


IMAGINATION VERSUS REALITY, Interactions between the Crusaders and Indigenous People

From Antiquity up to these days, the successful starting of a war is conditioned by the achievement of favorable public opinion.[footnoteRef:1] One important stage in this process is the demonization of the enemy, which would contribute the ideological justification of any military initiative.[footnoteRef:2] Undoubtedly, the papacy was well prepared to begin its crusade propaganda campaign. The results undoubtedly prove the unprecedented success of the apostolic campaign. There are however some challenges to bear in mind: The Holy Land and more particularly the Church of the Holy Sepulcher – focus of the papal address -- were certainly part of the spiritual background of eleventh-century Christendom. Not so its inhabitants, who remained unknown to the average believer. No wonder, therefore, that the Apostolic See concentrated its propagandistic efforts in creating a satanic, violent, and most vicious portrayal of the Moslems, their behavior and creed. It is the thesis of this paper that the demonization of the Moslems in both Europe and the Holy Land served two different but complementary purposes. In Christendom, its main goal was the massive mobilization of the faithful and their consequent support on the Latin settlements in the Levant. The same trend in the Holy Land, on the other hand, was devoted to strengthening and clearly delineating the social borders between the Franks, as a colonial society, and their neighbors. The continuous dialogue between conqueror and conquered, the mutual conversions – whatever their number -- hint at the challenges inherent in safeguarding Catholic life Outremer. [1:  Jay Seitz, “Propaganda and War,” SOJ Psychology 5-2 (17 December 2018): 1-7. http://dx.dot.org/10 15226/2374-6874/5/2/0015.
]  [2:  David L. Altheide & Jennifer N. Grimes, “War Programming: The Propaganda Project and the Iraq War,” The Sociological Quarterly, 46:4 (2005): 617-643, DOI: 10.1111/j.1533-8525.2005.00029.x.
] 

Following the Byzantine defeat at the battle of Manzikert (1071), Pope Gregory VII tried to mobilize Christendom in the defense of the Byzantine Empire. The servus servorum Dei thus began the process of demonizing the enemy, while bestowing on them a stereotyped satanic image. The pope then referred to “a race of pagans [who] has strongly prevailed against the Christian empire and with pitiable cruelty has already almost up to the walls of the city of Constantinople laid waste and with tyrannical violence has seized everything; it has slaughtered like cattle (quasi pecudes) many thousands of Christians” (1 March 1074).[footnoteRef:3]  The pope repeated his call in a letter written a few months later to Heinrich IV, while sharing his expectations and goals with the emperor: “I called to your attention that the Christians beyond the sea, a great part of whom are being destroyed by the heathen with unheard-of slaughter and are daily being slain like so many sheep.” St. Peter’s heir further declared that the most needed assistance to them would prevent that “the religion of Christ may not utterly perish in our time.” In addition, in a more confidential attitude, Gregory recognized that “I am especially moved toward this undertaking because the Church of Constantinople, differing from us on the doctrine of the Holy Spirit, is seeking the fellowship of the Apostolic See.” (7 December 1074).[footnoteRef:4] The emperor’s participation in the forthcoming military enterprise would therefore not only salve many Christian lives but also avoid the collapse of the Christian faith while favoring the end of the Church painful schism. Gregory repeated his call to the faithful a few days later (16 December 1074). The pope referred again to the Eastern Christians “whom the devil through his own person is striving to turn away from the Catholic faith and through his members does not cease from cruelly slaughtering them every day as if they were cattle,” and promised eternal reward to those who would answer his call in defense of the Byzantine Empire.[footnoteRef:5] In the apostolic description, therefore, the Christians were slaughtered “like cattle” by a cruel enemy whom the pope described as pagans, heathen, or the devil’s incarnation. [3:   Gregory VII, Epistolae et Diplomata Pontificia in Patrologia Latinae, vol. 148, epistola 49, col. 329; H. E. J. Cowdrew, The Register of Pope Gregory VII: An English Translation (Oxford: Oxford University Press, 2002), pp. 54-55. 
]  [4:   Das Register Gregor VII, ed. E. Caspar, MGH Epistulae selectae 2 (Berlin 1920-1923), l. II. 31, col. 165; Trans. Ephraim Emerton, The Correspondence of Pope Gregory VII: Selected Letters from the Registrum (New York: Octagon Books, 1966), pp. 57-58.]  [5:  Das Register Gregorius VII, in  MGH Epistulae, ed. Caspar, l. II. 37. The Register of Pope Gregory VII: An English Translation, pp. 127-128.
] 

Urban II’s preaching at Clermont, consequently, just conserved his predecessor approach when, according to Fulcher of Chartres, he referred to “the Turks, a Persian race, [who] have overrun the faithful up to the Mediterranean Sea…slaughtering and capturing many, destroying churches and laying waste the kingdom of God.”[footnoteRef:6]  Robert of Rheims claimed that the pope further envisaged and detailed the many threats inherent in “a foreign race, a race absolutely alien to God…[who] had reduced the people with sword, rapine and flame, and has carried off some as captives to its own land, has cut down others by pitiable murder… These men have destroyed the altars polluted by their foul practices. They have circumcised the Christians, either spreading the blood from the circumcisions on the altars or pouring it into the baptismal fonts. And they cut open the navels of those whom they choose to torment with a loathsome death, tear out their most vital organs and tie them to a stake, drag them around and flog them, before killing them as they lie prone on the ground with all their entrails out…”[footnoteRef:7]   [6:  Fulcher of Chartres, Historia Hierosolymitana, ed. H. Hagenmeyer (Heidelberg, 1913), p. 132. Trans. Louise and Jonathan Riley Smith, The Crusades: Idea and Reality, 1095-1274 (London: Edward Arnold, 1981), p. 41.
]  [7: Robert of Reims, “Historia Iherosolimitana”, in Recueil des historiens des croisades (hereafter RHC), historiens occidentaux (hereafter Hist. occ.), 3: 730. Trans. Robert the Monk’s history of the First Crusade Historia Iherosolimitana, trans. Carol Sweetenham (Aldershot, UK: Ashgate, 2005), pp. 79-80. See, also, Penny Cole, “’O God, the heathen have come into your inheritance’ (Ps, 78.1): The Theme of Religious Pollution in Crusade Documents, 1095-1188,” in Crusades and Muslims in Twelfth-Century Syria, ed. Maya Shatzmiller (Leiden: Brill, 1993), pp. 84-111.
] 

Urban’s preaching in either version hints at the severe damage caused by the Seljuk conquerors throughout the Byzantine Empire, not only to the Christians but to the native population of Syria and Palestine, as well.[footnoteRef:8] Although Fulcher of Chartres refrained from the terrifying portrayal made by Robert of Rheims, both chroniclers emphasized the sacrilege of churches and the faithful’s condemnation to most tragic, dreadful deaths. One should further note the reluctance of the pope and consequently the chroniclers as well, to approach these Sunni Muslim Turko-Persian conquerors by their real name, or to reveal their religious identification with Islam. Instead, the frightening enemy was categorized as Saracens, Ishmaelites, Hagarenes, Moors, and/or Mohammedans. From a religious perspective, they were further classified as pagans, heathens, or, more commonly, infidel.[footnoteRef:9] At this early stage, the complete ignorance/ disregard of the monotheistic essence of Islam could be attributed to the lack of information about the Seljuk raising empire and any knowledge of the enemy, its beliefs and norms of conduct in actual practice. [8:  Benjamin Z. Kedar, Crusade and Mission: European Approaches toward the Muslims (Princeton: Princeton University Press, 1984), p. 58.
]  [9:  Nasir Khan, Perceptions of Islam in the Christendoms (Oslo: Solon Publishers, 2006), p. 211.
] 

Though this premise probably stands with regard the chroniclers, the question raises towards the real knowledge of the eleventh-century papacy. Conversely, what seems more likely, the Moslems’ demonic portrayal was in fact manipulated in favor of the apostolic carefully-designed propaganda campaign. One should note in this regard that in their dealings with Moslem rulers, medieval popes usually refrained from any gesture or expression that could harm the other side’s feelings, while ultimately recognizing their monotheistic faith. Apostolic correspondence indeed hints at an ever-growing intercultural compatibility in the sphere of diplomacy.[footnoteRef:10] Thus, the same Pope Gregory VII about two years after his apostolic call to a Holy War, in a letter to the Berber ruler an-Nãşir b. ‘Alennas (late 1076) recognized that both Christians and Berbers believe in one God, though in different manners, and worship him daily as creator and ruler of this world. After thanking the emir for his good will toward his Christian subjects, Gregory declared, “This good action was inspired in your heart by God, the creator of all things, without whom we can neither do nor think any good thing. He who lighteth every man that cometh into the world enlightened your mind in this purpose. For Almighty God, who desires that all men shall be saved and that none shall perish, approves nothing more highly in us than this: that a man love his fellow man next to his God and do nothing to him, which he would not than others should do to himself. This affection we and you owe to each other in a more peculiar way than to people of other races because we worship and confess the same God though in diverse forms and daily praise and adore him as the creator and ruler of this world.” After such moving declaration of fraternal love, the pope ended his epistle wishing the emir “that God himself, after the long journey of this life, may lead you into the bosom of the most holy patriarch Abraham.”[footnoteRef:11] The biblical precept of “love your neighbor” (Lev. 19: 18; Mk. 12: 29-31; Jn. 13:34) was therefore further reinforced by the Abrahamic shared genetic origins of the emir and the Bishop of Rome. [10:  Benjamin Z. Kedar, "Religion in Catholic-Muslim Correspondence and Treaties," in Diplomatics in the Eastern Mediterranean 1000-1500, ed. Alexander D. Beihammer, Maria G. Parani and Christopher D. Schabel (Leiden, 2008), pp. 407-421.]  [11:  Das Register Gregor VII, ed. E. Caspar, MGH Epistulae selectae 2 (Berlin 1920-1923), 3. 21, pp. 287-288. The Correspondence of Pope Gregory VII: Selected Letters from the Registrum, pp. 94-95; The Register of Pope Gregory VII: An English Translation, pp. 204-205.
] 

 The conclusion is therefore unavoidable, i.e., the same pope who began the demonization of the Turko-Persian Sunni Muslims was well aware of the gap between the Berbers’ monotheistic essence and the pagan, demonic nature that he himself ascribed to the enemy as a whole. Did the apostolic different approaches reflect a deep knowledge of Christian early influences in North Africa – as against the Seljuk’s steppe culture -- or should be ascribed to the gap between foreign diplomacy and propaganda manipulative generalizations? Indeed, tactful, sensitive gestures of this kind were reserved to the high level of international diplomacy but were completely absent from the papal crusade campaign.
Urban’s letters -- written shortly after the Council of Clermont – continued the Moslems’ demonization and ratified the pope’s contempt toward those who by their savage conquest had polluted the holiest places of the Christian faith. In the apostolic epistle to the faithful in Flanders (December 1095), the pope referred to the Moslems as “barbarians” who “have invaded and ravaged the churches of God.”[footnoteRef:12] In his letter to the religious of Vallombrosa (7 October 1096), Urban consequently summarized the apostolic solution to the savage threat: [12:  H. Hagenmeyer, Die Kreuzzugsbriefe aus den Jahren 1088-1100 (Innsbruck, 1901), pp. 136-137. Trans. Louise and Jonathan Riley Smith, The Crusades: Idea and Reality, p. 38.
] 

 ‘… we were stimulating the minds of knights to go on this expedition, since they might be able to restrain the savagery of the Saracens by their arms and restore the Christians to their former freedom.’[footnoteRef:13]  [13:  W. Wiederhold, ‘Papsturkunden in Florenz,’ in Nachrichten von der Gesellschaft der Wissenschaften zu Göttingen (Göttingen, 1901), pp. 313-14; trans. L. and J. Riley-Smith, The Crusades: Idea and Reality, p. 39.
] 

Papal rhetoric further bestowed on the military pilgrimage Outremer all the attributes of a Just War, which was intended to repair the harm done to the most holy shrines of the Christian faith and to the faithful as a whole. One should note in this regard that according to classical jurisprudence, justice was ‘a steady and enduring will to render unto everyone his right’.[footnoteRef:14]  Urban was not satisfied with a just punishment alone. St. Peter’s heir went one stage further and spoke of the crucial damage that the Christian enterprise would inflict on the enemy’s pride, not only in the Holy Land but far and wide, in all Christian lands that with God’s help would be released from Muslim rule. Referring to the Christian attack in Tarragona, the pope argued:  [14:  D. Keyt, “Plato on Justice,” In: Anagnostopoulos, G. (eds) Socratic, Platonic and Aristotelian Studies: Essays in Honor of Gerasimos Santas. Philosophical Studies Series, vol. 117 (Springer, Dordrecht). https://doi.org/10.1007/978-94-007-1730-5_15.] 

“For you know what a great defense it would be for Christ’s people and what a terrible blow it would be to the Saracens if, by the goodness of God, the position of that famous city were restored.”[footnoteRef:15]  [15:  Paul Kehr, Papsturkunden in Spanien. I Katalonien (Berlin, 1926), pp. 287-288; trans. L. and J. Riley-Smith, The Crusades: Idea and Reality, p. 40.
] 

The search for vengeance thus appears to have played a most crucial role, offering an appealing component in the papal message, one that was especially attractive to medieval knights. Indeed, the Muslims’ acts of sacrilege, their despoliation of and vandalism against Christian ancestral rights to the Holy Land – which, by that time, became the Patrimonium Christi – actually rendered the crusades all the power and connotations of the biblical Just War.[footnoteRef:16]  [16:  There is a rich bibliography on the idea of Just War and Holy War. See, for example, James A. Brundage, ‘Holy War and the Medieval Lawyers’, in The Holy War, ed. Thomas F. Murphy (Ohio, 1976), pp. 99-140; H. E. John Cowdrey, ‘The Genesis of the Crusades: The Spring of Western Ideas of Holy War’, in The Holy War, ed. Murphy pp. 9-32; Esther Cohen and Sophia Menache, ‘Holy Wars and Sainted Warriors: Christian War Propaganda in the Middle Ages’, Journal of Communication 36 (1986), 52-62. 
] 

Contemporary reactions reflect the adoption of the apostolic message beyond the direct sphere of influence of the Roman Bishop. After depicting the first crusaders in a rather disapproving way, Anna Comnena, as well, alluded to the Turks, Saracens, and/or Hagarenes as pagans who worshiped Mahumet through mystic rites. She further refers to those “barbarian Ishmaelites who were slaves to drunkenness, wine, and Dionysius,” and scorned to their circumcision practices. According to the Byzantine princess, the castration of their body does not prevent their becoming slaves to sexual sordid passions.[footnoteRef:17] Fulcher of Chartres, as well, did not refrain from expressing his scorn of Islam, which he regarded as pure idolatry.[footnoteRef:18]  Whether this assertion should be considered a reflection of Fulcher's ignorance of the Moslem creed – which was common to many participants in the First Crusade – or of xenophobia feelings, is still an open question. Guibert of Nogent, on the other hand, provided his own version of Moslem history: [17:  Anna Comnena, Alexiad, ,l. X, c. 5, 7. Ed. Bernard Leib (Paris: Belles Lettres, 1937-1945), vol. 2 (1943), pp. 205, 208. The Alexiad of the Princess Anna Comnena, being the history of the reign of her father Alexius I, Emperor of the Romans, 1081-1118 A.D., book X. Trans. Elizabeth A. S. Dawes (London: Routledge and Kegan, 1967), pp. 248-249.
]  [18:  Fulcherii Carnotensis Historia Iherosolymitana, l. I, xxvi, 9, xxviii, 3.

] 

“After the pagan heresy had grown strong over a long time, and for many generations, the people…invaded Palestine, Jerusalem, and the Holy Sepulchre and captured Armenia, Syria, and the part of Greece that extends almost to the sea…”The “historical approach”, however, did not encourage more tolerant attitudes.  On the contrary, Guibert further argues that according to the testimony of the Byzantine Emperor,
The churches which the pagans held had been turned into stables for horses, mules and other animals… they set up in them temples, which they called Mahomeries, and they carried out all kinds of filthy activity in them, so that they had become not cathedrals, but brothels and theaters… those who survived led lives wretchedly bound by the yoke of slavery, harsher, … than those who died endured. They took virgins and made them public prostitutes…mothers were violated in the presence of their daughters, raped over and again….[footnoteRef:19] [19:  Guibert of Nogent, Gesta Dei per Francos. 1. 3. 100. Trans. Robert Lavine, pp. 36-37.
 ] 

As time went by, notwithstanding a better knowledge of the Moslems, papal stereotyped attitude in their regard only worsened. While calling to the Second Crusade, Pope Eugene III referred to them as pagans and as such “enemies of the cross of Christ” (Quantum predecessors, 1 March 1146).[footnoteRef:20] The feelings pleaded by the Apostolic See toward the Moslems were therefore far away from the evangelical message of love either of God or of your neighbor, as formerly recorded in Gregory VII’s letter.[footnoteRef:21] They returned, instead, to the German heritage, mainly, to the cult of war and the bravery expected from the warrior in the battlefield.[footnoteRef:22] These values received renewed impetus toward the end of the eleventh century by the consolidation of knighthood as a well-defined social class.[footnoteRef:23] The question remains as to the degree to which these feelings of anger, vengeance, and/or retaliation fostered and manipulated by the papacy did in fact permeate contemporary society. In other words, to what degree was the papal approach indeed accepted further justifying the atrocities committed by the crusaders against those whom they met in their pilgrimage to earthly Jerusalem.  [20:  P. Rassow, “Der Text der Kreuzzusgsbulle Eugens III,” Neues Archiv 45 (1924), p. 303. Trans. Louise and Jonathan Riley Smith, The Crusades: Idea and Reality, p. 58.
]  [21:  See note 11.]  [22:  The basis of the stereotyped image of knights can be found in the first-century Roman historian, Tacitus, in his appealing description of German values and behaviour in De Germania, c. 14, ed. Henry Furneaux (Oxford, 1894), pp. 64-65. 
]  [23:  Jean Dunbabin, ‘From Clerk to Knight: Changing Orders’, in The Ideals and Practice of Medieval Knighthood, ed. Christopher Harper-Bill and Ruth Harvey (Woodbridge, 1988), vol. 2, pp. 26-39; Richard Mortimer, ‘Knights and Knighthood in Germany in the Central Middle Ages’, in Ideals and Practice of Medieval Knighthood, ed. Harper-Bill and Harvey, pp. 86-103.
] 

At an early stage, contemporary documentation amply confirms the papal propaganda success. The leaders of the First Crusade, -- namely, Bohemond, Raymond Count of St. Gilles, Godfrey Duke of Lorraine, Robert Count of Flanders, and Eustace Count of Boulogne – following the conquest of Antioch (11 September 1098), proudly reported to the Vicarius Christi “the capture and slaughter of the Turks who had heaped so many insults on our Lord Jesus.”[footnoteRef:24] Fulcher of Chartres, participant and eyewitness of the First Crusade, further remained completely indifferent to the suffering inflicted by his fellow crusaders on innocent women, children, and elderly Moslems, whom they encountered in their way.  A few examples can illustrate his forgetful approach: when Moslem women were captured in Kerbogha's tents before Antioch (1098), Fulcher mentioned the fact that the Franks "did them no evil but drove lances into their bellies," without expressing any criticism in this regard.[footnoteRef:25]   Moreover, when speaking of the Moslems slain at Caesarea (1101), he notes without any sense of pity that their bodies were piled up and burned to recover the money they had swallowed;[footnoteRef:26] he did not further express any sign of compassion in light of the slaughtering of Moslems following the conquest of Jerusalem.[footnoteRef:27]  Although William of Tyre refrained from calling the Moslems “pagans,” and portrayed Nũr al-Din as a man who feared God, still, “according to the superstitious traditions of that people.”[footnoteRef:28] Moreover, he did not refrain from expressing his deep repugnance from such “dogs”, which had profaned the holy places where Jesus had walked thus subjugating the people of God to their tyrant rule.[footnoteRef:29] [24:  Epistulae et chartae ad historiam primi belli sacri spectantes. Die Kreuzzugsbriefe aus den Jahren 1088-1100. Ed. H. Hagenmeyer (Innsbruck, 1901), no. xvi, p. 161. Trans. Malcolm Barber and Keith Bate, Letters from the East: Crusaders, Pilgrims and Settlers in the 12th-13th Centuries (Farnham: Ashgate, 2010), p. 30. 
]  [25:    Fulcherii Carnotensis Historia Iherosolymitana, l. I, xxiii, 5.
]  [26:   Ibid., l. II, ix, 8.
]  [27:  Ibid., l. I, xxvii, 13.
]  [28:  Guillaume de Tyre, Chronique, xvi, 7, xx, 31. Ed. R. B. C. Huygens (Turnholt: Brepols, 1986), pp. 714, 1000; see, also, Ibid., viii, 3,66, p. 387.
]  [29:  Sarracenorum enim gens impia et inmundarum sectatrix traditionum loca sancta, in quibus steterunt pedes domini, iam a multis retro temporibus violenta permit tyrrannide subactis fidelibus et in servitutem dampnatis. Ingressi sunt canes in sacta, prophanarum est sanctuarium, humiliates est cultor dei populous, angarias patitur indignas genus electrum servit in luto et latere regale sacerdotium, princeps provinciarum facta est sub tribute civitas dei. Ibid., I, 15, 36-43, p. 132. See, also, ibid., I. 3, 36-55, pp. 108-109.
] 

Toward the end of the twelfth century, however, the former general and imprecise impressions were gradually replaced by more detailed and accurate descriptions of the Moslems and Islam, especially from those who spent long periods in the Levant.[footnoteRef:30] The testimony of James of Vitry, Bishop Acre between 1216-1228, illustrates the new approach at least among the more educated, ecclesiastical elite. In his detailed letter to the Parisian masters (1216-1217), James refers to the different Moslem sects: “Some respect the law of Muhammad, others scornfully ignore his precepts drinking wine, eating pork, and unlike the others they do not practice circumcision. The Old Man of the Mountain is the abbot of the religions of the Brothers of the Knives or Assassins, who recognize only one religious precept, that they will find salvation through obeying to do whatever they are asked, whether it be killing Christians or Saracens. There are other Saracens called of the occult belief…they would rather be killed than divulge their secret beliefs to anyone…I found others who say that the soul dies with the body, and so they do exactly as they please like animals satisfying their worst instincts….[footnoteRef:31] [30:   Aryeh Graboïs, Le pèlerin occidental en Terre sainte au Moyen Age (Paris-Bruxelles, 1998), pp. 138-139, 144-151; Benjamin Kedar, Crusade and Mission, p. 90.
]  [31:  Serta Medievalia. Textus varii saeculorum x-xiii in unum collecti, ed. R. B. C. Huygens, Corpus Christianorum, Continuatio Medievalis 171 (Turnhout: Brepols, 2000), pp. 558-578. Trans. Barber and Bate, Letters from the East, pp. 107-108.
] 

Though James complains about the fact that he could not freely preach nor baptizing in Moslem lands, he expressed some satisfaction of his advances in this field.[footnoteRef:32] Geoffrey of Donjon, Master of the Hospital, on the other hand, reported the miraculous conversion of a young Saracen of humble birth, who after discovering the true faith devoted his life to the Christian mission.[footnoteRef:33] Notwithstanding the lack of sufficient evidence with regard conversion numbers from both sides,[footnoteRef:34] there are some testimonies of such possibility. There were only three well-known cases of Templars who went over to the Saracens, whether willingly or after being captured in the battlefield and then forced to renounce Christianity.[footnoteRef:35]  The Order dignitaries reacted with maximum severity and, whenever possible, the traitorous knights lost their habit and were condemned to life imprisonment.[footnoteRef:36]   [32:  Ibid., p. 108.
]  [33:  Cartulaire général de l’Ordre des Hospitaliers de St, Jean de Jérusalem, ed. J. Delaville LeRoux (Paris, 1894-1906), 4 vols.,, vol. 2, no. 1131, pp. 1-3.
]  [34:  On the Moslems’ conversion to Christianity, see, Benjamin Z. Kedar, Crusade and Mission, pp. 57-85.]  [35:   Malcolm Barber, The New Knighthood: A History of the Order of the Temple (Cambridge, 1994), p. 227. 
]  [36:   Moreover, the Aragonese Templars who fled to Muslim territory in 1307 and 1308 did so in the exceptional circumstances of the impending trial.  Even then, they may not have meant their exile to be permanent.  I would like to thank Malcolm Barber for bringing this example to my knowledge.
] 

Guibert of Nogent further provides one of the earliest testimonies of Eastern Christians’ conversion to Islam:
“According to popular opinion, there was a man, whose name, if I have it right, was Mathomus, who led them away from belief in the Son and in the Holy Spirit. He taught them to acknowledge only the person of the Father as the single, creating God, and he said that Jesus was entirely human. To sum up his teachings, having decreed circumcision, he gave them free rein for every kind of shameful behavior. I do not think that this profane man lived a very long time ago, since I find that none of the Church doctors has written against his licentiousness. Since I have learned nothing about his behavior and life from writings, no one should be surprised if I am willing to tell what I have heard told in public by some skillful speakers. To discuss whether these things are true or false is useless, since we are considering here only the nature of this new teacher, whose reputation for great crimes continues to spread. One may safely speak ill of a man whose malignity transcends and surpasses whatever evil can be said of him. [footnoteRef:37] [37:   Guibert of Nogent, Historia quae dicitur Gesta Dei per Francos, RHC Hist. occ., IV. 1. 3. 94, p. 138, pp. 123-125. Trans. Robert Levine, The Deeds of God through the Franks (Woodbridge: The Boydell Press, 1997), p. 32. Jay Rubenstein, Guibert of Nogent: Portrait of a Medieval Mind (New York: Routledge, 2002), pp. 99-122.
] 

The gradual rapprochement between Latins and Moslems did not went unreported, and motivated the criticism of contemporaries, especially from those coming from Christendom. One of the participants in Frederick II’s crusade thus mourned the fact that "there is no difference between a Christian and a pagan…. Young and elderly Christians speak the pagan languages and they appreciate more an Infidel than two or more people of their own race."[footnoteRef:38]  Such critical approach justifies further analysis of the relationship among the inhabitants of the Holy Land, either Latins, Moslems, or Eastern Christians in actual practice. [38:   Freidan, Von Ackers, in Freidanks Bescheidenheit (Leipzig, 1878), pp. 125-131.
] 

Writing at the early thirteenth century, Abbot Arnold of Lübeck referred to the imitation of Muslim practices among the Franks. He honestly recognized that “the Muslims who are in their generation wiser than the children of light (Franks), contrive many things that our people did not know, unless they learned from them,” and pointed at carrier pigeons as an illustrating example.[footnoteRef:39] Although Arnold’s writing could not be considered as one of an eyewitness, his testimony merits full consideration since he avoided using stereotyped generalizations with regard the Moslems in several occasions.[footnoteRef:40] Moreover, he recorded twice the Moslems Abrahamic origins and ascribed them some readiness to recognize certain basic principles of Christian dogma.[footnoteRef:41] [39:  Arnold of Lübeck, Chronica Slavorum, ed. Johann Martin Lappenberg, M.G.H., Scriptores Rerum Germanicarum, vol.14  (Hanover: Hahn, 1868), p. 204. See, also, Susan B. Edgington, “The Doves of War: The Part played by Carrier Pigeons in the Crusades,” in Autour de la première croisade, ed. Michel Balard (Paris: Sorbonne, 1985), pp. 167-175.
]  [40:  G. A. Loud, The Chronicle of Arnold of Lübeck (London, Routledge, 2019), pp. 18-32.
]  [41:  Arnold of Lübeck, Chronica Slavorum,l. I. 9, pp. 24-25,; l. V. 28, p. 207.] 

One can further point at various and complementing meeting points between Franks and Moslems in the Latin Levant. Ronnie Ellenblum had presented one of the most illuminating researches in this field, showing the constant dialogue between both sides with regard economy, trade, agriculture, and warfare. With regard crusader castles, he rightly concludes that  they “are the most evident expression of a cultural dialogue between east and west, not because one of the sides borrowed from the other but because they are the outcome of a lengthy, ongoing dialogue between two schools of military tactics and approaches.”[footnoteRef:42] [42:  Ronnie Ellenblum, Crusader Castles and Modern Histories (Cambridge: Cambridge University Press, 2009), passim and most specially, pp. 298-304.] 

The cultural dialogue between crusaders and Moslems covered almost every facet of daily life.  The very use of paper in the Frankish Levant -- though less developed than among the Moslems -- hints at such process.[footnoteRef:43] The employment of salaried physicians on a permanent basis in the Hospital of Jerusalem, as well, undoubtedly reflects Oriental influence.[footnoteRef:44] Perhaps more clear still, the proliferation of bathhouses in the Frankish Levant proves direct Moslem influence in daily practices, while frequent washes became a characteristic of the Pullani, i.e., the Franks. Such a practice, sometimes shared by the both genders, aroused much criticism in ecclesiastical eyes who cared more about Christian morals than on hygienic principles.[footnoteRef:45] Though we still lack an overall study in the field of art,[footnoteRef:46] there are clear proofs of Moslem influence in luxury goods, glass, textile industry, and other merchandises destined to the social elite. As Eva Hoffman rightly claims, the constant traffic of people and goods throughout the Mediterranean both at court level through gifts and at the merchant class through trade “proved an effective recipe for maintaining a fragile co-existence and a delicate balance of power.”[footnoteRef:47] On the other hand, we lack clear manifestations of Moslem influence in monumental works, such as the arabesque common in the Iberian Peninsula at the time. [43:  Benjamin Z. Kedar, “The Use of Paper in the Frankish Levant. A Comparative Study,” in Crusading and Trading between East and West. Essays in Honour of David Jacoby, eds. Sophia Menache, Benjamin Kedar and Michel Balard (Abingdon: Routledge, 2018), pp. 1 – 6.
]  [44:  Benjamin Z. Kedar and Cyril Aslanov, “"Problems in the Study of Trans-Cultural Borrowing in the Frankish Levant," in Hybride Kulturen im mittelalterlichen Europa. Vorträge und Workshops einer internationalen Frühlingsschule, ed Michael Borgolte and Bernd Schneidmüller (Berlin, 2010), pp. 277-285.
]  [45:  Benjamin Z. Kedar, “Frankish Bathhouses: Balneum and furnus – A Functional Dyad?” in Communicating the Middle Ages. Essays in Honour of Sophia Menache, eds. Iris Shagrir, Benjamin Z. Kedar, and Michel Balard (Abingdon: Routledge, 2020), pp.121-140.
 ]  [46:  Anthony Cutler, “Everywhere and Nowhere: The Invisible Muslim and Christian Self-Fashioning in the Culture of Outremer,” in France and the Holy Land: Frankish Culture at the End of the Crusades, eds. Daniel H. Weiss, Lisa Mahoney (Baltimore: Johns Hopkins University Press, 2004), 253–281. 
 ]  [47:  Eva. R. Hoffman, "Pathways of Portability: Islamic and Christian Interchange from the Tenth to the Twelfth Century," Art History 24, no. 1 (2001), 17-50; ead., "Christian-Islamic Encounters on Thirteenth-Century Ayyubid Metalwork: Local Culture, Authenticity, and Memory," Gesta 43 (2004): 129-142. Maria Georgopoulou, "Orientalism and Crusader Art: Constructing a New Canon," Medieval Encounters 5- 3 (1999): 289-321. 
] 

The rapprochement on a daily basis did not however encourage more tolerant attitudes to the other at the theoretical, ideological level. On the contrary, in an anonymous description of 1202, the Eastern Christians still enjoyed the doubtful status of ‘schematics’ or, even worse, ‘heretics’, a categorization first given to then by the participants in the First Crusade.[footnoteRef:48] Moreover, the crusader leaders made a maximal effort to keep the satanic image of the enemy, which was expected to serve in two parallel fronts: encouraging the continuous but in fact still reluctant support of Christendom, on the one hand, and strengthening the social borders between conquerors and conquered. Faithful to this purpose, Amalric of Nesle, Patriarch Jerusalem, and Bertrand of Blancfort, Master of the Temple, wrote to the King of France, Louis VII, “we find ourselves surrounded by a perverse, evil nation of tyrannical infidels,” while the Moslems were portrayed as “persecutors of truth and faith,” and “persecutors of the Church.”[footnoteRef:49] The Christian setback at the Horns of Hattin[footnoteRef:50] only aggravated the Moslems’ satanic image. [footnoteRef:51] Terricus, the gran preceptor of the Temple, thus depicted Saladin’s followers as “a horde of pagans,” intoxicated by Christian blood,[footnoteRef:52] while Eraclius, Patriarch of Jerusalem, claimed that: [48:  Innominatus V, Tractatus de locis sanctis et statu terrae Hierosolymitanae, in "Drei mittelalterliche Pilgerschriften," ed. W. A. Neumann, Österreichische Vierteljahrsschrift für Katolische Theologie 5 (1866), pp. 258-274.  On the antagonism of the first crusaders to the Eastern Churches and their followers, in complete opposition to papal policy, see, Bernard Hamilton, The Latin Church in the Crusader States: The Secular Church (London, 1980), pp. 159-211
]  [49:  Recueil des Historiens des Gaules de de la France, vol. 19, Contenant la troisième et dernière livraison des monumens des règnes de Philippe-Auguste et de Louis VIII, depuis l'an MCLXXX jusqu'en MCCXXVI, ed. Martin Bouquet, Michel-Jean-Joseph Brial, and Léopold V. Delisle (Farnborough: Engl. Gregg, 1968), vol. 16, nos. 453, 123, pp. 151, 38. Trans. Barber and Bate, Letters from the East, pp. 51, 55. A similar approach appears in Amalric’s letters to the prelates and princes of the West, ibid., pp. 68, 76.
]  [50: Benjamin Z. Kedar, “The Battle of Hattin Revisited,” in The Horns of Hattin ed. Benjamin Z. Kedar (Jerusalem: Yad ben Zvi, 1992), pp. 190-207; W. J. Hamblin, "Saladin and Muslim Military Theory," ibid., pp. 228-238.
 ]  [51:  Hussain Othman, “Islamophobia, the First Crusade and the Expansion of Christendom to Islamic World,” World Journal of Islamic History and Civilization 4-3 (2014): 89-106.
]  [52:   Roger of Howden, Chronica, vol. 2, ed. William Stubbs, Rolls Series vol. 51 (London, 1869), p. 324.
] 

…Our Christian brothers were slain by the sword of Mafumetus the Unbeliever and his evil worshipper Saladin… Indeed, the perfidious enemies of the Cross of Christ have turned our Churches into stables for the horses and they copulate with Christian women in front of the altars.”[footnoteRef:53]  [53:  Jaspert, “Zwei unbekannte Hilfsersuchen des Patriarchen Eraclius vor dem Fall Jerusallems (1187),” Deutsches Archiv fūr Erforschung des Mittelalters 60 (2004): 511. Trans. Barber and Bate, Letters from the East, p. 79.
] 

This trend, which developed at the Holy Land, was concomitant with the papal message and consequently received full support from the Holy See. Thus, Gregory VIII further referred to “those savage barbarians thirsting after Christian blood and using all their force to profane the Holy Places and banish the worship of God from the land.”[footnoteRef:54]  While Innocent III, in his call to the Fifth Crusade, found it necessary to teach the faithful the apostolic version of the “holy history” (Quia Maior, 19-29 April 1213):  [54:  Audita tremendi (October-November 1187), in Historia de expeditione Friderici imperatoris, ed. A. Chroust, MGH, Scriptores rerum Germanicarum, (Berlin, 1928). Vol. 5, p. 7. Trans. Louise and Jonathan Riley Smith, The Crusades: Idea and Reality, p.65.
] 

“The Christian peoples, in fact, held almost all the Saracen provinces up to the time of Blessed Gregory; but since then, a son of perdition has arisen, the false prophet Muhammad, who has seduced many men from the truth by worldly enticements and the pleasures of the flesh.” 
After such a convincing preface, the pope further referred to the latest news, mainly, the building of the fortress in Mount Tabor by “the same perfidious Saracens”, that is expected to facilitate their conquest of Crusader Acre.[footnoteRef:55]  [55:  G. Tangl, Studien zum Register Innocenz’ III (Weimar, 1929), pp. 90-91. Trans. Louise and Jonathan Riley Smith, The Crusades: Idea and Reality, pp. 120-121.
] 

No wonder therefore that the lack of respect for the “other” was reciprocated by the Moslems. John Sarrasin, Chamberlain of France and participant in the Fifth Crusade, reported to Nicholas Arrode  that when the Christians approached Damietta “the Saracens had fled…telling each other that the pigs had arrived” (23 June 1249).[footnoteRef:56]  Perhaps the animal designation hints at the Christian customary menu as against the Moslem prohibition with regard swine. Still, one cannot neglect the derogatory tune of such description.  [56:  J. M. A. Beer, “The Letter of Jean Sarrasin, Crusader,” in Journeys toward God. Pilgrimage and Crusade, ed. B. N. Sargent-Baur (Kalamazoo, Michigan, 1992), pp. 136-145. Trans. Barber and Bate, Letters from the East, p. 150.] 

	The Mongols’ advance at the mid-thirteenth century brought about similar reactions, while the Tartars easily fulfilled the stereotyped role of a much hatred, demonic enemy. Robert, Patriarch Jerusalem and papal legate, together with other prelates in the Holy Land, complained to their colleagues in France and England 
“From the realms of the East the cruel beast has come to invest the province of Jerusalem…They decapitated the priest (of the Saint Sepulchre) while they were in the act of officiating at the altars saying:’here we shed the blood of the Christian People where they have drunk wine in honour of their god who they say was suspended on the cross…” 
The prelates further lamented that the Mongols
…. Profaned everywhere, the graves of the kings…their wickedness was greater than that of all Saracens who had always shown the utmost reverence for our holy cities during their numerous occupations of the land of the Christians.[footnoteRef:57] [57:  Matthew Paris, Chronica Majora, ed. H. Luard, Rolls Series, vol. 57, 7 vols. (London, 1872-1883), vol. iv, pp. 337-344. Trans. Barber and Bate, Letters from the East, pp. 142, 144.
] 

	Rather unexpectedly, the Mongols’ threat thus brought about a reconsideration of the Moslems’ former image, while giving them and their actions a more human, less satanic identity.[footnoteRef:58] Descriptions of this kind were meant to arouse anger while bringing the so-hoped support of Christendom to the agonizing Latin States. Still, sometimes it becomes difficult, if not impossible, to differentiate between real situations and literary topoi, which repeated themselves time and again.  [58:  On the Mongols’ attempts to contrast the prevailing hostility against them, see, Sylvia Schein, “Gesta Dei per Mongolos: The Genesis of a Non-Event,” English Historical Review 95 (1979): ] 

[bookmark: _GoBack]	To conclude, the satanic stereotyping of the Moslems was elaborated and promoted by the eleventh-century papacy as an important tool at the service of papal interests. The assistance to the Byzantine Empire and the crusades, indeed, were just a segment in the apostolic pursuit of plena potestas, i.e. the establishment of papal monarchical rule in Christendom.  The frightening portrayal of the enemy was consequently successfully manipulated in the promotion of the Holy War against the Moslems. As such, it was incorporated into the symbolical and linguistic thesaurus of contemporary society and was voiced in both papal correspondence as well as the narrative sources. The apostolic initiative was further accepted and developed, especially by the Latin leaders, to justify their atrocities against native populations and became a main argument for arising the support of Christendom. In parallel, it was expected to strengthening the social borders between the Frankish colonial society and the native inhabitants. Conversely, it was a continuous dialogue and inter-influence at the practical level between the two different societies who convened in the Levant.  The very existence of such dialogue – as much as it was criticized at the theoretical, ideological level – could perhaps have some meaning these very days, as well.
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