
Muslim opinion on the topic. Although the ceremony was attended by high ranking Muslim
officials, Arab Muslim historians usually disregarded it as a ruse. They even explained the
destruction of the Church of the Holy Sepulchre by al-Hākim in 1009 by the claliph’s rage at
the Christian reverence towards this trickery53.
In Suriano’s account we have a somewhat more colorful description of the Holy Fire,
leading to a similar conclusion: this was a sham born out of Greek hubris, in which the friars
did not believe and which they interpreted as a proof of the heresy of the “quelle natione”
(i.e. the Eastern Christians). Explaining the layout of the Church of the Holy Sepulchre, and
the presence of an opening (window) in the gallery, Suriano offered a glimpse into how the
descent of the Holy Fire was perceived by the friars54. Thus, the creation of this opening was
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dictated by the necessity to allow some more light into the Sepulchre and to allow the descent
of “fire from heaven” (foco dal zielo) on Holy Saturday. He had read about this tradition in
the old Ordinary of the Church, by which he most likely meant the office of the crusader
period when Latin Christians partook in the event55. Both the enthusiasm of the faithful when
the miracle was timely bestowed and their clamorous disappointment when the fire failed do
descend from heaven at the accustomed time (as it happened in 1101) were vividly described
by Suriano.
He made a clear distinction among these traditions observed in the old days
(antiquamente) by the entire Christian community and the custom of his own days, when this
particular celebration pertained exclusively to Eastern Christians. The discussion dedicated to
the “fire from heaven” ended with a strong emphasis on the friars’ lack of involvement in the
celebration, because “in their opinion” the fire did not have a divine origin and did not
descend from heaven, and it was due to their sins and heresy that the other Christian nations
believed this fallacy to be a miracle. Suriano continued by recording what the friars were
doing while all this was happening in the Church of the Holy Sepulchre (in quell medesimo
tempo). It follows that the brethren were locked in the church with the other Christians from
Good Friday to Easter Sunday, with the friars conducting services on the Calvary and in the
Sepulchre, separately from what was going on around them56.
From his description it appears that Suriano witnessed the ceremony of the Holy Fire,
which he recorded through the pre-established interpretative framework of us-and-them, as an
indicator of the heterodoxy of Eastern Christians, with, however, the addition of some
personal spiteful remarks about the Greeks.
visibilmente descendeva el foco dal zielo, sopra lo sancto Sepolchro, et accendeva tute le lampade, similiter lo
Cerio paschale. Laso stare la preparazione che faceva quello tale che era deputato alla ministratione del predicto
foco divino: Li chridori et pianti che facevano li populi, quando tal dono li era concesso da Dio. Postpongo le
lachryme che per componctione butavano et dolceza. Similiter li grida al cielo, pianti, lamenti, et dolori che
faceano, quando secundo et solito tardava ad ascendere, como indegni de tanta gratia. Quello stillo et modo que
antiquamente se usava, usano et tengono al presente quelli christiani del paese. Et convengono de lo Hegypto,
Syria, Pamphilis, Mesopotamia, Capadocia, Grecia, Armenia et Libano, homini et donne alla predicta solennità
et festa de Sabato Sancto. La qual chiamano Le id el nar zioé vuol dire: La festa del foco. Non però descende lo
predicto foco, secondo la verità (et opinione de nui frati), per ben che tute le altre natione, excepto nui frati,
fingono questa falsità esser vera. La privation de la qual gratia existi(mo), che sia per li peccati et heresie de
quelle natione’’. Il trattato di Terra Santa, 30.
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What the fifteenth century accounts discussed here seem to make clear is that the
perception of the miracle of the Holy Fire by the community of Latin Christians in Jerusalem
continued in the strain established in Western narratives after pope Gregory IX’s 1238
interdict, namely using this tradition as a means of underscoring the error of Eastern
Christians. This watershed moment explains the contradicting observations, such as those left
by Francesco Suriano, who appeared to agree with the tradition of the Holy Fire when
practiced by Latins during their reign in Jerusalem, but was quite ready to disown it in his
own time. Born by direct observance infused in formulaic traditions, the Latin narrative of the
Holy Fire underlines the polemical nature of the Christian coexistence in the Church of the
Holy Sepulchre.

3. Ritual body marking 57
Close to Jaffa Gate, in Jerusalem’s Old City, there is a small tattoo parlor whose trade
is quite different from your regular ink shop. The parlor, run by the Razzouk family for
generations, provides religious tattoos, that is in inked stamps of pilgrimage. Throughout the
long history of their shop, the Razzouks have catered mainly to Eastern Christians, Copts,
Syrians, Ethiopians, Armenians, for whom these tattoos functioned as pilgrimage badges58.
The pilgrimage badge tattoo became popular with European pilgrims only in the sixteenth
century59. The history of Christian religious body marking in the Holy Land, however, goes
back as far as Late Antiquity. This usage of tattoos or of marks obtained by cauterization in a
Christian religious context was made familiar to the West through texts describing the
wonders and peoples of the East, especially in the crusader period. They were uncovered by
writings such as the Travels of Marco Polo60 or by a host of authors who lived in the Levant
and came to know its people, such as Jacques de Vitry, bishop of Acre (1216-1227), Magister
57
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Thietmar (pilgrim in the Holy Land in 1217-1218), and, from the first half of the fourteenth
century, by travelers such as Iacopo da Verona, Ludolph of Sudheim or Niccolò da
Poggibonsi61.
When Latin Christians saw a religious tattoo or a branded mark adorning the bodies of
their Eastern counterparts, they perceived it as a distinctive sign of alterity. In the West, the
Church managed to uproot the practice of religious tattoos, considered pagan and
superstitious62. The Roman Church continued thus the earlier tradition, of the Classical
Antiquity, when Greeks and Romans denounced religious tattooing and branding, practiced
primarily in the Eastern Mediterranean, as a sign of barbarity or servitude63. By the Late
Middle Ages, in the West, branding or tattooing religious marks became associated with
Eastern Christianity, more precisely with its heterodoxy. However, the absence of such body
marks among Latin Christians made for a very attractive topic to write about when they
observed it in the East.
Latin pilgrims and temporary settlers, such as the friars of Mount Sion, noticed the
double function of these body marks. They were identity marks, meant to distinguish
Christians within the Muslim majority; they were also interpreted as corporal marks resulted
from the practice of heterodox rituals in the Eastern Churches, such as the much quoted
“baptism by fire” (baptizmus per ignem). Although the friars recorded the first function, they
truly dedicated their attention and polemical vim to the latter.
The rich Late Antique tradition of religious body marking continued in the East after
the adoption of Christianity, adapting to the new religion. In some parts of the recently
Christianized Roman world, especially in areas where religious tattooing had long existed in
the cults of pagan deities, such as those of Attis and Cybele, the practice assumed a new
veneer64. Christinas who adopted tattooing or branding as a religious act justified the practice
by referring to those biblical passages that seemed to refer to the physical marking of the
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body, especially to the letters of St Paul (Cor. 1, 21-22; Eph. 1, 13-14; Eph. 4, 30)65 and the
Gospel of St Matthew (3,11). The “seal of the Holy Spirit” mentioned by St Paul was
interpreted by some Christian groups, especially by some Gnostic sects, as the imprint of a
physical mark through tattooing or branding. The orthodox church, that is those Christians
upholding the Creed of the ecumenical councils, firmly condemned this view as heretical66.
The theme of the baptism by fire originated in this passage from St Matthew: ‘He
shall baptize you with the Holy Ghost and with fire’ (3,11). The orthodox interpretation of
this passage was spiritual, whilst some Christian groups understood the reference to the
baptism with fire as a marking of the body with material fire, usually in the form of branding
that followed the canonical baptism by water. Such a baptism is described in the Books of
Jeu, dated probably to the fourth century AD, written in Coptic in the environment of a
Christian Gnostic sect. In this text the baptism of fire is administered by Jesus, “who sealed
them on their foreheads with the seal of the virgin of the light, that which makes them be
numbered within the kingdom of light. And the disciples rejoiced, for they had received the
baptism of fire along with the seal that forgives sins”67.
The ritual branding of the body by the Gnostics as a complement to baptism was
greatly bemoaned by Church Fathers. Irenaeus of Lyon and Clement of Alexandria, writing
in the second century, imputed the branding of the ear of the newly baptized by the followers
of Carpocrates of Alexandria (a second century Gnostic)68.
The other major usage of body marks in a Christian context was as markers of
identity: they could signify another kind of Christian in a Christian context, or the other in an
Islamic context. The seventh century Byzantine historian Theophylact Simocatta recorded the
fate of war prisoners from Scythia who were presented to the emperor in Constantinople as
war booty. Although imprisoned whilst fighting in the army of the Muslim Turks, they were
considered Christian because they had a cross on their foreheads. Upon enquiry they revealed
that the cross was tattooed on their foreheads (ἐγκεντῆσαι τὰ μέτωπα) as children, to be
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spared during an epidemic. Dölger advanced two explanations for these tattoos. The prisoners
who lived among Turks (Eastern Scythians or Huns) were very likely Nestorians, one of the
Eastern Christian denominations among which, as discussed below, religious tattooing was
customary. An alternative explanation is that, in this case, the tattooed crosses were meant as
amulets, and the bearers might not have been Christians at all69. Whichever the case, these
marks meant much to the Byzantines, who immediately associated the crosses on their
foreheads with Christianity, particularly with the sort of Christianity unlicensed by Church
and emperor.
The same identity function is illustrated by another war story. During an Abyssinian
expedition to South Arabia in the first half of the sixth century, the local Christians, the
Himyarites, not knowing the language of the invaders, signaled that they were Christians by
pointing to the crosses tattooed on their hands. Acknowledging them as fellow Christians, the
Abyssinians spared their lives70. Tattooing or branding a cross as a mark of identity could be
voluntary or enforced. A story from Jerusalem illustrates the latter case. It was told in the
Chronicon of the Byzantine historian Teophanes. In an entry for the year 764, Teophanes
recorded Abd al-Rhaman’ stay in Jerusalem, where he arrived after raiding the domains of
the Roman emperor. Once in Jerusalem, Abd al-Rhaman continued to defy his Christian
enemy by preventing the Christian and Jewish residents of the city to flee to Byzantinecontrolled lands. He identified them, hence making it impossible for them to leave the city,
when “he desposed that Christians and Jews be inscribed on their hands” (ἐπέτρεψε γραφῆναι
τοῦς Χριστιανοῦς καὶ τοὺς Ἑβραίους εἰς τὰς χεῖρας)71.
The friars dwelling among Easter Christians in Jerusalem were aware of both these
functions of religious body marks. Much of their instruction on the subject was scholastic.
They interpreted them as a sign of heresy and as a Christian badge. The association of these
marks with deviancy was in the tradition of the orthodox canon, as discussed above. The
friars were also influenced by illustrious predecessors in the East, such as Jacques de Vitry,
whom they used extensively in their accounts about the other Christians72. However, although
they relied heavily on authorities, it is clear that the Franciscans completed their recounting
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with personal observations, carefully recording that they have seen the signs they were
describing.
The German friar Guglingen mentioned this practice on two occasions, both dealing
with his listing the “errors” of the other Christians whom he crossed in Jerusalem, namely the
Jacobites and the Abyssinians. First, he mentioned the branding in the section dealing with
De Iacobinis et eorum erroribus habitantibus Iherusalem

73

. Under their “third error” he

described the branding of children as follows:
[Their] third error is that many of them, before their children are baptized,
they have their forehands impressed with a branding-iron, cauterizing them.
Indeed, others stamp with the sign of the cross their infants on both cheeks or
on the forehead74, perversely believing that they can be purged through the
material fire, as it is written in the Gospel of Blessed Matthew, that Blessed
John the Baptist said about Christ: ‘He shall baptize you with the Holy Ghost
and with fire’, which all the faithful read as the spiritual fire, namely that
through the Holy Spirit the forgiveness of sins is realized, and not through real
fire. Whence the Lord has made known this to the sons of Israel in a terrible
manner, because of those who passed their sons through fire in the way of the
Gentiles. The Lord speaks about all this in the Deuteronomy, through the
prophet Moses: ‘Thou shalt not learn to do after the abominations of those
nations. There shall not be found among you any one that maketh his son or
his daughter to pass through the fire’. And it is agreed by all Christians that
Our Lord or his apostles and other holy fathers made sure that no such abuses
were allowed into the Church. Thus, these Jacobites wear crosses branded on
their forearms with an iron reed, in order to distinguish themselves from the
heathens and in reverence to the Holy Cross75.
Two distinct phenomena are mentioned here. First, the ritual branding of children
associated with baptismal rites; and second, the branding of forearms as a means of
establishing Christian identity for those living in the lands of Islam. Guglingen’s description
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can be found almost word for word in Boverii’s treating of the Jacobites, as part of his
description of the Iacobitorum secta, as number three on his list enumerating their errors76.
The similarity of the two references is conspicuous and it is explained through a
common source. The description was taken almost verbatim from Jacques de Vitry’s Historia
Orientalis that listed the branding as the third error in his discussion of the Jacobites77. Thus,
the friars’ recounting was in the tradition of the “orthodox” and Latin position on religious
body marking, channeled through Jacques de Vitry. As in Late Antiquity, these marks
continued to signal deviancy for the “orthodox beholder”.
Often the reception of such descriptions as the ones left by the friars tend to be labeled
as part in the arsenal of mirabilia and exotica of authors describing their journey to the East.
However, this minimization is recanted both by the recurrent mention of this practices in
pilgrims’ writings and by the actual observation of traces left by religious tattoos on the
foreheads of Eastern Christians today78. Thus, authors like Guglingen and Boverii, who
borrowed heavily from Jacuqes de Vitry, as many did in the Middle Ages when writing about
the Levant, mingled personal observation and the authority of the bishop of Acre in their
recollection of body marks.
This impression is justified by how Boverii chose to end his entry about the “third
error of the Jacobite sect”, with a personal observation: “I noticed and saw (aspexi et vidi)
these [the Jacobites] branding themselves with the sign of the cross, as a distinctive mark
from the heathens and in reverence to the Holy Cross”. The similar passage in Jacques de
Vitry ended with: “Truly, we saw crosses impressed with a hot iron on the arms of those
[Christians] living among Saracens, both Jacobites and Syrians”79. Clearly, Amedeus referred
to his personal memory: aspexi et vidi.
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The mention of baptismal branding occurs for a second time in Guglingen’s chapter
on De Abassinis et erroribus eorum habitantibus Ierusalem. He started the discussion of their
errors by defining the ethnonym Abassisnis: “Abyssinians, also called Indians, from the
province of India, from the land of the mighty king and illustrious prince called Prester
John”80. What Europeans called “Abyssinia”, “India”, and “Ethiopia” or “Nubia”
corresponded to a region situated roughly in the south of Egypt81. This time, the description
appears to rely more on personal observation, although the mentioning of branding in relation
to the “Abyssinians” was part of the standard set of features ascribed to this community by
Western travelers82.
However, when he mentioned the “baptism by fire” (baptismus per ignem) Guglingen
left the well-trodden path of his predecessors in writing about the Christians of the Levant
and introduced the argument of his own testimony, stating that he has asked Abyssinians he
met in Jerusalem why they were practicing these erroneous rites. The discussion of the
branding is related to circumcision, another rite that Abyssinians were wrongly performing
and that made them guilty of iudaisare83. First a description of the branding is given, very
similar to the one provided in the case of the Jacobites, with the addition that some of them
branded the sign of the cross on their noses as well (alii super nasum). The same passage of
Deuteronomy (18, 9-10) is quoted to underscore the lack of biblical justification for this
particular rite. Nevertheless, at this point, Guglingen mentioned that: “I diligently asked them
why they observe such errors? (Ego vero diligenter feci eos interrogare quare tales errores
tenerent?)”, lending the authenticity of direct observation to his description of the
80
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Abyssinians. He registered their answer, which the friar chose to put in the language of
Aquinas with circumcision presented as “the sacrament of necessity”84. Although translated
by Guglingen in scholastic terms the alleged reply given by the Abyssinian Christians makes
clear that they saw circumcision as a rite of passage, perfectly concordant with Christianity,
since Christ himself underwent this rite. Likewise, they justified the baptisums cum igne
through Matthew 3, 11, the evangelical passage customarily used in such circumstances.
Still, the passage dedicated to circumcision-baptism ended in an optimistic note, with
the Abyssinians “not intending to observe further either circumcision or branding, but to
baptize with water, in accordance with the custom of the Roman Church” (Quod de cetero
non vellent tenere circumcisionem nec adustionem ignis, sed baptizari in aqua secundum
constitutionem Romane Ecclesie). The cause for this optimism was the recently-acquired
communion of “Abyssinians” and Roman Church (1483), a piece of information with which
the friar opened the section dedicated to them.
Boverii made a short entrance about Abyssinians, whom he called with one of the
usual ethnonyms employed to designate them, namely the Yssini. Thus, in the list mentioning
the minor communities present in Jerusalem, he wrote that “The second (nation) is that of the
Yssini85, who live in Egypt and follow the teaching of Nestorius, although they wear a cross
branded with a burning iron on their foreheads. Moreover, they say this [the fire in Matt.
3,11] is of material nature”86.
There is historical evidence for the practice of tattooing within Abyssinian (Ethiopian)
Christianity in the fifteenth century, when, in the reign of Zara-Jacob (1434-1468), people
were forced to have tattooed on the forehead the names of the Trinity. Furthermore, on the
right arm they had to have inscribed: “I renounce the devil and I am a servant of Mary, the
Mother of the Creator”, on the left arm “I renounce the impure devil and adore Christ, my
God”87. In this particular case the tattoo was used as a means of expiation, the king imposing
it on those who were accused of idolatry. Tattooing these very long inscriptions was however
exceptional and due to extraordinary circumstances. Usually, in Ethiopia as well as in Coptic
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Egypt, people limited their tattoos to a small cross on the arm or the forehead88. A passage in
Suriano’s Trattato di Terra Santa might echo these events. He was told by some of his
brethren sent as missionaries to the land of “Prester John” in 1480, how the king’s warriors
were “cauterized by fire on the arm with the royal sign” (catherizati su lo brazo del signo
regale cum foco)89.
The second type of branding discussed by the friars refers to the branding of the sign
of the cross as an identity mark for Christians. Using the cross as a body mark ad paganorum
distinctionem features in the practice of Eastern Christians since Late Antiquity, when
authors such as Procopius of Gaza (fifth century) talked about local Christians tattooing their
wrists or their arms with a cross or the name of Christ90. This practice is still alive today and
is perceived by those who adopt it as a distinctive sign to singularize Christian identity. It is
the case of the Copts of Egypt91, where the acquisition of the tattoo, usually a cross on the
inside of the right wrist, is not associated to a religious ceremony or rite (such as baptism),
but is done by independent tattooists in parlors installed in Coptic areas92.
In the Christian East, the permanent marking of the body occurred in ritual initiations
or to impress a token of identity. These functions are a permanent feature of writings about
Eastern Christianity, from Late Antiquity to the Franciscans of the Late Middle Ages. In the
friars’ descriptions of Christian interactions in Jerusalem, body marking was also a means to
argue against what they saw as the deviant practices of the “others”.

4. Iudaisare
One of the most efficient ways to accuse your adversaries of heterodox beliefs and
practices, from the beginnings of Christianity, was to denounce them as “judaizers”93. David
Nirenberg has argued that only the age of the apostles saw the persistence of actual Jewish
practices among the new converts. Beyond this early period, “judaizing” became a rhetorical
88
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tool, used to point out heterodoxy, functioning like an umbrella that covered ritual practices
(such as circumcision) and exegetical traditions (such as literal exegesis)94. Judaizing
presented the Christian rhetoric with an efficient means to incriminate deviant beliefs,
especially during the Christological debates that marked the first five Christian centuries. In
this period, when theologians rebuked Christians for judaizing practices, they referred to
Christians partaking in Jewish rites and to the observance of Christian rituals in a manner
resembling Jewish ceremonies95.
Following the Council of Chalcedon and the spilt between the Roman and Byzantine
Chalcedonian Churches, on one side, and the Miaphysite Churches of the Near East, on the
other side, and in the aftermath of the schism between the Roman and Byzantine Churches,
the accusation of judaising (iudaisare) featured high in the rhetoric of ascribing heterodox
beliefs and observances to the “other”. Beyond rhetoric, practices condemned as judaising did
resemble Jewish rituals. It was the case with the usage of the unleavened bread in the
Eucharist of the Roman and Armenian Churches, the practice of circumcision in the
Ethiopian Church, or, indeed, of Latins fasting on Saturdays. In what follows, I discuss two
ritual practices condemned by friars as judaizing: the Greek observance of Saturday as a feast
day and circumcision in the Abyssinian Church.
Vilifing the Greek observance of “feasting on the Sabbath” was the Latin way of
reversing one of the most common objection formulated by Greeks against the judaising
observances of the Roman Church, i.e. the Western custom of fasting on the Sabbath.
Following their common source, Jacques de Vitry96, Amedeus Boverii and Paul Walter both
discussed the Greek “lavish feasting” (splendide epulantur) on the Sabbath. In the words of
Guglingen:
Their sixth error [the Greeks’] is that they very much consider that it is not
allowed to any of them to fast on Saturdays, with the exception of Holy
Saturday. And they celebrate the divine [office] on the Sabbath as solemnly as
they do on Sundays, when they eat meats in the manner of the Jews and they
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feast lavishly. Truly, this sort of rite and observance are refuted by Latins, so
that they are not seen judaising97.
As shown above, the standard way to reason with difference within Christianity was
to make a list of the others’ “errors”. If the feasting of the Sabbath featured as the sixth (and
judaising) error on the Latin list of the German friar, its counterpart, the Western custom of
fasting on the Sabbath, featured in the Greek lists of errors, appearing (predictably) under the
judaising practices of the Latins. If in the early tradition of the Church, Wednesday and
Friday were days of fasting, in the fifth century the Roman and Alexandrian churches stopped
fasting on Wednesday, extending the Friday fast to Saturday instead. At the same time, in the
East, celebrating the Eucharist on Saturday became mandatory as a visible means of replacing
the observance of the Sabbath. Fasting observances were a sensitive point in the Latin-Greek
dynamics, with Greeks mocking Latin fasting practices as too lenient (it is a recurrent item on
the list of “the errors of the Latins”)98. On their side, the Latins were bearing the brunt
reluctantly, seeing the stricter fasting customs of the Greeks as a manifestation of their hubris.
Thus, Suriano wrote that: “These perfidious heretics boast that they are better than us, and
holier, because both clergy and laymen fast five times a year, when they [actually] do not
fast, but they just do not eat fat [dishes cocked in fat] and dairy”99.
The ritual clearly taken over from the Jewish religion and thus most cited as proof of
judaising was the circumcision practiced by some of the non-Chalcedonian churches:
Nestorians, Jacobites and Abyssinians. The friars noted that circumcision did not exclude the
receiving of baptism within these churches, with the child being usually first circumcised and
then baptized100. Circumcision was condemned as a heretical observance and Latin authors
tended to present the Jacobites as the source of this error, with the other non-Chalcedonians
(Abyssinians and Nestorians) somehow “contaminated” by it. However, the Latin
understanding of circumcision as mainly a Jacobite error pointed more to their tendency to
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‘‘Sextus error est quod die Sabbati adeo solemnem reputantur, quod non licet alicui eorum in sabbato
ieiuniare, dempta Sabatho Sancte Pasce. Et divina in sabato solemniter sicut in die dominica celebrantur, et in eo
more Iudeorum carnes manducantur et splendide epulantur. Talis autem ritus et observatio a Latinis reprobate
est ne iudaizare videantur’’. MS 04/Hs.INR 10 Staatliche Bibliotehek Neuburg an der Donau, 349.
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trattato di Terra Santa, 74.
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Boverii about Nestorians: ‘‘Quartus [error] quod circumcisionem more Iudeorum recipient et post ea
baptizantur’’. BNF Latin 4826, 27v; Francesco Suriano referring both to Abissinians and Jacobites: ‘‘Questi se
cicumcidono e poi se batizano in aqua’’. Il trattato di Terra Santa, 77, 78; Guglingen: ‘‘Isti tenuerunt usque ad
parvulos istos cum Iudeis et Iacobinis circumcisionem corporalem’’. MS 04/Hs.INR 10 Staatliche Bibliotehek
Neuburg an der Donau, 361.
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ascribe to whom they perceived as the non-Chalcedonian archvillain, namely the Jacobite
church, the practice of rituals they deemed deviant.
In fact, the Ethiopian Church was the only non-Chalcedonian church that practiced
circumcision. Plus, within this tradition, circumcision was not introduced via the Jacobite
connection, but was part of the direct Jewish inheritance claimed by the Ethiopian church.
The tradition of the Ethiopian church affirms the receiving of the Gospel directly from the
“Church of the Circumcision”, not from Greece or Egypt. Moreover, its Old Testament
character was justified through the tradition ascribing the foundation of the Ethiopian
imperial dynasty to Menelik, the son the Queen of Sheba had by Solomon101. Circumcision
was not the only “Jewish rite” incorporated in the practice of the Ethiopian Church, in which
Saturday was observed as well as Sunday, dietary rules similar to the Jewish law applied, and
the Ark of the Covenant (sic) featured in the monthly feast of “our holy Fathers Abraham,
Isaac and Jacob”102.
Thus, the “judaising” rituals of the Abyssinians had more to do with traditions about
the Queen of Sheba than with their abidance by a non-Chalcedonian creed.
Judaising featured as a handy tool in the rhetorical arsenal of intra-Christian debates
from the beginning of the religion. In late medieval Jerusalem it served the same purpose,
namely labeling alternative rituals as heretical. What surprises is the formulaic nature of these
imputations. Although they did live and officiate rituals side by side or even together, the
friars mostly limited the narrative of their encounter to the accustomed us-and-them
framework.

5. Ritual sounds and ritual objects
Since the Early Middle Ages, in Latin Christianity, ringing the bells represented one
of the distinctive means by which a Christian community could assert its presence and status.
They became an identity marker. The Crusaders introduced the liturgical use of bells in
Jerusalem and throughout the Holy Land. In his history of the First Crusade, Albert of
Aachen wrote that, after he became ruler of Jerusalem, Godfrey of Bouillon ordered the
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Kirsten Pedersen, Ethiopian Institutions in Jerusalem (Jerusalem: Franciscan Printing Press, 1975), 7-8.
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fitting with bells of the Church of the Holy Sepulchre. This was a novelty to Jerusalem “for
there were no sounds or signals of this sort seen or heard in Jerusalem before these days”103.
In the East, local Christians used different sounding objects in their liturgical services,
such as the wooden clapper (nāqūs) or the liturgical fan (in the Syriac church). The ritual
sounding of liturgical objects such as the nāqūs was perceived from the beginning of the
Muslim conquest of lands inhabited by a majority of Christians as a distinctive mark of
Christian communities and, thus, subjected to the regulation of Islamic law. As with other
aspects pertaining to organizing the life of the non-Muslim subjects, ritual sounds heard in
the Christian liturgy or associated with the communal life of Christian communities made the
object of provisions in the Pact of ‛Umar104: “We shall only beat our clappers in our churches
very quietly (italics mine)”; “We shall not raise our voices in our church services, nor in the
presence of Muslims”; “We shall not go outside on Palm Sunday or Easter, nor shall we raise
our voices in our funeral processions”105.
The gist of these restrictions concerned the avoidance of becoming conspicuous also
by means of sound, be it by the loud banging of clappers, liturgical chant or funeral wailing.
The quiet beating of clappers was admitted, but what that meant precisely had to be
established by a Muslim official106. Breaching the limits of the accepted quietness could lead
to the destruction of the church where the incident had occurred107. Thus, speaking about the
community in Oran, Suriano made the general point about Christians praying behind locked
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“It seemed a good idea to Duke Godfrey, the highest prince of Jerusalem, and likewise to all the rest, that
twenty brothers in Christ should be appointed to observe the divine office in the Temple of the Lord’s
Sepulchre, who at every hour would sing praises and hymns to the living Lord God, would piously offer up the
sacrifice of Jesus Christ’s body and blood, then would undertake the daily upkeep arranged from the offering of
the faithful. When divine observance had thus been honorably restored by the Catholic duke and Christian
princes, they ordered bells to be made from bronze and other metals (campanas ex ere et ceteris metallis fieri
iusserunt), and soon when the brothers heard the signal and sound of these they would hurry to the church to
celebrate the praises of the psalms and the prayers of masses, and the faithful people would as one make haste to
hear these things. For there were no sounds or signals of this sort seen or heard in Jerusalem before these days
(Non enim huiuscemodi soni aut signa uisa uel audita sunt ante hos dies in Ierusalem)”. Susan B. Edgington,
ed. and trans., Albert of Aachen Historia Ierosolimitana. History of the Journey to Jerusalem (Oxford:
Clarendon Press, 2007), 40, 454-455. This is a description of the first introduction of the Latin rite at the Church
of Holy Sepulchre, an intrinsic part of whose office was linked to the ringing of bells. Albert of Aachen
emphasized that there were no bells in Jerusalem at the time of the conquest, and that were cast for the first time
at the order of the Christian princes. I thank Julian Yolles for signaling Albert of Aachen’s text to me.
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Christians beat the clappers during Muslim’s Friday prayers. Ibid., 111.
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doors “in all the lands of the infidels”108. Because it could interfere with the life of Muslims,
the sound produced by dhimmī communities had to be restricted.
A similar restriction was applied to Muslims in Christian lands, for instance in the
western Mediterranean after the Christian reconquest. The Muslim call to prayer (adhān) was
forbidden by the Council of Vienne (1311), although the implementation of this prohibition
was a matter of negotiation in the lands concerned. Thus, both in the West and the East
“religious noise” in the form of “rituals of noise” functioned as an identity marker subjected
to regulation: “The Muslim call to prayer (adhān) and the Christian ringing of church bells
are both signals and symbols, and since the early medieval period, these rituals of noise have
served as potent elements in discourses on religious power and territorial control”109.
The soundscape of the Holy Land changed after the Islamic reconquest110. Latin
Christians coming to the Holy Land noticed the minarets and the call to prayer. For instance,
the Italian Franciscan Giovanni di Fedanzola da Perugia crossed the Holy Land from north to
south (“from Dan to Beersheba”) in the first decades of the fourteenth century111. During the
travel, he noticed the minarets, which he described as “belfries” (campanili). In Ramla and
Jerusalem, the friar noted the call to prayer during day and night (de nocte et die). He
understood correctly the function of the adhān as proclamation of faith, described in the usual
way, as the “their execrable law” and “the law of the most execrable Muhammad”112. The
Pact of ‛Umar only mentioned the use of the wooden clapper, the sounding object most
common among Christians at the time of the conquest. However, at the end of the crusader
rule in the Holy Land, the use of bells, the sounding objects mostly used by Latins, fell under
the same regulation as the wooden clapper. Their sounding was forbidden by law in Islam, as
the “loud” sounding of the nāqūs had to be curtailed113. Nevetheless, the ringing of bells in
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the churches of the Holy Land was very much a matter of negotiation114. A few examples
connected to the mission of the Franciscans in the Holy Land point out that, at least in the
Latin churches of Mamluk Jerusalem, the ringing of bells featured, although sporadically, in
their liturgical life.
In Latin Christianity bells marked the canonical hours and summoned the faithful,
their usage being standardized in Carolingian times115. In Mamluk Jerusalem the regimen of
sound, as everything else, was subjected to Islamic law, including the restrictions of the Pact
of ‘Umar. In an Islamic city they could be circumvented either through the direct intervention
of the sultan116 or by challenging the limits of quietness in the daily celebration of the office.
The latter appears to be in case with the friars and their churches. To Latin churches
in Jerusalem, the ringing of bells was foremost a feature of the canonicity of their liturgical
services. This is how their use is registered in sources coming from this period. Breaching the
limits of quietness also meant an assertion of Christian identity, by sounding its “otherness”
MS. 5 of the Biblioteca Generalle della Custodia di Terra Santa in Jerusalem contains
the chants for the daily procession made by the friars of St Savior after the compline117. In

mosques, and the ritual noises of the two communities would compete. A.S. Tritton, The Caliphs and Their
Non-Muslims Subjects. A Critical Study of the Covenant of ‘Umar (London-Bombay-Calcutta-Madras: Oxford
University Press, 1930), 104-105.
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friars obtained a firman issued by sultan Nasir-ad-Din Faraj, by which the governor of Jerusalem was ordered to
allow reparations at the Basilica of the Nativity in Bethlehem. It was specified that the friars could bring
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Biblioteca Generale della Custodia di Terra Santa were brought to Jerusalem from the Franciscan convent in
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this manuscript the use of musical instruments is mentioned in several places. Thus, the friars
of St Savior used the organ during this procession on the following days: “On the occasion of
first and second class solemnities or on the washing of pilgrims’ feet118 or when, for some
other occasion, the organs are played at the compline, once the Angelus Domini is said, the
meditation [for that day] is postponed and immediately the O Gloriosa is chanted”119. The
ringing of bells associated with the procession following the compline happened:

In summer, from the Easter of the Resurrection until the feast of the Holy
Father Francis120, when the discipline is more loose, a period of bodily
refreshment is taken, and, at the usual hour, through the sound of all the bells
everyone is summoned to church, and the cantors sing O gloriosa, recite De
profundis, and, at the end, the discipline is made, in which the psalms
Miserere and De profundis are recited one by one in a high voice, alternating
with other [chants] until the antiphon Christus is chanted. Once the discipline
is finished, indulgences121 are gained122.
Beirut. The other possibility I envisage is that MS.5 did belong to St Savior’s in Jerusalem and was used there in
the first part of the sixteenth century. ‘‘Processio quotidiana in conventu S. Salvatoris Ierosolymis post
completorium pater chorista et eius socius cantabunt per ordinem hymnos sequentes et cetera in hoc codice
contenta’’. MS.5 BGCTS, 1.
118
A description of this ritual in a seventeenth century source has the guardian and two acolytes washing the
feet of pilgrims with water and aromatic herbs, accompanied by appropriate chants and prayers. The ceremony
ended with the kissing of pilgrim’s feet by all friars and a procession that took them into the church. “La
charitable coutume que nous avons en notre religion, de laver les pieds aux étrangers qui arrivent en nous
couvents de toutes les provinces du monde, se pratique avec beaucoup plus de cérémonie à Jérusalem, un peu
avant complies, tous les religieux de la communauté s’assemblent devant la porte de l’église [presumably St
Saviour], où l’on a préparé un siège tapisse, sur lequel s’assoient les pèlerins les uns après les autres, pendant
que le père gardien, avec deux acolytes, et un porte-croix revêtus d’aube et de surplis, leur lavant les pieds avec
des eux et herbes aromatiques. Durant que ce fait cette cérémonie, les religieux chantent en musique Laetatus
sum in his, quae dicta sunt mihi, in domum Domini ibimus, et autre psaumes et prières appropriées à ce
ministère. Les pieds étant laves, le père gardien les leur baise, et tous les religieux les uns après les autres font le
même. Puis le gardien leur mit un cierge à la main, après qu’on commence à chanter le Te Deum laudamus, en
cheminant processionnellement autour du cloître, et de là à l’église où l’on va en cette même sorte, visitant tous
les autels, et chantant les hymnes et suffrages appropriés à chaque autel’’. Elias Kattar, ed., Eugène Roger, La
Terre Sainte ou Terre de promission (Kaslik-Liban: Université Saint-Esprit, 1992), 458. It is very likely that, the
earlier ritual hinted at in MS5 was very similar, given the fact that a similar liturgy was employed to welcome
pilgrims by singing the psalm Laetatus sum, followed by the procession in which the friars led them into the
church: ‘‘Lotio pedum peregrinorum fit post completorium ante processionem in qua cantatur psalmus seu vel
unus cantus tantum iuxta numerum personarum. Letatus sum in his quae dicta sunt, psamli sequenti Laudate
pueri; Lauda Ierusalem; Magnificat. V. Tu mandasti mandata tua. R. Custodiri nimis. V. Tu lavasti pedes
discipulorum tuorum. R. Opera manuum tuarum ne despicias. V. Domine exaudi. R. Et clamor meus. V.
Dominus vobiscum. R. Et cum spiritu tuo. Post orationem fit processio per ambitum et cantatur Te deum
laudamus’’. MS.5 BGCTS, 12-13.
119
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completorium alia de causa pulsantur organa dicto Angelus Domini, relinquitur meditatio et ilico cantatur O
gloriosa’’. Ibid., 24-25.
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Holy Land.
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The instructions given in this manuscript seem to point towards a joint use of the
organ and bells. An explanation might be found in some items coming from the Treasury of
the Church of the Nativity in Bethlehem (dated twelfth-thirteenth century), displayed today in
the Museum of the Studium Biblicum Franciscanum in Jerusalem123. Thirteen bells and 250
copper organ pipes are part of this treasury, the bells belonging to two distinctive carillons
that were sounded together with the organ124. That suggests a reasonable explanation for the
usage of the organ (actually organs “organa”) on occasions when customarily the bells were
rung, as it was the case with the prayer Angelus Domini. If such an installation was found at
some point in the Church of the Nativity, chances are a similar one found its place in the
Franciscan convent of St Savior. The bells we have today from the Church of the Nativity
were part of the crusader carillon which most likely was silenced after the Frankish defeat in
the Levant125. Nevertheless, sources such as the M5 discussed here, that point to the joint
usage of organ and bells in the office, appear to indicate that probably some sort of bells and
organ might have been used in late medieval Jerusalem as well.
Other sources related to the Franciscan mission in the Holy Land suggest that their
churches had to be fitted with bells, listed among the usual items needed for the good
functioning of their community. For instance, the bull Ad ea quae in laudem issued by
Innocent VI in 1361, granted the friars of the Holy Land the right to build a monastery in the
Valley of Josaphat, at the Tomb of the Virgin. The new foundation would have “a church,
chapel or oratory, (a) bell (campana) and bell towers (campanili), cemetery and lodgings and
other necessary fittings”126. However, Beatrice Saletti has shown that such stipulations rather
expressed papal hopes, these building intentions never concretized during Mamluk times127.

psalmos Miserere et De profundis alternatim cum ceteris usque ad antiphonam Christus. Finita disciplina
lucrantur indulgentias”. MS.5 BGCTS, 25.
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124
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Although permits were granted for the repair of churches, there were no new buildings, let
alone belfries.
The manuscript mentions that only the organs were played at the Angelus, which
might indicate the replacement of bells (too noisy?) to mark the hour of an essential prayer in
the Catholic liturgical life worldwide. This assumption is however contradicted by the next
instruction discussed here, mentioning that bells were rung to summon the friars, who in
summer enjoyed a resting period in the afternoon, to the procession. Although the church of
the convent and the complex of St Savior at the time were definitely smaller than the present
ones, the mention that they were summoned to church from somewhere else through the
sound of bells, suggests that the sound was probably heard outside the monastic compound.
Thus, it is reasonable to think that, at least in this particular circumstance, the bells of St
Savior pushed the boundaries of what “quiet” meant in a Muslim city.
Felix Fabri also made clear that Christian chants could be heard in Jerusalem, beyond
the confines of churches. In one of the processions held on Mount Sion, friars and pilgrims
chanted so loudly, that “the sound poured out far off to the entire Mount Sion and to
Jerusalem” (quod sonus procul per omnem montem Syon et per Jerusalem diffundebatur)128.
Rituals sounds, alongside processions and other outer (although limited) public
manifestations of their faith, provided the friars with yet another means to negotiate their
public presence in the Holy Land.
Affirming the primacy of a particular brand of Christianity was also a matter of
sound. The sounding of instruments specific to a certain tradition established a sense of
precedence. That is how Boverii in the chapter dedicated to the list of the “errors of the
Greeks” assessed their usage of sounding objects. In the established tradition of the “list of
errors”, the friar meticulously numbered the many errors the Greeks needed to be “purged of”
(deluantes errores)129. The tenth point of his list of the errors of the Greeks ends with a
mention that “They use bells where they govern, but where they are under Latin rule, they
sound boards with a metal rod”130. This very obscure mention of boards being sounded might
be an indication of the use of the nāqūs, known as the semantron in the Greek world, “a sort
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of metal or wooden gong” used to summon the faithful especially in the lands of Islam where
bells could not be sounded131.
Interstingly, the friar did not link the use of this particular instrument to Islamic
censure (to which all Christians were subjected in the Holy Land) but to Latin preeminence.
This might point to a state of affairs he witnessed (a particular context in which Latins were
the dominant presence), perhaps in the Church of the Holy Sepulchre itself at the time of his
visit.
Christian conspicuousness in fifteenth-century Jerusalem was censured by the Islamic
law governing the city. One of the many restrictions applied to the sounds associated to their
rituals, among other conspicuous identity markers. If we consider the immediate geography
of the Church of the Holy Sepulchre, the minority status of the Christians could not have
been more blatant. Whilst Christians had to pray behind locked doors and abide by the limits
of established quietness in their observances, only a few feet away from the entrance of their
church, the adhān would blast five times a day from the Mosque of ‘Umar across the parvis,
invading their soundscape and superimposing on their own chants. Every exception of this
rule was a matter of tactful negotiation and needed to take the shape of a privilege. However,
even within the confines of such a restricted space as the Church of the Holy Sepulchre,
sound was used to assert hierarchies. As the fragment from Amadeus Boverii shows, the kind
of instruments used and even their mere sounding could signify one of the communities as
dominant. Thus, almost like everything else in the dynamics of coexistence in Jerusalem, the
sound associated to Christian rituals was a matter of negotiation, both within and outside the
community.

6. Conclusions
Recording the diversity of rituals practiced by the “other” Christians of the Holy Land
provided the friars with the opportunity to assert their own identity, by comparing their own
rites (and the theology behind them) with what they were witnessing in the others’
ceremonies. A close reading of the Franciscan sources indicates that the direct interaction of
Latins and Eastern Christians was conducted according to a preset scenario. Rare are the
instances when we can read about a circumstance in which the narrator actually interacted
with his similar other.
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More often than not, the perception of the friars (at least what they deemed important
enough to preserve in writing) appears to be shaped by the “list of errors”. Seldom the
monotonous list was interrupted to give room to personal observation, a hint that the author
did live in Jerusalem among these “heretics” for quite some time. And, indeed, we know they
did. But these were men of ecclesiastical discipline and not ethnographers indulging in the
close observation of the alien. Their background shaped their recollection of Jerusalemite
encounters, which were bound to be contentious. Rituals functioned as visible markers of
different theologies, a means to negotiate the superiority of one’s own creed in the eyes of the
other.
In this chapter I traced the dynamics of orthodoxy within the Christian community of
Jerusalem and its minority status from the prespective of the Franciscan friars. They
understood their presence in the city as a permanent negotiation both with the rest of the
Christian community and with the Muslim authorities. The cases explored above show how
in their version of the Holy Land narrative, the friars used rituals as polemical means in the
defence both of their presence and of the orthodoxy of the Roman creed. The contentios
character of this dialogue influenced the rituals carried out by the brethren in Jerusalem. A
few of them are analyzed in the following chapters.
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Chapter 2
Rituals of militant nostalgia
The friars settled in Jerusalem to cater for European pilgrims and to establish a Latin
presence at the Holy Places. In this chapter I examine their militant rituals, commemorating
the loss of the Holy Land and liturgically pleading for its recovery. The friars’ militant rituals
comprise the liturgy of war and the ritual dubbing of Latin pilgrims in the Church of the Holy
Sepulchre. By “liturgy of war” I refer to those prayers recited or sung in masses or offices
celebrated by the Jerusalem friars, which contain explicit references to waging war for the
recovery of the Holy Land and supplications for the relief of Jerusalem through armed
combat.
The presence of these rituals within the ceremonial repertoire of the Jerusalem friars
both complicates and completes the understanding of their mission in the Holy Land. Of the
ceremonies the Franciscan friars carried out in the Holy Land, their engagement in what can
be described as military rituals is most incongruous, as they were not a military order and
their ceremonial life in Jerusalem was curtailed by their minority status. However, since the
friars were following in the crusaders’ footsteps into Jerusalem, they were the representatives
of a Church periodically engaged in war with the “infidels” and thus, within the confines of
churches, they did ritually pray for the defeat of the enemies of Christendom.
In this chapter, I survey the meanings of these rituals in the context of the later
crusades. I base my arguments on the analysis on two types of sources, liturgical manuscripts
and pilgrimage narratives. With this chapter, I attempt to answer two questions regarding the
friars’ mission in the Holy Land: how did the de recuperatione Terre Sancte as rhetoric and
military engagement fitted within the discourse of the Minorite mission to the Holy Land; and
was the ritual dubbing at the Holy Sepulchre understood as a prerequisite for military action
or as an obsolete ritual? Although the friars longed for the recovery of the Holy Land and
supplicated the princes of Europe for its liberation, by the end of the fifteenth century their
militant rituals came to look like means to enable nostalgic militancy.
In the first part of this chapter I briefly discuss the general features of the crusader
movement in the fourteenth and fifteenth centuries. This was the larger context for the war
liturgy and the dubbing ceremony with which the Jerusalemite friars were associated. It is
followed by a first section dealing with the manuscript witnesses of the Holy Land Franciscan
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liturgy of war, and by a second section that sketches a brief history of the ritual of dubbing at
the Holy Sepulchre.
In the aftermath of the fall of Frankish Outremer with the Muslim conquest of Acre
in 1291, waging holy war came to have various understanding in the West, many very
different from the meaning it has held in the age of the first crusades1. The universal clamor
with which the news of the fall of Acre was received in Europe translated into concreate
plans for organizing new offensives, with the Acre debacle considered a setback to be
corrected by the joint actions of papacy and Christian princes2.
A “popular pro-crusade sentiment” persisted in the West, as the great treatises of the
de recuperatione Terre Sancte type written immediately after the fall of Acre testify3. The
crusading movement maintained its vitality in the fourteenth and fifteenth centuries, often
taking the shape of spontaneous and uncontrolled popular movements, such as those of 1309
and 13204. They could result in unexpected victories, such as the relief of Belgrade in 1456,
achieved mainly by crowds inflamed by the sermons of the Franciscan friar Giovanni da
Capestrano5. Many of these popular crusades were complemented by violence against
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minorities and defiance towards authority6. However, after 1291, crusading remained an ideal
seldom translated into action in or towards the Holy Lnd7 or else was channeled into the
“defensive crusading”8.
In the fourteenth and fifteenth centuries the desire for immediate military engagement
for the recovery of the Holy Land diminished under the percieved urgency of more
immediate perils. The overall response to the call to crusade in the fifteenth century is
characterized by a clear distinction between “enthusiasm for holy war and practical
crusading”9. The enthusiasm manifested mostly through the fineries of crusading rhetoric,
displayed at church assemblies, reichstage and in sermons delivered by mendicant firebrands,
whilst the practical fighting concentrated mainly at the border regions of Eastern Europe,
often described as the antemurale Christianitatis, which were in greater danger of being
engulfed by the “new infidel”, the Ottoman Turks10.
The fall of Constantinople to the armies of the Ottoman sultan Mehmed II in 1453
marked a milestone in the Western understanding of the crusade11. Although the recovery of
the Holy Land remained a lasting ideal, military action was channeled towards the defense of
Europe. The rituals associated with holy war carried out by or with the assistance of the
Jerusalemite Franciscan friars may be understood within this historical context. Given the
restrictions attendant upon their dhimmī status and the diminished interest for taking the arms
for the Holy Land, the militant rituals the friars carried out in this period, such as the masses
ad recuperandam Terram Sanctam or the dubbing of Western pilgrims, seem redolent with
nostalgia. Not only to a modern researcher who has the advantage of centuries of hindsight,
but even to the newly-dubbed knight, the oath to recover the Holy Land might have seemed
perfunctory by the mid-fifteenth century. Norman Housley has referred to the public pledge
for the crusade in the fifteenth century as “the political correctness of its day”, an item to be
6
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paid “lip service” to in European assemblies12. As the sources I explore in this chapter seem
to indicate, the desire for the release of Jerusalem may well have lasted, but contemporaries
were most likely aware of the feeble chances for bringing it about.

1. The Holy Land Franciscan liturgy of war
From the emergence of their orders in the thirteenth century, the Franciscan friars,
alongside other mendicants, distinguished themselves as preachers of the crusade13. The
brethren became the champions of the papal war efforts, which, alongside their involvement
in papal and imperial politics, provided their opponents with many an argument for criticism
and fed the antifraternal rhetoric14.
Undoubtedly, many friars embraced enthusiastically the preaching of the crusade, the
liturgy of war, and even leading the defense of the Christian army. In the fifteenth century,
the rhetorical prowess of the Observant Franciscan Giovanni da Capestrano, displayed in
sermons and masses celebrated on the battle field, is said to have so inflamed the poorly
armed and trained crusading army gathered for the relief of Belgrade in 1456 that they
managed to win an unexpected victory against the conqueror of Constantinople, Mehmet II.
At least this is how contemporaries and the posterity came to know Capestrano, the image of
the firebrand crusade preacher being inherent to the textual and iconographic propaganda set
in motion by the postulants of his sainthood. Thanks to the written testimony of Giovanni da
Tagliacozzo, a participant in the defense of Belgrade and the paintings that began to adorn the
churches of the Italian Observants immediately after Capestrano’s death 1456, the image left
to posterity is that of the friar zoccolante preaching to the crusaders, brandishing the
crusading banner that became his attribute, and celebrating mass before the confrontation
with the Turks15. The same image colored his remembrance beyond the Alps, in the lands at
the forefront of the anti-Turkish defense. The imposing fresco painted in the church of the
Observant Franciscans of Olomouc, in Bohemia, represented Capestrano at the center of the
scene of the siege of Belgrade, preaching and wielding a Man of Sorrows, a preaching prop
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befitting the desolate circumstances of the Christian army, short in supplies and ravaged by
the plague16.
Recently, Cecilia Gaposchkin has explored the theme of liturgy as a means of
institutionalizing the memory of a person or of an event17. She argues that liturgy was
instrumental in the memorialization of the conquest of Jerusalem by the crusader army on 15
July 109918. Masses, liturgical and paraliturgical hymns were the main media by which the
event of the recovery of the Holy City was integrated into the religious life and memory of
Western Christianity and of the Latin Kingdom of Jerusalem19. The goal of the crusade was
the liberation of the Holy Land20 and the conquest of Jerusalem was presented as a relief, a
liberatio21. Appropriating the memory of the historical event of the conquest of Jerusalem as
an act of liberation and recovery was one of the essential strands of the crusading discourse
that colored the militant rhetoric of Latin Christendom towards Islam from the famous speech
of pope Urban II at Clermont until at least the fifteenth century, when hopes for a concrete
recovery were abandoned22. What Lee Manion calls “the narrative-generating power of
crusading”23 has remained a staple of the Western war discourse. It re-emerged, with renewed
vitality, in the rhetoric inflaming the conflicts of our century24.
The lands conquered by crusaders in Syria and Palestine were presented to
contemporaries as the recovered Christian inheritance in the Holy Land25. The same
discourse was appropriated by the friars upon their appointment as guardians of the Holy
Places. Chronicles, treatises, diaries authored by Jerusalemite friars or by pilgrims guided by
them around the Holy Land echoed the theme of conquest as liberation (liberatio) and
recovery (recuperatio). One of the means through which the liberation of Jerusalem and the
recovery of the Holy Land was appropriated in the Franciscan recollection on the Holy Land
was liturgy. In what follows I chart the theme of the recovery of the Holy Land in the liturgy
16
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of the Jerusalemite friars in a twofold manner: first, by identifying the place ascribed to this
endeavor in the Franciscan mission to the Holy Land; second, by surveying the manuscript
witnesses, used by the friars in this period.
To untangle the various meanings ascribed by the friars to their Holy Land mission,
specifically concerning its recovery, I refer to the testimony left by a friar, whose precise
identity is unknown, but who visited the Holy Land and stayed with the friars in their Mount
Sion convent in the mid-fifteenth century26. He was probably French, and wrote for a prince
who remained unnamed, but who very likely was Philip the Good, the duke of Burgundy
(1396-1467)27. Philip the Good championed himself as a crusader, a true scion of his ancestor
Godfrey of Bouillon, about whose deeds he read extensively28.
The duke lavished the Jerusalem friars with his generosity: he sent alms, and building
materials for the repair of the Church of the Nativity in Bethlehem, built the chapel of the
Holy Spirit on Mount Sion (destroyed shortly after its completion), and paid the debts of the
Jerusalem friars. The friars of Mount Sion were involved in Philip the Good’s crusading
plans, and they sent him letters and messengers asking to mount an expedition to Palestine, to
liberate the Holy Places29. The relation between the anonymous friar and the duke of
Burgundy sets the writing of the former in the context of late medieval crusading projects.
His exhortation to the Christian princes to liberate the Holy Land, although well disguised in
a geographical and historical treatise, was in the tradition of earlier Franciscan involvements
in crusading projects, which, tellingly, were never put into practice30.
The Burgundian friar’s text is typical of the Holy Land histories and treatises
produced by the friars of Mount Sion that frequently included crusader chronicles31. Friars
from the Jerusalem family used the crusader chronicles to draw up their own version of the
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memeoriale of the holy war32. Such a memoriale was integrated in the description of the Holy
Land cum pilgrimage diary left by the anonymous friar, to whose testimony I now turn.
By the fifteenth century, the memory of the crusader kings was integrated into the
prayers for the recovery of the Holy Land. The visit of their tombs in the Church of the Holy
Sepulchre triggered their recollection33. In a typical pilgrim’s experience, the description of
the funeral monuments was followed by a prayer for the recovery of the Holy Land, as it has
been accomplished by the warrior kings of yore34. The remembrance tinged with nostalgia
presented the inflections of the habitual crusading discourse, especially on the topos of the
first crusader rulers of Jerusalem, Godfrey of Bouillon (1099-1100) and Baldwin I (11001118). As in the epitaphs adorning their tombs in the Church of the Holy Sepulchre, they
were remembered as conquerors of the Holy Land35.
In his chronicle of the crusades, De gestis Balduinorum egregiis quando Terram
promissionis christiano nomini vendicarunt, which he included in his treatise on the Holy
Land, the anonymous friar recorded the memory of Godfrey of Bouillon “just as another
Maccabee” (veluti Machabeus alter)36. The rhetorical genealogy of the Maccabees topos in
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the Western discourse on war is rich indeed. Comparing a warrior to Judas Maccabeus
represented one of the finest forms of praise. The identification of the crusaders with the
Maccabees is a constant of the Western holy war narrative37. Moreover, the friar emphasized
the connection between Godfrey and the Church and the Holy Sepulchre, as a memorial of
the fighter against infidels who refused to be torn apart from Calvary, and arranged to be
buried at its foot38.
The end of the chronicle, and of the treaty, is telling for the clamorous appropriation
of the crusader history into the Franciscan narrative. The loss of Jerusalem is explained in the
usual manner, as the result of inner Christian dissent and the military might of Saladin. The
author phrased the loss in terms of estrangement, a choice of words customary to the
recuperatio Terre Sancte narrative. In this narrative, the reference to the loss of the Holy
Land was phrased in the words of the Book of Lamentations: versaque est Domini hereditas
ad alienos39, a means of othering Muslims by reference to biblical exempla of foreigners who
deprived the elected of their inheritance40.
The call for recovery was intrinsic to this type of narrative. And this is precisely how
the anonymous friar chose to end his treatise, and the chronicle, with a plea to the Christian
princes, and a prayer, so that they would reunite in the reconquest of the Holy Land,
understood as recovery: revendicent et restituant nobis. Viewed in the light of the probable
relation connecting this friar to the circle of the duke of Burgundy, Philip the Good, his
pleading for the Holy Land cause can be seen as representative of the treatises that fed the
crusading rhetoric in the latter part of the fifteenth century. Very much as the crusading
actions of Philip the Good, of the Feast of the Pheasant fame41, the friar’s choice of words,
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played on the ambiguity of utinam, can be understood either as a plea (May the Christian
princes…) or as a lamentation in the face of the improbability for such action to be really
undertaken (If only the Christian princes…)42.
The testimony of the anonymous Franciscan exemplifies the integration of the
memory of crusades into the Minorite perception of the space to which they were the
appointed guardians. Next, I turn to the theme of recovery memorialized in the liturgy of the
Jerusalemite friars. Amongst the liturgical manuscripts in use in the fourteenth and fifteenth
centuries and which survived to be preserved today in the Biblioteca Generale della Custodia
di Terra Santa, there are some samples of what the Franciscan Jerusalemite liturgy of war
might have looked like. The manuscript witnesses we have for the liturgy of the recovery of
the Holy Land consist in two standard missae ad recuperandam Terram Sanctam and of an
introit, the Ad Sanctum Sepulchrum Domini introitus, which appears to be a particularity of
the Jerusalemite liturgy.

a. The Missae ad recuperandam Terram Sanctam of the Jerusalem Franciscans
In his study on the Franciscan Custody of the Holy Land as a keeper and intermediary
of the memory of the Holy Places, Michele Campopiano has pointed out the pivotal role
played by manuscripts produced or copied at the friars’ convent on Mount Sion in shaping
the contemporary Western view on the Holy Land43. The liturgical manuscripts of the friars,
used for mass and office, open a window into their appropriation of the theme of the recovery
in the rituals they performed in the Holy Land and how they adjusted it to their peculiar
circumstances.
The two manuscript witnesses for a mass for the recovery of the Holy Land in use in
Jerusalem are MS MIN 1 olim SF1278 and MS MIN 2 olim ZzV1944, both presenting the
same version of the Missa devota ad recuperandam Terram Sanctam45:
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Deus, qui amirabili providentia cuncta
disponis, Te suppliciter exoramus, ut terram
quam Unigenitus Filius Tuus proprio
sanguine consecravit, de manibus inimicorum
crucis potenter eripiens restituas cultui
Christiano,
vota
fidelium
ad
eius
liberationem
instantium
misericorditer
dirigendo in viam salutis eterne. Pe eum.

God, who, through wonderful foresight,
ordain all, we pray you humbly that, taking
the land consecrated through the very blood
of your only-begotten Son from the hands of
the enemies of the cross, restore it to the
Christian cult, leading the sacrifices of the
faithful to its rapid delivery, on the way of
eternal life. Through Him.

Secreto:
Deus, qui in singulari corporis Tui hostia
totius mundi solvisti delicta, in hac oblatione
placatus, terram pretiosi sanguinis Tui
aspersione sacratam expulsa omni sevitia
potestatis adverse, catholice restituas
libertati. Per Dominum.

The secret:
God, who through the unique sacrifice of
your body, have absolved the sins of the
entire world, reconciled through this offering,
chase out from the land sanctified by the
shedding of your precious blood the
savageness of the enemy power, and restore
universal freedom. Through the Lord.

Sacris repleti muneribus quesumus, Domine
Deus noster, ut terram presentie tue dicatam
ab hostium tuorum eripias servitute, ut ea
redita Te propitiante cultui tuo, obsequia tibi
grata populus tuus in ea devotus impendat.
Per Dominum nostrum Ihesum Christum
Filium Tuum, qui vivit et regnat in unitate
Spiritus Sancti Deus per omnia secula
seculorum. Amen

After we have recived the sacred gifts, we
ask you, Lord our God, to deliver from the
slavery of your enemies the land that is called
yours, so that, through your grace, is restored
to your worship, and your devout people
serve you in it with gratitude. Through our
Lord, Jesus Christ, your Son, who lives and
reigns with you in the unity of the Holy Spirit
forever and ever. Amen.

In both cases, the prayers of this mass are fifteenth-century additions to thirteenthcentury manuscripts46. Thanks to the meticulous study of the late medieval votive Holy Land
masses conducted by Amnon Linder, the missae ad recuperandam Terram Sanctam of the
Jerusalemite manuscripts can be catalogued with almost Linnaean precision. Linder has
identified five types of liturgical offices that were created after 1187: the Holy Land
Clamour, the Holy Land Mass; the dedicated Holy Land mass, the Trental of St Gregory and
the Holy Land segments in the Bidding Prayers47.
If the Christian conquest of Jerusalem triggered its liturgical memorialisation, so did
its loss. The liturgical clamours for the loss of Jerusalem and supplication for its recovery and
the Holy Land masses originated either in papal initiative or in that of the religious orders.
They were usually connected to calls for a new crusade or triggered by the threat of the loss
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of yet other Christian lands48. In accordance with the taxonomy established by Linder, the
form of the Holy Land mass present in the two Jerusalem manuscripts discussed here belong
to what he called “the sets of three mass prayers”, consisting of the three dedicated Holy
Land prayers, which could be associated with any type of mass, transforming it into a Holy
Land votive mass49. According to this taxonomy, the masses of the Franciscan Jerusalemite
manuscripts present the features of what Linder calls the “set 3”, with the collect Deus qui
admirabili, the secret Deus qui in singulari corporis tui, and the postcommunion Sacris
replete muneribus quesumus50.
The euchological contents evolve around the themes of recovery and liberation. God
is supplicated so that Christians prevail over their enemies, and the Holy Land “be restored to
the Christian cult” (restituas cultui Christiano), “restored to your worship” (redita cultui tuo).
The reason of what makes this Holy Land holy and the inheritance of Christians is stated both
in the collect and in the secret: it was the place where Christ shed his blood, a sacrifice that
made the land holy (terram quam Unigenitus Filius Tuus proprio sanguine consecravit;
terram pretiosi sanguinis Tui aspersione sacratam). This very consecration called for
liberation, the aim of the sacrifices undertaken by the faithful for its delivery (vota fidelium
ad eius liberationem). In this paradigm, the liberty is universal and Christian (catholice
restituas libertati) and opposed to the slavery and the savageness (ab hostium tuorum eripias
servitute; sevitia potestatis adverse), that were traditionally one of the trademarks of the
Muslim enemy51.
The theme of the catholica libertas evoked the necessity of war, which, in the
Western Christian discourse on violence, represented the means for securing the liberty of the
Church (libertas ecclesie) or of Christianity (libertas christiana)52. The freedom of the
church, as the ultimate aim for engaging in battles against the enemies of the faith (pro
libertate ecclesie, pro liberatione ecclesie), was a recurrent theme of the crusading narrative.
This is how, at the other fringes of Europe, the crusade and victory against the “heretic”
Stedinger was liturgically commemorated immediately after their defeat in 123453. Holy
warfare, in this case a new crusade, for the realization and success of which this mass was
48
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created, became legitimate as a means of ensuring the liberty of Christians in the reconquered
Holy Land.
The Franciscan-led pilgrimage in Jerusalem had a standard liturgy, which the brethren
imposed through curated pilgrimage booklets, the generic Peregrinationes totius Terrae
Sanctae, which they circulated for the benefit of pilgrims. By the second half of the fifteenth
century, the Peregrinationes totius Terrae Sanctae were printed in Venice in the dozens and
were sold to pilgrims at veritable book fairs before they sailed to the Holy Land54. These
booklets contained the itinerary, the indulgences and the prayers attached to the Holy
Places55. The synopsis complied by Paolo Trovato, Elena Niccolai and Martina Cita points to
the existence of a liturgical standard for the Jerusalem pilgrimage. There are no prayers of the
recuperatio Terre Sancte in the database assembled by these researchers, indicating that they
were missing in the pilgrimage booklets disseminated by Franciscans.
However, the Laudes et orationes de Terra Sancta from a fifteenth-century
manuscript in the Biblioteca Colombina in Sevilla MS 5-2-4656 suggest that the prayers for
the relief of the Holy Land filtered into pilgrimage booklets, albeit not in the standardized
version. With the dimensions of a small portable booklet (166×120 mm)57, MS 5-2-46
contains also Jordan of Quedlinburg’s expositio on the Passion58, and the Laudes et
orationes59 are followed by a standard list of the Holy Places and their indulgences60.
Completed with some crude drawings of the Arma Christi and Mary of Sorrows (f. 1v) and of
Christ’s prayer in the Garden of Ghetsemani (f. 8v) this was probably someone’s personal
prayer book. The Laudes et orationes Terre Sancte are introduced by the clarification that
these are the prayers of the Holy Land pilgrimage. Intriguingly, it mentions that this
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pilgrimage could be done “both in spirit and in body”61. Regardless of whether they were
used in the Holy Land pilgrimage made in corpore or in spiritu, the prayers opening the
pilgrimage are the supplications for the recovery of the Holy Land:
Et primo legas devote psalmum XXXV.
You should read first Psalm 35.
Benedixisti Domine terram tuam etc. Gloria Lord, you blessed your land, etc. Glory to the
Patri etc.
Father etc.
V. Portio mea, Domine, sit in Terra V. My lot, Lord, is in the land of the living.
viventium.
Oratio:
Deus qui admirabili prudentia cuncta
disponis, te suppliciter exoramus, ut terram
quam Unigenitus Tuus Dominus Noster
Ihesus Christus proprio sanguine consecravit,
de manibus inimicorum crucis potenter
eripiens, restituas cultui christiano, vota
fidelium ad eius liberationem instancium
misericorditer in viam salutis eterne
dirigendo. Per eum qui venturus est
iudicare62.

Collect:
God, through wonderful foresight you ordain
all. We humbly ask you that, forcefully
tearing away from the hands of the enemy of
the cross the land consecrated by the blood of
Your Only-Begotten Son, Our Lord Jesus
Christ, return it to the Christian religion, and
that, mercifully you reward the sacrifices of
the faithful leading them to eternal life.
Through him who is coming to judge [us].

These introductory prayers feature the same collect, the Deus qui admirabili, as the
Missa devota ad recuperandam Terram Sanctam of the Jerusalem manuscripts, which means
that they belong to the “clamor 3” type in Linder’s taxonomy. However, the prayers in the
manuscript from the Biblioteca Colombina differ in the addition of Psalm 34, the antiphon
Benedixisti Domine terram tuam and the versicle Portio mea63. The verses of the psalm, the
antiphon and the versicle were concordant with the collect, in words asking for God’s
assistance to defeat the enemies of the just and begging for the return of Christians’ lost
inheritance.
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b. The Ad Sanctum Sepulcrum Domini introitus
In the fifteenth century, three liturgical pieces were added to a thirteenth century
missal, MS MIN 2 olim Zz V19 of the Biblioteca Generale della Custdia di Terra Santa, used
by the friars of Mount Sion since the fourteenth century. The first piece contained the prayers
of the Missa devota ad recuperandam Terram Sanctam, previously discussed, followed by
the Ad Sanctum Sepulchrum Domini introitus and by the In Transfiguratione Domini
introitus. These additions were dated by Nicola Bux to the late fifteenth century, based on
what he calls the “mass of the Transfiguration”, actually the introit for the feast of the
Transfiguration. The Mass of the Transfiguration, celebrated by the Eastern Churches,
especially the Syriac, was adopted by the Roman Church only 145764. Based on the fact that
the introit to the Holy Sepulchre was added by the same hand as the introit to the feast of the
Transfiguration, the date of its entry into the missal of the Jerusalem Franciscan is very likely
to be the second part of the fifteenth century.
I what follows I turn to the analysis of the Ad Sanctum Sepulchrum Domini
introitus65. I include its discussion in this chapter because of the supplication for the recovery
of the Holy Land included in this devotion to the Holy Sepulchre. My research is based
entirely on the exploration of the euchological contents of this piece, and this is for several
reasons: as far as I know this is a liturgical piece that is peculiar to the Jerusalem usage of the
friars; it has not been previously edited or discussed. I provide a full transcription of the
introit in Annex 1.
Unfortunately, this liturgical segment does not seem to have caught the attention of
any of the pilgrims, who, like Mariano da Siena, Gabriele Capodilista and Santo Brasca,
diligently wrote down the prayers and devotions accompanying their visit to the Church of
the Holy Sepulchre66. A likely explanation for this conspicuous omission might be that this
introit was not included in the aforementioned standardized Peregrinationes totius Terrae
Sanctae, analyzed by Trovato, Niccolai and Cita. The absence of the Ad Sanctum Sepulcrum
Domini introitus from these standard guidebook suggests that, perhaps because of its
seditious euchology, asking for the liberation of the Holy Land, it was left out by the friars
from the booklets they circulated. Instead, we find it in one of their missals, used within the
confines of churches.
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The liturgical occasion for the use of this introit can be surmised exclusively from its
contents, as there are no liturgical instructions regarding the feast to which it was ascribed.
From its euchology, this introit very likely accompanied the entrance of the pilgrims into the
Edicule of the Holy Sepulchre67 or belonged to a special mass of the Holy Sepulchre. Given
its focus on the Tomb of Christ, it is tempting to associate it with the ceremony of the
Deposition of Christ on Good Friday, during which the veneration of the Cross and Christ’s
“burial” in the Easter sepulchre occurred68. However, the presence of the Alleluya excludes
this option, since this expression of jubilation, alongside the angelic hymns Te Deum and
Gloria was absent from the Liturgy of the Quadragesimal time69.
Moreover, as becomes clear from the first line, the introit commemorated the
sepulchre as the place of the Resurrection rather than the memorial of Christ’s suffering and
death. The first line refers to the worship of the Holy Sepulchre as a Christian duty: “It is
right for us to worship the tomb of Our Lord Jesus Christ, in which our virtue, life and
consolation lie, through which we were reborn and baptized”70.
The reoccurrence of the Alleluya, the Paschal acclamation par excellence, and the
introductory verses all seem to place it in a time of liturgical jubilation, very likely the
Paschal time. This impression is reinforced by the reading taken from the Gospel of Matthew
about the empty tomb and the constant reference to the sepulchre as the memorial of the
Resurrection. However, the inclusion of the reading from the prophet Isaiah (Is. 53, 1-9)
would place it in in the Advent period. This point is clarified by the research done into the
crusader liturgy of the Liberation of Jerusalem, in which the Book of Isaiah was substantially
used in these newly-created liturgical forms71 that celebrated the new advent of Christians in
the Holy Land.
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There was a Missa in veneratione Sancti Sepulcri introduced by crusaders in the
liturgy of the Church of the Holy Sepulchre. This mass was transmitted with a chronicle of
the first crusade, the anonymous Gesta francorum et aliorum hirosolimitanorum72. This
crusading mass resembles the introit here discussed on many points: it conserves the format
of a particular liturgy for the Holy Sepulchre that was understood as object of veneration in
the historical setting of Jerusalem and as cenotaph of the entire Christendom hoping for
resurrection. Common is also the understanding of the Sepulchre in a typological framework,
as the place where the prophecies of the Old Testament were fulfilled. However, the mass
and the introit differ on a crucial point: they have a different euchology73. The introit is
remarkably original, with its mix of devotion and bellicose supplication. But first, given the
fact that it was not previously studied or edited, a short mapping of the liturgical scheme may
be helpful:
Ad Sanctum Sepulcrum Domini introitus74
Nos autem venerari oportet sepulcrum75

It is right to worship the sepulchre

V. Quam dilecta tabernacula tua, Domine
Ps 84, 2-3 In Dedicatione Ecclesie 76

V. Your noble altars, Lord

V. Gloria Patri

V. Glory to the Father
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Oratio:
Omnipotens sempiterne Deus, qui per
unigenituum tuum pro nobis morientem et in
sepulcro dulciter quiescentem mortis
dominium devicisti, tribue nobis opera mortis
repellere et ad vitam semper tendere
sempiternam, ut gloria resurrectionis devoti
efficiamur, et in futuro celesti gaudio divino
munere rapiamur. Per eum

Collect:
O Almighty and everlasting God, who,
through your dead and laid to rest in the
sepulchre Son, had triumphed over death,
grant us that we ward off the work of death,
so that we devoutly achieve the glory of the
resurrection, and, in the future, be seized by
the divine toil in the joy of heaven. Through
him.

Lectio Ysaie prophete
Is 53,1-9 in the Ante-Communion of Good
Friday service77

Lesson from the prophet Isaiah

Alleluya

Alleluya

O spelunca dignissima tuis sanctis visceribus
ut figurarum septima vite librum clausisti,
spes ad vitam fidelibus per te data
surgentibus, qui et tu peperisti.

O most noble cave, the same way you
enclosed in your depths the book of the seven
figures of life, hope unto life was given
through you to the raising faithful, whom you
had born78.

Alleluya

Alleluya

Hic insignis ac cubitus troni imprialis odore
fragrat celitus, afflatus prophetalis inpletus,
nam corrupcio abest et resoluti organi
virginali.

The Heaven is fragrant with the odor of this
illustrious imperial throne [the Tomb]. The
longing of the prophets fulfilled, now free
from corruption, is restored to its virginal
state.

Alleluya

Alleluya

O rex Deus fortissime, tui pondus iudicii
exerce potentissime, super gente ferali iube
nobis restitui locum sacrati tumuli, brachio
virtuali.

O King Almighty God, exercise the strength
of your judgement, o, all powerful, and order
that we prevail over (the) ferocious people,
by our fighting arm, give us back the place of
the Holy Tomb.
Prose:

Sequitur prosa:
O insignis sepultura

O noble tomb

Secundum Mattheum
Matt. 27, 62-66
Offertorium:
O splendor glorie, cuius corpus supinum
accubuit in pulvere labem pellens infectionis
squalide qui tu non sensisti, tu consepultos

Lesson from the Gospel according to
Matthew
Offertory:
Oh glorious splendor, whose body laid in
dust, you who were not touched by the foul
stain, on the day of your terrible judgement
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resuscita tecum, in tremendo examine ad resurrect with you, to the life that you
vitam qui promisisti.
promised, those buried with you.
Deus qui in figuram his altaris tuum
sacratissimum corpus in sepulcro includi
permisisti, concede propicius ut huius
oblacionis misterio nos et de viciorum exire
sepulcro et tecum consepeliri facias. Qui
cum.

God, who have allowed your most holy body
to be laid in the figure of this altar, mercifully
grant us that, through the mystery of this
sacrifice, we are freed from the sepulchre of
vices and buried together with you. Who
[reigns] with.

O radix Iesse pullulans de corde terrenorum, Oh root of Jesse, sprouting from the middle
qui stas semper ut adiuvans, in figura semper of the earthly dwellers, ever-helpful you are
glorificans sepulcrum gloriosum.
always present in the figure of this glorious
sepulchre.
Alleluya
Alleluya
Post communionem:
Deus, qui pro nobis filium tuum mortuum ac
sepultum resurrexisse fecisti, concede
propicius ut nobis ad memoriam sue vivifice
sepulture recurentibus per sancta que
sumpsimus secum consepeliti, cunctis malis
actibus moriamur. Per eundem

Post communion:
God, who, for our sake, had raised your dead
and buried Son, mercifully grant that we,
who come to the memorial of his life-giving
sepulchre, receiving the sacred [sacraments],
be buried with him, and be dead to all evil.
Through him.

Its contents suggest that this introit might have been created for the Easter
celebrations. It may well have been meant to accompany the pilgrims’ devotions when
entering the Edicule. Pilgrimage accounts relate that when pilgrims were present, the mass
celebrated in the Church of the Holy Sepulchre was the Mass of the Resurrection, the proper
liturgical time notwithstanding. The character of the memorial embodied by the church, in
this case as the place of Christ’s resurrection79 dictated the type of liturgical memorialization.
This applied at Bethlehem’s Church of the Nativity as well, where Christmas mass was said
when pilgrims were present.
The prayers speak precisely of the memory of the Resurrection. Typology provided
the interpretative framework that connects the Edicule (the physical space) with its function
as memorial of the Resurrection. Within this exegetical logic, Isaiah’s vetero-testamentary
prophecy of the luxurious root sprouting out of the thirsting land is echoed in the Eucharistic
prayer by the image of the “root of Jesse” sprouting out of human hearts. Here, the author of
this mass played on the fame of one of the great antiphons of the Roman liturgy, the O radix
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Jesse, one of the so-called “Great Os”80. However, he changed the words of the well-known
antiphon81, connecting the image of the life-giving tree to the sepulchre. Moreover, in a
striking exercise of typological inversion, in the prose O insignis sepultura, Christ’s tomb is
referred to as the virginal womb of God’s mother (Hic est tumulus regalis,/ Typum tenens
virginalis/ Matris Dei uteri). In the same typological inflection, and with the increased
indicative power of connecting the demonstrative hic to the actual tomb, a theatrical effect
employed in liturgical dramas in the Church of the Holy Sepulchre, the author firmly linked
the Old Testament prophecy to its fulfillment in the Risen Christ, who left the tomb
unspoiled, like the virginal womb: Hic insignis ac cubitus troni imperialis odore fragrat
celitus, afflatus prophetalis impletus, nam corruptio abest et resoluti organi virginalis.
The fragment most relevant to the topic treated here is the collect O rex Deus
fortissime, containing the supplication for the recovery of the Holy Land: O rex Deus
fortissime, tui pondus iudicii exerce, potentissime, super gente feriali iube nobis restitui
locum sacratum tumuli brachio virtuali. It invoked God’s justice to allow Christians to
reconquer, “arms in hand”, brachio virtuali, the sepulchre of Christ. The intrinsic connection
between liberation and the necessity of war followed the usual patterns of crusading
discourse, in which one called for the other.
Referring to the Muslim lords of the Church of the Holy Sepulchre as a “beastly
people” (gens feralis) pertained to the usual formulae of crusading rhetoric. Liturgically, it
echoed the collect of one of the most widespread types of the Holy Land masses, clamor 3 in
Linder’s taxonomy, which asked that: Te gentes quae sunt in feritate confidunt potentiae tuae
dextera compriantur82. The author of the introit very likely drew on the tradition illustrated
by the aforementioned clamor but also on a more ancient usage. The call for gentes quae in
sua feritate confidunt (“the nations that trust in their fierceness”) to be brought to obedience
by the Christian ruler was part of the Intercessory Prayers following the reading of the
Gospel in the Good Friday service83.
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In conclusion, the Ad Sanctum Sepulcrum Domini introitus is a special mass created
very likely in Jerusalem by one of the friars of Mount Sion. In spite of my efforts, I was
unable to find another witness for the same liturgical scheme. With its focus on the Sepulchre
as a memorial of the Resurrection and type of virginal incorruptibility, the introit comes close
to the Crusader Missa in veneratione Sancti Sepulcri. However, they present a very different
euchology, characteristic of dramatically different historical circumstances. The author of the
introit weaved into the devotion to the Holy Sepulchre as memorial of the Resurrection the
urge for the recovery of the Holy Land, which reflected the particular circumstances in which
the friars found themselves in fifteenth-century Jerusalem. Both the introit and the Missa
devota ad recuperandam Terram Sanctam discussed here belong to the family of liturgical
devotions created to lament the loss and pray for the recovery of the Holy Land. Whilst the
missa presents a standard Western European format, the introit seems to have responded to
the liturgical needs of the Jerusalem friars, who very likely employed it in their service at the
Church of the Holy Sepulchre.

2. Dubbing at the Holy Sepulchre
The Holy Sepulchre knighthood underwent significant metamorphoses from its
beginning in the fourteenth century to its present association with charitable work84.
Inaugurated under the auspices of the friars serving in the Holy Land, the ritual of the
dubbing in the Church of the Holy Sepulchre passed under the jurisdiction of the Latin
Patriarch in the nineteenth century and received papal sanction only in the sixteenth
century85. Jean-Pierre de Gennes has produced an impressive feat of research bringing
forward a two-volume monograph dedicated to the ritual and the knighthood of the Holy
Sepulchre86. His monograph and a number of a few older works dedicated to the topic had
almost exhaustively covered the historical survey of both the ritual and the institution 87. Any
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of these works constitute an excellent guide for those interested in the finer points of the
chronology of the knighthood.
In what follows I will briefly chart the chronology of the institution of the Jerusalem
knighthood, focusing instead on the ritual of dubbing, especially on the oath taken by the
knights to fight for the recovery of the Holy Land. The goal is to clarify the Franciscan
connection, that is to try to understand why the friars got involved in a ritual that, by its
militant nature, was beyond the remit of the irenic goals of their Holy Land mission, namely
serving at the Holy Place and the pilgrim guidance88.
First, a chronological survey of the Jerusalem knighthood is in order. The ritual of
dubbing at the Holy Sepulchre and the knighthood thus received were shrouded in
foundational mythology and much romanticized. Recent scholarship, and especially the work
of Jean-Pierre de Gennes, demystified many of these foundational myths. Of the latter, the
greatest was placing the origins of this knighthood, whose members never came to form a
military order, such as the Templars or the Knights Hospitaller, in the crusading period or
even earlier, mostly by confusing Baldwin I’s appointment of the Regular Canons of St
Augustine to the service of the Church of the Holy Sepulchre with the foundation of the
Order of Knights of the Holy Sepulchre89. The foundational mythology was centered around
the image of crusader heroes, such as Godfrey of Bouillon or Baldwin I of Jerusalem,
illustrated by some famous sixteenth and seventeenth-century forgeries, the so-called
Foundation charter of the Knighthood of the Holy Sepulchre and a charter ascribed to
Baldwin I, through which he would have transformed the Regular Canons of the Holy
Sepulcher into the Knights of the Holy Sepulchre90.
Here a clarification of the term “knight of the Holy Sepulchre” is in order. The term
miles Sancti Sepulcri predates the practice of dubbing at the Holy Sepulchre, going back to
the crusader period when it was one of the many expressions used to designate the members
of the Frankish army91. However, in the context of this paper, “knight of the Holy Sepulchre”
stands for a Western Christian who was dubbed in a ceremony in the Church of the Holy
Sepulchre in the fourteenth and fifteenth centuries. Moreover, for the period investigated
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here, namely the fourteenth and the fifteenth centuries, using the term ordo in relation to
those knighted at the Holy Sepulchre is inaccurate. The right of conferring knighthood on
Christ’s tomb was sanctioned with a legally-binding document by the papacy only in 1561,
through a bull issued by Pius IV, with the Order of the Holy Sepulchre officially created in
1746 by Benedict XIV92.
The first mention of this ritual dates to 1336, merely three years after the brethren’s
formal installation in Jerusalem. In the diary of his Holy Land pilgrimage, the Hodoeporicon
ad Terram Sanctam, William of Baldensel, a Saxon nobleman, mentioned that he dubbed two
of his fellow pilgrims when they were in Jerusalem93. The Franciscan association with this
ritual is intriguing. For a long time, they witnessed the ritual that followed immediately after
a mass said by one of the friars in the Holy Sepulchre. However, the friars did not perform
the dubbing, which, as in the case of all other types of knighting, was supposed to be done by
someone who was himself a knight. The newly dubbed knights were married laymen, who
did not belong to a religious order94. This prerequisite of knighthood for the person who
performed the dubbing excluded the friars, with the exception of members of the Third Order
of St Francis. One of them, a German knight who retired to Jerusalem, John of Prussia,
performed this task for almost twenty years, featuring in many a pilgrim account from the
second half of the fifteenth century95.
The ritual was drastically altered at the end of the fifteenth century, when pope
Alexander VI granted the Franciscan custos the right to confer the knighthood at the Holy
Sepulchre. This privilege did not take the form of a bull, but apparently was an oral
approval96. The first papal written document referring to the Holy Sepulchre comes, as
mentioned above, from 1561. This change is explained by a thirteenth-century papal
innovation, namely the liturgical dubbing performed by bishops, introduced in the papal
pontifical in this period97. This ordo for the dubbing of knights by bishops featured also in the
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Roman Pontifical issued in 1485, which may explain why the custos took over the ritual98. In
lieu of Latin bishop in Jerusalem between 1187 and 184799, the custos of the Holy Land
vicariously filled that role. The papal privilege conferring bishops the right of dubbing
extended thus to the custos. However, usually the dubbing was performed by one of the
pilgrims who was already a knight. When they lacked such a person in their company, the
would-be knight went to great lengths to assure the presence of someone who could dub
him100.
One study estimates that between 1335 and 1500, some 653 pilgrims received the
knighthood, with a manifest overrepresentation of German lands, which account for 74 % of
the total101. Nobility of birth and the possession of a fortune sufficient for the payment of the
alms required by the knighthood were the prerequisites for those seeking the dubbing102.
As regards the ritual of the dubbing, I focus on the Franciscan involvement in the
ceremony and on its place within the efforts for and the narrative of the recuperatio Terrae
Sanctae. I will limit my exploration of the great many examples of knights dubbed in the
period here under discussion to the accounts left by a pilgrim who witnessed the ceremony,
the Dominican Felix Fabri, and by someone who undertook the ritual, Nompar de Caumont, a
nobleman from Gascony, who made the Jerusalem pilgrimage in 1419.
This choice was prompted by the richness of details recorded in these accounts,
particularly in regard to the role played by the friars and the relation of this ritual to the
liberation of Jerusalem. The Jerusalem dubbing ritual presented the usual features of such a
ceremony, with the engagement of the special surrounding, used as a prop of sorts. Thus, the
dubbing usually took place in the Edicule, on the slab of the Tomb, and was done with a
“gilded sword”103. It followed a mass said by the friars in the Edicule, attended by the would-
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be knights. They swore an oath of the generic type for such a ceremony, pledging fidelity to
the Church and promising to defend widows and orphans and to lead a pristine Christian
life104. The ceremony ended with the new knights making a donation to the friars, after which
they were issued by the custos with a certificate attesting their dubbing at the Holy
Sepulchre105. Some of the knights, such as Nompar de Caumont, concluded the ceremony by
inscribing their coat of arms on the walls of the church, thus defying an express prohibition of
the custos106. Moreover, on their return leg, many of those who received the knighthood in
Jerusalem, were dubbed again by the king of Cyprus, who received them into the Order of the
Sword107.
The addition setting this oath apart was probably due to the special environment
where it was taken. This was the pledge “to help conquer the Holy Land” (Secondemant, de
aider à toute sa puissance à conquester la Terre sainte). With his usual eye for details, Felix
Fabri’s account paints a fuller picture of what exactly this vow to reconquer the Holy Land
entailed. He did not record it as a vow, but as part of the “advice” given by John of Prussia to
those about to be knighted (hortatus est eos):
Moreover, it is forbidden to strike any kind of deal with the infidels; on the
contrary, they [the knights] should, if at all possible, throw them [the infidels]
as far as possible from the lands of the Christians. And especially, they [the
knights] should put any effort into this [to throw them out] so that the Holy
Land and the Most Holy Sepulchre are snatched from the hands of the infidels.
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And kings, princes, dukes, counts, lord marchers and the other armed [forces]
lead the way to this [goal], so that the Holy Land is relived as soon as possible
and all hasten to its help, and the destitution and abject submission of the
Sepulchre be brought to the awareness of the faithful most urgently, and the
same [the faithful] be prepared at all times to move forward for the defense of
the Holy Land108.
The pledge not to have any sort of contact with the infidel (ut cum infidelibus nullo
pacto foederantur) echoed earlier papal regulations, starting with the bull Quod olim of 1291,
which prohibited Christians to engage in commerce with Muslims. This strand of legislation
gained urgency in the following two centuries, in the face of the increased incapacity of the
Christian powers to proceed to the recovery of the Holy Land. Amended with new provisions
regulating the strictly-delimited circumstances in which Christians could have contact with
Muslims in the lands of Islam, for instance for the purchase of victuals, the papal embargo
remained in place all throughout the fourteenth and the fifteenth centuries109. Hence, the need
for Western pilgrims to ask for a papal license before departing for the Holy Land, or to ask
the custos for one, if they arrived without it.
Judging by Fabri’s description, John of Prussia’s peptalk directed at those he was
about to knight seems somewhat lukewarm: yes, the plight of the Holy Sepulchre should
become theirs (miseram subiectionem sepulchri intimare), but the urgency of the cause was
greatly limited by the optative inflection: they should fight to throw them out “if at all
possible” (quantum possibile fuerit). The Dominican employed a string of forty epithets, most
in the bettering comparative inflection, to establish the primacy of the “army of the Holy
Sepulchre” (militia sancti sepulchri) and of its knights: Commendatio militiae sancti
sepulchri et preeminentia illorum super omnes mundi milites110. In a litany-like encomium,
he listed the merits of this knighthood, with lengthy justifications, meant to prove that it was
better than any other knighthood111.
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The way Fabri qualified this most wondrous of armies contained several debilitating
qualities in vieuw of its alleged purpose, the reconquest of Jerusalem. The qualities
considered praiseworthy by Fabri were rather irenic: humility, the spirit of community and
equality for all its recipients, increased awareness of salvation history through visiting the
biblical places. However, following the spirit of papal legislation on relations with the
infidels112, Fabri also clarified the circumstances in which this army could resort to violence.
Thus, its description as “purer, cleaner and more inoffensive” was justified by the fact that
the knights of this army (militia) did not spill blood; or more precisely, they did not spill
Christian blood. This left open the possibility of spilling the blood of “the infidels” (nisi
sanguinem infidelium), option which Fabri explored and made clear it did not go against the
irenic reputation of the knights of the Holy Sepulchre. Because this knighthood was bestowed
in the place where Christ’s blood was spilled for all of humanity, its recipients loathed
shedding the blood of any man. However, it became acceptable under circumstances in which
shedding the “harmful blood” (noxius sanguis) of the infidel was done for the defense of the
“blood of Christ” (ad defendendum Christi sanguinem), by which Fabri meant the place of
the Passion, and generally the Church of the Holy Sepulchre113.
Given the friars’ association with this military ritual and the bellicose nature of the
oath taken by the knights, we can assume that the mass said in the Edicule prior to the
ceremony may have included fragments of the two pieces of militant liturgy I have discussed
above, namely the Missa devota ad recuperandam Terram Samctam and the Ad Sanctum
Sepulcrum Domini introitus.
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However, contrary to their solemn promise to engage in the conquering of the Holy
Land, the overwhelming majority of these knights never took the arms towards this goal114. It
appears that their nominal engagement in the struggle for the recovery of the Holy Land was
a way to acknowledge and abide by the contemporary papal directives regarding the Holy
Land, namely its reconquest. Taking the cross remained one of the core chivalric values until
the end of the fifteenth century115. Dubbing at the Holy Sepulchre by swearing allegiance to
the crusading idea insured the receiving of a knighthood, bestowed usually on those who
actively fought “the enemies of Christ”. From this perspective, the Jerusalem ritual appears to
have offered the honor without the implication of imperative immediate action. In the
accounts left by the knights who took the trouble to write down the experience of their own
dubbing in Jerusalem, no link is made between their oath to fight for the recovery of the Holy
Land and the involvement in a military offensive. Apparently, by the end of the fifteenth
century they saw the Jerusalem dubbing as a chivalric honorary accolade.

3. Conclusions
The enthusiasm for expeditions to reconquer the Holy Land tapered off throughout the
fourteenth and fifteenth centuries. The manuscript evidence from Jerusalem itself paints a
similar picture, the clamores for the relief of the Holy Land decline after the thirteenth
century, being revived by the papacy on dramatic occasions, usually after a Tartar or an
Ottoman expedition116. The tacit acknowledgement of a status quo in which the recovery of
the Holy Land seemed very unlikely came first from the papacy. In the bull Salutaria et
sollicite (1280), Nicholas III called for the liberation of the Holy Land, but on condition that
peace should be achieved first among Christians117.
Although the call to crusade was issued many times during these two centuries, and
kings and princes kept “taking the cross”, this never resulted in anything similar to the
enthusiasm and action which followed Urban II’s call at Clermont. The defense of Cristian
lands replaced the offensive for the relief of the Holy Places, which was limited to the remits
of what was realistically possible. Or, in Fabri’s words, the Christian knights promised to
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throw out the infidels form the lands of the Christians “if at all possible” (quantum possibile
fuerit).
This appears to be the context in which the ritual of the dubbing at the Holy Sepulchre
originated and evolved into a quaint ceremony of antiquated militancy. As for the two
liturgical pieces, the Missa devota ad recuperandam Terram Sanctam and the Ad Sanctum
Sepulcrum Domini introitus, their performance was concealed behind the locked doors of the
Church of the Holy Sepulchre. No matter how deeply they wished and prayed for the relief of
Jerusalem, the friars were, no doubt, aware of the mild enthusiasm for crusade. Their liturgy
bemoaned the loss of Jerusalem and called for its reconquest, but, seen in the general context
of the crusade movement in the fifteenth century, even the friars’ war ritual seemed shaded
by militant nostalgia.
Through their militant rituals the Jerusalem Franciscans engaged with the crusader
legacy in the city and established their role as intercessors for its memory. In Jerusalem their
militancy had to be sheltered, with patent displays only for the benefit of European pilgrims.
The friars adjusted their mission of ritual recollection to the aspirations of European pilgrims
and the limits of their legal status in the city. This permanent adaptability to an ever-changing
environment characterized the ritual life of the friars more generally, as we shall see in the
following chapters.
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Chapter 3
Franciscan processions in Jerusalem
In the fifteenth century, processions became the star of pious observances in the
West1. The frequent and fervent participation in processions of both laymen and clergy was
captured by Jacques Chiffouleau with an expression fit to describe this religious and social
feverish engagement, namely “manie processionelle”. He illustrated this exacerbation of
processional activities with the case of the city of Paris, where the urban community (citizens,
clerics, confraternities, students) processed every day from the end of May to mid-July 1412.
They included the regular procession for the Corpus Christi, but what turned the year 1412
into a hallmark of the “épidémie processionnelle” were the processions held for the victory of
king Charles VI against the Burgundians2. Chiffoleau extended the findings of the Parisian
case study to more general conclusions, explaining the proliferation of late medieval
processions by their transformation into spectacles3.
This processional effervescence influenced the liturgical life of the Jerusalem friars as
well. The itinerant liturgy of the friars, connecting various stations in the city, called by Paolo
Trovato “liturgia delle cerche” took the form of processions4. Yet here, in an Islamic city, the
friars had to censure their processional enthusiasm, improvise and invent loopholes to
circumvent the restrictions of the law.
From a social perspective, processions bind participants and beholders in an itinerant
microcosm, daze the passersby and make conspicuous the alterity of those who either chose
to abstain or are not allowed to join in the celebrations. Moreover, the most striking
characteristic of processions is their ordering function5. They divide participants and
beholders into insiders and outsiders, and constitute a means of appropriating space6. The
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latter feature is particularly salient in Franciscan processions in the Holy Land, because when
the friars did manage to walk in procession they were asserting their identity to a twice-alien
audience, Eastern Christians and Muslims.
In this chapter I explore the processions performed by Franciscan friars in Jerusalem.
The chapter is divided into an introductory part, which discusses the general features of the
friars’ Jerusalemite processions, followed by two subchapters treating the cases of the
pilgrims’ procession within the Church of the Holy Sepulchre, and the Palm Sunday
procession. With the case studies surveyed in this chapter, I follow the story of the friars’
ritual adjustment to the city. The discussion of processions continues themes broached in the
first two chapters, namely the friars’ relations with the local communities and their efforts to
cater for the Latin pilgrims. One way to make Jerusalem familiar to them was to introduce the
city and its Holy Places by walking in procession.

1. Franciscan processions in Jerusalem: an overview
In this introductory part, I outline which were the processions carried out by the
Jerusalem friars. Then, I explain how the historical conditions of Jerusalem in the Mamluk
period influenced the format of these processions. The section ends with a discussion of the
friars’ liturgical manuscripts.
By procession I refer both to the paraliturgical devotion consisting in the visitation of
stations associated with the commemoration of a moment in the life of Christ and the
ceremonial entry of friars and pilgrims into the Church of the Holy Sepulchre. An essential
feature of the liturgical and social life of the Christian community, in the Jerusalem of the
fourteenth and fifteenth centuries, processions presented bespoke features, determined by the
local context. The most conspicuous characteristic of hagiopolite processions was their
mimetic nature. Early in the history of Christendom, Jerusalem was the first city to develop a
stational liturgy, and worship in the city had a “mobile nature”7. The events of the Old and
the New Testament marked its geography and the stational liturgy of Jerusalem was shaped
according to the liturgical remembrance of biblical events. Processions connected these

questo modo, viene manifestata la presa di possesso del luogo da parte di chi fa l’ingresso.” Stéphane Milovitch,
Quotidianamente da prima del 1336. La processione che celebra la Morte e Risurrezione del Signore nella
Basilica del Santo Sepolcro di Gerusalemme (Milan: Edizioni Terra Santa, 2014), 412.
7
John F. Baldovin, The Urban Character of Christian Worship. The Origins, Development, and Meaning of
Stational Liturgy (Rome: Pontificium Institutum Studiorum Orientalium, 1987), 57.
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stations, between which the faithful walked with chants and prayers, thus mapping the sacred
geography of the city. Walking in procession was also a way of ritually visiting a holy place.
This was the case with the pilgrims’ ritual entry and visit of the Church of the Holy
Sepulchre8.
Processions came with their own ritual language and ritual paraphernalia. The sources
investigated here, most often the work of people who actually partook in these rituals, make
clear what they understood by processions. For instance, Felix Fabri’s Evagatorium offers an
abundance of information about the Holy Land processions. He, and other pilgrims, spoke
about “walking in procession” (processimus), with the adverb processionaliter conveying the
image that they moved about a certain space ritually, in the guise of a procession9. The
procession followed a template, the so-called ordo processionis. Likewise, processions
employed liturgical paraphernalia, called by Fabri, very fittingly, apparatus processionis, that
is “processional gear”10. The central piece of the procession was the processional cross,
which, from the time of Constantine, was the most important item in Christian processions11.
Pilgrims specifically recalled in their diaries processing “with the cross” (cum cruce) or the
cross leading the procession12. Candles of various shapes, holy water, and bespoke vestments
completed the paraphernalia of solemn processions13. Francesco Suriano recalled
contentedly, as he was the guardian, the richness of the liturgical vestments and vases used by
Franciscans for their processions in the Church of the Holy Sepulchre.
8

Ibid., 96-97; Milovitch: “Spesso la liturgia di Gerusalemme è tuttora mimica, perché per mezzo dell’
imitazione vuole rendere plastica la celebrazione della memoria”; “L’originalità di questa liturgia sta anzitutto
nel suo carattere storicizante: la liturgia è orientata al ricordo di Gesù”. Quotidianamente da prima del 1336,
420.
9
‘‘Deinde cum cantu signato ad latus dextrum processimus’’. Evagatorium, vol. 1, 342. Amedeus Boverii used
the adverb processionaliter to convey the image of the faithful moving in circles around the Edicule during the
ceremony of the Holy Fire: ‘‘Greci et cetere naciones, exceptis Latinis, cum hymnis et canticis, processionaliter
circumcidant sepulcrum cantando’’. MS BNF Latin 4826, 36r. Speaking about the procession held at the end of
the Christmas Mass in the Church of the Nativity in Bethlehem, Fabri wrote that the faithful exited the church in
procession (processionaliter): ‘‘Hoc Officio finito cum accensis facibus, candelis, lucernis et luminibus universi
processionaliter de ecclesia exierunt, et in vallem descenderunt ad ecclesiam Gloria in excelsis’’. Evagatorium,
vol. 1, 471.
10
‘‘Regressi igitur sumus cum fratribus per illam portam sine apparatu processionis solemnis, et sine cantu, et
venimus ad gradus lapideos, per quos ecclesiam sursum est ascensus’’. Ibid., 287.
11
After Constantine’s victory at the Milvian Bridge, the cross had replaced the Roman imperial insignia in
processions, which evolved around the centrality of this object commemorating Christ’s victory over dead and
the emperor’s victory over his enemies. John A. Cotsonis, Byzantine Figural Processional Crosses (Washington
D.C.: Dumbarton Oaks Research Library and Collecttion, 1994), 5-8.
12
‘‘Raunati, che fumo dinansi alla Capella del sepolcro incominciamo una divota, e santa, e bella processione
colla Croce innansi’’. Domenico Moreni, ed., Del Viaggio in Terra Santa fatto e descritto da ser Mariano da
Siena nel secolo XV codice inedito (Florence: Nella Stamperia Magheri, 1822), 71.
13
Fabri mentioned these vestements as part of the paraphernalia of the procession inside the Church of the Holy
Sepulchre: ‘‘parabant se fratres cum patre Guardiano, vestes sacras induentes, quas secum tolerant de monte
Syon ad processionem solemnem per omnia ea ordine’’. Evagatorium, vol.1, 285.
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The friars donned vestments of golden brocade, a luxurious fabric, golden vases and
other “precious items”14. The “processional gear” also included special liturgical books, the
processionales15. Many of the items in the apparatus processionis were bequeted to the friars
by pious donors from Europe16. Fabri described how it felt to be in one of these processions.
It involved a lot of squeezing (magna compressio), hustle and bustle (tumultus et inquietudo),
chanting and roaring (cantus et planctus). No wonder that partaking in the common
procession helped Fabri appreciate the respite offered by a solitary wondering within the
church, after the solemn procession had ended17. As ever diligently noticing the finer details,
Fabri also recorded the minutiae of one such procession, held on Mount Sion:
At the end of the Office, the friars minor prepared for a solemn procession and
donned sacred vestments, proceeding with the cross, banners, candles,
reliquaries, thuribles, and holy water. Thus, all together, led by the friars, the
procession started, and the cantor, who had a great voice, started in a high
voice one of the joyous hymns from the chants of Sion18: Pange lingua
gloriosi corporis mysterium. And, with that chant, we processed, us, the
clergy, first, followed by the rest of the pilgrims. And we came to the High
Altar, in the choir, a sacred place believed to have been erected where the
Lord Jesus had the Last Supper with his disciples, and, in that place, he
transformed bread and wine into Body and Blood, which he transmited to his
disciples, consecrating them as priests of that sacrament [the Eucharist]. We
approached this most sacred place one after the other, and, prostrated, we
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“Et è cosa maravegliosa vedere la processione che fano li frati per la grande moltitudine de paramenti che
hano brocato d’oro et vasa d’oro, et alte preziosità che al loco suo ne dirò”. Il trattato di Terra Santa, 67-68.
15
Fabri mentions the existence of such a “processionale” numerous times in his Evagatorium. For instance,
when pilgrims were guided by friars to the domus Pilati, the place where tradition placed the beginning of
Christ’s Passion, the Dominican friar described the devotions performed by pilgrims who read the appropriate
prayers from a “processionale”: ‘‘Ante fores igitur illius domus in terram nos prostavimus cum multo feltu, et
orationes in processionali praescriptas diximus, et indulgentias (††) plenariae remissionis accepimus, et
surgentes lapides parietum desoculati sumus’’. Evagatorium, vol. 1, 361. The processionale, the special
liturgical book with instructions for processions, appeared in the fifteenth century. Chiffoleau, “Les
processions”, 43.
16
Thanks to the recently-published catalogue of the lavish exhibition Trésor du Saint-Sépulcre, held in 2013 at
Château de Versailles and at Chateaubriand’s house at Châtenay-Malabry, and to items displayed in permanent
exhibitions, such as the one of the Museum of the Studium Biblicum Franciscanum in Jerusalem, we can get a
better image of the material dimension of the procession, which can only enhance our understanding of how a
Jerusalem procession might have looked at the end of the Middle Ages. As with their books, the majority of the
liturgical paraments used by the friars were donations (“alms”) bequeathed by European donors. Danièle VéronDemise, ‘‘Les envois d’ornaments liturgiques en Terre Sainte’’, in Trésor du Saint-Sépulcre, 113-117.
Manufactured in Europe, they were the expression of Western fashions and customs, thus setting the friars apart,
by their choice of paraphernalia as well, in the liturgical landscape of the Holy Land.
17
‘‘Maior autem devotio et collectio est in istis singularibus visitationibus sanctorum locorum, quam in
communi processione, in qua est magna compressio, et tumultus, et inquietudo, et cantus et planctus; ibi vero est
silentium et quies’’. Evagatorium, vol.1, 311.
18
The chants ascribed by the processionale to Mount Sion stations.
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kissed the place underneath the hewn altar and received the plenary
indulgence19.
However, processions could also be a modest affair, performed “without processional
gear” (sine apparatu processionis). This was especially the case with processions that were
carried out outside churches or beyond the walls of the friars’ monastic compound on Mount
Sion. Here Fabri described the procession they made from the convent on Mount Sion to the
Church of the Dormition, less than two hundred meters away. The obvious reason behind the
lack of pomp in this procession would be the censure implied by the processors’ dhimmī
status. However, as I explain below, sometimes the confines of what was acceptable could be
breached, processing with paraphernalia being a negotiable item in the daily routine of the
Christian-Muslim relations.
The peculiar historical circumstances of Jerusalem at the time greatly influenced the
ritual activity of the friars, especially their processions. John F. Baldovin has spoken about
the “inculturated nature of liturgy” that interacts with and accommodates the particularities of
the space where it is performed20. Fourteenth- and fifteenth-century Jerusalem, an Islamic
city, was a far cry from the benign circumstances of the average European medieval
procession. In Jerusalem, friars and pilgrims were a minority in relation both to Muslims and
the local Christians. The dhimmī status specifically prohibited the friars, alongside the other
non-Muslims, to walk in procession. Although this interdict did interfere with the
processional activities of the friars, its implications could be at times averted, as it will be
discussed in what follows.
The dynamics of the daily living as a minority within a minority, namely the Christian
community of the Holy Land, impacted the choice of itinerary, the liturgical paraments and
the attendance of Franciscan processions. Processions have served as a means of asserting
orthodoxy and denouncing heterodoxy, functioning as an identity marker within the Christian
community itself. It was the case, for instance, with the counter-processions organized by the
orthodox bishop of Constantinople, John Chrysostom, in response to and to combat the
19

‘‘Consummato Officio parabant se Fratres minores ad processionem solemnem et sacris inducti vestibus, cum
cruce, vexillis, cereis, reliquariis, thuribulis, et aqua benedicta procedebant. Cunctis itaque cum eis
procedentibus incepit cantor magnam habens vocem alta voce iocundum hymnum de canticis Syon: pange
lingua gloriosi corporis mysterium; et cum illo cantu processimus nos sacerdotes ante, et alii peregrini
sequebantur: et in chorum venimus ad summum altarem, quod illo sanctissimo loco creditor esse erectum, in
quo Dominus Iesus ultimam coenam cum suis discipulis fecit, et ibi panem et vinum in corpus et sanguinem
transsubstantiavit et discipulis sumenda tradidit, eosque sacerdotes illius sacramenti consecravit. Ad hunc locum
sanctissimum accessimus unus post alium, et prostrati locum sub cavato altari deosculati sumus, et indulgentias
plenariae remissionis accepimus’’. Evagatorium, vol.1, 243.
20
John F. Baldovin, Liturgy in Ancient Jerusalem (Nottingham: Grove Books Limites, 1989), 5.
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processions organized by Arians in the city21. Even today processions function as a means to
appropriate authority by mapping out a space for a certain party22. The same tendency
towards appropriation through processions marked the development of Franciscan
processions in the Church of the Holy Sepulchre. At the beginning of their presence in the
church, the friars partook in the processions of the Greeks. However, this form of “sharing
the sacred” through processions stopped by the beginning of the fifteenth century, when they
continued to process together only with the Maronites, the other Christian denomination in
communion with Rome23.
The Council of Florence 1439 was the watershed that led to an increase in animosity
between Catholics and Greeks. Immediately after the council ended, in July 1439, a jubilant
Eugenius IV announced the union with the Greek Orthodox to the guardian of Mount Sion
with the bull Gloria in altissimis Deo. One of the means through which he asked the guardian
to celebrate the union was by carrying out litanies and processions (letanias et processiones
faciatis) in Jerusalem. The purpose of these litanies and processions was celebratory but also
hortatory, done with the hope that “the Almighty will fulfill His work, and the barbaric
nations, proud of their own savageness, will put themselves under the yoke of the most sacred
Christian faith”. The pope explained in the following lines that these “barbaric nations” were
the Muslims, who oppressed the local Christians, who the pope hoped would be soon released
of their servitude24. Thus, one of the purposes behind the friars’ processions was to publicize
the ecumenical efforts of the papacy. However, controversial from the very beginning, the
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Robert F. Taft, Through Their Own Eyes. Liturgy as the Byzantines Saw It (Berkeley: InterOrthodox Press,
2006), 32-33.
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As it happened in July 2014, in the town of Oppido Mamertina in the Italian region of Calabria, where the
local procession with the statue of the Madonna delle Grazie, in spite of the recent excommunication of the
mafiosi by the pope, was directed to pass by the house of the local boss, Giuseppe Mazzagatti, confined by
house arrest. Giuseppe Baldessarro, “Calabria, la Madonna fa l’inchino al boss”, in:
http://www.repubblica.it/cronaca/2014/07/06/news/calabria_la_madonna_fa_l_inchino_al_boss-90814677/ [last
checked: October 2015]. This sort of manipulation of processions for marking territory is an age old tactic. In
Portuguese India, the procession that took the body of St Francis Xavier to the streets of Goa stopped by the
Viceroy’s residence. Pamila Gupta, The Relic State. St Francis Xavier and the Politics of Ritual in Portuguese
India (Manchester and New York: Manchester University Press, 2014), 103.
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Milovitch, Quotidianamente da prima del 1336, 90-93, 461.
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‘‘Hortamur itaque ut christianae devotionis affectu Letaniae et processionis faciatis, partim referendo gratias
pro acceptis a Deo muneribus, partim orando ut complere dignetur Omnipotens opus suum, et barbaras nationes,
in sua feritate gloriantes, sub sacratissimae christianae Fides iugum mittere. Et quoniam spes adeo laeta sese
undique aperit, pio monemus affectu ut ad eripiendos ab infidelibus, a quibus indignissime opprimuntur illarum
partium christianos, perpetuis orationibus. Nos adiuvetis. Iam enim Deo inspirante, classem terrestresque copias
proximo vere parare intendimus, sperantes quod qui cepit in Nobis opus bonum, ipse perficiet, ac per huiusmodi
studia Nostra, a iugo miserabilis servitutis catholicum gregem propitious ac benignius eripiet’’. Bullarium
Franciscanum Terrae Sanctae, DTS III (3) (1910), 116.
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union was not accepted in Constantinople25. In this regard, the council was a failure that
turned the relations between Roman and Greek Christianity sour.
One of the many snapshots of hagiopolite liturgical life that Felix Fabri has preserved
for us affords a nuanced view of the negotiated presence of the friars, both in an Islamic city
and within the Christian minority, after 1438. On the 14th of August 1483, the vigil of the
feast of the Assumption of Mary, pilgrims and friars exited the Franciscan convent on Mount
Sion and walked a short distance, to the place tradition ascribed to the Dormition of Mary.
Because the ancient Church of Mount Sion of which the Chapel of the Dormition was a part
has been by that time long destroyed26, the friars erected a sort of tent in which to celebrate
the vigil office27. This is in itself and extraordinary detail, as it attests that it was possible to
circumvent some of the rigor of the restrictions applied to Christians. The idea of a makeshift
chapel was attempted earlier, when, in mid-fifteenth century, Philip the Good, the duke of
Burgundy, sent to Jerusalem a prefabricated wooden chapel to replace the much destroyed
and rebuilt chapel of the Holy Spirit on Mount Sion. The duke’s chapel did not last long28.
On the contrary, in Fabri’s time, they were allowed to use the makeshift chapel,
which they adorned lavishly (vestivimus pretiosis), with appropriate liturgical paraments,
such as paintings (depictis tabulis et imaginibus), monstrances (monstrantis), candlesticks
with candelas (candelabris cum cereis), olive and palm branches (ramos de olivis et palmis),
and covered the ground with scattered grass and flowers, so that the place was made scared
(locum divinum fecimus)29. The temporary chapel served as the station for the procession on
the Feast of the Assumption. Pilgrims and friars walked cum solemni apparatu ordinate
processione from the convent of Mount Sion to the place where the chapel of the Dormition
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Joseph Gill, The Council of Florence (Cambridge: Cambridge University Press, 1959), 349-350.
A church existed on Mount Sion as early as the fourth century. The “Church of Sion” was in Byzantine times
a vast complex where the Last Supper, Flagellation, Cenacle and the Dormition of Mary were placed. In the fifth
century the Tomb of King David was also associated with this place. This church was burnt by Muslims in 966.
It was rebuilt by Crusaders into a monastic complex for the Canons Regular of St Augustine. At this point it was
still a unitary complex. After the fall of Jerusalem in 1187, the church was first abandoned and then destroyed at
the beginning of the thirteenth century, only the enclosure of the Cenacle being spared. At the beginning of the
fourteenth century, Franciscans were installed here after the Cenacle was bought for them. However, by this
time, the northern part of the earlier Church of Mount Sion, where the cell of the Dormition of Mary was placed,
was situated outside the Franciscan convent and it was in ruins. Pringle, Churches of the Crusader Kingdom,
vol. 3, 261- 269. That explains why at the time of Fabri they had to walk outside in order to arrange for a
makeshift chapel at the place of the Dormition.
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‘‘Et inde tulimus linteamen latum, quod eportavimus ad locum migrationis beatae Virginis. […] Hoc
linteamen super illum locum extendimus in modum tentoria sustentaculis et funibus, et tapecias loco parietum
circumduximus e capellam pulchram fecimus’’. Evagatorium, vol.3, 180.
28
Pringle, Churches of the Crusader Kingdom, vol. 3, 270-271.
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Evagatorium, vol. 3, 180.
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would have been in the ancient church of Mount Sion, which was substituted for the occasion
by the tent-chapel. Fabri recorded the fine details of this splendid procession:
At Vespers, the father guardian donned a precious cope, and the cantors, the
cross-bearer, the censer-bearer, and the acolytes, all dressed in sacred
vestments, gathered in the church of the friars. Thus, fitted with the gear of a
solemn [procession], we walked in an ordered procession from the church of
Sion to the place where the Blessed Virgin migrated [to Heaven], singing: Et
ibo mihi ad montem myrrhae etc30.
Apparently, on this occasion at least, the chants and the prayers they recited, once the
temporary chapel was reached, did not attract the expected vituperation from the local
population. On the contrary, the procession’s chanting made local Muslims approach the site
and stare at them speechless (stabant cum suspenso ore). Moreover, immediately after the
Latins ended their Office, the “Oriental Christians” followed them in the makeshift chapel,
where they celebrated masses “each according to their rite” (iuxta suum ritum)31. The sharing
of the sacred came with the sort of limitation that became law in the administration of the
Christian Holy Places starting with the sixteenth century capitulations and enshrined in the
Status Quo, which governs their functioning to this day32. Already in Fabri’s day, and most
likely as a consequence of the failed Council of Florence, sharing a procession or the office
had become taboo for the clergy. Only the laity could still enjoy partaking in the processions
of an alien Christian sect.
The sources providing details about the Franciscan hagiopolite processions are mainly
of two types: travelogues and liturgical manuscripts. In his study of the liturgy of Jerusalem
in the eraly Christian centuries, John F. Baldovin put together a comprehensive image of the
liturgical life in Jerusalem from the age of Constantine to the Muslim conquest, by matching
the information provided by a vast array of sources: liturgical books- such as the Jerusalemite
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‘‘Cum autem vespera adesset, induit se pater Guardianus cappa pretiosa, et cantores, cruciferarius,
thuribularius et acoluthi sacris induti stabant in ecclesia fratrum, et paratis omnibus cum solemni apparatu
ordinata processione transivimus de ecclesia Syon ad locum migrationis beatae Virginis cum cantu: Et ibo mihi
ad montem myrrhae etc’’. Ibid., 180.
31
‘‘Quo finite in capella, quam faceremus, cantavimus vesperas et completorium de festo alis vocibus, nec
aliquod impedimentum Sarracenorum passi sumus, sed audientes clamores nostros accurrebant et stabant cum
suspenso ore. Interea confluebat multitude Christianorum orientalium, qui statim nostro Officio finite ingressi
sunt cum suis sacerodtibus capellam et sua Officia perficere inchobant et Missas eodem sero celebrant iuxta suo
ritum’’. Ibid.
32
Glenn Bowman, “‘In Dubious Battle on the Plains of Heav’n’: The Politics of Possession in Jerusalem’s Holy
Sepulchre”, History and Anthropology 23:3 (2011): 380-389.
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Liturgy of St James, the Armenian and the Georgian Lectionaries, catechetical sources- the
Lenten instructions of Cyril of Jerusalem, and pilgrimage accounts- Egeria’s Itinerarium33.
Unfortunately, it is almost impossible to convey such a comprehensive image of the
Franciscan processions, primarly because their liturgical manuscripts present very little
alterations for their usage in Jerusalem. Thus, most of the details about the friars’ processions
come from travelogues or from the diaries written by friars from the Mount Sion family. The
image we have about their processions is that of the grassroots liturgy of Jerusalem, what
Robert F. Taft has called “liturgy from the bottom up”, namely what it can be learned about
liturgical rituals from what those involved in their performance have recorded “trough their
own eyes”34.
The liturgical manuscripts used by the brethren in this period and preserved today in
the Biblioteca Generale della Custodia di Terra Santa in the convent of St Savior in Jerusalem
present very few hints about their Jerusalem usage. In this, the friars broke with the Crusader
tradition when a specific liturgical usage, that of the Holy Sepulchre, was developed, which,
although much Westernized, was however particular to Jerusalem. Its existence is proved by
numerous liturgical books, produced in Jerusalem, Acre, Cesarea, Tyre, Antioch and Cyprus
for the use of the Church of the Holy Sepulchre35. The existence of bespoke liturgical books
for the Church of the Holy Land affirmed their identity and their particularity within the
practice of the church.
The nature of the liturgical books the friars employed could not be more different:
they catered for the rituals of a minority within a minority, and were less relevant for the
liturgical activity of the Christian community as a whole. Entrusted by the papacy with the
service of the Holy Places, the liturgical life of the friars evolved around the guiding of
Western pilgrims to the Holy Places. For the rest of the year, the friars celebrated the rituals
of the Roman Church as part of their service of the Holy Places. If not for the very few
notations authenticating their usage by the friars in Jerusalem36, and for their continuous
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MS MIN. 1 olim SF1278 BGCTS, idetified as Messale del Monte Sion 1 by modern catalogues and dated to
the second half of the thirteenth century, has at the bottom of its first page a handwritten note that says that the
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possession by the Holy Land friars, these liturgical books could come from any Franciscan
house in and beyond Europe.
The most likely explanation behind this lack of acculturation to Jerusalem lies in their
origin. The collection of manuscripts preserved today at St Savior’s is largely made up by
either donations from various European princes37 or the personal books of friars38. They
contain the liturgy of the Roman Rite with the usual Franciscan devotions (offices for
Franciscan saints39), but with very few additions that indicated their use by the Jerusalem
community. The most common traces of usage are the small annotations, such as corrections,
prayers added, calendars or mnemonic verses40. However, there are barely any annotations or
additions connecting the usage of these books to their Jerusalem milieu.
The most remarkable of these, the Missae ad recupreandum Terram Sanctam and the
Ad Sanctum Sepulcrum Domini introitus were discussed in the previous chapter. An
intriguing addition is found in MS MIN. 4 olim Zz VII 16, a fourteenth-century Franciscan
Breviary41. On its last pages the breviary contains the office In Sanctorum Martirorum
Berardi, Petri, Acursii, Adiuti et Ottonis42. These were the first Franciscans to suffer
martyrdom at the hands of Muslims, in Morocco in 1220. Their relics were translated in the
same year to the convent of Santa Cruz in Coimbra, and their cult developed rapidly in
Portugal, although they were canonized by the pope only in 148143. The presence of this
office in a Breviary used by friars in Jerusalem, prior to the official recognition of their cult44,
indicates the special attention paid by the Holy Land friars to the commemoration of those
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For instance, the three antiphonaries, MS MIN. 5 olim D BGCTS, MS MIN. 6 olim K BGCTS and MS MIN.
7 olim H BGCTS, brought to the Holy Land in 1392 by the duke of Lancaster John of Gaunt, and donated, very
likely with other manuscripts, to the friars. Bux, Codici liturgici latini, 52-78.
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Such was the case of MS MIN. 2 olim Zz V 19, a missal dated to the second half of the thirteenth century,
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reads Explicit missale Francisci de Papia ordinis minorum.
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members of the Order who were martyred in the lands of Islam45. The need for remembering
the martyred members became even more acute when the friars from the Jerusalem
community were martyred46.
However, MS MIN.1 olim SF1278, the so-called Missal of Mount Sion, illustrates
how little the Roman character of the friars’ liturgy was affected by the Jerusalem use. This
missal follows the stational liturgy of the city of Rome. For instance, the station on the
second Sunday of Lent was at Santa Maria in Domnica and on Holy Saturday at Santa
Susanna, both stational churches in Rome47. These manuscripts do not present any alterations
that would indicate that the friars adopted the local stational liturgy of Jerusalem, either in its
pre-conquest Byzantine format or in the Westenized ordo brought in by crusaders48. In spite
of these ancient local traditions, from their manuscripts, it appears that the friars kept the
usage of the stational liturgy of Rome. The note of ownership on the first page of MS MIN.1
attests to its continual usage by the Jerusalem friars and beyond (it was lent to the friars of
Rhodos in order to be copied). However, we cannot know, exclusively from the evidence of
liturgical books, of how they reconciled their imported books with their Jerusalem
contingencies. For instance, in the case of MS MIN.1, the only alteration which relates to
Jerusalem circumstances are the prayers of the Missa ad recuperandam Terram Sanctam,
written in a fifteenth-century hand, on a leaflet that was later on pasted onto the missal.
If the liturgical manuscripts in the Jerusalem collection offer few clues about the
local liturgy, the testimonies left by pilgrims who participated in the Franciscans’ rituals offer
instead an abundance of details. The study of the two processions discussed in the following
subchapters is thus overwhelmingly based on information provided by travelogues and
Franciscan compilations about the Holy Land.
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A Martyrologium Terrae Sanctae compiling the acts of those friars, “qui pro Christo fortiter fidem proficendo
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2. The pilgrims’ procession in the Church of the Holy Sepulchre
Western pilgrims were introduced to the Church of the Holy Sepulchre by means of a
procession. Their first visit of the church followed the rhythm of a solemn procession, with
its devotions and paraphernalia. I base my discussion of the solemn entry of pilgrims into and
within the Church of the Holy Sepulchre on the ordo processionis recorded by MS 73G8 of
the Koninklijke Bibliotheek Den Haag49. From this particular procession, held in the
medieval period when pilgrims were present (quod adsunt peregrini), developed in the
subsequent period the daily procession (processio quotidiana), one of the distinctive rituals in
the Latins’ hagiopolite liturgy to this day. The history of the daily procession is the object of
two thorough studies, namely Le processioni praticate dai frati minori nei santuari di Terra
Santa50, published by Augusto Facchini in 1986, and the Quotidianamente da prima del
1336, by Stéphane Milovitch in 2014. The form of the ordo recorded by MS 73G8 registers
its late medieval format, before the early-modern and post-Tridentine reforms of Tommaso
Obicini da Novara51.
This solemn procession presented standard features: it followed an ordo, departing at
the entrance of the Edicule, was led by the processional cross, the participants bore lit
candles, the clergy donned sacred vestments52. Antiphons, prayers and hymns marked the
stations, and ritual walks which connected them:
Here begins the order of the procession followed in the Church of the Holy
Sepulchre when pilgrims are present. The brothers gather before the gate of
the Holy Sepulchre of Our Lord Jesus Christ, with the cross and with lit
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The manuscript consists of two different codicological units that were copied in two different hands, namely
fols. 1-87 and fols. 89-260. Both units are dated to the second half of the fifteenth century, with the first unit
older than the last. The ordo processionis, as well as other texts related to the Holy Land ( a history of the
conquest and loss of the Holy Land by Crusaders, the transcription of the Latin verses adorning the tomb of king
Baldowin, the epitaph of Geoffrey of Bouillon and of King Balowing II, the peregrinaciones tocius Terre
Sancte, the transcription of the verses above the tabernacle of the Holy Sepulchre and a description of the eight
nations which are present in the Church of the Holy Sepulchre) are part of the first codicological unit. H.
Brugmans, Catalogus codicum manuscriptorum Bibliothecae Regiae, vol. 1, Libri Theologici (Den Haag:
Koninklijke Bibliotheek, 1922), 234-235.
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Augusto Facchini, Le processioni praticate dai frati minori nei santuari di Terra Santa (Jerusalem:
Franciscan Printing Press, 1986).
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Milovitch, Quotidianamente da prima del 1336, 157.
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Fabri tells us that various types of candles (more or less adorned) could be bought inside the church from local
merchants who have entered the church at the same time as pilgrims. Evagatorium, vol.1, 284-285. The friars
used in this procession vestments brought from Mount Sion: ‘‘parabant se fratres cum patre Guardiano, vestes
sacras induentes, quas secum tolerant de monte Syon ad processionem solennem’’. Evagatorium, vol. 1, 285.
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candles, and pilgrims likewise. The cantor starts by singing loudly the
antiphon Regina celi53.
The origins of this procession go back to the friars’ settelment as guardians in the
Holy Land. Initially, in the fourteenth century, the procession was celebrated together with
Eastern Christians. The order of its itinerary was inverse to the form fixed in the fifteenth
century and it probably corresponded to the stations of the procession performed by the
Eastern clergy before the arrival of the friars54. In this initial phase, the procession started at
the gate of the church, with stations at the Edicule, Stone of the Anointing, the Chapel of
Mary Magdalene, the Chapel of the Apparition, the Prison of Christ, the Chapel of the
Division of Christ’s Garments, the Chapel of the Reproaches, the Chapel of St Helena, the
Chapel of the Invention of the Cross, the Chapel of Calvary, and Adam’s Tomb55. At the
beginning of the fifteenth century, when the friars stopped processing with the Eastern
Christians, the itinerary of the procession changed as well. Niccolò da Este, who travelled to
Jerusalem in 1413, recorded for the first time the new itinerary, which had its first station at
the Chapel of the Apparition56. With Mariano da Siena’s Viaggio in Terra Santa (1431), we
have the first record of the prayers and chants associated with the procession57.
The ordo in MS 73G8 KB Den Haag corresponds to similar ordines preserved in
Latin or in vernacular, which seems to endorse Fabri’s testimony that there was a
processionale that friars and pilgrims employed for the performance of the prescribed
devotions during their visit of the Holy Places. The ordo of MS 73G8 KB Den Haag is
particular in that W. de Gouda, when he made the copy on Mount Sion58, chose to write down
almost exclusively the euchological contents, to the detriment of the liturgical instructions.
Even more surprisingly, he left out the indulgences associated with the stations, a regular
feature of most of the preserved ordines. However, by comparing the ordo of MS 73G8 KB
Den Haag with contemporary ordines we can reconstruct more or less accurately the contents
of the procession at the end of the fifteenth century. The comparison seems to suggest that the
copyist missed out intentionally on indulgences and instructions since he belonged to the
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‘‘Hic incipit ordo processionis in eccelsia Sancti Sepulcri quod adsunt peregrini. Congregatis fratribus ante
hostium Sancti Sepulcri Domini Nostri Ihesu Christi, cum cruce et cum candelis accensis, similter et peregrini
stando, incipiat cantor alta voce cantando antiphona Regina celi’’. MS 73G8 KB Den Haag, 48v.
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Facchini, Le processioni, 7.
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Milovitch, Quotidianamente da prima del 1336, 92; Facchini, Le processioni, 7.
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Milovitch, Quotidianamente da prima del 1336, 93.
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Facchini, Le processioni, 7 n 5.
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On the identity of W. Gouda and the second copyist’s, whose work MS 73G8 is, see Campopiano,
“Tradizione e edizione”, 333-334.
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“family of Mount Sion” and, as such, familiar with the layout of the procession59. The
complete instructions were indispensable to those copies of the processionale that were
distributed to the pilgrims. A vernacular version of the ordo in MS 73G8 KB Den Haag (the
euchological texts are identical), which includes liturgical instructions, sheds light on the
geography of the procession. L’ordonnance et la maniere de la procession que font les freres
de l’eglise du Saint Sepulcre de Ierusalem was edited by Golubovich in his Biblioteca biobibliografica della Terra Santa e dell’Oriente francescano60. He dated the manuscript “verso
la seconda metà del secolo XIV”61. However, this dating has been since reconsidered and
now researchers ascribe the manuscript to the fifteenth century62. The parallel analysis of the
liturgical instructions of the French ordo with the euchological contents of the MS 73G8 KB
Den Haag ordo proejcts a quite accurate picture of a fifteenth-century procession in the
Church of the Holy Sepulchre.
Both the text in MS 73G8 KB Den Haag and in Ms BNF Français 25.550 mark the
beginning of the procession at the entrance of the Edicule (ante hostium Sancti Sepulchri
Domini Nostri Ihesu Christi-devant le Saint Sepulcre)63. Thence, they walked towards the
Chapel of St Mary, chanting the antiphon Regina celi64. The Franciscans adopted the
commemoration of Mary Mother of God from the Coptic clergy, who followed an apocryphal
tradition in which Mary saw first the Resurrected Christ65. At the Chapel of St Mary (versus
capellam Sancte Marie- en celle mesmes chapelle [of the Virgin Mary]) the euchology
prescribed was: antiphon Apprehendit Ihesum Pilatus; versicle De langores; responsory Et
Dolores; collect Adesto nobis, Christe Salvator. Here the Latin ordo prescribes the recitation
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Manuscript 7-2-25 of the Biblioteca Colombina de Sevilla, edited by Manuel de Castro, preserves the same
format, namely the euchological texts without liturgical instructions. The editor dated the text as “varios escritos
de los siglos XIV y XV”. Manuel de Castro, “Dos itineraries de Tierra Santa de los siglos XIV y XV”, Hispania
sacra,10:20 (1957): 443; 451-457. Given the direction of the itinerary, which corresponds to the fifteenth
century format, this ordo processionis is very likely coeval with the one preserved in MS 73G8.
60
Ms BNF Français 25.550 fol. 30r- 45v, edited in Girolamo Golubovich, Biblioteca bio-bibliografica della
Terra Santa, vol. 5, 356-360.
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Ibid., 356.
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Facchini, Le processioni, 7.
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The mentioning of the “versus capellam Sancte Marie” and the entry about the “letanie per ordinem sicut
continentur in septem psalmis” are the only liturgical instructions contained in the ordo preserved by the MS
73G8 KB Den Haag.
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of litanies in accordance with the order of the Seven Psalms66. The recitation of the Seven
Psalms67 is a unique occurrence, without parallel in the French version68.
The next stop was at the Chapel of St Mary Magdalene (au lieu ou nostre Seigneur
Jesus Christ apparu a Marie Magdaleine en forme de jardinier)69. The euchology of the
station was identical in both ordines: antiphon Surgens Ihesus mane prima sabbati; versicle
Maria, noli me tangere; responsory Nondum ascendi ad Patrum; collect Domyne Ihesu
Christe, alpha et omega.
The Prison of Christ (la chartre de notre Seigneur Jesus Christ) was the following
station, to which they processed chanting the antiphon Sancta Maria, ora pro nobis70. The
euchology of the station (identical in both ordines) was: antiphon Ego te eduxi; versicle
Dirupisti, Domine, vincula mea; responsory Tibi sacrificabo hostiam laudis; collect Domine
Ihesu Christe angelorum decor. The next stop was where the soldiers divided Christ’s
garments (au lieu ou les chevaliers deviserent les vestemens de nostre Seigneur Jesus
Christ71). The chants and prayers of this station were: antiphon Milites postquam
crucifixerunt Ihesum; versicle Diviserunt sibi vestimenta mea; responsory Et super vestem
meam miserunt sortem; collect Benigne Ihesu Christe. They continued with the station at the
Chapel of the Invention of the Cross (au lieu de l’Invention Saincte Croix72) chanting the
hymn O crux, ave spes unica.
The hymn Ave spes unica was part of Venantius Fotunatus’ longer hymn, Vexilla
regis prodeunt. Vexilla regis, and one other hymn featuring in the procession, namely the
Pange lingua, were written, together with the hymn Crux benedicta nitet, on the occasion of
the arrival of the relic of the Cross in Poitiers in 569. The hymns were composed at the
request of queen Radegund, to whom the relic was sent from Constantinople by Justin II73.
66

‘‘Dicuntur letanie per ordinem sicut continentur in septem psalmis’’. MS 73G8, 49r.
The septem psalmis mentioned here are most likely the septem psalmis penitentiales. The seven penitential
psalms are: Ps 6- Domine ne in furore tua, 31- Beati quorum, 37- Domine ne in furore tua; 50- Miserere mei
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itinerarios de Tierra Santa”, 451-452. This makes the prescription of the septem pslamis in the MS 73G8 KB
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Venantius Fortunatus’ hymns were integrated into the office of the Exaltation of the Cross
and in the office of the Passion on Good Friday74. The Vexilla regis was sung from Palm
Sunday to Holy Thursday, the Pange lingua was sung on Good Friday at the Improperia
(Reproaches)75. The Vexilla regis and the Pange lingua featured extensively in the liturgy of
the Church of the Holy Sepulchre, recollecting both the desolation of Calvary and the victory
of the cross over death, in the martial language usually reserved for imperial epics76.
Venantius Fortunatus’ hymns were adopted in ordo processionis of the Church of the Holy
Sepulchre from the Office of the feast of the Exaltation of the Cross, which recalled the
finding of the Cross by St Helena. In Jerusalem, the processors commemorated the invention
of the cross by walking to the Chapel of St Helena, the place where tradition located the
miraculous discovery.
Still at this station the following chants and prayers were to be said: antiphon Orabat
Iudas; versicle Hoc signum crucis erit in celo; responsory Cum Ihesus dominus ad
iudicandum venerit; collect Deus, qui hic in preclara. Thence they climbed the stairs to the
following station, the Chapel of St Helena (en montant saincte Helene77), with the hymn
Cuius obtentu Deus. The euchology for the Chapel of St Helena was: antiphon Helena
Constantini mater; versicle Ora pro nobis beata Helena; responsory Ut digni efficiamur
promissionibus Christi; collect Deus, qui inter cetera potentie. Next they walked to the
Column to which Christ was tied (au lieu ouquel est la columpne a laquelle nostre Seigneur
Jesus Christ fut lye78), chanting the hymn O crux, ave etc. Here, the prescribed euchology
was: antiphon Ego dedi tibi sceptrum regale; versicle Posuisti Domine super caput eius;
reponsory Coronam de lapide pretioso; collect Domine Ihesu Christe qui humano generi
condolens.

74

Louis van Tongeren, Exaltation of the Cross. Toward the Origins of the Feast of the Cross and the Meaning
of the Cross in Eraly Medieval Liturgy (Leuven: Peeters, 2000), 249.
75
Walpole, Early Latin Hymns, 167, 173.
76
The metre of the Pange Lingua was identical with the one used in the marching songs of the Roman army.
The language of military victory is pervading in Venantius Fortunatus’ hymns to the Cross: proelium, tropeum,
triumphus, vincere. The Cross itself is assimilated to the banners of the victorious Roman armies (vexilla). van
Tongeren, Exaltation of the Cross, 238-239, 244. This association between processional crosses and the banners
of the Roman army was made from the time of Constantine, when the cross featured on the imperial labarum,
and processional crosses were employed as military insignia. Cotsonis, Byzantine Figural Processional Crosses,
8 and 11.
77
BBBTSOF, vol. 5, 358.
78
Ibid., 359.

101

To reach the next station, they climbed the stairs to Calvary (au lieu du cauvaire ou
nostre Seigneur Jesus Christ fut crucifie79), chanting the well-known verses by Venantius
Fortunatus, Vexilla regis prodeunt. At the Calvary they recited: antiphon Ecce locus ubi salus
mundi pependit; versicle Adoremus te, Christe; responsory Quia per sanctam crucem
redimisti; collect Domine Ihesu Christe, fili Dei vivi. The next stop was at The Stone of the
Anointing (au lieu ou nostre Seigneur Jesus Christ fut descend de la croix et enoinct80),
chanting another hymn by Venantius Fortunatus, Pange, lingua, gloriosi, proelium
certaminis, followed by: antiphon Unguentum effusum nomen tuum; versicle Dilexisti
iustitiam et odisti iniquitatem; responsory Propterea unxit te Deus oleo letitie; collect
Dulcissime Ihesu Christe.
The final station was at the Sepulchre (devant le sepulchre)81, completing the circular
geography of the procession by returning to the point of departure. Here they chanted an
ancient hymn, Ad cenam agni providi, which was sung in the Latin church at Easter
Vespers82. The hymn was followed by: antiphon Quem totus mundus non capit; versicle
Surrexit Dominus de hoc sepulcro; response Quia pro nobis pependit in lingo; collect
Domine Ihesu Christe, qui hora diei vespertina.
As Robet Taft put it, “Liturgy is supposed to say ritually what it means”83. The
historicizing character of the hagiopolite liturgy and especially of the liturgy of the Church of
the Holy Sepulchre connected the sacred space to the words of commemoration by
performing itineraries of remembrance. The procession enabled pilgrims to remember and
ritually reenact the history of salvation by walking to the physical places that held the
memory of its foundational events. The hortatory power of ritual remembrance was increased
by the interaction with the space of the church. For instance, the Edicule functioned as a prop
for the mise en scène in the commemorative liturgy of the Church of the Holy Sepulchre.
In crusader times, the Edicule was at the center of the ceremony of the Visitatio
Sepulchri, when three clerics impersonating the “three Marys” were welcomed at the door of
the Sepulchre by two other clerics impersonating the angels, who announced to the women

79

Ibid.
Ibid.
81
Ibid,, 360.
82
The hymn is ascribed to Niceta of Ramesiana. Walpole, Early Latin Hymns, 349.
83
Taft, Through Their Own Eyes, 108.
80

102

the resurrection of Christ with the well-known verse Non est hic, surrexit (Matt. 28,6)84.
From the end of the sixteenth century onwards, on Good Friday, the friars changed the
ceremony of the Entombment of Christ, starting to follow the example of the Ethiopian
clergy present in the church, whose ritual assured what Milovitch described as “una mimesi
plastica della deposizione del Crocifisso”85. In the funerary procession, the friars, with two of
them impersonating Nicodemus and Joseph of Arimathea unriveted Christ’s simulacrum from
the crucifix, which was anointed and then laid in the Sepulchre86. The instructions for the
deposition read a celebrante in hoc sacro loco reponitur87. In the case of the pilgrims’
procession, the verse Surrexit Dominus de hoc sepulchro, uttered at the very place of the
Resurrection translated into indicative words (de hoc sepulchro) and gestures, the
commemorative function of the exercise. In other words, it said ritually what it meant.
In order to assess how the procession impacted partakers, let us turn to the testimonies
of two pilgrims, Mariano da Siena and the resourceful Felix Fabri, who would have very
likely followed the same ordo processionis on their arrival at the Church of the Holy
Sepulchre in the fifteenth century. If most pilgrims’ accounts give the impression that their
entry into the church was an orderly enough affair, as was the case with Mariano da Siena,
Fabri mentioned that, once the entrance tax was paid and they were admitted to the church, in
the first instance, pilgrims walked randomly about (querentes loca sancta sine ordine et
ferebatur unusquisque ad impulsum sui)88. Then the guardian lectured them about the
necessity of proceeding in an ordered procession (Hortabatur peregrinos, quod in
processione ordinata procederent)89. This, no doubt, was done by following the ordo
processionis90.
For Mariano da Siena, the procession was carried out with the usual emotional
outpouring, dully recorded in the accounts of Latin pilgrims91. For him, the procession started
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with such devotion, joy and tears that he could hardly find the words to describe it92.
However, once the station at the Calvary was reached he felt obliged to stifle his uneasiness
when it came to describing the emotional display, saying that the pilgrims seemed mad and
inebriated (pazzi e briachi), being moved, despite themselves, to clamor, weep, wail and
shout, all mixed with elation. Emotion got the best even of those who tried to restrain
themselves93.
Fabri carefully registered the ritual gestures associated with the procession, such as
prostrations, kissing, touching the holy places or kneeling. A few examples suffice to enhance
our understanding of how the procession looked like. At the station of the Column to which
Christ was tied, the pilgrims struggled to touch it through the lattice protecting it from relic
hunters94. At the chapel of the Invention of the Cross, they kissed the place where the Cross
was discovered by St Helena95. When they reached the Prison of Christ, with sobs and
laments, they kissed the place prostrating96. Upon entering the Chapel of St Helena they
kneeled in prayer97. When they reached the Calvary, overwhelmed by emotion and tears they
fell to their faces98.
The euchological texts of MS 73G8 KB Den Haag and the liturgical instructions in its
vernacular counterpart give an idea of the ritual processing conducted by Franciscans. The
pilgrims’ testimonies complete the image, allowing us to come very close to grasping how
the procession looked and felt like when pilgrims arrived to the church in fifteenth century
Jerusalem. For the friars, the procession was a means to introduce pilgrims to the most
important church in Chistendom, but also to affirm their position as necessary intermediaries
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to this holy site. Because they were allowed into the church only under the friars’ guidance,
the pilgrims’ experience of the Holy Sepulchre was also Franciscan.

3. The Palm Sunday procession
The Pact of ‘Umar specifically prohibited the Palm Sunday procession99, perceived as
an occasion when dhimmīs could disrupt the controlled alterity of an Islamic city through
their noisy salience. In late medieval Jerusalem, the friars had to abide by these restrictions,
with the exceptions of short periods of leniency, when they were allowed to process with full
ritual display. However, for most of this period, the friars, as well as the other Christians,
were limited in their capacity to celebrate their holidays and festivals with processions.
The Palm Sunday procession, celebrated in Jerusalem since the fourth century,
continued to be carried out after the Muslim conquest of the city in the seventh century.
Before the crusades, the procession was led by the Melkite patriarch, started at the Anastasis,
continued to the Mount of Olives, where the palms were blessed, and then descended to
Bethany. From Bethany the faithful processed back to the city, stopping at the Tomb of the
Virgin at Gethsemane and the Church of the Sheep Pool, and ending at the Anastasis100.
After the crusader conquest of Jerusalem in 1099, the Palm Sunday procession was
given a Latin makeover. This resulted in the Jerusalem Palm Sunday procession resembling
more the processions of Chartres than those of the local Church. The Latin innovation that
altered the procession the most was a change of itinerary, with an increased emphasis in the
mimetic commemoration of Christ’s entry into the city. Thus, led by the Latin Patriarch, the
procession started in Bethany, and returned to Jerusalem through the Valley of Josaphat,
passing through the Golden Gate (exclusively open on this day) and ended at the Temple of
the Lord101. The crucial elements that conferred its historicizing character were the start in
Bethany, the passing through the Golden Gate, and the ending on the Temple Mount. That is,
the processors followed in the footsteps of Jesus entering Jerusalem on Palm Sunday, on the
same itinerary, from Bethany to the Temple.

99
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The Palm Sunday procession constitutes a special case among rituals performed by
friars in Jerusalem, because it is scarcely mentioned in contemporary sources. Most details
about the friars’ ritual life in Jerusalem come from pilgrimage accounts recording the
ceremonies the authors themselves have witnessed. But most pilgrims traveled to the Holy
Land during pilgrimage season, in the summer. Thus, very few diaries mention the Palm
Sunday procession, celebrated before Easter, in the spring. Bereft of the richness of details
usually supplied by pilgrims, we get a glimpse of the Jerusalemite Palm Sunday procession
almost exclusively from the writings of friars stationed in Jerusalem.

.

For instance, the Italian Franciscan Niccolò da Poggibonsi, who was in the Holy Land
from 1346 to 1350, described the Palm Sunday procession in the early years of the Franciscan
settlement in the Holy Land. In these first years, the friars still shared in the celebrations with
the larger Christian community102. This was understandable, given their reduced numbers and
the fact that they lacked a local congregation. It is not clear from what the Tuscan friar says
whether the entire Franciscan community partook in this procession. However, it is clear that
at least he and il suo compagno joined in. He described what the procession looked like, ca.
1350, as follows:
Early on Olive Sunday, the bishop of the Armenians was disguised and attired,
that is vested, to represent Jesus Christ, and my companion was placed on one
side and I on the other of the bishop: we took the place of the apostles, and
were so attired; and crowds of people and Saracens followed us, and with all
the people we started on our way towards the Holy Sepulchre, all singing
aloud. All the streets and windows of the houses were packed with Saracens,
so that none could pass, but the Saracen kavasses caused the crowd to make
way. Right behind us were carried two big olive trees and on top of them and
amid the branches were several men, who pointing to the bishop, cried out
words in very shrill voices. And I asked an interpreter what those in the olive
trees desired to say. And he replied that he understood not, as those on one
tree shouted in Arabic, and those on the other in Ethiopic; and I am interpreter
for the Hebrew and Saracenic languages. And yet the truth is that they spoke
very good words, and the multitude around them all sung a loud voice, each
one in his on tongue, that which was sung before Christ, as they cast olive
branches and their garments on the way, as you may read in the Gospel of
Saint Matthew, in Chapter XXI, which reads: Hosanna filio David, Benedictus
qui venit in nomine Domini, Hosanna in excelsis103.
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A form of the procession described by Niccolò da Poggibonsi is performed by the
Armenian community of Jerusalem to this day104. As in the case of the processions conducted
inside the Church of the Holy Sepulchre, by the fifteenth century the friars stopped joining
the processions of local Christians, a sign of an increased sensed of identity that required
segregation, but also of animosity following the failure of the ecumenical efforts of the
Council of Florence.
In the fifteenth century, one of the guardians of this period, Antonio Cruzado of
Sevilla, left a short description of the procession in his diary, entitled “The mysteries of
Jerusalem, with all the Holy Places, stations and indulgences of the entire Holy Land” (Los
misterios de Jerusalen. En que se hallaran todos los lugares santos y estaciones y
indulgencies que ay en toda la tierra santa)105. Cruzado noted on the first page of his dairy
that he wrote it in 1487. No manuscript version of the diary had surveived. It reached us in
printed versions, produed much later106. He emphasized that in the three years he spent in the
Holy Land he came to know the country very well, his testimony coming from first-hand
experience. The Sevillian friar referred to the Palm Sunday procession in a short note, within
the larger description he dedicated to the Mount of Olives, and the neighboring Bethphage:
From this place, Bethphage, there is the custom of the friars of St Francis, who
are in Jerusalem, to walk in procession on Palm Sunday to the Kidron River,
with a friar riding a donkey, and the others laying down their capes and their
garments. Through the grace of Jesus Christ, I took part in this procession one
Palm Sunday107.
This description suggests that, at the end of the fifteenth century, the friars processed
alone, and did not enter the city in procession, stopping outside the walls, in the Kidron
Valley. Fabri’s comments on the Palm Sunday procession, in which he repeated what he had
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Kevork Hintlian, History of the Armenians in the Holy Land (Jerusalem: Armenian Patriarchate Printing
Press, 1989), 35.
105
Cruzado himself mentioned that he was guardian of the Holy Land for three years. He went to the Holy Land
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de Ramos’’. Los misterios de Jerusalem, s.p.
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been told by the friars since he was not in Jerusalem at Easter, complete the picture painted
by first hand witnesses, such as Poggibonsi and Cruzado. The Dominican traced a history of
the feast of Palm Sunday, contrasting the form it took in the heydays of the Crusader
Kingdom of Jerusalem with the modest and secretive celebration of his own time. In the
Valley of Josaphat, Fabri and his fellow pilgrims, came close to the Golden Gate (Porta
Aurea), walled-up after Saladin reconquered the city. He remarked that they were not allowed
to go up to the gate, because there were Muslim graves in its vicinity, on which Christians
were not allowed to tread. However, they still dared to kneel by the gate, so that they could
receive the indulgences prescribed for this station108.
The stop at the Golden Gate provided Fabri with the occasion to reminisce about the
history of the procession. In Crusader times, it was a communal feast for the Christian
community, with Franks and local Christians walking in the procession led by one of the
bishops (aliquem de magnis episcopis). The procession described by Fabri corresponds to the
instructions of the Ordinal/ Breviary of Barletta a liturgical book from crusader Jerusalem
recording the rituals of Palm Sunday, and the Latinized format of the procession109.
Confirming the testimony left by Niccolò da Poggibonsi, Fabri mentioned that the Palm
Procession continued to be celebrated even after the Fall of Jerusalem, by Armenians and
their bishop for many years110, “until they [the Muslims], instigated by the devil, started to
bury their damned dead in this place, and since, they had closed the gate”111. These
restrictions lasted to Fabri’s day, and he made the contrast clear between tunc and nunc. His
description confirms the account of Antonius Cruzado, adding some clarifying details as well.
He stressed the enforced alacrity of the procession: the friars had to hurry, sneaking out of
their convent of Mount Sion to Bethany. Only there, far from the city, in the relative
anonymity of the countryside, they dared to walk with chants in procession to Bethphage,
with a friar dressed in sacred vestments riding a donkey, in the guise of Jesus.
On their descent from the Mount of Olives they were joined by Eastern Christians,
carrying palm and olive branches, and laying their vestments before the friar who acted as
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Jesus. The detail of the Eastern Christians joining the Latins’ procession is remarkable, but
not surprising. By this time, the Palm Sunday processions of the Eastern Christians
communities were suspended and local Christians joined the illicit procession of the friars.
However, and here the debilitated status of the Christian community becomes evident, the
procession stopped when they reached the Kidron Valley, before the city, ‘‘because they do
not dare to go up to the city chanting, for fear that the Saracens would disturb the procession
by throwing stones’’ (non enim audent sic cum laudibus contra civitatem ascendere, ne
Sarraceni cum lapidibus processionem confundant). Fabri concluded the discussion of the
Palm Sunday procession by justifiably wandering at the audacity of Christians and at the
indulgence of Saracens, who allowed them even this restrained procession, remarking that
this would have been impossible one hundred, or fifty or even twenty years before. In his
day, however, Christians in Jerusalem enjoyed an unprecedented freedom112.
The Mamluk authorities’ temporary leniency towards Christian rituals in the second
half of the fifteenth century was also pointed out by one of Fabri’s contemporaries, Francesco
Suriano, writing in 1485, at the end of his term as guardian. In Suriano’s account, the friars
started the procession in Bethphage, led by the guardian mounting a donkey. They walked
processionalmente to Mount Sion, brandishing palms and chanting the Palm Sunday hymn:
Hosanna filio David. On Mount Sion they were joined by Armenian Christians and Suriano
went as far as writing that even Muslims were elated at the sight of this very public and noisy
Christian ritual113. In this case, the friars’ infringement of the ban to process and to produce
“ritual noise” was tolerated because they had in this period the personal favor of the sultan.
Late medieval Jerusalem was a place of banishment for those Mamluks who had fallen out of
favor in Cairo114. Suriano recounted how the friars gained the favor of the future sultan
Qaitbay (1468-1496): suspected of rebellion, he and his companions were exiled to Jerusalem
112
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where the Franciscan custos Francesco da Piacenza befriended them. They were not allowed
to leave Jerusalem or visit the houses of other Muslims, but the friars recieved them in their
convent of Mount Sion. After five years Qaitbay returned to Cairo and became the sultan and
rewarded the friars by extending his protection over them. In this period the Franciscans were
allowed to make repairs at the Church of the Holy Sepulchre and the Church of the Nativity
in Bethleem and, in Suriano’s words: “we obtained whatever favor we liked, even if all of
Jerusalem was against it” (obtinevamo ogni gratia che volevamo, etiam che tuto Hierusalem
ce fosse stato contra)115.
Thus, although the brethren lived under the restrictions of Islamic law, they
challenged its limits by seeking the favor of the local potentates. This was the case probably
with the situation of Christian libertas referred by Fabri, who was in Jerusalem during a
period when the friars enjoyed the favor of the sultan.
About the liturgical books used by the friars for the Palm Sunday procession, there
could only be speculation. A number of liturgical manuscripts today in the Biblioteca
Generale della Custodia di Terra Santa, which were used in the period investigated here, such
as, missals, like MS MIN. 1 olim SF 1278, breviaries, such as Mss MIN.3 olim SF 1277 or
the spectacular gradual MS COR. EK.1 contain the office or solely the chants for Palm
Sunday116. However, as in the case of the manuscripts I discussed earlier, there seems to be
no alteration for their usage in a Jerusalem context. We lack the precision of the instructions
in the manuscript from Barletta that recorded exactly the choreography of the procession in
crusading-era Jerusalem. It is sensible to assume the friars used these liturgical books either
for the Palm Sunday procession or for the morning office they had in their convent of Mount
Sion. Although carrying a large book, such as the manuscripts referred to above, in the
perilous enterprise of the illicit procession from Bethany to the Kidron River it would have
been unfeasible. In this particular case, the friars probably relied on their memory for the
chants associated with the entry of Christ in Jerusalem, such as the well-known antiphons
Hosanna Filio David and Pueri Hebreorum117, or on their personal and smaller breviaries.
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Thus, the Palm Sunday procession celebrated by the friars in Jerusalem in the first
two centuries of their custodianship was shaped by the limitations incurred by the minority
status of the performers, but was also marked by the flexibility of the system in which
exceptions could be bargained with the Islamic authorities.

4. Conclusions
In Jerusalem the friars processed in extraordinary circumstances, which impacted the
itinerary, the chants and the paraphernalia they were allowed or with which they managed to
get away. They catered first to the needs of Latin pilgrims, for whom walking in procession
was the means to ritually visit the city and its churches. Through processions the friars also
asserted the Latin presence at the Holy Places. A procession, even if ephemerally, managed
to map a certain space as a sacred arena for a particular type of Christianity. By ritually
walking in Jerusalem and the Church of the Holy Sepulchre, they commemorated the
foundational events of their faith and made the city theirs for the instant of the passing
procession.
Like other rituals dicussed by this dissertation, the case of the brethren’s processions
elucidates their dialogue with the sacred landscape of the city, its Christian legacy and its
communities. It illustrates the limits of this dialogue as well. With the next chapter, treating
the case of a particular procession, the Via Crucis, I continue the inquiry into the Franciscan
dynamic of liturgical appropriations of previous traditions and the invention of new
observances, corresponding to an increased emphasis on Passion devotions in Latin
spirituaity.
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Chapter 4
Franciscan Via Crucis in late medieval Jerusalem
One of the friars’ hagiopolite processions, the devotional exercise known as the Via
Crucis, illustrates best their dialogue with local liturgical traditions, as well as their role in the
transfer of Latin devotions to the Holy Land. In this chapter, I explore the development of the
ritual of the Via Crucis under Franciscan guidance in late medieval Jerusalem. I start by
defining this ritual and discussing the scholarship dedicated to it. Then, in order to understand
the friars’ contribution to its development, I proceed with tracing the topography and the
liturgy of the ritual in two stages: in the period immediately preceding the installation of the
friars in Jerusalem, and the form developed after their arrival.
Derek Krueger, a scholar of the Byzantine Church, has coined the term “liturgical
self” to describe the identification of the faithful with biblical characters in liturgical rituals of
expiation. In Byzantium, the shift to “ritual performance as biblical reenactment” started in
the sixth century, elicited by liturgical innovations introduced by hymnographers hailing from
Eastern Mediterranean regions: Romanos the Melodist, Andrew of Crete, Theodore the
Stoudite and Symeon the New Theologian1. In their hymns, the faithful assumed the voice of
a biblical character, such as Adam, David or Peter, and, in the likeness of their biblical
prototypes, the congregation singing the hymn publicly acknowledged its sinful nature and
pleaded for deliverance, in an act of ritualized penitence2. At the base of this liturgical
discovery of the self lay mimetic intention.
In the Latin tradition, a similarly ritualized performance of the Christian self emerged
as a result of the late medieval flourishing of Passion devotions. Jerusalem produced a unique
ritual of the performance of the Christian self, the Via Crucis. In it, the flamboyance of the
late medieval Western Passion devotions merged with the fundamentally mimetic and
stational character of the hagiopolite liturgy. I define the Via Crucis as the ritual itinerary
connecting the Calvary to the Praetorium, in which the passion of Jesus was commemorated.
Pilgrims walked between stations recollecting various episodes from the Passion, to which
prayers and chants were ascribed.

1

Derek Krueger, Liturgical Subjects. Christian Ritual, Biblical Narrative, and the Formation of the Self in
Byzantium (Philadelphia: University of Pennsylvania Press, 2014), 2-4.
2
Ibid., 218-220.
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The diary of one of the guardians of the Holy Land, the Observant Franciscan
Antonio Cruzado, writing in late fifteenth century, suggests that Via Crucis induced the
faithful’s identification with the suffering Christ through the ritual remeberance of his
Passion. Cruzado began his diary with a discussion of the hypostatic union of Christ, both as
man and God, introducing his exploration of the country as both the landscape of Jesus’
earthly life and as God’s dwelling3. His description of Jerusalem’s “misteries” was structured
around the commemoration of Christ’s suffering, with whom the pilgrim sympathetically
identified by following the commemorative route of the Passion. Cruzado’s description of the
Jerusalem misterios fulfills his lifetime longing of seeing the places where “Christ worked for
salvation”. The strength of the description borrows from the accuracy of sensorial details.
The friar longed to “see with my eyes and kiss with my mouth and discover with my hands”,
all those “places where the holy flesh was united to the divine [nature]”4.
The mimetic commemoration of the Passion shaped the pilgrimage experience in
Jerusalem. Cruzado registered minutely both his explanations when he acted as guide to the
various estaciones (many on the Via Crucis) and the pilgrims’ compassionate response5.
They were meant to celebrate ritually the memory of the redemption fulfilled by Christ Dios
y hombre. Cruzado called the Via Crucis the “way of sorrows” (la calle del amargura), a
Spanish equivalent for the via dolorosa6. The guided tours given by Cruzado in Jerusalem
appear to have been motivated by ritual imitation, in which the pilgrim “emptied” himself
(rarely herself) and became a vessel for the remembrance of Christ’s Passion7. Walking
3

For a discussion of the meanings of hypostasis within Christian theology, see: Christopher A. Beeley, The
Unity of Christ. Continuity and Conflict in Patristic Tradition (New Haven and London: Yale University Press,
2012).
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Jerusalem y contrado della assi en su sanctissima natividad en la ciudad de Bethleen como en todo el curso y
processo de su vida, predicando y enseñando se ser Dios y hombre en la sobredicha ciudad y provincias
comarcanas obro nuestra redencion. Lo quel por distancia de gran tiempo fui el desseo de ver con mis ojos y
besar con mi boca y contratar con mis manos donde Jesu Christo Nuestro Señor obro la sobredicha redencion.
Assi los lugares donde fue su incarnacion como el lugar donde fue su sacratissima natividad, y a quel
sacratissimo lugar donde ultimamente el cruz obro nuestra redencion. E assi todos los otros lugares donde a quel
la sagrada carne unida a la divinidad’’. Los misterios de Jerusalen, s.p.
5
In the literal understanding of the word compassion as a “partaking in suffering”, which describes the
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between the stations of the Jerusalem Via Crucis pilgrims were stirred to compassion by
ritually identyfing with Christ, a process similar to the discovery of the “liturgical self”
discussed by Krueger. For instance, at the House of Caiaphas, one of the stations of the Via
Crucis in Jerusalem, guide and pilgrims kissed the ground and shed tears because “the place
invited us to do so”8. There, pilgrims commiserated with St Peter as well: they wept as he
wept in that place where he denied Christ three times (Mk. 6,16; Matt. 13,54-58; Lk. 4,1630). The wording of the description is striking: pilgrims do not repent for their sins thinking
of them as the sinner Peter, here they seemed to assume his identity, and they wept qua
Peter9.
The ritual mimesis of Christ is even more striking at the House of Annas, another
station on the Via Crucis. Here, in memory of the buffeting of Christ by one of Annas’
soldiers (Jn 18,19-23), pilgrims “shed tears and slapped themselves in the face”10. In the
Church of the Holy Sepulchre, at the Chapel of the Calvary, pilgrim and guide were bound in
kenotic community through a lachrymose empathy (los lloros y gemidas y solloços) with the
suffering of Christ. Weeping, moaning and sobbing, they deprecated on the very spot of the
Crucifixion11. Self-emptied, pilgrims ritually “crucified” themselves, by lying down in a
crucified position, in a frenzy of mimetic kenosis, which allowed them a vision of the
suffering Christ12.

Walls of the Church” in Eastern Christians in Anthropological Perspective, eds. Chris Hann and Hermann Goltz
(Berkeley: University of California Press, 2010), 240-266.
8
On the devotional role of tears in the Middle Ages, see: Piroska Nagy, Le don des larmes au Moyen Age, Paris:
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devocion y lagrimas el Sancto Sepulcro y todos los otros misterios”; “Este misterio [the House of Caiaphas]
visitamos con mucha devocion poniendo las bocas por terra vertiendo lagrimas porque el lugar nos convida a
ello”. Los misterios de Jerusalen, s.p.
9
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pecado’’. Ibid., s.p.
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obro nuestra redempcion’’. Ibid., s.p.
12
‘‘Quando especialmente los peregrinos de qualquier nacion que sean primeramente llegan a lo visitar son tan
grandes los lloros y gemidas y solloços que no solamente incitan de devocion de cada uno a lagrimas, mas las
lagrimas de los otros y gemidas dan ocasion que no seria coraçon de hombre que se pueda abstener que no
lloras, se y non solamente quando nuevamente vienen, mas cada y quando este santo templo se abre vereys aqui
tanta diversidad de toda la christianidad: assi viejos como moços, como niños en diversos modos y maneras:
llorar, gemir, orar unos en cruz, otros las bocas en tierra, otros tendidos y crucificados en tierra, otros puestos en
cruz, las caras y los ojos levantados en el cielo. Y cada uno en si mismo mirando el lugar donde fue posta la
cruz, contemplando en el ayre en el lugar donde poco mas o menos estava el cuerpo de Jesu Christo crucificado
y muchas vegadas en la ymaginacion se le representa al hombre que lo vee estar crucificado’’. Ibid., s.p.
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In the Los misterios de Jerusalen, Cruzado emphasized the empathy of pilgrims
processing the sites of the Passion with the pain that Christ suffered in his human body. They
lived the memory of the Passion by ritual mimesis, bound in a community of compassion.
Despite Jerome Murphy-O’Connor statement that “the ritual of the Via Crucis is a
historical product, the result of centuries of development”13, most scholarship on the topic has
focused on only one segment of its historically long and geographically mixed development,
namely its European embodiment. From previous scholarship dedicated to the Via Crucis, the
study by Amédée Teetaert de Zedelgem is considered the most thorough analysis14. He
considered that the practice of the Via Crucis originated in the Low Countries and was,
essentially, a Flemish and north European devotion that was imposed on the Franciscan
guides in Jerusalem by European pilgrims15. Some recent scholarship, such as contributions
by Murphy-O’Connor and Mitzi Kirkland-Ives partake in the same opinion16. However, de
Zedelgem focused primarily on the study of manuals for virtual pilgrimage coming from the
Low Countries. Moreover, he did not pay a particular attention to the Jerusalem format of the
ritual, discussing mostly the Western variant of the exercitium Viae Crucis. To a certain
extent, the profile of the material he studied determined the contents of his argument. He
considered the forms of the Via Crucis occurring in Jerusalem, starting in the thirteenth and
fourteenth centuries, as marginal influences in the formation of the ritual, as it was later
adopted in Europe. He considered the format proposed by Flemish manuals of spiritual
pilgrimage, especially those by Herr Bethlem and Jan Pascha, or those written in the tradition
of Jan Pascha, later adopted and popularized by Adrichomius in the Theatrum Terrae Sanctae
et Biblicarum Historiarum as paramount in the development of this exercise17. However,
many of the manuals of spiritual pilgrimage from which the later European format of the
exersive developed were either produced under the influence of Franciscan preachers, in

13

Murphy-O’Connor, The Holy Land, 37.
Amédée Teetaert de Zedelgem, “Saggio storico sulla devozione alla Via Crucis”, Paolo Pellizzari, trans., in
Saggio storico sulla devozione alla Via Crucis in Amédée (Teetaert) da Zedelgem. Evocazione e
rapprezentatione degli episodi e dei luoghi della Passione di Christo, eds. Amiclare Barbere and Pasquale
Magro (Sacro Monte di Crea: Atlas, Sacri Monti, Calvari e Complessi devozionali europei, Centro di
documentazione, 2004), 65-138. For this and the general appraisal of the bibliography of the topic see Kathryn
M. Rudy, “Fragments of a Mental Journey to a Passion Park”, in Tributes in Honor of James H. Marrow:
Studies in Late Medieval and Renaissance Printing and Manuscript Illumination, eds. J.F. Hamburger and A.
Skortweg (Turnhout: Brepols, 2006), 407.
15
de Zedelgem, “Saggio storico”, 94.
16
Jerome Murphy-O’Connor, Keys to Jerusalem. Collected Essays (Oxford: Oxford University Press, 2012),
107-12; Mitzi Kirkland-Ives, “Alternate Routes: Variation in Early Modern Stational Devotions”, Viator, 1
(2009): 250.
17
de Zedelgem, “Saggio storico”, 108-109.
14
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Franciscan milieus, from Franciscan pilgrimage accounts or written by pilgrims guided by
Franciscans on the Jerusalem sanctus circulus18.
Spain was also considerd as the country of the first European Via Crucis. The
Observant Dominican Alvaro de Córdoba († 1430) is said to have erected the stations and
followed the exercise in the monastery of Escalaceli, which he founded outside Cordoba19.
He supposdely founded the convent and the stations of the Via Crucis following a pilgrimage
to Jerusalem in 1418/ 1420. However, his earliest biographies mentioning the Jerusalem
connection were produced in the sixteenth century, part of his canonization process20. The
enquiry of the earlier sources of Alvaro de Córdoba’s life does not support the argument for
the European origins of the Via Crucis in the Escalaceli complex.
My approach to the ritual of the Via Crucis is based on its understanding as a religious
and cultural process, essentially defined by versatility and adaptability, with a special
emphasis on the Jerusalem friars’ contribution. Thus, in this chapter I focus only on the
pattern developed by the friars in Jerusalem. I do not take into consideration all the
extraliturgical devotions that flourished in the later Middle Ages in commemoration of the
Passion, such as the Falls of Christ, the Seven Sorrows, the Nine “Leadings” of Jesus (with
variants in various languages: Leydingen, Gänge, Führungen, ductus, marches, etc)21. Nor do
I discuss the various forms of spiritual exercises commemorating the Passion that flourished
in Western Europe in the Later Middle Ages and were recently thoroughly investigated in
Kathryn M. Rudy’s book Virtual Pilgrimages in the Convent: Imagining Jerusalem in the
Late Middle Ages22.
The development of the ritual of the Via Crucis is a diachronic but continuous
phenomenon. Its defining features are constant along its history and they offer uniformity to a
practice that began in the Holy Land, was transmited to Western Europe and, from here, to
the New World. The history of another Latin devotion, the Rosary, presents a similar pattern
of development as the exercise of the Via Crucis. The Rosary originated in the twelfth18

Examples studied by Kathryn M. Rudy, “Den aflaet der heiliger stat Jherusalem ende des berchs van
Calvarien: Indulgenced Prayers for Mental Holy Land Pilgrimage in Manuscripts from the St. Agnes Convent in
Maaseik”, Ons geestelijk erf 74/3 (2000): 211-254.
19
Cesareo Gil Atrio, “Cuestionario histórico ¿España, cuna del Viacrucis?”, Archivo Ibero-Americano XI
(1951): 62-72.
20
Alvaro Huerga, Escalaceli (Madrid: Editores Universidad Pontificia de Salamanca Fundacion Universitaria
Española, 1981), 41-153.
21
Kirkland-Ives, “Alternate Routes’’, 249-270.
22
Kathryn M. Rudy, Virtual Pilgrimages in the Convent: Imagining Jerusalem in the Late Middle Ages
(Turnhout: Brepols, 2011).
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thirteenth century, in a German milieu connected to the Dominican order, as a devotion to the
Virgin, to whom the recitation of successive Ave Marias was dedicated. In the fifteenth
century short meditations on the life of Christ were added to the succession of prayers. The
practice received papal approval and became universal practice in 1569, when the pope
sanctioned the rosary with fifteen meditations on events from the life of Christ23.
The exercise of the Via Crucis presents a similar pattern of emergence. The sources I
survey below suggest that the ritual of the itinerant commemoration of Christ’s Passion
originated in Jerusalem, in the guided tours given by friars in the city. The friars built on
previous traditions of itinerant commemorations, to which they added devotions specific to
Latin Christianity. Their most notable contribution to the ritual of the Via Crucis was the
standardization of the itinerary, marked with ritual stops at various stationes and completed
with its own liturgy, chants and prayers associated to these stationes.
In order to illustrate the stages of this process of standardization, and the brtehren’s
role in its development, in this chapter I survey, in chronological order, samples taken from
primary sources describing the itinerary from Calvary to Praetorium in the period before their
settlement in the Holy Land and in the period when they acted as guides to European
pilgrims.

23

For a historical analysis of the Rosary devotion, see Anne Winston-Allen, “Tracing the Origins of the Rosary:
German Vernacular Texts” Speculum, 36 (1993): 619-636 and Eadem, Stories of the Rose: The Making of the
Rosary in the Middle Ages (Pennsylvania: The Pennsylvania State University Press, 1997).
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1. Before the friars’ arrival
The ritual of the Via Crucis evolved from a specific segment of the Holy Land
pilgrimage. Under Franciscan guidance, the pilgrimage in Jerusalem and the holy sites of
Palestine, Syria and Egypt became an institution that imposed great regularity. In time, the
friars standardized the itineraries they followed with pilgrims24.
For instance, at the end of the fifteenth century, the upper chronological limit of this
investigation, a guidebook presenting the standard peregrinatio Terre Sancte proposed the
following stages25: from Jaffa to Jerusalem, the Church of Holy Sepulchre, the other holy
sites of Jerusalem, Valley of Josaphat, Mount of Olives, Valley of Syloe, Mount Sion, from
Jerusalem to Bethlehem, in Bethlehem, the Judean Mountains, Bethany, the Jordan River,
Hebron (Valley of Mamre), Nazareth, Damascus, Baruth, Mount Sinai and Egypt26. The
friars impressed regularity in the itinerary by following the same route year after year and
through the guidebooks they made available for pilgrims.
The ritual of the Via Crucis developed from the processions that were followed in the
second segment (most times coinciding with the second day in the Holy Land for pilgrims) of
the Holy Land pilgrimage. This stage was designated in the pilgrimage guidebooks, as in the
examples above, as Peregrinationes infra/ in civitatem sanctam Jerusalem, or as the stations
of Jerusalem, or as “walking the holy circle” or, in the language of Italian pilgrims as “fare le
cerche”27. Later on, since the stations celebrated by the processions of the “circle”
commemorated mostly the route followed by Christ carrying the cross from Praetorium to
Calvary, they called this segment of their pilgrimage the Via Crucis.
24

For the Holy Land itineraries prior to the friars’ appointment as guardians, see: Wilbrand of Oldenburg,
Peregrinatio (1211), Burchard of Mount Sion, Descriptio Terrae Sanctae (1274-184), Riccoldo da Monte di
Croce, Liber peregrinationis (1291), Oderico de Fore Julii da Pordenone, Liber de Terra Sancta (1330). J.C.M.
Laurent, ed., Peregrinatores Medii Aevi quatuor. Burchardus de Monte Sion, Ricoldus de Monte Crucis,
Odericus de Foro Julii, Wilbrandus de Oldenborg (Leipzig: J.C. Hinrichs Bibliopola, 1864).
25
In the colophon of this manuscript, it was mentioned that it was copied on Mount Sion in January 1471.
Régine Pernoud, “Un guide du pèlerin de Terre Sainte au XVe siècle”, Cahiers d’histoire et de bibliographie 1
(1940): 5.
26
‘‘Peregrinationes Jopem usque Jerusalem. Peregrinationes civitatis sancte Jerusalem. Peregrinationes in
civitate sanctam Jerusalem. Peregrinationes Vallis Josaphat. Peregrinationes Sacri Montis Oliveti.
Peregrinationes Vallis Syloe ubi fuit Ydolum Baal. Peregrinationes sacri montis Syon. Peregrinationes ab
Jerusalem usque Bethleem. Peregrinationes Bethleem et in confinio eius. Peregrinationes in montana Judee.
Peregrinationes Bethanie et circumquaque. Peregrinationes fluminis Jordanis. Peregrinationes Ebron, id est
convallis Mambre. Peregrinationes itineris Nazareth et circumquaque. Peregrinationes civitatis Damasci et
circumquque. Peregrinationes Baruthi. Peregrinationes sacri monti Synay. Peregrinationes Terre Egipti’’. Ibid.,
21-39.
27
“The Stasyons of Jerusalem” the tile of a fifteenth century poem describing the pilgrimage to Jerusalem.
Shuffelton, Codex Ashmole 61, 330-348. Saletti, I francescani in Terrasanta, 15. “Mane ivimus sanctum
circulum ibidem [in Jerusalem], in quo loca visitamus que secuntur”. P. Riant, “Voyage en Terre-sainte d’un
maire de Bordeaux au XIVe siècle”, Archives de l’Orient latin II (1884): 383.
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A report on the Holy Land, produced on the eve of the friars’ appointment as
guardians, underscores their achievement. The Dominican Humbert de Dijon’s Liber de locis
et conditionibus Terrae sanctae et Sepulcro was written at the request of queen Sancha of
Naples, who, as discussed in the Introduction, was instrumental in settleing Franciscans in the
Holy Land.
Humbert provided a survey on the current status of the Holy Places28. This
information was necessary given the Angevin monarchs’ ongoing negotiations with the
Mamluk sultan for the return of Latin clergy to the Holy Land. The Dominican undertook the
Outremer journey in 1330 as a member of the retinue of the titular Latin Patriarch of
Jerusalem, the Dominican Pierre de la Palu, who was sent to Cairo to negotiate the pacific
return of the Holy Places to the Latins. Although Pierre de la Palu’s mission did not yield the
expected outcome, the account Humbert presented to the queen in 1332 proved helpful in
successive negotiations with Cairo29. In the standard itinerary set in place by the Franciscans,
most pilgrims arrived in the Holy Land at Jaffa. In 1330 when Humbert and the patriarch’s
retinue arrived, their first port of call was the former crusader stronghold of Acre, from which
they made their way down the coast, through Gaza, to Cairo, the goal of their mission. On
their return from Egypt, they visited the Holy Places in Palestine. Humber de Dijon’s account
indicates that before the Franciscan standardization there was no fixed ordo peregrinationis
set in place.
Once in Jerusalem, the Dominican wrote: “within and outside the city there are many
holy places to be devoutly visited” (ubi tam intus quam extra civitatis sunt multa loca sancta
cum devotione visitanda)30. However, there was no pre-imposed logic in the order of his visit,
which did not form a sanctus circulus as was the case in the Franciscan led tours. From the
order in which he recorded his pilgrimage, he went first to the to the Church of the Holy
Sepulchre, which he visited in the following order, recording these chapels and monuments:
the Stone of the Anointing, the Edicule, the Stone of the Anointing (again), Golgotha, the
Tombs of the crusader kings, the Calvary, a fragment of the Column of the Flagellation (on

28

“Cum de visis et auditis verum testimonium possit ferri, hinc est quod ego Frater Vmbertus de Dyvione,
Ordinis Praedicatorum de Provincia Franciae et conventu Dyvionensi, rogatus per Excelentissimam Dominam
Sanctiam, Jerusalem et Siciliae Reginam, ut aliqua transcriberam de locis sanctis Terrae Sanctae quae egomet
visitaveram, videlicet Anno Domini MCCCXXX, utpote quaedam cum Rev. in Christo Patre et Domino
Domino Petro de Palude, Patriarcha Jerosolymitano, praedicti ordinis fratrum Praedicatorum”. Thomas Kaeppeli
and Pierre Benoit, ‘‘Un pèlerinage dominicain inédit du XIV siècle’’, Revue biblique LXII (1955): 517.
29
Ibid., 514-515.
30
Ibid., 528
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the right side of the choir), the Chapel of St Helen/ the Chapel of the Finding of the Cross, the
place where Christ appeared to Mary Magdalene after the Resurrection (Jn 20,17), the chapel
commemorating the Virgin’s vigil at the foot of the Cross, the chapel commemorating St
John’s vigil at the foot of the Cross, the chapel commemorating Mary Magdalene’s vigil at
the foot of the Cross31.
A visit to the Church of the Holy Sepulchre prior to the brethren’ settlement was thus
not structured in the stations characteristic of the ordo peregrinationis in ecclesia Sancti
Sepulchri, which, under Franciscan management, took the form of a solemn processional
entry. Certainly, the votive altars, chapels and relics recorded were more or less the same, but
they were not followed in the systematic fashion imposed by the friars. The most likely
explanation for the unritualistic character of Humbert’s visit is that the Latin clergy were not
an acknowledged community in the service of the church in this period32. Thus, the visit
lacked the liturgical element, which lent it its ritual character when the Franciscans arrived as
a legitimate and accepted community.
The same lack of pre-established order or liturgical character appears to have
characterized Humbert’s, and likely pre-Franciscan era pilgrimages in general, description of
the other Holy Places in Jerusalem, including the section which in the fifteenth century came
to be called the “via crucis”. After the Church of the Holy Sepulchre, Humbert visited the
other Christian Holy Places in Jerusalem in the following order. The first place of notice he
recorded was situated within sight from the Church of the Holy Sepulchre (in conspectu
ecclesiae Sancti Sepulchri). This was “the square stone in the middle of the pavement, on
which Christ laid the cross he was carrying, and thence it was carried by Simon of Cyrene,
who was coming from the city”33. In Humbert’s account the commemoration ascribed to the
“square stone” seems to conflate two distinct episodes of the later, standardized Via Crucis.
By the fifteenth century, this episode of the Passion was commemorated in the Via Crucis
with two stations, namely Christ falls carrying the cross and Simon of Cyrene takes the

31

Ibid., 529.
The precarious character of the Latin presence in the church in this period is implied by Humbert’s remark
that it was possible for a visiting priest (meaning a Latin priest) to celebrate at an altar on Calvary, if he happend
to have brought with him the necessary paraphernalia: “Iuxta locum Calvariae immediate est quoddam altare,
ubi sacerdos quilibet, dum tamen necessaria habeat, potest si voluerit celebrare”. Ibid., 529. Thus, it appears
that, at this point, the Latin clergy did not have the permanent right of presence or of celebrating in the church.
33
“quidam lapis quadratus in medio pavimenti, super quam Christus deposuit Crucem quam portabat, et inde
fuit tradita deportanda Simoni Cirenensi, venienti de villa”. Ibid., 530.
32

122

cross34. Humbert’s enumeration continued with the Hospital of St John, situated “near the
sepulchre”, and, further down from the hospital, the Temple of the Lord35, with, in close
proximity, the House of Solomon36.
The itinerary continued with the Beautiful Gate, ‘‘where Blessed Peter the Apostle
cured the lame’’, situated near the Temple Mount.37 Thence, the pilgrim wlaked to the House
of Herod, in a street close to the Beautiful Gate38. On the other side of that street was the
House of Pilate, where Christ was scourged and sentenced to death39. Nearby was the House
of Annas, where Christ was further humiliated40. Next to the the House of Annas was the
House of Caiaphas, where Christ was brutally seized and tied41.

34

In the later version of the Via Crucis this was the place where Christ fell for a second time carrying the cross.
However, already at the end of the thirteenth century, the Judicial Gate, situated between the Citadel and the
Damascus Gate was pointed out as a place where Christ fell. E. Alliata and P. Kaswalder, “La settima stazione
della via crucis e le mura di Gerusalemme”, Liber annuus Studii Biblici Franciscani 45 (1995): 217.
35
Humbert correctly noted that in his days there was a mosque there: “templum Domini quod Salomon
aeidificavit, mirae pulchritudinis, quod Saraceni nullum christianum permittunt intrare nisi abnegare fidem
suam”. “Un pèlerinage dominicain inédit, 530. Templum Domini is the generic name given to the Dome of the
Rock by late medieval pilgrims. Robert Schick, “Christian Identifications of Muslim Buidings in Medieval
Jerusalem” in Jerusalem as Narrative Space/ Erzählraum Jerusalem, eds. Annette Hoffmann and Gerhard Wolf
(Leiden: Brill, 2012), 367-373.
36
“domus et manerium Salomonis”. “Un pèlerinage dominicain inédit”, 530. The usual name given by late
medieval pilgrims to this monument was Templum Salomonis, and it referred the al-Aksa mosque of the Temple
Mount. Murphy-O’Connor, The Holy Land, 89.
37
“Ante templum Domini ex uno latere est porta Speciosa, in qua stabat ille quem curavit B. Petrus apostulus
dicens: ‘Aurum et argentum non est mihi etc.’ ” “Un pèlerinage dominicain inédit”, 530. The episode refered
here is from Acts 3, 2-8. The Beautiful Gate was in Crusader times the Western entrance to the Temple Mount,
placed at the Eastern end of the street leeding to the Templum Domini. Adrian J. Boas, Jerusalem in the Time of
the Crusades. Society, Landscape and Art in the Holy City under Frankish Rule (London and New York:
Routledge, 2001), 64.
38
“Item in vico qui est iuxta portam Speciosam ex uno latere est domus Herodis, in qua Christus fuit illusus ab
eodem”. This stop remembered the mocking of Christ in the Hosue of Herod, recounted in Lk 23, 8-12. The
building identified in the Middle Ages as the “House of Herod” was in the near vicinity of the Praetorium and
the “House of Pilate”, on the Via Dolorosa, approximately where today the Greek Orthodox Chruch of St
Nicodemus is situated. Pringle, Churches of the Crusader Kingdom, vol. 3, 161-162.
39
“In alio latere eiusdem vici est domus Pilati, in qua Christus fuit morti adiudicatus, in columna flagellates et
corona spinea coronatus”. “Un pèlerinage dominicain inédit”, 530. The episode of Christ in the House of Pilate
appears in Mk 15,16; Matt. 27,27 and Jn 18,28-33, 19,9. Mark and Matthew called it ‘‘praetorium’’ while John
19,13 mentioned that it was called ‘‘lithostroton’’ in Greek and ‘‘Gabbatha’’ in Hebrew. The location of this
place is highly debated. The most probable residence for the Roman procurator when he came to Jerusalem
would have been Herod’s palace (on the site where today the Citadel is located). However, in the late Middle
Ages the “House of Pilate” was placed at the Antonia fortress on Temple Mount, on the site where today the
Omariyya School functions, hence at the opposite end of the city from the historical Praetorium (on the place of
the Citadel). Murphy-O’Connor, Keys to Jerusalem, 16, 108-110.
40
“Item prope domum Pilati est doms Anne, in qua Christus fuit consputus, velatus et derisus”. “Un pèlerinage
dominicain inédit”, 530. Apparently Humbert followed the account of the Synoptic Gospels, according to which
Jesus was first led to Caiaphas and then sent to Annas (Matt. 26, 57-75; Mk. 14, 53-73; Lk. 22, 54-62), while in
the Gospel of John, Jesus was taken first to Annas, Caiaphas’ father-in-law, and then sent to the latter (Jn. 18,
12-23). This becomes apparent when he mentioned the House of Caiaphas, where Jesus was brought after his
arrest. Until late in the fourteenth century the “House of Annas” was showed on the spot of the Crusader church
of the Repose, situated near the Praeortium, the remains of thes church being today in the Omaryya School.
However, because a madrasa was built in the church at the beginning of the fourteenth century, by the end of
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The next stop commemorated the Swoon of Mary, when she met Christ carrying the
cross, an episode rooted in a fragment of the apocryphal Gospel of Nicodemus42. This stop
was particular to Jerusalem and did not enter the various types of Viae Crucis practiced in the
West. Although a station commemorating Jesus meeting his mother on the way to Calvary
exists in the later format, it does not include the reference to the swooning of Mary.
Moreover, the episode, as remembered in descriptions of the station of the Swoon of Mary in
Jerusalem, appears to come from a Late-Byzantine recension of the Gospel of Nicodemus, the
Greek B recension, and not the Latin recensions popular in the West during this period43.
Thus, in the case of this station we are probably dealing with a case of devotional
“contamination” from Eastern Christian traditions. This devotion outlasted the end of Latin
rule in Jerusalem because of the construction of a church dedicated to the Swoon of Mary44.
Although the church was transformed in a madrasa in the fourteenth century, the
memory of its place and its devotions continued, thanks to its inclusion in the standard
peregrinatio civitatis Iherusalem operated by Franciscans. The friars continued the Crusader
devotion to the Swoon of Mary by including its station in the ordo. They did not only
continue a local tradition, but they enriched it with the emphasis laid by Franciscan
spirituality starting with St Bonaventure on the suffering of Mary during the Passion45. At the

that century pilgrims located the “House of Annas” on Mount Sion, near the Armenanian church of St James.
Pringle, Churches of the Crusader Kingdom, vol. 3, 132-134; Albert Storme, The Way of the Cross. A Historical
Sketch, Kieran Dunlop, trans., (Jerusalem: Franciscan Printing Press, 1976), 133.
41
“Item prope domum Annae est domus Caiphae, ad quam Christus a Judeis fuit adductus, captus crudeliter et
ligatus”. “Un pèlerinage dominicain inédit”, 530. Building on an earlier, Byzantine tradition, in late thirteentheraly fourtheen century, the House of Caiaphas, together with the House of Annas, started to be located on
Mount Sion. The place of the House of Caiaphas was shown in the Armenian church of St Saviour on Mount
Sion. Pringle, Churches of the Crusader Kingdom, vol.3, 365-368.
42
“Item in eodem vico est quidam locus, in quo B.V. Maria stabat extra domum Pilati, dum filius suus intra
dictam domum male tractaretur, cui exeunti et toti de verberibus sanguinolento ac crucem portanti, una cum aliis
mulieribus obvians, prae dolore nimio quai crepuit et cadens in terram exanimis sincopizavit.” “Un pèlerinage
dominicain inédit”, 530-531.
43
Montague Rhodes James, trans., The Apocryphal New Testament, Being the Apocryphal Gospels, Acts
Epistles, and Apocalypses with Other Narratives and Fragments (Oxford: The Clarendon Press, 1953), 116;
Christianne Fourrer and Rémi Gounelle, trans., “Évangile de Nicodème ou Actes de Pilate” in Écrits apocryphes
chrétiens, vol. 2, eds. Pierre Geoltrain and Jean-Daniel Kaestli (Paris: Gallimard, 2005), 274. Inspite of the
popularity of the Latin Evangelium Nicodemi in this period, reverberating in liturgy, sermons, hagiography,
exegesis or literature, the episode of the Swoon of Mary did not originate in the Latin recensions, which do not
include it. This particular story in the life of the Virgin is only told in a medieval Greek recension. Rémi
Gounelle and Zbigniew Izydorczyk, trans., L’Évangile de Nicodème ou Les Actes faits sous Ponce Pilate
(recension latine A) suivi de La lettre de Pilate à l’empereur Claude (Turnhout: Brepols, 1997), 31-42.
44
The church was probably built between 1229 and 1241, when Jerusalem belonged for a short period to
Christians. By the end of the fourteenth century it functioned as mosque and in the fifteenth century fell into
ruin. It was located where today the Armenian Catholic Church is found. Pringle, Churches of the Crusader
Kingdom, 319-321.
45
Thomas H. Bestul, Texts of the Passion. Latin Devotional Literature and Medieval Society (Philadelphia:
University of Pennsylvania Press, 1996), 45.
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Swoon of Mary, as well as in the case of stations at the House of the Evil Rich, the House of
Simon the Pharisee, the House of St Anne, the School of Mary, the Franciscans encompassed
local devotions, popular in crusader times, into their version of the Jerusalem Via Crucis.
These stations were not translated to the West, where there were no monuments to signal
their places as in Jerusalem. However, given the fact that in the Holy City, most of these
crusader churches were by the time of the friars’ arrival either ruined or turned into private
houses, mosques or madrases, the friars’ upkeep of their memory seems indicative of the
nostalgic character of the Franciscan mission in the Holy Land.
After the stop in memory of the Swoon of Mary, Humbert proceeded to the stop
commemorating Jesus’ meeting the Daughters of Jerusalem46. The story of this encounter is
related in the canonical gospel of Luke 23, 27-28: “And there followed him a great company
of people, and of women, which also bewailed and lamented him. But Jesus turning unto
them said, Daughters of Jerusalem, weep not for me, but weep for yourselves, and for your
children”. However, Humbert and the early tradition of this station of the Via Crucis (see also
the relevant passage from Jacopo da Verona below) seem to follow the description of this
encounter given in the already mentioned Greek B recension of the Gospel of Nicodemus, in
which the Virgin is one of the women meeting Jesus carrying the cross, with some of the
other women being named47.
The last stops mentioned by Humbert de Dijon were in the north-east corner of the
city: the House of Joachim and Anne48, and, nearby, the Sheep Pool49. The inclusion of the
Sheep Pool as a stop on the Via Crucis was connected to a version of the Wood of the Cross
legend. According to a twelfth century Latin version of this legend, the queen of Sheba had a
46

“Quod Christus advertens, dirigens verbum aliis mulieribus, quae cum ipsa erant et secutae fureunt eum, dixit:
‘Filiae Jerusalem, nolite flere super me etc.’” “Un pèlerinage dominicain inédit”, 531.
47
“Évangile de Nicodème ou Actes de Pilate”, 274. In this period, the station of the Daughters of Jerusalem was
situated towards the Judicial Gate, near the station of Symon of Cyrene, with variations in the fifteenth century,
when it was placed by some pilgrims between the station of the Swoon of Mary and Simon of Cyrene. Storme,
The Way of the Cross, 105.
48
“Item illo eodem vico est domus Joachim et Annae parentum B.V. Mariae, in qua est adhuc quaedam camera,
ubi B. V. fuit nata”. “Un pèlerinage dominicain inédit”, 531. The Crusaders built the Church of St Anne in the
first years of their rule in Jerusalem, on the place of an earlier church destroyed by al-Hākim. From the seventh
century, pilgrims located here the house of Joachim and Anne, the parents of the Virgin, where she was born
and brought up, as written in the Proto-Gospel of James. In 1192 Saldin turned it into a madrasa and Christians
were banned to enter it, with the exception of the cave beneath the altar, where it was though that the Virgin was
born. The church is sitauted (a new church was built in the same place in the nineteenth century) immediately to
the north of present-day Via Dolorosa. Pringle, Churches of the Crusader Kingdom, vol. 3, 142-145.
49
“Iuxta quam domum satis prope est illa piscine, in qua Christus curavit languidum, dicendo sibi: Tolle
grabatum tuum et ambula”. “Un pèlerinage dominicain inédit”, 531. The story of the lame cured by Jesus at the
Sheep Pool is related in Jn 5, 2-9. The pool was by the Sheep Gate, one of the gates to the Temple. Altough by
the the fifteenth century on the place of the dried pool stood a private house, pilgrims continued to refer to it as
one of Jerusalem’s holy sites. Pringle, Churches of the Crusader Kingdom, vol. 3, 389-391.
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premonition about this piece of wood that was prepared to be used in the building of the
palace of Solomon. She told the king that it will be used in the ordeal of someone who will
cause the ruin of Israel. Hearing this, the king threw out the wood on the spot where later the
Sheep Pool was dug, hence the healing quality of its waters. At the time of the Passion, this
piece of wood resurfaced in the pool and was used to made the cross50. The last places
mentioned by Humbert were the House of Simon the Pharisee, on a different street51, with the
Gate of St Stephen as ending point52.
Although most of these stops figure in the later, standardized, ordo peregrinationis
civitatis Iherusalem, some of them were located in other parts of the city or they were
rebranded. I will point out these differences when discussing the itinerary followed under
Franciscan guidance. Fot the moment, I underline two striking differences between Hugo de
Dijon’s account and later versions of the Jerusalem pilgrimage. One case illustrates the muchused practice of rebranding and the other a change in location.
In the first instance, the Dominican gave the name House of Solomon to the al-Aqsa
mosque, whilst most pilgrims called it Templum Solomonis. Changes in the political status of
50

Maurice Halbwachs, La topographie légendaire des Évangiles en Terre Sainte. Étude de mémoire collective
(Paris: Presses Universitaires de France, 1971), 85.
51
“Prope istam piscinam, in quodam alio vico, est domus Simonis Pharisaei, in qua Christus recubuit et ipsum a
lepra curavit ac Marie Magdalene peccata dimisit.” “Un pèlerinage dominicain inédit”, 531. The Syrian
Orthodox church of St Simon the Pharisee and St Mary Magdalene was built in the ninth century in a place
where the house of Simon the Pharisee was thought to have been, where Jesus forgave the sinful woman (Lk. 7,
36-50). This church stood in the north-east corner of the city, close to the Church of St Anne. The church was
turned first into a mosque, then functioned as a madrasa, later abandoned. In the sixteenth century, the place was
quarried for building materials. Pringle, Chruches of the Crusader Kingdom, vol. 3, 328-329. Humbert de Dijon,
as many other pilgrims, recorded the conflation of several traditions in connection with this place. The fragment
from the Gospel of St Luke related the story of Jesus’s stay in the house of Simon the Pharisee where he had
forgiven the sins of an unnamed woman. But pilgrims named this woman as Mary Magdalene, reflecting the
medieval confusion concerning the identity of this “composite saint”. At the origin of this confusion laid a
homily of Gregory the Great who “collapsed into one individual the identities of three distinct women”: the
unnamed woman whose sins were forgiven in house of Simon the Pharisee (Lk. 7,37-50); Mary of Bethany,
sister of Martha and Lazarus (Jn. 11,1-45; 12,1-8); Mary of Magdala, the disciple of Christ whom he cured (Mk.
16,9). Katherine Ludwig Jansen, The Making of the Magdalen. Preaching and Popular Devotion in the Later
Middle Ages (Princeton: Princeton University Press, 2000), 32-35. Yet another medieval tradition recorded by
Humbert is that of the leprosy of Simon the Pharisee, which is a confusion of Simon the Pharisee with Simon
the Leper from Bethany, in whose house Jesus was anointed by a woman (Mk 14,3; Matt 26,6; Jn 12, 1-9). The
woman is unnamed in the Gospels of Mark and Matthew, and named “Mary” in the Gospel of John. Jospeh B.
Modica, “Bethany and Bethphage”, Encyclopedia of the Historical Jesus, ed. Craig A. Evans (New York and
London: Routledge, 2008), 62.
52
“In fine cuius vici est quaedam porta, quae vocatur porta S. Stephani, quia per illam portam eiecerunt eum
extra civitatem Judaei et de templo, ubi disputabat cum eis, ita quod extra civitatem lapidaverunt eum in quodam
campo, qui erat tunc temporis domini Gamalielis, qui doctor fuit magnus in lege”. “Un pèlerinage dominicain
inédit”, 531. The Gate of St Stephen corresponded, in Crusader times, to the present-day Damascus Gate. Its
name came from its proximity to the place where tradition sitauted the martyrdom of St Stephen (Acts 7, 54-60).
Humbert also mentioned a field belonging to Gamaliel, another refernce to Acts 5, 34, where it is written that
Stephen’s body was taken by Rabbi Gamaliel an burried on his own estate. The place outside the Damascus
Gate, where the first church of St Stephen was built commemorated thus the place of the stonning. Boas,
Jerusalem in the Time of the Crusades, 50, 53; Pringle, Churches of the Crusader Kingdom, vol. 3, 372.
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the city also impacted where the memory of certain sites was celebrated. For instance, after
Saladin reconquered Jerusalem, visiting pilgrims were not allowed to roam in the northern
part of the city, deemed the most vulnerable. Thus certain sites situated there, such as the
church of St Stephen, were moved to the Kidron Valley, which Christians could reach
easier53. To a great extent, Humbert de Dijon followed the Crusader layout of the Jerusalem
pilgrimage. For instance, he placed the House of Annas and the House of Caiaphas near the
Praetorium and the Temple Mount. However, in the itinerary standardized by the Franciscans
in the fourteenth and fifteenth centuries, these stations were moved to Mount Sion. This was
also a direct consequence of the Islamic reconquest, after which Christians were banned from
the Temple precinct and their access was forbidden as far as the Gates of Grief and the southend of today’s Via Dolorosa street, where the crusader chapel of the Repose used to stand54.
Therefore, the intinerary of the Jerusalem pilgrimage and its stations responded to
political changes in the city but also to certain devotional fashions. This type of
circumstantial fluidity ocured periodically even in the period of increased standardization
under Franciscan guidance. I turn now to this Franciscan shaped itinerary.

2. Under Franciscan guidance
The Franciscans’ exclusive privilege as the only Latin clegy licensed to activate in the
Holy Land meant that they were able to set in a standard itinerary for European pilgrims
coming to the Holy Land. They shaped it on the pattern of the ancient hagiopolite stational
liturgy, with a grater emphasis on compassionate recollection. The Via Crucis developed as a
ritual of commemoration within the guided tours led by the friars in Jerusalem. In doing so,
the friars built on previous traditions, and on the eminentely commemorative character of the
religious topography of Jerusalem55. Acting between traditions, they connected these
different strands of devotion in a coherent ritual of remembrance.
I chart the development of this standardization by discussing descriptions of the Via
Crucis section of the peregrinationes civitatis Iherusalem, as recorded in accounts produced
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Murphy-O’Connor, The Holy Land, 21.
Storme, The Way of the Cross, 74; Pringle, Churches of the Crusader Kingdom, 132, 319.
55
The way in which the Holy Places were remembered was based on the collective recollection of pilgrims
throughout centuries, which built on local traditions connecting various landscapes to biblical events.
Halbwachs, La topographie légendiare, 2-7; 81-89.
54
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in fourteenth and fifteenth centuries. I start by discussing two pilgrimage guidebooks written
in the fourteenth century.
Jacopo da Verona, an Augustinian friar, went on pilgrimage to the Holy Land in 1335.
Travelling only two years into the Franciscan settlement in the Holy Land, he recorded a state
of affairs not very different from Humbert’s description. However, his report attests that
change was already underway.
The manuscript containing his account consists of four different codicological units:
Peregrinationes et indulgentie Terre Sancte; Conductus de via; Benedictio vini in amorem S.
Johannis Baptiste and Liber peregrinationis fratris Iacobis de Verona, lectoris fratrum
heremitorum Sancti Augustini56. Its editor, Ugo Monneret de Villard, has argued that the first
three units were not authored by the Augustinian, who just copied them in his booklet in
prepration for the pilgrimage57. Michele Campopiano, who has worked on Holy Land
compilations, argues that the first unit, a typical Holy Land list of indulgences, was indeed
added to the manuscript, but not by the Augustinian himself58.
Of interest for the itinerary corresponding to the Via Crucis segment are the first and
the last units. The Peregrinationes et indulgencie Terre Sancte listed the Holy Places in an
abbreviated form without describing them but carefully recording the indulgences. This type
of list of indulgences was very common and probably came from one of the libri
indulgentiarium, which pilgrims could buy in Venice, write down during the voyage at sea
from a fellow pilgrim or copy in the friars’ convent on Mount Sion. These standardized lists
helped the friars to implement their own itineraries59.
The indulgencery copied in Jacopo’s manuscript preserved a list of the Holy Places
similar to the one recorded by Humbert de Dijon. Thus, the Peregrinationes et indulgentie
Terre Sancte enumerated the following points on the way from Calvary to Praetorium: the
Chapel of St Mary and St John the Evangelist, “where they stood at the foot of the Cross”;
the Chapel of St Michael, the Chapel of Mary Magdalene60; the place where Christ rested
56

I use here the edition and I will also refer to the Introduction published by: Ugo Monneret de Villard, ed.,
Liber peregrinationis de Jacopo da Verona (Rome: La libreria delo stato, 1950).
57
Ibid., XV-XVI.
58
Campopiano, “Una compilazione di testi”, 330-331.
59
Saletti, I francescani in Terra Santa, 153. Campopiano, “Note sulla presenza francescana in Terrasanta”, 52.
60
The chapel of St John and St Mary and the chapel of St Mary Magdalene were placed by Humbert of Dijon,
rather more accurately, inside the Church of the Holy Sepulchre. Very likely the book of indulgences copied in
Iacobo da Verona’s manuscript reproduced the itinerary before the installment of the friars, as these chapels do
not figure in the standard Franciscan itinerary of the pilgrimage outside the Church of the Holy Sepulchre.
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while carrying the cross; nearby was the House of the Rich Man “who refused to give
Lazarus crumbs of bread”61; the place where they compelled Simon of Cyrene to carry the
cross for Jesus; nearby was the School of the Blessed Virgin Mary62; also nearby the House
of Pilate, “where Jesus was sentenced to crucifixion at the place called Lithostratos”; the
House of Simon the Leper, “where Mary Magdalene’s sins were forgiven”; also nearby the
House of Herod, “where Christ was dressed in white”; the House of Annas, Caiaphas’ fatherin-law, “where Christ was brought first”; the House of St Anne, “where the saint Virgin Mary
was born”; the place where Christ gave the Veronica; nearby the Sheep Pool, “where the sick
man was cured”; also the Temple of Simeon the Just, “where Jesus was presented on the feast
of Purification”63; the last place enumerated in the indulgence list is “the place where St
Stephen was stonned”, beyond the Gate of St Stephen, through which pilgrims exited the city
to continue their pilgrimage towards the Valley of Josaphat64.
The presence of the Veronica, the “Holy Face” station, in the indulgence lists
circulated by Franciscans shows their role in the transfer of devotions from Europe to
Jerusalem as well. The version of the Veronica legend commemorated by them in Jerusalem
was a form of the Western tradition of the cult, spread in the late twelfth century but became
popular only in the fourteenth century. The cult of the Veronica in the West was initially
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This stop usually was mentioned under the name of “The House of the Rich” or “The House of the Evil Rich
Man”. It is tempting to place this stop on the spot where the Crusader church of St Lazarus, situated in the northwest of the city between the Citadel and Damascus Gate, stood. This stop commemorated the story of Lazarus
the begger (Lk. 16:19-31), who, in the Middle Ages, was thought to have suffered from leprosy. A hospital with
a church dedicated to St Lazarus was built here to accommodate the knights with leprosy, who formed a military
order, the Lazarites. Pringle, Churches of the Crusader Kingdom, vol. 3, 215-216; David Marcombe, Leper
Knights: The Order of St. Lazarus of Jerusalem in England c.1150-1544 (Woodbridge: The Boydell Press,
2003), 4-9. Given that most stops mentioned by pilgrims, which were supposed to be followed in some sort of
order, were situated in the north-east of the City, I incline to agree with the placement of the “House of the Evil
Rich Man” to a spot on today’s el-Wad Street, rather than on the spot occupied by the Crusader hospital of St
Lazarus, in the north-west corner of the city, outside the walls. Storme, The Way of the Cross, 92; Boas,
Jerusalem in the Time of the Crusades, XVI.
62
The school were the Virgin learned to read was shown in the twelfth century in the southern part of the
Temple precinct; in the fourteenth century near the Ecce homo, and in the fifteenth century in the madrasa
situated in the north of the Temple. Storm, The Way of the Cross, 91.
63
Lk 2:25-35. The station at the Temple of Simeon the Just was called by most pilgrims the Temple of the Lord.
64
“Item extra ecclesiam sunt quatuor capellae, prima Sancte Marie et Johannis evangeliste, ubi stabat iuxta
crucem, secunda sancti Michaelis, tercia Sancti Johannis Baptiste, quarta Beate Marie Magdalene. Item in
medio illarum capellarum est locus ubi Christus quievit cum cruce †. Item, prope, domus divitis qui Lazarus
micam negavit panis. Item locus ubi angariaverunt Symonem portare crucem post Jhesum. Item prope est schola
Beate Marie Virginis. Item prope est domus Pylati, ubi Jesus fuit crucifixionem adjudicatus in loco qui dicitur
Litostratos, ibique Cristus fuit ligatus, flagellatus, facie velatus, spinis coronatus. Item domus Symonis leprosi,
ubi Marie Magdalene peccatum dimisit. Item prope, domus Herodis, ubi Cristus primum in nocte fuit ductus.
Item domus sancte Anne, ibi sancta Maria virgo fuit nata. Item locus, ubi Christus dedit veronicam, id est
faciem; modo in Roma est. Item locus, ubi prope est Probatica Piscina, ubi languidus fuit sanatus. Item templum
Iusti Symeonis, in quo Christus oblatus in die purificationis. Item, extra portam, ad vallem Josaphat est locus ubi
sanctus Stephanus fuit lapidatus”. Liber peregrinationis de Jacopo da Verona, 3-4.
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promoted by Innocent III. The Roman Veronica was linked to the Byzantine Mandylion, a
cloth on which Jesus imprinted his bleeding face during the agony in the Garden of Olives.
However, in late twelfth century, the Western tradition connected the image of the Holy Face
to the episode of the Hemorrhisa and the way to Calvary65. This version of the legend became
predominant in Western devotions and iconographic representations only after 130066. The
devotion to the “Holy Face” reached Jerusalem, where it had a station ascribed, probably
through the friars’ and European pilgrims’ mediation67.
Jacopo da Verona’s account is revealing for the dynamics of pilgrimage, because it
presents us with the tension between the prescribed order of pilgrimage, represented by the
Peregrinationes et indulgencie Terre Sancte and its practice. The latter format is recorded in
the Liber pergrinationis, the part of the diary that Jacopo da Verona actually authored.
Although the Franciscans do not appear in Jacopo’s account, it is clear that his pilgrimage
was connected to the Franciscan presence in the Holy Land68. However, contrary to the friars’
efforts to implement a unfirom itinerary, apparently, in this early stages of the Franciscan
guidinig programme, there was still liberty for pilgrims to follow the route of their choice.
Thus, for the Via Crucis segment, Jacopo apparently walked the reverse of the
itinerary presecribed by the standard Peregrinationes et indulgencie Terre Sancte, in which
pilgrims walked from the Church of the Holy Sepulchre toward the exit of the city, at St
Stephen’s Gate. It his own account, the Liber peregrinationis, Jacopo mentioned walking in
reverse, from the north-east end of the city towards the Church of the Holy Sepulchre. He
65

The legend of Veronica and the Holy Face originates in the conflation of details from three apocrypha: the
Cura sanitatis Tiberii, the Vindicta Salvatoris and the Acts of Peter and Paul. In the first two, the emperor
Tiberius is cured of leper, some years after the death of Jesus, when a messanger he sent to Jerusalem in serach
of Jesus for a cure, bringing back a woman named Veronica, who had a portait of Jesus. Tiberius was cured by
this portrait. The legend of the cloth with which Veronica wiped the blooded face of Jesus on his way to Calvary
is a contamination from the apocryphal Acts of Peter and Paul, where is related that a woman named Perpetua/
Plautilla wiped the face of St Paul when he was led to his martyrdom. Rémi Gounelle, “Les origins littéraires de
la legende de Véronique et de la Sainte Face: La Cura Sanitatis Tiberii et la Vindicta Salvatoris” in Sacre
Impronte e oggetti “non fatti da mano d’uomo” nelle religioni. Atti del Convegno Internazionale Torino, 18-20
maggio 2010, ed. Adele Monaci Castagno (Turin: Edizioni dell’Orso, 2011), 231-251;
66
Gerhard Wolf, “From Mandylion to Veronica: Picturing the ‘Disembodied’ Face and Disseminating the True
Image of Christ in the Latin West”, in The Holy Face and the Paradox of Representation. Papers from a
colloquium held at the Biblioteca Herziana, Rome and the Villa Spelman, Florence, 1996, eds. Herbert L.
Kessler and Gerhard Wolf (Bologna: Nuova Alfa, 1998), 164-196.
67
Hugues Vincent and F.M. Abel, Jérusalem. Recherches de topographie, d’archéologie et d’histoire, vol. 2,
Jérusalem nouvelle (Paris: Librairie Victor Lecoffre, 1922), 620.
68
This omission was explained by de Villard through the animosity characterizing Franciscan-Augustinian
relations at the time. Liber peregrinationis de Jacopo da Verona, XVI. However, Jacobo, like most clerics
making the Holy Land pilgrimage, was put up in the Franciscans’ convent on Mount Sion, where he was able to
say mass. Ibid., 25. On arrangements for the accomodation of lay and religious pilgrims, see: Saletti, I
francescani in Terrasanta, 144.
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understood this particular itinerary, from Praetorium to Calvary, as a distinct section within
the peregrinatio civitatis Iherusalem. At several points in his description, he emphasized that
this was “the street going to the Lord’s sepulchre” (viam qui vadit ad sepulcrum Domini), that
he “walked on the same street towards the Sepulchre” (procedendo usque sepulcrum super
eandem viam). In Jacopo’s itinerary, he entered through the Sheep Gate69, onward to the
Beuatiful Gate, where, across the road, he saw the House of Annas. From there, proceeding
on the same street, the pilgrim went to the House of Herod, and further to the House of Pilate.
Close to the House of Pilate, was “the place where the Virgin Mary swooned”. Thence
toward the Lord’s Sepulchre (inde usque sepulcrum Domini), the street leading to the Church
of the Holy Sepulchre crossed with the street coming from the Fish Gate. At this junction was
the place where Simon of Cyrene was made to carry the cross70. Further down the road,
Jacopo recorded the gate through which Chirst exited the city and met the Daughters of
Jerusalem71. Thence, descending Mount Sion towards the Sepulchre, he walked to the House
of Caiaphas72. This is the last section mentioned as part of the distinct commemorative route
passing by monuments versus sepulcrum73.
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The Sheep Gate was by the Sheep Pool and the Crusader church of the Sheep Pool in the north-east corner of
the city. Pringle, Churches of the Crusader Kingdom, vol.3, 389.
70
Jacopo da Verona was more specific than Humbert de Dijon about the location of the place where Simon of
Cyrene took the cross from Jesus. He mentioned that it was a junction. This junction where the station of Simon
of Cyrene of the Via Crucis was placed was situated at the croosroad of present-day Via Dolorosa and al-Wad
street. Pringle, Churches of the Crusader Kingdom, vol.3, 97.
71
If in Humbert de Dijon, the episodes of the Swoon of Mary and the Daughters of Jerusalem were conflated,
Jacopo da Verona, as most late medieval pilgrims, made the distinction between them. He placed the
commemoration of Jesus’ meeting the Daughters of Jerusalem at the gate leading outside the city, to Calvary.
This gate was called since the thirteenth century, the Judicial Gate. Alliata and Kaswalder, “La settima stazione
della via crucis”, 218-221.
72
Here again Jacopo da Verona gave further details on the place where tradition ascribed the House of
Caiaphas. He mentioned that Jesus was flagellated here as well, a tradition which went back to the fourth
century. Pringle, Churches of the Crusader Kingdom, vol.3, 365.
73
‘‘Intrando Portam gregis per viam que vadit ad sepulcrum Domini, que via communis ad jactum baliste ad
partem sinistram, est una porta, que vadit ad Templum, ubi nunc est edificatum unum palacium de novo. Illa
porta dicitur Porta speciose temple: ad hanc portam Petrus et Johannes apostoli invenerunt hominem claudum et
debilem petentem elemosinam et, dum transiret Petrus cum Johanne, dixit: ‘Aurum et argentum’ […]. Ab alia
parte vie, contra illam portam, est una mosceta Saracenorum, ubi fuit domus Anne, ad quam ductus fuit
Christus, cum esset captus, et ibi recepit alapam, et ibi prima vie negavit eum Petrus; non intravi hunc locum,
sed vidi, cum esset mosceta. Inde procedendo usque sepulcrum super eandem viam ad jactum lapis est domus
Herodis, ubi ductus fuit Cristus, quem dixit se esse Galileum, quod Herodis erat vicarius imperatoris in
provincia Galilee. Ulterius procedendo usque sepulcrum Domini, ad jactum lapidis vel modicum plus, est domus
Pilati, ubi Cristus a Judeis fuit ductus, et ibi est una volta antiqua in medio vie, que dicitur Licostratos vel
Gabatha. Ibi clamabant Judei: ‘Crucifige, crucifige eum’. Et in domo Pylati fuit ductus Christus, et ibi
verberatus, ad columpnam ligatus, corona spinea coronatus, veste purpurea indutus, et ibi data fuit sententia, ut
duceretur ad Montem. Prope illam voltam, que est juxta domum Pilati, que dicitur Licostratos, vidit virgo Maria
filium suum taliter flagellatum et cecidit femina in manus Marie Jacobi et Salome, et ibi incipit planctum suum,
sed perfecit juxta montem Calvarie et super sepulcrum, quum Joseph at Arimathia sepelivit eum. Inde usque
sepulcrum Domini ad unum bonum jactum lapidis est una via que venit de Porta piscium usque Rama et Joppe;
et per illam viam veniebat Symon Cyreneus, et dum Cristus esset ibi, propter flagellaque sustinuerat, crucem
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The comparision of descriptions of the Via Crucis segment in Humbert de Dijon, the
indulgence list Peregrinationes et indulgencie Terre Sancte and Jacopo da Verona’s own
Liber peregrinationis indicates fluidity in the itinerary, which was far from the standardized
format imposed by Franciscans in decades to come. The stations mentioned were almost
constantly the same, but names changed, as did the direction of walking. Thus, in the
indulgence list, the stop at the House of Caiphas missed from the enumeration. On the
contrary, Jacopo’s account featured the House of Caiphas, but overlooked the House of
Annas. Moreover, it appears that by the time of his pilgrimage, the House of Caiaphas was
already remembered on Moun Sion, and not as in the previous tradition in which the House
of Annas and the House of Caiaphas were placed near the Temple Mount. The stops at the
School of the Blessed Mary and the Veronica featured only in the indulgence list. The friars
inherited this topographical tradition, which they fashioned into an increasingly fixed
itinerary.
Fifty years into the Franciscan presence in the Holy Land, the pilgrimage guidebook
written by Lionardo di Niccolò Frescobaldi, who travelled to the Holy Land in 1384, reveals
a different picture. He described the Jerusalem procession as “facemo le cerche”74. His
description enumerated nine stations from the Church of the Holy Sepulchre to the Golden
Gate, which in his version of the pilgrimage replaced the Gate of St Stephen as ending point
in the city’s northeast. These were the mentioned stations: the House of the Rich Man; the
place where Simon of Cyrene took the cross from Christ; the Swoon of Mary; the School of
the Blessed Virgin; the House of Pilate; the House of Herod; the Temple of Solomon; the
Church of St Anne; and the Golden Gate75. He did not mention stations such as the Daugthres
portare non poterat. Et ibi cecidit ex debilitate. Unde Judei invenientis illum Symonem, cogerunt eum, ut
portaret crucem usque ad locum Calvarie. Item procedendo ultra ad jactum lapidis, sunt vestigia porte, qua
exivit Cristus civitatem ad montem Calvarie et, dum esset in porta illa, multe mulieres sequebantur plorantes et
conpatientes, quas Cristus respiciens dixit: ‘Filie Jherusalem’ […]. Descendendo de monte Syon ad duos iactus
lapidis versus sepulcrum in contrata vel loco, ubi nunc habitant Judei est domus Cayphe, in qua dominus noster
fuit ligatus, flagellatus, consputus, et derisus et ibi sunt due magne columpne, una quadrata, alia rotunda, qui
vocabantur Columpne justicie et veritatis.’’ Liber peregrinationis de Jacopo da Verona, 46-47.
74
Guglielmo Manzi, ed., Viaggio di Lionardo di Niccolò Frescobaldi Fiorentino in Egitto e in Terra Santa, con
un discorso dell’Editore sopra il Commercio degl’Italiano nel secolo XIV (Rome: Nella Stamperia di Carlo
Mordacchini, 1818), 143.
75
‘‘L’altro dì a dì XXIII di Novembre facemo le cerche, e prima trovamo la Chiesa dove stava il ricco, che
conta il Vangelo, che vestiva di porpora a bisso. Alla quale casa istette il povero mendico Lazzero predetto nel
seno di Abram. Dipoi si trova dove al tempo della passione di Cristo fu posta la Santissima Croce in collo a
Simone Cireneo. Dipoi si trova dove la Vergine Maria iscontro il suo figliuolo colla Santissima Croce in collo.
E in quel lougo fece fare Santa Elena Madre di Constantino Imperadore una bellissima e divota Chiesa, e fecela
chiamare Santa Maria dello Sapsimo, per la spasimata pena che Nostra Donna ebbe in quel lougo. E quivi è oggi
una moscheta di Saracini, e non vi si può entrare. Dipoi si trova la casa, dove Nostra Donna istette alla scuola.
Dipoi si trova la casa di Pilato, dove Christo fu giudicato alla morte, e non vi si può entrare pe’ Cristiani. Poi si
trova quella d’Erode, dove Pilato mandò Cristo Nostro Signore. Dipoi si trova il Tempio di Solomone, e non vi
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of Jerusalem, the Sheep Pool or the Temple of the Lord, usually featured in pilgrimage
accounts of the period.
We learn more about the early fifteenth-century format of the Via Crucis from the
Descriptio Terrae Sanctae written by Johannes Poloner, a pilgrim from Regensburg
travelling to Jerusalem in 142276. He took exact measurements of the distances between
various holy sites in Jerusalem, an act that Zur Shalev argues “was an act of piety in itself, a
service to fellow believers back home”, because these measurments, used in virtual
devotional exercizes, insured that the devotee followed exactly the same path as Jesus77.
Poloner’s keen observations provide essential information for the Via Crucis as part
of the Ordo peregrinationis civitatis Jerusalem et aliorum locorum ibidem78. He underscored
that the itinenrary from Calvary to Praetorium was a distinct fragment within the Jerusalem
ordo peregrinationis, which, according to his measuremns, amounted to a distance of 450
steps79. Along this route, he enumerated the following commemorative stops, which Poloner
called stationes: the House of the Rich, the place where Simon of Cyrene was forced to carry
the cross, the Daughters of Jerusalem, the Swoon of Mary, the Lithostrotos, “where Pilate
interrogated Jesus” (the House of Pilate I)80, the School of the Blessed Virgin, the
Praetorium, “where Jesus was condemned and scourged” (the House of Pilate II)81, and the
House of Herod82. Although he followed his description with references to the Temple of
si può entrare pe’Cristiani. Poi si trova la Chiesa di Santa Anna, Madre della Vergine Maria, nella quale essa
nacque. Dipoi si trova la porta aurea, donde entrò Cristo la Domenica dell’Ulivo in Gerusalem, e sta oggi
chiusa, e non vi si può andare pe’ Cristiani’’. Ibid., 143-144.
76
Titus Tobler, ed., Descriptiones Terrae Sanctae, ex saecula VIII. IX. XII. et XV. (Leipzig: J.C. Hinrichs’scho
Buchhandlung, 1874), 224-281. Reinhold Röhricht, Deutsche Pilgerreisen nach dem Heiligen Lande
(Innsbruck: Verlag der Wagnerehen Univeristats-Buchhandlung, 1900), 104.
77
Zur Shalev, Sacred Words and Worlds: Geography, Religion, and Scholarship, 1550-1700 (Leiden-Boston:
Brill, 2012), 117. Rudy, Virtual Pilgrimages, 196-198.
78
Poloner, Descriptio Terrae Sanctae, 228-244.
79
“Et est notandum, quod a loco Calvariae usque ad idem praetorium sunt CCCCL passus, quos omni diligentia,
qua potui, numeravi’’. Ibid., 229.
80
Johannes Poloner is one of the pilgrims who distinguished between the events placed in the House of Pilate.
First he mentioned Jesus’ trial before Pilate in the Lithostratos. In the gospel narrative this was also the place
where Jesus was condemned to be scorged and crucified (Matt 27, 2; ,-26; Mk 15, 1-15; Jn 18, 29-40; Jn 19,1).
The distinction between Lithostratos and Praetorium made by Poloner was artificial and innacurate as they
designated different points within the same space, that is the palace of Pilate. Storm, The Way of the Cross, 2932. However, in many pilgrimage accounts there are mentioned two stations in relation to the Praetorium, one
commemorating the Condemnation and the other the Flagellation. The place where Jesus was condemned to be
crucified was probably shown at the place of a chapel on whose ruins the present-day chapel of the
Condemnation by the Praetorium stands. On the chapel of the Condemnation: Pringle, Churches of the Crusader
Kingdom, vol. 3, 89.
81
Here Poloner conflated the condemnation and the scorging of Jesus. The place of the scorging was shown at
the place where today the church of the Flagellation stands. Ibid., 93-96.
82
“Nam ad domum divitis, qui Lazaro languido micas denegavit, sunt ducenti LXXV passus. Deinde a sinistris
per XLV passus est locus trium platearum in acie concurrentium, non longe a valva, quae ducit ad Samariam et
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Solomon, the Beautiful Gate, the Temple of the Lord, the House of Simon the Pharisee or the
House of St Anne83, by now usual stops of the Via Crucis, Poloner did not include them in
the itinerary remembering the Passion.
The image of the Jerusalem itinerary at the beginning of the fifteenth century,
suggested by Poloner’s account, is reinforced by the diary left by Mariano di Nanni da Siena,
rector of San Pietro a Ovile and chaplain of the Chapel of the Crucifixion, of the Duomo di
Siena. He made the Holy Land pilgrimage in 1431. With regard to the Via Crucis section of
the itinerary, Mariano da Siena recorded approximately the same path as Johannes Poloner.
However, his travelogue stands out among other pilgrimage accounts produced in this period
by virtue of two features: his emphasis on his personal experience of the Via Crucis and the
inclusion of the prayers and chants associated with each station. He broke the monotony of
the formulaic listing of stations by bursts of symphatetic emotion that the pilgrim experienced
while walking in the steps of Christ carrying the cross84. He also registered the liturgical part
of the pilgrimage (the prayers were copied probably from one of the booklets compiled by
Franciscans ad usum peregrinorum) and noted how the itinerary unfolded under Franciscan
guidance.
Mariano da Siena also pointed out that the section of the Via Crucis was a distinctive
segment in the Jerusalem itinerary, on which pilgrims “processed through the Holy City
following the same street, which the sweet and tormented Jesus followed carrying the

ad Kapharnaum, Gamalam. Ibidem Simion Cyreneus angariatus fuit ad tollendam crucem Christi. Eodem in
loco dixit Dominus flentibus mulieribus: ‘Filiae Jerusalem, nolite flere super me etcʹ. Postea per XLII passsus a
dextris, juxta viam, est locus stationis beatae virginis. Cupiens videre dilcetum filium eius, qui cum ingenti
tumultu educebatur de domo Pilati cum intolerabili cruce ad crucifigendum, quem cum intuita fuisset consputum
et sanguine conspersum, omnium priornm consolationum oblita, cadens in amentiam, procubuit semimortua,
donec a caeteris mulieribus fuit erecta et ablata. Eodem in loco ad honorem eius constructa erat ecclesia, cuius
vestigia hucusque cernuntur, quae a perfidis sarracenis est destructa, et dicebatur ad sanctam Mariam de spasmo.
Deinde per quinquaginta sex passus cernitur arcus testudinis sursum incurvatus per plateam: est lithostrotus, et
gabbatha dicitur, super quem duo albi lapides cernuntur, super quos Dominus Jesus in area Pilati stetit, cum
eidem iudici ad quaestia respondit. Ibidem est locus, ubi affixum erat vexillum militum. Sub arco praedicto
monstratur locus scholae beatae virginis, qua in iuventute scripturam didicit. Ab arcu praedito per XXV passus
est praetorium, quo Christus fuit flagellates et iudicatus, et porta, per quam introivit, et iterum porta, per quam
sententiatus exivit: quae ambae sunt obstructae et per lapides muratae, stante fundamento. Domus eiusdem
claret in musitata sculptura in forma rotarum seu astrolobiorum, quae plene cerni non potest. Retro domum
praetorii in modica distantia est domus Herodis, sed ante domum praetorii est domus, quae nunc est tribunal
iudicis civitatis’’. Ibid., 229-231.
83
Ibid., 231-232.
84
“Come fummo raunati, el Guardiano ci fece una bella, e devote diciarìa, e tutti co’lumi in mano cominciamo
la santisima Processione con tanta devozione, con tanti pianti, con tante lacrime, con tanto gaudio, con tanta
festa, che non è a me possibile el dirlo, e chi non mi crede el vadi a pruovare, e come è gionto ine gli possi
crepare el cuore d’amore, di tenerezza, e di contrizione’’. Del Viaggio in Terra Santa fatto e descritto da ser
Mariano da Siena, 27.
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cross”85. The first station mentioned on this route was the “Old Gate through which Jesus
exited the city carrying the cross”. Thence, they proceeded to the House of the Rich, and
onwards to where Simon of Cyrene helped Christ, and where he met the Daughters of
Jerusalem, and his mother, the Swoon of Mary86. The itinerary continued with stations placed
in the vicinity of the Temple Mount: at the “balcony where Pilate showed Christ to the
people” (the Ecce homo arch)87, the School of the Blessed Mary and the House of Herod88.
The description of the ninth station, the House of Pilate, on the commemorative path quale
fece Iesu colla Croce in collo is more detailed, with a description of the current and ancient
state of the building, and the hymns and prayers assigned to it in the liturgy of the
pilgrimage89.
The pilgrims’ commemorative walk continued with stops at: the House of Simon the
Leper, the Sheep Pool, the House of St Anne, the Temple of Solomon, and the Temple of the
Lord. The last station of the Jerusalem procession recorded by Mariano da Siena was the Gate
of St Stephen90.

85

“Da poi cominciamo la santa Processione per la Santa Città tenendo quella propria via, che tenne el dolce, et
affannato Iesu colla Croce in collo’’. Ibid., 28.
86
“Trovasi una porta vecchia pur nella città, et èvi pieno di buttighe, e mercatanti, per la quale uscì el docle, et
umile Iesu colla Croce in collo, quando andò al Monte Calvario […] truovasi la casa di quello ricco, che ne
parla Santo Luca, che non volse dare delle briciole a Lazaro povaro, e suo cani lo leccavano […] si truova una
incrociata. Quì si riposo l’amoroso affaticato, e tribolato Iesu colla Croce in colo […] In questo proprio luogo
quegli cani Giuderi preseno, e sforsorono Simone Cireneo, che veniva di villa, che portasse la Croce dirieto allo
affanato Iesu. Anco in questo proprio luogo si volse el dolce Iesu a quelle donne di Ierusalem, e disse: ‘Non
piagnete sopra di me, ma piagnete sopra di voi, e de’vostri figliuoli’. Fucci fatta una bella Chiesa, ora è disfatta.
Per questa via alta fu fatta una bella Chiesa; ora è guasta; chiamasi S. Maria del Plasmo. Essendo menato
l’Agnello immaculato Cristo Iesu Benedetto al Monte Calvario flagellato, deriso, schernito, tutto sanguinoso
colla Croce in collo, e volendo la dolce Madre Vergine Maria, piena d’affanni, tribolazioni, dolore, e miseria,
abbandonata da tutte le creature, vedere el suo unico, e diletto figliuolo; e perchè quegli rabbiosi cani Giudei la
stempegiavano, davanle pugna, e calci, cacciavanla per terra, e svillaneggiavanla, salì in su questa via alta, e
quando el vinde tanto maltrattato, e concio, cadde in terra come tramortita, e col plasmo’’. Ibid., 29-31.
87
‘‘Quì appresso circa dodici braccia si è uno arco sopra la via, e nella facciata dinansi sono due pietre quadre
larghe fr’amendue circa duo braccia, e mezzo, sopra delle quali stette lo inamorato Iesu tutto flagellato, et
incoronato di spine, quando Pilato lo mostrò al populo. Non erano in quel tempo lassù’’. Ibid., 31. Mariano da
Siena referred here the moment when Pilate presented Christ to the people with the words “Ecce homo” (Jn.
19,5). Already in the Middle Ages, the place where these words were uttered was associated to the Ecce homo
arch, which spans over the Via Dolorosa. Pringle, Churches of the Crusader Kingdom of Jerusalem, vol. 3, 91.
88
‘‘A pièi questo ponte [the Ecce homo arch] si è una casa di Saracini, nella quale si dice, che la diletta Vergine
Maria stè a’mparare […] Poche braccia di longa a questo ponte si è la casa di Erode, nella quale la salute del
mondo, Iesu, fu schernito, e vestito di porpora, e rimandato a Pilato’’. Del Viaggio in Terra Santa fatto e
descritto da ser Mariano da Siena, 31-32.
89
‘‘Quì presso si truova la casa di Pilato, e fu già una bella cosa. Non vi possono intrare Cristiani, perchè la
tegnono e’Sarraini per loro, nella quale il Re de’Re, el Signore de’Signori, l’Agnello immaculate, el Creatore
dell’Universo, el Salvatore del mondo, Dio et Uomo Iesu Benedetto fu flagellato, schernito, deriso, beffato da
quelli ribaldi, battuto alla Colonna, incoronato di spine, et alla fine condennato a morte brutta’’. Ibid., 32-33.
90
‘‘è la casa di Simone lebroso, nella quale el dolce Iesu andò a desinare, e la inamorata Maddalena, non
invitata, andò al gran convito, e colle sue dolcissime lacrime lavò quelli santissimi piedi, e co’suoi biondi capelli
gli asciugò, e meritò, che le fussero perdonati tutti e’suo peccati. Non vi si può entrare. […] si è una casa, nella
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The examples illustrating the development of the Via Crucis in the first half of the
fifteenth century, namely Johannes Poloner and Mariano da Siena, reflect the dynamics of a
changing itinerary that had, however, a constant number of stations that feature in all
accounts. At the same time, these examples underline the dynamics of constructing a
narrative of the Holy Land pilgrimage, with dry standard renditions of the ordo
peregrinationis, in the manner of pilgrimage manuals provided by the friars (the case of
Johannes Poloner) and very personal insights, with a focus on the emotions generated by the
commemoration of Christ’s final path (the narrative of Mariano da Siena).
A list of Jerusalem stations and their indulgences in a manuscript produced in midfifteenth century, MS Guelf. 391 Helmst. Herzog August Bibliothek, Wolfenbüttel,
mentioned a station featuring in earlier accounts, but excluded from many a fifteenth-century
records91. This was the ritual stop at the place marking Christ’s rest or fall before the Church
of the Holy Sepulchre92. This station, of Christ’s fall carrying the cross was turned by another
fifteenth-century pilgrim, Bernhard von Breydenbach, in one of the icons of the Holy Land
Pilgrimage. The peinter who accompanied him in this pilgrimage, Erhard Reuwich, and drew
the sketches of the Holy Places included in Breydenbach’s guidebook, depicted the stone and

quale entramo, perchè era di note, non fumo veduti, e di quì vedemo Probatica Piscina, alla quale stè quello
infermo ventotto anni, e il dolce, e sommo medico le sanò, e dissgli ‘tolle el tuo letto, e va’, e disbuito si levò,
tolselo, e andò. In questa piscine stè longo tempo nascosto, cioè, per infino alla passione uno de’legni della
Santa Croce. […] si è la casa di Santa Ana, e di Ioachino, nella quale nacque quella preziosa rosa, madre di Iesu.
Fuvi fatta una bella Chiesa; ora e’Saraìni n’hanno loro chiesa; non vi potiamo entrare’. […] si è una bella volta
con una bella porta, che entra al Tempio di Salomone, e di quì si può un poco vedere; non si vuole troppo
fermare, perchè non se ne avegghino que’cani saracini. […] Per questa via si vede el Tempio di Simone, el
quale ricevè el piccolino Iesu amoroso nelle sue braccia, e compose quel dolce salmo: ‘Nunc dimittis etc’.
Andando per questa via circa a una balestrata, si viene alla porta della città, che si chiama la Porta a Santo
Stefano, perchè esso fu lapidato fuore di questa porta’’. Ibid., 33-38.
91
See the discussion of this manuscript as a source for the post-Crusade history of the Holy Land in
Campopiano, “Tradizione e edizione”, 337-342.
92
“Item in civitatem ante portam sancte civitatis Christus requievit modicum portando crucem. Item, domus
divitis, quem micas panis Lazaro negavit. Item trivium in quo Iudei angariaverunt Symonem ut tolleret crucem
post Christum. Et ibidem Christus dixit mulieribus: ‘Nolite flere super me’. Item locus ubi beata virgo Maria
spasmavit quando vidit filium suum crucem in collo portantem. Item duo lapides albi ubi Dominus quievit cum
cruce. Item scola in qua beata Maria virgo didicit litteras. Item domus Pylatus in qua Christus fuit contemptus,
verberatus, coronatus et morti adiudicatus. Item ubi Christus remisit peccata Marie Magdalene. Item domus
Herodis ad quam Christus ductus, derisus, veste alba indutus. Item probatica piscina. Item Templum Domini in
quo virgo Maria fuit desponsata, presentata et Christus presentatus et inter doctores inventus. Item ecclesia
sancte Anne in qua virgo Maria fuit nata. Item porta sancti Stephani per quam ipse fuit ductus extra civitatem ad
lapidandum. Item porta aurea per quam Christus intravit Ierusalem et templum in die palmarum”. MS Guelf.
391 Helmst. Herzog August Bibliothek, Wolfenbüttel, 336v.
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Surviving accounts of the Jerusalem pilgrimage multiply for the second part of the
fifteenth century, also reflecting the increased number of pilgrims undertaking the Holy Land
travel and writing about it95. Two further accounts by Milanese noblemen, Gabriele
Capodilista (1458) and Santo Brasca (1480), provide crucial information into the early
history of the Via Crucis, since they are the first pilgrims, as far as I know, who used the
expression “via crucis”, for the itinerary linking Calvary to Praetorium96.
Although, as I pointed out, earlier pilgrims did use circumlocutions to the same effect,
such as “the street followed by Christ carrying the cross”, it seems that by the mid-fifteenth
century the term “via crucis” was commonly used to describe the ritual of the
commemorative walk in Christ’s footsteps. Capodilista and Brasca also recorded the
devotions related to certain stations and the liturgy of this ritual97. Arriving in the Holy Land,
the group of pilgrims to which Capodilista belonged began to follow the standard sequences
of the Holy Land pilgrimage. In their second day in Jerusalem, they processed from the
Church of the Holy Sepulchre to the Gate of St Stephen. On this road, which Capodilista
noticed that “it was called the way of the cross” (appellata Via Croce), the friars showed
them the following places: the House of the Rich, where Simon of Cyrene was forced to carry
the cross, where Christ met the women of Jerusalem, the Swoon of Mary, the arch where
Jesus stood when he received the sentence (the Ecce homo arch), the School of Mary, the
House of Herod, the House of Pilate, the stone where Christ forgave Mary Magdalene’s sins
(usually this station was mentioned as the House of Simon the Pharisee), the Sheep Pool , the
Temple of the Lord, the Temple of Solomon (indicated by Capodilista as one station), the
House of St Anne98.

95

Shalev, Sacred Words, 79.
Anna Laura Momigliano Lepschy, ed., Viaggio in Terrasanta di Santo Brasca 1480 con l’Itinerario di
Gabriele Capodilista 1458 (Milan: Longanesi, 1966). Santo Brasca copied much of Gabriele Capodilista’s
Itinerario in his diary. For the description of the Via Crucis, I follow Capodilista’s account.
97
See Annex 3, for euchology.
98
‘‘E giungti su la via per la qual si va dreto a essa porta [the Gate of St Stephen], appellata Via Croce, gli
furono monstrati li enfrascripti luoghi: et primo caxa de quel richo el qual negò li fragementi de pane a Lazaro
[…]. Poy al cantone de la prima casa a mano dextra andando verso dicta porta è el locho nel qual Christo molto
afflicto per le grande battiture e lasso per lo peso de la croce che portava, incontrò Simone Cirreneo, al qual gli
fu posto adosso dicta croce, e tolta che fu a Christo essa croce, si volse verso le done de Iherusalem, le quale
havendogli compassione lacrimavano, et disseli: ‘Filie Iherusalem, nolite flere super me, sed super vos et filios
vestros’. Contiguo a dicta casa è lo loco ove spaxemò la gloriosa vergine Maria, vedendo el suo fiolo, tanto
acerbamente flagellato, portar la croce per esser crucifixo. Et in esso locho fu da christiani hedifficata una
chiesia, la qual fu appellata Sancta Maria da Spasmo, di presente ruinata, et solamente appareno certe ruine.
Contiguo a dicta chiesia è uno archivolto come è quello che è a Padoa drieto a la corte, e sopra esso sono due
grosse pietre del marmo, sopra le quale sedete Pilato quando dette la iniquia sententia contra Iesu Cristo, non
trovandoli nè podendogli trovare contra de lui algun caxon di morte; et apresso dicto archo e a dicta mano è una
picola casa et bassa, la qual fi appellata la Scola de Maria perhochè in essa la vergine Maria andò a imparar
96
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Late-fifteenth century itineraries reveal an increased degree of cohesion in the practice
of the Via Crucis in Jerusalem. The standard pattern followed by the friras and popularized
through booklets distributed to pilgrims filtered in the accounts that recorded the pilgrims’
personal experiences in Jerusalem.
Some of the pilgrims noted the chants and prayers for some of the stations, probably
copied from the booklets circulated by Franciscans. The guidebooks produced by Mariano da
Siena, Gabrile Capodilista and Santo Brasca included the euchology for six of the stations:
the Swoon of Mary, the House of Pilate, the Sheep Pool, the Temple of the Lord, the Temple
of Solomon and the House of St Anne99. Only two stations had the same euchology at the
beginning and the end of the fifteenth century, namely the House of Pilate and the House of
St Anne. Even these two stations did not have an identical liturgy but they did commemorate
the same event, that is, Christ’s condemnation and derision in the house of Pilate. At the
House of Pilate, the liturgy commemorated this sequence through verses, responsories and
collects taken from the liturgy of the Quadragesimal time100.

lettere nel tempo de la sua pueritia. A lo opposite de dicta scola è una strata piccolo senza exito, e in capo de
essa è la casa de Herodes a la quale se ascende per molti gradi; ma in essa non se entra per peregrini perhochì da
mori hè occupata. In essa Cristo fu menato denanz’ad Herodes dove, dapoi molte derisione, fu vestito della
Bianca vesta […]. Vicino a dicti gradi è la casa de Pilato, dove Cristo fu deriso e flagellato e sputtato ne la faza
sua gloriosa e coronato cum una corona de spine e finaliter condannato a morte; e lì è la via chi va al templo, per
la quale quando li iudei venivano dal temple cridavano ‘Crucifige’ […]. Non molto distante dal dicto loco nel
mezzo de la strata è una grossa petra non alta da terra, ma parvie nata, e lì Christo dixe a la Madalena poy
quando hebbe renuntiato al mondo: ‘Remittuntur tibi peccata tua’. Poy a mano dextra, propinquo al dicto
luocho, intrando alquanto in una strata senza algun exito, è la Probatica Pissina, la quale ha VII portegi, e già fu
piena de aqua, per la qual ogni anno li infirmi erano sanati ne lo averamento de lángelo; e lì Cristo sanò quello
infimro lo quale tanti anni era iacyuto, come diffusamente è scripto ne l’evangelio […] Quasi contiguo a dicto
luoco è lo monte Moriah, dove è el tempio de Dio et el tempio de Salomone hedificato; nel qual tempio de Dio
fu presentato el nostro signore putino di giorni XL ne le braze de Simeon vechio, iusto; lo qual prophetisando et
replete di spirito santo disse quello glorioso cantico ‘Nunc dimittis servum tuum, Domine, etc’. Ritornando
sopra dicta Via Croce, a mano sinistra non molto distante dallo dicto loco è la chiesia di Sancta Anna, dove si
mostra una grotta ne la quale naque la nostra Dona gloriosa vergine Maria; e lì fu la casa de San Ioachin suo
padre, e lì fu sepelito Simeon. Di soto de la dicta chiesa di San Anna, descendendo per i gradi XXIII iace San
Ioachin un una tomba de petra, e ive soleva iacere Sancta Anna soa moglie, ma Sancta Helena fece portare a
Constaninopoli’’. Viaggio in Terrasanta di Santo Brasca 1480 con l’Itinerario di Gabriele Capodilista 1458
185-190. Béatrice Dansette, “Les pèlerinages occidentaux en Terre Sainte: une pratique de la ‘Dévotion
Moderne’ à la fin du Moyen Âge?”, Archivum franciscanum historicum 72 (1979): 119.
99
See Annex 3.
100
The versicle Cicumdederunt me hic viri mendaces and responsory Quoniam tribulatione proxima est came
from the office and mass of the Fourth Sunday of Lent, Passion Sunday, Palm Sunday, Maudy Thursday and
Good Friday. CAO, vol. 4, 73. The versicle Collaphisabant Dominum, responsory Verberibus flagellatum,
collect Domine Iesu Christe, qui tempore tue passionis were taken from Psuedo-Bonaventura’s Officium
quinque plagarum Iesu Christi. Pseudo-Bonaventura, Officium quinque plagarum Iesu Christi (Venice: Apud
Nicolaum Misserinum, 1609), 17; the hymn Tu qui velatus facie fuisti from the Officium de Passione Domini of
St Bonaventure. The Fathers of the Collegium S. Bonaveturae, ed., Serpahici Doctoris S. Bonaventurae Decem
opuscula ad theologiam mysticam spectantia (Quaracchi: Ex Typographia Collegii S. Bonaventurae, 1965), 352;
In some accounts, as in the case of MS 5-1-22, Sevilla, Biblioteca Colombina, a different prayer was ascribed to
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The liturgy of the House of St Anne came from the feast of the Nativity of Mary101.
Liturgically, the devotions ascribed by Mariano da Siena to the Temple of the Lord are close
to those at the Temple of Solomon station in the Capodilista-Brasca version102. The confusion
between the two stations was not uncommon. Instead, the later versions associated the
Temple of the Lord with prayers commemorating the Presentation of Jesus in the Temple103.
The Capodilista-Brasca version also contains the euchology for the Swoon of Mary, a simple
collect, and for the stop at the Sheep Pool104.
In the euchological form preserved in Mariano da Siena’s Viaggio in Terra Santa,
great emphasis was laid on the extraordinary circumstances of the deliverance, namely the
historical Jerusalem. The prayers had the demonstrative hic included in their generic
versions: Nativitatis tua hic, Dei Genitrix; Nativitas fuit hic Sanctae Mariae Virginis; Beatae
Mariae Virginis hic partus extitit; ut Templum hoc devote visitantes; hora diei prima hic
coram Pontio Pilato. By this indicative addition, Mariano stressed the uniqueness of this
space, where biblical events were commemorated in their historical setting.

3. Conclusions
The ritual that came to be known as the Via Crucis originated in the guided tours led
by friars in Jerusalem. It was not an invention ex nihilo. The friars built on the crusader
legacy, and on the ancient stational liturgy of Jerusalem. Moreover, they conflated purely
local devotions, such as the Swoon of Mary, with European imports, such as the Veronica.
Nonetheless, it was in Jerusalem, and under Franciscan guidance, that a specific liturgy, with
prayers and chants, started to be attached to the various stations. Thus, the friars developed a
this station, namely Mansuetissime rex Christe qui pro nobis ante iudicem mortalem iudicandus stetisti etc. de
Castro, “Dos itinerarios de Tierra Santa”, 483.
101
CAO, vol. 3, 345; CO, vol. 4, 125-126.
102
The antiphon Domus meus domus orationis vocabitur, versicle Vere locus iste sanctus est and antiphon In
domum Domini ibimus are taken from the office for the dedication of the church. CAO, vol. 3, 532; vol. 4, 134,
326.
103
Antiphon Postquam replete sunt dies purgationis Marie and versicle Obtulerunt pro eo Domino par turturum
come from the feast of the Purification of Mary. CAO, IV, 326.
104
The antiphon is taken from the office of the first week of Lent. CAO, vol. 3, 49; The prayers related to the
station of the Sheep Pool seem to have remained unchanged for the rest of the century, because they are
registered in the same form in: Peroud, Un guide, 54. However, in the incunable Peregrinationes totius Terre
Sancte, printed in 1491, in Venice, by Johannes Baptista Sessa (now in the British Library), a different litugy
was associated with this station: antiphon Erat autem quidam homo ibi triginta et octo annos habbens
infirmitatem etc; versicle Surge, tolle grabatum tuum et ambula; responsory Et statim sanus factus est homo;
collect Infrimitatis nostras respice, Domine etc. Peregrinationes totius Terrae Sanctae, British Library IA
23516, 20v.
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standardized and ritualized version of the itinerary, into which they adopted local traditions
and Western influences.
In the sources I examined a varying number of stations were mentioned between
Calvary and Praetorium. However, approximately fifteen stations occurred most consistently,
sometimes under diffrent names, but linked to the remembrance of the same episodes of the
Passion.
As in the case of the other rituals carried out by friars in Jerusalem, the Via Crucis
changed and adapted to specific conditions within the city. When the movement of Christians
was restrained in the north of the city and in the area of the Haram, they moved the
commemorative places in the east or the south-east, which they could access more easily.
This is how the stations of the House of Annas, the House of Caiaphas, or the martyrdom and
the Gate of St Stepehen were translated. Pilgrims noted why they could not enter most places
along this itinerary, because the earlier churches have either been destroyed or converted into
mosqes or private houses. Given the fluid character of the itinerary, that had to adapt
permanently, the Via Crucis was not a linear path but resembled more a succession of
circumventions.
These restrictive circumstances resulted in the exclusion of some of the ealier stations
from the form standardized by Franciscans in the fifteenth century. This was the case with the
House of Annas and the House of Caiapahs, constantly mentioned in fourteenth century
accounts, when pilgrims still referred to them in the crusader tradition that placed them near
the Praetorium. They gradually vanished in fifteenth century accounts, once they were
relocated on Mount Sion and pilgrims could not remember them in the succession of stops
from Calvary to the Praetorium.
The Via Crucis is the friars’ contribution to the stational liturgy of Jerusalem. They
continue to lead pilgrims in procession along this path even today. The influence of the ritual
developed by Franciscans in Jerusalem reverberated beyond the confines of the Holy City.
Adopting the pattern of the Jerusalem Via Crucis was one of the means to translate its
sanctity to Europeam outposts. The next chapter analyzes the cases of two such translations.
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Chapter 5
Ritual mimesis and the translatio Hierosolymae
This fifth and last chapter of this dissertation is devoted to Jerusalemite ritual imports
to Western Europe, specifically those rituals that were transferred westwards through marked
Franciscan mediation. With this chapter I propose to focus both on continuities, in that the
friars transferred to Europe devotions particular to the Holy Land, such as the Jerusalemite
Via Crucis, and on the metamorphoses underwent by this ritual with its translation. If in
Ritual encounters and Franciscan processions in Jerusalem I showed how the friars had to
adapt to the restrictive circumstances of an Islamic city, for instance by pruning the
paraphernalia and the liturgy of their rituals, in this chapter I stress how, free from such
restrictions, a ritual imported from Jerusalem turned into flamboyant exhibitionism when
carried out in the West1.
In this last chapter, the focus shifts towards Europe, in order to trace the influence of
the friars’ hagiopolite rituals in the West. The chosen form of acculturation was one as old as
the pilgrimage of Europeans to the Holy Land, of which an essential feature was bringing
back home tokens of the sanctity of the Holy Places. The name given to this import of
charisma was translatio Terre Sancte, that is, the transfer of the Holy Land, carried out by a
variety of means2. In the first Christain centuries, this transfer took the shape of the import of

1

I use “flamboyance” and “flamboyant” in the sense coined by Jacques Chiffoleau, as the deffiniory
characteristic of Western religious life in the fourteenth-fifteenth centuries. For Chiffoleau, this flamboyance
equated a propensity towards exacerbation in devotions (an “explosion dévotionnelle”, an increase in the
number of liturgies, processions, indulgences, an “explosion of eschatological practices and beliefs”), propensity
visible even in architecture, with the last age of the Gothic, that of the Gothic Flamboyant. However, the most
striking aspect of the late medieval “flamboyant religion” is the elaboration of rituals, with a proliferation of
religious ceremonies, what Chiffoleau called “le foisonnement rituel” of the fourteenth-fifteenth centuries, when
a “general tendency towards theatrality” became manifest. Jacques Chiffoleau, La religion flamboyante. France
(1320-1520) (Paris: Éditions Points, 2011), 21-51; 65-77; 79-97; 127-141.
2
In spite of the lexical similarity, the phrase “transfer of charisma” is not informed by Max Weber’s
understanding of the phenomenon. He discussed the transfer of charisma as transmission of authoritative grace
from the charismatic founder of a religious or political movement to his/ her followers. My own reference to
“charismatic transfer” and “import of charisma” is strictly limited to the Franciscan transfer of rituals and Holy
Land memorabilia in Europe. Nonetheless, I think a similar process to what Weber has described as
“routinization of charisma”, in reference to the transmission of authority, did occur in the case of the charismatic
imports from the Holy Land. They were routinized in the West through their integration in the devotional
landscape. The friars, as will become clear in the next pages, were instrumental in the process. Max Weber,
Economy and Society. An Outline of Interpretative Sociology, vol. 2, eds. Guenther Roth and Claus Wittich
(Berkeley: University of California Press, 1978), 1111-1142.
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relics from Jerusalem: fragments from the wood of the cross, dust from the Holy Sepulchre,
oil from its lamps and even reliquaries meant to transport the Holy Fire beyond Jerusalem3.
At a later stage, starting from the tenth centuries, the transfer of Jerusalem to Europe
took also the shape of architectural imitation, with the erection of copies of the Edicule or of
the Rotonda of the Church of the Holy Sepulchre4. Measures of the Holy Places and the
distances between them were taken and brought back to Europe to enhance the authenticity of
the replica5. In the tenth-eleventh centuries, the erection of such architectural imitation was
mostly the initiative of returned pilgrims, with the new foundations destined to house
treasured relics from the Holy Land. For instance, following his pilgrimage to Jerusalem,
count Fulk of Anjou founded in the early eleventh century the abbey of Beaulieu-lès-Loches,
which housed a relic of the cross that Fulk tore off with his own teeth in Jerusalem6. The
transfer of Jerusalem to the West continued during the crusades, with returned crusaders
bringing back relics and building Holy Land memorabilia. The architectural reproduction of
the Holy Sepulchre was abandoned in the turbulent thirteenth century, under the impact of the
loss, first of Jerusalem and then of crusader Palestine entirely7. Thus, when the Franciscan
friars, either directly or through their influence, started to erect copies of Jerusalem in the
West at the end of the fifteenth century, they were enriching older traditions.
In this chapter I address a particular form of the translatio Terre Sancte, namely the
translatio Hierosolymae in the form of the transfer of Jerusalem rituals to the West, through
Franciscan mediation. Guy G. Stroumsa has explored the multilayered history of the
translatio Hierosolymae. The first instances of such a transfer occurred in Late Antiquity,
when towns geographically far from the Holy Land were dubbed “Jerusalem”, a testimony to
their aspirations to be versions of the heavenly Jerusalem. Copying the earthly Jerusalem,
especially its most significant Christian monument, the Church of the Holy Sepulchre,
particularly the Edicule, was a later and Western development, when notable pilgrims

3

Morris, The Sepulchre of Christ, 59, 128; Bruno Reudenbach, “Holy Places and Their Relics”, in Visual
Constrcuts of Jerusalem, eds. B. Künhel, G. Noga-Banai and H. Vorholt (Turnhout: Brepols, 2014), 197-206.
Lantern-reliquaries in which the Holy Fire from Jerusalem was transported are attested in the Byzantine and
Russian tradition. Alexei Lidov, “The Holy Fire and Visual Constructs of Jerusalem, East and West”, in Visual
Constructs of Jerusalem, 244-245.
4
Morris, The Sepulchre of Christ, 157-159.
5
Zur Shalev, Sacred Words and Worlds, 53; Adam G. Beaver, “From Jerusalem to Toledo: Replica, Landscape
and the Nation in Renaissance Iberia”, Past and Present 218 (2013): 69-74.
6
Morris, The Sepulchre of Christ, 146-155.
7
Ibid., 223-231; 289.
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returning from Jerusalem erected replicas, such as the church of St Stephen in Bologna8. The
most spectacular form of this transfer took the shape of monumental buildings, by putting
forth copies of the Edicule, of the Church of the Holy Sepulchre, or of Holy Land sanctuaries
associated with the life of Christ, particularly with his Passion9. Many churches in Europe
were built to house relics brought from the Holy Land, such as the Sainte-Chapelle in Paris or
the Basilica of the Holy Blood in Bruges. Made inaccessible to most Latin Christians by the
distance, the dangerous and very costly journey and the Muslim threat, the Holy Places and
especially the site of the Resurrection, marked by the Edicule in the Church of the Holy
Sepulchre, could still be visited and honored in Europe through replicas. One of the most
striking embodiments of the translatio Hierosolymae were the sacri monti appearing in
northern Italy at the end of the Middle Ages. The resettlement of this imported charisma in
the West was complemented by a transfer of rituals from Jerusalem to Europe. In fact,
copying Jerusalem by erecting replicas of its holy sites and remembering liturgically the
salvation history that unfurled in that landscape was central to the ritual life of the Church
both in the East and in the Latin West10. The present chapter is dedicated to a form of ritual
acculturation between Jerusalem and Europe mediated by Franciscans in late fifteenth and
early sixteenth centuries.
I refer to the transfer of rituals from Jerusalem to the West as ritual mimesis, because
in the translation process the friars strived to preserve the wholesomeness of Holy Land
charisma by securing as close a likeness as possible to the original setting. This type of ritual
replication was carried out in European copies of Jerusalem, at sacri monti or Calvaries
erected in the likeness of the hagiopolite original.

8

Guy G. Stroumsa, “Mystical Jerusalems”, in Jerusalem. Its Sanctity and Centrality to Judaism, Christianity
and Islam, ed. L.I. Levine (New York-Jerusalem: Continuum, 1999), 349-370.
9
Lasting testimonies to this type of pious imitation are the many sepulchra Domini raised all over Western
Europe. For exemplification, see the cases discussed in Justin E.A. Kroesen, Sepulchrum Domini through the
Ages. Its Form and Function (Leuven: Peeters Publishers, 2000). In some cases the architectural mimesis of the
Edicule and the Church of the Holy Sepulchre were reinforced by the juridical status of the European copies that
were founded as bequests to the Jerusalem church. This was the case, for instance, of the Church of the Holy
Sepulchre at Acquapendente in Lazio, founded in the tenth century, which included a close copy of the Edicule.
Here were collected the alms given for the Holy Land in Italy, which were used to support pilgrims and the
Benedictine monks of Acquapendente and its counterpart in Jerusalem, the church of Santa Maria Latina in
Muristan. Massimo Ruspantini, “La basilica del Santo Sepolcro di Acquapendente e il Sacello del Santo
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from Italy, see: Anna Benvenuti and Pierantonio Piatti, eds., Come a Gerusalemme. Evocazioni, reproduzioni,
imitazioni dei Luoghi Santi tra Medioevo et Età Moderna (Florence: Sismel-Edizioni del Galuzzo, 2013).
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To do so, I have divided this chapter into three parts. First, I trace the meanings
ascribed to the translatio Hierosolymae in the fifteenth century, seen in the particular context
of the flourishing compassionate devotions to the Passion. Secondly, I discuss the case of the
ritual transfer encountered at Varallo, which I understand as a ritualized form of paraliturgical
remembrance. In the case of Varallo the sacro monte and the Holy Land prototype are
connected by the figure of Bernardino Caimi da Milano, who served as custos in the Holy
Land and founded the sacro monte at Varallo on his return to Europe. He transferred and
commemorated the sites and rituals of the Holy Land not just by building replicas but also by
initiating the ritual commemoration of Christ’s Passion at Varallo in the Jerusalem manner.
Given the paramount importance of Caimi in the foundation of Varallo, I pay due attention to
the analysis of his writings for a good deal of the section dedicated to Varallo. Thirdly, I
explore the case of ritual transfer encountered at Romans, in the Dauphiné region of France,
which presents another example where the construction of monumental copies came with the
import of Jerusalemite paraliturgical devotions.

1. Compassionate devotions and the translatio Hierosolymae
The fourteenth and fifteenth century translationes Hierosolymae followed the
tradition of earlier translations of relics, devotions, liturgy, people and iconography from the
Holy Land to the West. Hardly innovative, they brought, however, a new enriching nuance to
an existing tradition. The new inflection in this old tradition stemmed from a unique
encounter, between a particular devotion that flourished in the West at the end of the Middle
Ages, defined by Sarah McNamer as “affective meditation on the Passion” and the direct
experience and liturgical activity of Franciscan friars in the Holy Land. The development of
compassionate devotions corresponded with a turn in Western spirituality in the thirteenth
century, from the image of the triumphant Christ of the Resurrection to that of the tormented
Christ of the Passion11. This turn was associated with the emergence of a literature of the
Meditationes vitae Christi genre12. This blend informed rituals focused on the partaking of
11

Sarah McNamer, Affective Meditation and the Invention of Medieval Compassion (Philadelphia: University of
Pennsylvania Press, 2010), 2.
12
The Meditationes vitae Christi, often attributed in the Middle Ages to St Bonaventure, it is mostly believed in
current scholarship to be the work of the Tuscan Franciscan friar Iohannes de Caulibus of San Gimignano, who
wrote it in Latin around the middle of the fourteenth century. However, new arguments have emerged for its
authorship by a Poor Clare writing in Italian. With a remarkable number of extant manuscripts, over two
hundred, and early translations in various European languages, it narrated the life of Christ whilst inviting the
reader to compassionately partake in his suffering. Sarah McNamer, “The Origins of the Meditationes vitae
Christi”, Speculum 84 (2009): 905-907, 920-921, 949-954. Eadem, Affective Meditation, 60.
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the performer in the Passion of Christ, by means of “compassionate imitation”13. In the West
this type of compassionate devotions was encouraged by the proliferation of texts such as the
extremely popular Meditationes vitae Christi and often took the shape of virtual pilgrimages,
which Kathryn Rudy has studied with real acuity14. Moreover, following the textual emphasis
on the humanity and suffering of Christ, a shift in the iconography of the Passion saw the
transformation of the Christus triumphans into the Christus patiens, with a strong emphasis
on the human vulnerability of Christ15.
As in the case of the Meditationes vitae Christi, which are considered the product of a
Franciscan environment, the corresponding revolution in iconography was also connected to
the Friars Minor, who were, at least in Italy, the religious order that mostly commissioned
and popularized the Passion cycles painted in a new, Byzantine-inspired manner. The focus
of this imported iconographic style was on the suffering humanity of Christ16. The
Franciscans distinsguished as missionary to the East in the thirteenth century (to the Latin
court in Constantinople, to the Byzantine court at Nicaea, to the Latin Kingdom in Jerusalem,
to the Armenian Kingdom in Cilicia). They had a key role in bringing Eastern goods
(manuscripts, liturgical objects) to Europe, and they adopted Eastern saints into their
calendar17. Facilitated by their missionary activity in the East, which characterized the order
from its beginning, the friars’ agency as mediators of Levantine imports was in the tradition
of their order. In the fourteenth century, with their establishment in the Holy Land, by papal
appointment, as guardians of the Holy Places, the friars’ role as intermediaries between the
Levant and Europe became even more central. The ritual transfers operated by Franciscans in
the fifteenth century, discussed in this chapter, were an intrinsic part of their missionary
activity.
These cultural transfers, or indeed material borrowings, between East and West in the
later Middle Ages were not the exclusive realm of the Franciscan friars and did not operate in
a one-way direction. The dynamics of transmission were more complex, with often the
inadvertent implication for the friars, brought about by their presence in the Holy Land,
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Ibid., 87.
See the many examples discussed in: I. Johnson and A.F. Westphall, eds., The Pseudo-Bonaventuran Lives of
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Convent.
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16
Ibid., 17-23, 35-45.
17
Ibid., 24-27.
14

147

Damascus and Alexandria18. Moreover, the import could be an externally enforced solution.
This was the case when the Franks were forced out of Palestine after Saladin’s capture of
Jerusalem in 1187 and the fall of Acre in 1291. The transfer to Europe, under duress, of relics
and other Christian identity-defining paraphernalia also characterized the dynamics of
Eastern-Western religious imports19. Faced with their probable expulsion from the Levant,
after 1187, many religious orders organized the transport of precious possessions, such as
relics and manuscripts to Europe. Entire archives, for instance those of the Hospitaller and
Teutonic orders and that of the canons of the Church of the Holy Sepulchre were brought and
stored in religious houses in Italy. Manuscripts belonging to the Church of the Holy
Sepulchre ended up in the basilica of the Holy Sepulchre in Barletta, Apulia, and in Perugia
where the Jerusalemite chapter settled.20. This was a case of enforced cultural import from
East to the West.
In his analysis of the emergence and spread of the devotion to the Prison of Christ,
Anthony Bale charted the extremely complicated process of mutual influence, borrowings
and conflictual encounters that characterized the transmission of this devotion from
Jerusalem to the West. It entered Western piety via travel accounts that registered it as a holy
place included in the hagiopolite pilgrimage circuit. It reached Latin Europe during the
crusades, once Western pilgrims started to regularly undertake the oversees trip and after the
new Latin lords of the city took over the actual space of the Prison of Christ in the Church of
the Holy Sepulchre, and had it integrated into their own liturgical services. The process of
importing the Prison of Christ to what Bale calls “Western European devotional culture” only
18

For more examples of mutual borrowings between West and East in the Middle Ages, see: Lynn White,
“Medieval Borrowings from Further Asia”, Medieval and Renaissance Studies 5 (1971): 3-26. The friars settled
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Alexandria to preach, for instance the Lenten cycle, to the Italian communities of traders present in those cities.
Or friars from the Custodia Terre Sancte, such as Grifon of Flanders spearheaded the papal missionary work in
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intensified after the Franciscan friars set up their standardized pilgrimage guided tours of
Jerusalem21. The transmission of the itinerant rituals of Passion devotions that I explore in
this chapter presents a similar pattern of acculturation and needs to be understood within the
framework of the interborrowing dynamics characterizing the Western and Eastern cultures
of piety, with the Franciscan friars as mediating agents.
The other essential component in the translatio Hierosolymae was the ritual
experience of the Franciscan friars serving in the Holy Land. The friars employed the
cityscape of Jerusalem as the historical setting for the life and Passion of Christ to anchor the
devout exercises commemorating the suffering of Christ in their historical landscape. Thus, in
Jerusalem, under Franciscan guidance, the compassionate devotion to the Passion became
public, historicized and itinerant. To this Jerusalemite and Franciscan development, which I
consider new but deeply anchored in the spirituality of the Later Middle Ages, so
preoccupied with the meditation on the Passion, I now turn my attention. I argue that this
form of ritual translation, meant as a mimesis of what the friars were practicing in Jerusalem,
reached Europe either directly through Franciscan mediation or through the agency of
pilgrims who were guided by the friars in the Holy Land, and who experienced their type of
itinerant commemoration of the Passion. Often the import of the ritual came with the setting
up of a monumental replica of Holy Land sites.
The ritual transfer thus connected the European sacri monti and Calvaries to the
prototype in Jerusalem by means of liturgy as well22. The logic of mimesis underlined the
efforts of the agents behind these translations, monumental or liturgical. It is patent, for
instance, in the inscription put up at the inauguration of the sacro monte of Varallo, in 1491,
where its founder, fra Bernardino Caimi, stated that copies of Holy Land monuments were
built in this mountainous Piedmont valley “so that those who cannot go there, can see
Jerusalem here” (ut hic Hierusalem videat qui peragrare nequit)23.
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The transfer of charisma from the Holy Land to the West by means of
commemorative rituals of compassion illustrate the dynamics of negotiated accommodation.
The rituals brought to the West from Jerusalem adjusted and responded to the particular
circumstances of the places in which they were adopted. Thus, whilst they included elements
no doubt familiar to a Western audience, particularly the compassionate devotions for the
bodily suffering of Christ, they enriched the authenticity of the sympathetic experience by
their connection to a certain representation of the Holy Land. This implied the process of
remembrance and a transformation of itinerant devotion. In the type of devotions analyzed by
Kathryn Rudy, the person performing the virtual pilgrimage did suffer with Christ as if in
Jerusalem, by virtually travelling to the Holy Land. In this case, the space of the church or of
the monastic compound functioned as the virtual streets and monuments of the Holy City. On
the contrary, the itinerant devotions set up by the friars returning from the Holy Land sought
to recreate Jerusalem in the imagined local landscape, in the form of sacri monti or Calvaries.
In these spaces, more resembling of the prototype, they carried out the itinerant devotions that
they first celebrated in Jerusalem. Given the topic of this dissertation, in this chapter I touch
upon the sacri monti (here at Varallo) and Calvaries (here at Romans) exclusively as the
monumental background for the performace of rituals inspired by hagiopolite prototypes.

2. Bernardino Caimi’s translatio Hierosolymae
At the center of my analysis of the ceremonial life on the sacro monte at Varallo lies
the towering figure of its founder, the Observant Franciscan friar Bernardino Caimi da
Milano. I start with a short biographical sketch and an explanation of what a late-fifteenth
century sacro monte was. I continue with a close reading of Lenten sermons by Caimi, in
which I argue the principles behind the foundation at Varallo were articulated.
Bernardino Caimi came from Milan, where he was born into a noble family in the first
half of the fifteenth century. Joining the Observant Franciscans of the Milanese province, he
served as guardian of various convents and general vicar of this province, and was elected for
leading positions in the order. He served several terms as general definitor of the Observant
Franciscans and was sent as papal nuncio to Spain in 1483. His connection with the East was
firmly established by his appointment as guardian of the Custody of the Holy Land in 1478,
with a possible second appointment in 1487-1489. He also was one of the Observant
Franciscans engaged in preaching the crusade against the Turks in 1483. His contacts with
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the Levant continued through his 1495 election as commissary for Dalmatia, Croatia, Bosnia,
Chios, Candia, and of the Holy Land. In the last decade of the century, he founded the sacro
monte at Varallo, in Piedmont. His biographers offer various dates between 1496 and 1500
for his death. He was buried in his foundation at Varallo24.
The first monument consecrated on the sacro monte was the Chapel of the Holy
Sepulchre in 149125. A brief definition of a sacro monte would describe it as a mountainous
landscape, which was meant to resemble the hilly geography of Jerusalem, especially
Golgotha, upon which various types of monuments (chapels, churches, statuary ensembles)
were erected with the mimetic intention of reconstructing a likeness of the holy city. In the
case of Varallo, my investigation covers only the structures built in Caimi’s lifetime and
shortly afterwards, leaving aside the spectacular Baroque building programme of Gaudenzio
Ferrari and Carlo Borromeo dating to the sixteenth century. Thus in the first decades of its
existence the sacro monte offered pilgrims encounters with the Tomb of the Virgin; the
Chapel of the Sepulchre; the Chapel of the Cross that represented the Golgotha of Jerusalem,
on which Caimi has planted a cross into which a relic of the True Cross was included; the
Chapel on the Ascension on the “Mount of Olives”; the so-called Chapel below the Cross
(subtus crucem), dedicated to the Virgin, in memory of her vigil at the foot of the cross. The
Chapel of the Last Supper was under construction at the time of Caimi’s death26.
From its beginnings, two major influences were made clear at the sacro monte of
Varallo. First, this was a sacred space created by an Observant Franciscan and fueled by the
particular spirituality of the Observance, an affiliation stressed in the foundation documents.
The second defining characteristic is its mimetic connection to the Holy Land, embodied in
the topographical and monumental replicas and in the transfer of the ritual commemorative
itinerary of the Passion, in the manner practiced by the friars in Jerusalem, to Varallo.
The Observant identity of the founder, imprinted on the identity of his foundation, is
emphasized in the inscription commissioned for the inauguration of the Chapel of the Holy
Sepulchre in 1491, in which Bernardino Caimi is presented as a member of the Observant
Franciscan friars (Bernardinus Caimi de Mediolano Ordinis Minorum de Observantia). In the
other case study discussed in this chapter, that of the pilgrimage and Calvary at Romans in
24

Celestino Piana, “Il beato Bernardino Caimi da Milano. Un epigono della predicazione Bernardiniana
nell’ultimo Quattrocento”, Archivum franciscanum historicum (64) (1971), 303- 306. Galloni, Sacro monte di
Varallo, 65-76.
25
Ibid., 52.
26
Ibid., 11-15, 87.
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the Dauphiné, the assertion of the same Franciscan Observant identity is emphasized as a
defining characteristic of the new foundation. In both cases, the strong emphasis laid on the
Observant identity of the foundation was not accidental. It related to the very strongly
affirmed Observant identity of those serving in Jerusalem, where from 1434, with the
guardianship of Giacomo Delfino, the friars of the Holy Land came from the Observant
branch of the order27. The document of donation drawn up by Antonio de Morondi, notary in
Varallo, on 14 April 1493, stipulated that the convent, with the church, gardens and other
annexes were endowed ad usum dictorum Fratrum minorum de observantia dictae Provincie
stipulante [i.e. of Milan]28. Moreover, the donors, members of the comune of Varallo and its
notables, among whom Milanus Scarrogninus named in the inscription of foundation is
mentioned again, tied their endowment to the Observant branch of the Franciscan order. In
fact, they made it an essential condition for the granting of their donation: the bequests could
only be entrusted to the friars of the Observant Order (nisi solum per fratres dicti Ordinis
Observantiae). Should any other religious order or clergy occupy the premises, the comune
and its notables reserved the right of overturning the donation29.
The other key characteristic of the Franciscan project at Varallo was the mimetic logic
behind it. Clearly expressed in the inscription of foundation, it was reiterated and imprinted in
the landscape that was meant to translate Jerusalem to Piedmont. The intentions behind the
sacro monte were conspicuous even to people who did not come to Varallo as pilgrims. For
instance, the Milanese courtier Girolamo Morone30 came to the valley out of topographical
interest, in order to survey for the duke of Savoy the borders of Valsesia. In a letter addressed
to one of his friends, Lancino Curzio, Morone described the sacro monte as he saw it in the
year 1507. He noted that pilgrims, facing great perils and efforts, probably due to the nature
of the landscape, came in great numbers to Varallo to visit “the chapel which the Franciscans
built there in the likeness of the one found on the Mount of Calvary, where our Lord and
Savior Jesus Christ had suffered” (sacellum a Minoribus aedificari ad instar eius quod in
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Anna Benvenuti, “Gli osservanti e le mimesi di Gerusalemme. Divagazioni tra San Vivaldo e il Levante”, in
Come a Gerusalemme, 282-284.
28
The document was edited in Galloni, Sacro Monte di Varallo, 5-15.
29
‘‘Quod dictum monasterium, neque dictus locus Sanctissimi Sepulchri, neque alia loca cum pertinentis capi
non possint, teneri nec possideri, nec etiam impetrari per bullas seu rescriptum ab aliqua alia persona
ecclesiastica, vel seculari, nisi solum per fratres dicti Ordinis Observantiae, et casu quo aliter fieret, ex nunc
dicti comune et homines Varalli reservaverunt in se proprietatem et possessionem dictorum locorum
aedificiorum etc. et similiter dictus Dominus Milanus id quod expendedit in dicto Heremitorio, et aliae
sepctabiles personae quod expendiderunt in ipsis locis et aedificiis etc.’’ Ibid., 8-9.
30
http://www.treccani.it/enciclopedia/girolamo-morone/ [last accessed : July 2016]
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Calvariae monte, ubi dominus et servitor noster Iesus Christus passus est)”31. This was the
Chapel of the Holy Sepulchre dedicated in 1491. He was given a tour by one of the friars.
The description of what he saw is worth giving in full, as it points out that the mimetic
intentions of the founder had, by this time, shaped into a monumental reality and ritual
practice:
Thus, a priest, a devout and knowledgeable man, showed me above the foot of
the mountain the first [place] of the order [of pilgrimage], the place where,
truly, the body of Jesus was buried, which I reached by climbing a range of
slopes. An easy descent leads to a one-room chapel, in which images show the
mysteries of the Lord’s Passion in the succeeding order mentioned by the
gospel and in the way Christ himself was dragged before many [people] and
was made to suffer various derisions and tortures. He [the guide] was saying
that all these were done in the same measurements as those of the places of the
true sepulchre and with the same arrangement of paintings and sculptures32.
The most salient feature of the sacro monte that Morone wanted to convey to his
friend was the exact resemblance between the newly-erected sepulchre on Varallo and the
“true sepulchre” in Jerusalem. To this end, he noted how the measurements of the new
foundation corresponded exactly to those of the original and even the furnishings, statues and
paintings were the same as in Jerusalem. However, even more interesting are the hints about
the incipient form of pilgrimage. The first guidebook for the procession through the sacro
monte, entitled These are the mysteries found on the Mountain of Varallo (Questi sono li
Misteri che sono sopra el Monte de Varalle), was published in 1514, in the format of
devotional poetry33. It registered the existence of an ordo processionis, similar to the ordo
processionis followed by the Franciscan friars in Jerusalem. The various sites to be seen on
Varallo, in the prescribed succession of the ordo, were called “mysteries” the usual name
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Domenico Pronis and Giuseppe Miller, eds., Lettere ed orazioni latine di Girolamo Morone (Torino: Stampa
Reale, 1863), 148-149.
32
‘‘Igitur supra radicem montis obviam factus est mihi sacerdos, illius ordinis primas, vir tum religious, tum
eius situs callentissimus, ubi vere corpus Iesu sepultum fuit qui me per clivos contiguous modo ascensu, modo
discensu facili deducens in singula sacella introduxit in quibus imagines representantur, sicuti passionis Domini
mysteria ordine successive in evangelio enarrantur et sicuti Christum ipsum pluribus locis coram pluribus
distractum diversaque ludibria tormentaque passum traditur, eaque omnia ad instar locorum veri sepulcri pari
distantia, pari structura eisdemque picturis et figuris facta affirmabat’’. Ibid., 149.
33
I use here the following edition: Stefania Stefani Perrone, ed., Questi sono li Misteri che sono supra el Monte
de Varalle (in una ‘‘Guida’’ poetica del 1514) (Varallo: Società per la conservazione delle opera d’arte e dei
monumenti in Valsesia, 1987). The probable author of this poetic guidebook was the Observant friar Francesco
da Marignano, who succeeded Caimi as prior of the community at Varallo. Alessandro Nova, “‘Popular’ Art in
Renaissance Italy: Early Response to the Holy Mountain at Varallo”, in Reframing the Renaissance. Visual
Culture in Europe and Latin America 1450-1650, ed. Claire Farago (New Haven and London: Yale University
Press, 1995), 115.
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given to sites in the Holy Land, where biblical events were commemorated34. In Morone’s
letter there are hints that the ordo recorded by the Questi sono li Misteri for the year 1514
may have been in place already in 1507. He mentioned that the Chapel of the Holy Sepulchre
was illius ordinis primas, it had the first stops or stations of the ordo processionis. His text
suggests that some of the other stations commemorating moments from the Passion, such as
Jesus’ trials before Pilate, Annas and Caiaphas, were also placed in the chapel, the specific
spots being indicated by corresponding iconographic representations, such as paintings and
statues. This seems to reflect a temporary arrangement: work was ongoing on the chapels
which, on various places on the mountain, were meant to replicate places in Jerusalem, such
as the Praetorium, the site of Jesus’ Roman trial or the House of Annas, the site of Jesus’
Jewish trial.
The mimetic logic shaping the sacred landscape of Varallo also articulated the ritual
life on the sacro monte. The guided pilgrimage organized by the Observant friars of Varallo
was meant as a translation of the ritual prototype carried out in Jerusalem. The present section
traces the ritual mimesis on Varallo in the first years of its existence, corresponding largely to
the guardianship of Caimi and the first years of his successor, Francesco da Marignano. I
base my analysis of the beginnings of the ordo processionis at Varallo on two types of
sources: Bernardino Caimi’s sermons and the Questi sono li Misteri, the first guidebook of
the sacro monte at Varallo. The exploration of the former highlights the founder’s
understanding of the space of Jerusalem as a landscape of ritual compassion, which
articulated his vision for the geography and ritual devotions of the New Jerusalem at Varallo.
The latter, the booklet Questi sono li Misteri, gives an idea of how Caimi’s transfer of
Jerusalem charisma was applied in Varallo. My focus is limited to the ritual translation and
not on the monumental complex35.

34

Guido Gentile, “‘Luoghi’ e ‘misteri’: Modi della rapprezentazione a Varallo e in altri Sacri Monti”, in Come a
Gerusalemme, 435.
35
The bibliography dedicated to the architectural complex at Varallo is overwhelmingly vast. The following
works are a good introduction to the sacro monte of Varallo but also to the phenomenon of sacri monti in
general: Amilcare Barbero, ed., Atlante dei Sacri Monti, Calvari e Complessi devozionali europei (Novara: De
Agostini, 2001); Dorino Tuniz, ed., I sacri monti nella cultura religiosa e artistica del Nord Italia (Milan:
Edizioni San Paolo, 2005); Pier Giorgio Longo, “‘Domine ivimus’: progetti e sviluppi del sacro monte di
Varallo dal 1491 al 1566”, in Come a Gerusalemme, 401-431; Guido Gentile, “‘Luoghi’ e ‘misteri’”, 433-459.
Marianne Ritsema van Eck has also worked extensively on the sacred geography of Varallo. In her dissertation,
Custodians of Sacred Space: Franciscan Perspectives on the Sacred Geography of the Holy Land, texts and
sacri monti (1480-1650), she has analyzed the sacri monti at La Verna and Varallo as spatial commemorations
of Jerusalem.
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Caimi’s direct experience of the Holy Land was perceived as enhancing the
authenticity of the mimetic experience he attempted to replicate at Varallo. A letter addressed
by the citizens of Varallo in 1495 to the duke of Milan, Ludovico Sforza, underscored the
urgency of their appeal by mentioning the forthcoming general chapter of the Franciscan
order soon to be held at L’Aquila. Fearing that Caimi, who acted as the vicar of the order for
the province of Milan when the works started on Varallo, might be moved to another
province, they asked the duke to intervene with the minister general of the Franciscan order,
so that Caimi could continue the work in Varallo36. The reason for their insistence was laid
out clearly: Caimi had erected the “sacred mysteries of the Passion of our Savior in the way
and the shape of those found in Jerusalem” (in quel modo et forma sono in Jherusalem).
Moreover, should Caimi be transferred outside the province of Milan, the works on Varallo
“would remain unfinished, because there is no other clergyman [friar] but him [Caimi], who
has the experience of those mysteries in Jerusalem” (per non esserli religioso che habii la
experientia de quelli misterii de Jhierusalem si no lui rimanerebeno imperfecti)37. As the
citizens of Varallo considered Caimi’s experience in the Holy Land of the essence for the
success of the translation, so did he. Time and again in his sermons, he returned to his time in
the Holy Land, to make the connection between word and space, and how they should mix in
creating the background for the experience of compassion.
Bernardino Caimi’s fame as the founder of the sacro monte of Varallo overshadows
his qualities as a preacher. The vast scholarship dedicated to preaching in late medieval Italy
usually does not include Caimi among its luminaries. At best, he is presented as an “imitator”
of Bernardino da Siena38, which does not necessarily highlight the originality of his
preaching, since, by the end of the fifteenth century, more or less all Observant Franciscan
preaching in Italy strived to imitate the style and oratorical achievements of Bernardino da
Siena39.
At any rate, references to Jerusalemite compassionate devotions are frequent in his
sermons. The same type of commemorative devotions of the Passion is attested in the rituals
36

Caimi was vicar of the Observant Province of Milan from 1483 and first took an interest in the site at Varallo
in 1481. Galloni, Sacro Monte di Varallo, 37-39.
37
The letter is edited in Galloni, Sacro Monte di Varallo, 63-63.
38
Although he dully remarked the originality of Caimi’s preaching when it came to his Holy Land experience,
for Celestino Piano still the most remarkable quality of Caimi was to have been an “epigono” of Bernardino da
Siena. Piana, “Il beato Bernardino Caimi da Milano”.
39
Carlo Delcorno, “Medieval Preaching in Italy (1200-1500)”, Benjamin Westervelt, tr., in The Sermon
(Typologies des sources du Moyen Âge Occidental), ed. Beverly Mayne Kienzle (Turnhout: Brepols, 2000),
480.
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of the incipient pilgrimage to Varallo. Caimi’s references concerning Varallo nominally are
persevered in the rather bureaucratic lingo of letters and notarial acts that reflect the
challenges brought by the new foundation. No grand theorizing about mimesis to be found
there. By contrast, Caimi’s sermons elaborate his theology of compassion and imperative
importance of mimesis in achieving true compassion for the suffering Christ. There is no
edition of Caimi’s sermons and the only manuscript testimony is to be found in MS I.3.17 of
the Biblioteca Comunale di Como.
In the sermones de articulis fidei, Caimi noted that he was writing in the year 1488.
The sermones de tempore were dated to the first part of the decade. The manuscript presents
multiple handwritings, from which Celestino Piana, a friar who has worked on the
manuscript, does not deduce the existence of multiple amanuenses or reject it as being
Caimi’s autograph40. Upon direct examination of the manuscript, I am inclined to support the
hypothesis of Caimi’s autograph. The last page of the manuscript, beneath the stamp of the
convent of the Annunziata in Varese, to which the manuscript belonged probably until the
time of Napoleonic rule in Northern Italy, Caimi’s autograph is visible: Frater Bernardinus
de Mediolano de Caymis41. The handwriting of the autograph is identical with the
handwriting presented in large parts of the manuscript. Thus, it is very likely that the
manuscript is largely Bernardino Caimi’s manuscript, with the sporadic intervention of
amanuenses.
Several examples from Caimi’s sermones de articulis fidei illustrate the mimetic logic
underlying his devotion to the Passion. They were conceived as meditations on the Passion of
Christ, structured around Caimi’s direct experience in the Holy Land. Every meditation is
introduced by the assertive vidi, with Caimi stressing the authenticity of his account
stemming from what he has seen in Jerusalem. Given their Passion-oriented character, I think
the sermones de articulis fidei were probably delivered as a Lenten cycle, which in writing
took the form of a treatise on the Passion. The format of Quadragesimal sermons on the
Creed recorded as a theological treatise was inaugurated in the thirteenth century by St
Thomas Aquinas42. It appears that Caimi’s sermones de articulis fidei constitute a treatise of
40

Descriptions of the manuscript vary. Celestino Piana identified two parts: a Sermonarium de tempore,
containing 109 sermons for all the Sundays and main holidays of the liturgical year, including the Lenten cycle;
a second part, containing 79 sermons de articulis fidei, a lengthy meditation on the twelfth articles of the Creed.
Piana, “Il beato Bernardino Caimi da Milano”, 308-309.
41
I base this supposition on similar cases, in which after the dissolution of some religious houses by Napoleon,
their libraries were dispersed, their contents to be found today in public libraries. Tommasi, “Fondi documentari
ultramarini in Italia”, 435-436. MS 1.3.17 BCC, 481v.
42
Jussi Hanska, “‘Sermones quadragesimales’. Birth and Development of a Genre”, Il Santo 52 (2012): 11, 1314.
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a similar variety43. The close connection between his preaching and the project of the sacro
monte is self-evident44.
Caimi’s sermons display the usual array of gestures and oratorical paraphernalia that
formed the standard arsenal of a fifteenth-century Observant preacher45. The hortatory value
of demonstrative locutions, presumably accompanied by indicative gestures, was widely
employed by Caimi. Their persuasive power was reinforced by the constant references to
what the preacher had experienced in Palestine.
Several paragraphs from Caimi’s sermones de articulis fidei related the friar’s
experience in the Holy Land to his understanding of those articles of the Creed rerefring to
the Passion. It was standard for preachers to use personal experience or their own person as a
prop for predication46. Caimi referred to his visit and service at the places associated with the
Passion in order to exhort the congregation to contemplative compassion. The guarantee of
personal experience complemented the more obvious way employed by late medieval
preachers to elicit compassion, such as lengthy quotations from the Meditationes vitae
Christi47. At times, he broke the flow of the sermon to check if he has managed to move the
audience to compassion. Thus, at the end of the sixth meditation, centered on the arrest of
Jesus in the Garden of Gethsemane, Caimi asked the congregation: “Did I manage to stir your
heart to piety and compassion, seeing your master suffering such and so much of these”
(Emoli ergo cor tuus ad pietatem et compassionem, videndo magistrum tuum talia tantaque
pati)48? As in Jerusalem, where pilgrims were elicited to compassion by walking in the
43

P. G. Longo who also examined Caimi’s sermon on the Passion described it as a comment on the fourth
article of the Credo: ‘‘passus sub Pontio Pilato, crucifixus, mortuus et sepultus est’’. He categorized it as a
sermo modernus on a thema taken from the Book of Jeremiah: “O vos omnes qui transitis per viam, attnedite et
videte si est dolor sicut dolor meus”. Pier Girogio Longo, “Alle origine del Sacro Monte di Varallo. La proposita
religiosa di Bernardino Caimi”, Novarien 14 (1984): 56.
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Ibid., 64.
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The persuasive arsenal of a fifteenth-century Observant preacher included gestures, dramatized dialogue and
monologue, preaching props such as the tavoletta of Bernardino da Siena, the skull employed by Capsterano,
monti di peità, bonfires of vanities, performing miracles, introducing relics at various points in the sermon and
including Passion plays in sermons that could last for hours. On this and for further details on fifteenth-century
Observant preaching, see: Beverly Mayne Kienzle, “Medieval Sermons and Their Performance: Theory and
Record”, in Preacher, Sermon and Audience in the Middle Ages, ed., Caroline Muessig (Leiden, Boston&Köln:
Brill, 2002), 89-124.
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Maria Giusepina Muzzarelli, Pescatori di uomini. Predicatori e piazza alla fine del Medioevo (Bologna:
Società editrice il Mulino, 2005), 118-141, 178-186.
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Logo, “Alle origini del Sacro Monte”, 60.
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The fragment is worth transcribing in its entirety as it encapsulates many of the essential features of Caimi’s
preaching style: the account of Jesus capture is highly dramatized by direct addresses to the suffering Jesus, the
urging of the audience to compassion, the quotation of authority, in this case Bonaventura, and his hinting at
how the Passion might have looked like in the landscape of Jerusalem (Puto quod…): “Prout erit videre modo
quomodo videlicet Dominum prendiderunt. O popule devote, considera non sine lacrimarum fonte quam
crudeliter Dominus tuus est captus, creator tuus, conservator, redemptor, remunerator, dulcisque magister! Alii
fibria vestis, alii brachiis, alii barba, alii capillis, quidam ex transverso, quidam per aura prendentes atteraverunt
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footsteps of Jesus carrying the cross, so too at Varallo pilgrims followed the same
sympathetic pattern of commemoration.
In order to follow the transfer of Jerusalem charisma to Varallo by Caimi and the
logic of its underlining mimetic devotion, I sketch a parallel between fragments taken from
his sermons, where he emphasized his connection to the Holy Land, and fragments taken
from the first pilgrimage guidebook to Varallo, the Questi soni li Misteri, which registered
how what Caimi saw (the recurrent vidi of the sermons) was translated and taken shape at
Varallo.
Caimi sought to move his audience to compassionate commemoration by leading
them to the landscape of the Passion in Jerusalem, possibly also of Varallo, created as a copy
of Jerusalem. In Caimi’s words, the itinerant commemoration of the Passion formed a “most
excellent order” (pulcher ordo), which resembled the ordo peregrinationis followed by
Franciscans in Jerusalem. Caimi emphasized that he had followed this path many a time,
leading pilgrims, during his stay in Jerusalem:
The things which I saw with my own eyes and I touched with [my] hands
speak about the Passion of our sweet Redeemer. Pray listen you all and hear
with the ears of your heart and follow the places of our Savior’s Passion
according to the most excellent order, which I, the sinner brother Bernardinus
of Milan of Caimi, I often saw with my eyes of flesh. In accordance with
which [the most excellent order] we will tell the story of the Passion49.
eum. Tunc ceperunt unam manum et impetiore traxerunt et alterius similiter post spatulas ligaverunt, qui
stricterit funis, carnem sanctissimam introirit. Ubi fato quod Dominus tripliciter ligatus fuit. Primo ad collum ut
ipsum conderunt funies dignum suspendo. Et in figura huius quando sacerdos vult dicere missam, stollam collo
suo imponit. Ergo post tergum ligaverunt manus, ut ostenderent ipsum homicidam manuum dignissimum, quod
per signo hunc sacerdotes brachio manipulum adaptantes. Ergo per medium ut proditorem conderent cum
dividendo per medium, et in figura huius sacerdos cinculum se precingit. ‘O vos ergo omnes qui transitis per
via, attendite et videte si est dolor sicut dolor meus’ [Lamentations 1:12]. Ad hoc propositum devotus
Bonaventura ait: ‘O pie Ihesu, o benigne Ihesu, o misericors, o curialis, o large, ubi sunt misericordie tue?
Nullus est qui tibi misereat. Ubi sunt infirmi quos curasti? Nullus te associat. Ubi sunt homines et mulieres quos
de quinque panibus satiasti? Nullus est qui te recognoscat. Ubi sunt beneficia que apostolis contulisti? Certe iam
omnes te derelinquerunt’. Hec ille hoc dicit. Quia apostoli eo relicto fugerunt per unum miliare a loco captionis
et se absconderunt in quibusdam sepulchrum Iudoerum, prope campum sanctum, non tamen ubi ponunt mortui
se in domo ante sepultura excisa, que est quasi cella. Puto non quam postquam viderunt turbam, Christo ligante
ab illo aliquantulum elongati eum civitati et suspiris querebantur. O magister dulcissime, omni melle suavior,
quomodo videns in te sevire malitiam nictatorum. Heu et nos miseri quod faciemus tam gratiosum precem
admittentes relinquimus omnia ut secqueremur te et nunc contrificati sumus quam tua privabimus quem
occident te pharisei. Hiis et filibus querentibus discipuli misti in manibus crudelium dilectum magistrum
relinquerunt, prout Zacharias propheta 13 predixerat: ‘Percutiam pastorem et dispergentur oves gregis’ [Matt.
26, 31]. Emoli ergo cor tuus ad pietatem et compassionem, videndo magistrum tuum talia tantaque pati? Et sic
per sexta meditatio et instructionem de captivitate Salvatoris in orto’’. MS 1.3.17 BCC, 100v-101r.
49
‘‘Et ea quod occulis propriis vidi ac manibus contrectavi de Passione melliflui Redemptoris nostri narrant.
Audite igitur, precor, omnes et auribus cordis attendite percipiteque Passionis Salvatoris nostri loca secundum
pulcherimum oridnem, quem occuli corporeis ego peccator frater Bernardinus de Mediolano de Caymis sepius
vidi. Secundum que ipsam narrabimus Passionem’’. MS 1.3.17 BCC, 87r.
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The motif of the pulcher ordo structures Caimi’s sermon and his guided
compassionate commemoration (secundum que ipsam narrabimus Passionem). It largely
corresponded to the hagiopolite model, with the following stations: the House where “scribes
and Pharisees” gathered to discuss about Jesus (absent in the Jerusalem ordo); the House
where Magdalene anointed Jesus (the House of Simon the Pharisee in the Jerusalem ordo);
the Temple where Christ entered on Palm Sunday (the same in the Jerusalem ordo); the
House where Jesus met his mother to talk about the Passion (this is very likely a reference to
the Swoon of Mary station in the Jerusalem ordo); the House where Jesus retired to take food
(absent from the Jerusalem Via Crucis, this is probably a reference to the Last Supper in the
Cenacle on Mount Sion); the Garden of Gethsemane, where Jesus was arrested (same as in
the Jerusalem ordo); the House of Annas, where Jesus was mocked (same as in the Jerusalem
ordo); the House of Caiaphas, where Jesus was slapped (same as in the Jerusalem ordo); the
House of Pilate, the first part of Jesus’s Roman trial (same as in the Jerusalem ordo); the
House of Herod, Jesus’s Jewish trial (same as in the Jerusalem ordo); the House of Pilate, for
the second part of Jesus’s Roman trial (same as in the Jerusalem ordo); the Mount of Calvary,
where Jesus was crucified (same as in the Jerusalem ordo); the Sepulchre, where Jesus was
buried (same as in the Jerusalem ordo)50.

50

‘‘Primo vidi domum ad quam convenerunt scribe et pharisei, ut ibi a Christi morte tractaretur.
2° vidi domum ad quam ivit Christus, ut ibi a Magdalena ungeretur.
3° vidi templum ad quod ivit Christus, ut illic a turbis honorifice susciperetur.
4° vidi domum ad quam ivit Christus, ut ibi cum matre sua benedicta de Passione sua colloqueretur.
5° vidi domum ad quam ivit Christus, ut in ea reficeretur.
6° vidi ortum ad quem ivit Christus, ut in eo caperetur.
7° vidi domum Anne, ad quam ductus fuit Christus, ut ibi derideretur.
8° vidi domum Cayphe, ad quam ductus fuit Christus ut ibi allaparetur.
9° vidi domum Pilati, ad quam ductus fuit Christus, ut ibi a Iudeis accusaretur.
10° vidi domum Herodis ad quam ductus fuit Christus ut ibi condempnaretur.
11° vidi palatium Pilati, ad quod ductus fuit Christus, ut ibi condempnaretur.
12° vidi montem Calvarie, ad quem ductus fuit Christus, ut ibi crucifigeretur.
13° vidi Sepulcrum ad quod appositus fuit Christus, ut ibi tumularetur. Et hec omnia complecta sunt’’. MS
1.3.17 BCC, 87r.
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Annas (the station of the arrest existed in the fourteenth-century version of the Jerusalem
ordo); the Swoon of Mary (same in the Jerusalem ordo); the Mount of Calvary with three
commemorative stops: Jesus is stripped of his garments, meditation on the Crucifixion, the
Virgin and the Women lament by the cross (Mount of Calvary featured with a varying
number of stops in the Jerusalem ordo); the Sepulchre with stops at the place where Jesus’s
body was anointed and in the cave of the tomb, where pilgrims could touch the statue of the
reclining Jesus (with similar stops in the Jerusalem ordo)51.
The parallel between the Jerusalem model, the structure recorded by its translator to
the West, Bernardino Caimi, and its implementation on the sacro monte at Varallo (as
recorded by the Questi sono li Misteri) supports two main conclusions. First, the features of
the three models are congruent with what we know about the pattern of the Via Crucis for
this period. In the fifteenth century the ritual of the Via Crucis did not have the standard form
that was established once it was adopted in the universal Church in the eighteenth century52.
At this point it was very much a tradition in the making, fluid and subjected to various
influences, with two main factors shaping it: the itinerary of the guided pilgrimage led by
friars in Jerusalem and the Western European practices of compassionate devotion to the
Passion. The second conclusion regards the alterations brought to the Jerusalem practice in
the process of translation. It appears that the adoption in the West of the Jerusalem model was
complemented by a tendency towards flamboyance. For instance, the Jerusalem ordo would
usually mention just one station for the Garden of Gethsemane/ the Mount of Olives, that is
the Arrest of Jesus. This restraint was very likely justified by the dhimmī status of the friars
and pilgrims who carried out the ritual53. However, when the model was grafted onto the
Western devotional landscape, free from the restrictive conditions of Jerusalem, episodes
commemorated in Jerusalem with a station could be remembered with two or more stations.
Thus, for the one station in the Garden of Gethsemane/ the Mount of Olives in the Jerusalem
pattern, there were four stations in the model adopted at Varallo. Moreover, the elaboration
was a means of inducing compassion. The same propensity for flamboyance can be observed
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Questi sono li Misteri, 23-31.
In the seventeenth-eighteenth centuries the exercise of the “Stations of the Cross”, in the 12 stations format,
was introduced to Franciscan churches in Europe. The faithful who visited Franciscan churches and carried out
the exercise gained the same indulgences as those attached to the Via Crucis in Jerusalem. In the eighteenth
century, Benedict XIII extended the privilege to all churches. Storme, The Way of the Cross, 148-149; Magnum
bullarium Romanum seu eiusdem continuatio, vol. 13, Complectens Constitutiones ab Innocentio XIII. et
Benedicto XIII editas, Luxemburg, 1740, 215.
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See the discussion on the restrictions implied by the dhīmmi status in Chapter 1, Ritual Encounters.
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in other Western cases, and I will discuss one of them, the Calvary of Romans, in the next
section.
Time and again, Caimi returned in his Passion sermons to the relation between the
places where he has served in Jerusalem and how they shaped his spirituality. Thus, when he
discussed the slapping of Jesus in the house of Caiaphas, he added to the various authorities
who have pronounced on the topic, in this case the Franciscan doctor Nicolas of Lyra, the
reinforcement of personal detail: “And I preached about this frequently, that is while I was
seeing these places, reflecting carefully on the gospel and on all the aforementioned” (Et hoc
plus idem pluries predicavi, scilicet cum vidi loca ista, et evangelia et omnia predicta bene
consideravi)54.
Another example indicative of the process of translation between Jerusalem and
Varallo and of Caimi’s agency concerns the sepulchre of Christ. The meditation on the
sepulchre was the last in the cycle dedicated to the Passion (ultima meditatio quantum ad
narrationem Domini)55. In the accustomed manner, Caimi included his own impressions
about what he saw in Jerusalem:
This glorious sepulchre has to be worshiped by the entire world. It had [i.e. at
the time of Jesus’s burial] and it has two rooms, one before the other. And
from one, one passes in the other and inside there is a grave-slab
(mastabeus)56, on which they laid the Lord to rest. The bench has the same
measures as the room. There are seventeen lamps lit above the bench on which
the Lord rested. And every nation that stays in the tomb, in the Church of the
Holy Sepulchre, always maintains a lit lamp. But us, the friars, we have tree
lamps placed among the lamps of the others. Plus, we take care of this Holy
Sepulchre, that is we keep it free from any pollution and well washed, when it
is soiled by wax and by all the Christians who come to make their devotions in
there. Plus, we say masses there, not for all Christians, but as our license57
allows us to celebrate in it58.
54

MS 1.3.17, 102v.
Ibid., 117v.
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I translate with “bench” Caimi’s “mastabeus”. This was a very unusual choice of words. He used the Arabic
word “mastaba” meaning “bench” which was in itself unusual. He probably picked up the word in Jerusalem,
where he very likely heard the local Christians calling the slab in the Edicule by this word. The other better
known meaning of “mastaba” is its designation of a type of tomb encountered in Ancient Egypt, usually
consisting of a burial chamber surmounted by a rectangular superstructure. Ian Shaw, mastaba-tomb, in A
Dictionary of Archaeology, eds. Ian Shaw and Robert Jamerson (Oxford: Blackwell Publishing, 1999), 385.
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They were licensed by the papacy to say mass only for the Latin Christians. See the Introduction.
58
‘‘Sepulcrum hoc gloriosum est a toto orbe venerandum. Erat et est sicut due celle, unam ante aliam. Et sic de
una transitur ad aliam, et in interiori est unus mastabeus, super quod posuerunt Dominum, et mensurati apparet
ita fuisse longam illam interiorem cellam et illum mastabeum sicut ipsa cella, et per latitudinem. Ibi sunt decem
et septem lampades attense super mastabeum ubi stetit Dominus. Et quelibet natie qui manet in sepulcro in
ecclesia sancti sepulcri tenet aliquam lampadem accessam. Nos autem fratres habemus tres lampades in medio
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In this case as well, the translation from Jerusalem to Varallo came with alterations
and adjustments to the new surroundings. The Questi sono li Misteri recorded a similar
structure for the sepulchre as the one in Jerusalem: a cave with two rooms59. However, on
Varallo there is no mention of the “other Christians” serving in the Church of the Holy
Sepulchre in Jerusalem and who featured in Caimi’s description. Obviously, in Varallo there
was no need to clarify the position of the friars in relation to Eastern Christians, since there
were no Eastern Christians in the Piedmont valley. Plus, at Varallo, the sepulchre housed a
reclining statue of Jesus, to enhance the commemorative experience of pilgrims. This lacked
in the Jerusalem empty tomb, which commemorated the Resurrection and not the
Entombment of Christ. A new place such as Varallo, where a new tradition was started,
needed props to try to replicate the original Jerusalemite experience. Hence, the need for a
statue.
Bernardino Caimi’s sermons, the Questi sono li Misteri guidebook, and the
monumental buildings erected at Varallo offer a vivid illustration of how the process of the
translatio Hierosolymae can be traced from intention to tentative completion. The mimetic
logic underlying Caimi’s Passion devotions was grafted into the landscape of Varallo where
the compassionate commemoration of Christ’s suffering was elicited by the introduction of
an itinerant ritual of remembrance, which resembled what the friars in the Holy Land by this
time called the Via Crucis.

3. Ritual mimesis at Romans60
The same mimetic impulse was behind the foundation of the Calvary at Romans, in
the Dauphiné, southeastern France, in 1516. An inscription announcing its foundation reads:
“Three wooden crosses were put up on this mountain, in imitation of those on which Christ
and the thieves were crucified. […] And he [the founder] gave it the same name, Calvary”61.
The founder was Romanet Boffin, a local tradesman. In the original bequest of the oratory of

aliarum, et insuper habemus curam ipsius sancti sepulcri, videlicet tenendi ipsum purgatum ab omni immunditia
et bene lavatum si deturptaur per ceram et aliam tamquam agentibus et omnibus christianis unusquisque
venientibus ad adorandum in eo. Insuper dicamus ibi missas, nec aliis christianis, sicut nostri licentia prout in eo
celebrare’’. MS 1.3.17 BCC, 118v.
59
Questi sono li Misteri, 35.
60
I discussed the ritual mimesis at Romans more extensively in: Valentina Covaci, ‘‘Mimétique rituelle et
translatio Terrae Sanctae. Le cas du Calvaire de Romans en Dauphiné’’, Études franciscaines 9 (2016), 87-101.
61
Archivi Vaticani, Registra suppilcationum 1538, document issued on 30 september 1516, ff. 150v-1515r
quoted in Ludovic Viallet, Bourgeois, prêtre et Cordeliers à Romans (vers 1280-vers 1530). Une société en
équilibre (Saint-Étienne: CERCOR, 2001), 443.
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the Calvary to the town of Romans in 1519, Boffin stressed its similitude with the Jerusalem
original. He emphasized that on the land he and other donors had bought outside the walls for
this purpose, “he erected a Mount Calvary and other oratories representing the mysteries of
the Passion, in the likeness of those in Jerusalem” (il a faict édifier un Mont Calvaire et
autres oratoires representant les mysteres de la Passion en la manière des saincts lieux de
Jhérusalem)62.
In this section I analyze the commemorative itinerant rituals carried out at Romans in
the first years after the inauguration of the local Calvary as a place of pilgrimage. The ordo
peregrinationis followed at Romans appears to have been conceived as a copy of the
Jerusalem ordo. Here, as at Varallo, the adoption of this commemorative ritual was
influenced by the Franciscan model in Jerusalem.
The circumstances surrounding the foundation of the Romans Calvary are fraught
with conflict63. We know something about the first monuments erected here because
descriptions were produced to support the arguments made by the opposing parties. On one
hand there were Romanet Boffin and the Observant Franciscan friars he brought in to serve
the new foundation, and on the other hand was the local chapter of the church of St Barnard,
who contested the presence of the friars. In a petition addressed to Leo X, denouncing the
infringement of its privileges by the friars, the chapter registered the chronology of the
erection of the Calvary. Thus, in 1516, seven pillars were erected between the church of St
Barnard and a place called the Rampeaux64, which was where the Palm Sunday procession
usually performed by the chapter started. Two chapels, of the Holy Sepulchre and of Our
Lady of Tears completed the newly erected architectural complex. This was done with the
consent of the chapter, on whose land the pillars were erected65.
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Registres consulaires de la ville de Romans, quoted in Ulysse Chevalier, Notice historique sur le MontCalvaire de Romans (Montbéliard: Imprimerie P. Hoffmann, 1883), 7.
63
Luca Wadding gave a brief account of the conflict in the Annales Minorum: on his return from a pilgrimage to
Jerusalem, Roamnet Boffin erected at Roamns, in the diocese of Vienne, oratories and chapels representing the
Sepulchre of Christ and other moments from the Passion, and a convent for the Observant Franciscan friars who
were brought in to serve it. Boffin antagonized the bisop of Vienne and the local chapter of St Barnrad by
bringing in the friars. The cause was brought before the pope, who delegated judgement tot he bishop of
Grenoble, who allowed th friars to remain. Luca Wadding, Annales minorum seu trium ordinum a S. Francisco
institutorum, vol. 16 (Quaracchi: Collegium S. Bonaventurae, 1933), 106-107. The history of the Romans
Calvary continued to be marred by conflicts in the modern era. Destroyed by Calvinists in the sixteenth century,
rebuilt, destroyed again during the French Revolution, today only the Chapel of the Holy Sepulchre rests from
the sixteenth century complex. Pnina Arad, “Is Calvary Worth Restoring? The Way of the Cross in Roamns-surIsère, France”, in Between Jerusalem and Europe, 154-172.
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Rampeaux was the vernacular for in ramis palmarum. Chevalier, Notice historique, 2.yb
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Viallet, Bourgeois, prêtres et cordeliers, 442.
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This arrangement, which reflected a common Western pattern, changed when
Romanet Boffin invited the friars to serve the new foundation. Their settlement at Romans
deeply antagonized the local chapter66. From its foundation the Calvary at Romans and its
emergent pilgrimage were connected to the movement of Franciscan Observance67. The friars
arrived first at Romans in 1516, and a small convent was built for them in 151868. The
association between the foundation of monumental complexes dedicated to the
commemoration of the Passion and the Franciscan Observance was not accidental. The sacri
monti of northern Italy were founded by Observant Franciscans: San Vivaldo by Thomas of
Florence and Varallo by Bernardino Caimi. Anna Benvenuti has explored the relation
between the Observant Franciscan theology of the Passion, especially of Franciscan
Christology, and the mimetic impulse that led to the erection of the late medieval Holy Land
replica in the West69. As in the case of Varallo, at Romans too, the translatio Hierosolymae
was influenced by Observant spirituality, especially by its itinerant commemorative
devotions to the Passion.
The rituals associated with the developing pilgrimage at Romans greatly resembled
the itinerant commemorations carried out by the friars in Jerusalem. We are informed about
the ritual life at Romans at the beginnings of its Calvary by the booklet specially written to
guide the arriving pilgrims. Le voyage et oraisons du Mont de Calvaire de Romans en
Daulphiné (The Pilgrimage and Prayers of Mount Calvary at Romans in the Dauphiné) is the
first guidebook to the Calvary. It was published in the year of its foundation, 1516, and it was
written by a well-known playwright, Pierre Gringore, and printed in Paris, in the shop of
Gillet Couteau, with fourteen wood engravings depicting Passion scenes complementing the
text70. The guidebook was written in the form of devotional poetry, as was the guidebook for
Varallo discussed earlier, the Questi sono li Misteri. In the prologue, Gringore sought to
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Mendicants being preferred to other monks and secular clergy by lay benefactors was quite a frequent
occurrence that fueled the antifraternal grievances. Geltner, The Making of Medieval Antifraternalism, 59-62
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Ludovic Viallet, “Autour du Calvaire de Romans. Remarques sur la progression de l’Observance au début du
XVIe siècle dans la province franciscaine de Bourgogne”, Revue de l’histoire de l’Église de France 88 (2002):
84.
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Idem, Bourgeois, prêtres et cordeliers, 453-456.
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Anna Benvenuti, “Gli osservanti e le mimesi di Gerusalemme”, 282-284.
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On Pierre Gringore: Charles Oulomont, Pierre Gringore: la poésie morale, politique, dramatique à la veille
de la Renaissance (Paris: Champion, 1911); Florine Stankiewicz, Pierre Gringore (vers 1475-vers 1538),
homme de lettres, de théâtre et de cour. Être auteur au XVIe siècle (MA thesis, École des Chartes, 2009). Pierre
Gringore, was a well-known author, actor and playwright. In the Dauphiné region he was known for staging the
religious drama Histoire des Trois Martyrs (Felix, Fortunatus and Achilleus) in the city of Valence, in 1526. A
description of this first edition is given in L. Fière, “Découverte d’un livret de pèlerinage. Voyage et oraisons du
Mont Calvaire de Romans en Dauphine par Pierre Gringore (1516)”, Bulletin du bibliophile (1913), 265-276.
However, this copy has been lost. For this study, I use a copy from the reprint run in 1553 by Guillaume Merlin
in Paris. The shelfmark of the copy is BNF D-80367(2).
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reassure the pilgrim of the close resemblance of the monumental and ritual replicas of
Romans to the Jerusalem prototypes. He guaranteed the authenticity of the charismatic
transfer between Jerusalem and Romans by underlining the similarity between the geography
of the two cities, the exact reproduction of the hagiopolite model (du simulachre ou effigie du
sainct mont de Calvaire), and the testimony of two Franciscan friars returning from
Jerusalem, who guaranteed the exact resemblance of the simulachre to the original:
I consider and think that we would be too ungrateful if we would not acquire a
memorial and reminder of the sorrows, anxieties and labors that he suffered
for us. And given that the town of Romans, in the Dauphiné, in the diocese of
Vienne, is by its location and layout very similar to the holy city of Jerusalem,
where all the mysteries of Jesus Christ’s Passion were fulfilled, which [the
similarity] was certified by the reverend father friar Ange de Linx from
Beauvais in Picardy and by friar Laurens Morelli from Saint-Jean-deMaurienne in Savoie, of the order of St Francis, doctors of theology, who had
lived for approximately seven years in Jerusalem on Mount Sion, where the
convent of St Francis is. Who were sent from there to the king of France, in
the service of holy Christendom. Hearing about the fame of the simulacrum or
the effigy of the holy mountain of Calvary, already erected and built up
outside and near the aforementioned town of Romans, the aforementioned
friars Ange de Linx and Laurens Morelli visited this year, that is 1516, in the
month of August, the aforementioned mountain and the town of Romans. And
upon seeing and visiting the aforementioned town and the places nearby, they
said and preached from the chair of truth that the aforementioned town of
Romans resembles the holy city of Jerusalem more than any other place they
have seen or about which they have heard. The same was said by other
distinguished persons who have visited the town of Romans on their return
from Jerusalem71.
The two friars employed by Gringore as authenticating agents do not figure in any
other foundational document, and they might have been a rhetorical invention that the author
used to bust the authenticity of the replica at Romans. It is moreover not the only
foundational myth surrounding its origins. Another story meant to reassure pilgrims of the
71

‘‘Ce considere et cogite, nous serions par trop íngratz, si nous ne avions aulcune memoire et souvenance
desdictes peines, angoisses et trauvaulx, que pour nous il a souffert. Et pource que la ville de Romans en
Daulphíne ou diocese de Víenne est tant pour la situation que qualíte et forme fort semblable a la saincte cite de
Hierusalem en laquelle tous les misters de la passion de Jesus Christ fuerent accomplis: comme íl a este certifíe
par reverend père frere Ange de Linx natif Beauvais en Picardie, et frere Laurens Morelli de sainct Jehan de
morienne en Savaye, de lordre sainct Francoys, et docteurs en theologie lesquels sont faict demourance en
hierusalem au mont de Syon ou est ledit convent de sainct francoys, par lespace de sept ans ou environ.
Lesquels ont este envoye par deca au tres chretien roy de France, pour certains affaire de la saincte chrestiente.
Lesquels freres Ange de linx et Laurens morelli ont ouy la renommee du simulachre ou effigie du sainct mont de
Calvaire, desia erige et construict hors et au pres de ladicte ville de Romans, sont venus visiter de cest annee
presente que lon compte mil cinq cens et seize et au moys de Aoust, lesdicts mont et ville de Romans. Et avoir
veue et visitee ladicte ville, et les lieux a elle adiacens, on dit et presche en la chaire de verite, ladicte ville de
Romans ester semblable a la sainte cite de hierusalem plus que nulle aultre ou ils ayent ester; ne que ils
saichent. Mesmement plusieurs aultres notables personnes qui ont visite ladicte ville de Romans: lesquels par
avant avoient visite hierusalem’’. Le voyage et oraisons, s.p.
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copy’s conformity to the original had Romanet Boffin erecting the Calvary after a visit to
Fribourg. Here, a Calvary was built at the beginning of the sixteenth century and modeled on
the Calvary put up in Rhodes by the Knights Hospitaller when they fled the Holy Land72.
However attractive, this history of translatio Hierosolymae appears to be a species of
“‘mythologie’ locale”73.
From the beginning, Gringore described the Calvary and the associated rituals as a
means of achieving compassion for the suffering Christ. The booklet guided the pilgrim in a
ritualized itinerary, which connected chapels and oratories rcommemorating specific
moments from the Passion74. The path followed the logic of the Jerusalem ordo
peregrinationis. As in the Jerusalem model, witnessed by the many ordines peregrinationes
civitatis Ierusalem included in the guidebooks for the Jerusalem pilgrimage, in Gringore’s
booklet each station (oratory, chapel) had particular devotions ascribed to it75. However,
instead of the standard chants and prayers of the Jerusalem ordo peregrinationis, Le voyage
et oraisons du Mont de Calvaire de Romans en Daulphiné featured the devotional poems that
Gringore wrote for each station.
As in Jerusalem, the starting point of the procession was on Mount Sion, at the chapel
of the Last Supper (le mont Sionem la chapelle ou oratoire de la cene)76. Following the
gospel chronology, the next stop mentioned by the booklet was in the Garden of Gethsemane,
where Jesus left the apostles behind to pray (Au partir de la cene, on se transportera contre
bas au val de Josaphat, passant par le torrent Cedron, pour aller en Ghetsemani, ou
Jesuchrist laisse huyt de ses Apostres, et dira loraison qui sensuyt)77. The next station
commemorated Jesus’s solitary agony in the Garden of Olives (Procedant plus avant, on
entrera au iardin Dolivet, quasi au milieu ou Dieu laisse Jehan, Jacques et Pierre disant
ceste oraison)78. The poem that Gringore composed for this station encouraged pilgrims to
72

P. Enfantin, Pèlerinage au Mont-Calvaire de Romans, diocèse de Valence (Drôme), ou essai sur l’historique
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Viallet, Bourgeois, prêtres et cordeliers, 441.
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‘‘Nous donc ques vrays chretiens qui sommes soubs la loi evangelqiue et a qui dieu a monster sa grant bonte
benigne et grace sommes tenus par plus forte raison visiter et honorer les lieux de devotion ausquels icelluy vray
dieuest adore et venere en cogitant et contemplant par fervente devotion les douleprs [douleurs] angoisses et
tourmens que nostre seigneur dieu Jesuchrist a endure et souffert pour nous. Donc tout bon chrestien et
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faudra suyvre les liuex oratoires: et chapelles cy après declairees’’. Le voyage et oraisons, s.p.
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For the Jerusalem model, see the discussion in the Via Crucis chapter.
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share in the friendship of Christ, as the apostles John, James and Peter. The following two
stations were also in the Garden of Olives, where oratories remembered Jesus’s prayer to the
Father (Allant plus aultre, lon se trouvera au lieu ou nostre seigneur Jesuchrist pria dieu son
pere, set sera dicte loraison qui sensuyt) and his arrest (Rememorant desdicts oratoires, on
viendra au dernier oratoire, qui sera la porte au Jardin ou dieu fut prins, lye, et batu par les
iuifs)79. The poem-prayer asked the pilgrim to empathize with Christ, by showing the same
meekness as he did in the face of adversity. At the next station, the pilgrim was reminded
about Jesus’s buffeting in the House of Annas (Apres on reviendra a ce mesme chemain du
Jardin dolivet, pour aller au mont de Sion, a loratoire representant la maison de Anne, ou
Jesus receut le souffelt, et dira len ceste oraison)80. Following the ordo peregrinationis, the
following station was dedicated to the memory of the second part of Jesus’s Jewish trial, that
is his appearance before Caiaphas, who accused him of blasphemy (Au partir de ce lieu, on
prendra le chemin a main droicte, allant a loratoire representant la maison de Cayphe qui
dist: Blasphemavit)81. For this stop, Gringore wrote a poem similar to the paschal hymn O
felix culpa, a reflection on Christ’s suffering without guilt.
Next, the pilgrim walked to the station of the House of Pilate, which was at Romans
in the church of St Barnard, recalling Christ’s interrogation by Pilate (En apres on viendra a
loratoire dedans leglise ou repose le corps de Monseigneur saint Bernard representant la
maison de pylate, ou Jesus fut interrogue)82. The next stop commemorated the Jewish trial of
Jesus at the House of Herod, placed in the Franciscan church of Romans (Apres on yra par
aultres voyes iusques a loratoire representant la maison de Herode ou Jesus fust vestu dune
robbe blanche, lequell oratoire est enclose du couvent sainct francoys)83. This station evoked
an episode from the Gospel of St Luke (23, 7-15) in which Jesus was mocked in the house of
Herod, before being sent back to Pilate to receive his sentence. Thus, the poem-prayer
ascribed by Gringore to this station praised Jesus’s innocence, symbolized by the white gown
Herod gave him in derision. Following the gospel narrative, the pilgrim next returned to the
House of Pilate for the second part of Jesus’s Roman trial (Reversant par la mesme voye, on
retournera audict oratoire representant la maison de Pylate ou nostre seigneur fut juge)84.
The poem for this station was a meditation on the flagellation of Christ (Jn 11, 1-3). In the
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At the foot of Mount Calvary, the next stop was at “the place of tears” (Cy apres on
descends du mont pour aller au lieu de pleurs asses pres dudit mont)87. This station was
meant to commemorate the gospel episode of the “Three Marys”, because Romanet Boffin
placed there the effigies of the Three Marys88. However, the poem Gringore ascribed to it
recalled another episode, which the Gospel of John placed at the foot of Calvary, the moment
when Jesus entrusted his mother to the “beloved disciple”89.
At Romans, as in Jerusalem, the chapel of the Holy Sepulchre was at the core of the
ordo peregrinationis and the culmination of the pilgrim’s compassionate mimesis of Christ. It
was essential for the copy to replicate exactly the original. Moreover, the chapel of the Holy
Sepulchre at Romans presented another similarity with Jerusalem: it was served by
Franciscans friars, as was the Church of the Holy Sepulchre in Jerusalem:
One has to advance further to the chapel of the Holy Sepulchre, situated near
the aforementioned place of tears. The sepulchre is as high, longue and width
as the one in Jerusalem. And there are here even friars from the order of St
Francis, as there are in the aforementioned place in Jerusalem90.
As in may versions of the Jerusalem model, at Romans the ordo peregrinationis was
completed with stations at oratories commemorating the events between the Resurrection and
the Ascension: Jesus appears to Mary Magdalene; Jesus teaches the apostles the Credo, the
oratory of Ascension, and the oratory representing the place where Jesus thought the apostles
the Pater noster, which ended the pilgrimage at Romans91.
In the format recorded by the first pilgrimage booklet composed for its use, Le voyage
et oraisons du Mont de Calvaire de Romans, the ordo peregrinationis followed at Romans
presents many similarities with the one followed at the same time in Jerusalem. However, it
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Ibid., s.p.
In the Gospel of St John, the “Three Marys”, who kept vigil with the apostle John at the foot of the Cross,
were his mother, his mother’s sister, Mary, the wife of Cleopas, and Mary Magdalene. This episode and the
characters involved were subject to confusion in the Middle Ages. The trope of the “Three Marys” rather
referred to the women who discovered, on Sunday morning, the empty tomb. The episode was commemorated
in the Paschal liturgy by the ritual of the Visitatio Sepulchri. Mary Magdalene is put at the tomb by the four
canonical gospels; the evangelist Matthew mentioned that with her was “another Mary” (Matt. 28,1); the
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was less of an exact copy and more of an adjustment of the original to the local context of
Romans. Many stations figuring in the Jerusalem commemorative itinerary of the Passion,
which made the section of the Via Crucis in that ordo, were missing in its correspondent at
Romans. Thus, there were no stations for the House of the Rich, Veronica, the School of
Mary, the House of St Anne or the Temple of the Lord which appeared in most versions of the
Jerusalem Via Crucis92. However, the layout and the specific devotions did largely
correspond to the Jerusalem model. This close resemblance suggests that, at Romans, the
translatio Terre Sancte was accomplished not just by producing replicas of the hagiopolite
monuments, but also through ritual mimesis. Gringore’s booklet recorded the conformity of
the ordo peregrinationis followed at Romans to the stations commemorating the Passion in
Jerusalem. It appears that the charisma of the Holy Land was translated to the West by means
of rituals mimesis as well.

4. Conclusions
The forms and shapes taken by the process of the translatio Hierosolymae were and
remain fluid. The pilgrim returning from a land thought to be holy, the settler who had to
evacuate in a rush, the learned theologian making his way through the landscape of salvation,
all tried to take away some of the charisma of the Holy Places by importing relics, holy
water, holy ground, books, measurements of the monuments or, as I tried to show here, ritual
patterns. The success of the charismatic transfer between the Holy Places of Palestine and
their replicas in Western Europe relaied not only in the reproduction of Holy Land geography
and monumental complexes dubbed with the toponymy of the prototypes. A transfer of ritual,
namely of forms of the ordo peregrinationis followed in Jerusalem in the fifteenth century,
reinforced the authenticity of the mimetic experience. The process was not static, but
influenced by the agents of its enforcement, such as Bernardino Caimi, and by the need to
adjust to new circumstances, which usually came with an indulgence for flamboyance. This
was the case both at Varallo and at Romans, where the translated Holy Land charisma took
the shape of a more elaborated ordo peregrinationis, meant to ensure a deeper compassionate
mimesis with the suffering Christ.
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General conclusions
The enthusiasm of the friars for Jerusalem never faded. Even when they returned to
their homelands in Europe, they did not cease to sing its praises, write about it and replicate
its mysteries, as Bernardino Caimi did in the dramatic landscape of Varallo.
From their settlement in Jerusalem and especially in the Church of the Holy
Sepulchre, the friars appropriated the Holy Places, considering themselves, in spite of their
recent history in the city, as rightful owners of the sanctuaries they were serving1. They made
the city theirs by guiding pilgrims through its streets and carrying the rituals of their brand of
Christianity.
The ritual life of the Jerusalem friars reflects their ambiguous status. They settled in
the city as representatives of the the Roman Church, whose rites they were supposed to carry
out amidst Christians who deemed them heretics and in a city where they were part of a
tolerated minority with significant restrictions on performing their identity. With the
exception of the pilgrimage season, and of the occasional lone pilgrim travelling outside the
season, they did not have a congregation. The brethren were there to celebrate the festivals of
faith and commemorate its mysteries, particularly the memory of the Passion in its Jerusalem
setting, Roman style.
However, sharing the sacred with the “other” left a mark on the friars’ rituals. “Lists
of errors” and ethnographic clichés about the Eastern other, popularized by travel books such
as those written by Marco Polo or John Mandeville, oftentimes predetermined the terms of
the encounter. But often the practice contradicted the norm, and sanitized boundaries were
transgressed. It usually happened under the pressure of Islamic rule, for instance, when the
friars joined in the Armenian Palm Sunday procession just because they were not allowed to
conduct their own. No doubt, although the narrative continued to be structured on the us-andthem logic of the lists of errors, the Franciscans were challenged by the direct contact with
the East. For instance, when confronted with the very exotic sight of religious tattoos, the
friars tackled the matter by recycling Jacques de Vitry’s opinions, the contemporary authority
on all things Eastern. However, in spite of their heavy reliance on the voice of tradition, the
1

MS XXXIII Archivo Capitolare Pisa records the testimony of a friar from Mount Sion, writing that they were
celebrating the rites of the Holy Sepulchre because “now the Sepulchre was theirs” (Nunc autem habent istam
dignitatem fratres minores de observancia, quia Sepulcrum eorum est). Campopiano, “Tradizione e edizione”,
342.
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friars were careful to note that they personally asked the tattooed Christians about the reasons
behind this practice. Thus, the friars allowed their narrative on the Holy Land to be changed
by the direct observation of the others’ rituals and customs.
Three characteristics are common to the rituals of the Jerusalem friars: itinerant
commemoration, enrichment of local traditions and fluidity. In my analysis of Franciscan
processions, especially of the Via Crucis and of its European incarnation, I showed how the
friars developed the ancient stational liturgy of Jerusalem, which they enriched by including
the flamboyant Passion devotions of the late medieval West. The friars standardized a ritual
itinerary in which the recollection of the Passion took them into the footsteps of Jesus. They
continued and refined this tradition notwithstanding various restrictions on their
performances.
Indeed, the friars carried on the local tradition of previous itinerant commemorations,
such as the Palm Sunday procession. They continued but altered its format, due to the
necessity to adjust to local circumstances, in which they were allowed various degrees of
freedom of movement and sound. They built on the movable character of the liturgy of
Jerusalem, developing rituals of their own, such as the procession they led within the Church
of the Holy Sepulchre, which introduced pilgrims to the church and its memoria.
Likewise, the Jerusalem Franciscans continued the transmission of devotions and
memorabilia between Jerusalem and Europe. The most noteworthy of these exchanges was
the transfer of the ordo peregrinationis civitatis Iherusalem to complement the new
hagiopolite replicas such as those at Varallo and Romans. This exchange was not
unidirectional however. The friars transplanted to the landscape of Jerusalem the cult of
Veronica, the “Holy Face”, which they commemorated in the shape taken by the cult in the
Western tradition. In fact, the friars mixed in their practice Roman custom and local
traditions. That was the case with the devotion to the Swoon of Mary, an Eastern tradition
first adopted by Crusaders and continued by Franciscans, without parallel in the West. The
environment of Jerusalem challenged the friars who, outside pilgrimage season, were on their
own, a minority within a minority. This permanent dialogue, often of the polemical kind,
between friars and Jerusalem’s communities forged their identity. Their rituals were an
expression of this identity, a means to affirm the Frankish presence in the city but also a way
to incorporate practices from other traditions.
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Nostalgia tinged these rituals. In Jerusalem, Franciscans and Latin pilgrims felt
dispossessed. They lamented the loss of a city they considered rightfully theirs, their
“inheritance”, praying for its return to the Christian rule. Thus, many descriptions of
Franciscan rituals present a binary structure: the emphasis of the glorious days of the Latin
Kingdom when Christians, and especially Franks, indulged in the celebration of splendid
rituals, the tunc narrative. It was usually followed by a deploration of the reduced form of the
same rituals in their own time, the nunc narrative. This nostalgic tone colored the recollection
of the Palm Sunday procession, the prohibition on ritual sounds, and, most acutely, the ritual
remembrance of the crusader kings buried inside the Church of the Holy Sepulchre.
My analysis stops in 1517, when the Ottomans took over Palestine, ushering
significant changes in the life of the Jerusalemite Franciscans. Their ritual life in the Ottoman
era is better documented, thanks to friars such as Tommaso Obicini da Novara. A reformer of
the Franciscan Jerusalem liturgy, he published in 1623, in Venice, a series of liturgical books,
including the: Ordo processionis, quae quotidie post Completorium fit Ierosolymis, Per
ecclesiam sanctissimi, & gloriosissimi Sepulcri Domini Nostri Iesu Christi and Lavdabilis
consuetudo lavandi Peregrinorum pedes, cum processione, quotidiè celebranda Ierosolymis
in Ecclesia Sancti Salvatoris, pro ea quae olim in Ecclesia Conventus Sacri Montis Sion
celebratur. These books shaped and popularized the format of the Holy Land Franciscan
liturgy, which remained the same for centuries2. As in the Mamluk era, performing rituals
under the Ottomans could land the friars in hot waters. Thus, when sultan Suleiman the
Magnificent (1520-1566) ousted the friars from the Tomb of David, he invoked the
desecration of the sacred site by Franciscans walking there in procession3. Moreover, the
involvement of European states through the system of capitulations further disrupted the
balance between communities in Jerusalem4. Often the international diplomacy between
European powers and the Ottomans had direct consequences in Jerusalem, for instance in the
sharing of the Holy Places, leading to such arrangements as the Status Quo5.
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Milovitch, Quotidianamente da prima del 1336, 11, 21, 34.
Murphy-O’Connor, The Holy Land, 117.
4
Capitulations were treaties signed from the sixteenth century between European states and the Ottoman
Empire, also between groups of European merchants and the empire, regulating the presence and trading
activities of Europeans. Mazza, Jerusalem, 54-55.
5
The Status Quo designates a set of rules, promulgated progressively through firmans issued by the Muslim
overlords of the city, defining the rights of access and the terms of sharing of the Holy Places by various
Christian communities in the Holy Land. The last Status Quo, still valid today, was promulgated in 1852,
confirming the state of affairs of 1757. Ibid., 56-57.
3
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Thus, the presence of the friars in Jerusalem and the extent of their freedom to carry
out rituals remained from the days of Sancha of Mallorca and al Nāsir Muhammad to those of
Francis I of France (1515-1547) and Suleiman the Magnificient a matter for international
negotiations. It also continued to be a matter for local, circumstantial negotiations, with
various degrees of tolerance between Franciscans and the Islamic authorities, and within the
Christian community itself. My analysis of the late medieval Franciscan ritual life in
Jerusalem and its replication in Europe is but a fragment of this history.
In this dissertation, I sought to interrogate the sometime one-sided approach to the
friars’ life in Jerusalem, which sees them as a small group insulated from the other
communities and reassured in their Romanness. On the contrary, in the various chapters of
this dissertation, I emphasized their links to the other communities. Their rituals put them in
permanent contact with the “other”, a close encounter that challenged them to adapt to a new
environment and effectively to be better informed about other religions and cultures than, for
instance, their brethren in Europe. In other words, in spite of their small numbers, the friars
were one of the Jerusalem communities to be reckoned with.
The scope of this dissertation covered only a chronological segment from the friars’
long history in Jerusalem, and only episodes from their ritual life. Each case study could be
further developed, by exploring the wealth of details left to us in the remarkable number of
pilgrimage accounts coming from this period. Whilst I focused on the dynamics within the
Christian community and its permanent negotiation with the Muslim overlords of the city, a
change of focus, for instance on the friars’ view of Muslim or Jewish rituals would enrich the
picture of the ritual life of late medieval Jerusalem.
My research also attempts to contribute to the better understanding of frontier
religious communities. In the fourteenth and fifteenth centuries, Jerusalem was such a buffer
territory, where religions and cultures met, and identities challenged. In this mixed milieu, the
friars strived to assert their brand of Christianity, but, engaged in a permanent contest for
orthodoxy, their Romanness became if not faded, at least more nuanced. On their return to
Europe, they enriched the Latin Church by importing hagiopolite rituals. In Jerusalem and
back to Europe, the friars of Mount Sion acted between traditions.
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Annexes
Annex 1: Ad Sanctum Sepulcrum Domini introitus
Transcribed from MS MIN. 2 olim Zz v 19 Biblioteca Generale della Custodia di Terra Santa,
Jerusalem
p. 123r (modern numbering)
Nos autem venerari oportet sepulcrum Domini Nostri Yhesu Christi, in quo est virtus, vita et
consolacio nostra, per quem renati et baptiçati sumus.
V. Quam dilecta tabernacula tua Domine virtutum. Concupiscit et difecit anima mea in atria
Domini.
V. Gloria Patri etc.
Oratio:
Omnipotens sempiterne Deus, qui per unigenitum tuum pro nobis morientem et in sepulcro
dulciter quiescentem, mortis dominium devicisti, tribue nobis opera mortis repellere, et ad
vitam semper tendere sempiternam, ut gloria resurectionis devoti efficiamur, et in futuro
celesti gaudio divino munere rapiamur. Per eum.
Lectio Ysaie prophete:
Domine, quis credidit auditui nostro et brachium Domini cui revelatum est? Et ascendet sicut
virgultum coram eo et sicut radix de terra sicienti et non est species ei neque decor, et
vidimus eum, et non erat aspectus et desideravimus eum, despectum et novissimum virorum
virum dolorum et scientem infirmitatem, et quasi absconditus vultus eius et despectus, unde
non reputavimus eum. Vere langores nostros ipse tulit, et dolores nostros ipse portavit. Et nos
putavimus eum et quasi leprosum, et percussum a Deo et humiliatum.
123 vIpse autem vulneratus est propter iniquitates nostras, attritus est propter scelera nostra.
Disciplina pacis nostre super eum et livore eius sanati sumus. Omnes nos quasi oves
erravimus unusquisque in viam suam declinavit, et Dominus posuit in eo iniquitatem omnium
nostrum. Oblatus est quia ipse voluit et non aperuit os suum. De angustia et de iudicio
sublatus est, generationem eius quis ennarabit? Quia abscisus est de terra viventium, propter
scellus populi mei percussit eos et dabit impios pro sepultura et divitem pro morte sua, eo
quod iniquitatem non fecerit, neque dolus fuerit in ore eius.
Alleluya
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O spelunca dignissima tuis sanctis visceribus ut figurarum septima vite librum clausisti, spes
ad vitam fidelibus per te data surgentibus, qui et tu peperisti.
Alleluya
Hic insignis ac cubitus troni imperialis odore fragrat celitus, afflatus prophetalis inpletus, nam
corrupcio abest et resoluti organi virginalis.
Alleluya
O rex Deus fortissime
124r- tui pondus iudicii exerce potentissime, super gente ferali iube nobis restitui locum
sacrati tumuli, brachio virtuali.
Sequitur prosa:
O insignis sepultura,
Preparata pro cultura
verbi unigeniti.
Hoc adorat creatura
per quod tollitur iactura
orbis olim perditi.
Hic est tumulus regalis,
Typum tenens virginalis
Matris Dei uteri.
Liber vite generalis,
Factus victor triumphalis,
clauditur ut ceteri.
A satrapis inferorum
signatur rex angelorum,
sigillo malicie,
fremunt auctores malorum
ipsum seductorem morum
dicunt et nequicie.
O quo mactata dolore
Mater suspirat merore
Tantum ferens gladium.
Dum cernit pro dulcore
cruentatum ex amore,
iudicatum filium.
Caput spinis coronatum
manus, latus perforatum
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horridum sepctaculo.
Os livore deturpatum
sputis lotum post velatum
positum in tumulo.
Ipsum deprecemus corde
qui sic nos lavit a sorde
et tot probata pertulit.
124v
ut nos habent a morte
collocanda cum cohorte
sua qui erripuit. Amen1.
Secundum Mattheum:
In illo tempore convenerunt principes sacerdotum et pharisey ad Pliatum dicentes: Domine,
recordati sumus quia seductor ille dixit adhuc vivens: Post tres dies resurgam. Iube ergo
custodiri sepulcrum usque ad diem tertium, ne forte veniant discipuli et furentur eum et
dicant plebi: Surrexit a mortuis, et erit novissimus error peior priore. Ait illis Pilatus: Habetis
custodiam, ite, custodite sicut scitis. Illi autem abeuntes, munierunt sepulcrum, signantes
lapidem cum custodibus.
Offertorium:
O splendor glorie, cuius corpus supinum accubuit in pulvere labem pellens infectionis
squalide qui tu non sensisti, tu consepultos resuscita tecum, in tremendo examine ad
125r vitam qui promisisti.
Deus qui in figuram his altaris tuum sacratissimum corpus in sepulcro includi permisisti,
concede propicius ut huius oblacionis misterio nos et de viciorum exire sepulcro et tecum
consepeliri facias. Qui cum.
O radix Iesse pullulans de corde terrenorum, qui stas semper ut adiuvans, in figura semper
glorificans sepulcrum gloriosum.
Alleluya
Post communionem:

1

In the transcription of this hymn, I followed the metre of the version published in: P. Gall Morel, ed.,
Lateinische Hymnen des Mittelalters (Einsiedelen, New York, Cincinnati: Druk und Verlag von Gebr. Carl und
Nicolaus Benziger, 1866), 39.
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Deus, qui pro nobis filium tuum mortuum ac sepultum resurrexisse fecisti, concede propicius
ut nobis ad memoriam sue vivifice sepulture recurentibus per sancta que sumpsimus secum
consepeliti, cunctis malis actibus moriamur. Per eundem.
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Annex 2: Ordo processionis in ecclesia Sancti Sepulcri
Transcribed from: MS 73G8 Koninklijke Bibliotheek Den Haag
48 v
Hic incipit ordo processionis in ecclesia Sancti Sepulcri quod adsunt peregrini congregatis
fratribus ante hostium Sancti Sepulcri Domini Nostri Ihesu Christi cum cruce et cum candelis
accensis, similiter et peregrini stando incipiat cantor alta voce cantando antiphona Regina
celi. Alii prosequentes vadant versus capellam Sancte Marie, qua finita dicuntur:
49r
antiphona Apprehendit Ihesum Pylatus et ad columpnam ligatum fortiter flagellavit.
V. De languores nostros ipse tulit. R. Et dolores nostros ipse portavit.
Oratio collecta:
Adesto nobis, Christe Salvator, per tuam penalem flagellationem et per tuum stillantem et
aspersum sanguinem pretisoum ut omnia peccata nostra deleas nobisque tuam gratiam tribuas
et ab omni periculo et adversitate nos protegas et ad vite eterne gaudiam perducas. Qui vivis
et regnas in saecula saeculorum. Amen.
Dicuntur letanie per ordinem sicut continetur in septem psalmis.
A. Surgens Ihesus mane prima sabbati apparuit primo Marie Magdalene de qua eiecerat
septem demonia.
V. Maria, noli me tangere.
R. Nondum ascendi ad Patrem.
Oremus collecta:
Domyne Ihesu Christe, alpha et omega, qui mane prima sabbati Marie Magdalene dulciter
lacrimanti, te affabile iucundis confabulationibus et vultu desiderabili probuisti, concede
nobis indignis famulis tuis ut sanctissimam faciem tuam plenam gratiarum in celesti gloria
meritis tue resurrectionis videre valeamus. Qui vivis et regnas.
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A. Ego te eduxi de captivitate Egypti demerso pharaone in Mari Rubro et tu me tradidisti
carceri obscuro.
V. Dirupisti Domine vincula mea.
R. Tibi sacrificabo hostiam laudis.
Oremus collecta:
Domine Ihesu Christe, angelorum decor, gaudium et libertas mundi, qui pro nostra
redemptione capi, ligari, carcerari, alaphis cedi, flagellari et consputi voluisti, fac nos
quaesumus
49v
indignos famulos tuos penas et contumelias pro tui nominis gloria letanter suscipere et ad tue
pietatis consortium mereamur feliciter pervenire. Qui vivis et regnas.
A. Milites postquam crucifixerunt Ihesum acceperunt vestimenta sua dantes unicuique militi
partem.
V. Diviserunt sibi vestimenta mea et super vestem meam miserunt sortem.
Oratio collecta:
Benigne Ihesu Christe qui pro nostra redemptione ab indignis peccatorum manibus non solum
in cruce nudus suspendit et mori voluisti, sed etiam tua sacratissima vestimenta partiri et
donari permisisti, concede ut spoliati vitiis virtutibusque adornatis, tibi Deo vivo et vero in
celesti gloria presentari mereamus. Qui vivis et regnas.
Hymnus:
O crux, ave spes unica
hoc inventionis tempore,
auge piis iustitiam
reisque dona veniam.
V. Te suma Deus Trinitas collaudet omnis spiritus quos per crucis mysterium salvas rege per
secula. Amen.
A. Orabat Iudas: Deus, Deus meus, ostende mihi lignum Sancte Crucis. Cumque ascendisset
de lacu perrexit ad locum ubi pendebat santa crux, alleluia.
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V. Hoc signum crucis erit in celo cum Ihesus dominus ad iudicandum venerit.
Oratio collecta:
Deus qui hic in preclara salutifera crucis inventionis passionis tue miracula suscitasti,
concede ut vitalis ligni pretio eterne vite suffragia consequamur per eundem Christum.
Hymnus
Huius obtentu Deus alme nostris iam parce culpis vicia remittes quo tibi puri
50r
resonemus almi pectores ymnum. Gloria Patri geniteque Proli et Tibi compar utriusque
semper Spiritus alme Deus unius omni tempore seculi. Amen.

A. Helena Constantini mater Iherosolimam petiit.
V. Ora pro nobis beata Helena.
R. Ut digni efficiamur promissionibus Christi.
Oratio. Oremus:
Deus, qui inter cetera potentie tue miracula etiam in sexu fragili virtutem recte intentionis
corroborasti, praesta quaesumus ut Sancte Helene regine exemplo cuius studio desideratum
regis nostri lignum Sancte Crucis detegere dignatus es, eaque Christi sunt iugiter indagare
atque consequi te favente mereamur per eundem Dominum nostrum Ihesum Christum. Amen.
Oremus:
O Crux ave spes unica huius passionis
A. Ego dedi tibi sceptrum regale et tu meo capiti imposuisti spineam coronam. V. Posuisti
Domine super caput eius. R. Coronam de lapide pretioso.
Oremus Oremus collecta:
Domine Ihesu Christe, qui humano generi condolens coronam spinarum in tuo sacratissimo
suscipisti capite, et sanguinem tuum pro salute omnis fudisti, respice ad indignas preces
nostras ut at te clementer exaudiri indulgentiam et remissionem omnium peccatorum, nobis
tribuas per tuam magnam misericordiam et pietatem immensam. Qui vivis et regnis.
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V. Amen.
Hymnus:
Vexilla regis prodeunt,
fulget crucis misterium,
quo carne carnis conditor,
suspensus est patibulo.
Quo vulneratus insuper
mucrone diro lance,
ut nos lavaret crimine,
manavit unda sanguinem.
Impleta sunt que cecinit
David fidelis carminem
Dicens nationibus
regnavit a ligno Deus.
Arbor decora et fulgida,
ornata regis purpura,
electa digno stipite,
tam sancta membra tangere.
50v
Beata cuius brachiis
seculi pependit pretium,
statera facta corporis
predamque tulit tartari1.
O crux, ave spes unica redemptionis.
Ecce locus ubi salus mundi pependit. Venite adoremus.
V. Adoremus te Christe.
R. Quia per sanctam crucem redimisti
Oratio:

1

In the transcription of this hymn, I followed the metre of the version published in: F.J.E. Raby, ed., The Oxford
Book of Medieval Latin Verse (Oxford: At the Clarendon Press, 1959), 75-76.
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Domine Ihesu Christe, fili Dei vivi, qui hunc sanctissimum locum pro salute humanis generis
pretioso sanguine tuo consecrasti, ad quem hora tertia duci voluisti ibique te spoliari a
militibus permisisti ac demum hora sexta in crucis suspensis pro peccatoribus exorasti,
matremque tuam dolorosam virginem comendasti ac ultimam hora nona in patris manibus
clamans orans et lacrimans spiritum tradidisti et ibidem corpus tuum sanctissimum lancea
perforari sustinuisti. Concede quesimus ut nos et omnes qui tuo sacratissimo sanguine
redempti sumus et tue passionis memoriam celebramus, eiusdem passionis beneficium
consequi valeamus.
R. Qui vivis et regnas etc.
Hymnus:
Pange, lingua, gloriosi proelium certaminis,
et super crucis tropheum dic triumphum nobilem,
qualiter redemptor orbis, immolates vicerit.
De parentis protoplasti fraude factor condolens,
quando pomi noxialis morte morsu conruit,
ipse lignum tunc notavit damna ligni ut solveret.
Hoc opus nostre salutis ordo depoposcerat,
multiformis perditoris ars ut artem falleret
et medelam ferret inde, hostis unde leserat.
Quando venit ergo sacri plenitudo temporis,
missus est ab arce patris natus orbis conditor,
atque ventre
51r
virginali carno factus prodiit.
Vagit infans inter arcta conditus presepia,
membra pannis involuta virgo mater alligat,
et manus pedesque crura stricta cingit fascia2.
Gloria et honor Deo, usque quo altissimo una Patri Filioque inclito Paraclito cui laus est et
potestas per universa secula. Amen

2

In the transcription of this hymn, I followed the metre of the version published in: The Oxford Book of
Medieval Latin Verse, 74.
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R. Unguentum effusum nomen tuum, ideo adolescentule dilexerunt te.
V. Delixisti iustitiam et odisti iniquitatem.
R. Propterea unixit te Deus oleo letitie.
Oratio Collecta
Oremus:
Dulcissime Ihesu Christe, qui in tuo sacratissimo corpore, tuorum conscendens devotione
fidelium ut te verum regem et sacerdotem ostenderes inungi, ab eisdem tuis fidelibus voluisti,
concede ut corda nostra unctione spiritus sancti valeant ab omni infectione peccati continue
preservari. Qui cum Patre et Spiritu Sancto vivit et regnat etc.
Hymnus:
Ad cenam agni providi
ut stolis albis candidi,
post transitum maris Rubri
Christo canamus principi.
Cuius corpus sanctissimum,
in ara crucis torridum,
cruore eius roseo
gustando vivimus Deo protecti.
Pasche vespero a
devastante angelo,
eripti de dominio
pharaonis imperio.
Iam Pasca nobis Christus est,
qui immolatus agnus est,
sinceritatis azima
caro eius oblata est.
O vera digna hostia,
per quam fracta sunt tartara,
redempta plebs captivita
redit ad vite praemia.
Consurgit Christus tumulo,
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victor redit de barathro,
tyrannum trudens vincula
et reserans paradisum.
Quesumus auctor omnium
in hoc pascali gaudio
ab omni mortis impetu
tu defende populum.
Gloria tibi, Domine,
51 v
qui surrexisit a mortuis. Amen.
A. Quem totus mundus non capit, hic uno saxo caluditur, atque morte iam perempta inferni
claustra abiit.
V. Surrexit Dominus de hoc sepulcro.
R. Quia pro nobis pependit in ligno.
Oratio:
Domine Ihesu Christe, qui hora diei vespertina, de cruce depositus in brachiis tue dulcissime
matris, ut pie creditur reclinatus fuisti horaque ultima in hoc sacratissimo monumento corpus
tuum exanime contulisti et die tertia mortalitate deposita gloriosus exinde surrexisti. Angelos
quidem eiusdem resurrectionis testes apparere iussisti ac Magdalenam lacrimabiliter te
querentem primum in hoc loco tua presentia consolatus fuisti, tribue, quesumus, nos et
omnes, quos in oratione conmendatos suscepimus, qui de tua passione memoriam facimus,
resurrectionis gloriam consequamur.

Qui vivit et regnat in secula seculorum. Amen.
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Annex 3: The Euchology of the Via Crucis ritual in Jerusalem in the fifteenth
century
Stations with known
Mariano da Siena (1431)
Gabriele Capodilista (1458)
euchology
and Santo Brasca (1480)
Swoon of Mary
Oratio:
Adiuvet
nos,
quesumus, Domine, apud
tuam clementiam et Marie
virginis pia depercatio, cuius
animam dilecti filii tui passio
amara graviter vulneravit. Per
Cristum Dominum nostrum.
House of Pilate
V. Circumdederunt me hic Imnus: Tu qui velatus facie
viri mendaces, et sine causa fuisti, sol iusticie, flexis
flagellis caederunt me; sed illusus genibus, cesusque
te
pettimus
tu, Domine, defensor vitae verberibus,
attentius, ut sit nobis
meae.
R.
Quoniam
tribulatio propitius, et per tuam
proxima est. Sed tu, Domine, clementiam nos perduc ad
gloriam.
defensor.
Oratio: Domine Iesu Christe, V. Collaphisabant Dominum.
qui hora diei prima hic coram R. Verberatus flagellatum.
Domine
Ihesu
Pontio
Pilato
Praesidi Oratio:
praesentatus es. Ab iniqui Christe, qui tempore tue
innocens accusatus, facie passionis hora die prima
praesidi
fuisti
velatus, et colafizatus fuisti, Pilato
ab
iniquis,
quaesumus nos tua passione presentatus,
accusatus,
et
ubique
armati,
hostes innocens
facie
velatus,
vincere, ut ad tuam valeamus spoliatus,
pervenire gloriam. Qui cum tripharie adoratus, arundine
Patre, et Spiritu Sancto vivis, verberatus et colaphisatus pro
nobis fuisti, quesumus ut
et regnas etc.
visione ubique armati et
hostem vincere et ad gloriam
tuam pervenire mereamur.
Per Christum Dominum
nostrum.
Sheep Pool

Antiphona: Angelus Domini
descendebat de celo et
movebatur aqua.
Oratio: Tu, Domine, qui in
figura
baptismatis
Probaticam Piscinam ad
corporalium
egritudinum
remedia
ordinasti,
qua,
angelo tuo ex celis aqua
movente, sanabatur infirmi,
age nobiscum misericordiam
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The Lord’s Temple

Antiphona: Domus mea
domus orationis vocabitur.
V. Vere locus iste sanctus est.
R. In quo orat Sacerdos pro
delictis, et peccatis populi.
Oratio: Adesto, Domine, piis
invocationis
nostris,
ut
Templum
hoc
devote
visitants,
quod
fideliter
petimus,
efficaciter
consequamur. Per Cristum
Dominum nostrum.

Solomon’s Temple
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tuam, et everte contritionis
nobis piscinam ostende, qua
levamur a viciis et corpore
impoluti tibi acceptabiliter
serviamus. Per Christum
Dominum nostrum.
Antiphona: Postquam replete
sunt dies purgationis Mariae,
secundum legem Moysi,
tulerunt Ihesum in Ierusalem
ut sisterent eum Domino.
V. Obtulerunt pro eo
Domino.
R. Per turturum et duos
pullos columbarum.
Oratio:
Omnipotens
sempiterne Deus, maiestatem
tuam supplices exoramus, ut
sicut unigenitus filius tuus
cum
nostre
carnis
substantiam in templo est
presentatus, ita facias nos
purificatis
mentibus
presentari.
Per
Cristum
Dominum nostrum.
Antiphona:
In
domum
Domini ibimus.
Psalmus: Letatus sum in his
que dicta sunt michi: in
domum Domini ibimus.
Stantes errant pedes nostri in
atriis
tuis,
Ierusalem.
Ierusalem, que edificatur ut
civitas, cuius participatio eius
in idipsum. Illuc enim
ascenderunt tribus, tribus
Domini, testimonium Ihsrael
ad
confitendum
nomini
Domini. Quia illuc sederunt
sedes in iudicio, sedes super
domum David. Rogate que
ad pacem sunt Ierusalem, et
habundantia diligentibus te.
Fiat pax in virtue tua, et
habundancia in turribus tuis;
propter fratres meos et
proximos meos loquebar
pacem de te. Propter Domum
Domini nostril, quesivi bona
tibi. Gloria patri et filio et

House of St Anne

Antiphona: Nativitatis tua hic
Dei Genitrix Virgo, gaudium
annuntiavit
in
universe
mundo, ex te enim ortus est
Sol Iustitiae Christus Deus
noster,
et
solvens
maledictionem
dedit
benedictionem,
et
confundens mortem donavit
nobis vitam sempiternam.
V. Nativitatis fuit hic Sanctae
Mariae Virginis.
R. Cuius vita inclita cunctas
illustrat Ecclesias.
Oratio:
Famulius
tuis,
quaesumus Domine, coelestis
gratiae munus impartire, ut
quibus
Beatae
Mariae
Virginis hic partus extitit
salutis exordium, Nativitatis
eius votive solemnitas pacis
tribuat incrementum. Per
Dominum nostrum Iesum
Christum Filium, qui tecum
vivit, et regnat in unitate
Spiritus Sancti deus per
saecula saeculorum.
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spiritui sancto etc.
Antiphona:
Nativitatis
gloriose virginis Marie ex
semine Abrahe, orta de tribu
Iuda, clara ex stirpe David.
V. Nativitatis est hodie
Sancte Marie Virginis.
R. Cuius vita inclita cunctas
illustrat ecclesias.
Oratio:
Famulis
tuis,
quesumus, Domine, celestis
gratie munus impartire, ut
que beate Virginis extitit
exordium salutis nativitatis,
eius votive commemoratio
pacis tribuat incrementum.
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Summary
Between Traditions: The Franciscans of Mount Sion and their Rituals (13301517)

This dissertation examines the role of rituals in the first two centuries of Franciscan
presence in Jerusalem. In this period, Jerusalem was an Islamic city, part of the Mamluk
Empire. The friars’ ceremonial life in Jerusalem and its replication in Franciscan European
outposts shows that rituals constituted a means of engaging with the landscape of the city and
its communities, and of transferring devotional practices from Jerusalem to Europe and vice
versa.
The in-depth analysis of Franciscan Jerusalemite rituals complements the previous
scholarship dedicated to the friars’ Holy Land endeavors. This dissertation focuses on topics
passed over by previous research, such as the understanding of Franciscan hagiopolite rituals
as markers of identity and yardsticks of orthodoxy. It also continues subjects previously
tackled, such as the friars’ Jerusalemite processions or the foundation of the sacro monte at
Varallo. However, even the treatment of such topics, already the focus of vast scholarship,
was approached in this dissertation from a new perspective. In this case, the novelty derives
mainly from the discussion of unpublished sources.
Moreover, the research presented hereby contributes to the better understanding of
relations between communities living in late medieval Jerusalem, especially of inter-Christian
communication. In this dissertation, the dynamic of their coexistence was investigated from
the perspective of their daily encounters through rituals. The focus on ritual offers a minute
perspective on the daily negotiation of their presence, animating both the irenic and the
polemic dialogue between these communities.
The intricacies of such negotiations were tackled through several case studies
explored in the five chapters that make this dissertation. In order to understand the ritual
mirroring of inter-Christian identity debates, the first chapter deals with four case studies,
namely: the Holy Fire, ritual body marking, “judaising” rituals and ritual sounds and ritual
objects. They demonstrate how the Christian presence in the city was asserted and
permanently bargained for with the Muslim overlords. The second chapter examines the
peculiar case of the Franciscan hagiopolite liturgy of war, in which the friars carried out
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rituals supplicating for the return of the Holy Land to Christians. In the third chapter, the
friars’ Jerusalemite processions were discussed. The cases of the procession inside the
Church of the Holy Sepulchre and of the Palm Sunday Procession demonstrate how the friars
could use these rituals in order to assert their presence in the city and to advocate for the
orthodoxy of their brand of Christianity. The devotional exercise called Via Crucis is the
topic of the fourth chapter. This ritual developed in Jerusalem, in the guided tours led by
Franciscans. The fifth and last chapter focuses on the translation of Jerusalemite rituals,
through Franciscan mediation, from the Holy Land to Europe. It discusses two such cases, the
sacro monte at Varallo, in northern Italy, and the Calvary of Romans, in southern France.
This dissertation lays emphasis on the friars’ agency in mediating between the
traditions of Latin Christianity and those of the local Christians. They were sent to Jerusalem
as representatives of the Roman Church, but their rituals show their involvement with local
communities by which they were influenced.
In conclusion, this dissertation shows how a religious minority, in this case the
Franciscan friars of Jerusalem, can circumvent the boundaries of restrictive legislation and
affirm its identity in an alien religious context. It also demonstrates how rituals functioned as
vehicles of cultural transmission between the Christian traditions of Rome and the Eastern
Churches.
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Samenvatting1
Tussen tradities: De Franciscanen van Mont Sion en hun rituelen (1330-1517)
In dit proefschrift wordt de rol van rituelen onderzocht in de eerste twee eeuwen van
de Franciscaanse aanwezigheid in Jeruzalem. In deze periode was Jeruzalem een islamitische
stad, onderdeel van het Mamlukkenrijk. Het ceremoniële leven van de minderbroeders in
Jeruzalem en zijn replicatie in Franciscaanse vestigingen in Europa, laat zien dat rituelen voor
hen een manier vormden om zich bezig te houden met de stad en zijn gemeenschappen, en
eveneens om devotionele praktijken van Jeruzalem naar Europa over te brengen en vice versa.
De analyse van Franciscaanse rituelen in Jeruzalem vormt een aanvulling op eerder
werk over de activiteiten van de minderbroeders in het Heilige Land. Dit proefschrift legt de
nadruk op onderwerpen die eerder onderzoek over het hoofd heeft gezien, zoals de
interpretatie van Franciscaanse hagiopoliete rituelen als identiteitsmarkering en maatstaf van
orthodoxie. Het bouwt ook voort op eerder onderzochte onderwerpen, zoals de processies van
de minderbroeders in Jeruzalem en de stichting van de sacro monte bij Varallo. Maar zelfs
deze onderwerpen, die al uitgebreid behandeld zijn in de literatuur, worden in dit proefschrift
vanuit een nieuw perspectief benaderd. In deze gevallen ontleent het proefschrift zijn noviteit
aan de behandeling van ongepubliceerde bronnen.
Het hier gepresenteerde onderzoek draagt bovendien bij aan een beter begrip van de
relaties tussen gemeenschappen in laatmiddeleeuws Jeruzalem, en in het bijzonder van de
communicatie tussen christelijke groepen. In dit proefschrift wordt de dynamiek van hun
samenleven onderzocht in het licht van de dagelijkse ontmoetingen die vorm kregen in
verschillende rituelen. De nadruk op ritueel biedt een gedetailleerd beeld van de dagelijkse
onderhandeling over de aanwezigheid van deze groepen in de stad, die zowel de irenische als
de polemische dialoog tussen de gemeenschappen vorm gaf.
De complexiteit van deze onderhandelingen is onderzocht aan de hand van enkele case
studies die in de vijf hoofdstukken van dit proefschrift worden uitgewerkt. Om het rituele
‘spiegelen’ van de identiteitsdebatten tussen christenen te begrijpen, worden in het eerste
hoofdstuk vier casus behandeld, namelijk: het Heilige Vuur, rituele tekening van het lichaam,
het ‘judaiseren’ van rituelen en rituele geluiden, en rituele objecten. Zij tonen hoe de
christelijke aanwezigheid in de stad werd bevestigd en constant werd uitonderhandeld met de
moslimheersers. In het tweede hoofdstuk wordt een uitzonderlijke casus onderzocht: de
1
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Franciscaanse hagiopoliete oorlogsliturgie, waarin de minderbroeders rituelen uitvoerden
waarin zij smeekten voor de teruggave van het Heilige Land aan de christenen. In het derde
hoofdstuk, worden de processies van de minderbroeders in Jeruzalem besproken. De
behandeling van de processies in de Heilige Grafkerk en de palmzondagsprocessie toont hoe
de minderbroeders deze rituelen gebruikten om hun aanwezigheid in de stad te bevestigen en
de orthodoxie van hun versie van het christendom te bepleiten. De devotionele exercitie
genaamd Via Crucis vormt het onderwerp van het vierde hoofdstuk. Dit ritueel ontwikkelde
zich uit de rondleidingen die de Franciscanen gaven in Jeruzalem. Het vijfde en laatste
hoofdstuk richt zich op de translatie van Jeruzalem-rituelen van het Heilige Land naar Europa,
met tussenkomst van de Franciscanen. Er worden twee gevallen bediscussieerd, namelijk de
sacro monte in Varallo, Noord-Italië, en de Calvarie van Romans, in zuid-Frankrijk.
In dit proefschrift wordt de nadruk gelegd op het handelen van de minderbroeders bij
de bemiddeling tussen tradities van het Latijnse Christendom en die van lokale christenen. Ze
waren naar Jeruzalem gestuurd als representanten van de Roomse kerk, maar hun rituelen
tonen hun betrokkenheid bij de lokale gemeenschappen die hen daar beïnvloedden.
Concluderend wordt in dit proefschrift getoond hoe een religieuze minderheid, in dit
geval de Franciscaners van Jeruzalem, de grenzen van beperkende wetgeving kan omzeilen en
zijn identiteit kan bevestigen in een vreemde religieuze context. Het laat ook zien hoe rituelen
functioneerden als medium van culturele overdracht tussen de christelijke tradities van Rome
en de oosterse kerken.
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