Chapter 4. The world and the journey1
Bartholomew was writing and teaching in the 1220s and ’30s, only a few years
after the death of St Francis. As a Franciscan lector, he had the task of transmitting
an ideal of homeless mendicancy in town and countryside without appearing to
challenge the orthodox ideal of a religious life. Before this, the Benedictine ideal
of separation from the world through monastic enclosure had underpinned
religious life for five centuries. Although the Minorites shared vows and
preaching objectives with their colleagues in the Benedictine and Cistercian
Orders, the early years of Francis’ Order were nevertheless politically precarious
as factions differed in the interpretation of Franciscan poverty and their
involvement with laity aroused disapproval. Because Francis had shunned the
security of religious enclosure, his ministry appeared to some to be an unseemly
immersion in the secular world and its temptations.2
This chapter looks at how Bartholomew weaves into his work a persistent strand
of encouragement and information about physical travel across land and sea
among alien races, and about spiritual pilgrimage through worldly life, through
the subtle use of stories and images taken from both Christian and pagan sources.
In this capacity, Bartholomew’s work can be seen as being closely allied to
contemporary graphic compilations or mappaemundi. Like the maps, ‘Properties’
testifies to contemporary interest in the extent of Christendom and the known
pagan lands, the perceived limits of the physical world, and in rumoured places
and peoples existing beyond them, perhaps awaiting salvation. Both kinds of
text enabled the preacher or reader to travel in spirit to both centre and rim of
Christendom.
The Fourth Crusade (1204) to the Seventh (1270) took place during Bartholomew’s
lifetime. The actuality of the Holy Land inspired people to travel towards the
centre of Christendom as crusaders or pilgrims; either literally, or vicariously
by means of devotional texts. In addition, known pagan lands beyond the borders
of Christendom were the focus of crusade and mission, inspiring movement in
a direction away from the Mediterranean centres.3 This chapter examines
‘Properties’ as a guide and textual map to peoples and places and to survival in
the world. It looks at how Bartholomew builds upon the eschatological theme
of journeying and labour in ‘Properties’, discussed in the previous chapter, to
create a densely illustrated image of the world in senses described by Meier: as
source of information, site of world history and course of preparation for
Judgement.
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Pilgrimage, crusade, mission, mendicants
The first task, though, is to summarise the context of expansion and mission in
which Bartholomew was working. The historical record of mission, pilgrimage
and crusade shows that in Bartholomew's time certain kinds of travel were a
legitimate part of the religious life.4 The record shows a double focus on
Christendom: at its heart in Jerusalem and Rome, sites of crusade, pilgrimage
and political struggle; and at its fringes where expansion and control were issues
for the church. The Fourth Lateran Council of 1215, at which Innocent III
authorised the Order of Preachers under Dominic and the Minorites under
Francis, had demonstrated papal commitment to action against heretics in Europe
and infidels abroad. The church was supporting the forceful conversion of Cathar
heretics in southern France (initially by Cistercians) as well as a crusade against
the Moslem presence in Jerusalem and the Holy Land. The church was also
becoming aware that the Mongol empire was expanding westward.5 At the
Franciscan General Chapter of 1219, groups of friars had assembled to travel to
Germany and eastern Europe, Spain and north Africa.6 In the 1220s, Francis
and Jacques de Vitry, bishop of Acre, hoped to undertake conversion of the
Moslem world and in 1223 Pope Gregory IX had sent Franciscan envoys to meet
both Moslem and Mongol rulers.7
Crusades against the Cathars and Slavs would take preachers into barely
penetrated regions in the mountain areas of Europe as well as to the fringes of
the unknown lands to the east. The steppes of Russia, the Crimean peninsula,
Armenia and the Caucasus were all zones of missionary activity by the mid
1240s.8 Dominic’s main concern became the Cathars in southern France, but
Dominican preachers were also involved, from before 1221, in converting the
Prussians, Hungarians and Russians. While the Dominicans were trained clerics
who met the Cathars with their own weapons of scholarship and reasoned
argument, the Franciscans were strongly associated with the laity and the towns,
and used affective, dramatic methods and the example of their own poverty to
teach the Gospel.9
The figure of Francis himself provided followers with the ideal of an evangelist
who confronted the dangers of seas and mountains in a physically frail body
and received divine confirmation of Christ-like power. In 1219-20 Francis, sick
and nearly blind, had made an arduous journey across the Mediterranean on a
mission to convert the Moslem Sultan, travelling to Ancona, Crete, Cyprus and
Egypt.10 He died in 1226, and his supposed feats immediately became part of
the body of legend that attached to his sanctified image. The belief persisted
that he had achieved a light-filled apotheosis attended by Seraphim, and received
miraculous stigmata, on Monte Verna in Italy.11
John of Plano Carpini, an early associate of Francis of Assisi who had taken a
leading part in the establishment of the Order, became Guardian of the new
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province of Saxony in 1222. Later, according to his companion and chronicler
Giordino of Giano, he sent friars all over northern and eastern Europe, to
Bohemia, Poland, Hungary, Denmark and Norway. With his companion,
Lawrence of Portugal, Carpini himself left Lyons in April 1245 as envoy of the
Apostolic See to the Tartars and other nations of the east. He returned to Lyons
in November 1248 and shortly afterwards began writing his Historia
Mongolorum.12 Louis IX sent two more Franciscans, William of Rubruck and
Bartholomew of Cremona, from Acre to Mongolia in 1253 in the hope of gaining
Mongol conversions and support against the Moslem world.13 Although Carpini
and Rubruck were travelling eastwards close to the time when Bartholomew
was compiling ‘Properties’, their travel accounts did not circulate until after the
middle of the century and would not have been available in time for inclusion.
For us today, they form a background to the life of Bartholomew and of those
for whom he wrote; they also testify to an increasing attention to the fringes as
well as the heart of Christendom during those years.
The belief that Christians lived in the fourth or last age of the world, and that
the age would soon end as prophesied, added an additional sense of urgency to
the idea of global conversion. While missions endorsed by the pope may have
been politically motivated they could be justified in scriptural terms as helping
to fulfil the prophecy of St John in Revelation: ‘And I saw a new heaven and a
new earth: for the first heaven and the first earth were passed away; and there
was no more sea.’ Meanwhile, the properties of earth, water and weather in the
existing sinful world were realities with which the missionary preacher might
have to contend.

Bartholomew and the sea
Bartholomew brings the idea of mission vividly before the reader through two
reiterated sets of images, each of which carries an accessible moral subtext. One
of these involves realistic and dramatic descriptions of the ocean; the other
evokes well-known stories about archetypal travellers over land and sea.
In long chapters on the sea and on fishes in Book 13, Bartholomew compiles
empirical-seeming descriptions of the ocean as a heaving mass of water,
speculations on the nature of saltiness, descriptions of lunar influence and tides,
the sea bed and sea monsters, and the great variety of the underwater world of
fishes. In De mari, Bartholomew paints a vivid picture of the open sea, with its
dangers to sailors: waves, weather, monsters, sandbanks, sea-sickness, distance
from land. He cites Aristotle and others on the medicinal properties of sea water,
its incessant motion and changeable colours under different winds. Both fog and
wind are perilous to those coming towards shore and a ship may be imperilled
or late coming to harbour if it is weak, overloaded or poorly steered.14 He goes
on to depict some formidable dangers to shipping: the rock Scylla and the
whirlpool Charybdis that nearly destroyed Odysseus; hidden rocks, sandbanks,
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and an indeterminate hazard where the bow gets stuck and the stern breaks,
called bitalapsum; and uneven deeps and shallows called sirtes.15 These were
real hazards which any prospective traveller needed to be aware of, and
Bartholomew devotes a separate chapter to the Sirtes in Book 15, treating them
as a named location off the coast of Egypt and citing their etymological meaning
of drawing or dragging.16
Some of these dangers, then, were and are real enough. Bartholomew states:
‘These are dangers for men who sail on the sea, both the Mediterranean and
Ocean’, but in the midst of describing them he pauses to say that, while many
common things are known about the sea, he wants to make sure that his readers
have matter with which to persuade simple men of spiritual and hidden truths.17
In other words, he’s talking about the moral as well as physical dangers that the
traveller might encounter. The glossator's copious comments confirm that readers
could draw deeper connotations of the commotion and dangers of worldly life
from under the surface description. They warn that sirtes point us to the lure
of worldly wealth that can wreck one’s hopes of salvation: ‘Take note of the
condition of the worldly; of the rise and fall of the worldly man; of love of the
world and its danger; be on your guard against riches.’ At the start of the chapter
on the sea, where Bartholomew describes the continual movement, waves and
storms, the glossator has written: ‘Take note of the condition of the worldly.’18
Comments against the ensuing column text on rocks and wild weather include:
‘Take note concerning usurers and rich men … concerning the pride and
self-importance of the wealthy … of the infirmity of the body and soul … of
mortal sin.’ Against the monsters Scylla and Charybdis, the glossator warns of
the changeableness of the world, and its strong appeal: ‘Take care against
prosperity and adversity in the world; against love of the world and its danger.’
Where Bartholomew cites Aristotle on the way the sea becomes changeable in
colour in the ‘dog days’ after the rising of the dog-star canicula, the glosses
include: ‘Take note of Antichrist.’19 Bartholomew’s chapter on the open ocean,
pelagus, describes a dangerous shoreless waste, very deep and constantly in
motion, home of whales and other monsters, windy and full of spray, changing
colours, and the din of crashing waves; the glossator likens these to ‘worldly
tumult’ and ‘the mutability of worldly things’.20 A warning against the fatal
attraction or ‘drawing’ implied in the etymology of sirtes appears again in Book
18 in Bartholomew's chapter on the siren, the monster that seeks to destroy
mariners by luring them off course with song, holding out false promises and
arousing their lust.21 The glossator sees them as reminders of love of the world;
the desire of the flesh, lust of the eyes and pride of life; and as warnings against
envy, pride and hypocrisy.22 Within the sea lurk creatures of all kinds, just as
people of all kinds inhabit the world.23 These glosses demonstrate a reader’s
contemplative response to a dynamic description of physical experience. They
also show us a stage in the process by which the sea — unstable, stormy and
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full of monstrous danger — became such a fruitful metaphor in the later Middle
Ages for the world of secular society.
We have seen that Bartholomew’s own justification for his work, that the things
that are made show us the invisible things of God, recalls Augustine’s teaching.
He repeats this statement in Book 8 on the sublunary world.24 Similarly, he
seems to refer to St Augustine’s mention of a necessary mode of conveyance
near the start of his own literary undertaking. As stated earlier, he explains in
Book 3 that the soul is said to be one with the body — but guides it, as a sailor
is one with a ship — a non-bodily substance ruling the body.25 For the
Franciscan student such a reading could be appropriate as an Augustinian vision
of spiritual pilgrimage; but Bartholomew also provides reminders of the need
for courage and faith. In Book 8, the North Star, stella maris, reassures those
who look on its fixedness, and guides the mariner.26 In Book 13, Bartholomew
describes the little fish aphorus as very small but full of virtue because it clings
to a ship and holds it still and steady in the midst of storms, as Isidore says.
Ambrose and Bede say that these fish use stones to help them stabilise ships
with a strength beyond their own; they warn sailors to be ready for the coming
tempest.27 In Book 15, the island resists the onslaught of waves.28 In Book 17,
a plank of wood can save the shipwrecked sailor.29 Like the glossator,
Bartholomew seems to encourage the reader to identify with the sinner aware
of being perilously exposed on the open ocean of worldly life.

Stories and travellers
In this setting, the reader’s imagination is free to place historical and legendary
travellers who found or lost their way on the sea — Noah, for example, whose
story came to exemplify faith and the promise of salvation.30 Hugh of St Victor
had written his treatise on the meaning of Noah’s Ark, De Arca Noe Mystica, in
the previous century, and in the religious drama of the guilds, which developed
their full complexity during the fourteenth and fifteenth centuries, Noah and
his family become exemplary as well as entertaining figures.31 The main
ingredients of the Noah story are woven into the fabric of ‘Properties’: Noah’s
freight of animals and birds in Books 12 and 18 on those topics; the olive tree
and the ship-building timbers in Book 17 on plants; the whole sea-going
experience of waters and tempests in Book 13; Mount Ararat and Armenia in
Books 14 and 15; the rainbow in Book 8 on earth and heaven.
Legends about archetypal travellers — sinful, heroic, misguided and repentant
— were available to Bartholomew and his students from the Christian Scriptures,
but also from Christianised Homeric legend and from classical history.
Bartholomew’s graphic description of the sailor in the empty ocean amid
wallowing waves could evoke not only the contemporary example of St Francis
and scriptural figures such as Noah or the Apostles, but also the pagan figures
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of Odysseus and Alexander the Great, whose stories had been adapted by
Christian writers. The twelfth-century writer William of Conches is explicit
about the allegorical significance for the Christian of Odysseus/Ulysses and
elements of his story: ‘By Ulysses you must understand the wise man (sapiens)
whom Circe, that is, abundance of earthly possessions, does not succeed in
transforming.’32 Or, as Gerhard Ladner has put it:
… the Fathers of the Church could beautifully interpret the heroic travels
of Ulysses as a type of the Christian’s journey through terrestrial life.
Ulysses had himself tied to the mast so that he would not be lured to
disaster by the songs of the Sirens. Similarly, the Christian stranger on
earth, the peregrinus, could be said to travel through strange and awesome
seas in a ship, which is the Church, affixed to the mast of the Cross,
absorbing the sweet and far from meaningless Siren songs of the world,
without being deflected from the right course.33
Readers could infer allusions to the Odyssey in the monsters Scylla and Charybdis
mentioned above, but also in an allusion to the homecoming Odysseus’s welcome
by his dog: ‘Guard dogs can live longer, fourteen or sometimes twenty years,
as in Homer.’34 In De Aeolia, ‘an island of Sicily’, Bartholomew alludes obliquely
to Odysseus’s misadventure on that island by simply saying that the island was
named after Aeolus, whom ‘poets had made up to be god of the winds’.35
Like Ulysses/Odysseus, the figure of Alexander the Great (356–323 B.C.) had
been annexed by earlier Christian writers as an exemplar of Christian vices and
virtues, representing the curiosus, gyrovagus or restless traveller interested in
seeing the world for its own sake but saved by the wisdom he eventually
gained.36 Literary evidence indicates that stories about this itinerant everyman,
repeatedly being taught Christian virtues of humility, patience, poverty and
penitence through his worldly successes, encounters and errors, were popular
in Bartholomew's time. His arrogant curiosity and pursuit of worldly experiences
took him beyond the bounds of normal travel and into contact with exotic and
unnatural creatures including Amazon women and sirens.37 It has been suggested
that in Christianised versions of the Greek account Alexander embodied the
worldly traveller subject to the ‘lust of the eyes’ and ‘pride of life’ warned against
in the first epistle of John.38 The Alexander stories that existed in the thirteenth
century show that the non-Christian hero was strongly associated in Christian
imagination with key locations on the map of the world, especially the earthly
Paradise into which he tried to force an entry, and its antithesis, Babylon, the
city identified in Scripture with the 'mother of whores and abominations of the
earth', where he died.39
Bartholomew makes numerous allusions to Alexander in different Books. In
Book 15's chapter on ‘Amazonia’ he tells us about the tribe of homicidal women,
their taming by Hercules and Achilles, and how Alexander, after demanding
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tribute, learnt a lesson of humility from the Amazon queen.40 In the chapter
on Persia, Bartholomew refers to the treasure left behind by Alexander in the
city of Elemayda.41 In Book 17, on plants, he notes that there are rushes in India
big enough to make boots with, as both Pliny and the Alexander story testify.42
He alludes to Alexander’s victory in India after which he crowned his soldiers
with ivy, since it was sacred to Bacchus and to Mars.43 However, after describing
the vigour and usefulness of the palm tree found throughout Syria, Egypt and
Palestine, he concludes dryly that, according to Pliny, some of Alexander’s
soldiers choked on unripe dates.44 And in his chapter on the properties of red
wine, Bartholomew tells how the mighty Greek spurned the warning of the wise
Adronites and, being drunk, slew his friend.45 In this Book we also find a
comment on Alexander’s legendary association with the stag, which Bartholomew
says is evidently long-lived since those given gold collars by Alexander were
found still living a hundred years later.46 In Book 18’s chapter on the dog, he
reminds us that the king of Alania (a pagan area on the eastern boundary of
Christendom) sent Alexander a cross-bred tiger-dog, so strong it could overcome
a lion and an elephant.47 Bartholomew adds a final sentence at the end of De
sirena saying that such monsters can be read about in the history of Alexander
the Great.48 This cryptic reference to Alexander's underwater encounter with
sirens, one facet of the Alexander story available to his contemporaries, illustrates
the way Bartholomew gives his Christian readers the opportunity to dwell upon
a whole set of adventures and resulting wisdoms gained by a pagan hero. In the
Christian context of idealised spiritual pilgrimage, Alexander represents the
opposite of the ideal; but his story also holds out the hope of salvation for the
worldly person who learns and repents.
Stories were a valuable resource for the preacher as a way of engaging the
attention of listeners even if they were, as Bartholomew himself puts it, ‘pagan
follies’, error gentilium. He also points out in his chapter on Suecia, home of
legendary Amazons, that we ought to believe pagan writers, scriptores historiae
tam Graecorum quam Romanorum, who describe the Swedes as gens valde robusta,
feared by Alexander the Great and Julius Caesar: as Jerome said, we may trust
the sayings of poets and writers which do not harm the faith or contradict known
truth.49 Moreover it is possible that pagan stories could serve the purpose of
heightening the clarity of the sacred through contrast with the profane.
Bartholomew’s many references to Alexander reinforce the suggestion that pagan
stories provide contrasting figures which set off the virtues and significance of
the church’s objects of veneration. David Williams considers Alexander the
Great a heroic but physically grotesque figure, both a builder and a destroyer,
as an example of the didactic use of contrast and paradox in Christian teaching:
It is not impossible that in Alexander the Great the people saw shadows
of a prototype of Jesus, a manifestation of the paradox of divinity in
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which the unnatural, even monstrous, combination of distinct natures,
human and divine, unite in a single being. This certainly was the
perception of, at least, the thirteenth century Armenian scribe [Ps.
Callisthenes] who openly compares Alexander to Christ and who attaches
to his poem a plea to be excused for this audacity.50
How else, the reasoning might be, to represent Christ and the Apostles but by
antithesis? Evelyn Edson notes that for Lambert of St Omer in the twelfth century
Alexander was a unifier of the physical world, compared to Christ as unifier of
the spiritual world; and that Bartholomew’s English contemporary Matthew
Paris (d.1259) depicts Alexander and Christ enthroned together.51
A striking example of the use of contrast and paradox occurs in Bartholomew’s
introduction to the properties of the earth in Book 14. Bartholomew starts by
citing Isidore: the earth is situated in the middle of the heavens, equidistant
from all furthest points, signifying both its unity and its variety.52 He explains
the names given in other times and places to earth: terra, humus, tellus, ops,
arida, solum, signifying her attributes; in old time she was called ‘Ceres mother
of gods’, and ‘Goddess Vesta’. He then describes a great seated female figure
wearing a turreted crown, placed on a chariot, accompanied by submissive lions
and cocks, holding in one hand a key, in the other a percussion instrument; the
charioteers brandish naked swords.53 Peter Dronke, in his chapter entitled
“Bernard Silvestris, Natura, and personification” on the philosophy of the school
of Chartres, notes that some scholars well into the thirteenth century did
represent Earth and natura as a personified figure derived from the Roman
goddess Terra or Tellus, a magna mater who nourishes and protects all.54 This
dramatic identification of the Christian ideal with the pagan image may therefore
have been less surprising to medieval clerics than it is to us.
Bartholomew partly explains his inclusion of the pagan goddess among the
properties of terra by saying that her attributes signify the seasonal round and
the yearly rituals of ploughing and harvest ‘under the cover of stories’, sub
integumentum fabularum.55 Peter Dronke locates the device of integumentum
fabulae within the twelfth-century School of Chartres and the philosophy of
Bernard of Salisbury: through this device a legendary narrative can encase
sub-textual meaning, which it is then up to the commentator to reveal.56 In this
instance the glossator is a ‘commentator’ who reveals a deeper meaning available
to his contemporaries, lying beneath the description of the pagan earth-mother.
The glosses point to the example of the Christian church and the Virgin Mary,
to her faith and hope, her fullness of grace, her excellence, ripeness and stability;
and to her total devotion to her Lord, in striking contrast to the personification
of terra described in the column text.57 The reader could draw both characters
at once from the same page — the pagan story could be a paradoxical cover for,
and vivid antithesis of, the image of the church (ecclesia) as bride and mother
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of Christ.58 We might conclude then that this outwardly pagan and surprising
passage in Book 14 could serve as a pause for reflection, not only upon the
fertilising properties of religious life and the harvest of souls but also upon the
virtues of Mary, her example to men and women, and her identification with
the church as holy and fertile mother. At the same time, the chapter in Book 14
describing the fruitful properties of the earth prepares the way for Book 15 on
the properties of places and peoples found upon its face — some still waiting to
be sown with the word of God.

Book of the world, map of the world
Places and peoples known or rumoured to exist appear on world maps made
during the Middle Ages. Scholars conclude that large mappaemundi such as those
from Hereford (c.1280) and Ebstorf cathedrals (c.1300), and the tiny Psalter Map
(c.1260), found in a small book of psalms for private devotion, were in effect
compilations of theology, history and empirical knowledge, on the theme of
salvation, for contemplation of the overarching meaning of the sites of original
sin, redemption and judgement. They might serve a public or private teaching
function.59 Maps therefore parallel Bartholomew’s textual image of the world:
as a repertoire of places and peoples found within the mental horizons of the
thirteenth-century Christian west; as a store of exemplary histories and legends;
as an ordered hierarchical image of the cosmos; and as an object of contemplation
for the Christian peregrinus. As David Woodward notes, the term mappamundi,
or ‘map of the world’, could be used in the Middle Ages in an additional
metaphorical sense, or to describe a purely textual account of the world.60 A
textual account of the world is precisely what Bartholomew builds as he takes
us from Book 8 on the cosmos to Book 18 on land creatures. Margriet Hoogvliet
argues that although many extant maps occur in world book texts, they are not
simply illustrative or interchangeable but complementary: the name mappamundi
belongs rightly to both; and the strong association between maps and texts ‘can
provide us with some clues for a reconstruction of the spiritual meaning of the
medieval maps of the world’.61 It seems reasonable to suppose that, conversely,
our awareness of the forms, content and function of the maps can help us
reconstruct the spiritual meanings underlying the properties of things amassed
by Bartholomew from his sources.
Early ‘Properties’ manuscripts do not contain drawn maps but, from their
presence in some of Bartholomew's main patristic sources, it seems reasonable
to conclude that the compiler would have been familiar with earlier examples
of the tradition.62 Many of the imago mundi texts contain maps, the Imago Mundi
of Henry of Mainz (floruit 1098–1156) being seen as a prototypical example from
the twelfth century.63 Each map is different but, since the maps were graphic
representations of historical, geographical and exegetical knowledge, each
map-maker had to find ways of encoding within the orthodox scheme, or imago
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mundi, far more information than could be fully depicted or described in the
space available. The density of the maps, like that of ‘Properties’, suggests that
a good deal of imaginative re-creation was expected on the part of both viewers
and readers. Within this group, the English Psalter Map is most nearly
contemporaneous with ‘Properties’ and comparable as a book for individual
devotional reading (Figure 3).64 Whether a map was made for public or private
use, it was normal to depict the theme of Judgement in the area immediately
inside the frame or edge of the page. In the Psalter map recto, the iconography
of the Last Judgement is limited to the figure of Christ, but the dragons below
could be reminders of the power of Satan to destroy faith — and on the verso
of the map Christ’s feet rest firmly upon them (Figure 4).65 The Psalter map
depicts earth as a circle within the rectangular page.
Divine and eternal beings, God and his angels, occupy the space outside the
circle of the earth and within the rectangular frame. Books 1 to 4 of ‘Properties’
provide the conceptual framework for the whole work, as the rectangular frame
or page does for the Christian cosmos depicted in the map. Bartholomew places
God (Book 1) and the angels — good and bad — (Book 2) in the dominant position
at the head of the work. Books 1 and 2 correspond to the area outside the circle
of the world but within the rectangular frame of the map, embracing and
dominating the sublunar world.
Book 3 presents the human soul at the start of its journey through the world
and towards God. Book 4, on the four elements and four humours, is consistent
with the symbolism of the number four embedded in mappaemundi and tetradic
diagrams.66 Book 4 can also be seen as the centre of a group of seven Books;
between the first three Books that deal with the divine, and Books 5, 6, and 7
that deal with the corporeal aspects of the world.
In Book 8, Bartholomew describes the world at the centre of the spheres and
furthest from heaven of all the heavenly bodies.67 Books 9, 10 and 11 can be
likened to the first or outer circle of the map, where the motion of the sublunary
world creates the flow of time (Book 9) and the vicissitudes of temperature (Book
10) and winds (Book 11) that we experience.
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Figure 3: The Psalter Map, British Library Additional Ms 28681, f.9 recto.
Circa 1260.

The map is a miniature occurring in a Book of Psalms, but it is thought that it could be a copy of larger-scale
maps commissioned by Henry III for the walls of Westminster Abbey.
Used by permission of the British Library.
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Figure 4: The Psalter Map, British Library Additional Ms 28681, f.9 verso.
Circa 1260.

The features depicted on the map, and the places listed on its reverse side, represent the basic repertoire
of a mappaemundi of 1100–1300 and coincide closely with those named in ‘Properties’ Books 13, 14 and
15.
Used by permission of the British Library.
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Creatures of air, the subject of Book 12, are the ‘ornaments’ of that element.68
At another level, Book 12 is a list of distinctiones into which the symbolic
significance of individual birds could be read by those versed in them. It also
serves to deepen and expand on the idea of the soul on its journey, and even
(like the crane, the swift and the homing pigeon) to symbolise the viewer as
peregrinus in the world and in the book.69
Book 13 on the element of water can be compared to the area on the mappaemundi
where bodies of water and rivers are predominant features, with the Nile and
the Mediterranean separating the world into its three divisions. In this Book,
Bartholomew includes the rivers Nile and Danube; and the four rivers that come
out of Paradise — Physon (or Ganges), Gyon, Tigris and Euphrates. These, with
the rivers Dorix and Jordan, each have a chapter in Book 13. Here, he describes
their passage from Paradise in the East, into the Red Sea, through Mesopotamia,
Babylon and Armenia; the Jordan flows through Palestine, past Jericho and into
the Dead Sea. The rivers Albana and Pharphar flow through Syria and Damascus;
the river Gazan flows into the Red Sea; and Chebar, with its sedges and willows,
is where God’s people sat down and wept by the waters of Babylon. The Dead
Sea, Lake Tiberias and Genesar ‘pond’ each have a chapter. The Mediterranean
has a chapter, De mari magno, in which Bartholomew draws a verbal map of the
coastline and the countries of its margins, including a paragraph on the Red Sea
and its environs.70 A characteristic feature of contemporary maps is the Ocean
that rings the world, dotted with islands, named and unnamed. Bartholomew
refers to ‘the waters which surround the sides of the earth’ at the start of Book
8 on the cosmos. As we have seen, he describes properties of the ocean in general
in the chapter De mari in Book 13; and the properties of the island in general,
as well as known and rumoured islands such as the Cyclades, Ireland and Thule,
in Book 15 on provinces and peoples.71
Books 14 and 15 treat the land features of the maps; the mountains, valleys,
islands and provinces. In Book 14, the chapter that follows De terra is De monte,
dealing with mountains, the salient feature of the earth's surface, and also caverns,
caves and deserts. Bartholomew's list of mountains encompasses those shown
on the maps that were the scene of scriptural events and a goal of pilgrims.
Among these are Mounts Ararat, Bethel, Golgatha, Hebron, Carmel, Lebanon,
Moria, Nebo, Oreb, Sinai, Syon and Ziph.72 He also includes some mountains
important in classical writings, such as Mount Olympus. Having dealt with
important specifics on the map of the world, both Christian and pagan,
Bartholomew treats the properties of general features that result from the lumpy
surface of the earth, namely hills and valleys, hollows and caves.73
In Book 15 Bartholomew starts with the division of the world among Noah’s
three sons according to the Gloss on Genesis and other patristic sources, and
graphically represented in tri-partite (‘T-O’) medieval maps.74 In the Psalter
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map and others of this group, the division of the world into three is implicit in
the vertical and horizontal divisions made by the Mediterranean Sea and the
river Nile. In the chapter on Armenia, he mentions that this is where the Ark
came to rest, having already referred to the legend of the Ark’s inaccessible
remains in the chapter on Mount Ararat in Book 14.75
Other key places we find on maps are the earthly Paradise, Jerusalem and
Babylon. Bartholomew describes the earthly Paradise as ‘a place in the east’, but
he then draws on scriptural and legendary sources, including the story of
Alexander’s journey to Paradise.76 Bartholomew presents the properties of
Jerusalem in De Iudea: ‘In the centre of Judea is the city of Jerusalem, as if it
were the navel of all this country and land, and it is rich with all kinds of
richness.’77 In his chapters on Babylon and Chaldea, Bartholomew includes the
gathering of giants after the flood and the building of the Tower of Babel; the
drama of Semiramis, the rise and fall of the Assyrians, and the foundation of
Rome; the captivity of the Jews under Nebuchadnezzar and Babylon’s destruction
by the Medes and the Persians under Darius. He describes the fertility and
richness of the Mesopotamian region and the contrast after its destruction: ‘[T]he
place that Babylon was in is desert and contains nothing but monsters.’78
Book 6, on life, death and tasks, is one site for meditation on the theme of our
mortality. Book 9 is another. In Book 9, on time, Bartholomew had already
pointed to Babylon as the city representing the heathen and false homeland that
entraps us in this earthly life. In the chapter on the church’s feast of
Septuagesima, he says that the 70 days before Easter signify the 70 years in
which the children of Israel were enslaved in Babylon, but also prefigure ‘the
time of our life while it is subject to sin or pain’. At Easter, ‘alleluya’ is sung to
celebrate the release of mankind from the slavery of sin by Christ’s passion, even
though hardship and pain persist, ‘as the people of Israel made joy and mirth
because they were coming into Jerusalem, but nevertheless they suffered sorely
from the hardness of the way’.79 Here, Bartholomew brings to the surface the
idea of this life as a journey towards the true homeland or patria in which we
each play the role of traveller. Like the Children of Israel, we should rejoice that
we are on the way home but remain somewhat sad at the thought of our
enslavement. In Book 15, the topics of Paradise and of Babylon, as named places
on the world map, offer another point of entry into this principal theme. Books
16, 17 and 18 treat (only partially alphabetically) the properties of and
distinctions between things of earth — namely rocks and gems, plants, and
creatures with legs — maintaining the dual focus on the earth as both delightful
vineyard and place of toil and travail.
In Book 19, Bartholomew returns to the overarching idea of the divine framework
that holds the world; the rectangle signifies the universal church and the firmness
of the faithful person:
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For the form of the quadrangle is the most stable and firm, and it signifies
the utmost stability of the universal church and the firmness of the
faithful soul, as much in spiritual strength as in knowledge and doctrine;
and since it is length, breadth, height and depth it embraces all things
holy.80
This description of a fundamental, universally enclosing form is consistent with
the rectangular frames of the Psalter and most other maps, within which God
and his angels dominate and surround the round world within.81
To sum up this chapter: stories of travellers such as Odysseus, Noah and
Alexander the Great, encoded on medieval maps and alluded to in ‘Properties’,
were an effective — and affective — means of teaching Christian doctrine and
preparing students for missionary work. Bartholomew’s images of the land, the
seas and the traveller are consistent with his role as a Franciscan lector in a
frontier area. They draw attention to exotic peoples and places in a positive
spirit; encourage reflection on historical events recorded in the Bible that
prefigure personal and world salvation; and embody the idea of the reader’s
own life as a pilgrimage. The glosses indicate that the properties of land and the
sea could signify, for near-contemporary clerical readers, the spiritual growth
and nurture provided by the church, and spiritual dangers of the world. Special
dangers could serve as warnings against worldly perils that could only be
survived with divine help and moral strength. This commentary, and our
awareness of the literary device of integumentum, suggests that Bartholomew’s
stories about non-Christian places, peoples and adventurers were justified as
entertaining and engaging vehicles for Christian teaching.
The narrative devices that link and cross-cut the sequence of Books add to its
effectiveness as a teaching and learning tool and help us to form a picture of the
mental horizons of the compiler and his students. ‘Properties’ can give us a clue
to the freight of meaning potentially available to the reader of such an outwardly
expository text. That is not to say, of course, that the encoded meanings are
fully recoverable by historians. We can at least deduce from ‘Properties’
something of the depth and intricacy of an intellectual system that patterned
the world qualitatively rather than quantitatively, in an effort to impose order
on the intractable diversity of things and their properties within a balanced and
providential whole. Bartholomew's sustained, overarching themes of pilgrimage
and salvation show us something of the meaning, for medieval people, of the
concept of imago mundi.
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76 DrP, Bk 15, cap cxii De paradiso, pp.680–3. Bartholomew may have drawn on the Jewish story of
Alexander’s journey to Paradise found in the Iter Alexandri ad Paradisum which, it has been argued,
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77 DrP, Bk 15, cap lxxvi De Iudea, pp.663–4. Author’s paraphrase.
78 DrP, Bk 15, cap xxii De Babylonia, pp.635–6; cap xxxiii De Chaldea, pp.640–1: Locus autem ubi

quondam fuit Babylon, est desertus, et nihil continet nisi bestias monstrosas.
79 DrP, Bk 9, cap xxvii De Septuagesima, p.459: In his autem 70 annis captivitatis babylonicae
praefigurabatur totum tempus vitae nostrae, quam diu culpae subdimur atque poenae. The number 70, as
the allotted span of life, has its own cluster of associations, including the parable of the vineyard: Sears,
1986, pp.80-1. Landini (pp.24–5) notes that the passage in Luke 10:1–5, taken to denote the number of
workers to be sent forth into the field, was one of the Gospel texts upon which Francis reputedly
founded his Order.
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