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ABSTRACT 

THE IDEA OF ORDER AND UNITY IN MANDE VILLE1S TRAVELS 

by Elizabeth J. MacDaniel 

Mandeville*s Travels, a fourteenth century work said by some critics 

to be wholly fictional, by others to be partially fictional, has defied 

scholarly attempts at definition and at placement within a genre. I do 

not intend to make such an attempt, to define Mandeville's Travels as a 

romance or moral treatise, for example, but rather will examine and 

explicate the text. It is my contention that Mandeville's belief in an 

order and unity that can simultaneously encompass and transcend disorder 

and diversity was the organizational and thematic principle upon which 

he created the work. 

I will provide a socio-historical context for the work, for I 

believe that the idea of Mandeville's Travels grew from a reaction to 

socio-historical events and changes within Mandeville's world. 

Mandeville's plan was to demonstrate the existence of order and unity 

despite the apparent disorder and diversity of the author's time. The 

text, then, is an exemplum of Mandeville's vision of the underlying unity 

and order in the universe, and, with an examination of the text, I prove 

that this idea governs the unified structure, the choice of formal 

techniques (such as juxtaposition, links across space and time, and 

repetition of images, among others), and the development of the theme 

of order underlying diversity. 
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Chapter Is Introduction and Background 

Introduction 

Mandeville's Travels, a fourteenth century work said by some critics 

to be wholly fictional, by others to be partially fictional, has defied 

scholarly attempts at definition and at placement within a literary 

genre, I do not intend to make such an attempt, to define Mandeville's 

Travels as a romance or moral treatise, for example, but rather will 

examine and explicate the text. It is my contention that Mandeville's 

belief in an order and unity that can simultaneously encompass and 

transcend disorder and diversity^* was the organizational and thematic 

principle upon which he created the work, 

I will initially provide a socio-historical context, for I believe 

that the idea of the work grew from a reaction to socio-historical 

events and changes within Mandeville's world. Mandeville's plan was 

to demonstrate the existence of order and unity despite the apparent 

disorder and diversity of the author's time. The text, then, is an 

exemplum of Mandeville's vision of the underlying unity and order in 

the universe. 

Despite the biographical information Mandeville provides in the 

prologue and epilogue, it is impossible to establish his identity. 

From the text itself, however, it can be determined that the author 

2 
of Mandeville1 s Travels was well-read, quite possibly more than an 

"armchair traveler," intelligent, sensitive to literature and to his 

world, tolerant, and adamant in his quest for knowledge. It is through 

the gaining of knowledge that order and unity are discovered, that 

the surface coverlet of diversity is drawn aside, revealing commonal- 
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ities and unity, Mandeville1s Travels encompasses a large body of 

3 
medieval knowledge, as M, C, Seymour states* but it organizes and 

unifies this so that the work, although encyclopedic in scope, is more. 

In like fashion, Mandeville * s Travels contains elements of those genres 

4 
into which various scholars have placed it. 

Although scholarly work on Mandeville's Travels is scanty, it 

5 
reflects a variety of critical opinion. There are five critics whose 

works touch in some way on unity, structural or thematic, in Mandeville^ 

Travels. None, however, mentions the importance of the idea of unity 

and order in the work. M. C. Seymour, in his introduction to his edition 

of the Cotton version of Mandeville1 s Travels, states that there is no 

overall conscious structuring of the book: Mandeville "chose from his 

sources what seemed to be of most interest; and the final impression of 

0 
the book is one of natural selection." Instead of order or unity, 

7 
Seymour admires the "marrying together of medieval fact and fiction," 

finding in Mandevilleys Travels the accurate incorporation of most 

8 
medieval knowledge of the world. He expresses the same view of the 

work in the introduction to his critical edition of Bartholomaeus 

Anglicus De Proprietatibus Rerum, where he states that his interest 

in De Proprietatibus, a true medieval encyclopedia, had its roots in 

9 
his reading of Mandeville1s Travels as a medieval encyclopedia. 

Josephine Bennett, in her in-depth study of Mandeville1s Travels, 

The Rediscovery of Sir John Mandeville, states that she sees no overall 

unity, but rather finds smaller unified segments^ (i.e. discussions of 

a particular city, its environs, and its inhabitants). She classifies 

the work as a travel romance and then examines it as such. This is the 

primary cause of my disagreement with her work, for she approaches the 
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text with a preconceived set of expectations that need to be fulfilled. 

Because her work is a critical study, however, it is an excellent source 

for Mandeville's use of sources, the identity of the author, and the 

reputation and influence of the text. 

Christian -Zacher discusses the unified structure of Mandeville1s 

Travels in his work and states that the account is "a consciously 

arranged sequence of adventures,"^** but he feels that the final effect 

of the Travels is to induce the reader "to share Mandeville's sense of 

12 
the cultural diversity of man.” He makes no mention of an idea of 

order and unity within the text, but instead sees a joyful reveling in 

diversity. His approach to Mandeville's Travels derives from the 

perspective of a study in the growth and change in medieval curiositas: 

"In the Travels we are witnessing the shifting motivations that distin- 

13 
guish the medieval pilgrim from the Renaissance voyager." 

Donald Howard, like Zacher, stresses the diversities in Mandeville's 

Travels, Once again a critic makes no mention of order or unity (other 

than structural) . He differs from Zacher in his statement of 

Mandeville's purpose in stressing diversity, however: Mandeville 

wishes to show the "multiplicity of living things that reflects the 

decline of created nature from its primeval states, . . . humanity 

14 
all out of shape,” In this critique of European imperfections he 

finds an objective gentle parody with a moral tone that he states 

15 
reflects "the reforming spirit of Mandeville^ age." The moral 

purpose of the author is what Howard believes accounts for the 

bipartite structure of the text. 

C. W. R, D. Moseley, like Howard and Zacher, stresses Mandeville's 

use of diversities without mentioning the presence of order or unity as 



ideas within the text* Like Howard, he refers to the bipartite 

structure that produces "more or less mirror societies that act as a 

16 
commentary on Christian practices and failings, " but Moseley says 

17 
that he feels the presence of a "valuing subjectivity." 

I believe that although the work of these critics is, for the 

most part, valid, they have missed an important aspect of Mandeville1 s 

Travels, the introduction and development of the idea of order and 

unity existing simultaneously with disorder and diversity. This idea 

governs the unified structure, the choice of formal techniques (such 

as juxtaposition, links across space and time, and repetition of images, 

among others) , and the development of the theme of order underlying 

diversity. 

Background 

Art* both visual and literary, can reflect aspects of the society in 

which it is created and the artist's interaction with that society. 

Mandeville*s Travels reflects the author's attempt to restructure and 

present a unified world in the face of social and cultural upheavals 

and disorder which had gradually caused the deterioration of the stable 

world view* 

Medieval man was an organizer. He built systems to define and 

order all material, all aspects of life, whether homogenous, heterogen¬ 

ous, complementary, or contradictory, into a single, complex yet 

harmonious model of the universe. This model contained all knowledge, 

passions* impulses, and intellectual currents, linked to form a 

18 
hierarchical ladder. Thus every notion had a fixed place within the 

system, and, being maintained from generation to generation, was the 
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19 11 core of medieval society 

In the hierarchical conception of society, the structure was 

based on distinct orders, or estates, The estate was not limited to 

class r however? this idea was so pervasive that it extended to every 

social function. The hierarchy, then, also consisted of various states 

in which an individual may have at various times existed, such as 

virginity and marriage, grace and sin. There were subdivisions within 

the estates, such as estates at court which determined what service an 

individual performed for the king, levels within the church, and different 

20 
orders of chivalry. Within this ordered model man was seen as related 

to all of creation, since all matter was thought to have originally 

consisted of the four elements of fire, air, water, and earth, which 

21 
were formed from the four properties of hot, cold, wet, and dry. 

The need to divide and unify into an absolute order extended to 

ordering the heavens, with Earth the lowest division, then moving 

upward through the other known planets and the fixed stars to the 

22 
Primum Mobile and Heaven. 

Two medieval religious beliefs, the hierarchy within man's soul 

and the hierarchy of truth, were related to the ordering of the universe. 

Man's soul was divided into three parts: the vegetable soul (the body) 

was controlled by the sensitive soul (the senses) which was controlled 

23 
by the rational soul (reason) which was controlled by God. On a 

larger scale, the passing of power down a hierarchical line was believed 

24 
to be the mechanism which caused the heaven's movement. Thus we see 

here a correspondence between the microcosm and the macrocosm. The 

hierarchy of truth allowed the comparison of a belief with absolute 

truth. The more rational and universal a belief, the greater its 
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distance was from images derived from the senses; therefore the closer 

25 
it came to divine light and to being an absolute truth. 

All of these complex and often interrelated hierarchiesf comprising 

one complete system, were united through the conviction of the medievals 

that the groupings represented divine institutions emanating from the 

will of God, The estates and rankings were venerable and perfect, since 

they were created by God. The value of each order did not depend upon 

its usefulness, but upon its sanctity as determined by its proximity to 

26 
the highest order. 

Related to the hierarchical system are the three progressively 

more complex stages in medieval intellectual thought discussed by R. W. 

Southern, There are intricate cause and effect relationships between 

the intellectual changes and the events in the society during this 

period. The progression through these stages corresponds to the growing 

complexity of the hierarchical system. During the first stage, Early 

Middle Ages, order and dignity were associated with supernatural power. 

Displays of symbolism and ritual demonstrated order. The early medieval 

man saw chaos in natural order, so the link with the supernatural gave 

his life a framework of order, Because man saw himself as powerless, 

he eagerly accepted any evidence of the power of the supernatural. This 

helps to explain the importance of saints" relics, for they were con¬ 

sidered to be physical evidence of this link. 

The slow change to the next stage began, in monasteries where there 

was a growing concentration on man and on human experience as a way to 

know God, The study of man became an integral part of religious life. 

The search: for God within the soul began. The dependence on reason and 

intelligence to find order developed into the idea of "friendship11 being 



a sharing of self-knowledge with another individual for mutual benefit. 

The terror of God and the unknown began to fade and an emphasis on God's 

humanity grew. (We can see a related change in the art of this period, 

in an increasing humanness in the portrayals of God.) God became a 

unifying principle necessary for the completion of nature and thus, 

although dependence on the supernatural still existed, it was intel- 

27 28 
lectualized, Man believed that all knowledge could be comprehended. 

In the attempt to make the universe friendly and familiar, the harsher 

realities were covered with sentimentality. With the easing of earlier 

restrictions on human impulses due to this growth of humanism, however, 

areas for "legitimate'1 oppression and justification for that oppression 

29 
were supplied. Thus the seeds were sown for potential disorder. 

Gradually, during the first decade of the fourteenth century, the 

final stage emerged. Signs of disturbance, both religious and secular, 

30 
began to occur more frequently, The mask of sentimentality that had 

been held over reality began to slip. A succession of troubles with the 

Papacy, especially the "Babylonian captivity," were moves from uni- 

versalism, The Hundred Years War drained the resources of England and 

France, and Italian financiers of these wars became bankrupt due to the 

inability of the warring kings to pay their debts. There were declines 

in population, in the amount of land under cultivation, and in trade. 

The Black Death aggravated these disturbances until the growing signs of 

unrest were fulfilled by a series of peasant uprisings. It was inevitable 

that fourteenth century thought be affected by these changes. The 

31 
previously held confidence in the power of reason evaporated. The 

period of optimism was destroyed as disorder in the world increased. 

32 33 
Insecurity and pessimism grew. As hope of a universal order faded, 
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Petrarch stated that it was "useless to search for what cannot be found. 

An emphasis on individual experience leading to a diversity of new 

explorations and a sense that a single, whole explanation of creation 

and existence was no longer attainable grew out of this upheaval. The 

35 
tract replaced the summa. The overriding feeling of the time seems to 

have been that '’so great misery follow[s from ] all these evils that 

the world never afterward [shall be) able to return to its former 

state. 

Mandeville reacts differently to this disorder. Rather than 

falling into pessimism or an acceptance of disorder as the only reality, 

he creates order and unity. Evidence of his reaction is found not only 

in the themes and central ideas that run throughout Mandeville's Travels 

but also in the very structure of the work. Mandeville, by looking for 

37 
"the likeness of unlike things," tries to look beyond and beneath 

disorder and diversity so as to re-establish a universal order. 

38 
This was not the case in other travel literature of the time. 

The traditional travel accounts, whether of pilgrimage or Asian travel, 

were loosely held together by chronological ordering. This is, in fact, 

their only real structure. Primarily detailing day-to-day events and 

sights, these travelogues were paratactic in style. The narrators were 

invariably intolerant and condemnatory of any customs or beliefs that 

were not in accordance with those of Western European Christianity. 

There is no evidence of any conscious placement of episodes, events, or 

stories in these works. Little detail is provided, and what is present 

39 
is bland, completely lacking the vividness of Mandeville1 s work. 

Odoric of Pordenone, whose travel account has also been established as 

34 

one of Mandeville^ sources, makes his wonders seem particularly dull 
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and mundane: 

*Tis said that in a certain great kingdom 
called Cadeli there be mountains ... on 
which are said to grow certain very large 
melons. And when these be ripe, they burst, 
and a little beast is found inside like a 
little lamb, so that they have both melons 
and meat. And though some, peradventure, may 
find that hard to believe yet it may be quite 
true; just as it is true that there be in 
Ireland trees which produce birds.40 

Mandeville's descriptions, on the other hand, seem vivid, wonder- 

inspiring, and real: 

Wherfore I seye you, in passynge be the lond 
of Cathaye toward the High Ynde and toward 
Bacharye, men passen be a kyngdom that men 
clepen Caldilhe, that is a fulle fair contre. 
And there groweth a maner of fryt as though it 
weren gowrdes. And when thei ben rype, men 
kutten hem ato and men fynden withinne a 
lytille best in flesch, in bon, and blode 
as though it were a lyttille lamb withouten 
wolle. And that is a gret merueylle. Of 
that frute I haue eten, allé though it were 
wondirfulle, but that I knowe wel that God 
is merueylloue in His werkes. 

And natheles I tolde hem of als gret a 
merueyle to hem that is amonges vs, and that 
was of the bemakes. For I tolde hem that 
oure contree weren trees that baren a fruyt 
that becomen briddes fleeynge. And tho that 
fellen in the water lyven, and thei that 
fallen on the erthe dyen anon ... And 
hereof had thei als gret meruaylle that summe 
of hem trowed it were an inpossible thing 
to be.41 

The vividness of description and the technique of bringing the 

reader into the work as a participant ("oure countree," "amonges us") 

help to explain why Mandeville's Travels became the most popular and 

widely read travel work in the Middle Ages. Written in 1356, by 1400 

the Travels had been translated into every major European language. By 

1500 the number of manuscripts had increased so dramatically that the 
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work was available translated into languages such as Czech and Irish. 

There are about three hundred manuscripts extant today. This number 

should be compared with the seventy extant manuscripts of Marco Polo's 

42 
Pivisament dou Monde. 

Due to this proliferation of manuscriptsf there are numerous 

versions from which one may work. The choice of manuscript depends upon 

the purpose of and the requirements for the study. For my examination 

of the work it was necessary to determine which of the earliest manu¬ 

scripts comes closest to the original Anglo-Norman text which is no 

longer extant.. Of the earliest English versions of Mandeville's Travels, 

two are considered to fulfill this criterion. There are differences of 

opinion among scholars as to which of these two, the Cotton Titus C.XVI. 

or the Egerton 1982, should be the preferred text. The arguments on 

both sides of this issue appear to be quite sound. Although I have 

decided to use the Cotton MS, the points I make in this thesis are 

supported by the Egerton version as well. 
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Chapter 2 

There are two structural divisions in Mandeville's Travels. 

Initially the reader finds a linear travel narrative framed by a 

prologue and an epilogue, The second division is found within the 

linear narrative, a bipartite (two-part) division of the work into 

known and unknown portions of the world. The first one third of 

Mandeville1 s Travels describes the familiar area and has Jerusalem as 

its destination, with Constantinople as an intermediate way stop. The 

second two thirds of the work, where diversity abounds and seems to be 

the prevailing rule, presents the unknown and unfamiliar lands beyond 

Jerusalem, The Isle of Bragman is the destination of this portion of 

the work, although the reader is unaware of this fact until the journey 

ends. The lands of the Great Chan and Prester John are the intermediate 

43 
steps in the second section of the bipartite division. 

I find a third division within the text, a focal point that in¬ 

fluences the reading of both the previous portions of the text and the 

subsequent sections. This focal point, a chapter, is found at the 

center of the work, a rather off-center center, where Mandeville the 

author presents his world view, his personal statement of order and of 

the potential for unity of old and new. He discusses the size and shape 

of the firmament and the world and applies astronomical findings to human 

societies and cultures. This center of the text is actually an appropri¬ 

ate place for a presentation of unity and order, for Mandeville mentions 

in the prologue that "the vertue of things is in the myddes" (MT, 1) . 

By placing the center off-center, with regard to the bipartite division, 

Mandeville also illustrates both the artificiality of division and the 
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ability of order and unity to encompass diversity. In working through 

the two divisions of the structure, we move from the extremities inward 

to the center, to the "myddes" point, but we also move within and between 

the divided parts. 

This movement within and between is accomplished by several tech¬ 

niques that also assist in the presentation and progression of 

Mandeville's theme of order and unity. These techniques, each of which 

I discuss separately, are: correspondences between the content of the 

prologue and the epilogue, unity across time, juxtaposition, links 

with the divine, unity across space, repetition through lists, use of 

a persona, shifts in meaning of words, emphasis on the geographical 

location, emphasis on similarities prior to entering into the unknown, 

and repetition of images, 

I. Importance of the prologue and the epilogue 

The prologue and the epilogue contain statements which affirm and 

reaffirm Mandevillets intentions in Mandeville's Travels. In the pro¬ 

logue he writes of the belief that Christ dies in Jerusalem because it 

is Mthe myddest of the world” (MT, 2) . Knowledge of Christ will then 

have spread equally to all parts of the world. He also states in the 

prologue that all "folks” are interested in hearing of diverse lands 

and peoples. He will therefore present them with diversities, but 

within these, as he states in the epilogue, are commonalities (MT, 227) . 

The prologue also provides a context, a rationale, for the work's 

existence, as well as biographical information that initially 

establishes in the reader*s mind a belief in the reliability of the 

narrator. The content of the epilogue corresponds in all respects to 
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the information provided in the prologue. This correspondence and the 

"personal” touch of the narrator leave the reader with a positive 

impression of the ideas presented in the work, 

II, Across-time unity, created by juxtaposition and lists that cross 

over into previous time periods 

Two basic principles form Mandeville’s primary technique for 

building unity and order in the Travels; unity across time and unity 

across space, He primarily makes connections across time in the first 

major section of the work so as to make the known more meaningful and 

perhaps slightly unfamiliar. Use of connections across space predom¬ 

inates when Mandeville writes in the second section, in order to bring 

the unfamiliar into the realm of the familiar. Mandeville wishes to 

upset preconceived suppositions in the quest for knowledge, knowledge 

which he sees as a key ingredient in unity. 

The main technique Mandeville uses to create across-time links is 

juxtaposition. Other methods of making connections are used when 

introducing cities or countries. Throughout the known world Mandeville 

continues to link past and presentf old and new. Due to the importance 

of establishing connections across time, whenever Mandeville gives the 

name of a city or country he tries to link it with a biblical name or a 

classical story, This not only makes the place more real to the reader 

but also allows Mandeville to construct a list of people that connects 

several time periods. As the work progresses within the Holy Land 

itself, the building of across-time connections, particularly through 

lists of Old Testament figures and sites, increases. Mandeville needs 

to present a strong basis of interconnnections to support him before he 
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begins his journey "beyonde." We learn that at one location Elijah the 

prophet lived for a time and raised Jonah from the dead. Dido also 

lived here for a time after Troy's destruction so that Old Testament 

people are linked to ancient, To emphasize the quantity of across-time 

links, Maindeville uses long lists of names. Hebron, for example, is 

the location of the following events: Adam wept for one hundred years 

after Cain slew Abel, the Philistines lived, the tribes of Judea had 

their place of sanctuary, Joshua and Caleph looked upon the Promised 

Land in order to see how to win it, David first reigned, the sepulchres 

of the patriarchs and their wives are found, Abraham* s house stands, 

the cave of Adam and Eve and the birthplace of their children are 

found, Adam was formed, the Dry Tree grows (MT, 50) . 

The history of the name of Jerusalem is mentioned to emphasize 

unity of past and present. Mandeville usually focuses on the history of 

a ruler, a people, or a country, rather than on a name. He does so 

this time, however, because Jerusalem’s name was formed when King David 

united the oldest name of the city, Iebus, with the current name, Salem. 

The name of this city, which is analogous in the minds of Christians 

with Paradise, is therefore the result of a unity of past and present. 

Prior to relating the history of the Sultans, Mandeville creates an 

across-time link that not only draws correspondences between times but 

also shows that man has some control over human destiny. He states that 

"there is," at the present time, a church in Babylon that rests on the 

site where many lived after fleeing from Judea. St* Barbara, a virgin 

martyr, is buried in that same church. Going further back in time, we 

are told that Joseph lived here after being sold by his brothers and 

that Nebuchanezer put the three children into the fiery furnace here 
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in Babylon. Mandeville has drawn a correspondence between Old Testament, 

New Testament, early Christian, and present times that emphasizes the 

fact that the land has been both a place of refuge and a place of 

persecution. Man, therefore, creates order and peace or disorder and 

chaos, as he chooses* 

There are numerous elements in Cathay, the land of the Great Chan, 

in which commonalities with Europe can be found, Mandeville*s initial 

approach harkens back to that of the first part of the text, with the 

use of connections across time to unite past and present. Beside an 

old city a new one was built, adjoining but not absorbing the identity 

of that which had already existed. Surrounding both is a wall "so that 

the ii cytees (that is to seyne, the olde and the newe) han in cyrcut 

more than xx myles" (MT, 154) . (In addition to the across-time link 

there is the image of roundness that emphasizes the unity: a wall 

that surrounds and encompasses diversity, old and new, past and 

present.) 

Ill. Juxtaposition 

Juxtaposition is a technique used almost entirely in the first 

section of the work, for it is primarily through juxtaposition that the 

author establishes across-time connections. Mandeville juxtaposes 

stories, marvels, miracles, and elements of nature to form complementary 

or contrasting relationships. Within a story group the author carefully 

places each story so as to use elements of one in the stories that 

follow. The final story can often be seen as the culmination of those 

preceding. There are times, however, when groupings appear to be 

digressions, for Mandeville may bring in a story from another country 
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or people. When the work is not read as a travel account, the sense 

of digressiveness disappears. The "digressions" are actually carefully 

crafted and positioned episodes used, as are all of the juxtaposed 

groups, to further Mandeville's theme of unity underlying diversity. 

The text begins with several juxtaposed story groups that each 

culminate in a unifying image in their respective conclusions. Mandeville 

begins with a list of the "most princypalle stedes" (MT, 5) men would 

go through on their way from England to Constantinople. While mention¬ 

ing a large number of countries and cities controlled by several 

different kings, he also briefly describes the Danube River, stating 

that it runs through or among all of this territory, with forty other 

rivers joining it. It becomes so strong in this combined force that 

the river makes salt water fresh for twenty miles after it enters the 

sea. This precedes a "description" of the statue of Justinian in 

Constantinople. This description does not refer to the physical 

appearance of the statue but rather to the "appelle of gold" that was 

once held in the statue's hand. Despite numerous attempts to replace 

the "appelle" which had fallen from the hand, it could not be held. 

This, says Mandeville, symbolizes the fact that the emperor no longer 

holds lordship over all Christian lands. The round object, symbolizing 

unity, has been lost, and all is under the rule of diverse kings: "He 

hath lost aile but Grèce" (MT, 6) . It is the river, then, an element in 

nature, that presents the first image of unity and order, for it accepts 

and holds all waters that meet it, 

Constantinople holds religious relics that represent unity from 

diverse parts: Christ's cross and his coat "withouten semes" (MT, 7). 

The cloth which was woven from many threads was made into a garment 
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so complete that it was without seams. Nothing additional had to be 

added, nor was there a need to piece it together. It was, in itself, 

wholeT The cross, too, represents a similar type of unity, as it was 

made from the wood of four kinds of trees. These were chosen for their 

individual virtues; "cypres,1* for its good scent; "cedre," which does 

not rot in earth or water; "palme,” for an Old Testament statement that 

one who is overcome should be crowned with palm for submission; and 

"olyue," for olive means peace. Mandeville thus reminds us , by juxta¬ 

posing these two groupings of stories, that although the found apple 

cannot be placed in Justinian's hand, the possibility for unity still 

exists, for river, cloak, and cross still remain. 

Mandeville takes the possibility of unity one step further by 

immediately following the story of the four woods with one giving the 

origin of the cypress tree, while at the same time establishing an 

acrossT-time connection, The cypress tree, relates Mandeville, is the 

one from which Adam ate the forbidden apple. Once again an apple 

occurs in these juxtaposed groups, but this one caused disorder while 

the golden one represented order and unity. As Adam lay dying he sent 

his son Seth to the angel guarding Paradise to beg for the "oyl of 

mercy" to restore him to health. This request was denied, but instead 

three grains from the forbidden tree were offered. If these were 

placed under Adam's tongue when he was buried, a tree would grow which 

would bear a fruit that would save Adam. Three cypress trees grew 

from the grave, from which trees came the wood that bore Christ: the 

cross. Thus Old Testament and New Testament times are bound together 

and are present in Mandeville1 s time through the existence of the relics. 

Because of the links constructed and the existence of the relics, the 
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possibility of unity and order exists as well. 

Another example of juxtaposition is a short list of saints whose 

relics are held in Constantinople f followed by a discussion of 

Aristotle, This builds a connection between canonized saints and a figure 

from ancient Greece, Aristotle*s tomb has an altar built upon it, and 

feasts are celebrated here annually in his honor. He is, Mandeville 

says, revered "as though he were a seynt" (MT, 12) . At his altar 

counsellors gather in the hope that "thorgh inspiracoun of God and of 

"Aristotle" thei schulle haue the better conseille" (MT, 12) . The 

joining of the human element and the supernatural was thought to provide 

wisdom and inspiration. Mandeville juxtaposes a third story with these 

two "saints" stories to emphasize a unity of elements that brings 

permanence, In this area there is a mountain that reaches upward to 

the heavens and "ioyen to the pure eyr" (MT, 12) . Philosophers, 

(whether ancient or contemporary we are not told) upon entering this 

realm of earth joining pure air, write letters and figures "in the dust 

and in the powder of the hilles" (MT, 12) . When they return in one 

year they find that all remains intact, "withouten ony defaute" (MT, 12) . 

With the joining of these primary elements comes permanence. 

An example of unity across time is followed by a discussion of the 

religious beliefs of the Greek church. Juxtaposition here serves as a 

transitional device as well as a technique to emphasize underlying 

common beliefs. Within the church of San Sophia, when a grave was dug 

for an emperor's father, an earlier grave was found. Laid upon this 

long-buried corpse of "Hermogene" (Hermes Trismegistos 1 MT, 232j ) was 

a plate of gold, inscribed with words in Hebrew, Greek, and Latin: 

"Ihesu Crist schalle be born of the virgyne Marie and I trowe in Hym" 
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(MTy 13) * The date upon the plate was two thousand years before Christ's 

birth. 

Now that the idea of belief in Christ has been raisedr Mandeville 

introduces various religious practices of the Greeks. The division and 

subsequent religious differences between Roman and Greek Christians had 

been an area of concern for several hundred years, since the schism 

between the east and west in 1054, Mandeville mentions the effort of 

Pope John XXII to reunite the two factions, but by choosing this pope, 

whose avariciousness was quite well known (MT, 233) , he implies that 

the Greeks cannot be held completely responsible for rejecting these 

efforts with their reply that they would not suffer his great pride 

(MT, 13) « A parallel between wrong practices in both Greek and Roman 

churches is drawn when Mandeville mentions that although the Greeks 

sell benefices of the Holy Church, "so don men in othere places" (MT, 

14) , Beneath the division, men in both churches act in a similar, 

although incorrect, manner. Through juxtaposition, or underlying 

commonality of belief in both churches, Mandeville has introduced 

division, a rejection of a possible reconciliation and reunification 

in a non-r-judgmental tone, and then has pointed out an underlying 

similarity between practices in the two churches. 

Mandeville again links through juxtaposition when he follows 

several stories of St. John's death and burial with two secular myths. 

The stories present similar ideas with some variation: change in form, 

supernatural intervention in human affairs, governing, entombment and 

release. All of the St. John stories deal with a change in form: his 

body remains miraculously intact after death; the body was translated 

into heaven and was replaced with manna; he remains alive in his grave 
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grave) t The first secular legend concerns Hippocrates* daughter who 

has been transformed by magic into the form of a dragon. Only when her 

true nature is seen by a man, who will show proof by kissing her on the 

mouth, will she once again appear in her true form. The one who succeeds 

in looking beneath her external self will win lordship over the land 

(MT, 14^7) * In both of these stories supernatural forces are at work in 

the human realm* St. John, through his goodness, is transformed by 

supernatural intervention so that his true spiritual nature is evident. 

The dragon girl's transformation does not occur due to any action or 

inaction of her own, and, through a human's act of seeing beneath the 

external, her true physical nature will become evident. Her reward 

will be release also, but with human interaction in the supernatural. 

The third juxtaposed story also deals with supernatural inter¬ 

vention and with a just reward. In this segment of the story group, a 

young king goes to the tomb of his lover where he lies with her corpse. 

After nine months he is told by a voice to return to the tomb and see 

what he has begotten. At the same time the voice warns him that he may 

release devastation upon the land if he does. Upon opening the tomb he 

releases a hideous head that causes his city and country to sink into 

the sea, In these juxtaposed stories we see examples of good governing 

and bad governing and their repercussions, entombment and release, 

apparent change in form that is only superficial, and supernatural 

intervention in human life. The ideas are presented with variations 

and seem to culminate in the third story, so that the grouping, which 

begins with the best example (thus illustrating the potential in humans), 

ends with that of the greatest evil. While the stories move from the 
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individual to the national scale, they also move from an unselfish 

example (St* John) to one of utter selfishness. A related movement 

is from order to chaos and destruction, 

Another group of stories is created through juxtaposition. All of 

the stories in this group emphasize likeness despite apparent difference. 

The first of these is actually a discussion of St. John the Baptist's 

relics. The dispersal of portions of his head is explained, and after 

noting that "some men say" the head is at other places, Mandeville 

says "I wot neuer, but God knowth. But in what wyse that men worschipin 

it the blessed Seynt Iohn holt him apayed" (MT, 78) . It is the faith 

and belief one has that are most important rather than the location of 

the relics. A story of a well whose water changes color four times 

each year immediately follows. The quality of the water does not 

change, for it is only in the physical appearance that the difference 

lies. The third story in the group begins with a few sentences 

describing the variety of beliefs in God that are held by groups of 

people in that area. Without any further comments regarding these 

beliefs r Mandeville gives an account of the four colors of linen cloth 

each group of people uses to wrap their heads. This third story com¬ 

bines aspects of the first two, for despite the various ways of 

worshipping, all of these people do believe in the same God. As with 

the well water, external appearances differ but the underlying commonal¬ 

ities remain. An example of this same concern with likeness despite 

apparent difference occurs with reference to the Sea of Galilee. Although 

the sea is one body of water it has several names, taking each name from 

the city at a particular place along its shoreline. 
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IV* Links with the divine (especially with regard to across-time and 

-space links) 

Mandeville feels that connections must be made with the super¬ 

natural so that a true order and unity can be maintained, which 

accounts for the emphasis on religious beliefs and practices within the 

work* He works initially with the known, Christian world, stating 

accepted links between the Old Testament, the New Testament, Christian 

society, and the supernatural. He extends these connections further to 

the classical period. With a firm basis in accepted links he is able 

to step forward across space into the unknown, non-Christian world. At 

this point Mandeville no longer implicitly links episodes and individuals 

through juxtaposition, as he does in the first section. He explicitly 

draws connections between the unknown and the known. The known can be 

either the world just traveled through or the world left behind when 

the journey began* For example, when he mentions the use of relics in 

a part of the •unknown world, Mandeville wants the reader to connect 

its usage with the relics discussed in earlier chapters and with the 

use of relics in Christian Europe, Thus the reader links the unfamiliar 

with the familiar, first across space to the known world and then across 

time due to the connections already established. The unfamiliar becomes 

less strange, more understandable, and more "at one" with the known. 

V* Across-space unity, created by connections or links to the "known," 

can refer either to Christian European customs or beliefs or to across- 

time links already established. This technique is used exclusively in 

the second division of the work, the land "beyonde." 

More and more frequently, Mandeville makes clear the links he wants 
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to establish between the familiar and the unfamiliar of diverse lands 

in order to emphasize the underlying commonalities and unities. We 

not only read of these surprisingly familiar practices and beliefs 

but Mandeville often insists that the commonalities be made explicit. 

As we progress even further into the unknown and diverse regions of 

the world it is essential to Mandeville1 s purpose that ties be seen 

and accepted. He seems to fear that the reader will miss the underlying 

unity of beliefs and customs, and he therefore forces us to see that 

these are "as we wolde don" (MT, 128) • 

In discussing the religious practices of the people of "Chana," 

Mandeville makes both implicit and explicit connections. People of 

the isle of "Chana" have a "dyuerse lawe" (MT, 121) in that any 

individual can worship in whatever way he chooses. There is worship 

of objects in nature, astronomical objects, "symulacres," and idols. 

Mandeville makes a distinction between symulacres and idols in that 

idols are images made by man whose models are not found in nature 

(i,e. an image with four heads, one human and three animal) while 

symulacres are images made after the likeness of a human or something in 

nature. Although differentr neither idols nor symulacres are worshipped 

for themselves, but rather for what they represent and the virtue that 

the original objects possess. These people know that man-made images 

are not gods. 

There is an implicit across-space connection between these represen¬ 

tations and the statues and representations of saints in Western Europe. 

Mandeville immediately follows this connection with a specific link 

between a Chanian belief and one held by some Christians. Some Chanians 

worship the first beast they meet at dawn, particularly those which they 



24 

believe represent ’’gode meetynge" before a journey. Mandeville reminds 

us that "there ben also sum Cristene men that seyn that summe bestes 

han gode meetunge , . . and summe bestes wykked meetynge" (MT, 122) . 

Mandeville presents explicit comparisons between Christian and 

Indian religious practices in order to point out underlying similarities 

between two apparently different religions. He introduces a comparison 

of Christian and Indian pilgrimage by stating that men of India go on 

pilgrimages as commonly and with as great a devotion as Christian. 

There is perhaps in the comparison a hint of irony also, for there 

was at that time much discussion over the behavior of Christian pilgrims 

44 
as well as their motivations for pilgrimage. Nevertheless, we have 

an across-space connection drawn very explicitly. While on pilgrimage 

the Indians1 activities are similar to those of Christians. They look 

at the ground so as not to be distracted by the world, walk upon their 

knees in humility, and wound themselves with knives so as to sacrifice 

their blood for love of their god (compare this last with flagellants) . 

At the pilgrimage site they cense the idol "as we wolde don here Goddes 

precyouse body” (MT, 128). The pilgrims offer gold, silver, pearls, 

and precious stones which are used for the maintenance and repair of the 

church and shrines. Rather than being given to the priests as by 

Christians, however, these offerings are thrown into a pool where they 

remain until needed, There is a hint of gentle irony here in the 

implicit comparison between this practice and the misuse of funds that 

sometimes occurred in Western Christian churches. 

Near the end of the discussion Mandeville again explicitly compares 

these practices and beliefs and those of Christians: "And hem thinketh 

that the more peyne and the more tribulacoun that thei suffre for loue 
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Thei suffren so great peynes and so harde martyrdomes for loue of here 

ydole that a Cristene man, I trowe, durst not taken upon him the ten the 

part the peyne for loue of oure lord Ihesu Crist" (MT, 129) . 

A corollary belief, also with a parallel to Christianity, is that 

whoever dies for the love of his god is blessed and holy, so that these 

people, too, have saints who have given their lives for love of their 

god: "and as men here deuautly wolde written holy seyntes lyfes and 

here myracles and serven for here canonyzacouns, right so do thei 

there" (MT, 130) , The ashes of these saints are kept as relics and 

"thei haue no drede of perile while thei han tho holy asches vpon 

hem" (MT, 130) . 

Across~space links are built in the Great Chan's court that seem 

to reflect more favorably on the Chan than on Europeans. An order is 

established according to one's estate, similar to that of European 

courts: "after him sitten other grete lordes of his lynage, euer of 

hem a degree lowere than other as thei ben of estate” (MT, 156) . When 

the Chan is seated on his chair, four clerks remain under his table, 

writing all that the emperor says, "for allé that he seyth moste ben 

holden, for he may not chaungen his woord ne revoke it” (MT, 157) . 

Because of the references to estates at the court, the reader initially 

ties these descriptions to a secular ruler. With the introduction of 

the idea of the speech of a seated ruler being "holden," however, 

connections with the Papacy also begin to arise. As becomes apparent 

when Mandeville gives more information about the Chan's realm, both 

connections can be seen as true analogies r for the Chan has temporal and 

spiritual rule over his people» Within Christian Europe, the Pope also 
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exercises temporal influence, but his actions create disorder and 

division, for they bring him into conflict with the accepted temporal 

rulers. 

Although the Chan is not Christian, as religious leader he allows 

Christians and those of all other faiths the freedom to practice their 

beliefs. Similarities exist between his faith and that of the Christians 

His people have a religious and moral code that, when broken, must be 

expiated before a return to the community is allowed. Sins must be 

confessed to a priest who shrives the sinner and imposes a fine as 

penance. After payment of the fine the individual must walk through 

a specified number of fires in order to be cleansed of the sin. Across- 

space connections are immediately made, not only with regard to the 

need to be shriven but also to the use of fire for cleansing, which 

parallels the Christian conception of Purgatory. 

All of these across-space connections refer to Western European 

practices. Some connections, however, refer implicitly to across-time 

links built in the first division of the text. These seem to have a 

deeper impact because of the added meaning of past united with present. 

Mandeville tells the reader of a well whose virtuous water has the 

odor and taste of spices. The odor and taste change "dyuersely" at 

every hour, but the water^s virtue remains constant: "whoso drynketh 

ii tymes fasting of that water of that welle, he is hool of allé maner 

sykeness that he hat11 (MT, 124) , The water is said to come from Paradise 

from whence comes its virtue, There is an across-time link as well as 

an across-space link here, for we have already learned of the three 

seeds placed under Adam's tongue that "healed" him. Christianity, too, 

has its "virtuous water, holy water, that heals men's ills. 
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Implicit across-time connections occur, ironically, in an episode 

in which Mandeville tells of a "division11 of the earth. After the flood 

each of Noah's three sons departed and dwelt in a different part of the 

world* The story of this division is a prelude to Mandeville1 s "history 

of the Great Chan,* just as earlier he had a similar prelude to the 

"history of the Saracens," for prior to relating the history of a 

non-Christian, non-Westem people Mandeville links the group with the 

history of the larger group, mankind. Mandeville tells the Chan's 

history in terms familiar to his readers* Dream-visions initiated the 

Chan's attempt to rule* in another vision he was shown the way to gain 

"gode passage" into a land which God had ordained for him to rule. 

Implicit across-time and across-space links occur at this point for, by 

relating that prayer and divine intervention caused waters to recede 

from the path of the Chan's people enabling them to enter into their 

"promised land," the reader is made aware of the connection this has with 

the escape of Moses and the Israelites across the Red Sea. 

VI. Repetition of lists (or list making)—names of "dyuerse londs and 

folk" 

Repetition utilizing lists of "dyuerse londe and folk" occurs 

primarily in the unknown area and, in conjunction with the building of 

across-space connections, is the primary technique Mandeville uses in 

the second division of the work. Mandeville promotes a feeling of 

multiplicity and diversity in a stark accumulation of names and locations. 

The reader is led ultimately to expect only more diversities. The 

repetition of "From that yle" and "After that yle" creates a montage of 

diversity that appears to work counter to the theme of unity. At this 
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point, however, Mandeville suddenly introduces a vividly detailed 

description of a seemingly unusual custom or religious practice. Upon 

examination of the diversity, however, the narrator exposes underlying 

commonalities with Western European practices, so that the reader’s 

assumptions and expectations are undercut, Mandeville wants the reader 

to question preconceived assumptions and to resist the formation of 

expectations in this area Mbeyonde.” He wants to teach the reader 

to peer beneath the external differences that exist so as to discover 

the underlying strands of commonality that unite and order all existence. 

A list consisting of a large number of islands with diverse peoples 

and unusual customs follows a marvelous account of an annual miracle 

of fishes that occurs on Calonok, one of the isles beyond India. We 

suddenly find ourselves with another connection while in the midst of 

the diversity, however, when Mandeville tells us of a "right deuout" 

king who wears a rosary-like chain composed of 300 pearls about his 

neck, Mandeville explicitly compares this "necklace" with the rosary, 

stating that "in maner as we seyn oure Pater Nostre and oure Ave Maria, 

right so this kyng seyth every day deuoutly 300 preyeres to his god" 

(MT, 144)T 

Again, while in the midst of a list of more diverse people 

inhabiting diverse isles, Mandeville stops and presents a detailed 

description in which an across-space connection is built. On this isle 

death ceremonies appear inhuman and barbaric. When an individual is 

dying, his son or wife, in the presence of a priest, suffocate him. 

They chop the body into small pieces, invite friends and relatives to a 

feast, and eat the flesh. This practice delivers the beloved one from 

pain, for "yif the worms of the earthe eten hem, the soule scholde 
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suffre gret peyneu (MT, 147) • A link across space is formed within 

this portion of the repetition technique, for their reasons for an 

apparently strange and unacceptable custom can be compared with the care 

and concern for suffering souls displayed in medieval Europe* 

Mandeville again uses this technique with brief descriptions "of 

folk of dyuerse schap," people who have some unfamiliar aspect. The 

narrator seems to be gathering evidence of diversity rather than 

commonality r for he states that there are "many other dyuerse folk and 

dyuerse natures” (MT, 148) in other isles that he passes over. When 

the reader becomes prepared to hear only of diversity, however, the 

expectation is overturned with the introduction of an isle, "on the 

fairest that may ben in allé the world" (MT, 148) , in which Christians 

and Saracens dwell in harmony. Drawing across-space connections, 

Mandeville explicitly compares the chief city with Paris, and states 

that, like London, it encoirpasses a ship-bearing river that extends 

to the sea coast, Another city is compared with Venice, for it "sytt 

vpon a gret lake T . * and in that cytee ben mo than xiim brigges" (MT, 

150) « This one country beyond has cities that can be compared with three 

great European cities of three different countries. Mandeville makes 

the commonalities in these examples explicit because they are embedded 

within a sea of apparent differences, a sea which he himself creates 

in order to startle the reader and thus emphasize even more the 

connections that exist. 

An interesting use of a list of diversities occurs within a detailed 

description. The list itself becomes part of an across-space link. 

Mandeville implicitly links the religious men of one "ile" with European 

religious: wAn abbeye of monkes ... that ben gode religious men after 
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here feyth and lawe" (MT# 151). The reader is reminded of Mandeville’s 

lists of diverse people when he lists the diverse beasts who dwell in 

the hills surrounding this abbey. The monks daily feed these beasts, 

who gather at the abbey gate at the sound of a silver clacker, the 

remains of abbey meals served upon vessels of silver. (Compare with 

the bells and chalice at Mass.) The monks say that these beasts are 

the souls of man and |ftherefore thei yeuen hem mete for the loue of 

God” (MT, 151) . The narrator states that he questioned the practice, 

saying that he felt it might be better to provide the meat for poor 

men rather than beasts. There are apparently no poor men in this "ile,” 

however, yet even if there were the monks would continue to provide for 

the beasts, for they feel it is "grette almess to yeuen it to tho soûles 

that don there here penance” (MT, 151), Mandeville wants the reader 

to make an across-space connection, linking the action of these monks 

with those of the religious in Christian Europe who feed the spiritual 

part of man before and after death, but who are sometimes remiss in 

administering to man’s physical needs. Thus the comparison has both 

positive and negative connotations for both, 

VII, The persona, although not as complete as that created by Chaucer 

in The Canterbury Tales, is an important element in Mandeville’s Travels. 

Throughout both areas of the work the reader is guided by Mandeville 

the narrator, a voice of restraint, tolerance, humor, and intelligent 

insight. With the use of the persona Mandeville allows us to "suspend 

our disbelief" so that we trust this man. He questions, doubts, and 

searches for truth. He provides the reader with an example to follow 

in the approach to the unknown. The persona, therefore, is an important 
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element not only in the overall unity of the work, but also in the 

development of Mandeville's idea of order and unity* The voice of reason 

and reliability initially agrees with the reader that things are not 

like this "back home,* but, after a moment of reflection, suggests 

that perhaps they really are* 

It is at times difficult to distinguish between Mandeville the 

author and Mandeville the narrator* There are, however, certain places 

where the personal presence is unquestionable. These are invariably 

places within the text where the author feels a need to reemphasize 

the reliability of the narrator, either to overcome possible scepticism 

in the reader or to emphasize first-hand knowledge prior to introducing 

particularly unusual episodes, 

Mandeville the narrator steps in briefly while presenting the 

Sultan's history. Because this is the first contact with non-Christians, 

Mandeville wants to emphasize his first-hand knowledge of the realm. He 

states that he himself lived among these people while he fought in the 

Sultan's army. A modest boast occurs at this point. He states that he 

was offered a princess to wed as a reward for his services. There is 

a note of apparent concern here, for the narrator wishes all to know 

that despite his extended stay with these people, and, by implication, 

with those "beyonde," he at all times remained faithful to his beliefs. 

The seemingly innocent boast coupled with the voice of concern serve 

to effectively counter any doubts in the reader's mind concerning the 

narrator's reliability. 

The establishment of the narrator's reliability is quite important 

at this stage, due to the fact that this is the initial direct contact 

with a non-Christian people and the information is provided in a 
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straightforward and non-judgmental manner* The narrator can then pro¬ 

ceed to discuss underlying similarities between the Saracens and the 

Western Christians and feel confident that he will be believed. 

For a similar reason, Mandeville follows a discussion of the Chan*s 

court and of customs in his land in terms applicable to European courts 

with the statement that he and his fellow travelers served the emperor 

for fifteen months. They wanted to see for themselves if all they had 

been told was true: "For I trowe that no man wolde believe the 

noblessef the richesse, no the multytude of folk that be in his court 

but he had seen it” (MT, 158) . Mandeville has made similar statements 

previously, aligning himself with sceptics so that when he reports 

himself satisfied by personal experience, as he does in this episode, 

the sceptical reader has his doubts assuaged. 

Because he continues to relate more and more marvels in diverse 

lands, Mandeville realizes that inevitably some readers will grow 

sceptical. He therefore has the narrator, whose reliability has been 

emphasized quite often, "authenticate” a "merueylle" by reminding 

the reader of a .similar marvel "amonges us." He also points out the 

universal tendency to be sceptical as well as the incorrectness of 

this attitude. For example, Mandeville does not locate one European 

marvel, the barnacle goose, as being in Ireland as the legend states, 

but leaves each reader responsible for locating it. Having involved 

the reader in this fashion, Mandeville states that "summe of hem [in 

that land] trowed it were an impossible thing to be" (MT, 191) . 

Mandeville has pointed out that disbelief in the existence of strange¬ 

ness is apparently a universal trait, but just as "thei" are wrong to 

doubt the existence of "our” barnacle goose, so perhaps are we to 
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disbelieve what we perceive to be "an impossible thing to be." 

In reporting a conversation between Mandeville the narrator and 

the Sultanf the actual dialogue is givenf thus establishing further an 

air of reliability and verisimilitude for the narrator and enhancing 

the acceptability of the ideas presented. The speech immediately 

follows Mandeville*s comments regarding the faith of the Sultan's 

people/ so that the content of the conversation reflects very favorably 

on the Saracens'* beliefs and practices. The Sultan relates all the ills 

and evils of Christian society, who have "parfite lawe and feyth" yet 

do not follow Christian tenets faithfully. Mandeviller on the other 

hand/ says that "the Sarazins ben gode and feythfulle, for thei kepen 

entierly the commandement of the holy book Alkaron that God sente hem 

be His messager Machomet" (MT, 102) . Notice that Mandeville does not 

say/ as he sometimes does, "so men seyn." He instead accepts the 

Saracens1 claim that Mohammed was God's messenger, thus adding validity 

to his opinion of their faith, By this time the reader has come to 

believe in the narrator's astuteness and ability to distinguish between 

false claims and truth* 

Through the use of the gersona we are given a statement of 

Mandeville's beliefs in which he extends the statements made in the 

earlier chapter (the focal point discussed earlier) and in the prologue: 

And allé be it that theyse folk han not the 
articles of oure feyth as wee han, natheles 
for hire gode feythe naturelle and for hire 
gode entent I trowe fully that God loueth hem 
and that God take hire seruyse to gree .... 
And therefore allé be it that there ben 
many dyuerse lawes in the world, yit I trowe 
that God loueth alweys hem that louen Him and 
seruen Him mekely in trouthe, and namely hem 
that dispysen the veyn glorie of this world, 
as this folk don (MT, 214), 
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We gain even more insight into Mandeville when the narrator also 

states that/ as St. Peter was told in a vision at Jaffa, no man should 

hold in despite any man for his diverse laws, "for wee knowe not whom 

God loueth ne whom God hateth" (MT, 214) . Not only is the reader 

again included by the narrator when he states "wee knowe not, " but 

Mandeville is acknowledging that there are some things man cannot know. 

VIII, Shifts in meaning of words. 

Mandeville initially uses the words marvel and miracle to distin¬ 

guish between secular and religious extraordinary events. During the 

discussion of an annual occurrence at the Church of Stt Katherine on 

Mt. Sinai, however, he classifies the event as a miracle, and therefore 

religious, but follows with the use of the term marvel, implying 

secular. After this episode, the two terms are used interchangably by 

Mandeville, There is a merging of meaning so that all marvelous events 

can be examined without having to initially classify, define, or divide 

them. All are wondrous in Mandeville1 s eyes, and there need not be an 

assumption that one kind is more worthy than the other. 

An interesting shift in the meaning of the word "ile" occurs at 

the point of entry into the unknown, a shift that appears to emphasize 

the "wrong" belief about the unfamiliarf The apparent emphasis allows 

Mandeville to work against this belief. He illustrates how these "iles," 

these separate, complete units without links to other lands or to each 

other, are, in fact, connected through similarities in belief, custom,, 

and practice t Mandeville states that it is time to tell of "the marches 

and iles and dyuerse beastes and folk beyond theise marches" (MT, 105) . 

On the journey to Jerusalem Mandeville uses the word "ile” to refer to 
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actual islands (i,e* Cyprus) and uses the words "lond" and ''contrée" 

to refer to the other lands. Here, however, Mandeville says that he 

will tell of "marches and iles," borderlands and islands. The termin¬ 

ology change is significant, for it reflects the actual approach to 

the unusual and diverse rather than Mandeville's. These unfamiliar 

lands are ''marches" to many for they are beyond the known Western 

world? they are frontiers. They are "iles" because they are separated 

from the familiar by strangenessf by diverseness of custom and belief, 

by an absence of knowledge concerning them,and of connections with the 

familiar* Mandeville makes actual land^bound countries into isles in 

this portion of the work, for he wants to emphasize the differences, 

the separateness and strangeness, before pointing out the connections 

they have with the known. (Mandeville changes his sources when he 

does this, for none of those who discuss these distant areas refer to 

any land as an isle unless it actually is.) 

IXt Geographical location of lands given. 

At some point after Mandeville introduces a new country he places 

it geographically in relation to surroundiqg countries and bodies of 

water. He briefly describes its physical appearance and size, giving 

the names of the principal cities and provinces. Mandeville wants to 

first make the country seen real so that his ideas will be rooted in a 

firm basis of physical existencet The actual placement of the geograph¬ 

ical information varies with each country, for Mandeville places the 

material where he feels there is a need for an emphasis on reality 

(i.e* prior to the introduction of a marvel or of a diversity) . 



36 

Mandeville provides a rather detailed description of Egypt, and, 

in particular, emphasizes its true geographical location. It is only 

after establishing the true facts, the reality, of the country that he 

introduces a story group concerning composite natures and knowledge of 

Christ, Mandeville believes that a marvelous event will be more easily 

accepted by the reader if it is firmly placed in reality. 

X, Emphasis on points of similarity before venturing into the unknown. 

This technique is sometimes used as a method of transition. 

When discussing the "dyuerse lawes and dyuerse customes" (MT, 86) 

of various groups of Christians who live among the Saracens, Mandeville 

asserts the underlying truth of their beliefs and therefore the corre¬ 

spondence between these and those of Western Christians. He finds that 

all Hbeleuen in God the Fader, and the Sone, and the Holy Gost" (MT, 

86) , Although Mandeville admits that these people fail in some articles 

of Western Christian faith, there are still underlying elements that 

unify? belief and faith. The idea of underlying uniting elements is 

reinforced in the subsequent chapter in which Mandeville states that "Yf 

al it be so that ther be many other weyes that men may go by other 

contrez that thei cometh fro, neuertheles thei cometh al to oon ende" 

(MT, 93), It is only after discussing these Christian groups that 

Mandeville relates the religious beliefs of the Saracens. In the process 

of doing this he emphasizes points of similarity between their beliefs 

and those of Christians, both implicitly and explicitly: "Thei han 

many gode articles of oure feyth, allé be it that thei haue no parfite 

lawe and feyth as Cristene men han" (MT, 100) . 
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Another example of emphasis on similarity prior to entering into a 

discussion of a "different” faith occurs through the initial creation 

of an across~time link* Within the church of San Sophia, when a grave 

was dug for an emperors father, an earlier grave was found. Laid 

upon this long-buried corpse of "Hermogene" (Hermes Trismegistos jjVtT, 

23^| ) was a plate of gold, inscribed with words in Hebrew, Greek, and 

Latin: "Ihesu Crist schalle be born of the virgyne Marie and I trowe 

in Hym" (MT, 13) , The date upon the plate was two thousand years 

before Christas birth* 

Now that the idea of belief in Christ across time has been raised, 

Mandeville introduces the "incorrect" religious beliefs of the Greeks. 

The division and subsequent religious differences between Roman and 

Greek Christians had been an area of concern for several hundred years, 

particularly since the schism between the East and West in 1054. 

Mandeville mentions the effort of Pope John XXII to reunite the two 

factions, but by choosing this pope, whose avariciousness was quite 

well known (MT, 233), he implies that the Greeks cannot be held com¬ 

pletely responsible for rejecting these efforts with the reply that 

they would not suffer his great pride (MT, 13) . Mandeville draws 

a parallel between wrong practices in both Greek and Roman churches by 

mentioning that although the Greeks sell benefices of the Holy Church, 

"so don men in othere places" (MT, 14) . Beneath the division, men in 

both churches act in a similar, although incorrect, manner* 

XI, Repetition of images 

A linking or correspondence between the disparate parts is assisted 

by the use of repeated images* Mandeville utilizes words which accrue 
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in meaning as the book progresses, The author uses this technique in 

both sections of the work, At times the use of the image seems to work 

counter to the meaning which hitherto had been accumulating in the 

readerfs mind. Thus Mandeville will sometimes undercut the assumptions 

of the reader, forcing a re-examination of the image, the episode in 

which it is used, and the accrued meaning. However the images are 

used, though, their repetition with variation always works to ultimately 

illustrate both the union of difference and similarity and the underlying 

commonality of the ideas. 

Images and ideas that occur periodically and accrue in meaning 

include? the “myddest* place, rivers, roundness, relics, search for 

knowledge and truth, and kingship and governing. Mandeville sometimes 

constructs an antithesis after one meaning of an image has developed, 

either to emphasize the simultaneous existence of diversity and unity or 

to emphasize the importance of the image's meaning through contrast. 

A, The "myddest" place 

Mandeville initially presents the subject of the importance of the 

"myddest* in the prologue, when he writes of the belief that Christ died 

in Jerusalem because it is "the myddest of the world" (MT, 2) . Thus 

the knowledge of Christ will have spread equally to all parts of the 

world. He also mentions in the prologue that the "myddest" place is 

thought to be the location where things of greatest value reside. We 

are prepared, therefore, to hear of other virtuous events and places 

that are centers, such as Mandeville%s presentation, in the center of 

his work, of his personal beliefs concerning unity, order, and the 

correspondences that exist both in the physical world and in the human realm. 
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After producing evidence to support links and commonalities, 

Mandeville suddenly emphasizes the strangeness of the area "beyond" 

with lists of "dyuerse londs and folk*" He appears to be following the 

emphasis on "dyuersity" when he says that no one in this area can see 

the star Transmontane, the North Star* the "vnmeuable" star by which 

sailors guide their ships» The implied question is how these people 

"beyonde" are therefore guided. Mandeville states* however, that he has 

seen a South Star f similar to the North Star in all ways. Therefore 

the strange contains an element that corresponds to that in the familiar. 

Mandeville expands the idea of correspondence to discuss the size 

and shape of the earth and the division of the'firmament into equal parts. 

He extends the idea to include implications regarding the inhabitants 

of the area beyond and their similarities to those of the known areas. 

The narrator emphasizes that not only has he seen the North Star 

absent from the sky but, by using the astrolabe and the South Star, he 

has verified the locations of the "iles" in this area. He first pro¬ 

vides the reader with the true geographical placement, the reality of 

this place. He discloses that the two corresponding stars, the Ntorth 

Star and the South Star* bear the firmament in two equal parts, so that 

there is as much above as there is below. He expands his argument to 

prove that man may encircle all the earth "as wel vnder as abouen and 

tumen ayen to his contre" (MT, 134) . If the world can be traveled 

around and if the two parts of the firmament are corresponding opposites, 

"all the parties of the see and of lond an here apposites habit 

bles , , . and yles of this half and beyonde half" (MT, 134) . 

As the two unmoving stars that guide men correspond, so are there 

correspondences between the peoples of "this half and beyond half": 
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11 Fro what parties of the erthe that men duelle, outher abouen or 

benethen, it semeth alweys to hem that duellen that thei gon more right 

than ony other folk* (MT, 135) . Mandeville wants this comment to refer 

both to the places of habitation on the earth and to the customs and 

beliefs of the peoples» This also then refers to the question of who is 

on the "top” of the earth. Mandeville*s personal statement of his 

beliefs is that "the erthe is fulle large and fulle gret and holt in 

roundness and aboute envyroun, be abouen and be benethen . . . but after 

my lytylle wytt it semeth me . . . that it is more" (MT, 136) . With 

this statement, which occurs at the "myddest," and therefore the most 

virtuous, part of the work, Mandeville expresses his belief that there 

is more to the world, to people, to diversities, than is apparent on the 

surface. At the same time he produces evidence concerning the inter¬ 

connections between these, for he wants to simultaneously accept a 

multitude of diversities as well as their connections and correspondences. 

The next "myddest" place is found in the Vale Perilous, a valley 

filled with the sounds of discord and chaos. Discord, in fact, seems to 

be the controlling principle in this valley, from which very few who 

enter, leave, In the Vale Perilous the "myddest" place contains the 

head and face of a devil, seemingly alive. To look upon it causes 

death. This "myddest" place, rather than being the most virtuous (as 

is Jerusalem) is the most evil, 

Mandeville has created the antithesis of his original statement in 

the prologue regarding the position of virtue. The reader should there¬ 

fore not assume that a geographical location is the cause of worth or 

virtue.. It is rather the essence of the thing that determines its worth. 

This conclusion leads the reader to the final "myddest" place in 
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Mandeville*s Travels« In Earthly Paradise there is a well (mentioned 

several times previously in the text) that casts out the four floods 

that "rennen by dyierse londes" (MT, 200) * This well is in the middle of 

the garden and from it "all the swete watres of the world abouen and 

beneathen taken hire begynnynge of that welle” (MT, 220) . With his 

description of the unseen garden Mandeville brings the reader to the 

true source of virtue in the world while simultaneously emphasizing 

diversity (for the rivers divide) and unity (for the rivers have one 

source). 

B , Rivers 

The rivers in Mandeville1s Travels are used to emphasize division 

and unity simultaneously, We thus have opposition contained within the 

image itself. For example, the Danube River^ running through and between 

several countries ruled by separate kings, divides the land, and there¬ 

fore men. There are, however, forty other rivers that join it, so that 

the Danube also represents unity, which is the primary focus Mandeville 

places on it, He writes that the river grows so strong with the combined 

force of the others that it makes salt water fresh for twenty miles after 

entering the sea. Thus with unity comes strength. 

We are told several times throughout the work that the earth has 

been "departed11 (divided) by the four rivers of Earthly Paradise. We are 

thus presented again and again with an image of division and diversity 

that can, however, be unified by tracing the causes of the division to 

their source. It is ironic, however, that the rivers which nourish the 

earth, and therefore man, with their sweet waters, also divide land and 

men. The truth of their division exists, as does the beneficial aspect 
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of their nature and their ultimate unity, 

C. Images of roundness 

Round objects usually symbolize unity and perfection. Mandeville*s 

use of round images, however, progresses so as to undercut this expecta¬ 

tion by the development of an antithesis that is itself ultimately 

undercut. 

Justinian^s "apple of gold” that can no longer be held symbolizes 

the fact that the unity of rule under one emperor has been lost. All is 

under the rule of numerous kings * Another "appelle" is the one forbidden 

to Adam by God, This round object represents the advent of disorder in 

the world, whereas the golden one represents past order and unity. 

The round tower of Babel is described as well as the disorder it sym¬ 

bolizes, so that once again an image usually associated with unity is 

used to represent another advent of diversity. 

With the description of Jerusalem, however, Mandeville returns to 

the expected use of round images, but continues with the presence of 

diversity as well, A unifying image of roundness appears in Mandeville*s 

description of churches, temples, and the city of Jerusalem itself. The 

encompassing roundness thus accepts and unifies diversity: diverse 

rulers of a city inhabited by peoples of diverse lands, visited by 

pilgrims from diverse lands speaking diverse languages, coming to the 

city on diverse paths, held holy by the pious of diverse religions. 

In the area "beyonde," Mandeville1s initial approach to Cathay 

harkens back to the first part of the text, with the use of a round 

image. Beside an old city a new one was built, adjoining but not 

absorbing the identity of that which had already existed. Surrounding 
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both is a wall "so that the ii cytees (that is to seyne, the olde and 

the newe) han in cyrcut more than xx myle" (MT, 154) . Thus we have an 

image of roundness similar to that used in the description of Jerusalem, 

a wall that surrounds and encompasses diversity* old and new, past and 

present, 

Mandeville describes the garden of Earthly Paradise as being 

circular, completely surrounded by a wall of green. Here is unity with¬ 

out diversity, the round image devoid of the antithetical meaning he 

has added to the other circular images. Mandeville1 s final comment 

about this place, however, is that he could not see it, for men are not 

allowed to enter, Manfs world, therefore, is the world of Jerusalem 

and Cathay, 

D, Relics 

Relics, the physical remains of saints, constitute a visible link 

both between God and man and between man’s past, present, and the hope 

for a future reward. They are, therefore, representative of order and 

truth in the face of disputes, which, in a larger sense, is analogous 

to social order and universals facing disintegration and disbelief. 

In Mandeville’s Travels the author frequently provides the reader with 

the history of a relic as well as information concerning conflicting 

claims to its possession. He attempts to discover the truth of the 

claims and thereby prove the underlying existence of the relic's truth. 

This search reflects Mandeville*s attempt to show an underlying 

existence of order in his world, particularly when considered in light 

of the reason for relics' importance in Mandeville's world. Mandeville 

therefore does not construct an antithesis when discussing relics in 
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the known and the unknown world. What they symbolize remains constant 

throughout Mandeville1s Travels; stability, order, and truth. Relics 

are also a unifying symbol, for Mandeville finds the relics revered in 

the land "beyond” : "Men here deuoutly wolde written holy seyntes lyfes 

and here myracles and serven for here canonyzacouns, right so do thei 

there" (MT, 130) . The ashes of these saints are kept as relics and 

"thei haue no drede of perile while thei han tho holy asches vpon 

hem" (MT, 130) * 

E, Quest for knowledge and truth 

Mandeville sees knowledge as a key ingredient in unity. It is 

through knowledge that links and connections are uncovered, that under¬ 

lying similarities are founds Mandeville seeks the truth behind 

conflicting claims for possession of relics such as the cross and the 

crown of thorns. His interest in this search is emphasized in his 

discussions of balm and diamonds as well. He searches for answers to 

the questions of how the trees should be cared for, how the balm is 

taken from the trees without damaging them, and how to determine if 

balm offered for sale is true or counterfeit. The formation of 

diamonds, their virtues, and the various types are explored, because 

"thei that knowen hem not be not disceyued" (MT, 117) either by men or 

by their own suppositions. Thus knowledge and truth are emphasized. 

Mandeville comments on a kind of diamond that many shun because of its 

different color» Although some men dislike "violastrès" due to their 

external appearance, he "wolde louen hem also moche as the othere" 

(MT, 117) for he looks beneath the external differences and therefore 

knows of the good qualities of their nature. 
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Another example of a search for truth, as with the balm and 

diamonds, is secular* with elements of nature involved. On the island 

of Sicily men use a serpent in a test to determine if a child has been 

born lawfully or in adultery. The serpent will not act according to 

its nature if the child is lawfully born, whereas it will strike an 

illegitimate child, 

In Mandeville's discussion of the old calendar and the new, relating 

them to prophecies concerning Christ, he states that he uncovers the 

relationship of the old dating and the new. Prior to this* a prophecy 

of David regarding the Messiahls coming appears to be false* which, 

given the nature of prophetic truth, cannot be. With the uncovered 

knowledge of the relationship between old and new, however, a possibly 

disordering element, a contradiction, is overturned, 

Mandeville, in another quest for knowledge, attempts to discover 

reasons for diversity, Planetary influence rather than choice affects 

certain aspects of peoples' natures. He uses this to explain why Indians 

are not travelers although English are . India is in the "firste 

clymat" (MT, 119), Saturn's, a planet that moves slowly with little 

apparent motion through the zodiac. England is in the "seuenthe clymat" 

(MT, 120), the moon's, which moves lightly and with visible changes. 

Thus Mandeville presents the reader with an explanation of some of the 

differences between diverse people, implying that despite these 

differences which are due to influences outside their control, they 

are similar in other respects. 
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F, Kingship and governing 

Mandeville begins the text with a list of the "most princypalle 

stedes" (MT, 5) men would go through on their way from England to 

Constantinople, He thus mentions a large number of countries and cities 

controlled by several differentf often times warring, kings. The 

emperor Justinian is discussedf and, as Mandeville "travels" through 

other lands, he mentions struggles for power, for thrones* as well as 

times of good governorship, Mandeville mentions the rewards reaped by 

subjects of good kings as well as the disasters that plague and some¬ 

times destroy the subjects of evil or poor rulers. The examples of good 

governing appear to be equally balanced by those of bad governing, from 

the king of Calonak whose people harvest fish that miraculously cast 

themselves upon the shore to the necrophiliac king who fathered a 

destroying monster upon the corpse of his lover. The good examples 

eventually seem to be lessons in good kingship, which is particularly 

evident in an episode involving the Great Chan. 

Mandeville tells in a parable-like manner how the first Chan 

instructed his sons about kingship. Each of the twelve sons brought him 

an arrow, all of which he bound together with three ties. The eleven 

oldest sons each unsuccessfully attempted to break the bundle of arrows. 

The youngest son, upon his father's command, removed the three ties and 

then easily broke each of the twelve arrows separately. In like fashion, 

said the Chan, will it be with the twelve sons, for the three bonds 

represent love, truth, and good accord. As long as the sons remain 

bound together by these they will be strong and no one will have the 

power to hurt them or their people. Without these bonds, however, they 

"schulle be destroyed and brought to nought" (MT, 164-5) . A statement 



47 

in the prologue comes to mind at this point f for Mande ville mentions in 

it the disunity and discord between and within Christian nations and 

within the church. Mandeville's concern with establishing the existence 

of an underlying order and unity is thus related to this issue of the 

breaking of elemental bonds between brothers , for he points out both 

the reasons for disorder (i.e. the breaking of bonds) and the fact that 

all mankind is tied together. 

The Chan's rule is paired with that of a Persian king, which is the 

antithesis of the Chan's. Mandeville describes the Valley of Darkness. 

Here, on the plain of Megon, an emperor of Persia once pursued a group 

of Christians, for they would not sacrifice to his idols. The perse¬ 

cuted prayed to God to save them and "anon a gret thikke clowde cam 

and couered the emperor and allé his hoost" (MT, 188) . It is said 

that here the Persians will remain until Doomsday, "enclosed and 

confounded in derkness" (MT, 188) • This emperor stands in marked 

contrast with the Great Chan: the reader is to make a connection with 

the Chan's promotion of peace and order and his knowledge of the 

bonds between men. The Persian emperor, by promoting hatred and dis¬ 

order, became engulfed in a darkness that effectively isolated him and 

his people* They did in fact become an "ile" of darkness. 

Another pair of governorship contrasts Prester John's and his 

antithesis, Gatholonabas '. A further contrast is made by the inclusion 

of a description of the Vale Perilous. A description of Prester John's 

devotion and humility is juxtaposed with a description of the magnificent 

palace, just as when he goes into the country he is preceded by a plate 

of dust (in remembrance of man's origin) and by a vessel of jewels (in 

token of his lordship) . Prester John therefore combines both aspects of 
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his nature as man and as king. Juxtaposed with this is the story of 

Gatholonabas, whof although not named as such, is the Old Man of the 

Mountain, the leader of the Assassins (ruthless murderers who killed to 

gain entry into "paradise'1) . Within Prester John's land lies the Vale 

Perilous* From this valley come sounds of tempests and thunders similar 

to the tumultuous sounds that come from the two "dark valleys" already 

mentioned. Discord, therefore, reigns here, and "men seyn there that it 

is on of the entrees of Helle" (MT, 203) . This place is a test for 

covetousness, for it is said to be filled with treasure. Thus it 

properly follows a presentation of the Assassins and the story of their 

ultimate destruction. Great numbers of men, both Christian and non- 

Christian, have failed to pass the test and lie in the Vale still. At 

this point Mandeville makes an implicit reference to the wars between 

European kings and the cause of these wars. (The reader is reminded of 

the opening passage regarding the "princypalle stedes" and of the Chan's 

three bonds.) Mandeville tells of the great multitude of corpses in 

the vale: " [it wa0 as though there had ben a bataylle betwene ii 

kynges and the myghtyest of the contrez and that the gretter partye had 

ben discomfyted and slayn" (MT, 205) . 

The last example of governorship is not presented with a specific 

antithetical counterpart. There is, in fact, no king mentioned in the 

discussion of the Isle of Bragman. Each inhabitant, rather, is his own 

ruler. They are, says Mandeville, without perfect law (i.e. God's law), 

yet with "kyndly lawe" they are full of all virtue. The vices they do 

not have are listed, and actually form a list of the seven deadly sins, 

which are therefore absent from the society. The golden rule is the 

positive note that follows the absence of vice. The Bragmen do not 
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swear oaths but simply state the truth, for they follow the proverbial 

saying that those who swear will be foresworn: "thei ... that swer 

will disceyvee his neyghbore" (MT, 211) . Neither natural nor man- 

caused pain and sorrow grieve the inhabitants of this "lond of feyt" 

(MT, 211) t 
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Conclusion 

Mandeville1s final statement concerning the inhabitants of both 

the diverse area and the known area occurs in his epilogue: "yit is 

there non of hem allé but that thei han sum resoun within hem and 

vnderstondyng and that han certyn articles of oure feyth and summe gode 

poyntes of oure beleeve" (MT, 227) . The final note concerns the under¬ 

lying connections and unity that Mandeville, beginning in the prologue, 

has presented. We thus have seen in Mandeville*s Travels that the author 

interweaves his belief throughout a fabric of diversity. We see a plan, 

a progress of ideas and concepts within the text as Mandeville creates 

in his Travels a stable world view, a vision of a universe whose 

principles of order and unity contain and transcend disorder and diversity. 

Thus we see that despite the turbulence and disorder of the four¬ 

teenth century , the importance of the idea of order and unity remains 

intact, A concern similar to Mandeville*s is found in other medieval 

works of this period, such as Chaucer's Canterbury Tales and Gower*s 

Confessio Amantis. In both of these works there is a structural unity 

created by the use of a framing technique. Both works deal with the 

theme of order and disorder. (In Canterbury Tales we find the often-times 

chaotic relationships between the pilgrims, Harry Bailey as the accepted 

"governor" of the pilgrims, and the theme of proper governing and control 

in many of the tales. The last chapter of Confessio Am ant is is concerned 

with kingship and governing.) The study of Mandeville*s Travels, being 

the earliest of these three works and having its scope encompass and unify 

Europe and the far-flung "marches and iles," can readily illustrate the 

important position this idea of order and unity continued to hold in the 

medieval mind 
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NOTES 

^The Middle English Dictionary gives several definitions for two 

words that occur rather frequently in Mandeville's Travels: ' dyuerse 

(diverse) and dyuersity (diversity). These words, as Mandeville uses 
them, have a richer meaning than in today's usage. The various defini¬ 

tions for dyuerse are: 
1) of various kinds, not of one and the same kind, various 

2) separate, distinct, individual 

3) unusual, strange, wonderful 

4) several, more than one, numerous 
5) of persons, actions, attitiudes; disagreeable, perverse, hostile 

The definitions for dyuersity are: 
1) a point of difference, an instance of unlikeness 

2) divergence, deviation 
3) separatness, distinction, individuality 
4) variety 

Although Mandeville sometimes uses dyverse to mean several or a variety, 

which is our modern definition, he more often uses both dyuerse and dy¬ 

uersity to mean unusual, strange, and wonderful* or, with the use of 

formal techniques, works against the meanings of definition 5 of dyuerse. 
When I use the words diverse and diversity in this thesis, I take Mande¬ 

ville 's meaning of having a sense of the wondrous strangeness that exists 

in the world we all inhabit. 

2 
Accepted sources of Mandeville's Travels are; 

Albert of Aix, Historia Hierosolomitanae Expeditionis 

Jacopo de Voragine, The Golden Legend 

William von Boldensele, Itinerarius 
Haiton of Armenia, Fleurs des Histors d1Orient 

William of Tripoli, De Statu Saracenorum 

Odoric of Pordenone, Itinerarius 

pseudo-*-Odoric, De Terra Sane ta 
Caesarius of Heisterbach, Dialogus Miraculorum 

Pilgrim's manuals 
The Letter of Prester John 
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Vincent of Beauvais, Speculum Historiale and Speculum Naturale, including 

extracts from John of Plano de Carpini, Pliny, and Solinus 

Burchard of Mount Sion, Descriptio Terrae Sanctae 

John of Sacrobosco, De Sphaera 
Brunetto Latini, Livre dou Trésor 

^On the Property of Things, M. C. Seymour, ed. (Oxford: Clarendon 

Press, 1975), v. 1, p* vii. 

4 
Some of the genres into which Mandeville's Travels has been 

placed are: travel romance (Bennett), crusade propaganda ( Atiya), moral 
treatise(Howard), medieval encyclopedia(Seymour), and pilgrimage narra¬ 

tive united with Oriental exploration narrative(Zacher). 

5 
For discussions of the possible identity of the author, see 

Malcolm Letts, Sir John Mandeville: The Man and His Book (London, 1949) 

and Isaac Jackson, "Who Was Sir John Mandeville?: A Fresh Clue" 

(Modem Language Review 23Q.928]: 446-68). For a discussion of possible 
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sources/ see A. C. Cawley, "Mandeville^ Travels: A Possible New 

Sourcef
M (Notes and Queries/ 1972: 47-8) and Dorothee Metlitzki, The 

Matter of Araby in Medieval England (New Haven and London, 1977). For 

discussions of Mandeville*s style* see John Block Friedman, The Monstrous 
Races in Medieval Art and Thought (Cambridge* Mass, and London, 1981) 

and Douglas Butturff, "Satire in Mandeville*s Travels,11 (Annuale Mediavale, 

13jjL973j : 155-164) t For a discussion of Mandeville*s Travels as a work 

of crusade propaganda, see A. S. Atiya, The Crusade in the Later Middle 
Ages (London, 1938), 

0 
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Clarendon Press, 1967), p. xvii. 
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36 
Thomas Walsingham, Historia Anglicana, in The World of Piers 

Plowman, trans, & ed. Jeanne Krochalis & Edward Peters (n.p.: University 
Of Pennsylvania Press, 1975), p. 77. 

37 
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38 
See Bibliography of Medieval Travel Literature. As with Mandeville1s 

Travels, these are all first person narratives. The bibliography covers 
travel accounts from the year 700 to the year 1453 and includes narra¬ 
tives of pilgrimages, crusades, missionary travels to Central Asia and 
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to Asian rulers. 

39 
The only exception to this blandness is Marco Polofs work, for he 
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descriptive passages are interpolations by Rustichello of Pisa, an Italian 
romance writer, who wrote down the work from Polo's dictation while they 
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40 
Odoric of Pordenone, The Travels of Friar Odoric of Pordenone, in 

Cathay and the Way Thither, v. II, ed. Henry Yule (Rpt. Taipei: Ch'eng- 
Wen Publishing Co., 1966), pp. 240-243. 

41 
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43 
Zacher, Howard, and Moseley discuss aspects of the bipartite 

structure in their critical works* 

44 
See Christian Zacher1s Curiosity and Pilgrimage, especially 

chpaters 1 and 2, for a discussion of this topic. 
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