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INTRODUCTION
MARK D. MEYERSON

The essays comprising this volume were all originally presented at a 
conference on “Christians, Muslims, and Jews in Medieval and Early 
Modern Spain: Interaction and Cultural Change,” which was held at 
the University of Notre Dame on February 27-March 1, 1994, and 
sponsored by Notre Dame’s Medieval Institute. The great majority of 
the papers read at the conference have been included here in revised 
form.

When I began to organize the conference back in 1993, other con­
ferences that I had attended during the previous two years were very 
much on my mind. One of them, also sponsored by Notre Dame’s 
Medieval Institute, dealt provocatively with “The Past and Future of 
Medieval Studies.”1 There I was asked to comment on the papers pre­
sented in a session entitled “Judaism, Byzantium, Islam.” I wondered 
aloud, a bit playfully perhaps, how medievalists might move these 
three fields from a session on what seemed to have been categorized 
as medieval exotica into the disciplinary sessions on history, literature, 
philosophy, and so on. Considering this marginalization of Jewish, 
Islamic, and Byzantine studies from the field of medieval studies and 
its constituent disciplines naturally prompted me to think in this re­
gard about medieval Spain, “the land of three religions.” I reflected 
on how medievalists might integrate Spain more effectively into the 
field of medieval studies, and on how Hispanists themselves might 
deal with the three religions, or ethnicities in the sixteenth century,
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in a more coherent and inclusive fashion. Such questions did not, 
and still do not admit easy answers, but, with respect to the rationale 
for the conference that produced this volume, they usefully raised 
the issue of marginality in a number of different contexts.

It was not so long ago that the study of Spanish history and cul­
ture in the medieval and early modern periods had a marginal status 
vis-a-vis the mainstream of European studies. This was due in no 
small part to the unwillingness or inability of many Europeanists to 
give careful attention to a country in whose history and sociocultural 
formation Muslims and Jews played such a significant role. These 
peoples, and hence the Iberian peninsula, did not fit easily into the 
master narrative of European history. More recently, however, as the 
master narrative is disputed, as new scholarly agendas emerge, and 
as the discourse of multiculturalism infuses North American cam­
puses, what once rendered medieval Spain almost incomprehensible 
and was deemed its handicap—its ethnoreligious pluralism—is now 
perceived as its virtue, its allure. Spain is, as I have heard some stu­
dents call it, the land of “medieval multiculturalism,” or, more pes­
simistically, it represents the spearhead of European world hege­
mony, a land where western Christians warmed up on Jews and 
Muslims before the main event in America, Africa, and Asia. Yet, if 
the study of Spain is now somewhat more central in university cur­
ricula and academic research programs, the move from the margins 
can bring in its wake other dangers: either a tendency to marvel at 
the intermingling of Christian, Muslim, and Jewish texts and bodies, 
or, on the other extreme, a tendency to emphasize persecution and 
oppression, to revive the Black Legend of Spain for purposes rather 
different from those of Spain’s sixteenth-century enemies.

When considering how scholars approach Christian-Muslim-Jew- 
ish relations in Spain, on both interpersonal and intertextual levels, 
the concept of marginality again comes to the fore—that is, the con­
cept of marginality as a heuristic tool. Concepts like “marginality” or 
“the other” are frequently bandied about these days, yet it is not clear 
how useful such concepts are, at least in the manner in which Euro­
peanists often employ them, for interpreting Spanish history and cul­
ture. The utilization of the concept of marginality can give rise to 
two kinds of problematic assumptions. First, if we label Christians 
and Jews in al-Andalus (Muslim Spain), or Muslims and Jews in Chris-
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tian Spain, as “marginal groups,” then we may be led to assume that 
the “marginal groups” all maintained the same relationships of 
power with the Muslim or Christian authorities, or that they all faced 
the same challenges to their religious identity and cultural integ­
rity—that is, that they all shared the same marginalized or minority 
experience.

Second, and more problematic, is the very assumption that these 
groups, Jews and Christians in al-Andalus and Jews and Muslims in 
Christian Spain, were “marginal.” If we understand as “marginal” 
those groups who eventually converted to the rulers’ faith or were 
forced into exile or otherwise eliminated, then we may be engaging 
in a retrospective and anachronistic reading of texts and history that 
obscures the subtleties and complexities of ethnoreligious interac­
tion as the groups and individuals in question experienced it. Or 
if we label as “marginal” those people who were not members of the 
religious group holding the reins of political power, then the wa­
ters get rather muddy. For it was not at all unusual for members of 
the so-called “marginal” groups to possess significant power and 
influence—sometimes more than the coreligionists of the ruler— 
and to be very much at the center of things, politically and culturally. 
Although shari^a defined the status of dhimmis and restricted their 
activities in certain ways, and the law codes of the Spanish kingdoms 
did much the same for Muslims and Jews, these groups were not 
thereby marginated; indeed, often enough the legal restrictions were 
honored in the breach. Rather than working with ambiguous and 
ultimately meaningless categories of “marginality” and “otherness,” 
it seems more useful to explore, for instance, how each ethnic and 
religious group dealt with the tension between power and powerless­
ness, how and why certain social and intellectual boundaries among 
groups were established and why at times they were crossed, and how 
such boundary-crossing caused social tension among and identity cri­
ses within groups.

One of the paradoxes of Spanish history, it seems to me, is that 
the legal, literary, and polemical texts in which the “other” was con­
structed often were produced because the “other” had become too 
familiar and hence too dangerous, because the “other” was not 
“other” at all. For many Europeans outside of the Iberian peninsula 
the Muslim or Jewish “other” was often a figment of the imagination,
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a product of second-hand rumor, or a person only infrequently en­
countered. But in Muslim and Christian Spain the “other” often was 
a neighbor or a known quantity who had to be rendered “other” if 
society were to function as rulers and religious elites of all groups 
desired. For the student of Spain, distinguishing between literary 
representation and social reality or understanding how literary rep­
resentation grew out of a given social context and how texts then 
affected social relations are knottier problems. Hence one may well 
wonder about the utility of some of the paradigms employed by Euro- 
peanists in analyzing Europe’s contacts with the “other” for elucidat­
ing the Spanish case. Students of the Islamic world, where ethnore­
ligious pluralism was more common, are on safer ground when they 
transfer to al-Andalus the methodological assumptions they have de­
veloped when studying the rest of Islamdom. In dealing with the tex­
tual, historical, and sociological problems associated with ethnore­
ligious interaction, the Islamicist can stride more confidently and 
gracefully across the Mediterranean, while the Europeanist may well 
stumble when crossing the Pyrenees.

The subtitle of this volume, “Interaction and Cultural Change,” is 
thus consistent with this concern about the sometimes distorting and 
confining discourse of “marginality” and “otherness.” In giving the 
volume this subtitle, I do not mean to suggest that there was anything 
particularly idyllic or “golden” about Andalusian society or the soci­
ety of the Spanish Christian kingdoms, or that the social and cultural 
life of any one religious group was necessarily contingent on its con­
tacts with the others. I am simply indicating the importance, on a 
more general and human plane, of developing a more refined under­
standing of the dynamics of social and cultural interchange, whether 
the result was brilliant literature or horrible violence. And, more 
specifically, in regard to Spain, I am suggesting how essential it is to 
analyze the recurring patterns and problems of coexistence, conflict, 
conversion, assimilation, and cultural transformation, patterns that 
give Spanish history during the centuries treated here a fascinating 
and at times tragic symmetry.

Also much on my mind when I organized the conference were 
the numerous conferences dealing with the tragic and transforma­
tive events of 1492: the conquest of Granada, the expulsion of the 
Jews, and the “discovery” and conquest of America. One can hardly
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overestimate the value of these conferences for the scholarship they 
produced, the discussions they generated, and the attention they 
drew to the field of Hispanic studies. Even so, I experienced a certain 
disquietude over the almost exclusive emphasis on “1492 and all 
that.” It seemed that Spanish history was being given an excessively 
retrospective reading and was being framed in such a way that all 
events, all policies, and all texts were interpreted as leading inevitably 
to or pointing toward 1492. Certainly there is no denying that the 
events of 1492 took place, and a reading of inquisitorial records, ex­
pulsion narratives, and other sources from the period should quickly 
disabuse anyone of whatever apologetic notions they may hold. Nev­
ertheless, constantly looking back from the precipice of 1492 gives 
one the impression of a linear and inescapable decline in the state 
of Christian-Muslimjewish relations; it creates a kind of dysfunc­
tional model of convivencia. It is equally important to understand 
more precisely how the plural societies of medieval Iberia func­
tioned, that is, how these peoples coped with ideological antagonism 
and negotiated the theological and social boundaries that separated 
them, and how they coexisted through being enmeshed in com­
plex networks of economic, social, and intellectual interdependence. 
When we know more about how things worked, we will gain greater 
insight into how things fell apart.

The 1492 conferences, because they focused almost exclusively on 
the events surrounding that year, and because they usually dealt ex­
clusively with either Muslims or Jews (or indigenous Americans), sev­
ered significant threads of historical continuity and artificially iso­
lated the historical experiences of peoples whose respective fates 
were more closely linked than is often recognized/ In doing so, these 
conferences merely reflected the unavoidable problem of chronologi­
cal and disciplinary fragmentation in the study of Christian-Muslim- 
Jewish interaction in Spain.

Perhaps the most obvious example of chronological disruption is 
the rather sharp boundary that scholars tend to draw between the 
medieval and early modern periods, generally around the accession 
of Fernando and Isabel to the Castilian throne in 1474. Medieval­
ists and early modernists are naturally going to have different per­
spectives and privilege certain questions over others, but, in dealing 
with this problem of ethnoreligious interaction, there is much that
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each school of scholars stands to lose if it does not look across the 
chronological divide.3 Early modernists studying the predicament of 
converses and Moriscos can clearly profit from a more nuanced un­
derstanding of medieval Jewish and Islamic society and culture; at 
the same time, medievalists exploring the complexities of convivencia 
would find that a consideration of post-1492 social and cultural de­
velopments can shed significant light on patterns of change in the 
medieval period. If converses and Moriscos responded to Christian­
ity and Christians differently, it was at least partly because the cir­
cumstances and behavior of their Jewish and Muslim forebears pre­
disposed them to do so.

The matter of chronological fragmentation is bound up with the 
nature of the sources available for the study of each period. One 
hardly needs to comment on the linguistic changes from one period, 
or from one polity, to the next. But perhaps most significant in terms 
of our understanding of the social and cultural dynamics of these 
plural societies is the availability of a vast amount of archival docu­
mentation for the period subsequent to the twelfth century. This 
documentation permits detailed studies of social and economic his­
tory at the local level, allows for the use of methods of historical an­
thropology, and enables the historian and literature scholar to define 
more precisely the relationship between text and context, represen­
tation and reality. Students of al-Andalus do not have such archival 
sources at their disposal. Yet, by way of careful comparative analysis, 
they might glean from detailed studies of convivencia in Castile and 
Aragon much that is useful for their own explorations of Andalusian 
culture and society. In similar fashion, students of the Mudejars 
(Muslims living under Spanish Christian rule) might learn much 
from the sources available on the Moriscos, inasmuch as Inquisition 
records and aljamiado literature provide access to the voices and men­
tality of Hispano-Muslims in a way that the sources for Mudejar stud­
ies do not. One must of course be mindful of the Moriscos’ unusual 
predicament and the disorientation and distortions inherent in it.

Thus, in having the conference cover all nine hundred years be­
tween 711 and 1610, and in inviting scholars who work in the three 
distinct settings of Muslim Spain (ca. 711-1212), medieval Christian 
Spain (ca. 1100-1492), and early modern Spain, my intention was to 
provide a framework for a comparative analysis of, for instance, dif-
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ferent social and political conditions and the degree to which they 
facilitated fruitful social and cultural interchange between religious 
groups or enhanced mutual hostility and aversion.

Also problematic, and equally unavoidable, is disciplinary frag­
mentation on a synchronic plane, where each scholar is a specialist 
studying one religious group and sometimes its relations with an­
other, focusing on certain kinds of texts, and utilizing distinct meth­
odologies. It could hardly be otherwise. Consequently, contacts, and 
collections of essays reflecting such contacts, are all too infrequent 
between students of Andalusian Jewry and those of Andalusian 
Christians, or between Mudejaristas and their counterparts studying 
Castilian and Aragonese Jewish communities, or between historians 
and students of literature and philosophy. I therefore invited scholars 
from these different fields to facilitate interdisciplinary contact and 
to create a forum for discussing, for instance, the differential degrees 
of acculturation and assimilation of distinct minority groups in the 
same sociopolitical setting, and the factors that enabled one minority 
group to maintain its cultural distinctiveness and identity more ef­
fectively than another.

This volume has not reproduced the lively discussions that fol­
lowed the presentation of papers, or the equally stimulating and re­
warding exchanges that took place over meals and in hallways. It is, 
then, left to the reader of this volume of essays, each of which deals 
admirably with the issues of ethnoreligious interaction and cultural 
change, to draw her or his own conclusions.

The first two essays in the section “Christians and Jews in Muslim 
Spain” each deal with issues of cultural change and adaptation in the 
wake of conquest. Kenneth Wolf shows that Paul Alvarus depicted 
Muhammad as the Antichrist in his commentary on the Book of 
Daniel because Christians in ninth-century Cordoba had been adapt­
ing all too well to the culture of their Muslim rulers; by presenting 
Islamic culture as radically anti-Christian Alvarus hoped to convince 
Christians to reject it. Focusing on the series of land registers (Libros 
de Reparlimiento) produced by the Christian conquerors of Muslim 
Spain, Thomas Glick discusses how Christian conquest altered the 
rural landscape of al-Andalus by modifying the function and mor­
phology of castles and the organization and distribution of land in 
villages.
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The last two essays in this section address the remarkable and 
often fruitful interchange between Jewish and Muslim intellectual 
elites. Each author is careful to indicate as well the limits to such 
interchange. Joel Kraemer treats Maimonides as a member of the 
Andalusian “Aristotelian school,” discussing, for example, how Mai­
monides and his Muslim counterparts confronted the challenge of 
Ptolemaic astronomy to Aristotelian cosmology, and provocatively 
questioning whether Maimonides was an Averroist. Steven Wasser- 
strom looks at circles of Jewish and Muslim emigrants from al- 
Andalus who shared an interest in “intellectual esoterism,” such as 
Avicennan philosophical mysticism and Sufism of the Murcian 
school, and suggests that, despite the constraints of ethnocentrism, 
the intellectual contacts thus cultivated significantly affected the 
Mediterranean intellectual world.

Reflecting the greater variety of sources available on the plural 
societies of Christian Spain, the five essays in the section “Muslims 
and Jews in Christian Spain” treat an especially wide range of topics. 
Father Robert I. Burns, himself a pioneer in the field of Mudejar 
studies, charts the remarkable expansion of historiography on the 
Mudejars in the past twenty years, a development due to Anglo- 
American interest in issues of ethnic pluralism, the changing agenda 
of Spanish scholars in the post-Franco era, and the quantity and rich­
ness of documentation to be found in Spanish archives. The essays of 
Larry Simon and David Nirenberg indicate the fascinating material 
these archives can offer to social historians. Examiningjust one royal 
chancery register from thirteenth-century Majorca, Simon is able to 
study comparatively Jewish and Christian ownership and treatment 
of Muslim slaves, and thus to shed valuable light on relations of power 
on the island during the post-conquest decades. Nirenberg deals pro­
vocatively with the matter of institutional, judicial violence against 
Jewish and Muslim men accused of sexual intercourse with Chris­
tian women. He explains why the crossing of sexual boundaries 
caused such anxiety and demonstrates how members of all three 
groups sometimes strategically employed accusations of miscegena­
tion against their enemies of another or of the same faith.

Eleazar Gutwirth and Robert Chazan turn from archival docu­
ments to historical and polemical texts, respectively. Gutwirth point­
edly questions the tendency to undervalue medieval Jewish historiog-
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raphy because of its use of biblical allusion, which is often dismissed 
as merely ornamental. Examining Samuel Garba’s description of the 
attacks on Castilian Jewish communities in 1366-1368 and Hasdai 
Crescas’s description of the 1391 violence in juxtaposition to con­
temporary Christian chronicles, Gutwirth demonstrates that in Jew­
ish texts biblical allusion had important and varied historiographical 
functions, as it sometimes did in Christian texts. Chazan analyzes the 
efforts of Christian polemicists and missionaries to undermine the 
Jews’ hope for future redemption, and shows more specifically how 
the Jewish convert Alfonso of Valladolid (formerly Abner of Burgos) 
first succumbed to this argumentation and then turned it upon his 
former coreligionists.

The three essays in the “Converses” section together show the con­
siderable range of sources upon which scholars can draw when treat­
ing the issue of converse identity and religiosity and suggest why this 
issue has become so contentious. Renee Levine Melammed uses rec­
ords from the tribunals of the Spanish Inquisition to explore the 
essential role of women in maintaining a Jewish life in the converse 
community and home in the absence of formal Jewish religious and 
educational institutions. Linda Martz, however, argues for a greater, 
though incomplete, converse assimilation into Catholic church and 
society. She employs ecclesiastical records from Toledo to show how 
converses founded nunneries and burial chapels while preserving a 
degree of ethnic solidarity through their choice of certain churches 
and nunneries. Through an examination of converse texts Dayle 
Seidenspinner-Nunez reveals “two opposing converse discourses.” 
On the one hand, converse letrados who were royal servants produced 
a large body of chronicles and political tractates that promoted mon­
archical authority and “advocated a rationalist adjudication of reli­
gious orthodoxy,” while, on the other hand, sentimental romances 
like Grisel y Mirabella expressed the growing converso disenchant­
ment with the policies of Fernando and Isabel through a critical and 
subversive commentary on the tyranny of monarchs and the violence 
of the judiciary.

The essays in the “Moriscos” section offer equally challenging and 
fascinating perspectives on the predicament of Spain’s baptized Mus­
lims. Both the Moriscos’ Old Christian contemporaries and modern 
scholars have often regarded the Moriscos as a fifth column, but
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NOTES

1. John Van Engen, ed., The Past and Future of Medieval Studies (Notre 
Dame, Ind., 1994).

2. A problem also alluded to by Marla Rosa Menocal, Shards of Lave: Exile 
and the Origins of the Lyric (Durham, 1994), 5.

3. An example of the misconceptions that can result when early mod­
ernists treat the ethnoreligious problems of sixteenth-century Spain with ap­
parently minimal consideration of what occurred before 1474 is the recent 
article of a leading early modern historian, Richard L. Kagan, “Prescott’s 
Paradigm: American Historical Scholarship and the Decline of Spain,” 
American Historical Review 101, no. 2 (1996): 439-40. In an otherwise inci­
sive critique of the dominant paradigm of the nineteenth-century historian, 
William H. Prescott, who emphasized Spanish exceptionalism—its religious 
fanaticism, tyranny, and indolence—in an effort to explain Spain’s imperial 
decline, Kagan criticizes Americo Castro and his followers for making too 
much of Spain’s Muslim and Jewish heritage, and for giving the converses 
“inordinate attention." Converses, according to Kagan, should be studied in

Stephen Haliczer presents evidence suggesting that at least some 
Moriscos were loyal subjects of the Spanish monarchy. In an essay 
strikingly parallel to that of Levine Melammed, Mary Elizabeth Perry 
highlights the significant role of Moriscas in their families’ and com­
munities’ resistance to assimilative pressures. Yet she also shows that 
the experience of Moriscas was by no means uniform and that some 
chose to assimilate, however imperfectly. Consuelo Lopez-Morillas 
explores a seemingly odd aljamiado text from sixteenth-century 
Aragon: a Spanish translation of a Quranic commentary on the doc­
trinal disputes between early Christian sects. She explains why such 
a traditional text would have been meaningful to Moriscos struggling 
to maintain an Islamic identity in an increasingly hostile Christian 
environment.

Jocelyn Hillgarth’s essay concludes the volume on an ironic note. 
He suggests that because of and despite the persistent efforts of the 
Spanish Inquisition and the Spanish monarchy to rid Spain of its 
Muslims and Jews, non-Spaniards in the early modern period contin­
ued to view Spain as a land full of Muslims and Jews. Hillgarth’s essay 
brings us full circle, for over the centuries this conception of Spain 
has, for better and for worse, influenced scholarly and popular no­
tions of Spanish history and culture.
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connection with early modern “Europe’s other ethnic and religious minori­
ties”—as if, presumably, their situation paralleled that of Protestants in 
France, for example. In their anxiety to make Spain appear just like the rest 
of Europe, Kagan and other early modern Hispanists seemingly ignore the 
profound transformation of Spanish society that occurred over the course 
of the fifteenth century and the equally profound social, religious, and cul­
tural transformations that transpired in the sixteenth and seventeenth cen­
turies as Old Christians, conversos, and Moriscos adapted to the new cir­
cumstances. One can scarcely understand the life choices made by Moriscos 
and conversos without a reasonably thorough knowledge of Muslim and Jew­
ish life in Iberia prior to the sixteenth century; such knowledge is far more 
useful for comprehending early modern Spanish society and culture than 
comparing conversos and Moriscos with trans-Pyrenean Catholic and Prot­
estant minorities. In their rush to downplay Spanish exceptionalism or per­
secution, Kagan and like-minded scholars threaten not just to miss impor­
tant aspects of early modern Spanish society and culture but to present a 
distorted picture—though no doubt a comfortingly “European” picture—of 
it as well.
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Christians and Jews in Muslim Spain
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Muhammad as Antichrist in 
Ninth-Century Cordoba

Beatus of Liebana’s Commentary on the Apocalypse is much more fa­
mous for the illuminations it would inspire than for the quality of its 
own exegesis.1 And justifiably so, for the unbounded creativity of the 
artwork stands in marked contrast to the slavishly derivative nature 
of the commentary. Beatus was simply not an innovative exegete. As 
John Williams recently put it, he was a “cut and paste editor” who 
fashioned his commentary entirely out of passages drawn from ear­
lier ones, in particular that of the late third-century African exegete 
Tyconius.2 As Beatus himself humbly put it, “the things revealed in 
this book have not been revealed by me, but by the holy Fathers.”3

But the simple fact that the commentary is so ordinary is, if one 
thinks about it, rather extraordinary given the general historical con­
text within which it was produced. For it was written, it would appear, 
in the mid-yyos,4 that is, within two generations after the Muslim 
conquest of Spain. Given the character and magnitude of the events 
of 711, it is hard to imagine that a medieval Christian could have 
read the apocalyptic prophecies without seeing the Muslims on every 
page. And yet Beatus’s commentary reads as if Ibn al-Tariq and Musa 
ibn Nusayr had never left Morocco.5 The interpretations that Beatus 
offered are, as Williams has observed, consistently “atopical,”6 offer­
ing no realistic hope to the modern reader of connecting what Bea­
tus saw in the text with what was happening in the world around him.

It is possible that the absence of any reference in the commentary
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to Islam or its leader is simply a function of the chronological limi­
tations of Beatus’s sources, the latest of which were the writings of 
Isidore of Seville. Although surviving Muhammad by four years, 
Isidore seems to have known nothing about recent Arabian history. 
But the fact that the Latin documentation of eighth-century Spain 
as a whole is practically bereft of references to Islam as a religious 
phenomenon suggests that Beatus may simply not have regarded 
Islam as the kind of challenge to the peninsular church that would 
merit apocalyptic speculation.7 Could this have indeed been the 
case?

When we look back to the year 711 from a vantage point almost 
1,300 years later, it is hard to resist the temptation to describe the 
conquest of Spain as a Muslim conquest. Our modern perspective 
encourages us to see this event as the first and decisive step toward 
the “Islamization” of the southeastern half of the peninsula, a process 
that involved the slow but steady cultural gravitation of the region 
from the Latin-Christian world of Europe toward the Arabo-Islamic 
world of North Africa. As natural as it may seem to assign significance 
to past events in terms of their perceived relationship to later history, 
such a retrospective approach can obscure our understanding of how 
contemporaries, without the benefit of our hindsight, perceived the 
events as they were occurring. In this particular case to treat the con­
quest of 711 as a Muslim conquest can prove misleading in two ways. 
First of all, as Thomas Glick and others have shown,8 there are real 
questions as to the religio-cultural status of the men who comprised 
the invading armies. How Muslim could they have been, given that 
the bulk of their members were ethnically Berbers who had been 
brought under Arab domination only a few short years before? What 
did it mean to be a Muslim anyway at a time when the jurists in the 
East were still engaged in the process of defining precisely what an 
Islamic society should or could be? Second, as I have tried to dem­
onstrate on a number of earlier occasions,9 the conquered peoples 
of Spain did not immediately conceive of the invaders from Morocco 
in religious terms. The original settlement of Arabs and Berbers was 
simply too sparse and, as a result, too militarily insecure to have any 
major immediate impact on the daily lives of the vastly larger Chris­
tian population. When contemporary Spanish Christian observers
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wrote about the conquest, they concentrated on its military and po­
litical consequences, not on its (at least potentially deleterious) ef­
fects on the Christian cult. Insofar as Christian authors were con­
cerned about religious issues in the wake of the conquest—and the 
few surviving letters from the century after the invasion suggest that 
they were10—Judaizing and heresy dominated their concern, just as 
had been the case when Spain was ruled by the Christian kings of 
Toledo. When viewed from this perspective, the conquest of 711 
might well not have prompted immediate associations in the minds 
of Latin intellectuals between the political subjection of the Chris­
tian population and the activities of Antichrist.

But by the ninth century things were changing. The conquerors, 
their numbers swelled by immigration, had not only managed to 
hang onto their Iberian conquests, but had established thriving ur­
ban centers in the Guadalquivir and Ebro valleys, as well as along the 
coastal littoral that connected the two. Commercial ties among these 
cities and those of North Africa and the Mideast brought not only 
material goods but cultural commodities that many Ibero-Christians 
found attractive. Because full participation in the culture and society 
of al-Andalus was, at least theoretically, restricted to Muslims, many 
urban Christians converted to Islam. Many others, it appears, partici­
pated in various aspects of Andalusian culture while retaining their 
Christianity.11

This was a tendency that at least some Christians living under 
Muslim rule found disturbing. In their efforts to stem the tide of 
cultural absorption, they did what they could to draw attention to its 
hidden dangers. A number of Cordoban Christians over the course 
of the 850s engaged in public denunciations of Muhammad and 
his teachings and were put to death for blasphemy. This series of 
executions, known today as the “Cordoban Martyrs’ Movement,” dis­
turbed many of the more assimilated Christians, who had managed 
to achieve a comfortable modus vivendi within the Arabo-Islamic so­
ciety of Cordoba. They responded by denouncing the would-be mar­
tyrs as fanatical suicides. It was in response to the denigration of the 
executed Christians by their coreligionists that the priest Eulogius 
and his lay friend Paul Alvarus applied their literary talents to a de­
fense of the martyrs. This defense required that the two apologists
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construct an unambiguously derogatory image of Islam, not only 
to justify the radical actions of the martyrs, but to embarrass those 
Cordoban Christians who felt at ease working within the framework 
of Arabo-Islamic society.12

Given the rigidity of the Christian intellectual framework within 
which these authors operated, it is not surprising that the tools they 
used to erect their negative images of Islam were for the most part 
those used by previous Christian polemicists for disparaging earlier 
threats to Christianity. Thus Eulogius concentrated his efforts on 
casting the Muslims as persecutors of the church of the classical 
pagan Roman type13 and depicting Muhammad as a false prophet 
who, like Arius, had challenged the divinity of Christ.14 For his part 
Alvarus followed the parallel but distinct path of identifying Muham­
mad with the Antichrist, by reinterpreting key passages in scripture. 
It is this equation of Muhammad and Antichrist—the first of its kind 
in Latin literature—that is the subject of this essay. The creativity 
and “topicality” of Alvarus’s exegesis—which stands in marked con­
trast to the derivative and ahistorical efforts of Beatus—allow us to 
treat his work as an artifact of the particular place and time in which 
he wrote. Thus Alvarus’s commentary can be used to reveal not only 
something of how a medieval mind in general went about processing 
new information in terms of traditional patterns, but how much the 
medieval mind of Alvarus in particular knew about Islam.

Alvarus’s commentary comprises the latter half of a treatise, called 
the Indiculus luminosus, that he wrote in 854 in defense of the Chris­
tians who were being executed for religious offenses against Islam.13 
The first half, which resembles the apologetic portions of Eulogius’s 
own Memoriale sanctorum and Liber apologeticus martyrum,'6 attempts to 
vindicate the actions of the martyrs by creating a context within 
which those actions would make sense. Alvarus approached this task 
from two different directions. On the one hand, he underscored 
the duty of every Christian to confront religious error with the truth 
of the gospel and accused those who hesitated of being no better 
than collaborators.” On the other, he insisted that the restrictions 
placed upon the Cordoban Christians by the Muslim authorities 
amounted to a form of persecution no less significant than that sus­
tained by the church in pagan Roman times. As such they merited
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Alvarus then set out to connect this prophecy to what he knew about 
Islamic history and doctrine. The Muslim armies had clearly “hum­
bled” many kings; the three that Alvarus picked were the emperor 
of the Greeks, the king of the Visigoths, and—for reasons that are

The fourth beast, which you have seen, shall be the fourth kingdom, 
which shall be greater than all the kingdoms. . . . The ten horns of the 
same kingdom shall be the ten kings. And another king shall rise up 
after them and he shall be more powerful than the previous ones, and 
he shall humble three kings and he shall speak words against the Heav­
enly and he shall destroy the saints of the Most High. And he shall think 
that he is able to change the times and the law. And they shall be sur­
rendered to his hand for a time, times, and half a time.20

the same martyrial degree of resistance on 
dans.18

The second half of the Indiculus luminosus is dedicated to the scrip­
tural reinterpretation in question. The first part treats passages 
drawn from chapters seven and eleven of Daniel, passages which had 
been identified in Jerome’s Commentarium in Danielem as referring 
to Antichrist. A second portion focuses on the descriptions of the 
Behemoth and Leviathan found in Job and patrisdcally explicated by 
Gregory.19 Though significantly shorter, the section devoted to the 
Danielan prophecies is considerably more fecund when it comes to 
specific information about Islam. This may be due in part to the 
fact that Alvarus commented on the Daniel section first and simply 
wanted to avoid being redundant when he turned to Job. Or it may 
be that because Alvarus felt compelled to say something about each 
word of the rather lengthy Jobean descriptions of the two monsters, 
he found himself with no time to develop any single image. Be that 
as it may, I will be concentrating on the more promising initial por­
tion related to Daniel.

My approach will be to offer an explication de texte of this portion 
of the Indiculus luminosus that will not only reveal the extent of Al- 
varus’s knowledge of Muhammad and his teachings but also demon­
strate how he fit this information into a polemically serviceable 
framework. Alvarus began by quoting from the seventh chapter of 
Daniel:
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not nearly as obvious, given what we are told about Charles Martel’s 
good fortune at the Battle of Poitiers—the king of the Franks. More­
over Muhammad had certainly “spoken words against the heavenly 
God”:

balancing things lofty and weaving them together with things murky, 
things that truly are antecedents of Antichrist and adverse to our hum­
ble religion; hoping to envelop in a nebulous fog the law of the Lord, 
shining with the light of miracles; weaving for his followers, with ridicu­
lous audacity, as if by some command from God on high, unsubstantial 
stories worthy of laughter; fabricating fabulous things with a false pen, 
an impure facade, and theatrical favor, lies girded with neither truth 
nor the vigor of reason.21

Somewhere in the midst of this rather dense rhetorical flourish are 
clear indications that Alvarus knew that Muhammad claimed to have 
received revelations from God and that they had been recorded for 
his followers. There is also an awareness that these revelations were 
reminiscent of Christian ones, insofar as Alvarus acknowledged that 
“lofty” things were being mixed with murky ones, and a “shining" law 
was being shrouded in fog.

That this Antichrist was “destroying the saints of the Most High” 
was, given the circumstances that elicited the Indiculus luminosus in 
the first place, obvious to Alvarus, “confirmed more by the evidence 
provided by [his] own eyes than by the eloquence of any exposi­
tion.” Indeed one might interpret the defense of the martyrs in the 
first half of the treatise as an elaboration on this particular aspect of 
Muhammad’s biblically foreseen role. Alvarus took the opportunity 
provided by the last line of the prophecy to speculate as to when this 
ongoing “persecution” might end once and for all. The way Alvarus 
figured it, a “time” equaled seventy years (as Psalm 89:10), so one 
time plus two times plus one half time added up to 245 years. If, 
according to his sources, Muhammad “rose up” in 625 and Alvarus 
was himself writing in 854, only sixteen years of the original 245 
remained. In other words, Muslim persecution, presumably meaning 
Muslim domination, would end in 870.22

Alvarus did not take the time to elaborate on the significance of 
this calculation. Instead he turned quickly to Daniel 11:36-37: “He



Muhammad as Antichrist in Ninth-Century Cordoba

9

shall be lifted up and shall magnify himself against every god, and 
he shall speak great things against the God of gods. . . . And he shall 
make no account of the god of his fathers.” All of this was rather 
easily adapted to fit Islam. Alvarus gave Muhammad some credit for 
“making no account” of the idols that the Arabs before his time had 
worshipped. But in the same breath he chastised him for “composing 
a law ... in his own name at the instigation of demons and, through 
dishonest pilfering, weaving a false third testament [the Qur’an] for 
those who followed him.”23

Nothing up to this point in this concise and relatively restrained 
commentary could prepare the reader for the extended and passion­
ate (in more ways than one) diatribe that the next line from Daniel— 
“And he shall follow the lust of women”—would elicit. “Is there 
anyone,” asked Alvarus, “who does not see how this passage refers 
precisely to this shameless one?” In the event that there might be, 
Alvarus took it upon himself to offer a detailed and singularly im­
modest “expose” of the sexual profligacy that he felt characterized 
both Muhammad’s life and his law.

In their disturbing teachings, these ones [that is, the Muslims] recount 
and babble, as if proclaiming something noble, that this pimp of theirs, 
preoccupied with the activity of seduction, had obtained the power of 
Aphrodite in excess of other men; that he had received as a gift from 
his god a more abundant “will of Venus” than others; that he had a 
greater quantity of liquid for his foul activities than the rest; that he 
could distribute this fluid with less effort than could other men; and 
that he had been given the endurance in coitus and indeed the abun­
dance of more than forty men for exercising his lust for women. The 
foul, fertile abundance of his rank loins [came] not from God, the be­
getter of all things, as this most evil robber dreamed, but from Venus, 
the ridiculous mate of Vulcan, that is, from the wife of fire. She is called 
Afrodin on account of this foamy liquid and it is to her that venereal ac­
tivity is ascribed. This shameless one [Muhammad] called her alkaufeit.
Excellent praise indeed! What an elegant gift of great carnality!24

Where did Alvarus come up with all this? It is possible that he had 
access to Greek Christian works of anti-Muslim polemic, such as, for 
instance, al-Kindi, which is the only other known source of this time



Kenneth Baxter Wolf

to

to devote so much attention to Muhammad’s sexuality.25 But it is not 
essential to posit eastern influence, given the fact that by the ninth 
century Andalusian Christians had at least as many reasons and op­
portunities to develop their own critiques of Islam as their eastern 
counterparts did.26 Alvarus could have discovered on his own that 
the deities worshipped in pre-Islamic Mecca included goddesses, the 
most prominent of which were al-Lat and al-Manat.27 Given his desire 
to package the Muslims as pagan-style persecutors, and to discredit 
them as sexual deviants, it made perfect sense to identify pre-Islamic 
goddesses with the Greco-Roman goddess of love so familiar to 
Alvarus’s audience.28

In any case Alvarus knew the story of Muhammad’s marriage to 
Zaynab, the former wife of his disciple Zayd, and proceeded to re­
count it, holding it up as the first and formative case of Muslim po­
lygamy, a practice which, of course, Alvarus could not distinguish 
from adultery.

All of those who come to the sect of this most foul one are transformed 
into pimps and adulterers, for in accordance with [his] orders, they 
break their marriage vows and come together again in adultery to their 
greater shame. By multiplying their mistresses and being subject to 
three or four wives, these seducers, or better yet pimps, all become 
whinnying horses and braying asses. Thinking it shameful to refuse 
any request, they applaudingly make licit for themselves everything they 
seek regarding women, usurping natural laws and seeking—woe is 
me!—new paths for their lust.29

The reference to horses and asses comes straight from Ezekiel and 
Jeremiah: “She was mad with lust to lie with them, whose flesh was 
like the flesh of asses and whose fluid was like the fluid of horses.”30 
And “They became horses lovesick for their mares, each one whin­
nying after his neighbor’s mate.”31

Alvarus confessed to his reader at this point that “the redness of 
[his] cheeks” would not permit him to go on. He did not want “to 
lose, by means of [his] own words, the modesty which [the followers 
of Muhammad] lack.”32 But that having been said, he immediately 
launched into yet another diatribe, even more titillating than the 
ones that had just made him blush, against the apparent carnality of 
the Islamic afterlife.
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There is no one so lost to his lusts and so soiled with the dirt of his sty 
as this pimp polluted with putridity. As we said, he enjoys the wives of 
other men like a pimp, concealing the scabbiness of his filth behind an 
angelic command, promising as a gift for those who believe in him har­
lots for the taking, scattered about in the paradise of his god; harlots 
bound by no limit in coitus so that the extreme heat [of passion] is not 
terminated in the usual space of one hour, but is multiplied by seventy 
times for the enjoyment of men—the same sort of flowing enjoyment 
that is typically associated with asses. The lethargic inhabitant of this 
paradise will have an increased [quantity of] fluid and a heightened 
sexual desire. And the virginity lost [by the harlot] through each act of 
coitus in the course of this prolonged villany will be restored, despite 
the perforation [of the hymen] by the inflexible reed, so that it may be 
of [further] service to those enjoying it. And neither the tearing of the 
ruptured hymen nor its remending will inflict terrible pain on those 
who undergo it, but will delight both [partners] with the sweetness of 
pleasure, furnishing their minds with even more desire to engage in it 
again, thus not curtailing but extending their renewed and ardent glut- 

33 tony.

The point of departure for this parody of the Islamic afterlife is, 
of course, the descriptions of jannah, or paradise, in the Qur’an. In 
these celestial oases there will be “maidens, chaste, restraining their 
glances, whom no man or jinn before them has touched.”3'1 Alvarus 
would not have needed much more information about the jannah to 
unleash this diatribe, given the age-old tendency for Christian po­
lemicists to account for the popularity of dissident movements by 
recasting divine inspiration as diabolic corruption and charismatic 
appeal as sexual attraction.35 It should be noted that even after this 
mini-dissertation on Islamic sexuality, Alvarus still felt there was 
more to be said on the subject. Hence his promise to pursue the 
matter in a separate book dedicated entirely to this subject, “if God 
grants [us a long enough] life.” Apparently God did not.36

Pushing on through Daniel n, Alvarus came to verses 38 and 39: 
“He shall worship the god Maozim in his place ... and he shall do 
this to fortify Maozim with a strange god, whom he has known.” Now 
Alvarus knew from his reading of Jerome37 that “maozim” meant 
“great” in Hebrew. And he knew, perhaps from his own independent
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investigation, that "Allah akbar,” the most common repeated Arabic 
affirmation at the time of prayer, meant “God most Great.” This was 
all that he needed to connect the two terms:

Everyday they cry out, in this rite of savages, with an enormous and 
monstrous roar, shouting like madmen from their smoky towers, their 
dissolute lips and jaws thrown open as if belching, “so as to fortify 
Maozim with a strange god whom he has known.”38 Thus he has fortified 
Moazim with a name of veneration, calling him “Cobar” [Akbar, from 
Allah akbar], that is, “the greatest.” And [he has fortified him] with a 
strange god, that is, with the demon that appeared to him under the 
guise of Gabriel, so that he could conceal his error from the hearts of 
his believers and extoll, in the name of the great God, this ritual of 
shouting, and, through this superstitious effort, infect the souls of noble 
men with the evil spirit.”

Alvarus’s demonization of Gabriel, whom the Muslims identified as 
Muhammad’s heavenly interlocutor, may simply reflect his reliance 
on “boilerplate" polemics inherited from previous champions of 
Catholic Christianity. It was certainly not unusual to see demons 
at work behind the authors of religious error. On the other hand, 
Alvarus may have been indirectly inspired by the Qur’an, which con­
tains occasional apologias aimed at convincing its audience that Mu­
hammad was not inspired by the forces of darkness: “Your Compan­
ion is not one possessed," reads sura 81:22-23, “and without doubt 
he saw him [that is, Gabriel] in the clear horizon.”40

Alvarus had still not exhausted the exegetical potential of the term 
“Maozim.”

Consider how up to this very day they use the same word to refer to 
those days, dedicated to the same rite, on which they consecrate their 
insanity in the temple of their idol. Due to the fact that the Arabic 
language differs only slightly from the Hebrew in many words, these 
festivals are called “Almozem” [aZ-mauism].41

The word “mawsim” originally meant “market,” but because the great 
pilgrimage to the Ka'bah was always, even in pre-Islamic times, asso­
ciated with a great market or fair, the word came to mean “festival.” 
Here the word is of interest to Alvarus primarily because of its pho­
netic similarity to “Maozim." In light of a recourse, similar to the
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practice of Isidore, to false etymology, it is interesting that Alvarus 
made nothing out of the similarities between “Maozim” and “muez­
zin” (mu’adhdhiri), though his reference to prayer leaders “belching 
forth” from their “smoky towers” may have been all that his readers 
needed to make the connection for themselves. Alvarus continued:

At this same time [each year], from long ago, this same people, placed 
among the nations, has hastened forth from all regions to the above- 
mentioned idol, just as now the same lost multitudes rush to the same 
demon—which they regard as having been extracted from that place 
by the magnitude of their faith—and they serve it every year. They have 
worshipped Maozim “in his place”—just as the prophet [Daniel], [in­
spired] by the divine spirit, said [they would]—up to the present time, 
and they refer to these days by the accustomed name and call that 
month “Almorram,”just as the worshippers of the idol previously estab­
lished, so these ones today, with more abundant perfection—or so it 
seems to them—advance all the way to heaven/2

Again the sophistication of Alvarus’s understanding of Islamic tradi­
tion radiates through the hostile rhetoric. Aside from correctly iden­
tifying the first month of the Muslim calendar (al-Muharram), he 
knew that the Ka'bah, the goal of the Muslim hajj, had been the 
focus of pre-Islamic worship and that Muhammad had appropriated 
the shrine in the name of Islam. This was all very convenient from 
Alvarus’s polemical perspective, of course, since it allowed him to 
claim that Islam represented nothing more than a thin veil covering 
the kind of idolatry that had always been inimical to the Judaeo- 
Christian tradition.

Taking Alvarus’s commentary on Daniel as a whole, it can, at one 
level, be dismissed as a gross manipulation of Islamic beliefs and prac­
tices. At another it must be appreciated as evidence for a remarkably 
detailed understanding of Islam on the part, not only of its author, 
but of his Latin Christian audience as well. For such a sophisticated 
parody would not have been necessary or even meaningful if the 
Christians whom Alvarus was trying to sway had little or no familiar­
ity with Islamic culture or if they were already predisposed to reject 
it out of hand. This is an extremely important consideration for any­
one seeking an accurate understanding of Christian views of Islam. 
For although the hostile polemics of an Alvarus or an Eulogius domi-
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nate the extant documentation pertaining to Christian-Muslim inter­
action in ninth-century al-Andalus, such sources cannot in fact be 
taken as typical of Andalusian Christian attitudes toward Islam. For 
such polemical works were written precisely to counteract attitudes 
that were less critical, even accepting, of Islamic culture, attitudes 
that we can assume were widespread even if they remained unre­
corded. In this sense the context is more significant than the text, 
even though the text itself is essential for recreating the context.

Having considered in some detail the exegetical process by which 
Alvarus transformed Muhammad into Antichrist, we have yet to 
weigh the possible apocalyptic implications of this identification. Can 
we take Alvarus’s re-reading of Daniel as evidence that he thought 
the End was at hand? Here it is important to recognize that, long 
before Alvarus came along, Christian thinkers had developed two 
distinct traditions regarding the historical role of Antichrist. On the 
one hand, there was the Antichrist, the powerful figure who would 
play a dramatic role in the final act of Christian history. On the other 
hand, there were the Antichrists, or more technically, the types of the 
Antichrist, who would emerge from time to time throughout history 
as persecutors of the “chosen people,” prefiguring the decisive per­
secution that would be implemented by the ultimate Antichrist.43

Jerome, Alvarus’s principal model, had been very clear about this 
distinction in his own commentary on Daniel. He regularly distin­
guished between passages that described the Antichrist and those 
which were more properly understood as referring to Antiochus IV 
Epiphanes, the notorious Seleucid ruler who outlawed Judaism and 
desecrated the Temple in 168 b.c.e. For Jerome was well aware that 
historically the book of Daniel was a product of this particular period 
of persecution and revolt even if prophetically it could also speak of 
ages yet to come.

Alvarus accepted Jerome’s historical identification of the eleventh 
king of Daniel 7 as Antiochus Epiphanes and told his readers as 
much. But he did not hesitate to recycle the same prophecy and apply 
it to Muhammad as yet another “type” of Antichrist. For, as Alvarus 
pointed out at some length in the Indiculus luminosus, “many events 
from different time periods can be revealed in a single passage.... 
Indeed it befits better the wisdom of God and the Catholic doctrines
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that we keep [to say this], than if we were to say that the history of 
this insane man or of other kingdoms had not been prophetically 
foreseen.”44 Alvarus’s effort to extend the category of Antichrist was 
assisted by the first epistle of John which noted that “even now,” on 
the eve of the advent of the final Antichrist, “there are many Anti­
christs.”45 Hilary’s treatise Against the Arians picked up on this theme 
and showed Alvarus how the term could be used against heresiarchs 
as well as kings and emperors: “We acknowledge, on the basis of the 
preaching of the apostle John, that there are many Antichrists. Who­
soever denies Christ as preached by the apostles is an Antichrist. It 
is in the nature of the name Antichrist that he should be contrary to 
Christ.”46 It was for Alvarus simply a matter of perspective: “I think 
that Antiochus [Epiphanes], Nero, and the others whom the blessed 
doctors [identified] were indeed precursors of Antichrist. But if 
[these same doctors] lived in our time, they would also consider this 
one [Muhammad] to be an instrument of Antichrist.”47

That Alvarus followed faithfully in Jerome’s footsteps, interpreting 
Muhammad as a new “type” of Antichrist in the Antiochus tradition, 
is readily apparent when we compare his exegesis of the “he shall 
follow the lust of women” passage with that of Jerome. Jerome had 
begun his explication by pointing out an ambiguity in the original 
Hebrew text which allowed the same passage to be rendered “he un­
derstood nothing about lust for women.” Jerome concluded that the 
ambiguity was deliberate, so as to allow for both historical possibili­
ties. Jerome would go on to say:

If we read and understand that “he understood nothing about lust for 
women,” the easiest interpretation is that this refers to the Antichrist, 
because he will simulate chastity so as to deceive many. If, however, we 
read this as “he shall follow the lust of women," it fits [the specific fig­
ure of] Antiochus better, for he is said to have been most lustful, and 
to have arrived at such a level of shamelessness through the violations 
and seductions of his royal dignity, that he copulated in public with 
entertainers and prostitutes, satisfying his lusts in the presence of other 
people.48

For his part, Alvarus paraphrased Jerome’s point about the ambiguity 
of the wording, agreeing that it was intended to cover both eventu-



Kenneth Baxter Wolf

16

What educated person, I ask, can be found today among the laity of 
our faith who, attentive to the holy Scripture, explores the Latin vol­
umes of any of the doctors [of the church]? Who is there who burns 
with evangelical, prophetic, or apostolic love? Do not all the Christian 
youths, handsome of face, fluent of tongue, conspicuous in their dress 
and gestures, outstanding in their knowledge of gentile erudition, and 
sublime in their ability to speak Arabic, most avidly pull down the vol­
umes of the Chaldeans, read them most intently, discuss them ardently, 
and, collecting them with great zeal, make them known far and wide

alities. He then proceeded to fit Muhammad into precisely the slot 
that Jerome had prepared for Antiochus, albeit with considerable 
creative amplification.

Alvarus’s decision to opt for Muhammad as a type of Antichrist 
rather than as the Antichrist himself suggests that Alvarus was more 
concerned with disparaging Islam than he was with identifying his 
own times with the End. His very use of Daniel and Job, rather than 
the Book of the Apocalypse—perhaps a more obvious choice for any­
one interested in interpreting contemporary history in light of es­
chatological prophecy—is itself suggestive, for both Daniel and Job 
offer descriptions of Antichrist that can be considered apart from 
predictions about his future cosmic role. Alvarus’s decision to cut 
short his treatment of Daniel 7 after verse 25 also fits this hypothesis 
nicely, since, had he continued, he would have had to say something 
about the rendering of judgment after the fall of the “eleventh horn.” 
Even Alvarus’s algebraic calculation of the duration of Muslim rule 
lacks apocalyptic punch, again offering no speculation as to what one 
might expect to happen after those sixteen years had elapsed.

The point of Alvarus’s commentary, in short, was less to make 
Muhammad the Antichrist than to make the Islamic society within 
which he lived seem “Antichristian.” Its purpose was not to suggest 
to its readers that their troubles as Christians living under the yoke 
of Antichrist were about to end with the coming of a New Age. It was 
to make them see that the Muslim-dominated world to which they 
had begun assimilating was antithetical to their identities as Chris­
tians, and that it had, therefore, to be summarily rejected. This is 
where Alvarus’s famous lament, which is to be found at the very end 
of the Indiculus luminosus, fits in.
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with the praises of their tongues, while at the same time remaining ig­
norant of ecclesiastical beauty and disdainful of the rivers flowing from 
the paradise of the church as if they were something vile.49

Faced with what we, from our modern vantage point, might consider 
to be an inevitable process of cultural absorption, Alvarus fought it 
the only way that he knew how. He reconstructed the apparent at­
tractiveness of Arab-Islamic culture as a diabolically inspired threat 
to Christian culture; and he interpreted the signs of assimilation that 
he must have seen around him every day—the clothing, the lan­
guage, the literature—as the “marks of Antichrist.” Hence he placed 
value on the examples set by the Christians who were being executed 
for publicly blaspheming Muhammad. Their resistance to the entice­
ments of an “antichristian” culture was every bit as heroic as that of 
the martyrs who suffered at the hands of the Romans.

In the end we are left with a polemical treatise in the guise of an 
apocalyptic one, one that is in its own way as useless as Beatus’s Com­
mentary on the Apocalypse for assaying the impact—if indeed there was 
any—of the Muslim invasion on Iberian eschatology. For if the work 
of Beatus is clearly apocalyptic, it lacks specific reference to the 
events of Beatus’s own day. On the other hand Alvarus’s commen­
tary on Daniel is full of historical reference points, but its use of 
apocalyptic imagery appears to have been deliberately subsumed to 
the specific needs of a treatise aimed at defending the martyrs and 
criticizing the assimilated Christians. In the end it would seem that 
Beatus and Alvarus are more alike than they might, at first glance, 
appear. For neither one of them really knew what to do with Islam 
in the grand scheme of sacred history.
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Apocalypse Commentary of Beatus of Liebana,” in The Apocalypse in the Mid­
dle Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca, 1992), 
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the influence of Tyconius’s commentary, see Paula Fredriksen, “Tyconius
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Reading the Repartimientos: 
Modeling Settlement in the 

Wake of Conquest

In the wake of the conquest of al-Andalus, the kings of Aragon and 
Castile set in motion a total reordering of the rural landscape.1 From 
the time of the conquest of Majorca (1231) on, this reordering was 
documented in a distinctive series of land registers called the Llibres 
del Repartiment/Libros de Reparlimiento, which are certainly unprece­
dented in any country of medieval Europe because they provide a 
moving picture over four centuries which documents a cross-cultural 
transfer of landscape. In a certain sense, so does the Domesday Book, 
inasmuch as that famous inventory was supposed to establish the pat­
tern of English land tenure as it had been in the time of the Anglo- 
Saxon King Edward. But Domesday's rationale was quite different: it 
was first and foremost an instrument whereby the king might know 
what feudal dues were owed him. But both series share the registra­
tion of landholds across a cultural divide.2 A prime distinction here, 
however, is that while Domesday records fiefs, many Repartimientos re­
cord the lowest level of landholding, down to individual peasant par­
cels (or to units—cuadrillas—of peasant parcels). This was because, 
unlike the situation in England where ceorls/villeins remained on 
their ancestral holds, the Castilian and Aragonese monarchs had to 
replace, in many places, one entire population by another. This is 
especially true of Andalucia, where the kings of Castile attempted to 
implant a free peasantry. Thus the usability of houses and estates by 
settlers was perhaps the overriding criterion of the Repartimientos.
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THE HISN/QARYA MODEL

That Repartimientos have not been used to their fullest potential is 
owing to the fact that there was no model of the agrarian landscape 
of al-Andalus until the 1980s when medieval archeologists work­
ing mainly in Majorca, the Valencian region, and the province of 
Almeria generated one which has proven susceptible to confirmation 
by historians working from the documentary record. This model, 
which I will call the hisn/qarya complex portrays a rural landscape

The Domesday Book records two very different principles of settle­
ment and land distribution, one seigniorial, the other territorial.4 
While the distinction also appears in the Repartimientos, the emphasis 
is on territorial rather than seigniorial space, although there is some 
notational overlap, to be sure. We can also recognize that the Domes­
day series is generally richer in the kind of raw economic and social 
data that medievalists like and are familiar with. (The historical ge­
ographer H. C. Darby was said to have boasted he’d counted every 
pig in England.5) Much of this information is lacking in the Repar­
timientos, except perhaps in some later registers for Andalucia where 
fruit trees are enumerated.6

Culturally, England remained substantially Saxon, whereas Spain 
underwent a profound cultural change. As a result, and in view of 
the general lack of detailed local records in Arabic, the Repartimientos 
are invaluable as a source for both re-creating the lost landscape of 
al-Andalus and evaluating the ensuing modal change in the ordering 
of the countryside.

Here I will comment on how these books have been used to fur­
ther that re-creation, to what extent they document an Andalusi 
model of landholding, and in what ways they reveal (or do not re­
veal) the replacement model that the Christian conquerors imposed 
on the conquered landscape. In this endeavor, I will rely primarily 
upon the registers dealing with Majorca, Valencia, Orihuela, Murcia, 
Seville, and Loja.71 will also comment on the early modern books of 
Apeo and Repartimiento of Granada in which were recorded the land 
transfers taking place after the expulsion of the Moriscos from the 
kingdom and which, both technically and conceptually, represented 
a continuation of the same process of landscape change already de­
scribed.
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whose nodal points are fortified structures or castles (husun; singular, 
hisri), which served as security for a number of villages or alquerias 
(qarya; pl. qura), generally six to ten.8 These alquerias, at least in their 
formative periods, were settled by clans or tribal segments, mainly 
Berber, which held and worked their territories collectively, accord­
ing to tribal norms well understood in anthropological literature. 
Thus in Majorca and Valencia in particular, there was a profusion of 
alquerias with place-names in the form of Beni-, “sons of,” indicative 
of settlement by a clan.9 Furthermore, in the three areas studied, 
there was a statistically significant tendency for such alquerias to prac­
tice irrigation agriculture, whatever other elements of agriculture— 
dry farming, arboriculture, or pastoralism—they may also have prac­
ticed. Alongside alquerias, particularly in the environs of cities, were 
parcels called rahal/s, which were private estates owned by wealthy 
individuals, usually associated with state offices.10

Here I would like to make a brief historiographical digression. The 
practice of “extensive archeology,” which concentrates on surface 
features rather than on traditional stratigraphic methodology and 
which has produced such striking, even revolutionary, results in the 
survey areas mentioned, was the result of the energies unleashed by 
Pierre Toubert’s conception of incastellamento (which was an invita­
tion to look at castles as a social phenomenon) and the famous Rome 
meeting of 1978.11

In Spain, these energies were diffused by French scholars working 
under the aegis of the Casa de Velazquez (Pierre Guichard, Andre 
Bazzana, Patrice Cressier), and their perspective then spread to his­
torians working in eastern Spain and Granada. This revolution took 
place at the same time as the old “liberal” doctrine of feudalism as­
sociated with Sanchez Albornoz was being overthrown in the 1970s 
and 1980s. Therefore the reassessment of feudalism in Catalonia and 
Valencia, closely tied to Pierre Toubert and incastellamento, was ex­
pressed in an explanatory framework whose centerpiece was the con­
trast between the function of castles in feudal Catalonia/Valencia on 
the one hand, and non-feudal, “tributary” al-Andalus on the other. 
Among Castilian medievalists, however, the reassessment of feudal­
ism took place in isolation from the incastellamento debate, and there­
fore the break with the “liberal" model has been conceptually more
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narrowly focused on issues of dependency, rather than on overall 
social organization.12

This model has generated a fierce polemic which in its general 
contour has pitted the archeologist/historians against Arabists and 
which has its roots in the professional cultures of the contending 
groups of scholars. Arabists are trained philologically and practice 
a kind of hypercriticism which makes it easy to defeat almost any 
etymology, particularly a Berber one. They also tend to support a 
reflexive, pre-packaged view of medieval Islamic society that dis­
counts the significance of tribalism in the organization of tributary 
states and views the countryside as organized around cities whose 
culture is purely Arabic and whose social organization is absolutely 
standardized.13

In the hisn/qarya model, the hisn is non-feudal in character; that 
is, its primordial function is not to control the surrounding country­
side, except in a limited sense of sporadically functioning as a center 
for tax collection, but rather to serve it as a refuge in times of danger. 
This function was initially deduced from the morphologies of the 
husun: they had huge open spaces within their walls, called albacar/s, 
capable of holding considerable populations both of people and live­
stock, while the castle itself was not fitted for housing permanent 
garrisons. The qa’id in charge of a hisn normally did not reside there, 
except in certain frontier situations.

When one looks at systems of husun, rather than just local configu­
rations, it becomes clear that they were not primarily defensive in the 
usual sense of the word. Even in an area like the presentday province 
of Castellon which was permanently exposed to military incursions 
from Catalonia and Aragon, the castles were not, as a group, oriented 
towards the fighting frontier.14

Virtually all elements of the model have been attacked by Arabists, 
including the function of hisn and albacar; the nature of governmen­
tal control in a tributary state; the veracity of a tribal model of 
settlement and, thus, the meaning of the Beni-toponyms, and so 
forth. Yet, now after approximately fifteen years have passed since the 
model was formulated, its high heuristic value in the interpretation 
of documents has led an ever-expanding circle of medievalists to con­
clude that the model is basically true, particularly as current research
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continues to identify new hisn/qarya complexes and incidences of 
alquerias with Beni- names in many parts of the peninsula. It is now 
time to put an end to these skirmishes and invest more energy in 
testing the model.

I will begin my review of the Repartimiento literature with a brief 
discussion of the partition of property in Toledo following upon the 
conquest of that city, a process which was accomplished without the 
compilation of such registers or which did not require them to be 
preserved, even if some must have been generated at the time.15 The 
area south of Toledo, as described by Julio Gonzalez, consisted in 
large part of alquerias which had been abandoned for so long that 
the names of the former owners were not known and the structure of 
property was difficult to determine. Repartimiento was accomplished 
by Juntas de Partidores in Toledo and in the towns that adopted its 
Fuero. These Juntas held inquests and dispatched surveyors (called 
sexmeros, quinoneros, cuadrilleros, etc.) whose job was to break down 
larger units into smaller ones.16 Gonzalez notes that in large secano, 
wheat-farming alquerias, the fields were undivided or with only a few 
divisions. If such alquerias were donated whole, they were divided 
into halves, thirds, or fourths, with further subdivision left up to the 
grantee. There was also a tendency in the time of Alfonso VII to join 
two alquerias together to make villages of a certain size and density, 
a process which, according to Gonzalez, broke the structure of quite 
a few latijundios encountered by the Castilians.17

What Gonzalez appears to have been describing here, but was un­
aware of, was territory which had no metes and bounds not because 
it was comprised of latifundia but which rather consisted of alquerias 
that had been held previously by clan groups farming collectively. 
It is probable that even in this dry-farming region, the countryside 
had been organized in hisn/qarya complexes. Gonzalez documents a 
number of place-names within hisn, such as Exnavexore, or Aznaron 
(= hisn Harun}, as well as the descriptive use of the word: the cita­
del of Toledo was called Alhicen; houses were donated in Monzon, 
in illo alhizen de illo castello (logo), and in Calahorra (1074), within 
the Alhicen.18

Gonzalez’s account of the rural landscape of New Castile is similar
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THE REPARTIMENT OF MAJORCA

The baseline for the evaluation of the Andalusi rural landscape 
is established in the earliest of the books of Repartimiento, that of

to his earlier account of the Repartimiento of Seville, which also suf­
fered from the lack of a model of agrarian space in al-Andalus. Here, 
in spite of the massive documentation afforded by that Repartimiento, 
Gonzalez’s description of the rural landscape is strangely disjointed. 
There is no sense of a hierarchy of settlements. His definition of 
alqueria here is “A rural entity which maintained unity, at least par­
tial, of property. The majority were preserved whole.” The concept 
of unity is basic for appreciating not only the physical deployment of 
the settlement (boundaries, parcellization patterns), but also to the 
built areas.19 This unity of structure, however, he associated with Ro­
man centuriation (the prevalence of lots of thirty yugadas suggested 
a regularity of partition within the logic of centuriation).

Rather than bracketing Andalusi history and presuming such 
scarcely unchanged Roman surveying patterns, it is more to the point 
to associate the features he describes with alquerias which, in origin 
at least, had been undivided. Certain alquerias or parts thereof did 
indeed have Beni- names, for example Quintos Abenpmit, a barrio 
of Benimahmut.20 There are also a number of suggestive hisn place- 
names within the alfoz of Seville, including Aznalfarache, Aznarcol- 
lar, and Aznalcazar.21 What the Repartimiento of Seville describes is an 
Islamic landscape, deprived of its social basis, in the process of los­
ing its coherence, as alquerias were merged, absorbed into the city, 
and so forth. Gonzalez also describes, without fully understanding 
their significance, parcels called machar (Ar. majshar), which were 
compounded with personal names, such as Machar Almanzor or 
Machar Alcadi (machar of the judge).22 These cortijos seem to be the 
equivalent of the Valencian and Murcian rahal: a single estate owned 
by a wealthy or prestigious individual, presumably associated with the 
state.

Gonzalez in both the cases of New Castile and of Seville gives an 
account of the pre-existing landscape which is too undifferentiated 
to provide any conceptual basis for analyzing the change in model. 
He realizes there must have been some underlying organizational 
model and chooses, inappropriately in my view, a Roman one.
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Majorca, which survives in Arabic, Latin, and Catalan versions.23 In 
the Repartiment, all the measures are given in jovates (1 = 11.36H), 
so it is possible to derive ratios among different kinds of settlements. 
Poveda Sanchez compared alquerias to rahal/s and found that the 
former were considerably larger (7 versus 4 jovates, or 83.7 v. 49H). 
The distinction between alqueria and rahal was not clear to the 
Catalans and almost immediately they lost their specific meanings.24 
He then looked at alquerias with Beni- names (92 of them from the 
Repartiment, plus 98 more from complementary documentation; 65 
rahal/s also had Beni- names), and found that in area they clustered 
around the mean for all alquerias of 7.63 jovates. That means that 
statistically, Beni-named alquerias represent the mean type of exploi­
tation.23 The proper names compounded with Beni- suggest that the 
majority of these settlements were Berber due to the late occupa­
tion of the island and known waves of Berber settlement under the 
Almoravids and Almohads.26

The Christians changed the agrarian landscape immediately. In 
Majorca, wherever there was a preponderance of irrigation agricul­
ture, there is a general presumption of a retrocession of irrigation, 
not because Christian peasants did not know how to irrigate or were 
not as adept at it, as the myth goes, but because feudal rent, which 
was normally taken in measures of grain, was the tail wagging the 
dog of peasant settlement. The feudal tax structure, that is, de­
manded a certain level of investment in cereal-culture. Whether such 
crops were irrigated or not (as they certainly were in Aragon) is an­
other question.27 The demand for grain also set up a situation of 
positive feedback where the need for additional water for milling 
acted as a further constraint on irrigation. Nor was there any land in 
Muslim Majorca specifically set aside for grapevines, which were con­
sidered just another garden crop. The lords did not like garden vege­
tables which were difficult to commercialize. Hence they did not tax 
village harts, a further indication of how changing tastes and values 
can force a severe shift in agrarian regimes. Land use in thirteenth­
century, post-Repartiment Majorca was approximately 31 percent in 
irrigation, 30 percent in vineyards, 30 percent in arboriculture, 
and an unknown amount in dry-farmed cereals. We can deduce, 
since Christians for all intents introduced grapes, that Muslim agri-
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culture had been split between irrigated horts, where some cereal 
grains were grown, and arboriculture.28

In terms of the morphology of rural settlement, grants were in the 
form of dispersed fragments; the process of repartimiento tended to­
wards parcellization of alqueriaspresumably encountered in the form 
of undivided, communally worked fields.29

THE REPARTIMENT OF VALENCIA

The Valencian Repartiment covers the entire kingdom.30 In Valencia 
both alquerias&nd. rahal/s are well defined. Alquerias typically had ten 
to fifty houses: in irrigated areas they were quite small (half a square 
kilometer to two and a half), while some of the mountainous arbori­
culture alquerias were quite large, nine kilometers square (e.g., Be- 
nilloba, 9.26K; Benasuau, 9.5K). Of 150 agricultural places in the 
huerta of Valencia mentioned in the Repartiment, two thirds are al­
querias, one third rahal/s. The latter were much smaller than the for­
mer and had personal names.31 Alqueriasviere collectively worked and 
had no fixed territorial limits—what Robert I. Burns refers to as the 
“amorphous qarya."x Christian settlers were normally granted three 
jovates (ca. 9 hectares), which were agriculturally mixed, including 
some huerta and vineyards near the settlement, cereal fields farther 
away. Whenever it was the rule to mix land use in the composition 
of lots, that implied in practice the maintenance of parcellary disper­
sion and of the size of preexisting parcels.33 Therefore, the Christian 
post-Repartimiento agrarian landscape tended to physically resemble 
the Muslim one preceding it. But land tenure was quite a different 
matter. Directly after the Repartiment immediate social stratification 
ensued under conditions of a very active market in land. The atomi­
zation of parcels that followed made the Islamic alqueria unrecogniz­
able, as individual ownership replaced collectivity as the organizing 
principle of tenure. As had been the case in Majorca, Christian cul­
tivators concentrated their efforts on cereals and grapevines, to the 
prejudice of huerlas (even though these were mainly free of dues). It 
was at this point, in Torro’s view, that Mudejars, in order to pay their 
taxes, began irrigating wheat, in that wheat could be dry-farmed.34

In a masterful study of the feudal transformation in Alcoi, Torro 
shows how this new town, of Christian foundation, rose on the same
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These were Repartimientos ordered by Alfonso X, even though Ori- 
huela soon after became part of the Crown of Aragon. In Orihuela 
there was a wholesale replacement of the Muslim population by 
Christians. There was a general policy of aggregating two, three, and 
up to six alquerias to make a ciiadrilla which became the basis for a 
new administrative unit. An interesting aspect of the Repartimiento of 
Orihuela is that the royal officials found substantial tracts of land 
which had “never been surveyed in the time of the Moors.” All of 
this land lay in alquerias with Beni- names: Benmira, Benamoquetib, 
Benijiies, and so forth. One settler is recorded as wanting to fence 
(tapiar) his property, another indication of an alqueria that had pre­
viously been undivided. The fields in question were in the limits be-

space formerly occupied by a hisn/qarya complex. Of twelve newly 
delimited agricultural zones surrounding the town, six corresponded 
to old Andalusi alquerias, occupying from between 72-go hectares 
(quite close to the mean of 83.7 that Poveda Sanchez had found in 
Majorca). These settlements were irrigated by the Acequia, de Barxell 
whose course wound around under the hisn, now known as El Castel­
iar. Forty percent of the parcels granted out to Christian settlers were 
small, irrigated ones, half of which were in the Horta d’Alcoi. Grapes 
were planted on terraces that were lower with respect to huerlas and 
irrigated with excess water. There was a vast expansion in cereal cul­
tivation over what the Muslims had formerly cultivated. As elsewhere, 
there was an immediate tendency towards fragmentation of holdings 
and dispersion of parcels.33

With respect to alquerias, there were two modes of partition. Either 
they were seigniorialized, granted whole to lords, or they were appor­
tioned by small parcels. The latter mode was much more disturbing 
to Mudejar society. Even when, directly after the conquest, Muslims 
remained in place, their alquerias were atomized into single family 
units: the original undivided and unbounded alquerias were now sur­
veyed and parceled out.36 Thus, although the Repartiment may give a 
sense of continuity of population in Mudejar rural communities, dis­
continuity was apparent: the parcellization of alquerias represents a 
formal pressure towards social destabilization (detribalization).

Orihuela and Murcia
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tween the huerta and the sea, marshy land that is difficult to stabilize 
for irrigation.37

In Murcia, where the Repartimiento only covers the huerta itself, 
there was a high incidence of minifundios (that is, parcels of no 
more than 200 square meters), reflecting the high level of parcelli- 
zation typically prevailing in highly productive irrigated areas of al- 
Andalus.38 Here again, the traditional alqueria array was broken by 
the composition of cuadrillas as the basis of a new administrative or­
der. Here we detect something like what F. W. Maitland, in reference 
to Domesday, called “notional movability” of parcels.39 That is, some 
cuadrillas never acquired the designed judicial independence, but 
were integrated into neighboring ones. These cuadrillas were orga­
nized to fit the irrigation system; each one was dependent on a spe­
cific acequia which acquired the name of the parcels it irrigated.

ANDALUCIA

To return to the Repartimiento of Seville: it is mainly a rural docu­
ment which shows (according to Gonzalez Jimenez) the concentra­
tion of property in a few hands in Almohad times.40 Once again, 
I must express my doubts about Muslim “latifundia” and wonder 
whether or not these same documents can be read for evidence of un­
divided alquerias, which is just what one would expect of recently set­
tled Berber tribesmen, as in Majorca, for example. The same author’s 
account of the modal change in agrarian settlement would seem to 
support the later view: with so much Muslim emigration in the wake 
of conquest, the old settlement pattern of rural population based on 
many small population nuclei, alquerias, disappeared and was re­
placed by a much more concentrated pattern. Of 160 alquerias re­
corded in the Aljarafe, for example, only thirty were repopulated. 
Hence, the Repartimientos did not create latifundiaf1

There are only a few places in the Repartimiento of Seville where 
metes and bounds of village terminos are recorded, leading to the sup­
position that alquerias tended not to be demarcated in al-Andalus 
into the thirteenth century.42 Between the Repartimiento of Seville and 
that of Loja (i486), where metes and bounds are provided for many 
places, it is clear that the nature of land tenure in al-Andalus had 
been changing, evolving towards individual ownership, juridical deft-
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nition of alquerias, and towns, associated no doubt with the break­
down of tribal society and its typical modes of land tenure and village 
organization. By the end of the fifteenth century, alquerias (in Nasrid 
Granada) had lost their homogeneous and communal nature, endog­
amy yielded increasingly to exogamy, and as a result alqueria parcels 
were increasingly dispersed, a trend enhanced by the ever-growing 
roster of parcels held by habices or religious trusts.43 When Chris­
tian repartidores surveyed Loja in 1487 along with a half dozen Mus­
lim former residents sent by the king of Granada, it is clear that 
boundary markers between terminos were already in place, as the Mus­
lims guided the Christians from one to another. In both Loja and 
Comares termino boundaries were determined not only by obvious 
markers like atalayas, towers and wells, but by the broad contours of 
watersheds, with water flowing in one direction marking the bounds 
of one town, that in the opposite direction, its neighbor.44 It is also 
clear in the case of Comares, that grazing land—still communal— 
had never been surveyed, inasmuch as the Christian repartidores are 
depicted as placing markers along canadas and measuring them with 
cords (sagas).45

The fifteenth-century Granadan Repartimientos reveal an increas­
ing pace of privatization of agricultural property resulting in a modal 
change in the organization of alquerias in the Nasrid kingdom. The 
other two elements of the hisn/qarya complex, the castle and the ir­
rigation systems, had also changed. First, more castles may have been 
permanently garrisoned because of defense considerations. Second, 
the privatization of water rights documented in the Libros de Habices 
suggests substantial degradation in the Berber communal model of 
rights, although it did not influence the operating procedures of ir­
rigation systems.

Questions of tenure aside, the Christian conquest of Granada ap­
pears not to have induced much change in the Muslim agricultural 
system. With regard to the eastern mountains (Yznalloz, Piriar, and 
Montexicar), Peinado finds no evidence that Castilian settlers elimi­
nated fruit trees, nor did they consider regadio to be cereal space. The 
Nasrids themselves had encouraged the irrigation of cereals in order 
to reduce chronic flour deficits. Thus the agricultural style later at­
tributed to the Castilians already existed in this area before they ar­
rived.46
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In the two centuries that intervened between Ibn al-Khatlb’s de­
scription of Granada and the early sixteenth century, the number of 
alquerias in the vega diminished from 300 to 71.47 After the Christian 
conquest, Morisco alquerias continued to be characterized by the pre­
dominance of clans, by the cultivation of fields according to tradi­
tional techniques, and the communal use of pastures. However, the 
clan was not the strong tribal segment of old and family groups 
tended to disperse and to own property in more than one alqueria. 
There was an enormous admixture of lineages throughout fifteenth­
century Granada, to the point where the correspondence between 
the founders of a place and its current population had practically 
disappeared, even though Luna Diaz found some alquerias in which 
one family owned between a quarter and a half of the land. Once 
undivided family property was fragmented by inheritance, dowry, or 
sale. Social status came to rest increasingly on wealth rather than on 
lineage.48 From fifteenth- as well as sixteenth-century evidence, there­
fore, it is clear that as tribalism broke down, privatized landholdings 
emerged, as demonstrated by the availability of private properties for 
religious trusts.

Luna Diaz found the mean number of houses in Granadan al­
querias of the sixteenth century to be 140, with a density of 125 per­
sons per square kilometer in irrigated areas, 13 for unirrigated. He 
found tremendous parcel lization of agricultural land throughout the 
vega: in aIqueriasnear the city the average parcel size was 2.9 square 
meters, with average holdings of around .82.49

After the second Alpujarras revolt, the Moriscos were expelled 
from the kingdom of Granada and all their possessions passed into 
royal ownership by a provision of February 24, 1571. A supplemen­
tary Cedula, issued on September 27, stipulated that previously exist­
ing agricultural practices were to be preserved: new settlers had to 
farm according to the custom of their new place of residence and 
to preserve irrigation arrangements intact.50 Barrios and Burriel 
reached three general conclusions regarding the nature of agrarian 
change and continuity across the process of Repartimiento. First, the 
typical Morisco minifundio was attenuated as individual suertes were 
generous. Second, there was initial equality among the settlers, ac­
cording to social class, just as had been characteristic of the medieval 
Repartimientos. Third, the process of accumulation and fragmenta-
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tion (together with the typical land market which, we have seen, 
arises after Repartimientos) favored certain groups more than others 
and introduced inequalities. But, they go on to say, these changes 
were not accompanied by any significant change in the pattern of 
parcellization. Since the rules laid down by the king specified that 
each lot had to have a mixture of parcels, the general dispersion and 
size of parcels was maintained.51

I have deliberately followed the fortunes here of only one ele­
ment of the hisn/qarya complex. The other two elements also suf­
fered changes across the transition. The husun themselves were made 
over to reflect the reality of feudal organization. When Christians 
took them over they generally rebuilt them to be able to house a 
castellan and permanent garrison whose function was to dominate 
the zones of alquerias, politically and economically. When new castles 
were built, they were much smaller, lacking the huge albacar/s of the 
Muslim Ausun.52

The third element was irrigation. Here there is a paradox: even in 
those places where there was retrenchment of irrigated garden agri­
culture and where its share of the total sector lost out to cereals and 
vineyards, the distribution regimes were kept intact. In some cases, 
instructions regarding irrigation arrangements were included in the 
Repartimiento itself, as in this passage from that of Orihuela:

[It is ordered] that all the property owners of Orihuela, not only those 
who have grants, but also the other residents, be made to clean and 
repair the drainage ditches and the large and small irrigation canals of 
the territory of Orihuela, so that the water might flow without impedi­
ment just as it flowed in the time of the Moors. And let them apportion 
the water by tahullas to each one as he had it, just as they lawfully had 
in the time of the Moors. We order them to seize the properties of those 
who do not wish to obey and give them to whoever will uphold custom 
and neighborly duty. And if anyone should force the irrigation officers 
[acequieros] to give them water, let them forfeit their persons and every­
thing they have to the king.

Furthermore we order that no one dare to plant grapevines in those 
irrigated places that are for cereals. Those who so plant, let it be taken 
for the king.5’
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It is particularly clear in this passage, that it was royal policy “to up­
hold custom,” in this case, that of the antecessor Muslim irrigators.

In other instances, discrete inquests were held, such as the one 
conducted by Peregrin de Atrosillo in 1244, after the conquest of 
Gandia, in which Atrosillo quizzed Muslim irrigators regarding the 
apportionment of water among the various communities irrigating 
from the Serpis river.54

Operating procedures thus displayed considerable continuity, 
even though the tribal model of governance that everywhere pre­
vailed in the irrigation communities of the Muslim world had to be 
replaced by one modeled on guild organization. In Bizar, a Muslim 
alqueria near Guadix known by the Christians as Policar, a dual system 
of water rights arose in the 1490s, a Muslim one dating to a twelfth­
century apportionment of water and a Christian one based on a royal 
decree of 1494 establishing guidelines for water officials {alcaldes de 
aguas). Litigation ensued between the two groups of irrigators.50 But 
this kind of dispute was quite rare in post-conquest irrigation.

Various of the apeos made after the expulsion of the Moriscos from 
the kingdom of Granada in the 1570s recorded irrigation proce­
dures and water rights. An apeo of Tafira Zufla, a Morisco alqueria, in 
1574 included an enumeration of irrigation rights on its final day. 
The following year Loaysa’s apeo of Aindamar, a district of the city of 
Granada, was designed to determine water rights in order that there 
be a return to the “order and custom prevailing in the times of the 
Moriscos.”56

The Repartimientos, considered as a chronological series, reflect 
changing land tenure patterns in al-Andalus which have yet to be 
analyzed?7 They also record a tenurial revolution of major propor­
tions where Christians replaced Muslims, although the impact of the 
latter upon the agrarian landscape, with respect to morphology of 
fields, parcellization, and dispersion of parcels, was less disturbing 
and is still felt today.

Although I am in general agreement with the new doctrine of feu­
dalism which holds that the level of peasant dependence in Spain was 
about on a par with that of countries of the feudal heartland,581 must 
also agree with Pierre Guichard and Manuel Gonzalez Jimenez that 
the Libros de Repartimiento do not reflect it. They are not feudal docu­
ments. As I remarked above, they overwhelmingly document topo-
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graphic rather than seigniorial space. Only Majorca, with its detailed 
list of the appurtenances of the fief of Nunyo San?, for example, ap­
proaches the quality and tenor of classical feudal land registers.

Overly zealous avatars of the new feudalism see the malevolent ten­
tacles of feudal aggression spreading everywhere. Yet the Repartimien- 
tos are decidedly non-feudal both in character and objectives.'’9 Thus, 
in Valencia, Guichard notes the large segment of free property that 
the kings of Aragon sought to implant in the form of hereditates 
granted free and quit of any royal or seigniorial dues. If that freedom 
weakened towards the end of the thirteenth century with the steady 
progression of seigniorialism, that does not obviate the original ob­
jectives of the Repartiment to implant free townsmen and peasants.60 
Likewise, Gonzalez Jimenez, with respect to Andalucia, criticizes 
those who posit reflexively that conquest led necessarily to seigniori- 
alization. The overwhelming mass of settlers were free men, free 
from archaic feudal services, with no substantial noble inroads un­
til the end of the thirteenth century.61 Thus in both Valencia and 
Andalucia, we can perceive a gradient of feudalization, as the origi­
nal objectives of the Repartimientoswere submerged, against the origi­
nal intent of royal policy, by the rising tide of seigniorialism, by the 
harshness of frontier life, and by a voraciously active land market that 
did not favor the small, rural freeholder.

1. For a more extensive survey of the Repartimientos, see my book From 
Muslim Fortress to Christian Castle: Social and Cultural Change in Medieval Spain 
(Manchester, 1995), chapter 6.

2. There has been some interest by Domesday scholars in the land regis­
ters of Norman Sicily, but only with regard to what in my view is a minor 
point. They wanted to know if Normans elsewhere relied on pre-conquest 
land registers, whether Saxon or Arab. Clearly, there are more interest­
ing questions to be asked of Sicilian registers. See Dione Clementi, “Notes 
on Norman Sicilian Surveys," in The Making of Domesday Book, ed. Vivian H. 
Galbraith (Oxford, 1961), 55-58; Sally Harvey, “Domesday Book and Its 
Predecessors,” English Historical Review 86 (1971): 765.

3. Julio Gonzalez notes ruined vills or houses in New Castile: Julio 
Gonzalez, Repoblacion de Castilla la Nueva, 2 vols. (Madrid, 1975-7®) • 2.284- 
88. See also Manuel Barrios Aguilera, Libro de los Repartimientos de Loja 
(Granada, 1988), 59: “alcaria caida." There is an analogy here with Domes-
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day which notes whether a field or vill is devastated (wasta est terra, mansiones 
vastatae, etc.), but again the particular interest is in value, not usability per 
se (Henry Clifford Darby, Domesday England [Cambridge, 1977], 234, 236, 
238).

4. See Robin Fleming, Kings and Lords in Conquest England (Cambridge, 
•991). 154-62.

5. Whether or not the story is apocryphal, the warrant for it comes 
directly from the Anglo-Saxon Chronicle’s boast that “nor even ... an ox, 
nor a cow, nor a swine was left that was not set down in his writing."

6. As in the Reparlimiento de Almeria, ed. Cristina Segura Graifio (Ma­
drid, 1982). The counting of trees revives a tradition of the Roman census 
wherein, according to the Digest, the number of vines and olive trees were 
counted (John Percival, “The Precursors of Domesday: Roman and Carolin­
gian Land Registers,” in Domesday Book: A Reassessment, ed. Peter Sawyer 
[London, 1985], especially pages i2ff).

7. A much expanded version of this essay comprises chapter 6 of my 
From Muslim Fortress to Christian Castle.

8. See both for Valencia and Almeria: Andre Bazzana, Patrice Cres- 
sier and Pierre Guichard, Les chateaux ruraux d’Al-Andalus (Madrid, 1988). 
Guichard points out that the two terms are so tightly linked that the same 
place may be described as hisn in one Arabic source, qarya in another. Hisn 
implied a group of qarya/s (Pierre Guichard, Les musulmans de Valence et la 
reconquete [Xf-XlUc siecles], 2 vols. [Damascus, 1990-91], 1.189).

9. The polemics over the significance of Beni- names, whether they are 
Arab or Berber, whether they date to early times or only to the more recent 
period of Almoravid and Almohad settlement, or whether these tribal enti­
ties continued to segment in the thirteenth century, are all irrelevant to the 
nature of land tenure the Christians found there, namely unbounded, un­
surveyed alquerias which can be presumed to have been worked, in some 
fashion, collectively.

10. Pierre Guichard, “A propos des rahals de 1’Espagne orientale,” Mis- 
celanea medieval murciana 15 (1989): 11-24.

11. See the Spanish edition of selected articles from that meeting: Pierre 
Bonnassie et al., Estructuras feudales y feudalismo en el mundo mediteraneo (Bar­
celona, 1984).

12. Peter Linehan’s assessment of the new doctrine of feudalism is wide 
of the mark, in part because he takes the story only to 1980 and in part 
because he comments only on Castilian historiography which he deems vic­
timized by “academic Marxists." He regards it as ironic that medieval Leon/ 
Castile is now regarded as a fully feudalized society, just when for the rest 
of Europe “the twin dogmas of normative feudalism and the fundamental 
uniformity of feudal institutions have been abandoned” (History and Histo­
rians of Medieval Spain [Oxford, 1993], 191-200, especially p. 197). Most of
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Linehan’s critique of the historiographical revolution in Spanish feudalism 
is tendentious and unsubstantiated.

13. See in this respect, Mariajesus Rubiera and Mikel de Epalza, Xativa 
musulmana (Jativa, 1987), and Maria Jesus Rubiera, La Taifa de Denia (Ali­
cante, 1985). In both cases, the view of urban life presented is stereotypical 
and based on the supposition that life in any medieval town was identical to 
life in any other. The model of urban society presented is generic and similar 
to that of Gideon Sjoberg, The Preindustrial City, Past and Present (New York, 
i960).

14. Andre Bazzana and Pierre Guichard, “La frontiere du Sharq al- 
Andalus,” in La Marche superieure dAl-Andalus el I’occident chretien (Madrid, 
1991), 82-83; "’here the population was most dense (in the south of Cas­
tellon) , so was the network of husun. The frontier with Aragon was defended 
by only three husun, that with Catalonia, four.

15. There is also a technological reason for the lack of any Libro de Repar­
timiento and why the Repartiment of Valencia (1238) was the first such regis­
ter: the “paper revolution” that had such a profound effect on royal admini­
stration began only after the Muslim paper mills at Jativa had fallen into 
King Jaume’s hands (Robert I. Burns, Society and Documentation in Medieval 
Valencia: Diplomatarium of the Crusader Kingdom of Valencia: The Registered Char­
ters of Its Conqueror, Jaume I, 1257-1276, I: Introduction [Princeton, 1985], 
48-50, 151-61). The Repartiment of Mallorca (1232) like the eleventh-century 
Domesday Book, is written on vellum.

16. Gonzalez, Repoblacion de Castilla la Nueva, 2.162, 164, 174, 175, i8off.
17. Ibid., 2.176, 178, 311. The amalgamation of small holdings into more 

viable units and “the combining of divided vills into a single holding" were 
hallmarks of the Domesday grants (Fleming, Kings and Lords, 122, 150).

18. Gonzalez, Repoblacion de Castilla la Nueva, 2.224, 291. Houses in the 
hisn, suggesting that an albacar is meant.

19. Julio Gonzalez, Repartimiento de Sevilla, 2 vols. (Madrid, 1951), 1-396.
20. Ibid., 1.416, 2.44.
21. Ibid., 1.388. Note the curious semantic doubling in Aznalcazar 

(= hisn al-qasr).
22. Ibid., 1.423, 2.45. See also a Rahal al-qadi in Valencia (Guichard, 

Musulmans de Valence, 2.384).
23. For the Arabic version, see Jaime Busquets Mulet, “El codice latino- 

arabigo del Repartimiento de Mallorca" (texto arabe), in Homenaje a Millas 
Vallicrosa, 2 vols. (Barcelona, 1954-56), 1.243-300. Busquets also published 
the Latin text: “El codice latinoarabigo del Repartimiento de Mallorca 
(parte latina),” Bolletide la Societal arqueoldgica lul.liana 30 (1947-52): 6-55. 
For the Catalan version, Ricard Soto i Company, ed., Codex cataid del Llibre
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del Repartiment de Mallorca (Palma de Mallorca, 1984). Although the con­
querors must have had access to Arabic land di’iudn/s in some places, this is 
the only surviving Arabic specimen, although it covers only Palma and its 
immediate environs. All three versions have the limitation of covering only 
royal land. Hence, a good complementary document is the register of lands 
granted to an important magnate (La remembranfa de Nunyo San(: una relacio 
de les seves propietats a la ruralia de Mallorca, ed. Antoni Mut Calafell and 
Guillem Rossello Bordoy [Palma de Mallorca, 1993]).

24. Angel Poveda Sanchez, “Introduccion al estudio de la toponimia 
arabe-musulmana de Mayurqa segun la documentacion de los Archives de 
la Ciutat de Mallorca (1232-1278),” Awraq 3 (1980): 96.

25. Ibid., 84-85, 95-96.
26. Ibid., 83, 95.
27. See, in this regard, Pierre Ponsot, “Les Morisques, la culture irrigue 

du ble et le probleme de la decadence de 1’agriculture espagnole au XVIIe 
siecle,” Melanges de la Casa de Velazquez 7 (1971): 237-62.

28. Ricard Soto i Company, “Repartiment i repartiments: 1’ordenacio 
d’un espai de colonitzacio feudal a la Mallorca del segle XIII,” in De Al- 
Andalus a la sociedad feudal: los repartimientos bajomedievales (Barcelona, 1990), 
1-51, especially 37-38.

29. Ibid., 30.
30. Libre del repartiment del Regne de Valencia, ed. Maria Desamparados 

Cabanes Pecourt and Ramon Ferrer Navarro, 2 vols. (Zaragoza, 1979).
31. According to Pierre Guichard in Nueslra historia (Valencia, 1980), 

2.26gff and Musulmans de Valence, 2.375-85.
32. Robert I. Burns, Muslims, Christians and Jews in the Crusader Kingdom 

of Valencia (Cambridge, 1984), 215-23. Of course, the qarya was not amor­
phous, just unbounded. Thus it appeared inchoate to Christian eyes.

33. Manuel Barrios Aguilera and Margarita M. Burriel Salcedo, La re- 
poblacion de Granada despues de la expulsion de los Moriscos (Granada, 1986), 
52. I believe this rule holds true for medieval, as well as for early modern 
Repartimientos.

34. Josep Torro, Poblamenti i espai rural: transformations historiques (Valen­
cia, 1990).

35. Josep Torro, Alcoi: la formatio d’un espai feudal (de 1245 a 1305) (Va­
lencia, 1992), 45, 50, 162, 208, 211-12, 265.

36. Guichard in Nuestra historia, 3.29; Josep Torro, “Sobre ordenament 
feudal del territori i trasbalsaments del poblament mudejar. La Montanea 
Vh/enrie (1286-1291),” A/ers 7 (1988-89): 107.

37. Juan Torres Fontes, “Los Repartimientos murcianos del siglo XIII,” 
in De Al-Andalus a la sociedadfeudal, 88; Juan Torres Fontes, ed., Repartimiento
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de Orihuela (Murcia, 1988), 8g (“Fue fincada por mala terra que negun la 
quiso tomar en las otras particiones et auya y dellas mucha que en tempo 
de moros nonqua foron sogueadas ...”).

38. Torres Fontes, “Repartimientos murcianos,” 76, The text of the 
Repartimiento was edited by Juan Torres Fontes, Repartimiento de Murcia (Ma­
drid, 1961), 33.

39. Fredric W. Maitland, Domesday Book and Beyond: Three Essays in the 
Early History of England (Cambridge, 1907; reprinted London, 1961), 33.

40. Manuel Gonzalez Jimenez, “Repartimientos andaluces del siglo XIII: 
perspectiva de conjunto y problemas," in De Al-Andalus a la sociedad feu­
dal, 102.

41. Ibid., 106-107, n3-
42. Thus the hereamiento of Alcala de Guadayra is one of the few places 

to be described with metes and bounds, suggesting it had been surveyed in 
Muslim times (Gonzalez, Repartimiento de Sevilla, 2.128). See also a grant by 
Alfonso X specifying that the termino of this place will be the same as it had 
been in the time of the Moors (p. 359).

43. Antonio Malpica, “De la Granada nazari al reino de Granada,” in De 
Al-Andalus a la sociedad feudal, 122, 133.

44. Barrios Aguilera, Libro de los Repartimientos de Loja, 56, 59 (see also 
note 2). Francisco Bejarano-Robles and Joaquin Vallve, ed. Repartamiento de 
Comares (1487-1496) (Barcelona, 1974), 2-4, 42ff.

45. Bejarano-Robles and Vallve, Repartimiento de Comares, 64ff.
46. Rafael G. Peinado Santella, La repoblacidn de la tierra de Granada: los 

mantes orientates (1485-1515) (Granada, 1989), 103-104.
47. Juan Andres Luna Diaz, “La alqueria: un modelo socio-econdmico 

en la vega de Granada. Aproximacion a su estudio,” Chronica nova 16 
(1988): 81.

48. Ibid., 92, 95; Antonio Malpica Cuello, Turillas, alqueria del Alfoz seixi- 
tano (Granada, 1984), 15-16, 22-23; Manuel Acien Almansa, “Reino de 
Granada,” Historia de los pueblos de Espana: tierras fronterizas, I: Andalucia, Ca­
narias, ed. Miquel Barcelo (Barcelona, 1984), 49.

49. Luna Diaz, “La alqueria," 8g, 92.
50. Barrios and Burriel, Repoblation de Granada, 32, 39.
51. Ibid., 51-52.
52. Pierre Guichard, Estudios sobre historia medieval (Valencia, 1987), 120, 

201.

53. Torres Fontes, Repartimiento de Orihuela, 51.
54. Roque Chabas, Distribution de las aquas en 1244 y donationes del termino 

de Gandia por D. faime I (Valencia, 1898).
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55. Manuel Espinar Moreno, “Bizar: una alqueria musulmana y el paso 
al dominio Cristiano (siglos XII-XVI),” Aetas del V Coloquio international de 
historia medieval de Andalucia (Cordoba, 1988), 707-18.

56. Manuel Barrios Aguilera, Moriscos y repoblacion en las postrimeras de la 
Granada islamica (Granada, 1993), 138-39, 188.

57. In From Muslim Fortress to Christian Castle, I survey the Repartimientos 
in chronological order, from that of Majorca to those of sixteenth-century 
Granada, after the expulsion of the Moriscos. By so doing, I was able to per­
ceive changes in Muslim land tenure regimes reflected through the Chris­
tian surveys.

58. Thomas F. Glick, Cristianos y musulmanes en la Espana medieval (Ma­
drid, 1991), 277-82. Since writing that, a better acquaintance with the in- 
castellmento literature has deepened my commitment to a view of a substan­
tially feudalized Spain. Compare the views expressed in my Islamic and 
Christian Spain in the Early Middle Ages (Princeton, 1970), 210-14, which I 
no longer accept.

59. Again, if one compares the Repartimientos as a whole with the Domes­
day Book, there can be no doubt of this assertion.

60. Pierre Guichard, “Quelques notes a propos du repeuplement de Va­
lence,” in Coloquio de la V asamblea general de la Sociedad espanola de estudios 
medievales (Zaragoza, 1991), 131.

61. Manuel Gonzalezjimenez, “Repartimientos andaluces del siglo XIII: 
perspectiva de conjunto y problemas,” in De Al-Andalus a la sociedad feudal, 
especially p. 117; and “Conquista y repoblacion de Andalucia, Estado de la 
cuestion cuarenta afios despues de la reunion dejaca,” in Adas, VAsamblea, 
especially pp. 245-46.
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Maimonides and the Spanish
Aristotelian School

ANDALUSIAN AFFINITIES

Abu 'Imran Musa ibn Maymun al-Qurtubl (al-Isra’Ili al-Andalusi), as 
Maimonides was known to Arab authors, was in the core of his be­
ing—as legal scholar, physician, and philosopher—an Andalusian. 
He lived in Egypt for nearly forty years and gained new vistas there, 
and he was totally immersed in the cultural life of his Arab-Islamic 
milieu, moving in the highest intellectual and ruling circles of Cairo. 
Friend of Saladin’s erudite vizier al-Qadi al-Fadil and of the eminent 
judge and poet al-Qadi ibn Sana’ al-Mulk, Musa ibn Maymun also 
served as physician in the royal entourage. But however assimilated 
to Egyptian life and manner, coming from the West, his speech, 
dress, and demeanor surely betrayed him as a foreigner—an Andalu­
sian.

Like his fellow Cordoban Averroes, he was proud of his Andalu­
sian heritage, conscious of his Andalusian origins. Maimonides lived 
in al-Andalus (Andalusia) for only ten years (1138-1148), but he 
spent another twenty-five in the Maghrib; and Andalusia and the 
Maghrib formed a single Kulturkreis. Indeed, when Maimonides uses 
the expression z indan a ft l-maghrib (“chez nous in the Maghrib”) con­
cerning legal practice or linguistic usage, he thinks of “Maghrib” as 
including Andalusia.1

Maimonides places himself squarely in a Spanish tradition of 
learning at the beginning of the Letter to Yemen, where he gently ri-



Maimonides and the Spanish Aristotelian School

41

postes his interlocutors’ innocent flattery by modestly proclaiming 
his inferiority to his countrymen: “I am the least of the sages of 
Sefarad whose adornment has been brought low by Exile.” He looked 
to the sages of Sefarad as his authorities in legal matters.2 Foremost 
among his Andalusian masters in jurisprudence (along with his fa­
ther) were the esteemed Rabbi Isaac Alfasi and his great Lucenan 
heir Rabbi Joseph ibn Megas, whom Maimonides reverently called 
“my teacher.” For Maimonides, Andalusian scholars had virtually 
eclipsed the Babylonian geonim. Jewish scholarship had been trans­
ported from the East to Andalusia, and Cordoba rivaled Baghdad in 
intellectual splendor, much as learning in the Islamic world had been 
transferred from East to West in the tenth century. By the twelfth 
century, Andalusian culture in Arabic and Hebrew was well raci- 
nated, and Abu al-Walid ibn Rushd and Musa ibn Maymun were 
confident, but their Andalusian insistence may still have been tinged 
by what the literary scholar Harold Bloom called an “anxiety of influ­
ence,” expressing itself as a quest for independence and superiority 
over influential past authorities.

Maimonides extols the philosophical heritage of Andalusian Jews 
because they quite properly kept philosophy and theology asunder. 
Discussing philosophy and Kalam, he observes (expressing an odium 
theologicumfor the latter):3 “As for the Andalusians among the people 
of our nation,4 all of them cling to the affirmations of the philoso­
phers and incline to their opinions, in so far as these do not ruin the 
foundation of the Law. You will not find them in any way taking the 
paths of the Mutakallimun." The statement is hardly true; for Andalu­
sian Jews, like Joseph ibn Saddiq and Bahya ibn Paquda, wandered 
down some Kalamic paths.5 Maimonides’ hyperbole merely accents 
his cultural bias and intellectual parti pris.

In medicine, Maimonides displays a Western orientation. He stud­
ied medicine in the Maghrib before coming to Egypt, had high re­
gard for Maghrebi physicians, and refers in his medical works to prac­
tices he witnessed there.6 His Sharh, Kitab al-Uqqar is a product of an 
Andalusian—but also Egyptian and common Mediterranean—envi­
ronment. He gives the names of pharmaceuticals in Arabic, Greek, 
Spanish (even colloquial), Berber, and vernacular Egyptian, whilst 
omitting Hebrew.7

Maimonides’ knowledge of mathematics and astronomy also lo-
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cates him in an Andalusian ambience. Among works on mathemat­
ics which Muslim authors ascribe to Maimonides,8 al-Qifti mentions 
Maimonides’ revision of al-Mu’tamin ibn Hud’s Istikmal. The author, 
a scholar and scientist (d. 1085), was of the Hudid dynasty of Sara­
gossa, of the muluk al-tawa'if (reyes de Taifas) in eleventh-century 
Spain. A member of the Ibn Hud family taught the Guide to a circle 
of Jews in Damascus.9 Maimonides studied astronomy in Spain and 
was in touch with a student of Ibn Bajja and with a son of the astron­
omer Jabir ibn Aflah, and edited an astronomical treatise of Jabir.10

Maimonides’ Andalusian moorings come to vibrant expression in 
his fervor for language and fondness for poetry. This observation 
may be for some a shock or revelation since the current scholarly 
portrait of Maimonides as serious and solemn, indeed somber, has 
obscured the vivacity of his wit. However, to overlook the humor and 
irony in Maimonides is to miss something precious and essential. In­
trigued by contradiction and paradox, he could say that if you ascribe 
emotions and deficiencies to God (like anger), he will be angry with 
you.11 As we shall see below, the dilemmas and puzzles—the aporiai— 
embedded in the fabric of the heavens, built into the nature of the 
universe, engendered in him an aptitude for skeptical wonder and 
suspension of belief.

His jue d'esprit is vivid in his correspondence with his pupil Joseph 
b. Judah.12 Teacher and disciple exchanged allegorical letters written 
in rhymed prose, linguistically embellished with subtly irreverent bib­
lical allusions (by way of desacrilization of the text) and even the de 
rigeur (for Andalusians) erotic connotations. This was a scintillating 
scholarly battle of wits. One must relish the Andalusian ambience to 
savor this properly.

Maimonides’ familiarity with poetry is confirmed by a letter dis­
covered in the Cairo Geniza.'3 A friend writes, expressing longing and 
love (mahabba) for Maimonides, conveying his feelings by citing a 
poem of friendship with erotic overtones written by Judah Halevi for 
Moses ibn Ezra. We know that Maimonides was familiar with Judah 
Halevi’s theological work al-Kuzari. We now have evidence (if it was 
needed) that he also knew Halevi's poetical oeuvre. Indeed, he cites 
a line of verse from a poem ascribed to Halevi in his letter to Samuel 
ibn Tibbon: “[If they knew his ancestors, they would say]/It is an 
excellence transferred from father to son.”1,1
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Be careful not to study the works of Aristotle without the commen­
taries on them, the commentary of Alexander [Aphrodisias] or that of 
Themistius, or the commentary of Ibn Rushd. However the books you 
mentioned to me that you have with you, including the Book of the Apple

The newly discovered letter thus features a facet of Maimonides’ 
personality generally slighted—his poetic, emotional, and spirited 
side.15 Scholarly consensus mistakes Maimonides’ occasional disap­
proval of poetry as evidence that he held this literary genre in dis­
dain.16 For an Andalusian, disdain for poetry is prima facie implausi­
ble. Maimonides’ exquisite rhymed prose, evident in his letters to 
Rabbi Anatoli, to the Sages of Lunel, and in his letters to Joseph b. 
Judah, show his skill in this medium.

Maimonides ascribes his fondness for poetry to his Sefardic up­
bringing. In a charming digression in a letter to the Sages of Lunel 
Maimonides apologizes {soi-disant) for writing in rhymed prose. He 
refers to ways that are not right in his eyes, the ways of female and 
male singers and words of enigmas and parables—“for all our breth­
ren, the men of Sefarad, turn to [the way of singers], and our Sages 
have said, “If you enter a town, follow its customs—in 'alt le-qarta 
hallekh be-nimuseh."'7 Maimonides apologized here for rhymed prose, 
but consider that he also wrote poetry.18 Maimonides’ esprit is quint- 
essentially Andalusian. He was moored in Andalusia in more ways 
than one.

In the philosophical domain, our paramount concern, Maimon­
ides remained anchored to problems that he first encountered in An­
dalusia and the Maghrib.19 In his letter to Samuel ibn Tibbon, where 
he directs the young man’s studies, Maimonides intimates his own 
philosophical priorities. He is strongly Aristotelian, participant in the 
Andalusian revival of Aristotle initiated by Ibn Bajja, a legacy which 
reverts in some of its features to al-Farabi in the East. Maimon­
ides scans the field, from al-Farabl and Ibn Sina in the East to the 
Andalusian philosophers in the West.20 He silently omits his Andalu­
sian Jewish predecessors (Ibn Gabirol, Abraham ibn Ezra, Abraham 
ibn Daud), with the exception of Joseph ibn Saddiq, whom he re­
spected, without however seeing his work. This part of the letter we 
may cite verbatim because it places his Aristotelianism and Andalu­
sian affinities in proper perspective.21
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and the Book of the House of Gold, are all drivel, inane and vapid. These 
two books are spurious works ascribed to Aristotle. The Book of Divine 
Wisdom, which [Abu Bakr] al-Razi wrote, is authentic, but it is useless, 
for al-Razi was merely a physician. The same is true of the Book of Defini­
tions and the Book of Elements, which Isaac Israeli composed; they too are 
drivel, inane and vapid, for Isaac Israeli was also only a physician. How­
ever, the Book Microcosm, which R. Joseph ha-Saddiq composed, I have 
not seen, but I knew the man and his discourse,2" and I recognized his 
eminence and the value21 of his book, for without doubt he followed the 
system of the Sincere Brethren.24

In general, I say to you: Do not concern yourself with books on logic 
except for what the philosopher Abu Nasr al-Farabi composed; for all 
that he wrote in general, and in particular his Principles of the Existent 
Beings, is wheat without chaff, and one should pay attention to his words 
and understand what he says, for he was exceedingly wise. Likewise, 
Abu Bakr ibn al-Sa’igh is a great philosopher, and his words and com­
positions—“all are straightforward to the intelligent man, and right to 
those who have attained knowledge.”1'

The books of Aristotle are the roots and principles for these compo­
sitions on the sciences, and they are not understandable, as we have 
mentioned, except with the commentaries on them, the commentary 
of Alexander or Themistius, or the commentary of Ibn Rushd. But as 
for other compositions, such as the books of Empedocles, the books of 
Pythagoras, the books of Hermes, and the books of Porphyry—all these 
are ancient philosophers on which it is not worth wasting one’s time.

The discourse of Plato, the teacher of Aristotle, in his books and 
compositions, contain enigmas and parables and are also dispensable 
for an intelligent man; for the books of Aristotle his pupil serve for 
all that was composed before them. And his opinion—I mean to say, 
the opinion of Aristotle—is the ultimate of human opinion, save for 
those who received the divine emanation so that they attained the rank 
of prophecy, which is the highest rank. The books of cz\li ibn Sina, al­
though they are accurate and contain subtle speculation, are not like 
the books of Abu Nasr al-Farabi. His books are nevertheless useful. He 
too is a man whose discourse you should study and whose compositions 
you should scrutinize. I have guided and instructed you concerning 
what you should study and wherein you should occupy your precious 
mind. May your peace, my friend, son and pupil, increase; and may



Maimonides and the Spanish Aristotelian School

45

Maimonides wrote this letter after having completed the Guide. 
His high commendation of al-Farabi and Ibn Bajja, his emphasis 
on Averroes’ commentaries on Aristotle, and his assessment that 
Avicenna was useful indicate from where he was coming.

THE TWELFTH-CENTURY ANDALUSIAN
SCHOOL OF ARISTOTLE STUDIES

salvation be at hand for a poor and miserable people. Written by Moses, 
son of R. Maimon, the Sefardi, may the memory of the righteous be a 
blessing, on 8 Tishre 1511 S.E. Peace.

Maimonides belonged to the twelfth-century Spanish school of 
Aristotelian philosophy, which (for the most part) traced itself em- 
bryonically to al-Farabi rather than Avicenna.'26 The pioneer of the 
Aristotelian revival in Spain was Abu Bakr ibn Bajja (Avempace) (d. 
113g), and he was followed by Ibn Tufayl (d. 1185) and Ibn Rushd 
(Averroes, d. 1198). These Spanish Aristotelians were translated into 
Latin and had a vital impact on Latin Scholastic philosophy.2'

This Spanish Aristotelian school shared a common Aristotelian 
matrix; it was not a school in the formal or institutional sense. It 
shared a system of ideas, similar source material, and terminology, a 
common set of definitions and problems, and a shared method of 
discussing these problems.28 A Neoplatonic component influenced 
Aristotelian metaphysics, and the concept of “Neoaristotelianism” is 
quite appropriate.29 Moreover, the political philosophy of the Spanish 
school was emphatically Platonic.

Philosophy under Wraps

Maimonides alerted the reader to his esoteric philosophical style, 
explaining his aim and providing us with keys to decipher his mean­
ing. He was not unique in using this rhetorical device. An exoteric­
esoteric binarity pervades medieval Arabic and Hebrew thought and 
is well represented in the Spanish experience. Frank Talmage viewed 
the polarity of nigleh (zd/u'r) and nistar (balin'), or exoteric and eso­
teric, as a dominant binarity in the medieval Jewish world influenced 
by Islamic culture—in Spain, Provence, and (by extension) Italy— 
calling allegory not simply a hermeneutic mode but “a state of mind, 
and not merely a way of looking at the world but a way of construct-
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ing the world.” And Talmage cites Maimonides’ splendid embellish­
ment of the verse in Proverbs 25:11: “A word fitly spoken is like apples 
of gold in settings of silver,” and the Sage’s interpretation of this: “a 
saying uttered with a view to two meanings is like an apple of gold 
overlaid with silver filigree—work having very small holes.”30

The biblical commentaries of Abraham ibn Ezra and Moses ben 
Nahman (Nahmanides) bristle with esoteric allusions. Ibn Ezra’s 
esotericism was rational, with allegorical references to philosophical 
meanings; and Nahmanides’ esotericism was mystical, intimating 
mythical and theosophic ideas and ushering us into the atmosphere 
of the Andalusian esoteric work par excellence—the Zohar. Philo­
sophical and mystical esotericism is native to Muslim Andalusian cul­
ture from the time of Ibn Masarra and his school through the great 
Ibn 'Arabi and his followers. Andalusian poetry, whether in Arabic 
or Hebrew, tends to vacillate imperceptively from love objects that 
are male to those that are female, and from human to divine. Layers 
of silver filigree have to be peeled away to reach the apples of gold.

The Marrano experience of Jews in late medieval Spain instances 
this duality of inward and outward and makes sense against the back­
ground of the rhetorical esotericism of philosophers and the prudent 
dissimulation (taqiyya) practiced by minorities in the Islamic world. 
Thus the question of Spinoza’s esotericism and whether it should be 
understood against his family’s Marrano background becomes almost 
impossible to answer. The medieval sources he read so avidly, like 
Maimonides and Ibn Ezra (whose esotericism he well understood), 
placed him in that mode and mentality even if we prescind from any 
Marrano effect. The classical esotericist maneuver of equivocating 
between a philosophical concept and a more popular and religiously 
acceptable one, which Spinoza adopted, had been used to good ef­
fect by Maimonides. Moreover, the pervasive influence and power of 
late medieval Jewish Averroism, not to mention Cartesianism, was suf­
ficiently potent to contribute toward Spinoza’s kind of rationalism 
and naturalism, his pantheism and immanentism.31 Marrano esoteri­
cism was existential, like Shi'ite taqiyya; Spinoza’s esotericism was 
philosophical, not existential. Spinoza did not practice a Marrano- 
like existential esotericism but rather lived as he believed, without 
presenting a mask of devout Judaism or Christianity to the world. I 
raise this point here because it seems to me proper to view Spinoza
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Those libraries held the previously mentioned collections of famous 
books as well as others; he showed these books to his entourage of theo­
logians and ordered them to take from them all those dealing with the 
ancient science of logic, astronomy, and other fields, saving only the 
books on medicine and mathematics. The books that dealt with lan­
guage, grammar, poetry, history, medicine, tradition, hadith, and other 
similar sciences that were permitted in Andalus were preserved. And 
he ordered that all the rest be destroyed. Only a very few were saved;

in a broader Spanish context rather than against the special back- 
drop of the Marrano experience. We may well place him in the tra­
dition of Andalusian esotericism and Averroistic naturalism and ra­
tionalism for which we have ample documentary evidence.

Esotericism was a mode of expression that fit many needs. When 
history is viewed as typological, as a congeries of prefigurations and 
fulfillments; when nature is regarded as emblematic and reflective of 
higher realities; when the words of Scripture are considered as vessels 
bearing deeper meanings—esoteric communication becomes natu­
ral and even inevitable.

Philosophical writing was done with circumspection because of 
the threat of persecution. Owing to the atmosphere of danger, An­
dalusians pursued philosophy with caution, the target audience be­
ing an elite, privileged coterie. We -have explicit evidence for this 
in the Spanish environment. The eleventh-century judge and litter­
ateur Sa'id al-Andalus! wrote: ‘All who were active in the study of 
philosophy reduced their activities and kept, as secret, whatever they 
had pertaining to these sciences.”32

And so the twelfth-century Spanish school labored under strenu­
ous conditions of suppression in a region straining under a long tra­
dition of persecution. After the cultural burgeoning in the days of 
'Abd al-Rahman III and his son al-Hakam II, at the time of the latter’s 
son Hisham, a certain Abu 'Amir ibn Abi 'Amir, the hajib (chamber- 
lain), who became, in effect, head of state, campaigned against free­
dom of thought, purging al-Hakam’s library of works offensive to 
religious scholars.

The ominous precedent is related in detail by al-Sa'id al-Andalusi. 
He tells that the hajib Abu 'Amir usurped the power of Hisham and 
confiscated the libraries of his father al-Hakam.

Maimonid.es
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the rest were either burned or thrown in the wells of the palace and 
covered with dirt and rocks. Abu ‘Amir performed this act to gain the 
support of the common people of al-Andalus and to discredit the doc­
trine of Caliph al-Hakam. To justify this deed, he proclaimed that these 
sciences were not known to their ancestors and were loathed by their 
past leaders. Everyone who read them was suspected of heresy and of 
not being in conformity with Islamic laws. All who were active in the 
study of philosophy reduced their activities and kept, as secret, whatever 
they had pertaining to these sciences.”

Those Andalusians who pursued philosophy were, in fact, perse­
cuted. Muhammad ibn Masarra (d. 931), an early practitioner of phi­
losophy, theology, and mysticism in Andalusia, was ostracized, his 
books removed from circulation, his followers condemned and per­
secuted.34 The great theologian, jurist, and litterateur Ibn Hazm of 
Cordoba was banned, his works torched. Al-GhazalT’s books were 
burned by order of the chief judge of Cordoba.

Among philosophers, Ibn Bajja was twice imprisoned on charges 
of treason and heresy. Ibn Rushd fell out of favor with the caliph (ca. 
1195); his books were burned and he was banished to Lucena along 
with other scholars. An interdiction prohibited the study of subjects 
dangerous to religion. Ibn Rushd was later reinstated and the caliph 
himself resumed studying philosophy.

Under these restrictive conditions Andalusian philosophers be­
came ardent, albeit circumspect, defenders of philosophy, giving it 
preeminence over religion. The Almoravid and Almohad dynasties 
(eleventh to thirteenth centuries) engineered an official state theol­
ogy and intensified ideological oppression, imposing strict limita­
tions on free thought. Nonetheless, somewhat paradoxically, great in­
tellectuals flourished during their rule in the twelfth and thirteenth 
centuries. Though official ideology was suppressive, rulers occasion­
ally supported scientific and philosophical endeavors sub rosa, pub­
licly denouncing philosophy, privately extending it patronage, just 
as caliphs publicly condemned wine drinking and clandestinely im­
bibed to their heart’s content.

The perilous situation of philosophy in Judaism and in Islam was 
a blessing in disguise for philosophy. This precarious status guaran­
teed philosophy’s private, reclusive character and its freedom from
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supervision. The situation of philosophy in the Islamicjewish world 
resembled its position in classical Greece. As Greek society was to­
talitarian, the one activity that was private and trans-political was 
philosophy. The philosophical schools were taught by private men, 
people without authority or power. Islamic and Jewish philosophers 
were aware of similarities between their situation and that of the 
Greeks, and compared the philosophical life to the life of the recluse. 
On the other hand, when philosophy receives official sanction, it may 
be bent to ulterior purposes. The official acceptance of philosophy 
in the Christian world subjected it to ecclesiastical supervision.3’

Scholars pursued the philosophical life in private, surrounded by 
an intimate coterie of students. There were no institutions for study­
ing philosophy or formal, public courses of study. Philosophy was the 
solitary pursuit of the individual soul. But paradoxically the Andalu­
sian philosophers, while pursuing their human telos by withdrawal 
from this world and abstention from politics, extolling the life of con­
templation and solitude, were all actively engaged in communal and 
political affairs.

Ibn Bajja, author of the Regime of the Solitary, led an active and 
turbulent life, serving even as vizier for the Almoravids. He was en­
gage and versatile: philosopher, physician, poet, musician, and states­
man. Ibn Tufayl, who had studied medicine and philosophy at Seville 
and Cordoba, served in the court of the Almohad caliph Abu Ya'qub 
Yusuf, sponsor of the sciences, patron of philosophy. Ibn Tufayl pre­
sented Ibn Rushd to the caliph. When in 1184 his sponsor died, Ibn 
Tufayl retained his station at court under the caliph’s son and suc­
cessor until 1185. Ibn Tufayl introduced Averroes to the caliph Abu 
Ya'qub in 1169 in a celebrated meeting. He was also qadi of Seville 
and chief qadi in Cordoba, later becoming physician to the Almohad 
court in Marrakesh, succeeding Ibn Tufayl in 1182.311 Maimonides, a 
man who craved solitude, became head of the Jewish community in 
Egypt (ra’is al-yahud) and was a court physician.

These philosophers belonged to different religious communities. 
They acquiesced to the rites, rituals, and symbols of their respective 
religious traditions. But they also transcended the closed circle of 
national and religious myth, which is by nature exclusivist and paro­
chial, and which leads to confrontational theologies and bloodshed 
(e.g., the Crusades).37 The philosophers were united in a common
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aporetic endeavor. They were joined in the philosophic enterprise by 
“the ecumenical power of antiquity” and by “the internationality of 
science.”38

No other endeavor could so unite men of diverse religious persua­
sions, certainly not mysticism, which, qua mythical, was freighted by 
particularistic motifs; indeed, a system like that of the Zohar absolu­
tizes or universalizes what is particularly and narrowly Jewish. The 
Aristotelian philosophers solved the issue of sameness and difference, 
the universal or rational and the particular and mythical, in an im­
pressively elegant manner.

The harmony was not, of course, a monotonal unanimity. Shared 
cultural themes broke down on the highest level of thought into dis­
tinctive patterns. Still, the cultural contacts among Muslims andjews, 
whether by personal communication or by literary citation, exem­
plify the convivencia which Americo Castro found in medieval Span­
ish culture.39

The True Puzzle

The Aristotelian resurgence in medieval Andalusia was tested by 
a severe crisis which threatened the Aristotelian paradigm of celes­
tial physics and that subverted the foundations of science—the chal­
lenge to Aristotelian cosmology by Ptolemaic astronomy.'10 This pre­
dicament was undoubtedly one of the most powerful demands that 
Maimonides’ Andalusian heritage made on him.41 And it shook his 
confidence in our ability to have proper knowledge of what is beyond 
the realm of physics: astronomy, cosmology, metaphysics.

Aristotle represented for Maimonides the summit of human knowl­
edge. But Maimonides was aware that Aristotelian cosmology could 
not satisfactorily explain celestial phenomena, specifically the irregu­
lar motion of the planets. For this a more adequate paradigm had to 
be invoked—the Ptolemaic system of epicycles and eccentrics. But 
this (for then) elegant solution was highly problematic because the 
Ptolemaic hypotheses conflicted with Aristotelian postulates. Fur­
thermore, brilliant as the Ptolemaic solutions were, they left many 
questions unanswered.

Ptolemy’s epicycles and eccentrics, Maimonides observes (Guide, 
2.24, pp. 322-23), conflict with reasoning (qiyas) and with all that 
has been expounded in physics.42 Ptolemaic astronomy subverts Aris-
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totelian natural science, according to which there must be some im­
mobile entity about which circular motion takes place. For Aristotle, 
celestial bodies can only have a single, uniform, cyclic motion of ho- 
mocentric spheres concentric with the earth’s center. But the circular 
motion of the Ptolemaic epicycles is not about something immobile. 
Aristotle’s physics required that the earth be motionless at the center 
of the universe; and he defined bodies as being heavy and light or in 
motion and at rest with respect to earth.

Maimonides objected to the Ptolemaic model primarily because 
it conflicted with reason. Islamic astronomers prior to Maimonides, 
like Ibn al-Haytham, had already raised doubts (shukuk) concerning 
Ptolemaic astronomy, and Andalusian astronomers and philosophers 
were astute critics of the Ptolemaic paradigm. Ibn Bajja, Ibn Tufayl, 
Ibn Rushd, and the astronomers Jabir b. Aflah and al-Bitruji raised 
doubts concerning the Ptolemaic hypotheses.43 Maimonides had con­
tact with pupils of Ibn Bajja and with a son of Jabir b. Aflah, and was 
familiar with the objections of other scientists.44 And he shared some 
of their misgivings about the Ptolemaic system. But he could not 
deny the power of the Ptolemaic mathematical model for explaining 
planetary motions, nor could he gird himself with sword and buckler 
to defend the Aristotelian system. In this respect he differed from 
his great older contemporary Ibn Rushd, the arch-representative of 
medieval Andalusian Aristotelianism; for Ibn Rushd took up cudgels 
in defense of Aristotle and strove with might and main to buttress 
the crumbling pillars of his cosmology.

Averroes contended, using an Aristotelian argument, that the ex­
istence of eccentric spheres and epicycles is contrary to nature.43 
They contravene nature by positing a center other than the earth, 
for the center of the deferent bearing the epicycle does not coincide 
with the center of earth and the universe. Averroes accepted the pos­
sibility of replacing these mechanisms with “spiral motions” which, 
he said, Aristotle posited following a theory of his own predecessors.

Averroes believed that there was an ancient, pre-Aristotelian, as­
tronomy which was true according to physical principles, and that it 
was based on the postulate of a single sphere rotating around a single 
center and different poles, thus producing acceleration, retardation, 
accession, and recession of planets, which Ptolemaic astronomy could 
not adequately explain. In his youth Averroes had hoped to work this
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out, but in his old age he felt he must leave it to someone else to 
inquire further into these matters. And he added that in “our time” 
there was only agreement about calculations and not about what ex­
ists; that is, astronomers concurred about mathematical explanations 
but not about physical models of the universe.11’

Unlike Averroes, then, Maimonides offered no defense of Aris­
totle, nor did he look back wistfully to some ancient physically true 
astronomy that had been lost, though he propounded the idea of 
an ancient lost wisdom existing among his religious community that 
had perished in the course of time (Guide, 1.71, p. 174). Maimonides 
maintained that there had been progress in the sciences, and he em­
phasized the difficulties inherent in Aristotle’s system, putting them 
in a glaring way. Maimonides posited that the science of mathemat­
ics was not perfected in Aristotle’s time, who was thus limited in his 
knowledge of astronomy.Aristotle’s natural science cannot explain 
the various motions of the heavenly bodies. Aristotle’s principle that 
motion is circular, uniform, and perfect conflicts with appearances, 
which can only be explained if we use epicycles and eccentrics. Mai­
monides believed that the principles of Ptolemaic astronomy were 
justified by the precision of calculations relating to the course of the 
moon, eclipses, and retrograde and other motions of stars.48 Now, it 
is quite telling that in Guide, 1.72, where he adumbrates the princi­
ples of physics and astronomy, he simply accepts the Ptolemaic sys­
tem.'19 And he welcomes the Ptolemaic system in the Mishneh Torah, 
where he explicitly speaks of epicycles (though not eccentrics) as 
physical configurations of celestial phenomena not merely as mathe­
matical models.5"

Although Maimonides relied less on Aristotle than did Averroes 
and granted the explanatory power of the Ptolemaic hypotheses, he 
considered the Ptolemaic system inadequate. For how, Maimonides 
asked, is it possible to conceive of a rolling motion in the heavens 
or a motion about a center that is not immobile? This, he added, is 
“the true puzzle” (al-hayra al-haqlqa)By signifying an astronomical 
dilemma as the true puzzle, Maimonides implicity downplays the 
aporiai of creation versus eternity of the world and the initial aporia 
of the Guide—the confict between the biblical text and science.

Like Jabir ibn Aflah and other Andalusians, he was disturbed not 
only by Ptolemy’s violation of Aristotelian principles but by the in-
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trinsic deficiency of Ptolemaic astronomy, its lack of mathematical 
consistency and comprehensive explanatory power.

Maimonides tried to solve the puzzle by claiming {viva voce to his 
pupil Joseph b. Judah) that the function of the astronomer is not to 
explain how the spheres are in reality but to devise an astronomical 
model that corresponds to appearances, whether things are this way 
or not?2 By resorting to this methodological rescue operation (“sav­
ing the appearances”), Maimonides sought to reduce the conflict be­
tween the Aristotelian and Ptolemaic paradigms.

Maimonides revered Aristotle, but he was not the hard-bitten 
apostle that Averroes was. I. A. Sabra classifies the “Aristotelianism” 
of Averroes’ Tafsir passage as extreme, explaining it (in cultural or 
psychological terms) as Andalusian self-assertiveness, the creation of 
a distinctively Andalusian system of ideas in opposition to the Eastern 
part of the Islamic world. Vaunting Andalusian culture, Averroes ac­
cused al-Ghazali and Avicenna of corrupting the true doctrine of 
Aristotle, “the first philosopher,” who was perfect/’3

Maimonides does not present Aristotle, “the chief of the philoso­
phers,” as consummate, but as an earnest seeker of the truth who 
propounds plausible theories in a tentative way—an aporetic philoso­
pher?* His characterization of Aristotle as an aporetic philosopher 
reflects his own view of what philosophy is: a quest for the truth and 
a way of life.

The paradigm conflict, the true puzzle, drove Maimonides to skep­
ticism about our ability to have scientific knowledge of cosmology 
and to give adequate explanations of astronomical phenomena. Aris­
totle’s natural science accords with reasoning (qiyds) because physical 
phenomena have known causes. “However, regarding all that is in the 
heavens, man grasps nothing but a small measure of what is mathe­
matical” {Guide, 2.24, p. 326). Maimonides did not infer from the 
collapse of Aristotelian cosmology that his natural science might also 
be shaken. But had he been consistent, he would have concluded that 
the indeterminacy of the center of the universe obstructed Aristote­
lian physics as well.

Shlomo Pines called attention to aspects of Maimonides’ skepti­
cism.55 Pines believed that Maimonides wanted to reap a theological 
harvest from this skepticism, as did Kant after him, by overstating his 
misgivings so as to cast doubt on Aristotelian science and, by impfi-
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cation, on the eternity of the universe. It strikes me rather that Mai- 
monides’ skepticism rose from genuine perplexity about the way the 
world is.56 He recognized the legitimacy of conflicting claims and ac­
knowledged the contradictions and paradoxes inherent in the nature 
of being. His skepticism emerged out of relentless intellectual integ­
rity.57

Maimonides, then, was immersed in the epistemological eddies 
which swept his Andalusian colleagues; but they were (i) inclined to 
jettison the Ptolemaic system and (2) eager to save Aristotle, while he 
was prepared to leave the aporia in place, offering an interim mathe­
matical solution, anticipating some future physical resolution. In this 
“true puzzle” and the antinomy of creation versus eternity, he em­
braced a stance of dialectical skepticism.56

maimonides’ averroism

Post-Maimonidean Jewish philosophers and commentators often 
interpreted the master in an Averroistic direction.59 The attraction 
of Jewish philosophers to Averroes is intriguing.60 The career and fate 
of Averroism offers the fascinating paradox that it was embraced by 
Jewish thinkers and had a profound effect on Latin Scholasticism but 
made hardly a ripple in Islamic thought.

But was Maimonides an Averroist? In his letter to Samuel ibn Tib- 
bon, Maimonides twice commends Averroes’ commentaries on Aris­
totle. To be sure, this does not make him an Averroist.61 The ques­
tion of Maimonides’ knowledge of Averroes is inevitable.62 Averroes 
was Maimonides’ older contemporary and fellow Cordoban; however 
there is no evidence of any connection between the two.63

What did Maimonides know of Averroes’ writings?64 In a letter to 
his pupil Joseph b. Judah, the recipient of the Guide, Maimonides 
writes: “As for the rest of the sciences, I do not find time to study any 
of them. I am deeply aggrieved by this circumstance. Right now I

• have received all that Ibn Rushd wrote pertaining to the books of 
Aristotle except De Sensu et Sensibili.65 In my opinion, he has hit the 
mark well. I have not found time to peruse all his books until now.”66 
By saying that he lacked time to read all of his books until now, Mai­
monides implies that he had read some of them previously. This is an 
important point because it means that he may have been familiar 
with Averroes’ works when he wrote the Guide.
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The prevalent assumption is that when Maimonides wrote the 
Guide, he did not know Averroes.67 For example, Harry A. Wolfson 
avows that there is no evidence for Maimonides having been familiar 
with the writings of Averroes when he wrote the Guide, and that a 
“sort of argument from silence” indicates that the Guide was written 
“in complete ignorance of the works of Averroes.”68

Some connection of Averroes with the Guide is actually signified 
in an allegorical letter that Maimonides’ pupil Joseph b. Judah wrote 
to him. The disciple protests that he had legally married Pleiades, 
the daughter of Maimonides, before two witnesses, Ibn 'Ubaydallah69 
and Ibn Rushd (Averroes), who are called “friends.” Yet (he goes on) 
under the marriage canopy, Pleiades took other lovers, without the 
father protesting, and perhaps with his encouragement. Joseph de­
mands that his wife be returned to him, saying that he is a prophet 
or will become one.

The allegory probably means, as Baneth has suggested, that the 
master Maimonides had promised to give his daughter (Pleiades = 
the Guide) to his favorite pupil, Joseph b. Judah, but had let the work 
be disseminated among others before Joseph received his copy. In 
his reply, Maimonides ascribes the accusation to envy, admonishing 
the pupil for linking him and Ibn Rushd and for calling himself a 
prophet.

Medieval commentators did, in fact, ascertain an Averroistic com­
ponent in the Guide. And Shlomo Pines, in his “Translator’s Intro­
duction,” stresses aspects of the Guide containing a naturalistic Aris­
totelian Averroism. Pines was surely aware that this Averroism coexists 
with a Neoplatonic and Avicennian tenor. He assumes, however, that 
had Maimonides been more familiar with Averroes when he wrote 
the Guide, he would have trimmed the book’s Neoplatonic and Avi­
cennian boughs. Does Maimonides’ tepid commendation of Avicen­
na in his letter to Samuel ibn Tibbon, written after completion of the 
Guide, mean that he had changed his mind and veered in the direc­
tion of Averroes in his thinking? This would accord with Pines’ view 
in his “Translator’s Introduction.” Or did he take a more Neopla­
tonic turn at a later stage when he was in Egypt and under the 
influence of Isma'ili Neoplatonism?

The obvious solution to the coexistence of an Aristotelian or natu­
ralistic Averroism with a Neoplatonic or mystical Avicennianism is to
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assume that Maimonides modified his views. Now, it is true that Mai- 
monides constantly revised his writings. This is clear from auto­
graphs of his Commentary on the Mishnah and from the manuscript 
tradition of the Mishneh Torah.'u Indeed, we should speak of versions 
rather than editions of his works. He changed his mind often, con­
stantly altering the text. It comes as no surprise, therefore, that re­
cipients of his books complained of a faulty text. The Guide was not 
exempt from authorial editing. Samuel ibn Tibbon objected, when 
his translation was criticized by Maimonides, that the master’s stu­
dents had sent him an inferior text.

Thus, we should steer a middle course between the (Straussian) 
claim that contradictions in the Guide were deliberate and the phi- 
lologian’s avowal of shifts in viewpoint and a dynamic evolution of 
the text.71 If we assume revision, the question is whether Maimonides 
revised the Guide in a more Averroistic, naturalistic way or in a more 
mystical, Neoplatonic direction.'2

Maimonides may have come under Neoplatonic influences in 
Egypt where he came under the impact of the Fatimid dynasty and 
Neoplatonic Isma'ili theology. But he may easily have been famil­
iar with these currents previously, for Andalusia was a haven for Neo­
platonism. Neoplatonic works, such as the treatises of the Ikhwan al- 
Safa’ and the Arabic Plotinus material, were imported into Andalusia 
by Muhammad b. 'Abdallah ibn Masarra, Maslamah b. Ahmad al- 
Majriti, Abu al-Hakam 'Amr al-Kirmani, and others.'3 And Andalusia 
was the home ofjewish Neoplatonists like Ibn Gabirol and Abraham 
ibn Ezra.74

We may safely say that all the elements which infiltrated the Guide 
and Maimonides’ other theological writings were available to him in 
al-Andalus. Andalusian writings on Kalam, Neoplatonism, Sufism, 
Aristotelian philosophy, and science were available to Maimonides 
before he settled in Egypt and had access to its great libraries.

Maimonides held Aristotelian or Averroistic naturalistism and 
Neoplatonic or Avicennian transcendentalism in equipoise, in dialec­
tical equilibrium. Shlomo Pines, in his “Translator’s Introduction,” 
represents Maimonides as close to Averroes and a step away from 
Spinoza, anchoring him firmly within the parameters of the Spanish 
Aristotelian school and its “naturalistic hard-headedness.” This natu­
ralistic hard-headedness was expressed in the physical theory of the



Maimonides and the Spanish Aristotelian School

57

Spanish school. Following Aristotle and Alexander of Aphrodisias, 
they avoided the natural world of Neoplatonists like Proclus who 
denigrated nature and treated physics as inferior to metaphysics, 
and rejected Ibn Sina and the injection of mystical conjectures into 
physics.'5

For Ibn Rushd, the Aristotelian proof for a Prime Mover has its 
necessary starting point in physical data such as the nature of motion; 
it presupposes physical phenomena; and God, the principle object of 
metaphysics, can be proved to exist only by reference to physics. For 
Ibn Sina, the Necessary Existent (= God) may be proved to exist with­
out any reference to physical phenomena. For Ibn Sina, God is tran­
scendental, distinct from the intellect of the outer sphere; whereas 
for Ibn Rushd, God is identical with the intellect of the outer sphere 
and thus enmeshed in the workings of nature.

Ibn Rushd carefully pruned Neoplatonic (Avicennian) branches 
from his Aristotelian tree and went through several phases leading 
him to a more naturalistic Aristotelianism. Maimonides, however, un­
like his Cordoban confrere, does not refrain from characterizing God 
as the Necessary Being and invoking proofs for God’s existence de­
pending on the Avicennian distinction between essence and exis­
tence, anathema to Ibn Rushd. Pines explains that Maimonides tol­
erated Avicennian ideas because he was unfamiliar with Ibn Rushd’s 
attempt to eradicate Ibn Sina’s accretions, and therefore uses the Avi­
cennian term Necessary Existent and the distinction between essence 
and existence.7I> Even so, Pines says, this proof, like others, is not 
purely metaphysical; for all of Maimonides’ proofs are predicated on 
the existence of motion or change and thus concur with Ibn Rushd 
(and Aristotle). Indeed, Maimonides says (Guide, 1.70), that the mo­
tion of the heavenly sphere is the most powerful proof of God’s ex­
istence. And elsewhere (Guide, 1.71, p. 183), he states that there is 
no inference possible proving God’s existence save those deriving 
from the totality of this existent and its details.

However, in my view, Maimonides’ adoption of Ibn Sina’s Neces­
sary Existent belongs to a broader scope of Avicennian thought in 
the Guide.1' Maimonides adopts the crucial Avicennian distinction 
between essence (quiddity) and existence and the concomitant view 
that existence is an accident accruing to essence. For example, Mai­
monides states (Guide, 1.57, p. 132) as something known'8 that “ex-
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istence is an accident appended to what exists, and therefore super­
added to its essence. This is true of everything which has a cause. 
Only God has no cause for his existence. His existence is necessary 
and is identical with His essence and His true reality; and His essence 
is His existence.”79

And so, in Avicennian terms, there is a distinction between what 
is necessary in itself, or absolutely, and what is necessary by something 
else, harboring in its essence the category of the possible.80

Ibn Sina distinguished in the heavenly spheres between potential­
ity and actuality, matter and form, and made them necessary exis- 
tents only vis-a-vis the First Cause or God.81

In this vein Maimonides says (Guide, Int. 1.22, p. 238) that every 
body is necessarily composed of matter and form and is accompanied 
by accidents of quantity, shape, and position. As Munk noticed, Mai­
monides adopted here the view of Ibn Sina who ascribed matter and 
form also to the heavenly bodies.82 This ascription of possible being 
to the heavenly bodies is antithetical to Aristotle and was refuted by 
Ibn Rushd who considered the heavenly bodies as simple bodies hav­
ing their form or entelechy in separate intelligences, and not as com­
posed, as are bodies in the physical world, of form and matter.

I see no justification for concluding that Maimonides admitted 
Avicennian views because he was ignorant of Averroes’ more consis­
tent Aristotelian principles. He had his reasons for arguing (1) that 
the deity was the Necessary Being whose existence was identical with 
his essence and who transcended the physical world; and (2) that the 
existence of the heavenly bodies was merely contingent and possible. 
And he would have done so whether or not he knew Averroes’ views 
on these issues.

We cannot say that Maimonides was an Averroist. Nevertheless, 
there are naturalistic positions he adopted that bring him close to 
Averroes and, indeed, to Spinoza. There is no need to assert that 
Maimonides derived these views from Averroes and used his writings 
when he wrote the Guide, although this is a possibility.

In several passages Maimonides identifies God with the system of 
nature. For instance (Guide, 3.32, p. 525): “If you consider the di­
vine actions—I mean to say the natural actions—the deity’s wily gra­
ciousness (talattuf) and wisdom (hikma), as shown in the creation of 
living beings... ”83 By a deft use of the phrase “I mean” Maimonides
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establishes the equivalence of divine with natural, which inevitably 
reminds us of Spinoza’s deus sive natural The equation of the divine 
and the natural relates to God’s wily graciousness and wisdom in 
creation of living beings, and in the chapter Maimonides stresses 
the wondrous and gracious arrangement of the human body, ex­
plained by Galen in De usu partium humani corporis. It is this expres­
sion of divine wisdom and providence that Maimonides discerns in 
natural phenomena but not in the heavens where apparent chaos 
invades order. That the divine actions are equivalent to the natural 
actions is implied in Guide, 1.54, p. 125, where Maimonides desig­
nates God’s ways {derakhim) and characteristics {middot) as his actions 
in the world, so that we apprehend the kindness {lutj) of his govern­
ance {tadbir) in the production of human embryos, which we call 
mercy. The knowledge of God’s attributes of action, the divine activi­
ties in the world, which Moses achieved (1.54), is the only positive 
knowledge concerning God possible to human beings. The study of 
the order of nature is the only way for us to have positive knowledge 
of God.85

Pines believed that this knowledge of the system of nature may 
signify the essence of God, and that this may be the meaning of the 
judgment that God apprehends us by the same light by which we 
apprehend him (3.52), implying, in harmony with the Aristotelian 
assumption of the unity of the subject and object of intellection, that 
God is identical with the system of natural sciences, and that man 
too may gain this identity.86

But this interpretation, while attractive, prescinds from the tran- 
scendance of the God who is beyond attribution and human compre­
hension—above the system of nature. The dialectical equipoise 
sustained between the Averroistic and Avicennian visions is not acci­
dental; it reflects the two aspects of the deity: the God whose actions 
are manifested in nature and the God who is beyond nature, who is 
radically and wholly other, beyond attributes, serenely above knowl­
edge or description.

Whatever the course of composition of the Guide, the finished 
product—by a “canonicial reading”—sustains both immanence and 
transcendance, a balance Maimonides wished to profess. All else but 
God is contingent, tentative, evanescent, even (especially) the celes­
tial bodies. Only by eliminating the transcendental deity can we ar-



Joel L. Kraemer

NOTES

60

rive at a totally naturalist, immanentist philosophy. And this is pre­
cisely what Spinoza does.
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40. See George Saliba, A History of Arabic Astronomy (New York, 1994), 
22-26; A. I. Sabra, “The Andalusian Revolt against Ptolemaic Astronomy,” 
in Transformation and Tradition in the Sciences, ed. Everett Mendelsohn (New 
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41. See Pines, “Translator’s Introduction,” cix-cxi. Although I have dis­
cussed this previously in “Maimonides on Aristotle and Scientific Method,” 
in Moses Maimonides and His Time, ed. Eric L. Ormsby (Washington, D.C., 
1989), 76-84, I wish to develop further certain points here.

42. Pines states (Guide, 322 n. 1) that the word qiyds used here means 
“syllogism” and more broadly “reasoning” or “analogy.” It is possible that 
qiyds here means demonstrative proof.

43. See the fine discussion by Sabra on this point (“The Andalusian Re­
volt,” i34ff).

44. In Guide 2.24, Maimonides mentions also Thabit ibn Qurra and al- 
Qabisi. Langermann, “The ‘True Perplexity,’” 161, raised the question 
whether Maimonides knew Ibn al-Haytham’s al-Shukuk ’■ala Batlamyus; see 
the edition by A. I. Sabra and Nabil Shehaby (Cairo, 1971). He notes that 
Maimonides does not mention the work, and that there is no firm evidence 
that he was familiar with it.

45. See the text in his Great Commentary on the Metaphysics (Tafsir Ma 
Ba’d al-Tabi’a), ed. Maurice Bouyges, 3 vols. (Beirut, 1948), 3.1661-64 and 
the discussion by Sabra in “The Andalusian Revolt,” i4off.

46. See also his statement in his commentary on Aristotle’s De caelo, cited 
by Carmody (“Planetary Theory,” 572).

47. See Guide, 2.24, pp. 326-27.
48. Cf. Otto Neugebauer, “The Astronomy of Maimonides and Its 

Sources,” Hebrew Union College Annual 22 (1949): 336.
49. See also Pines, “Translator’s Introduction,” cxi.
50. See Hilhhot Yesode ha-Torah, III, 1-11; Tzvi Langermann, “The ‘True 

Perplexity’: The Guide of the Perplexed, Part II, Chapter 24,” in Kraemer, Per­
spectives on Maimonides, 162-64, x69- To be sure, he may have avoided subtle 
explanations of mathematical models out of consideration for his audience.

51. Maimonides calls the issue al-hayra al-haqiqa in Guide, 2.24, (ed. 
Munk-Joel, 23b). The word hayra is of the same root as ha’irin in the title 
of the Guide, translated “Perplexed.” But hayra often renders Greek aporia, 
meaning “puzzle” or “difficulty” or “problem." And I shall favor the transla­
tion “puzzle” here. I suggest that we get away from the language of perplex­
ity and substitute terms closer to the Aristotelian sense of aporetic and 
aporematic. Maimonides was not a builder of philosophical systems but an 
aporetic philosopher, and the Guide is an aporetic work; it raises aporiai and 
attempts to resolve them; but many rest unresolved. On al-hayra al-haqiqa, 
see Langermann, “The ‘True Perplexity’,” in Kraemer, Perspectives on Mai­
monides, 159-74.

52. See the discussion in Goldstein, “The Status of Models,” 139.
53. Sabra, “The Andalusian Revolt,” 143-44.
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54. I have argued this in “Aristotle on Scientific Method.”
55. See Shlomo Pines, “The Limitations of Human Knowledge according 

to al-Farabl, ibn Bajja, and Maimonides,” in Studies in Medieval Jewish History 
and Literature, ed. Isidore Twersky (Cambridge, Mass., 1979), 82-109. It is 
generally surmised, perhaps correctly, that Pines changed his mind from the 
time he published his “Translator's Introduction” (published in 1963) to the 
time he wrote his “Limitations” article and others stating his position. Her­
bert A. Davidson has taken issue with Pines in “Maimonides on Metaphysical 
Knowledge,” Maimonidean Studies 3 (1992-93): 49-103. Whether Pines 
changed his mind or not does not have bearing on the value of the presen­
tation in his “Translator’s Introduction” to his translation of the Guide, 
which is a masterpiece and a catalyst for many subsequent studies on Mai­
monides.

56. Consider Maimonides’ discussion of the irrationality of II in Mishnah 
‘Eruvin, 1.5, ed. Jospeh Kafih (Jerusalem, 1963), 2.98; Langermann, “The 
‘True Perplexity’,” 165. The ratio of the diameter of the circle to its circum­
ference cannot ever be known due to its own nature, not to our ignorance.

57. He writes (Pines, 327): “It is possible that someone else may find a 
demonstration by means of which the true reality of what is obscure (ashkala 
'alyayya) for me will become clear to him. The extreme predilection that I 
have for investigating the truth is evidenced by the fact that I have explicitly 
stated and reported my perplexity (hayra) regarding these matters as well 
as by the fact that I have not heard nor do I know a demonstration as to 
anything concerning them.”

58. I mean by “dialectical skepticism” a stance of philosophical doubt 
occurring when an aporia cannot be scientifically decided by either one of 
two opposing arguments. In the creation-eternity antinomy Maimonides os­
tensibly preferred the creationist hypothesis theologically by an act of voli­
tion; in the astronomical crisis he favored the Ptolemaic system as a superior 
mathematical model.

59. See Georges Vajda, “A propos de 1’Averroisme juif,” Sefarad 12 
(1952): 3-29. Maimonides appears to have accepted the doctrine of the 
unity of the intellect in the afterlife, elaborated by Ibn Bajja (see Guide, 1.74, 
p. 221) and espoused by Ibn Rushd, whence it was adopted in Latin Aver- 
roism and by Jewish Averroists who correctly interpreted Maimonides this 
way; see Pines, “Translator’s Introduction," civ.

60. The Sultan Abu Ya'qub Yusuf banished the elderly Averroes to the 
mostly Jewish town of Lucena near Cordoba. This gave rise to legends that 
Ibn Rushd sought refuge with his disciple Maimonides; see Solomon Munk, 
Melanges de philosophic juive et arab (Paris, 1955), 425.

61. Cf. Kristeller, Renaissance Thought, 33: “If we understand by Aver- 
roism the use of Averroes’ commentary on Aristotle, every medieval Aristo-
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telian including Aquinas was an Averroist.” Kristeller adds two additional 
criteria: first, a neat distinction between reason and faith, and secondly, the 
unity of the intellect in all men. In fact, Maimonides presumably meets these 
standards.

62. See the discussion by Pines in his “Translator’s Introduction,” cviii— 
cxxiii. Miguel Cruz Hernandez, Abu-l-Walid Ibn Rushd (Averroes): vida, obra, 
pensamiento, influencia (Cordoba, 1986), 407, cites a number of studies bear­
ing on Averroes and the Jews, inter alia, David Gonzalo Maeso, “Averroes y 
Maimonides (1135-1204), does glorias de Cordoba,” Miscelanea de estudios 
arabes y hebraicos 16-17 (1967-68): 139-64.

63. One may fantasize them as children playing chess or marbles to­
gether in the area between the great mosque (mesquita) and the Jewish 
quarter (haral al-yahud). And later, whilst Averroes was sitting on his ve­
randa, overlooking Cordoba, above the gardens, the orchards, and the busy 
Guadalquivir, (as depicted) in the lovely story “Averroes’s Search” by Jorge 
Luis Borges, puzzling over the terms “tragedy” and “comedy” in Aristotle’s 
Poetics, something revealed to him their meaning, to wit, “panegyrics” and 
“satires and anathemas.” One may indulge one's fancy and picture Musa ibn 
Maymun passing by and trying to help his colleague fathom the arcane ut­
terances from a distant culture.

64. See Pines, “Preface,” Ixxx, cviii.
65. The Arabic title is Kitab al-Hiss wal-Mahsiis. The Compendium or 

Epitome of Ibn Rushd (completed in 1170 in Seville) of what Greek editions 
call the Parva Naluralia, includes six of the nine Aristotelian treatises, the 
first being De sensu et sensibili. See Peters, Anstoteles Arabics (Leiden, 1968), 
46; the edition of Abdurrahman Badawi, in Aristutalis ft l-nafs (Cairo, 1954); 
that of Helmut Gatje, Die Epitome des Parva Naluralia des Averroes (Leiden, 
1961); and Gatje’s, Studien zu Uberlieferung der Aristotelischen Psychologic im 
Islam (Heidelberg, 1971); the Arabic-Hebrew version of Moses ibn Tibbon, 
Averrois Cordubensis Compendia librorum Aristotelis qui Parva naturalia vocantur, 
ed. Henry Blumberg (Cambridge, Mass., 1949).

66. Baneth, Letters, no. 6, p. 70.
67. See Alexander Altmann, “Essence and Existence in Maimonides,” 

Bulletin of the John Rylands Library 35 (1952-53): 294, note 3; also in his 
Studies in Religious Philosophy and Mysticism (Ithaca, 1969), 10g n. 3.

68. Harry A. Wolfson, Crescas' Critique of Aristotle (Cambridge, Mass., 
1929). 323-

69. See Baneth, Letters, no. 4, p. 23. ‘Abdallah or ‘Ubaydallah (Heb. 
Obadiah) was the progenitor of the family who gave it its name, and so 
Maimonides is Ibn ‘Ubaydallah. The family name today would be Obadiah.

70. Joshua Blau and Aexander Scheiber, An Autograph of Maimonides from 
the Adler Collection and the Leningrad Library (Jerusalem, 1981).
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71. See Pines, “Preface,” cxiv, who notes that the notion that God is the 
soul of the universe is disconcerting because this was a Sabian doctrine; see 
Guide, 3.29. On earlier and later strata, see now the attempt by Hannah 
Kasher, “Is There an Early Stratum in the Guide of the Perplexed?" Mai- 
monidean Studies 3 (1992-93): 105-129.

72. This is what Alfred Ivry suggests in a number of publications on the 
Neoplatonic features of the Guide. See most recently “Isma 'ili Theology and 
Maimonides’ Philosophy,” in The Jews of Medieval Islam: Community, Society, 
and Identity, ed. Daniel Frank (Leiden, 1995), 271-99.

73. Majid Fakhry, A History of Islamic Philosophy (New York, 1983), 258- 
59-

74. See Herman Greive, Studien zum jiidischen Neuplatonismus: Die Religion- 
sphilosophie des Abraham Ibn Ezra (Berlin-New York, 1973). And see Neoplaton­
ism and Jewish Thought, ed. Lenn E. Goodman (Albany, 1992).

75. Pines, “Translator’s Introduction,” cxi-cxii.
76. Ibid., cxiii.
77. In discussing the subject of metaphysics, Pines (“Translator’s Intro­

duction,” cxii) sees the Avicennian view on essence and existence and the 
subject of being as treated merely cursorily in the Guide; he tends to no­
tice but underplay Avicennian traces, whereas Wolfson (see note 68 above) 
downplayed or eliminated Averroistic themes and stressed Maimonides’ re­
liance on Avicenna.

78. Altmann, “Essence and Existence,” 294, takes the reference to the 
theory as being well known and commonly accepted as indicative that Mai­
monides did not know Ibn Rushd’s criticism of Ibn Sina’s doctrine.

79. See the long note in Munk, Le guide des egares, 1.231, note 1. And see 
Altmann, “Essence and Existence in Maimonides,” 294, 296, et passim; and 
Guide, 2.18. This, as Joseph Owens points out, is a Platonic admission of 
ideas or forms that are preexistent. Accordingly, the entity’s existence is not 
derived from its own nature but from another entity and ultimately from 
the ultimate cause of existence (Joseph Owens, “The Relevance of Avicen­
nian Neoplatonism,” in Neoplatonism and Islamic Thought, ed. Parviz 
Morewedge [Albany, 1992], 44). And see Guide, “Introduction,” 19th propo­
sition (p. 238). This and the two subsequent propositions are Avicennian.

80. See Munk, Le guide des egares, 2.18, note 3.
81. Munk notes that Ibn Sina refers to Aristotle who expressed the idea 

of Necessary Existent; Met. ix, 8. Cf. Caelo I, 2. Ibn Rushd rejected this in 
many of his works; cf. Melanges, 358-59.

82. On the heavenly bodies, see Guide, 2.20 and Munk, Leguide des egares, 
2.20 n. 1. Munk cites Aristotle, Metaph. ix, 8 and xii, 2; and see Munk, 
Melanges, 4 n. 1, and 18 n. 1.
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83. See Pines (“Translator’s Introduction,” Ixxii-iv) on wily graciousness 
and Hegel’s Vemunjl; and Amos Funkenstein, “Maimonides: Political Theory 
and Realistic Messianism,” in Die Machle des Guten und Bosen: Vorstellungen im 
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85. Ibid., cxv; Guide, 1.54, and 68.
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Jewish-Muslim Relations in the 
Context of Andalusian Emigration

This essay concerns interconfessional circles among Spanish emi­
grants in the central Muslim lands, as well as in Spain itself, particu­
larly during the late twelfth and thirteenth centuries. My focus rests 
on intellectuals who were, one might say, interconfessional despite them­
selves. Specifically, it was through the shared passion for certain intel­
lectual subsystems—Sufi, Isma'ili, Ishraqi, Kabbalistic—that inter­
course between Spanish Jews and Muslims flourished. And it was 
specifically Spanish emigrants who shipped a propensity for conviven- 
cia with them in their luggage, as it were, and who maintained such 
characteristically Spanish conversations abroad. The resulting inter­
actions were sufficiently extensive, I think, to allow us to speak of 
interconfessional circles of Spanish intellectuals.

Some of the contacts that I will discuss did take place on Spanish 
soil. When they did not, they were still experienced by men who con­
sidered themselves to be Spanish. Pride of origins was sufficiently 
common that, as Joshua Blau notes, “[Maimonides] always consid­
ered himself a Spaniard, attached to the Judeo-Spanish ways of life 
and extolling Judeo-Spanish customs.”1 Keep in mind, too, that two 
figures central to the following discussion, Ibn 'Arabi and Maimon­
ides (who called himself “ha-Sepharadi”) were adults when they 
left Spain, Ibn 'Arabi at age thirty-five and Maimonides in his early 
twenties.

An additional consideration to keep in mind concerns the oscil-
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STIMULI AND CONSTRAINTS OF 
INTERCONFESSIONALISM IN EXILE

However much the needs of impersonal science and desires of per­
sonal attraction drew Jews and Muslims together, doctrine and chau­
vinism held them apart. From the Jewish confessional standpoint, 
contacts were fraught with dangers, as indeed the incidence of con­
version in these circles proves. Jewish “philosophical converts” of the 
twelfth and thirteenth centuries include Abu’l Barakat al-Baghdadi, 
Ibn Kammuna, Samau’al al-Maghribi, Abu Sayyid al-Isra’ili, Safid ibn 
Hasan, and Isaac ibn Ezra.7 On the other hand, common activities 
drew them together. If there was any one deformation professionelle 
which distinctively shaped the careers of Jewish and Muslim philoso­
phers, it was that of the physician-scientist.8 Jewish-Muslim physician 
friendships could develop such intensity that the Muslim Ibn al-Qiftl 
(d. 1248) and the Spanish emigrant Jew Ibn cAqnm, who died in the 
early thirteenth century, were said apocryphally to have vowed “that 
whoever preceded the other in death would have to send reports 
from eternity to the survivor.”9 Both formal and informal friendships 
between Muslim and Jew, moreover, are well known from a variety 
of sources.10 Correspondence survives, for example, between the in­
fluential Spanish-Muslim refugee philosopher Ibn Bajja (a major 
player in the following discussion) and his friend, the logician and 
converted Jew, Yusuf ibn Hasdai, the great-grandson of the famous 
Spanish-Jewish dignitary, Hasdai ibn Shaprut.11 Jewish and Muslim

lation between the old center in Spain and newly embraced centers 
in the East. At least one circle which I will address, the Murcia school 
of Sufism, operated both on Spanish soil and subsequently in exile. 
Such Arabophone early Kabbalists as Abraham Abulafia, Isaac of 
Acre, and Joseph ben Shalom operated both in East and West.2 Rabbi 
Isaac of Acre, a student of Nahmanides for a time, subsequently emi­
grated to eastern Islamicate lands, as did many of the figures under 
discussion here. He gained firsthand knowledge of Sufism and even­
tually had a substantial impact on the origins of Kabbalah.3 The 
Nahmanides circle demonstrably was Arabophone.4 It was through 
students of Nahmanides that Ramon Hull seems to have gotten his 
knowledge of Kabbalah as early as the 1270s.5 This two-way street 
continued into the fourteenth century.6
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philosophically oriented physicians, then, could become friends who 
both met together and corresponded with one another.

Within the context of such general dynamics of danger and entice­
ment, attraction and repulsion, I should now like to address four sub­
systems of intellectual esoterism: Isma'ilism, Ishraq, Sufism, and Kab­
balah.12

Judeo-Isma‘ilism

The first subculture I want to address is Isma'ilism. The theoretical 
writings of Sevener Shi'ites attracted Jewish thinkers in part because 
they provided particularly vivid means of conceptualizing group- 
pride, a kind of ontology of supremacy. The greatest Spanish-Jewish 
thinkers of the period of “creative symbiosis," Judah Halevi and Mai- 
monides, utilized Isma'Ili teachings in this sense.13 Maimonides’ fol­
lowers, like Isaac ibn Latif, did so undeniably.14

Recent scholarship has begun to confirm Scholem’s assertion, 
identifying aspects of common interest between Isma'IHs and Jews.15 
The phenomenon of Jewish Isma'ilism, while not marginal in its 
scope of influence, seems, however, largely to have been a function 
of shared religious interest in speculation, for example, in support 
for a quasi-biologistic prophetology. These features spoke to a com­
mon cause of sorts, but do not seem to have arisen, in this case, from 
an extensive or immediate social nexus. Isma'ilism survived as a still­
potent component of the theoretical or speculative literature of the 
day. I include it here not only because this Muslim theology had an 
impact on Andalusian Jews like Judah Halevi and Maimonides, but 
because recent research suggests it also enjoyed a surprising impact 
on more than one form of Spanish Kabbalah. Moreover, the nega­
tive theology of the Judeo-Isma'IH milieu stimulated imagery lead­
ing, it has been argued, to the Ein Sof of Kabbalah. In all cases, finally, 
the synthesis was then carried abroad and disseminated there. It was 
even picked up in this century by the theologian Franz Rosenzweig.16

Ishraq

By contrast to the relatively rarified impact of Isma'Ili thought, per­
haps no subculture was as demonstrably reciprocal as that which 
produced the Avicennan philosophical mysticism known as “Illumi­
nation” {Ishraq). Three Muslim philosophers were particularly impli-
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cated in the social context of Ishraqi thought, to which Jewish (orJew- 
ish-convert) philosophers also seem markedly to have been drawn. 
These Muslim philosophers, Suhrawardi (d. 1192), Ibn Tufayl (d. 
1185), and Ibn Sab'in (d. 1270), explicitly were beholden to the still 
mysterious Oriental Wisdom, al-Hikma al-Mashriqiyya, of Avicenna.17 
For purposes at hand, Ishraqi subculture may be said to have been 
significantly interconfessional in at least four senses. First, the cur­
riculum, so to speak, of these thinkers was one distinctively (though 
not exclusively) cultivated over several centuries in Jewish-Muslim cir­
cles. Second, some of these Muslim philosophers both met with Jew­
ish philosophers and initiated Jewish students: their circles were in­
tertwined with those of contemporaneous Jewish philosophers in 
certain fundamental respects. Third, they occasionally studied and 
sometimes even taught Jewish works. Fourth, a number of their works 
were popular among Jewish philosophers for several centuries.

This combination of factors, taken as a whole, serves to highlight 
a significant and still little-studied intercultural context for Spanish 
philosophy, which therefore deserves to be treated in more detail. 
The first of these factors, that of a certain shared curriculum, may 
be discerned, for example, in the interconfessional reception-history 
of such neo-Platonic classics as the Theology of Aristotle and the Liber de 
Causis. The Theology of Aristotle, particularly in the so-called “Longer 
Version,” seems to have emerged into Islamicate philosophical dis­
course out of a context at once Isma'ili and Jewish.18 The text-history 
of the Liber de causis also seems striking in this regard. Its primary 
readers were al-'Amiri, an exponent of Pseudo-Empedoclean tradi­
tions heavily favored by Andalusian Jewish philosophers; Moses ibn 
Ezra, whose son became a “philosophical convert”; cAbd al-Latif al- 
Baghdadi, who studied the Guide for the Perplexed; and Ibn Sab'in, who 
both studied and cited Maimonides’ masterwork.19

Second, the philosophers associated with Ishraq met and taught 
Jews, Jewish converts, and Judaizing Muslims. The martyred mystical 
philosopher Suhrawardi initiated (with the khirqa) one Najm al-Din 
ibn Isra’il, who taught, along with an appropriately Muslim confes­
sional doxology, non-Muslim confessions as well.20 A leading com­
mentator on Suhrawardi, the scientist Qutb al-Din Shirazi, gave the 
ijaza to Abu Bakr Muhammad ibn Muhammad al-Tabrizi in 701/ 
1301-02: this would appear to be the same al-Tabrizi who wrote
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a celebrated gloss on sections of the Guide for the Perplexed?' Ibn 
Tufayl’s biography is extremely scanty, but he could have met Moses 
Maimonides at the court in Fez, where Ibn Tufayl served as vizier 
precisely at the time when Maimonides was passing through on the 
road to Cairo. Fellow Aristotelians strongly influenced by Ibn Bajja, 
these fellow Spanish exiles would have had much to discuss.22 And 
Ibn Tufayl’s pioneering novel was translated and analyzed by Mai- 
monidean mystical Jews in the thirteenth century, like Moshe Nar- 
boni, who also wrote a commentary on The Guide for the Perplexed?^

The third aspect to the interconfessional context of “Illumination- 
ism” (Ishraq) which deserves mention is the Muslim study and teach­
ing of Jewish philosophical works.24 Ibn Sab'in used the work of Mai­
monides, as did "Abd al-Latlf al-Baghdadl, who, like Ibn Sab'in, was 
a hermetically oriented philosopher.2’ cAbd al-Latlf al-Baghdadi, in­
terestingly enough, is the only Muslim author known to have cited 
the “Long Recension” of the Theology of Aristotle, which may have 
been originally redacted in Arabic by a Jew, and which is a funda­
mental text in the development of a Jewish-Muslim doctrine of the 
“negation of attributes.”26 cAbd al-Latif al-Baghdadi is also significant 
because Ishraqi circles were markedly Hermetic. Suhrawardi, Ibn 
Sab'in, and “Abd al-Latif al-Baghdadi included Hermes in their intel­
lectual isnadsf The first Jewish philosophers to claim this spiritual 
genealogy, Moses ibn Ezra, Judah Halevi, and Abraham ibn Ezra, 
were twelfth-century Spanish members of the same circle.28 In this 
way, the figure of Hermes stood for a transconfessional wisdom, a 
universal revelation, which doctrine further endorsed Muslim study 
of Jewish works.

Two works of Maimonides have been said to bear some relation to 
the Hayy ibn Yaqzan of Ibn Tufayl. Although this likelihood has been 
suggested for many years, a systematic investigation of the relation­
ship between the contemporaneous classics, the Guide and Hayy, has 
not been undertaken.29 The second text has not been proven conclu­
sively to belong in the Maimonidean oeuvre. But this work, the 
Perakim be-Hazlaha {Chapters on Beatitude), cites Hayy ibn Yaqzan, and 
emerges from this milieu, if not from the hand of Maimonides him­
self.30 It should be noted that Ibn Tufayl explicitly identifies himself 
with the "Ishraq" tradition in his epistolary introduction to Hayy ibn 
Yaqzan (which provides the rhetorical framework for the book, just
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as an epistolary introduction frames the Guide) ,31 Nonetheless, clari- 
fiying the relation between the two must proceed on the basis of in­
ternal evidence, inasmuch as neither one cites or even alludes to the 
other. Thus Dominique Urvoy may be accurate in his recent obser­
vation that, for Maimonides, “the Almohad background consituted a 
framework ... he comes close to the Avicennism of ibn Tufayl in jux­
taposing a strictly deductive method in the details of the analysis with 
the concept of metaphysical knowledge known as illumination, but 
without revealing the link between the two.”32

Finally, works by Muslim philosophers which emerged from this 
interconfessional context were studied and annotated by Jews for cen­
turies. Suhrawardi emphatically influenced the Jewish converts Abu’l 
Barakat al-Baghdadi and Ibn Kammuna, and a century later still had 
a powerful effect on R. David b. Joshua Maimonides, the “last of the 
Maimonidean Negidim.”33 Ibn Tufayl enjoyed an impact on Jewish 
philosophers from Moshe Narboni (1300-1362) to Yohannan Ale- 
manno, Baruch Spinoza, and Ernst Bloch.34

The Murcia School of Sufism

A third intellectual subculture shared by Spanish emigrant Mus­
lims and Jews was that of Sufism. In this case, I am interested less in 
the remarkable phenomenon of Jewish Sufism, whose centers were 
in Cairo and the Yemen, than I am in the approach to Jews on the 
part of Spanish emigrant Sufis.

Joel Kraemer recently has spoken of “the Sufi school of Murcia.”33 
Ibn Sab'in of Murcia not only cited Maimonides’ Guide for the Per­
plexed in his Risala al-Nuriyya and displayed further knowledge of 
Maimonidean thought in his correspondence with the Emperor 
Frederick II, but produced disciples like Ibn Hud of Murcia, who 
taught the Guide to Muslims and Jews alike.36 Ibn Sab'in also was fol­
lowed, moreover, by another Murcian disciple in Damascus, 'All al- 
Harrall, whose father was a Jewish convert.3' Louis Massignon went 
so far as to argue, in fact, that Ibn Sab'in possessed an “interconfes­
sional plan” and even spoke of “Ibn Sab'in and the Hallajian conspir­
acy in Andalusia and the Orient in the thirteenth century.”38 Appar­
ently, expatriate colonies of Murcian activists were transplanted to 
Fez and Damascus.39 Still, Massignon was an enthusiast of genius, and
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we should not feel constrained to follow him in ascribing conspirato­
rial plans to the Sab'Iniyya.

The followers of Ibn 'Arabi spread far more widely than those of 
Ibn Sab'in, but here again one need not resort to conspiracy theory. 
In the present context, the Shaykh al-Akbar, The Great Master, is cer­
tainly the most important figure in terms of impact, and yet he re­
mains the least known in terms of his relationship to Jews and Juda­
ism. Let me begin with an intriguing example. Ibn 'Arabi’s theory 
of divine names bears a suggestive similarity to certain Jewish no­
tions, as Vajda noted some years ago.40 For example, in the Guide for 
the Perplexed, Maimonides glosses the traditional name hey ha-zolamim, 
“the Life of the worlds”; while Ibn 'Arabi places hayy al-calim, the Life 
of the World, as the first of seven Prototypes (ummahat), an important 
cognate term in Jewish-Muslim philosophy.41 Indeed, Ibn 'Arabi’s 
theory of “eternal exemplars” may have some bearing on the devel­
opment of the sefirot of Kabbalah, but this comparison remains to be 
explored.42

Ibn 'Arabi’s sources, likewise, remain to be investigated systemati­
cally. But indications suggest that he drew on sources heavily favored 
by Spanish Jews. For example, in his extraordinary vision of a youth 
by the Kaabah—one of the climactic passages in his vast corpus—he 
cites the Theology of Aristotle.43 It is even more striking that he twice 
explicitly cites Ibn al-Sid al-BatalyawsI (1052-1127).44 This twelfth­
century Spanish Muslim philosopher was studied, it appears, almost 
exclusively by Jews, who produced at least three Hebrew translations 
of his Book of the Circles.45 Other Jews who cited him include the Span­
ish Kabbalists Abraham Abulafia and Moshe de Leon.46 Ibn 'Arabi’s 
use of such sources as the Theology of Aristotle and the Book of the Circles 
may amplify our knowledge of the interconfessional circles in which 
he circulated.

Ibn 'Arabi’s social circumstances do not preclude contacts. It should 
be noted that both Ibn 'Arabi and Maimonides, Spanish emigrant 
philosophers, resided in Cairo in 1203 and again in 1206.4' That they 
could have met is not farfetched: Ibn 'Arabi, like Maimonides, vis­
ited the few small circles of philosophers, and had already met, for 
example, Ibn Rushd.48 In fact, Ibn 'Arabi describes meeting a rabbi 
in his Futuhat, just as we have actual protocols of Maimonides’ meet-
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ings with Muslim scholars.19 Moreover, Ibn 'Arabi’s circles, in addi­
tion to those just mentioned, also had other Jewish contacts. Al-Buni, 
the thirteenth-century Egyptian magician and follower both of Ibn 
Sab'in and Ibn 'Arabi, included the Jewish angel Metatron in his rep­
ertoire, along with other Jewish motifs.50

The influence of the “Sufi school of Murcia” rolled through the 
early modern period. Ibn Sab'in’s disciple al-Harrali wrote a work 
which stimulated al-Biqa’i, perhaps the first Muslim scholar to con­
sult a written Arabic translation of the Bible.51 The Majorcan itiner­
ant, Ramon Llull, under the impact both of Ibn Sab'in and of his 
student al-Shustari (d. 1269), went on to influence Nicholas of Cusa 
(d. 1464), thereby providing a significant stimulus to the metaphysics 
of the European Renaissance.52 And the influence of Ibn 'Arabi sim­
ply may have been as deep and as broad as that of any Muslim thinker 
after the thirteenth century?3

Jewish Esoteric Elites

The last subculture is that of Arabophone Kabbalists with a philo­
sophical orientation. From Southern Spain two thirteenth-century 
Jewish philosophers, Judah ben Nissim ibn Malkah and Judah ben 
Solomon ha-Cohen ibn Malkah (b. 1215), must be singled out in this 
regard.54 Judah ben Nissim, Arabophone, perhaps originally Span­
ish, strongly influenced by Isma'IlI thought, is closely associated with 
Judah ben Solomon ha-Cohen.55 This latter connection may be sig­
nificant, for Judah ben Solomon served as Jewish informant at the 
court of the Emperor Frederick II, with whom Ibn Sab'in corre- 
sponded.56Judah, Judah, Ibn Latif, and Abraham, operating between 
1240 and 1280 in the largely Arabic milieu of Spain and Morocco, 
were Maimonideans influenced by Sufism whose interpretation of 
Kabbalah formed a distinct mystical approach. This form of Kab­
balah would be incomprehensible without understanding its inter­
confessional contacts, particularly those in Spain.

A few words are in order concerning the meaning of this phe­
nomenon. These four circles operated on the blurry line somewhere 
between mythos and logos. Largely Avicennan and Neoplatonic, they 
shared an increasing tendency to resort to narrative depictions of 
ratiocination.57 No sooner had angels commonly come to be identi-
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fied with Intelligences or Intellects—by the year 1200 a fact in all 
three traditions—than the road to seraphic reason circled back on 
itself. Imaginative representations of conceptual materials by means 
of the hybrid genre of philosophical allegory now enjoyed a brief but 
intense ascendency—Suhrawardi’s “visonary recitals,” Ovadya Mai- 
monides’ Treatise of the Pool, the pseudo-Maimonidean Chapters on Bea­
titude, Ibn Tufayl’s pioneering novel, Hayy ibn Yaqzan. What we have, 
in short, was an interconfessional renarrativization of Abrahamic re­
ligious thought. Along with other fictionalizing tendencies—return 
to pseudepigraphic conceits and the use of dialogues (like Judah 
ben Nissim ibn Malkah’s Uns al-Gharib)—this narrative turn paved 
the way, ultimately, for a full-blown theosophical remythologiza­
tion. Spanning thirteenth-century Spain, this remythologization pro­
duced the theosophic masterworks of Abrahamic monotheism: the 
al-Futuhat al-Makkiyya of Ibn 'Arabi, the Zohar of Moshe de Leon, and 
the Art of Ramon Llull.

What did this renarrativization have to do with interconfessional- 
ism among emigrants? Jewish and Muslim Andalusians shared a com­
mon Christian enemy, for one thing. As I have noted, they also shared 
a class and professional basis, grounded in a common language, cur­
riculum, and often occupation. But most pertinently, they shared a 
regnant esoterism. I leave aside the question of whether falsafa (phi­
losophy) or tasawwuf (Sufism) as such encouraged transgression of 
confessional boundaries. It is enough to observe that esoterism flour­
ished among elites who believed that they alone actualized the theory 
of philosophy and perfected the practice of mysticism.

Intellectuals abroad sought out familiars from the “old country.” 
The isolation of the exile, emigrant or itinerant, could only be com­
pounded by being an intellectual. Isaac of Acre, commenting on 
Judah ben Nissim ibn Malkah’s dialogue Consolation to the Stranger 
(Uns al-Gharib) put it succinctly: “The author means by [the term 
“stranger”] to designate the body and the soul that are strangers 
here below, especially the soul whose place of origin is the heaven 
but presently resides on this earth like a person who sojourns in a 
strange land.” This symbolic conflation of intellectual quest and geo­
graphical homelessness spoke succinctly to the plight and to the self- 
glorification of these refugees.58 It would be worthwhile to reflect fur-
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conclusion: schwellenkunde

In the twelfth and thirteenth centuries, Jewish and Muslim mi­
grants from Spain brought with them a “philosophy of combat,” to 
transpose Professor Hillgarth’s characterization of Ramon Llull’s 
project. That is, they engaged opposing thought systems from a firm 
ethnocentric foundation, and not out of some anachronistically mis­
placed ecumenical spirit. That being said, they were, nonetheless, 
interconfessional despite themselves (as was the case with Llull).60 
Jewish-Muslim relations, of course, were constrained by polemic, con­
version, mission. And yet other realities of the social life of intellec­
tuals—the cravings of scholarship and the curiosity of science, to be 
sure, but also the chauvinism of nativity and devotion of friends— 
could override these fundamental oppositions. Once overridden, 
and learning occurred, the ostensible polemicist inwardly could be 
“turned,” could take on the images, motifs, approaches, of the nomi­
nal enemy. Through contacts cultivated in these circles, information, 
translations, books, but most importantly, living dialogue on matters 
of the mind, moved from Muslim to Jew, Jew to Muslim.

The results were considerable. By the end of the thirteenth cen­
tury, we find that the revolutions identified with Maimonides and 
(differently) with Ibn 'Arabi cleaved a kind of caesura in time.61 We 
arrive at a new threshold, as we leave the long period of symbio­
sis and renaissance behind. The epochal greatness of the Spanish 
emigrants, in fact, may be sensed as a matter of thresholds: they op­
erated between East and West, between ancient and modern, be­
tween philosophy and mysticism, and between Muslim and Jew. This 
export of convivencia, with its veritable connoisseurship of thresholds 
(Schwellenkunde), unmistakably reshaped the Mediterranean intellec­
tual world.62
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Mudejar Parallel Societies: 
Anglophone Historiography and 
Spanish Context, 1975-2000

A considerable school of medieval historians in the United States 
has been studying Spain for many years; it is only fair that Spain has 
now begun studying us. The first such turnabout is Angel Galan 
Sanchez’s volume on A Vision of “Spanish Decline”: Anglo-Saxon Historiog­
raphy on the Mudejars and Moriscos (18th to 20th Centuries).' Only a rare 
scholar among my non-Spanish colleagues would submit to the dis­
concerting description “Anglo-Saxon”; John Boswell, Anwar Chejne, 
Thomas Glick, Elena Lourie, Angus MacKay, and I are among those 
analyzed under the Mudejar rubric as Anglo-Saxon. We charitably 
understand, however, that “Anglophone” is meant. Galan’s book is 
welcome on two counts. He is well informed and careful in his analy­
sis of authors, drawing upon serious historiographical studies in both 
English and Spanish. And his work implicitly invites us to pause in 
our production to reflect upon our common motives, assumptions, 
and thematic directions in the history of Spain’s Mudejars—Muslims 
living under their Christian conquerors. No other field of medieval 
study, except for the crusades, is so largely the work of Anglophone 
scholars. But just as our view of a Spanish phenomenon from the 
outside can result in distortions, lacunae, and idiosyncrasies, so a 
Spaniard’s view of us historians may also need correction and am­
plification.

Unlike continental historians, we are far less likely to have a con­
scious theory or a common theory, or to follow a dominant mentality



Robert I. Burns, SJ.

92

. I

in shaping and interpreting our materials. More exactly, we are likely 
to be pragmatic and changeable, adopting techniques, approaches, 
and viewpoints as they catch our fancy. However vulnerable our par­
tialities, they are not usually programmatic or too firmly held. This 
is in marked contrast to literary scholars in North America, whose 
contentious factions rally passionately under their respective banners 
of theory. Nor should much be made of a connection with England 
and its anti-Spanish traditions. The ethnic transformation of the 
United States by our lifetime, the influence of German historio­
graphical practice, and above all the influx of exile scholars during 
and after Hitler’s war broke any English continuum and radically 
reshaped America’s intellectual and academic landscape. Galan 
Sanchez presents the twentieth-century Anglophone historiography 
under the title “From a Polemical Vision to the Influence of the So­
cial Sciences,” a perspective that needs to be qualified. American his­
torians generally resist identification with the social sciences and are 
ambivalent about adapting their paradigms and methodologies. His­
torians value their use for bridging gaps in the data and for opening 
novel perspectives, but they also mistrust the static structure of such 
disciplines in a constantly changing world as well as their shallow 
foundations on theory. Historians do use elements from the social 
sciences but gingerly and as auxiliary aids toward new insights. We 
look to the provocative instead of the ideologic, to the exploratory 
rather than the fixed.

Experience and common sense nonetheless warn us that contem­
porary mentalities and assumptions as well as personal evolution, 
preoccupations, and attitudes to some degree direct and color our 
researches. Since these influences in their aggregate differ with each 
different person, like the unique fingerprint or visage, a more use­
ful historiography might issue from autobiographical reflection by a 
cast of both senior and junior contributors to the Mudejar field. This 
would trace the origins and development of the individual’s attrac­
tion to and immersion in the world of Spain’s three communities, 
the talents, training, and pedagogical influences, and finally the per­
sonal characteristics, life contexts and experiences, and simple acci­
dents that have affected his work. If history is at bottom biographies, 
so also is historiography.2

There were many kinds of Mudejar communities, whose structures
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and externals were analogous but whose contexts and experiences 
varied widely, according to place and time. These changing faces of 
Mudejar society are not yet reflected adequately in the many research 
works coming on stream, but a promising beginning has been made. 
Mudejar historiography itself displays many faces, however, and these 
invite a recapitulation. A thorough review is not possible except in 
book form. But we can draw a simple map showing where our gen­
eration started (both Hispanic and “Anglo”), where we are now, and 
how we got here. When I began my own medieval studies almost a 
half-century ago, and indeed up to the year 1960, only one serious 
book existed on the Mudejars in any language, and it had been pub­
lished a hundred years before—Francisco Fernandez y Gonzalez’s 
Estado socialy politico de las mudejares de Castilla^ This is astonishing when 
one reflects that conquered Muslims had constituted significant par­
allel societies over many generations in many parts of Spain. Moris­
cos had always attracted attention, of course, as much for the human 
tragedy of their story as for the relative abundance of their more 
modern sources. In a shadowy way too, the mere existence of con­
quered Muslims formed part of everyone’s romantic perception of 
medieval Spain as pluri-cultural and somehow a “tolerant” society.

Some twenty-five years further into my work, however, it was pos­
sible to survey the startling rise of a new field, as I did in my 1977 
Viator article “Mudejar History Today.”4 Where a handful of articles 
had long constituted our Mudejar knowledge, by scholars such as 
Francisco Macho y Ortega (1922), Felipe Mateu y Llopis (1942), 
Leopoldo Piles Ros (1949), Miguel Gual Camarena (1949), Francisco 
Roca Traver (1952), and Leopoldo Torres Baibas (from the 1950s), 
the decade of the 1960s gave us Jose M. Lacarra’s pioneering book 
on the Mudejars of Aragon proper (i960) and Miguel Angel Ladero 
Quesada’s book on Isabeline Mudejars (1969). This modest start was 
accompanied by still more articles, notably by Juan Torres Fontes 
opening up the subfield of Murcia’s Mudejars (1961). Articles were 
now becoming numerous enough, of high quality, and of a widening 
range of interest, so that by the end of the 1960s one could properly 
speak of a maturing field.5

The 1970s saw a bibliographical revolution in Mudejar scholar­
ship. The decade opened with Thomas Glick’s Irrigation and Society in 
Medieval Valencia (1970) and closed with his Islamic and Christian Spain
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in the Early Middle Ages: Comparative Perspectives on Social and Cultural For­
mation (1979). Though neither book was focused directly on Mude- 
jarism, they both involved that society tangentially, and they both 
proposed provocative models and perspectives about mutual accul­
turation of Muslim and Christian in the Mudejar situation. Glick’s 
article on "Muhtasib and Mustasaf was similarly comprehensive in its 
data and provocatively original in its arguments for mutual accul­
turation or feedback between those institutions.6 My own first two 
books on Mudejarism appeared then—Islam under the Crusaders: Colo­
nial Survival in the Thirteenth-Century Kingdom of Valencia (1973), and Me­
dieval Colonialism: Postcrusade Exploitation of Islamic Valencia (1975) -7 The 
first attempted a comprehensive view of the Mudejar society taking 
form in the first generation or so after the crusader conquest. It owed 
something to the Annales approach to social history which then of­
fered new visions and patterns, but there was no systematic applica­
tion of principles (if indeed the founders of that approach ever en­
visaged the relentless system that evolved) and it did not exclude an 
eclectic inspiration from other historians. My previous training in 
ethnohistory under R. Rahman at the Anthropos Institut, then at­
tached in exile to the University of Fribourg, in Switzerland, had 
resulted in a separate doctorate and series of publications, and that 
certainly exercised some influence.8 Islam and Colonialism were not 
strongly theoretical, but rather a pragmatic effort to recover the 
myriad archival details, to arrange them in the widest possible con­
text of other data, and to approach the emerging society from as 
many perspectives as time allowed. The fiscal or tax documentation 
proved so overwhelming that it demanded the second book to ex­
plore how far such material could illumine Mudejar structure and 
daily life all by itself.

An important and permanent contribution appeared at mid-dec­
ade, John Boswell’s Harvard dissertation published under the title 
The Royal Treasure: Muslim Communities under the Crown of Aragon in the 
Fourteenth Century (1977).9 Boswell moved Mudejar research boldly 
into its late fourteenth-century context, a critical time in both Iberian 
and Mudejar history. The stage widened to encompass all the realms 
of Arago-Catalonia except the Balearics. Boswell focused on the de­
cade between 1355 and 1366, the years of savage war between Pere 
the Ceremonious and Castile’s Pedro the Cruel, as a time of general
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social crisis that illumines the Mudejar condition. With archival re­
sources so formidable for this later period, from municipal and no­
tarial to the range of ecclesiastical corporations, Boswell’s practical 
strategy was to confine his energies to the register and patrimonial 
sections of the crown archives at Barcelona. He marshaled his find­
ings in eight chapters: the Mudejar population (relation to lord or 
king, serfs, slaves, wealthy class, occupations); community organiza­
tion (housing pattern, prostitution and gambling, minor officials and 
major, notaries, butchers); legal system (loss of autonomous jurisdic­
tion, role of each Christian authority, fines, torture); military obliga­
tions (draft, service, mixed units, cavalry), taxes and finance (tax no­
menclature, wartime exploitation, exemptions, emigration); rights 
(erosion of religious privileges, restricting mendicancy, armsbearing, 
sales, inheritance, travel); oppression (enslavement, wartime seizure, 
rapacious officials, sexual exploitation, harassment, grievances pre­
sented by communities); acculturation, loyalty, and the war (mixing 
with Christians, mutual hostility, increase in European surnames, lan­
guage as acculturative index, wartime dislocation and destruction); 
and a documentary appendix.

A Princeton dissertation by Donald Thaler, unpublished but still 
available from Xerox University Microfilms, also appeared at this 
time (1973): The Mudejars of Aragon during the Twelfth and Thirteenth Cen­
turies.'0 Though the author attempts too large a review for two hun­
dred typed pages, both chronologically and geographically, he does 
present a useful survey as well as novel data, suggestive interpreta­
tions, and transcribed documents. After a chapter on sources, pub­
lished and archival, and a chapter on the Reconquest and Mude- 
jarism, Thaler offers three chapters: social organization by aljama, 
economic activity (crops, tenure, trades, rents), and relations with 
Christians. The last is an inconclusive essay, which sees intermixing 
and formal correctness along with an alarming increase of troubles 
between the two peoples from the fourteenth century, and in general 
a slow decline from the end of the Reconquest.

In 1978 my Variorum reprint collection Moors and Crusaders in Medi­
terranean Spain selected seventeen of my articles, particularly those 
in Speculum and The American Historical Review." The decade had seen 
a generous spate of articles, of course, including Elena Lourie’s rev*’ 
sionist Speculum study on “Free Muslims in the Balearics under Chris-
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tian Rule in the Thirteenth Century” (1970) from her Oxford dis­
sertation, the starting point for all future work on Majorca’s Mude- 
jars.12 The scope and quality of that decade’s books in English on 
Mudejars would alone have made it a memorable time in Mudejar 
Studies. Even halfway through the decade, it seemed imperative to 
survey all the recent advances in articles and books to inform medie­
valists of the burgeoning field.13 The Anglo-Saxons had arrived.

It would expand this presentation inappropriately to take in sup­
porting fields, but it is necessary to note that an Anglophone medie­
val Hispanism was part and parcel of the Anglophone Mudejarism. 
Joseph O’Callaghan brought out his comprehensive History of Medie­
val Spain in 1975 and Jocelyn Hillgarth his Spanish Kingdoms 1250- 
1516 in 1978, with summary histories coming from Gabriel Jackson 
(1972), Angus MacKay (1977) and Derek Lomax (1978).14 Others 
would follow later, notably Roger Collins’s survey, Early Medieval Spain: 
Unity in Diversity, 400-1000 (1983), and Bernard Reilly, The Medieval 
Spains (1993).15 Anglophone Hispanists by the 1970s encountered 
each other in formal conferences, reviewed each other’s books, came 
together in sociable interchanges, and in 1975 established the Acad­
emy of Research Historians on Medieval Spain. That organization, 
numbering about 150, became an affiliate of the American Histori­
cal Association, with a national newsletter and two large conference­
programs annually. It offered both a platform for frequent Mudejar 
papers and the supporting function of critique and reflection such 
a peculiar required. To a lesser degree the more general Society for 
Spanish and Portuguese Historical Studies, from 1975, was hospita­
ble to a measure of medieval history and presented some Mudejar 
offerings. Of use too from the late 1950s, though resolutely literary 
in its main issues, was the North American Catalan Society.

The patterns of availability of Mudejar documentation tended to 
draw its practitioners into Catalan archives and Catalan historical 
contexts. The rise of a vigorous Anglophone school of Catalan his­
tory, both medieval and modern, is therefore relevant to the contem­
poraneous rise of a parallel Mudejar school. I have reviewed “Catalan 
Studies in North America: Medieval History” elsewhere, however, so 
the movement’s rise from the 1940s into the 1990s, and its many 
younger scholars, need not detain us here.16 Anglophone Hispan­
ists, Catalanists, and Mudejarists alike now turned up each year in
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Spain’s archives and congresses. People began to speak of Hispanist 
“schools” at Toronto and UCLA, picking up the torch of medieval 
Hispanism from the pioneering Charlesjulian Bishko of the Univer­
sity of Virginia. It was in 1975, too, that Bishko published his mono­
graph-length recapitulation of the “Spanish and Portuguese Recon­
quest, 1095-1492” in the giant Wisconsin history of the crusades.17 
And in 1976 the Institute of Medieval Mediterranean Spain opened 
its doors in a high-rise office building in Playa del Rey, a pleasant 
beachside adjunct to Los Angeles. Its library of Catalan history and 
microfilm manuscripts has increased considerably with each passing 
year.18

Though special attention is given here to Anglophone contribu­
tions, Spain itself increased its own output of Mudejar articles 
strongly in that decade, while France contributed the early works of 
Pierre Guichard, especially his important study on the Mudejar fief 
of Crevillente.19 The defining event in the origins and evolution of 
Mudejar Studies at large came appropriately at mid-decade—the In­
ternational Symposium of Mudejar Studies, convened at Teruel in 
1975 among that city’s treasures of Mudejar towers and art. Spon­
sored by the Spanish government, opened by public dignitaries, cov­
ered by television and journalists, and attended by some two hundred 
participants, this became the first in a permanent series, each pro­
ducing a large volume of variegated studies. The symposia both 
marked the coming of age of this field and provided the neces­
sary stimulation and visibility for its further progress. Ironically, the 
Anglophones were usually sequestered in their classrooms when the 
several symposia convened, and in any event they were inhibited by 
the expense of the voyage. Actual publication of the symposia did 
not come out until the 1980s, so their content will be considered 
below, but a detailed report of the first symposium appeared in 
UCLA’s Viator, outlining the framing disquisitions or ponencias by 
Lacarra, Ladero Quesada, Torres Fontes, and others, including my 
own presentation of ten positions or conclusions on the state of 
Mudejar research.20 After the bleak landscape on Mudejars in the 
1950s, and the modest quickening of the 1960s, the surge of the 
1970s may well have evoked in the breasts of the more impression­
able Mudejarists a Wordsworthian emotion that “Bliss it was in that 
dawn to be alive.” The best, however, may yet to be.
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The 1980s and 1990s, which may be expressed as an artificial de­
cade 1984-1994, have witnessed a transformation and epiphany. The 
field has at last been institutionalized, with a government-sponsored 
Center for Mudejar and Morisco studies ensconced at Teruel. An on­
going bibliography, centered on eastern Spain but with a generous 
peninsular horizon, has exhaustively collected Mudejar items both 
old and new, with topical index and annotations. This is the work of 
Mikel de Epalza, the University of Alicante’s Arabist, who is also in­
volved in the Center. His Morosy morfscos en el levante peninsular (Sharq 
al-Andalus): introduction bibliografica in 1983 began with over two thou­
sand entries on Spain’s Muslims, Mudejars, and Moriscos.21 He also 
founded a journal in 1984 as an annual volume—Sharq al-Andalus: 
estudios arabes—which carries Mudejar articles among its wider cover­
age and a regular appendix updating his original bibliography. The 
number of bibliographical entries had reached over 5,126 by the vol­
ume for 1992. While this bibliographical wealth was coming from 
the University of Alicante, the University of Oviedo in 1989 began 
its bibliographical bulletin Aljamta on Mudejar and Morisco themes, 
under the direction of Alvaro Galmes de Fuentes with the assis­
tance of Epalza and others. It publishes bibliographies, reviews, re­
ports on conferences, accounts of works in progress, and news of the 
field. Epalza’s own articles, an unceasing flow, are listed in these bib­
liographies and are always worth consulting—original, erudite, and 
often establishing new directions, ranging from properly Arabist top­
ics up through the Moriscos. Mudejar studies are deeply indebted to 
his insights.

So rich is the book and article bibliography on Mudejars now, a 
very sea of publications, that it would be impossible to present in one 
sitting the kind of overview I was able to offer in 1977. Selective re­
gional or topical surveys are commissioned for the successive volumes 
of the Teruel symposia, and occasionally appear elsewhere as with 
Maria Teresa Ferrer i Mallol’s 1992 thematic review of publications 
on the Mudejars of the realms of Aragon.22 The wider field of Iberian 
Mudejar bibliography was covered in a 1989 bibliographical booklet 
by Paz Fernandez.23 Without reduplicating those efforts, it is both 
possible and necessary to note representative works that have ap­
peared in the decade 1984-1994, where the transformation of the 
field, its current directions, and its promise are most visible. In this
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decada mirabilis the Anglo-Saxons continue their valuable contribu­
tions, though now with more formidable competition from Spain, 
France, and even Japan. Subjective perspectives shape such lists, and 
apologies may be owing to excellent works bypassed in the choos­
ing here.

The decade began with Mercedes Garcia Arenal’s archival recon­
struction of the Mudejar society of Navarre,21 and with Maria Carmen 
Barcelo Torres’s ambitious tome on surviving Arabic documentation 
for the Valencian Mudejars and their dialect, a linguistic study which 
also reviewed the historical and cultural scholarship to date.26 Akio 
Ozaki was now publishing, in Japanese and Spanish, sections of his 
archival dissertation on Navarre’s Mudejars. In 1986, for exam­
ple, he produced a long study on Mudejar taxes and occupations 
there.26 The year 1987 brought Maria Teresa Ferrer i Mallol’s remark­
able history-cum-docwmentarzum covering the Mudejars in the four­
teenth-century realms of Aragon, and 1988 her similar book on the 
Mudejar society of Orihuela as well as a third book on Mudejars and 
Christians in fourteenth-century Valencia. The collection of docu­
ments in transcription in each volume constitutes an invaluable re­
source for all future work in the field. Topically there are few aspects 
of Mudejar life and culture untouched there, while chronologically 
the trilogy fills the major outlines of a hitherto neglected century, 
where Boswell had stood almost alone. I presented a long analysis of 
this magisterial set of works in Speculum for 1991, so I need not repeat 
its findings here.27

In 1987, too, Pierre Guichard collected a number of his many ar­
ticles on Muslim and Mudejar Spain in a handy volume, notably on 
fortifications and the organization of rural society.28 In 1987 and 
1988, three of my own books came out in Catalan translation in in­
expensive editions widely reviewed and received.29 In 1989 Maria 
Blanca Basafiez Villaluenga brought out a companion volume to 
the trilogy of Ferrer i Mallol, a history and extensive transcripts of 
charters on the Mudejars of Huesca in Aragon.30 Like its predeces­
sors a treasure trove of unpublished new materials, it also surveyed 
every aspect of that aljama visible in those and other archival sources. 
A number of studies on Castilian Mudejars at the end of the decade 
and start of the 1990s enlivened that rather moribund field. J. C. de 
Miguel Rodriguez brought out a booklet on this Castilian commu-
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nity (1988).” Serafin de Tapia Sanchez followed his “notes” on Ex­
tremadura Mudejars (1989) with a large book on Avila’s community 
(1991).32 And amid smaller contributions by others, Manuel Gon­
zalez Jimenez surveyed the social and economic life of Andalucia’s 
Mudejars in the fourth Symposia noted above (1991) ,33 Steady produc­
tion of articles on Mudejars of Aragon proper continued also, with 
some notable exemplars during this same turn of the decade.34

In 1990 a small archival-based book slipped into libraries almost 
unnoticed; an original monograph, it was buried in a volume of the 
author’s previously published articles. This was Elena Lourie’s “Anat­
omy of Ambivalence: Muslims under the Crown of Aragon in the 
Late Thirteenth Century,” throwing special light on such topics as 
the Minorca Mudejars, the plight of Mudejar women, and a compari­
son with the local Jews.35 Those of us who have discovered and used 
the work fondly hope that translation one day as a book in its own 
right in Spain may give it more visibility and influence. The year 
1990 saw another unusual book, a biography of the great Mudejar 
physician in thirteenth-century Valencia, Muhammad al-Shafra, by 
Francisco Franco Sanchez and Maria Sol Cabello.36 This in turn re­
calls the intensive researches by Luis Garcia Ballester and Michael 
McVaugh on the history of physicians and medicine in the medieval 
realms of Aragon, which included and revealed the role of Mudejar 
practitioners.37

In 1991 Mark Meyerson’s revisionist history of fifteenth-century 
Valencian Mudejarism not only filled a great lacuna between books 
on thirteenth- and fourteenth-century Mudejars and the bibliog­
raphy on sixteenth-century Moriscos, but also argued a non-lin­
ear evolution of Mudejarism in general, a point discussed below.38 
Thomas Glick assesses the Meyerson book “as a model case-study of 
the multiple dimensions of intergroup relations” in the late Middle 
Ages, “particularly cogent on the distinction between social and cul­
tural phenomena as they effect the dynamics of ethnic relations.” 
Thus “the judicial and economic integration” which painlessly 
eroded their autonomy in the fifteenth century, implied accultura­
tion but “did not at all imply assimilation: social distance was main­
tained.”39 The year 1991 also saw my Foundations of Crusader Valencia, 
the first set of five hundred charters transcribed from the Arago- 
Catalan crown archives, out of some three thousand projected, offer-



Mudejar Parallel Societies

101

ing a Diplomatarium of Valencian Mudejars and their colonial over- 
lords.40

In 1992 Josefa Mutge, another contributor on Ferrer i Mallol’s 
Consejo Superior de Investigaciones Cientificas staff, presented us 
with a splendid documentary history of Catalonia’s main Mudejar 
aljama, at Lerida.41 As with the Ferrer and Basanez books, this di­
vided between a comprehensive review of that society under many 
rubrics and a transcription of two hundred selected charters. The 
year 1993 saw Pierre Guichard’s long-awaited history of Islamic and 
Mudejar Valencia in two large volumes, summing up his three de­
cades of labor in that demanding field.42 The same year also brought 
Pere Balana i Abadia’s erudite Els musulmans a Catalunya (713-1153), 
not directly a study of Mudejars but rather of the impact and traces 
of Muslims and presumed Mudejars in Catalonia proper, from lan­
guage to genetics.43 Also notable were two articles of 1993 by Carmen 
Diaz de Rabago Hernandez on Mudejar access to Christian justice 
and on the long-lived aljama of Chivert, as well as a huge homage 
volume for Maria Luisa Ledesma Rubio containing important Mude­
jar studies as well as a thorough bibliography of her own Mudejar 
and other contributions. Finally, 1993 saw David Nirenberg’s pio­
neering analysis in Viator of “Muslim-Jewish Relations in the Four­
teenth-Century Crown of Aragon.” A fitting close to the Anglophone 
archival histories of the decade 1984-1994 was David Abulafia’s 
treatment of the Balearic Mudejars in his A Mediterranean Emporium: 
The Catalan Kingdom of Majorca, which both reviews and advances that 
historiography.44

The 1990s have also seen the first synthesis of all Iberia’s Mudejars 
to 1300, the multi-author Muslims under Latin Rule edited by James 
Powell, including Portugal and even nearby Sicily as well as ecclesi­
astical policies, all in comparative perspective.45 In the same year 
(1990) the distinguished Arabo-Hispanist Leonard Patrick Harvey 
devoted nearly half the chapters of his Islamic Spain, 1230 to 1300 to 
the Mudejar communities as seen in current scholarship.46 And the 
Mudejar story has also entered in detail some of the wider medieval 
syntheses, such as Robert Bartlett’s Medieval Frontier Society (1989, re­
issued in paperback 1992).47

If the ‘Anglo-Saxons” continue to hold a prominent place in their 
surprising flow of major books, they do not really compete with Span-
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ish authors in the quantity and quality of articles in journals, confer­
ence acta, and book chapters, and notably in Teruel’s International 
Symposium of Mudejar Studies series, seen above. Overwhelmingly 
by Spanish scholars, the Simposio volumes have all come out in the 
1980s and 1990s—respectively so far in 1981, 1982, 1986, 1990, 
1991, and 1996, an intensifying rhythm of publication boding well 
for their continuance.48The series heavily stresses Mudejar art as well 
as history, most of the volumes divided between these two themes. 
This emphasis was clear from the beginning. The first symposium 
had twelve studies on Aragon, ten of them on art; six studies on 
Andalucfa, three of them on art; six on Castile-Leon, five of them on 
art; two on Latin America, both on art; and two on Valencia, neither 
on art.49 The second symposium concentrated entirely on art, forty- 
two articles in all, mostly on woodworking but not excluding stud­
ies on ceramics, castles, iconography and the like. The third divided 
equally—twenty-four works on history, twenty-four on art. The par­
ticularly hefty fourth volume redressed the balance, its fifty studies 
devoted to socio-economic topics, such as artisans, agriculture, ad­
ministration, debt, rents, slave sales, and taxes. These fell into re­
gional patterns, with Aragon, Granada, and Valencia receiving the 
most pages but with Castile and Murcia well represented and Navarre 
not neglected. The mix as always included position papers, mono­
graphic topics, and Kleinschrifi bits and pieces.

Symposium five returned to the split formula but with focused 
themes: eight art papers on plaster techniques and seventeen papers 
(double the number of art pages) on lordship and fiscality. The num­
ber of participants in this symposium series fluctuated usually above 
200, though the second meeting boasted 325 and the fifth only 130. 
Their attention to Mudejar art underscores the lack of interest in 
that subject by Anglophone historians. This may owe something to 
not living among the treasures of that art, and something perhaps to 
the separation between art history programs and history in North 
America. Of particular use to historians are the up-to-date bibliog­
raphical surveys, as in the 1984 volume where Miguel Ladero Que­
sada discussed Castile, Mercedes Garcia-Arenal covered Navarre, and 
Manuel Ruzafa Garcia reviewed Valencia. All future work on Mude- 
jars must begin with this ongoing series.
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To the symposia might be added the many Mudejar articles ap­
pearing in the multiplying regional journals as at Murcia and Ali­
cante, in the proliferating local asambleas and conferences,50 in the 
new Arabist journals, and even in the innumerable university mas­
ter’s theses or tesinas.51 Among the most promising in this output is 
the Congreso international: Encuentro de las ires culturas, going forward 
from the 1980s as a joint venture of the University of Tel Aviv and 
the Ayuntamiento of Toledo.52 Its fourth meeting, held at Toledo 
in 1985 and published there (simultaneously with the third meet­
ing of 1984) in 1988, presented seventeen papers by symposiasts 
from Israeli and Spanish universities on Jewish, Mudejar/Arabic, and 
mixed themes, including a disquisition on the vexed term “Mudejar” 
itself, tracing its etymology and use through the centuries. A success­
ful collaboration between a new journal and a new conference se­
ries was The Intercultural Debate in the Thirteenth and Fourteenth Centuries, 
which became volume nine in 1989 of Gerona’s Estudi general, consti­
tuting the first Jornades of Catalan philosophy and mingling Arnau 
de Vilanova, Ramon Llull, Jewish authors, and Islamic currents.53 For­
eign conferences involved Spanish scholars, as in the “Minorities and 
Marginalized” colloquy held at Pau in the Pyrenees and published 
in 1986.54 An example of conferences now taking new directions is 
that which centered on Muslims, Christians, and Jews in twelfth- and 
thirteenth-century Toledo, and specifically on “learning and toler­
ance,” published both in French in 1991 and Spanish in 1992 under 
the direction of Louis Cardaillac.55 It deals with Mudejar art, for in­
stance, as a novel creation involving all three religions, and with tol­
erance from several novel perspectives.

New journals that have carried innovative studies on Mudejars in­
clude Afers (especially volume seven, 1988-89),56 Valencia Univer­
sity’s Revista d’histbria medieval (begun iggo),57 Estudis castellonencs (be­
gun 1983),58 the Miscelanea medieval murtiana (begun 1973) with its 
articles by Emilio Molina Lopez,59 the Anales of the University of 
Alicante in the Medieval History issues (since 1982),60 Barcelona’s 
Misceblania de textos medievales (since 1972),61 and of course the more 
established Spanish journals such as the Anuario de estudios medievales,6' 
the Bolleti de la Societal arqueoldgica lubliana, Saitabi, or the Melanges de 
la Casa de Velazquez. Controlling this swelling bibliography, even with
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aids such as the lists in Sharq al-Andalus and Aljamia, promises to be­
come yearly more challenging, as the items take refuge in scattered 
and relatively less accessible journals.

Here in the United States, where journals hospitable to Mudejar 
articles are much fewer, major established reviews such as Speculum, 
Viator, and The American Historical Review have made their contribu­
tions and have now been joined by a new generation of journals open 
to this field. Most promising of these is Brill’s Medieval Encounters, 
dedicated to a cross-cultural, cross-disciplinary examination of the 
medieval cultures of Judaism, Christianity, and Islam; its inaugural 
issue appeared in 1995. The Anuario medieval, now in its fourth issue 
from St. John’s University in New York, accepts Mudejar materials 
among its Spanish medieval literary, historical, and especially textual 
articles.63 Similarly Al-Masaq: studia arabo-islamica mediterranea, from the 
University of Leeds in England, has a special interest in cross-cultural 
themes such as Mudejars and Moriscos, since its inauguration in 
1988. New Arabist journals in Spain have also welcomed Mudejar 
materials—not only Sharq al-Andalus but Al-Qantara, successor to Al- 
Andalus, Qurtuba, and Awrdq (the last currently turning more to mod­
ern themes).

Mudejar historiography must take into account the affiliated his­
toriographies that supply its wider contexts. These too are in contin­
ual change. The past quarter-century has seen a revolution in our 
understanding of the Middle Ages and of medieval Spain in which 
the Mudejars had their existence. Paradoxically, to understand the 
Mudejars we must understand the Christian culture through whose 
documentation we see them, and in whose assimilative/hostile pres­
sures their life flowed as between two banks. New directions in agrar­
ian history, feudalism, canon law, and mentalities or sensibilities are 
all therefore relevant also to Mudejar studies. To take the topic of 
Mudejars as a minority, for example, one must realize that “an enor­
mous body of excellent scholarly work" has now appeared on Euro­
pean minorities, from heretics and prostitutes to lepers, Jews, and 
Gypsies, as increasingly a “chronologically and conceptually unified 
phenomenon.”64

The history of Islam in Spain has equally undergone a sea-change 
as new contributions and novel interpretations multiply in a ferment 
of their own. The names of Dominique Urvoy, Rachel Arie, and es-
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pecially Mikel de Epalza immediately come to mind, as well as Miquel 
Barcelo for Majorca and the castellology explorations by Andre 
Bazzana and Pierre Guichard.6’ Olivia Remie Constable’s Trade and 
Traders in Muslim Spain: The Commercial Realignment of the Iberian Penin­
sula, 900-1 joo66 adds new dimensions and detail to a field opened so 
brilliantly by Charles Dufourcq in ig66.67 The Mudejars were a soci­
ety of Islam, with a religious continuity passing from free Islam to 
colonial Islam to Moriscos. Though the very word “continuity” para­
lyzes historians who think in polarities of total change or total iden­
tification, Mudejar society was a transformed Muslim society, a sub­
species of Islam. Whatever penetration is achieved in studying the 
processes and changes in the Maghrib, to which the Mudejars re­
lated, will also further clarify the Mudejars. Epalza has particularly 
insisted upon Islam as the bottom-line identity of the Mudejar, a con­
tinuity overriding all sociological deformations, not allowing us a 
dominantly materialistic definition of Mudejarism as essentially a so­
cioeconomic phenomenon.

Jewish studies in Spain, especially in the realms of Aragon, have 
also taken on new life and interpretations, a growing volume of 
books, archival catalogs, and monographic studies. To manage the 
influx and wed it to the older bibliography, Enrique Cantera Monte­
negro has organized five hundred major items into a discursive essay­
booklet.68 The new journal Calls and the book series under the direc­
tion of Yom Tov Assis in Jerusalem (who also has a history of the Jews 
of the realms of Aragon in press), as well as the works of David Ro­
mano and Jaume Riera, are indicators for Catalan lands of this wide­
spread movement. Norman Roth, as part of his multi-volume project 
on the interrelations of Jews, Christians, and Muslims in medieval 
Spain, has a revisionist and provocative study on the character and 
evolution of the Jewish converse movement in the fifteenth century.69 
All this inevitably crosses and lends new meanings to the study of the 
parallel Mudejar society. David Nirenberg’s pioneering new work fo­
cuses on Mudejar-Jewish relations.70 The much wider discussion of 
Muslim-Jewish relations in the Middle Ages (the myths of Islamic 
tolerance and the countermyth of persecution) has been explored 
by Mark Cohen.'1

Comparison can constitute a context too, the dhimma experience 
in Islam and its “Mozarabic” subspecies inviting not so much a strnc-
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tural as an anecdotal exploration, as analogous episodes in social his­
tory. The Twelfth Medieval Conference in 1982 at the University of 
British Columbia focused on the Mozarabic enigma and stirred wide 
interest in it by us Anglophones. A recent symposium has also caught 
the attention of Mudejar scholars—Indigenous Christian Communities 
in Islamic Lands, Eighth to Eighteenth Centuries (1990).'2 Comparative 
studies of every kind are needed; a small contribution has been my 
paralleling the conversionary movements of medieval Spain against 
Mudejars with the expansionist movement in the nineteenth-century 
United States at the expense of the Indians, directly involving mis­
sionary work.73 To enter upon such supporting bibliographies, how­
ever, would expand our present task impractically.

If the professional and bibliographical structures of the Mudejar 
field, even taken in isolation from supporting fields, have been 
changing very rapidly and promise to change even faster, what 
of content itself, our view of the Mudejar communities? Content 
changes are even harder to chart briefly, but some illustrations may 
serve. An example at hand in the present book is Thomas Glick’s 
summary of how the agrarian-social transition from Islamic subject 
to colonial Mudejar may well have progressed.74 A more startling 
penetration into patterns is Mark Meyerson’s reversal of received wis­
dom as to the linear decline of the Mudejars in the kingdom of 
Valencia—from a position of strength at the moment of conquest to 
an inevitable culmination of persecution and eventual expulsion. In 
place of that universal understanding, he has persuaded us to see a 
cyclical reality of ups and downs, and to understand how both for­
eign and domestic pressures on the rulers could result in simultane­
ously contradictory policies toward Mudejars of the Crown of Aragon 
as against the Crown of Castile’s Mudejars.75

Indeed, the major reversal of traditional Mudejar studies (as re­
flected in Francisco Fernandez y Gonzalez’s work that held the field 
a century ago) has been appreciation of how different and differently 
acculturated the many Mudejar regions were. Catalan experience 
was not the Aragonese experience; Aragon differed from Valencia, 
and both from the Balearics. Moreover, there was no single Mudejar 
experience within Castile, or for that matter in the kingdom of 
Valencia. Differences by region, as well as differences by chronology, 
are intrinsic to the Mudejar story. It is heartening to see how the
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Teruel symposia struggle to give equal time to each region of Spain, 
despite the very unequal availability of primary sources. It is less com­
forting to note how easily historians’ accounts continue to favor the 
structural data and program of the Mudejars, those general patterns 
fairly common in the abstract to all Mudejar communities. In terms 
of charter evidence, the differences may often be in the details—the 
telling obiter dicta or sudden odd glimpses that reveal particular pat­
terns and behaviors. The reconstruction of Mudejar attitudes and 
daily living are more likely to come from such items, considered as 
“representative singular” experiences. This is not a process of ran­
dom selection or of curiosities but rather a sifting of routine and 
replicative public documentation for revelation of obviously or prob­
ably normal private actions, shown to be such by the contact of audi­
ence, stated circumstance, apparently quotidian character, or micro- 
or macro-historical contexts.

New directions in the content of Mudejar studies come not only 
from new perspectives or newly applied contexts but also from the 
simple accumulation of data. As seen above, a number of recent re­
gional histories such as those by Maria Teresa Ferrer i Mallol and 
her C.S.I.C. staff have transcribed a mass of unpublished charters. 
Manuel Vicent Febrer i Romaguera has collected (1991) the surren­
der or basic constitutions granted to each Valencian aljama?6 For 
Seville, Klaus Wagner has summarized over four hundred docu­
ments on Mudejars and Jews of the region, surviving in the notarial 
archives there." Marfa Jesus Viguera has called for closer attention 
to the “internal documentation” by Mudejars themselves, noting too 
some unpublished documentation in Aragon currently being stud­
ied.'8 On a lesser but steady scale, the increasing number of Spanish 
scholars interested in Mudejars has been rescuing odd documents 
from local archives. In Spain’s tricultural experience, too, it is a mis­
take to concentrate too closely on the Mudejars alone. The colonial 
overlords were themselves acculturated by the environment into 
which their settlers moved, cheek-by-jowl with the Other. The Dutch 
sociologist Rob Kroes argues (1992) “that transplanted cultures 
often develop the way Creole languages do—away from the mother 
tongue, they assimilate alien elements quickly and hospitably and 
take on newer and more variegated features, becoming, as they do 
so, markedly different from the original language.”'9 Authors such
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as Joan Fuster have investigated the differences marking the result­
ing Valencian character, but more reflection directly on the question 
as denoting Muslim influence is needed. The closing chapter of the 
present book, by Jocelyn Hillgarth, stresses how universally other 
Europeans saw a Muslim-Jewish component later in Spanish society 
at large.80

Some other directions over the past quarter-century have already 
been indicated when noting particular works. Certainly the archeo­
logical movement, by teams such as the Butzers (ig86)81 or that of 
Andre Bazzana and Pierre Guichard,82 is a notable new approach. 
The attention to language, both as a barrier to acculturation by the 
Christian conquerors and as a prominent element of Mudejar cul­
ture, has been greatly advanced by the work of Barcelo Torres and 
others, not excluding researches of wider compass such as those of 
Ana Labarta and Federico Corriente.83 In this connection Barcelo’s 
edition of a Mudejar Book of the Sunna and Shanna (1989), composed 
in Catalan around 1408, is an intriguing landmark both as an exem­
plar of acculturation and as a window into Mudejar society and law.84 
Fiscality, land tenure and taxes, and in general the economic rela­
tions between Mudejar and Christian, while by no means neglected 
previously, have been marvelously expanded and are still being in­
dustriously researched by many hands. And owing especially to the 
symposia series, the range of Mudejar art has been displayed far 
more publicly to historians of Mudejarism, while detailed contribu­
tions have been multiplied until one can almost speak of a field in 
itself. Hopefully the two fields will no longer be pursued in isolation.

A major shift of viewpoint, issuing from many studies and reflec­
tion, has been the weakening of our Enlightenment concept of “tol­
erance” and “intolerance” as a qualifier of Mudejar-Christian history. 
Americo Castro’s convivencia too is not so often heard in the land. We 
grope for a more realistic terminology—parallel societies, accommo­
dation, symbiosis. There is still a tendency toward Whiggish judg­
ment, and toward beginning as romantics but ending as moralists, 
bootlegging our current values and concepts into the past. Maria 
Teresa Ferrer i Mallol’s splendid recent volume on the Mudejars of 
the fourteenth-century realms of Aragon, for example, carries a ma­
jor conclusion in its subtitle: “Segregation and Discrimination.” Mu­
tual retreat by the three peoples from contamination by the Other,



Mudejar Parallel Societies

109

or worse from assimilation, was a given in Spain, as three distinct 
worlds were created and tenaciously held, along with a mutual rheto­
ric of hostility. Actual persecution by the dominant society was also 
recurrent, from the Valencian riots of 1276 to the destruction of 
Valencia city’s Muslim quarter in mid-fifteenth century. Shifting eco­
nomic pressures and social realignments within the larger society dis­
torted or even destroyed Mudejar communities. And a pervasive dis­
like of Mudejars by the Christian populace, even against converts as 
Ramon Llull noted, balanced against all the informal contacts which 
worked to mitigate hostility. In short, hostility has a history. Its gra­
dations were differently experienced in urban and rural settings, or 
from the seignorial class to the plebs, or from one setting of time and 
circumstance to another. Mutual withdrawal could become true seg­
regation, for example, as when King San? of Majorca decreed ghet- 
toization for the Jews. On the other hand, the pervasive slavery on 
which all three societies to some degree rested, was not seen by any 
of them as mistreatment or an inhumane activity.

The anatomy of hostility and prejudice calls for, and has been re­
ceiving, reflection from new perspectives. Even in a given individ­
ual, this could be very complex. James the Conqueror, for example, 
displays a confusion of attractions and rejections. As citizen of a 
Christian polity, he could not conceive of Muslims as sharing fellow­
citizens. As military defender of his kingdom, he distrusted his Mus­
lim populations as endangering it from within. He deployed a full- 
throated rhetoric of expulsion as his goal, and easily contemned the 
“filth” (spurcitia) of Mudejar Islam. Yet he boasts of his knowledge of 
and sensitivity to Muslim ways in dealing with Mudejars. He reas­
sures them by stressing his faithful adherence to the traditional pro- 
Mudejar policies of his whole dynasty. He energetically imported 
Muslims into his Valencian farms to maximize tax profits, despite 
papal rebukes. As a king of the three religions, he avenged his Mude­
jars against the mobs, notably so in the late 1270s. As a diplomat he 
welcomed and housed the last of the Almohad dynasty as pawns for 
negotiation. He expressed admiration and respect for Muslims as 
faithful to their word and as fighting men. And he had around him 
Muslim army contingents, barbers, painters, musicians, and courti­
ers. In the course of his very long life, he had occasion to let one 
or another of these attitudes rise to color and affect his policies, as
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changeable in this as most men become under pressure of circum­
stance.

A dramatic marker for the maturity of the Mudejar field in the 
mid-iggos is the revitalization of Teruel’s Center for Mudejar and 
Morisco studies, with an expansive publishing program and doc­
toral courses in Mudejar history and culture. The iggg courses, for 
example, offered twenty hours of seminar instruction under six basic 
themes of Mudejarism, moderated by professors from the University 
of Alicante, the University of Navarre, and the University of Seville. 
Corresponding sets of twenty hours under other professors from 
Spain and abroad took up Mudejar art, Mudejar ceramics, and 
Morisco resistance.85 An accompanying indicator of maturity is the 
name change and consequent reorientation of the lively journal Sharq 
al-Andalus, whose subtitle shifted in iggs from estudios arabes to estudios 
mudejares y moriscos.

Instead of pursuing further the defining contexts of Mudejarism, 
or usurping the ongoing task of general bibliographical reportage 
now assumed by Sharq al-Andalus, we may return to our core concern, 
Anglophone contributions to Mudejar historiography. A tour d’horizon 
of representative current productions from iggs on will illustrate 
their range and continuing importance. That year saw an ambitious 
examination of the early and influential Aragonese solution to the 
Mudejar dilemma, William Clayton Stalls’s Possessing the Land: Aragon’s 
Expansion into Islam’s Ebro Frontier under Alfonso the Battler (1104-1134). 
Here the formation of Mudejar policy is part and parcel of the wider 
colonialist story.86 In iggj too, Thomas Glick presented his contro­
versial From Muslim Fortress to Christian Castle: Social and Cultural Change 
in Medieval Spain, a theory of Islamic rural-agrarian organization and 
its radical transformation during the transition to Mudejarism.87 My 
commissioned monograph in igg5 for E. J. Brill’s new journal Medie­
val Encounters: Jewish, Christian, and Muslim Culture in Confluence and Dia­
logue explored the neglected phenomenon of passports that tied to­
gether the Mudejar, Muslim, Jewish, and Christian societies—“The 
Guidaticum Safe-Conduct in Medieval Arago-Catalonia: A Mini-Insti­
tution for Muslims, Christians, and Jews.”88

Iberia and the Mediterranean World of the Middle Ages: Essays in Honor 
of Robert I. Bums, SJ. came out in two volumes, respectively in igg5 
and igg6, its thirty-five articles offering such relevant studies as Mark
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Meyerson’s revisionist “Religious Change, Regionalism, and Royal 
Power” under Fernando and Isabel, Paul Padilla’s “Transport of Mus­
lim Slaves in Fifteenth-Century Valencia,” Mikel de Epalza’s “Islamic 
Social Structures in Muslim and Christian Valencia,” and Larry 
Simon’s “Church and Slavery in Ramon Llull’s Majorca.”89 A particu­
lar gift in 1996 was David Nirenberg’s prize-winning Communities of 
Violence: Persecution of Minorities in the Middle Ages, a revisionist histori­
ography on the episodes of persecution in the Crown of Aragon and 
Occitania against Jews, Mudejars, lepers, and the like, which were 
“processes of negotiation and contextualization that shaped the gen­
eral charges to local needs,” each episode showing its own “dynamic 
relationship between collective anxieties and individual action,” 
where violence becomes not the antithesis of medieval tolerance but 
paradoxically its underpinning.90

Also welcome in 1996 was a Variorum collection of eighteen arti­
cles on irrigation and hydraulic matters by Thomas Glick, many re­
lated to Valencia’s Muslims/Mudejars.91 Mark Meyerson contributed 
a lengthy pair of articles in Medieval Encounters for 1995 and 1996: 
“Slavery and the Social Order: Mudejars and Christians in the King­
dom of Valencia,” and his “Slavery and Solidarity: Mudejars and For­
eign Muslim Captives in the Kingdom of Valencia.” Together with 
the ambitious study by Stephen Bensch in Viator'm the previous year, 
“From Prizes of War to Domestic Merchandise: The Changing Face 
of Slavery in Catalonia and Aragon, 1000-1300,” the Meyerson arti­
cles reflect a growing interest among Anglophones in the Muslim 
slaves who were not quite Mudejars but under Christian domestic 
control, a population reinforcing the Mudejar presence at the very 
hearths of the conquerors, a randomly documented presence invit­
ing exploration by new methodologies and approaches.92 Four items 
of my own may close the 1996 list: documentation on the last wali 
of Islamic Valencia who became the foremost Mudejar until his con­
version to Christianity; an examination of “the many crusades” con­
stituting Valencia’s conquest, including those summoned to repress 
Mudejar revolts; a study of Mudejar community scribes; and a revi­
sionist assessment of the Mudejars’ role in introducing paper to 
Europe, including Jativa’s clear precedence over Italy’s Fabriano in 
the process.93

The chronological limits of the present study as 1276 to 2000 were
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originally devised with tongue in cheek, since publication had been 
envisioned for 1994. The extension has been felicitous, as embracing 
many more items, but it will still leave a gap at the lip of the millen­
nium. A tour d’horizon of representative projects and pregnancies vis­
ible into 199g can serve as bridge to that onrushing future. Bold 
spirits will doubtless eventually tally a multiplying Anglophone con­
tribution far into the new millennium. A handy example of end-of- 
old-millennium trends is the present book itself, including pertinent 
articles by Mark Meyerson, Larry Simon, and myself. Simon’s own 
book is now ready for publication, the first sustained treatment of the 
Balearic Mudejars, eagerly awaited by an international clientele. He 
has disseminated Mudejar themes not only by his own presentations 
at history conferences, but through the panels he has arranged as a 
main organizer for the annual international congress of medieval 
studies at Western Michigan University. Professor Simon has just 
been appointed editor of the journal Medieval Encounters: Jewish, Chris­
tian and Muslim Culture in Confluence and Dialogue, published by Brill 
from Leiden, in which regular Mudejar components are now envi­
sioned.

Younger scholars are also moving about on the horizon. Brian 
Catlos in the doctoral program at Toronto University is well advanced 
with his archival dissertation on the Mudejars of the upland King­
dom of Aragon proper in the twelfth century. Isabel Bonet O’Connor 
has finished her archival dissertation for the U.C.L.A. doctorate, “A 
Forgotten Community: The Mudejar Aljama of Xativa, 1244-1327.” 
This ambitious work draws on archives at Jativa, Barcelona, and else­
where to trace the flowering and later downfall of that “stronghold 
of Mudejar identity.” Among her current articles drawn from this 
thesis are two in the Sharq al-Andalus: estudios mudejares y moriscos?' A 
student of David Abulafia at Cambridge University in England is 
completing her dissertation from many Italian archives to bring 
into focus an intriguing analog of Spain’s Mudejars, the Lucera com­
munity established by the thirteenth-century emperor Frederick II 
Hohenstaufen, when he expelled the last 20,000 Muslims from Sicily 
to isolate them and bind them to the soil.

An even more pioneering doctoral dissertation illumines the simi­
lar “Mudejar" analog in Hungary, Nora Berend’s “Non-Christians in 
a Medieval Frontier Society: Jews, Muslims and Pagans in Thirteenth-
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Century Hungary,” already accepted at Columbia University in New 
York but as yet unpublished. Given the influence of the Hungarian 
wife of James the Conqueror in his Valencian policies and politics, 
this study may have direct as well as analogical implications for Mude- 
jars. Though without charters of privilege, “these Muslims lived in 
their own communities and had a collective status, which included 
rights and obligations.” Ecclesiastics complained there about the “too 
favorable status” of these Muslims and their comingling with Chris­
tians.95 Finally, many young as well as senior Anglophone scholars 
have contributed to the comprehensive Encyclopedia of Medieval Iberia, 
now ready for publication at Garland Publishers, with much material 
relevant to Mudejarism.

Paul E. Chevedden, Mikel de Epalza, and I have collaborated on 
an interdisciplinary study going into galleys at Brill Publishers: Nego­
tiating Cultures: Bilingual Treaties in Muslim-Crusader Spain underJames the 
Conqueror. By intensive focus on Arabic and Latin/Romance texts, 
the book reconstructs and explores the mental processes behind the 
treaty dialogues by which the Mudejar world was formed. The main 
title is deliberately ambiguous, of course, the two cultures not only 
operating by negotiations with their neighbors but also bargaining 
away elements of their identity to create acceptable situations of sub­
jection. The ever-widening circles of context, from Quranic to mili­
tary draw surprises from the negotiating texts that illumine the gen­
eral Mudejar situation.

Mudejar studies have evolved in the past twenty-five years from a 
curiosity or marginal theme in Spanish history into a full-fledged 
freestanding field. A small grove has luxuriated into a forest. From 
now on we shall have to turn to computers in order to control the 
bibliography and sift the variety of themes. For the first time too, it 
has become possible to attempt at least a preliminary general history 
of the peninsula’s Mudejar societies. So many and talented are the 
researchers in the field, and so promising are the approaches already 
laid out, that the chronology of progress in this chapter’s title, as 
from 1975 up to 2000, does not seem overconfident in its implicit 
prediction for the immediate future. For the long run, however, all 
of this is only a beginning. Plentiful unexamined data still lie hidden 
in Spain’s many archives; in timely fashion archival finding aids have 
been multiplying, even for obscure collections,96 to encourage the
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search. The Mudejar catalog for the fourteenth-century realms of 
Aragon, going forward under Maria Teresa Ferrer i Mallol, is a splen­
did example of such finding aids.97 Fresh conceptualizations and 
perspectives are also needed, and to some degree are in evidence, 
in order to take advantage of kinds of documentation hitherto recal­
citrant, or to extract new visions and meaning from the materials 
already at hand. We shall not exhaust that archival treasure for gen­
erations. From all present indications, we “Anglo-Saxons” of all coun­
tries and races will continue to play a role in that adventure. In a 
Mudejar-history Olympics we would surely have won a gold medal or 
two by now and a clutch of silvers or bronzes.
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Muslim-Jewish Relations in
Crusader Majorca in the 

Thirteenth Century: An Inquiry 
Based on Patrimony Register 342

There are two preliminary obstacles to understanding Muslim- 
Jewish relations in crusader Majorca in the thirteenth century. Any 
exploration of the nature of these relations must perforce rest on 
an assessment of the standing of the individual Muslim and Jew­
ish communities vis-a-vis Majorca’s Christian colonizers. There is 
broad agreement that Majorca’s Jews, despite legal restrictions and 
Christian hostility, enjoyed considerable favor and royal protection, 
guarded themselves against the assimilationist pressures of an aggres­
sive Christian society, and profited by their skills in artisanry and 
moneylending, medicine and trade. The royal charters copied in the 
celebrated fourteenth-century Codice Pueyo of Majorca, or regis­
tered in the Crown of Aragon Archives, a portion of which were in­
dexed by Jean Regne, indicate that Majorca’s Jews enjoyed a wide 
range of communal privileges; acquaintance with more prosaic ar­
chival materials allows one to reconstruct important families or to 
sketch the wide range of Jewish economic activities.1

There is, however, consensus neither on what happened to all of 
Majorca’s Muslims immediately following the Catalan conquest of 
1229-1232, nor on their status in the course of succeeding genera­
tions. If the battles are less pitched and the rhetoric less animated 
than debates on Mudejar society elsewhere, the range of recent opin­
ion is enormous. Twenty-five years ago it was commonly accepted that 
the vast majority of Muslims who were not killed in the conquest fled
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to North Africa, and that of the few Muslims who remained most 
were enslaved. Not only was the Majorcan crusade a successful one, 
but it was followed by a very complete and, depending upon one’s 
point of view, successful colonialism. This widely accepted thesis was 
altered in 1970 by Elena Lourie, who argued that post-conquest 
“colonization by Muslims was going on on a fairly large scale,” and 
was built upon “a steady trickle of Muslims from the status of slaves, 
whether preconquest or imported, into the class of free tenant farm­
ers, whose conditions were far from being uniformly harsh,” and who 
discovered free Muslims practicing various trades in the towns. 
Lourie concluded that royal preoccupation with the Majorcan 
equivalent of the annual royal besant collected from Mudejars else­
where “argues the existence of a considerable population of free 
Saracens,” and accounted for the absence of judicial or religious offi­
cials as “a chance silence in the surviving documents.”2

Ricard Soto i Company, by contrast, in three articles published in 
the early 1980s, catalogued 156 slave sales between 1239 and 1256, 
described Majorca as a major slave emporium, and argued that ab­
sent communal or religious officials, the few scattered free Muslims 
can scarcely be seen as forming any society whatsoever.3 Surveying 
the Majorcan bibliography, Robert I. Burns has recently referred 
to the “murky history of Majorca’s postconquest Muslims.” David 
Abulafia, while acknowledging the existence of the free Muslims 
whom Lourie uncovered, has in a “friendly critique” turned some of 
Lourie’s own evidence against her position, and has made good use 
of materials in a too little known study by Alvaro Santamaria, the 
dean of Majorcan historians, to point out that the “Muslim popula­
tion appears to have withered away during the period of the autono­
mous Majorcan kingdom.”4 If free Muslims, many of them foreign 
residents on the island or newly emerged from servitude, formed a 
numerous or prosperous class on the island in the thirteenth century, 
they certainly left few documentary or other traces in subsequent 
centuries.

My own research has tended to emphasize the centrality of slavery, 
but also to further complicate an already obscure situation. Else­
where I have argued that a substantial number of Majorcan Muslims, 
many of them while slaves, converted to Christianity and assimilated 
into Christian society.5 By charting baptizatus as an adjectival second
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or proto-surname in notarial-like documentation (in a few cases the 
individuals appear with two names and baptizatus as adjectival expla­
nation), I have found free landholding converts as early as 1236, a 
substantial number of converts in the years 1241 to 1245, a declining 
number of references to converts in the years 1245 to 1278, and only 
a negligible number thereafter. The largest number of references to 
converts on Majorca thus predates the Dominican preaching man­
dates of the 1250s, the Franciscan founding at Miramar of a school 
for the training of Christian missionaries in 1274, and the varied 
activities of the peripatetic and hyperkinetic Ramon Llull. Rather 
than Llull converting large numbers of Majorcan Muslims, it might 
well have been the existence of large number of conquest- and slave- 
produced baptizati in the Majorca of his youth which converted Llull 
to his illusive and lifelong dream of converting Muslims and Jews.6 
Neo-Christian-Jewish or neo-Christian-Muslim relations may well de­
serve inquiry, but the point for this present article is that the Muslims 
of Majorca formed no real community, or were a community in the 
process of disintegration. All historians of the subject do agree that 
Majorcan Muslims did not enjoy the status of their co-religionists in, 
for example, neighboring Valencia, and that the contrast in status 
accorded Majorca’s Muslims and Majorca’s Jews was great. After ex­
amining thousands of documents in the royal registers of Alfonso III 
of Aragon (1285-1291), Lourie pointed out that letters sent to all 
Muslim aljamas never mention, while letters sent to all Jewish aljamas 
in the lands of the Crown of Aragon never fail to mention, Majorca.

The second obstacle hindering exploration of this topic is the lam­
entable fact that there survives very little relevant documentation. 
Even in better documented times and places information on Jewish- 
Muslim relations is apparently scant. Burns’s massive Mudejar books 
do contain important information on Muslim-Jewish interaction, es­
pecially on Jews “serving as secretaries or diplomats in Islamic affairs 
and looming prominently in revenue collection and finance.”7 And 
in sifting through thousands of documents for the years 1355-13®® 
in the Crown of Aragon Archives, the late John Boswell uncovered 
several compelling stories of Muslim-Jewish interaction, the most *n" 
triguing, because such actions were punishable by death, bein8 
the conversions of several Muslim women to the Judaism of the*r 
spouses.8 Lourie has utilized documents indexed by Regne and ot^r
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materials to make an important contribution to current understand­
ing, and Eleazar Gutwirth has completed a fascinating study of Mus- 
lim-Jewish relations in the fifteenth century from the standpoint of 
high culture.9 Several lines of the analysis in these last three studies 
have recently been extended further by David Nirenberg who, none­
theless, begins his study with the observation that “the study of mi­
nority interaction is undertaken in an historical vacuum; virtually no 
work has been done on Muslim-Jewish relations under Christian rule 
in the Iberian peninsula, so that we know little of the material infra­
structure of these relations.”10

For thirteenth-century Majorca there is no direct secondary bibli­
ography, and the royal materials, utilized by historians of Mudejars 
elsewhere, are relatively disappointing, though still revealing. On 
May 6, 1250 Jaume I confirmed the right of Jews to purchase prop­
erty and to possess Muslim slaves. Two years later, on May 8, 1252 a 
general list of privileges promulgated by Jaume included the order 
that Christians and Muslims, on penalty of 100 morabatins, were not 
to remove stones or earth, or otherwise quarry in the Jewish ceme­
tery.11 On July 21, i26gjaume decreed that Muslim slaves or captives 
would not be permitted to bear witness against Jews, and confirmed 
an earlier concession that in all legal cases between a Christian and 
ajew in Majorca, evidence by the testimony of only a Christian or a 
Muslim would not suffice and must be supported by a Christian and 
ajew, or a Muslim and ajew.12 On March 12, 1274, or perhaps 1275, 
he granted to the Christians of Majorca that Jews of the city might 
not, on penalty of losing the capital and being obliged to return the 
security to the slave’s master, loan on security to Muslim slaves.13 
Jaume II of Majorca, the Conqueror’s second eldest surviving son 
and inheritor of Majorca, Rousillon, and assorted other claims in 
southern France (Aragon, Valencia, and Catalonia went to his elder 
sibling), and Alfonso III of Aragon, Jaume I’s grandson, who con­
quered Majorca from his uncle (and left it upon his death to his 
brother Jaume II of Aragon, who in 1298 would be forced to cede it 
back to Jaume II of Majorca)—the two subsequent thirteenth-cen­
tury monarchs—both granted general privileges which included the 
Jewish right to purchase, possess, and sell Muslim slaves.14 Alfonso 
furthermore, on January g, 1286, the same date he confirmed these 
privileges, not only granted Majorcan Jewish merchants the right to
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export male and female Muslim slaves from the kingdom and is­
land of Majorca, but exempted them from paying the exit tax on 
the slaves. Subsequently, on September 7, 128g, Alfonso wrote to his 
representative Pere de Libian and requested that Pere purchase, on 
his behalf, a Muslim Muhammad Sedeno and Muhammad’s wife 
Soffra.15

There are at least three documents among the 1500 notarial 
parchments surviving in various archives for the thirteenth century 
which cast light on Muslim-Jewish interaction, and all three pertain 
to slavery. In 1266 Solomon Halabo, a Valencian Jew, sold a white 
female Muslim named Nexma for six and one-half Valencia pounds 
to Arnau Carbonell, a Majorcan citizen.16 At the beginning of the 
fourteenth century Nina, a Jewess and wife of Jacob Didissi, identi­
fied as a Jew of Majorca, purchased a white Muslim woman named 
Mobarcha, known also as 'A’isha, from the notary Bernat Cunil for 
sixteen Majorcan pounds.17 Also, in the last will and testament of the 
Majorcan Jew Salima ben Aaron Bernat, dated July 6, 1288, reference 
is made to his black female Muslim slave.18

The story of Muslimjewish interaction in thirteenth-century 
Majorca, if it can be told, can only be reconstructed from a unique, 
underutilized, imperfectly understood, and frequently frustrating 
source in the Archives of the Reign (or Kingdom) of Majorca—a 
source to which J. N. Hillgarth, in his address at a 1991 Sephardic 
history conference at the University of Maryland, has redirected at­
tention.19 There exist fifteen variously titled registers surviving in 
the royal patrimony section of the Arxiu del Regne de Mallorca in 
Palma; they begin in 1232, but appear with great regularity only in 
late 1239 and extend to the end of the thirteenth century and be­
yond. Some folios contain slave sales and commercial documents, a 
few contain testaments and dowry agreements, but most concern 
land transactions in the royal half of the island.20 If the Aragonese 
royal registers contain a mixture of the prosaic and the profound, 
only the most prosaic of documents are usually to be found hefe- 
Jews can be found making loans to Muslims; free Muslim artis2ns 
can occasionally be seen, but interacting more with Christians than 
with Jews; and an occasional Jewish-Muslim land transaction can 
found. By and large, however, the majority of documents concern*^ 
Muslimjewish relations, perhaps Muslim-Christian relations as s<e
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relate to the institution of slavery. In a careful study of the first hun­
dred folios, containing close to a thousand documents, of Register 
342, a fairly coherent and the first complete register in the series, 
one finds numerous instances of Muslim-Jewish interaction.

In 1240, in the third slave sale in Register 342, Miquel Company's 
sold to a Majorcan Jew, for fifty-one Melgorian sous, a Muslim slave 
named Sayt.21 Subsequently, Jacob ben Simon sold to Jaume Ferrer a 
Muslim named Hamet for eighty Melgorian sous, and in 1241 Abra­
ham ben Alhorayef, a Jew of Sijilmasa in North Africa, sold May- 
mona, a black Muslim woman, and her daughter Ahambar, “similiter 
nigra,” to Pere Pintor for seven pounds less five sous.22 In May 1241 
Abraham ben Ju?ef sold to Miquel Nunis, a knight, a white Muslim 
slave Azmet for seventy Melgorian sous. In July 1242 Dominic Suger 
sold to Josef ben Salam of Peniscola an ‘AH de Lorcha for thirty-three 
besants.23 Later in the register, but earlier chronologically, in April 
1242, Ju^ef ben Simon sold to Bernat de Mora, a layman of Tortosa, 
a white Muslim woman Miriam for a hundred Melgorian sous. Sub- 
sequentlyjufef Tilimseni sold to Ambar, son of the Jew Solomon, half 
of the right he had to a mulatto slave Sayt for fifty sous.2'1 The Chris­
tian Valentini de Turribus owns the other half of the slave, and, for 
his part, Sayt has paid ten of the eighty silver besant redemption 
price which has been established for him.

Of the thirty-five slave sales recorded in this first hundred folios, 
Jews are a party to the transaction seven times or 20 percent of the 
time. This is somewhat high in comparison to my overall tabulation 
of thirteenth-century Majorcan numbers, but since every slave sale 
involves two parties, and Jews do not appear in this run of documen­
tation as both buyer and seller, that percentage can be reduced by 
half. This is still perhaps a rate double the Jewish percentage of the 
population, but given their wealth, industry, and scrupulousness in 
having their transactions with Christians recorded, the figure is un­
remarkable. The limited incentive for two Jewish parties to a trans­
action to seek out a Christian notary diminishes, and our lack of un­
derstanding of these registers obscures, the overall view of Jewish 
patterns of buying and selling slaves, but, empirically, of the seventy 
buyers and sellers in the first hundred folios of Register 342, Jews 
represent seven of the parties or precisely to percent.

I belabor this point because in January 1241 or 1242 Solomon of
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Sijilmasa, a Jew, provided for his slave 'AIT ibn Musa de Rif’s redemp­
tion for fifty-one silver besants. Solomon ben Davech provided for 
his slave Halef'Abd al-Rahman’s redemption for twenty besants. In 
May 1242 Abraham ben Ju?:ef permitted the redemption of his slave 
Safor ibn Musa for twenty-two besants.2’ In early June Abraham ben 
Horayef provided for the redemption within two years of Fatima and 
her daughter Maria upon payment of sixty besants; two days later 
Ju?ef ben Simon’s slave 'A’isha is to be freed upon payment of thirty- 
four besants; within the next month, 'All ibn Hamet is able to arrange 
for his redemption from his Jewish master, Abraham ben Horya of 
Sijilmasa (most likely the same owner as that of Fatima and Maria) 
at a price of 103 sous.26 In July 1242 a Jewish woman permitted her 
Muslim slave to be redeemed within two years for 115 Melgorian 
sous.2' In September 1242 two separate documents detailed redemp­
tion arrangements granted by Solomon ben Ju?ef Tilimseni to, first 
of all, 'AIT ibn Sulayman for 150 Melgorian sous, and, second of all, 
a female Muslim named 'Aziza, who may well have been related to 
'AH, for forty-five Melgorian sous.28 In all, the first hundred folios of 
Register 342 contain twenty-five slave redemption documents; Jews 
grant, curiously enough, the redemption in nine of the cases or pre­
cisely 36 percent.

Why would Jews free their Muslim slaves, or, rather, allow their 
Muslim slaves to redeem themselves, at a rate almost four to eight 
times greater, or even in this run of documentation, where Jews are 
liberally represented as buyers and sellers, at a rate almost two to 
four times greater, than their apparent rate of slaveholding? My in­
itial impression was that Jews provided for the eventual freedom of 
their Muslim slaves most likely because they feared the conversion of 
the slaves, and doubted their ability to maintain ownership. From 
patristic times forward, almost all canonical and civil legislation for­
bade Jews from owning Christians. According to Ramon Penyafort’s 
Summa, homeborn slaves and slaves purchased for service are to be 
set free upon their conversion; Jews owning slaves purchased for busi­
ness are given three months in which to sell the converts.29 In the 
earlier discussed charter of 1252, however, Jaume I had decreed that 
the Muslim slaves of Majorcan Jews baptized at any time other than 
Easter, Pentecost, and Christmas must pay twelve maravedis to the 
king’s bailiff. Later, in 1269, the king had appended the following
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to a list of privileges to the Majorcan aljama: if any Muslim slave of a 
Jew enters a church of Majorca to have himself baptized, baptism was 
to be delayed for several days, and the convert was not to go free but 
to become the slave of the king (parenthetically it might be added 
that in the fourteenth century, at any rate, royal slaves who fell out 
of favor were known to be sold to work in the Ibizan salt mines). This 
decree is repeated in a letter from Valencia on August 25, 1273.30

Another explanation is the possibility that medieval Jews simply 
had a more highly developed sense of social charity about slavery 
than medieval Christians. Perhaps remembrance of their own bibli­
cal history made the freeing of one’s slaves particularly meritorious; 
perhaps something in Jewish law, tinged with memories of Egyp­
tian bondage, would provide a clue. Biblical law does mandate that 
Hebrew slaves be set free after six years, but provides, however, that 
Canaanite, or non-Hebrew, slaves were to serve in perpetuity and 
that it was a duty not to squander the inheritance owed one’s prog­
eny. Much of Maimonides’ treatise on slavery in his Mishneh Torah was 
taken up with a discussion of Jewish slaves, for which there had long 
been no evidence of their continued existence. Maimonides further 
explains that “a heathen slave is acquired by five modes, and he ac­
quires his freedom by three; he is acquired by money or by a deed 
or by an act of possession or by symbolic barter or by the act of draw­
ing; he acquires his freedom by money or by a deed or by the loss of 
one of his projecting limbs.” He argues that although it is permitted 
to emancipate a slave for a religious duty or when the slave is a stum­
bling block for a sinner, generally “it is forbidden for anyone to eman­
cipate a heathen slave. Whoever does emancipate him transgresses a 
positive commandment, as it is said: of them may ye take your bondmen 
forever (Lev 25:46).” Conversely, the redemption of Jewish captives 
was absolutely obligatory. Although Maimonides concludes his trea­
tise with scriptural quotes and by arguing that “it is the quality of 
piety and the way of wisdom that a man be merciful and pursue jus­
tice and not make his yoke heavy upon the slave,” and that a master 
should not “heap upon the slave oral abuse and anger, but rather 
speak to him softly and listen to his claims,” he begins the section by 
stating: “It is permitted to work a heathen slave with rigor.”31

Despite the obligation to preserve one’s inheritance, some rab­
binic literature did sanction, for various reasons, manumission, and
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there is no doubt that a considerable number of manumissions took 
place. Shlomo Dov Goitein found only seven deeds of manumission 
in the Cairo Geniza—six for females, and one for a male—but from 
the number of references to freedmen in other documents concludes 
in his monumental Mediterranean Society that “the emancipation of 
slaves must have been extremely common.”32 The problem in com­
paring this to post-crusade Majorca, however, is that the emancipated 
individuals are apparently pagan or Christian converts to Judaism, 
and there is no analogy to Jews freeing their Muslim slaves: Muslim 
males and females would have to undergo ritual immersion before 
they could be employed in household tasks byJews living in Christian 
lands, but Muslim males were already circumcised, and complete 
conversion to Judaism would thus be unnecessary. Although ecclesi­
astical and civil approbation of slavery was universal in the Middle 
Ages, Christianity likewise counseled fairness in the treatment of 
one’s slaves and saw merit in the emancipation of slaves, especially 
Christian slaves; almost all Christian emancipations by last testament 
from thirteenth-century Majorca are of baptized slaves, however, and 
even a substantial number of the slaves being permitted in Register 
342 to purchase their freedom from Christians are baptized. There 
might well be something in Jewish law or in medieval Jewish religious 
or ethical practice to account for this documentary evidence, but it 
is neither obvious nor easily located. Perhaps a responsum of Solomon 
ben Abraham Adret, c. 1235-c. 1310 and rabbi of Barcelona, or some­
thing preserved from an earlier time in a responsum of Simeon ben 
Zemah Duran, 1361-1444, rabbinic authority who fled Majorca for 
Algiers after the massacre of 1391, would shed further light on this 
situation.33

A third alternative does exist, though if historiography teaches 
anything on complex matters of ethno-religious relations, it is that 
of the making of alternative explanations, there is no end. Is it pos­
sible that perhaps the emancipations in question are really not dra­
matic changes from slavery to freedom, but smaller shifts from slave 
to exaricus, slave to sharecropper, or slave to one of the many forms 
of medieval servitude that did not consitute chattel slavery? The last 
will of the Christian Bernat d’Olzet, dating to the early 1240s, has 
the line: “Item dimito Berengario babtizato qui manet in alcheria 
mea decern solidos.”34 Was Berenguer, formerly a Muslim slave, freed
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or emancipated upon his conversion, and did he then choose to re­
main in Bernat’s alqueria, or were these terms of his emancipation? 
Bernat’s testament does not indicate. Some redemption documents, 
however, are explicit about land and equipment being granted to 
help Muslim slaves earn their redemption money through years of 
service, usually five or six, and several of these actually mandate con­
tinued cultivation, even after emancipation, of the land in question. 
Although Majorcan Jews apparently owned land cultivated by share­
croppers, all of the charters with such clauses currently known to me 
concern the Muslim slaves of Christian landholders. Jewish law on 
emancipation would seem to unequivocally rule out this alternative 
as an explanation; unlike in Roman law or in Islamic law, where a 
freed slave either did or easily could retain close ties as a client of 
their former master, Jewish law forbade such an association if the 
emancipation were to be valid.35 It is not clear, however, how rabbinic 
authorities would have interpreted these redemption documents, 
some of which nevertheless did provide for payment over time rather 
than the immediate and complete emancipation of the slave.

There does not have to be one univocal explanation for this ob­
served phenomenon of Jews allowing their Muslim slaves to redeem 
themselves, but it seems to me that perhaps the initial explanation is 
the most promising. Jaume I’s decrees were not issued until 1252 and 
126g, and the latter had to be renewed in 1273. The Majorcan aljama 
would not have been petitioning the king had there been no problem 
with Jewish-held slaves attempting to convert; more detailed work 
with these royal patrimony registers in the future will undoubtedly 
shed more light on the issue. At the start of the 1240s there had per­
sisted even among Christian-held slaves the impression that manu­
mission would follow upon conversion, a policy which undoubtedly 
appealed more to Muslim slaves and perhaps some missionaries than 
landholding slave owners. Baptism may have increased the likelihood 
of eventual manumission, but it alone was not sufficient; on April 24, 
1240 Pope Gregory IX had granted the Majorcan bishop the right to 
concede to Majorcans that they could continue to own and trade 
baptized slaves.36There exists in Register 342 evidence documenting 
the concern over possible conversion ofjewish-held slaves in the early 
1240s, and this comes from loans made by Jews to Christians. In sev-
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eral instances Christians pledged their Muslim slaves as collateral, 
but mentioned, moreover, that should their collateral be seized for 
nonpayment of the loan and promptly die, flee, or convert the bor­
rower would still be obligated in full for repayment of the loan. In 
this explanatory scenario, then, conflict and competition among all 
three ethno-religious groups is emphasized: Jews, forbidden to own 
Christian slaves, preferred to take redemption money rather than 
lose their investment; Majorcan Muslims, far more disadvantaged 
than Jews vis-a-vis Christians, contemplated apostasy, in numerous 
cases actually apostatized, and enjoyed the threat of apostasy when 
dealing with Jews; Christian legal discrimination against Jews, and 
their dramatic conquest and colonization of Islamic Majorca ani­
mated and was the driving force behind the entire process.

Even if Jews had not in fact provided for the redemptions of their 
slaves at a remarkable rate, much of the interaction between Muslims 
and Jews, it is safe to assume, concerned slavery, and the relative im­
poverishment and massive enslavement of Majorcan Muslims pro­
vided the backdrop to Muslim-Jewish relations. Rather than end on 
this depressing note, there is one interesting element in several of the 
Jewish emancipations. Only in one or two cases were the Christian- 
held soon-to-be-freedmen mentioned as leaving Majorca, either per­
manently or to raise the last of their redemption money, and many 
were, of course, still to be tied by law to the land or by poverty to the 
island. Solomon of Sijilmasa’s slave cAli, Abraham ben Jufef's slave 
Safer, and Abraham ben Horayhaf’s slave Fatima all would be head­
ing, however, “in terram sarracenorum” to raise the remaining frac­
tion of their ransoms; in the case of Fatima, her daughter Maria 
would remain behind as security for the full amount. Solomon ben 
Davech’s slave would be headed to Minorca, after 1231 a Muslim 
tributary of the kings of Aragon until its conquest in 1287; and Jufef 
ben Simon’s slave ‘A’isha would be heading, after payment of twenty- 
four besants, quite specifically, to Bougie so she could raise her re­
maining ten besants of ransom money.37 Majorca offered a fertile 
frontier for Jews and Christians, and manyJews in the thirteenth cen­
tury immigrated from both Christian and Islamic lands; the possi­
ble ties of the Jewish slave owners in these specific documents to 
Sijilmasa and Tlemcen is particularly noteworthy. Islamic Majorca,
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however, was shattered, and perhaps it may not be entirely fanciful to 
imagine that some Majorcan Jewish slaveholders were among those 
who recognized this, and, then, acted practically, if not also merci­
fully, upon the idea that the island no longer provided a healthy en­
vironment in which to remain a good Muslim.
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Religious and Sexual Boundaries in 
the Medieval Crown of Aragon

Convivencia is a central issue in the historiography of religious minori­
ties in the Iberian Peninsula. The term, a Spanish word meaning 
“living together,” was coined by the philologist Americo Castro in his 
discussion of the effects upon Spanish culture of the coexistence of 
Christianity, Islam, and Judaism in the Iberian Peninsula.1 Narrowly 
defined the word is not controversial: Christians, Jews, and Muslims 
certainly “coexisted” in Iberia. The nature of this coexistence, how­
ever, is hotly debated along many lines. One of these is its harmony. 
Though there is no reason why convivencia need designate only peace­
ful coexistence, it has in fact acquired this meaning among many 
historians. These historians present the Christian kingdoms of the 
Iberian Peninsula as uniquely tolerant of religious minorities until 
the expulsion of 1492. They minimize periods of violence and per­
secution, stress cultural cooperation, and talk frequently of a “golden 
age” of minority culture.2 At the opposite end of the spectrum are 
certain schools ofjewish historical interpretation, particularly the so- 
called “lachrymose” and Jerusalem schools? The lachrymose school, 
which dates back to medieval chronicle traditions, sees the history 
of Judaism since the fall of Jerusalem in 70 c.E. as a vale of tears, a 
progression of violent tragedies. It is in part an eschatological vi­
sion, with each disaster increasing in magnitude until the last and 
greatest disaster precipitates the coming of the Messiah and redemp­
tion. The Jerusalem school is in some ways a post-holocaust, secular-
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ized version of the lachrymose school. Though its messianism is more 
muted, it shares with its predecessor a teleological vision in which 
each incident of persecution foreshadows greater persecutions to 
come. Within the field of Sefardic Jewish studies the Jerusalem school 
has been very influential, due in large part to the work of Yitzhak 
Baer, whose two volume A History of the Jews in Christian Spain remains 
the standard reference.4

These polarized interpretations, rose-tinted haven of tolerance or 
darkening valley of tears, parallel the central dichotomy in modern 
studies of the treatment of medieval minorities: that between peace­
ful tolerance and violent intolerance.5 Thus opposed, violence, hos­
tility, and competition can only be seen as destructive breakdowns 
of social relations, the antithesis of associative action. Strange as it 
may seem, accounts of sexual intercourse between minority men and 
Christian women (especially prostitutes) and the violence such ac­
counts provoked provide a vantage point from which to argue against 
these polarized views of convivencia and to create new space for vio­
lence in models of coexistence. The following pages outline such an 
argument. They claim that violence, in this case violence about sex, 
was a central aspect of the coexistence of majority and minorities in 
medieval Spain, or at least the Crown of Aragon, and suggest that 
coexistence was in part predicated on such violence.6

For the sake of conceptual clarity and because of the brief compass 
of this essay, I will focus on just one subset of this violence: institu­
tional, judicial violence against minority men on charges of sexual 
intercourse with Christian women.7 The few previous treatments of 
this subject in the Iberian peninsula start with the law. Here is an 
example of such law from the city of Tortosa, in Catalonia:

If Jew or Muslim males are found lying with a Christian woman, the Je' 
or Muslim should be drawn and quartered and the Christian woman 
should be burned, in such a manner that they should die. And this 
accusation can be brought by any inhabitant of the town, without the 
penalty of talio or any other [penalty].8

From law, they move to practice, focusing on those moments (and 
there were such moments) when Muslim or Jewish men, or Christian 
women, were executed on charges of miscegenation.9 Finally, they in­
voke ecclesiastical legislation. At the Fourth Lateran Council in 1215,
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for example, the fear that minority men might sleep with Christian 
women was explicitly used to justify the most extensive attempts 
at segregation undertaken by the medieval church. It was decided 
that it was difficult to separate Christian, Jewish, and Muslim men by 
physical appearance, and since this difficulty could lead to sexual in­
tercourse between Christians and non-Christians, Jews and Muslims 
would henceforth be required to dress differently from Christians.10 
Those infamous emblems of difference, the Jewish cape and badge 
of colored cloth and the Muslim haircut and dress, were enacted and 
justified as visual representations of a sexual boundary not to be 
transgressed.11

These legal and ecclesiastical texts, corroborated by occasional ar­
chival references to executions on such charges, are taken as signs of 
an immense collective anxiety about sexual mixing, an anxiety com­
pared (wrongly, I think) by one historian to that over Black-White 
sexual intercourse in the post-bellum United States, and used to ex­
plain increasing violence and intolerance toward the minorities in­
volved.12

The problem as I see it is that here analysis stops. I say “problem” 
because too many questions are left unasked: How “collective” was 
this “collective anxiety”? There are almost no examples of popular 
lynchings on such charges in the Crown of Aragon, for example, 
though there is evidence of Christian women engaging in long-term 
affairs with minority men.13 And why should this anxiety focus on 
sex, and not on other types of interaction? How did this anxiety 
“function” in society? Why should we assume that it fomented intol­
erance and violence? How and to what effect did individuals in­
voke this type of anxiety, and the judicial violence it made possible, 
in their face-to-face interactions? These are all large issues. I would 
like to discuss just a few of them, namely, why such judicial violence 
should focus on sex, and not on other forms of interaction (for ex­
ample, conversion, comensality, or economic cooperation) as it did 
in other times and places; and second, what functions such violence 
played in social interaction.

To a non-medievalist, the first question (why sex?) seems naive. 
Many multi-ethnic societies erect barriers to sexual activity across 
group boundaries, proclaiming as their intent the prevention of ra­
cial mixing, generally of self-styled “superior” with “inferior” races.



David Nirenberg

144

Since Christians who commit adultery with married women deserve 
death, how much more so do Jews who lie with Christian women, for 
these are spiritually espoused to Our Lord Jesus Christ by virtue of the 
faith and baptism they received in His name. . .. And the Christian 
woman who commits such a transgression ... shall receive the same 
punishment as the Christian woman who lies with a Muslim.'9

In the case of Jews, one need only think of the Nuremberg laws of 
1935 and their prohibition of Jewish-German intermarriage under 
the rubric Rassenschande (“race pollution”); or of the early modern 
Spanish obsession with limpieza de sangre (“purity of blood”) and re­
strictions on the descendants of Jewish converts to Christianity.14 
These anxieties focus on sex because they are concerned with the 
reproduction of racial categories, categories whose very existence 
seems threatened by miscegenation.

Such concerns are, however, very different from those of the four­
teenth-century Crown of Aragon, though they share with them a cer­
tain sexual vocabulary. Prior to the mass conversions of Jews to Chris­
tianity in 1391, anxiety about the reproduction of racial categories, 
or even evidence for such categories, is difficult to find. It does not 
seem that descendants of converts were commonly stigmatized as “ra­
cially impure” or of dubious orthodoxy before the fifteenth century. 
Further, Christian (and Jewish) men were willing to marry converted 
Muslim women.1’ This was, of course, a calm predicated on a cer­
tain confidence in the efficacy of conversion, a confidence attested 
to by the numerous cases in which charges of miscegenation against 
Jewish or Muslim males were dropped once the defendant converted 
to Christianity.16 It was predicated, too, on the arrogant conviction 
that any child with a Christian biological parent was by definition 
Christian if the parent cared to claim it.17 The Christian officials who 
seized the Muslim Adambacaix’s son Mahomet because the Christian 
Antoni Safabrega had declared on his deathbed that the child was 
the product of his adulterous relationship with Adambacaix’s de­
ceased wife Axa, were not acting out of fear that boundaries of ex­
clusion were necessary to maintain racial integrity.18

If race was not the issue, then what was? To this question the thir­
teenth-century king Alfonso the Wise of Castile provides something 
of an answer:
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Each Christian woman, wed or unwed, is the bride of Christ, just 
as the collective Christian church, the ecclesia, is traditionally repre­
sented as his bride. Through such synecdoche, miscegenation be­
comes the cuckolding of Christ.

Alfonso’s focus on women as a site of dishonor seems to gesture 
toward the concept of “honor and shame,” so beloved of Mediterra­
nean anthropologists like Julian Pitt-Rivers, Julio Caro Baroja, and 
others.20 Likewise, his raising of the individual woman’s body to the 
level of the collective seems inspired by a careful reading of Mary 
Douglas. Consider her view of the ways in which group identity is 
expressed:

the image of the human body [is used] to express both the exclusive 
nature of the allegiance and the confused social experience. The group 
is likened to the human body; the orifices are to be carefully guarded 
to prevent unlawful intrusions.21

The fears of pollution that arise when the boundaries of such groups 
come under pressure are expressed through metaphors of the body: 
the female body becomes the site of fears of penetration and corrup­
tion, the male of diffusion and enfeeblement.22

This “Alfonsine” model has the advantage of accounting for some 
of the rhetoric of castigation (not quite the same as corruption) 
which pervades contemporary discussions about the consequences 
of miscegenation. When the municipal council of Valencia agonized 
over the consequences of the many enormous sins, notably miscege­
nation, committed in their city, they wrote of the horrific divine pun­
ishment such sins would bring upon the community: “for which sins, 
so enormous and grave ... our Lord God . .. gives great whippings, 
even canings” in the form of plagues and bad weather.23 It seems that 
the transgression of boundaries was feared, not so much because it 
brought about corruption or enfeeblement, but because it was inevi­
tably followed by harsh discipline. God and his lash hovered over 
those places where religions met and mingled.

And yet there were many such places. Despite repeated ecclesias" 
tical condemnation, Christians, Muslims, and Jews drank together- 
gambled together, went to war together, lived in the same neighh°r’ 
hoods (sometimes in the same house!), established business partrie^, 
ships, engaged in all forms of commercial exchange, even wat^h
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each other’s religious ceremonies and processions. None of these 
forms of interaction and exchange were nearly as conflictive as 
miscegenation. Why should the “pressure” on group boundaries of 
which Douglas writes be experienced where sex occurred and no­
where else?

We might turn to the famous, though problematic, formulation of 
yet another anthropologist:

a continuous transition exists from war to exchange, and from ex­
change 10 intermarriage, and the exchange of brides is merely the con­
clusion to an uninterrupted process of reciprocal gifts, which effects 
the transition from hostility to alliance, from anxiety to confidence, and 
from fear to friendship.2*

Here the exchange of women appears as the culmination of processes 
of interaction which range from war to alliance and kinship, as the 
most precious and basic form of gift-giving. But it has its own par­
ticularities, although in the above passage they are elided. Like all 
forms of exchange, it “provides the means of binding men together." 
However, to “the artificial links... of alliance governed by rule” 
which other forms of exchange create are added “the natural links 
of kinship.”25

The “exchange” of women is thus more dangerous than other 
forms of exchange because of this difference, because it has the 
potential to “naturalize” more “artificial” forms of exchange such as 
commercial relations. If this naturalizing exchange of women is the 
culmination of other forms of exchange, then it renders these other 
forms more dangerous, since they become one in an “uninterrupted" 
series of steps across boundaries. Conversely, the prohibition of this 
naturalizing form of interaction defuses other types of exchange, 
since they are by themselves incapable of achieving a transition from 
hostility to alliance.

Women’s bodies thus become both the boundary between “natu­
ral” and “artificial,” and the site at which the “self” (the collective 
group) recognizes and rejects the “other.” The story of Alicsend de 
Tolba and Aytola the Sarracen may be a fitting allegorization of 
women’s bounding role. Alicsend was a Christian prostitute who, to­
gether with one colleague, made her way to a shepherds’ camp near
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Xivert on the ninth kalends of December, 1304. After a time, the 
two prostitutes asked the shepherds if there were any other likely cus­
tomers among them, but were told that only “un moro” (“a Moor”) 
remained. It was then, according to witnesses, that Loren? the Shep­
herd went to the Muslim called Aytola the Sarracen and asked him 
if he wouldn’t like to sleep with Alicsend. Aytola objected, quite natu­
rally, that he was a Muslim, and that he had no money. Loren? not 
only offered to lend Aytola the money, but gave useful advice as 
well: “he told the said moor to say that his name was Johan, to speak 
in [....], and to say that he was from the port.”26

To this point the story seems an idyllic example of convivencia: an 
interfaith community of shepherds willing to obscure the religious 
differences which divided them. In any event the illusion was shat­
tered by Alicsend’s scream when she “recognized that he was a moor 
in his member.”27 Aytola fled, and Alicsend denounced both him and 
Loren? for falsity and deviousness “in dishonor of God and of the 
Catholic faith.”28 In this case it is Aytola’s expulsion from Alicsend 
that marks him as alien, an “otherness” which not coincidentally is 
physicalized and recognized in his sexual member.

I am suggesting that Christian women were the active agents of 
recognition of the “other” because their bodies had been constituted 
as the limits of legitimate and non-threatening exchange. It is impor­
tant to stress here the historical specificity of this model. Though 
anthropologists like Levi-Strauss would emphasize the universality 
of notions about the exchange of women, I would argue that these 
notions function in many different ways within and across socie­
ties. I can think of no better expression for this than the phrase re­
peated with ever-increasing stridency in the post-bellum United 
States South: “Where do we draw the color line?” The question re­
flects a concern about sexual access to a group’s women, but this does 
not mean that the boundaries drawn as a response to it focus explic­
itly on women’s bodies. In the United States South, for example, the 
color line was often drawn through more mundane social interac­
tions like eating and drinking, or even at the act of voting [hence 
political slogans like the often reiterated threat that blacks would 
move “from the ballot box to the bedroom”]. The same is true of the 
medieval Crown of Aragon, where there were many different opin-
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ions as to what sorts of interactions were dangerous: interfaith wine­
drinking is one example frequently mentioned in Jewish, Muslim, 
and Christian legislation.

What is interesting to me about the Aragonese model in the early 
fourteenth century, however, is that the “religious line” seems to have 
been drawn most clearly and consistently on women’s bodies them­
selves, particularly on the bodies of prostitutes, and not on more 
mundane forms of interaction.29 This “supercharging” of prostitutes’ 
bodies drained a vast range of other forms of exchange of their po­
tential for violent conflict. Consider as an example this picture of 
tavern life in the village of Paterna and its environs just outside 
Valencia. One witness, Tomas Marques, stopped at such a tavern in 
Benimahabet sometime in early 1307 and found there Christians, 
“baptized [Muslims] from Paterna,” (i.e., converts to Christianity), 
and Muslims from Quart, all playing dice together and getting 
drunk. Tomas of course joined in. Present amid all this interfaith 
gambling, drinking, and money lending, he reports, was the prosti­
tute Marieta de Murcia. When Jacme Camarido visited the same tav­
ern there were three prostitutes present, who would be taken by 
winning gamblers to the neighboring vineyard. A similar picture of 
interfaith conviviality was reported in the tavern of Paterna, where 
a prostitute joined in the dice game. But the limits to this conviviality 
were always made clear by the women. Tomas tells us that Marieta 
made a trade “of her body in the said place to any man who wanted 
[it] who was a Christian.”30 The existence of this boundary rendered 
all the rest unthreatening, almost (but never quite) unremarkable.31

Thus far my analysis has focused on showing how what is tradition­
ally seen as an “intolerant collective anxiety” about sexual interaction 
creates a boundary-maintaining taboo between groups so highly 
charged that it generates institutional violence; and how such a taboo 
might serve to render other types of interaction less conflictual, less­
ening their potential for violence. But this is only half the story. We 
still need to descend to the level of strategic action in order to see 
how individuals used these boundaries, and conversely how the 
boundaries structured individual action.

At first glance, the kinds of individual action preserved in archives 
seem to support the first part of the conclusions I just mentioned and 
rebut the second. It is clear that contemporaries were aware of the
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immense potential for violence that accrued in charges of miscege­
nation: so aware, in fact, that they resorted to such accusations con­
stantly in attempts to tap into that violence.

We might start by returning to those very prostitutes whose bod­
ies were constituted as boundaries, as sites for the recognition and 
rejection of the non-Christian. I say “were constituted,” because in­
dividual women did not necessarily view themselves as boundary 
markers, though they were aware of the normativity of such roles and 
of the risks and possibilities inherent in them. Alicsend’s scream in 
the shepherds’ camp was motivated not only by the shock of differ­
ence, but also by a situational calculus. Had Loren? conspired to en­
trap her as an opportunity for extortion? If so, her scream argued 
for her ignorance and innocence. Conversely, she was herself now 
in a position to extort: to this her scream staked public claim. As it 
was, she pressed charges only when Loren?’s promise to blackmail 
Aytola and share the proceeds with her became unfulfillable after 
the Muslim’s flight.32 Even here, then, in the cases of prostitutes who 
formed the front lines, so to speak, in the struggle of identity and 
difference, there was room for the strategic actions and choices of 
the individual.

The strategic nature of miscegenation anxiety is most evident at 
a slight remove from the prostitutes themselves, in those many mo­
ments when individuals tried to divert the violence accruing about 
the issue of miscegenation and channel it into conflicts arising from 
less heightened interactions via the medium of accusations. The ac­
cusation of miscegenation was commonly used against Jews and Mus­
lims precisely because it was highly charged and therefore particu­
larly effective at bringing the judicial apparatus unpleasantly to bear 
upon the accused. For example, when Jucef, ajew of Calatayud, lost 
all his money and his clothes gambling in the house of the Christian 
Dominic del Gan and infuriated his fellow gamblers by refusing to go 
further into debt to continue gambling, the frustrated players made 
a choice about how to proceed. They did not beat him up. Instead, 
“as he waited, totally naked, for the shades of night to fall so that 
he could [discretely] leave the house ... the said Dominic falsely ac­
cused him of entering into the house to commit adultery with his 
wife ... so that he had to flee the town.” Words, not deeds, but vio­
lent nonetheless in intent and effect.33
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Individuals used such accusations to raise otherwise relatively 
mundane legal disputes to the level of defense of the faith. Thus, for 
example, a Christian debtor’s complaint about a loan might begin 
with charges of usury, move to the unfair seizure of goods as security 
by the Jewish creditor, and end with the charge that the creditor tried 
to rape the debtor’s daughter.34 Though many of these charges were 
probably vague, made in the hopes that torture or character wit­
nesses might uncover particulars, others went to great lengths to pro­
vide a suitable lightning rod in the form of a woman. A wife or 
daughter might serve as the alleged site of transgression, though 
sometimes more creativity was called for. Jahuda Avenbruch, a Jew of 
Lleida, complained in 1286 that while he had been visiting Albesa, 
some men of the place together with a Christian woman broke into 
the house where he was staying and claimed to have found him lying 
with their accomplice. They used this as a pretext to rob him, and 
the count of Urgell used their accusation to extort thousands of sous 
in fines. Jahuda was now worried that he might be accused of the 
crime by another Jew, an occurrence which the king’s letter sought 
to prevent.35

Among other things, Jahuda’s story makes clear that Christians 
were not the only ones to bring accusations of miscegenation against 
minorities. Members of minority communities themselves tried fre­
quently to use the judicial apparatus against their enemies. Jewish 
communities complained constantly of lower-class Jews bringing such 
accusations against wealthy ones, and attempted to prohibit accusa­
tions byJews against other Jews in Christian courts.36 Mudejars came 
to echo this complaint, as accusations of miscegenation became 
a preferred tool of factions fighting for control over positions of 
authority in Muslim communities, with the enemies of incumbent 
officials accusing them in the hopes of getting them removed from 
office.37 Minority officials, on the other hand, not only brought such 
accusations against their enemies, but also used them to raise reve­
nue for themselves.38

These accusations are obviously attempts to generalize the vio­
lence normally reserved for very specific transgressions and apply it 
to a great variety of everyday conflicts. As such, they seem to chal­
lenge the argument that heightening sexual boundaries reduces ten-
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sion in other forms of interaction, or at the very least to suggest a 
constant tension between delimiting and generalizing conflict. Such 
a tension does exist, but it is more complex than may at first appear. 
We tend to forget that accusations of miscegenation, like all accusa­
tions, were merely claims. Their truth value was established through 
negotiation and contextualization, never taken as apparent. These 
processes of negotiation tended to constrain the violent potential of 
any accusation. Hence, although the registers of the Crown are full 
of records of accusation, the execution of corporal punishment is a 
rare event. Some cases ended in acquittal, with the accusing official 
ordered to publicize the accused’s innocence and good name; many 
others in an acquittal obtained for a fee; still others in the purchase 
of a remission from guilt or a pardon. A majority probably never 
made their way into the courts or the documentary record. The vio­
lence generated by sexual boundaries was not easy to exploit.39

This was in part due to the fact that the strategic nature of such 
charges was no mystery to contemporaries. Consider the case of Jaco 
Abutarda, Jew of Daroca. Jaco regularly flouted the authorities. 
When the community’s tax collector came knocking on his door, 
Jaco punched him in the face. Such behavior made him enemies 
who had to be dealt with. Jaco seems to have been exquisitely aware 
that enmity against minorities often took the form of accusations and 
he took suitable precautions. Hence he always carried an amulet of 
“names, characters and precious stones,” which he boasted protected 
him from the king’s justice. The amulet must have worked, because 
Jaco was absolved of the charges of miscegenation against him, albeit 
at the cost of a considerable sum of money.40

The workings of this economy of accusation were relatively clear 
to everyone. Muslims and Jews could only be tried in the courts of 
their lords, who both passed judgment and executed it. Accusations 
thus became a form of extraordinary taxation in which lords con­
victed their own subjects in order to extract money from them. This 
system limited violence not only by monetizing it, but also by conteX' 
tualizing it within interest groups. Lords, for example, might be 
eager for the bits of extraordinary revenue such accusations brough1 
in, but they were also extremely sensitive to the fact that excessh'e 
arbitrariness would depopulate their minority communities through
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NOTES

When read at Notre Dame in 1994, this paper represented an early attempt 
to work through part of a larger project on violence against and between 
minorities. It appears here unchanged, apart from the addition of notes. In 
the intervening time, however, my understanding of the problem and of the 
project has changed considerably. For a broader and much revised version 
of the argument given here, see chapter 5 of my Communities of Violence: Per-

emigration and kill the goose that laid the golden egg.41 And just as 
lords might be willing to expoliate or even execute someone else’s 
Muslim or Jew, they wanted to protect their own.42 The result of what 
one might call these “checks and balances” was that the violent 
charge inherent in accusations of miscegenation was diffused to 
the point where it was rarely lethal, though often a costly nuisance.45 
This is something of a circular equilibrium. The potential for conflict 
in everyday social relations between groups was concentrated onto 
charges of miscegenation centered about the bodies of prostitutes, 
while at the same time these very charges were drained of virulence 
by their constant invocation and contextualization within everyday 
relations.

Of course there were moments when the power of this boundary 
flashed out in full and horrific force. I think of the Avignonese Jew 
Pandonus, convicted of adultery with a Christian and castrated, his 
amputated flesh nailed to the doors of the palace of justice as a stark 
symbol of his transgression; of the Muslim “All “Killer of Lions,” 
burned to death on charges of sex with a Christian girl who proved 
on later examination to be a virgin; or of the Muslim grain trader, a 
vassal of the Templars, who was traveling through lands belonging to 
his lord’s enemies when they seized his ship and cargo, injured and 
killed some of the friends who tried to save him, and burned him on 
charges of miscegenation when his distant seigneurs proved helpless 
to protect him.44 In some ways such moments were exceptional. The 
victims were individuals stripped of the customary protections and 
social relations which tended to be mobilized by such accusations and 
attenuate their force. But these moments were also systemic. They 
were the product of a society whose stability depended in part on the 
display, only occasional but of terrifying clarity, of the violent conse­
quences of difference.
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secution of Minorities in the Middle Ages published by Princeton University Press 
in 1996. I am grateful to Princeton University Press for permission to pro­
vide this earlier version of that text here.

1. See his Espana en su historia: Cristianos, moros, y judtos, 2nd ed. (Bar­
celona, 1983), 200-209. Castro’s position was attacked by Claudio Sanchez- 
Albornoz in his Espana: un enigma historico, 2 vols. (Buenos Aires, 1956), 
precipitating a bitter and long-running debate within Spanish historiogra­
phy. For an analysis of the debate, see Thomas Glick, Islamic and Christian 
Spain in the Early Middle Ages: Comparative Perspectives on Social and Cultural 
Formation (Princeton, 1979), 6-13.

2. Perhaps the most extremely optimistic of these historians is Norman 
Roth, who does “not like to talk about a particular ‘golden age’ of Jewish 
culture in medieval Spain, for the whole history of that civilization was a 
golden age for the Jews.” See his “The Jews in Spain at the Time of Mai- 
monides,” in Moses Mabnonides and His Times, ed. Eric L. Ormsby, Studies in 
Philosophy and the History of Philosophy 19 (Washington D.C., 198g).

3. This school is specifically concerned with Jewish history, though it 
has influenced the way the history of Muslims in Christian Spain is period­
ized as well.

4. Yitzhak Baer, A History of the Jews in Christian Spain (Philadelphia, 
1978). It is worth noting that the same polarization between “golden age” 
and vale of tears occurs in Italian Jewish historiography, on which see Robert 
Bonfil, Jewish Life in Renaissance Italy (Berkeley, 1994), 6-g. On the Jerusalem 
school in general, see David Myers, ‘From Zion Will Go Forth Torah”: Jewish Schol­
arship and the Zionist Return to History, unpublished doctoral dissertation, Co­
lumbia University, 1991. For Myers’s treatment of Baer, see pp. 219-58.

5. For more on this subject, see the introduction to my Communities of 
Violence.

6. Though not heretofore applied to convivencia, the role of conflict in 
the maintenance of stability is often posited in post-Enlightenment political 
philosophy. See for example Kant’s “Idea for a Universal History with a Cos­
mopolitan Purpose,” the seventh proposition in Kant’s Political Writings, ed. 
Hans Reiss (Cambridge, 1970), 47: “Nature has thus again employed the 
unsociableness of men, and even of the large societies and states which hu­
man beings construct, as a means of arriving at a condition of calm and 
security through their inevitable antagonism” [emphasis in original]. See also 
his “On the Common Saying: ‘This May Be True in Theory, But It Does Not 
Apply in Practice’ ” (91); and, for Kant’s argument in “Perpetual Peace” that 
even wars, unless they are wars of obliteration, are forms of interaction 
which seek to establish relations and presuppose them, “Perpetual Peace: A 
Philosophical Sketch” (96). See also Georg Simmel: “In contrast to ... pure 
negativity, conflict contains something positive. Its positive and negative as­
pects, however, are integrated; they can be separated conceptually, but not
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empirically.” The quotation is from his “Conflict" and “The Web of Group Affilia­
tion”, trans. Kurt H. Wolff (London, 1955), 14.

7. For a broader treatment, see Communities of Violence, chapter 5.
8. Costums de Tortosa [ Codigo de las costumbres escritas de Torlosa, ed. Ramon 

Goguet and Jose Foguet Marsal (Tortosa, 1912), IX. 2.7. See also Furs de Valen­
cia, IX.2.8-9, where both parties are condemned to be burned; and the Fuero 
de Teruel, sec. 386: “Similarly if a [Christian] woman is surprised with a Mus­
lim or a Jew, and they can be captured, let both be burned together.” Many 
more texts could be added. These are chosen as examples of the law in 
three principal polities of the Crown. The crime of miscegenation was con­
sidered so horrible as to be excluded from standard royal pardons and safe­
conducts. For one among countless such safe conducts, see Archive of the 
Crown of Aragon, Chancery section [henceforth ACA:C] register 880, folio 
t32r [henceforth given as 88o:i32r], dated (1345/2/20). For a remission, 
see ACA:C 520:260' (1329/2/6). Other crimes usually excluded from stan­
dard pardons included sodomy, abetting heretics, poisoning, false money­
ing, and lese majeste.

9. The word “miscegenation” is a nineteenth-century neologism whose 
first extensive use seems to have been in the United States immediately fol­
lowing the Civil War. Though it generally means “a mixture of races; esp.: 
marriage or cohabitation between a white person and a member of another 
race, I am using it here in an etymologicaly stricter sense, to indicate a 
mixing of categories (Latin miscere and genus), in this case defined primarily 
along religious lines. Some of the ways in which medieval notions of misce­
genation differ from modern ones will be discussed more explicitly below. 
The definition cited above is from Webster's Third New International Diction­
ary (1961).The Oxford English Dictionary further specifies the racesas "white’ 
and “negro,” though it gives instances of other usages (e.g., “Christian” and 
“pagan”).

10. See Canon 68 of the 4th Lateran Council (1215), in Constitutiones 
concilii quarti Lateranensis una cum commentariis glossatorum, ed. A. Garcia y 
Garcia, Monumenta iuris canonici, Corpus glossatorum 2 (Vatican City, 
!98i), 107. Similar requirements had been instituted a century before in 
the Crusader Kingdoms, where Frank and Muslim lived in close proximity. 
See, for example, the Council of Nablus (1120), c. 12, 15, 17, in Giovanni 
Domenico Mansi, Sacrorum conciliorum nova et amplissima collectio (Paris, 1901- 
1927), 21.264, and the discussion byJames Brundage in “Prostitution, Mis­
cegenation, and Sexual Purity in the First Crusade," in Crusade and Settlement, 
ed. Peter W. Edbury (Cardiff, 1985), 60-61.

11. Alan Cutler, “Innocent III and the Distinctive Clothing of Jews and 
Muslims," Studies in Medieval Culture 3 (1970): 92-116, argued that the dis­
tinction was imposed not to prevent sexual intercourse but to humiliate mi­
norities. In Aragon, however, the documentation repeatedly stresses sexual 
boundaries as the motivation behind distinctive clothing. See, for example,
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ACA:C 384:48v-4gr, concerning the Jews of Apiera; ACA:C iogo:ior-v 
(1373/11/S)> concerning the Muslims of Valencia. See also James Brun­
dage, “Intermarriage between Christians and Jews in Medieval Canon Law," 
Jewish History 3 (1988): 30; Elena Lourie, “Anatomy of Ambivalence: Muslims 
under the Crown of Aragon in the Late Thirteenth Century," in her Crusade 
and Colonisation: Muslims, Christians and Jews in Medieval Aragon, Variorum Col­
lected Studies 317 (Aidershot, 1990), 54. That distinctive clothing is meant 
to reinforce sexual boundaries is also evident in the Castilian Siete Partidas, 
7-24-11 ■ See D. Carpenter, Alfonso X and the Jews: An Edition and Commentary 
on Siete Partidas 7.24 “De losjudios, "Modern Philology 115 (Berkeley, 1986), 
100-101.

12. John Boswell, The Royal Treasure: Muslim Communities under the Crown of 
Aragon in the Fourteenth Century (New Haven, 1977), 344 n. 60.

13. The few riots that are documented are complicated by jurisdictional 
quarrels. Thus the Justice of Daroca and his men attacked the house of the 
lieutenant of the Bailiff General when the latter proposed to free a Muslim 
accused of sex with a Christian woman, but doubdess alleging that the Mus­
lim should be punished. I know of no such cases that do not involve com­
peting officials. On this case, cf. ACA:C 239, 59r-v (1311/4/16) and ACA:C 
239, 62v-63r (1311/4/19); Maria Teresa Ferrer i Mallol, Els sarrains de la 
Corona Catalano-Aragonesa en el segle XIV: segregated i discriminacio (Barcelona, 
1987), 28-29, 225-26.

14. See Yosef Hayim Yerushalmi, Assimilation and Racial Anti-Semitism: The 
Iberian and the German Models, Leo Baeck Memorial Lecture 26 (New York, 
1982).

15. For example, Domingo Carbonell of Xativa married a converted 
Muslim woman about 1310. Such cases are rarely recorded because they were 
unremarkable. Domingo’s is preserved in the archives only because his 
wife’s brother tried to break into the Muslim quarter to retrieve some of her 
goods. The brother later converted as well. See Ferrer, Els sarrains, 19, 76, 
and ACA:C 207, 176' (transcribed on page 222). A similar but much later 
case is that of ACA:C 3653, i57r-v (1498), discussed by Mark Meyerson, 
“Prostitution of Muslim Women in the Kingdom of Valencia: Religious and 
Sexual Discrimination in a Medieval Plural Society,” in The Medieval Mediter­
ranean: Cross-Cultural Contacts, ed. Marilyn J. Chiat and Kathryn L. Reyerson, 
Medieval Studies at Minnesota 3 (St. Cloud, Minn., 1988), 88.

16. Though we know distressingly little about Christian attitudes toward 
converts in the thirteenth- and fourteenth-century Crown, the problem is 
too large to approach here. For an example of remissions granted converts, 
see ACA:C H52:i5gr-V (1357/4/16), where a Muslim who has been con­
demned to execution by burning for having had sex with a Christian woman 
is absolved on the condition that he accept baptism and abandon Islam. See 
Josefa Mutge Vives, L’aljama sarraina de Lleida a I'edat miljana: aproximacd a la 
seva historia (Barcelona, 1992), 321.
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17. In the case of offspring produced by intercourse between a Christian 
and a Muslim slave, for example, the status of the child was carefully legis­
lated. In all cases, however, the child was Christian. See for example Costums 
de Tortosa, 6.1, paragraphs 12, 14, 17, 18.

18. For a description of the case, see Ferrer, Els sarrains, 27-28, citing 
ACA:C 2132, 114'—i5r; i2ir-'; i39'~4Or. The events occurred in 1401.

19. Siete Partidas, 7.24.9. The translation is by Carpenter (Alfonso X and the 
Jews, 35). For the punishment of Muslims, see Siete Partidas, 7.25.10, briefly 
discussed in Carpenter’s “Minorities in Medieval Spain: The Legal Status of 
Jews and Muslims in the Siete Partidas," Romance Quarterly 33 (1986): 283.

20. Because this model has already been applied to the medieval Medi­
terranean, I limit myself here to a few citations. For the Crown of Aragon, 
see Meyerson, “Prostitution," 90 and his The Muslims of Valencia in the Age of 
Fernando and Isabel: Between Coexistence and Crusade (Berkeley, 1991), chapter 
6. For the anthropological literature, see, inter alia, the following essays 
collected in Honour and Shame: The Values of a Mediterranean Society, ed. John 
Peristiany (London, 1965): A. Abou-Zeid, “Honour and Shame among the 
Bedouins of Egypt,” 245-59; Pierre Bourdieu, “The Sentiment of Honour 
in Kabyle Society,” 191-243; Julio Caro Baroja, “Honour and Shame, a His­
torical Account of Several Conflicts,” 79-139. See also Jane Schneider, “Of 
Vigilance and Virgins: Honor, Shame, and Access to Resources in Mediter­
ranean Societies," Ethnology 10 (1971): 1-24; Julian Pitt-Rivers, The Fate of 
Shechem, or the Politics of Sex: Six Essays in the Anthropology of the Mediterranean 
(Cambridge, 1977).

21. Mary Douglas, Natural Symbols: Explorations in Cosmology (New York, 
1982), viii.

22. Mary Douglas, Purity and Danger: An Analysis of the Concepts of Pollution 
and Taboo (Boston, 1966), 122-28.

23. This example is from Archivo Municipal de Valencia, Lletres Mis­
sives, g3-i,f. 51'’(1335/11). For its text, see A. Rubio Vela, Peste negra, crisis 
y comportamientos sociales en la Espana del siglo XIV: la ciudad de Valencia (1348- 
1401) (Granada, 1979), 20-21, and his Epistolari de la Valencia medieval (Valen­
cia, 1985), 353-54. Punishment could, however, take the form of corrup­
tion, for example, corruption of the air or plague. This is, admittedly, a fine 
distinction.

24. Claude Levi-Strauss, The Elementary Structures of Kinship, ed. Rodney 
Needham, trans. James Hale Bell, John Richard von Sturmer, and Rodney 
Needham (Boston, 1969), 67-68.

25. Ibid., 480. Though here my use of Levi-Strauss’s model is over­
simplified, it is elaborated considerably in Communities of Violence, chapter 5.

26. ACA:C Procesos, new numeration 12/14 ('3°4)> folio 2', testimony 
of Pedro, fil d’en Enegot Saragofa. Unfortunately the advice as to how Aytola 
should speak is illegible. “John” seems to be the name of preference among
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Muslims seeking to pass as Christians. For another case, see ACA 528, 285r-v 
(1334/2/28).

27. ACArC Procesos, new numeration 12/14 (1304), folio 2V: “[hajvia 
conegut que ere moro en son menbre."

28. This is a notarial formula used often in cases of blasphemy or misce­
genation (in this case see for example folio gr). Aytola fled town before the 
accusation was made. Loren? was tried and defended himself on three 
counts: first, he was a good Christian and would never do such a thing. Sec­
ond, he could not be tried for complicity in a crime in which the perpetrator 
was not available for trial. Third, Alicsend’s testimony should not be be­
lieved, since as a prostitute she was of “mala fama.” The document is in very 
poor condition, but it seems Loren? was acquitted, despite the fact that the 
testimony of several shepherds supported Alicsend. Why this transcript from 
a seigneurial court is preserved in the royal archive is not clear.

29. The role of prostitutes in maintaining religious boundaries is more 
extensively developed in Communities of Violence, chapter 5.

30. The information presented here is a pastiche of testimony from 
ACA:C Proceso 515/10 [old numeration] (1307). See in particular fo­
lios 77v~78r (Tomas); gv (Jacme); io'-nr (Bernat d’Oriola, ferrer); nv 
(Pere de Teragona, esparter). All of these witnesses mention the presence 
of numerous prostitutes, for example Marieta de Murcia and Marieta d’en 
Bayard (a.k.a. Marieta puta xica, “the small whore”) [see folio I4r for the 
nickname].

31. Such conviviality was, or soon would be, illegal, though this illegality 
was often overlooked. Decrees forbidding conversation between Christian 
prostitutes and Muslims in taverns throughout the kingdom of Valencia were 
issued in 1311 and 1312 by James II, though there may have been earlier 
ones as well. These are published in Aureum opus, L, p. 162, and LVI, p. 166.

32. Authorities often suspected that prostitutes only denounced their 
non-Christian clients when they feared that they themselves might otherwise 
face charges. For a detailed example in which Infant Martin himself in­
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and transcribed in Ferrer, Els Sarrai'ns, 37, 329-30.

33. ACArC 174, i53v (1322/3/18): “... ibique remanens totaliter denu- 
datus noctis tenebras ut inde exire posset expectando ... idem Dominicus 
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woman (ACArC 175, 264' [1322/7/21]).

34. ACArC 365, i88v-8gr (1320/12/13). Pedro Domingo of Ayneto 
made such complaints against his creditor, Jucef Abutarda of Daroca,
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though Pedro claimed thatjucef’s sonjaco, not Jucef himself, had tried to 
seduce his daughter and wrongfully seized some chickens. For more on 
Jaco’s career, see below.

35. ACA:C 70, 23r, number 1693 in Jean Regne, History of the Jews in the 
Crown of Aragon, ed. Yom Tov Assis and Adam Gruzman (Jerusalem, 1978), 
439-4°- Compare ACA:C 172, 263^'’ (1322/1/20), where a Christian of 
Zaragoza and his concubine conspire to frame Samuel Ala^ar.

36. One example ofa complaint: ACA:C 519, mr-v (1328/5/31), where 
Abraam, a.k.a. Recandell, is accused of theft and of extorting money from 
other Jews by threatening to denounce them “coram inquisitor heretice 
pravitatis” for sleeping with Christian women. On the issue of malshins (“in­
formers,” i.e., accusers in Christian courts) in Jewish communities, see Elena 
Lourie, “Mafiosi and Malsines”; Francisco de Bofarull, “Los judios malsines,” 
Boletin de la Real academia de buenas letras de Barcelona 6 (1911): 207-16.

37. The host of accusations made against members of a leading Muslim 
clan of Teruel, the Olleros, is typical. The accusations took as broad an aim 
as possible. The patriarch of the clan, Mahomat Ollero, and his sons Jucef 
and Galip (Galip was holding the office of alamin at the time the charges 
were made) were all accused of a variety of excesses, but sex crimes pep­
pered the list. One of Mahomat’s daughters was accused of sleeping with a 
Christian man, one of his sons of sleeping with a servant to whom he was 
related, and one of Jucef’s sons of sleeping with a Christian woman (ACA:C 
246, igor [1321/4/6]). Such accusations were common. Cf. ACA:C 121,66' 
(1301/6/30), where the Muslim alfaqi of Zaragoza is accused by municipal 
officials of magic and miscegenation (Ferrer, Els sarrains, 33). On the Mus­
lim adoption of laws about malshins, see ACA:C 1905, 233v-34v (1393/12/ 
18), granting the Muslim aljama of Huesca the right to put to death “sar- 
racenus aliquis . . . per vos repertus fuerit accusator, qui hebraice malsini et 
agarenice namem vulgariter nuncupatur." Each such execution would cost 
the aljama a fee of 1,000 sous of Jaca. The document is published in Maria 
Blanca Basafiez, La aljama sarracena de Huesca en el siglo XIV (Barcelona, 1989), 
doc. number 96, pp. 235-37.

38. For an example of testimony against a Muslim on such charges, see 
the depositions against Jaale Abunacia of Miravet contained in ACA:C 
Procesos 502/11 (1309). In the furtherance of his extortions, Jaale is even 
said to have accused one man’s daughter of being pregnant, despite the fact 
that she was “only a little girl.” The document is in Catalan, with subscrip­
tions in Arabic. See also Lourie, “Ambivalence,” 45.

39. For a public proclamation of innocence, see Anchel Conte Cazcarro, 
La aljama de Moros de Huesca (Huesca, 1992), 40, citing ACA:CR 163, 155 
(1317). Elena Lourie points out that defendants could often buy pardons 
for such offences, but even innocence could prove expensive. See Lourie, 
“Anatomy,” 54-55. For a sampling of accusations, fines, etc., against Jews, 
see Yom Tov Assis, “Sexual Behavior in Mediaeval Hispanojewish Society,”
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in Jewish History: Essays in Honour of Chimen Abramsky, ed. Ada Rapaport-Albert 
and Steven J. Zipperstein (London, 1988), 42-44. Assis knows of only one 
case that ends with the death penalty imposed on both the Jewish male and 
the Christian female accused, and that case, in 1381, involved a nun (p. 44, 
citing Jaime Villanueva, Viaje literario a las iglesias de Espana, 22 vols. [Madrid, 
1803-1852], 21.219); and Alfred Morel-Fatio, “Notes et documents pour 
servir a 1’histoire des Juifs des Baleares sous la domination aragonaise du 
XIIIC au XV* siecle,” Revue des etudes juives 4 (1882): 37.

40. ACA:C 488, 52v~53v (1334/8/16): “deferendo tecum nominas, car- 
actaras ac lapides preciosas asserendo quod propter hoc nos vel aliquis nos­
tro nomine contra te cum justicia procedere non possemus.” The document, 
which constitutes Jaco’s remission for these crimes, detailed other charges 
as well. See also ACA:C 529, 2ir-v (1334/3/30). On Mediterranean Jewish 
amulets see the introduction to Lawrence H. Schiffman and Michael D. 
Schwartz, Hebrew and Aramaic Incantation Texts from the Cairo Genizah (Sheffield, 
1992). On their decoration and use as jewelry see Shlomo Goitein, A Medi­
terranean Society: The Jewish Communities of the Arab World as Portrayed in the Docu­
ments of the Cairo Geniza, vol. 4: Daily Life (Berkeley, 1983), 2i8f.

41. Complaints that accusations are depopulating a given Muslim or Jew­
ish aljama were frequent. For one example, a letter from the Infant Alfonso 
to Kingjames II concerning Teruel’s aljamas, see ACA:C 385815, 145' (1321/ 
2/17).

42. A few of many examples: in ACA:C 534, 35v~36r (1331/11/22), the 
Countess of Terranova halts an accusation of theft against her Muslims by 
complaining to the king that it is depopulating her alqueria. The Viscountess 
of Cardona’s complaint that one of Infant Peter’s officials had arrested 
one of her Muslim women vassals on charges of adultery with a Chris­
tian prompted the king to ask the Archbishop of Zaragoza to investigate the 
case (ACA:C 534, I26r [1333/4/18]). In ACA:C 886, i82r-v, Lope de Luna, 
seigneur of Sogorb, complains that people accuse his Muslims of, among 
other things, miscegenation, solely for purposes of extortion. For a case in- 
volvingjews, see ACA:C 533, 111', where the Master of Calatrava intervenes 
on behalf of his vassal Jucef Abinfalvo. Representative of the other point of 
view is the complaint of the city of Barbastro, which argued that the noble 
Guillem d’Entencia had interfered with its right to execute a Muslim con­
demned to burn because he had sex with two Christians. Guillem was in­
sisting that since the Muslim was his vassal, he could only be tried in his 
courts.

43. These “checks and balances” were to some extent enshrined in the 
furs nous, the new “constitutions” issued to Valencia by Alfonso the Benign. 
These provided for a division of the revenue of justice between the Crown 
as judge and the lord of the person tried. For the fur, see Furs de Valencia, ed. 
Germa Colon and Arcadi Garcia (Barcelona, 1978), III. V.78, III. V.81, III. 
V.85, 3.127-30, 133, 136-38; see also S. Romeu Alfaro, “Los fueros de Va-
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lencia y los fueros de Aragon: jurisdiction Alfonsina,” Anuario de historia del 
derecho espanol 42 (1972): ioof. For a case insisting on the principle, see 
ACA:C 456, ggv.

44. For Pandonus, see Norman Zacour, Jews and Muslims in the Consilia of 
Oldradus de Ponte, Studies and Texts too (Toronto, 1990), 30-32, 68-70, go. 
For ‘Ali and the grain trader, see Ferrer, Els Sarrains, 29-30, ACA:C 118, 31'- 
32r (1301/3/14) transcribed on pp. 214-15; ACA:C 121, 27v (1301/6/ig).
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History and Intertextuality 
in Late Medieval Spain

As is well known there is a model of approaching medieval Jewish 
historiography or medieval Jewish interest in history which has a ten­
dency to underprivilege them. In practice such models appeal to a 
radical opposition between Jewish and Christian historiography of 
the period. This tendency is not a new product of the 1980s nor is it 
internally consistent. I deal elsewhere with the history of this old idea 
and its contradictions. One aspect of this current of thought is di­
rectly related to the Bible. Indeed, Baer in his Galul had maintained 
that “Die wahre Geschichte ist ihm ein fuer allemal in der heiligen 
Schrift niedergelegt. In ihr findet sich der Typus, das Urbild fuer 
alle spaetere Geschichte. Was einmal geschehen ist, kann sich nur in 
immer groeser werdenden Kreisen wiederholen.” His impression 
is that “Darum verliert auch das spaetere Einzelgeschehen seinen 
eigenen Wert.” Biblical influence on medieval Jewish writing is thus 
seen as a factor in Jewish undervaluing of non-biblical history.

The subject of the relation of biblical texts to the writing of me­
dieval history is of course a large area. But here attention will be paid 
to a practice whose existence is well known and directly related to 
the Bible’s influence on medieval Jewish historical writing: biblical 
allusion. In practice, historians who deal with late medieval Hebrew 
chronicles written in Christian Spain act as if the main value of these 
chronicles lies in the data which they offer. The historian’s task as
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they see it is either to verify the data or correct it on the basis of 
comparisons with other sources. Biblical allusions, it would appear 
from this method, are at best ornamental, superfluous to the main 
business of the chronicle which is to inform on the events outside 
the text. At worst they are a negative factor: they obscure the “eigenen 
Wert” of the “spaetere Einzelgeschehen.” Of course even Baer was 
not entirely consistent on this point. Years later he could emphasize 
the value of brief fragmentary narratives which belonged to an “an­
cient tradition” of history writing. Elsewhere he could argue that 
although “the centuries old tradition closed the doors to the devel­
opment of secular historiography and autobiography Todros [the 
thirteenth-century Hebrew poet] left us in his poems a more com­
plete autobiography than his Jewish predecessors.” In this view, po­
etry takes the place of history and biography in medieval Jewish cul­
ture, even though poetry is at least as strongly marked by biblical 
allusion as historiography.1

It is clear that behind the negative assessments of Baer and his 
many followers and predecessors there is a certain negative attitude 
to citation which, it is undoubtedly felt, lacks the reliability and fresh­
ness of the direct unmediated reproduction of experience. The pe­
culiar “centuries old tradition” of the Jews marks them apart in that 
theirs is a religious historiography modeled on the Bible. It is, how­
ever, difficult to think of textual non-Hebrew counterparts which do 
not rely on citations. Indeed twentieth-century views on citations and 
the relations of texts to previous models depart from different as­
sumptions. Theories of intertextuality emphasize that “a text cannot 
exist as a hermetic or self-sufficient whole, and so does not function 
as a closed system,” that “a text is available only through some process 
of reading: what is produced at the moment of reading is due to the 
cross-fertilization of the reader to it. A delicate allusion to a work 
unknown to the reader which therefore goes unnoticed, will have a 
dormant existence in the reading.” Of course some form of “theories 
of intertextuality” may be found “wherever there has been discourse 
about texts” among other reasons because “thinkers were aware of 
intertextual relations.” Judith Still and Michael Worton have noted 
such ideas in Plato’s and Aristotle’s theories of imitation, in Horace’s 
notion of appropriateness, in Longinus’ On the Sublime, in Cicero’s
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De oratore, or Quintilian’s Institutions. I have pointed to the presence 
of such concerns in medieval Spain. The preceptive poetic notions 
of Arabs and Jews on allusion were congruent with the textual prac­
tice of Jews in Spain. Less known was the oral enactment of such as­
sumptions in daily verbal exchanges in medieval Spain. The field of 
humor offered a number of noteworthy examples. The “average me­
dieval Jewish reader” who remembers, quotes, and translates biblical 
verses need not be a mere supposition but has been documented on 
the basis of archival records. In any case from this perspective quo­
tation is not a negative component of the text which renders it a 
“less interesting” marginal exercise but, quite on the contrary, makes 
these texts, if my readings are accepted, significant paradigms of cul­
tural experience.2

I have chosen two texts to test these assumptions. One is Samuel 
Carla’s description of the attacks on the Jewish communities of 
Castile in 1366/8 and the other is the description of the pogroms of 
1391 written by Hasdai Crescas in October 13, 1391.3 My questions 
would be first, what is the role of biblical allusion in these chronicles 
and second, whether this influence of the Bible is indeed something 
which justifies the construction of the opposition between Jewish and 
Christian historiography in this area and period.

Biblical allusion is a well-known phenomenon of medieval Hebrew 
texts but its serious study seems to be restricted mainly to the context 
of medieval Hebrew poetics.4 This holds true even if biblical influ­
ence on historiographic texts has occasionally been examined.5 I 
would propose that attention to biblical citations be paid which is 
similar in kind to that which is the norm in poetic texts. The ap­
proach I propose which sees biblical allusion as one of the central 
features of the chronicles is long since due and amply justified, as I 
hope to show, by the methodology applied to other, non-Hebrew his­
toriographic texts. Brian Tate, who has spent most of his career study­
ing medieval Christian Hispanic historiography, and editing and es­
tablishing its critical texts, devoted his presidential address to the 
Association of British Hispanists, significantly titled “Narrationem 
expellas furca; tamen usque recurret,” to arguing that the poetics 
of history should be seen as intrinsic to historical understanding.6 
For our project of applying to the historiographic text the kind of
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“and they said this is the day we have awaited,” citing the words which 
were supposed to have been said by the enemies ofjerusalem in Lam­
entations 2:16,

All thine enemies have opened their mouths against thee: they hiss and 
gnash their teeth: they say We have swallowed her up: certainly this is 
the day that we looked for; we have found, we have seen it.

Gar^a is not merely conveying a favorable popular reception of the 
bastard count. He succeeds in evoking associations of anti-Jewish sen­
timent and in identifying the community with Jerusalem. Most sig­
nificant of all, he reverses the process of marginalization of Jewish 
events operating in non-Jewish chronicles. In fact it is only by hind­
sight that Qar^a can manage to give the impression of an anti-Jewish 
factor in the reception of Don Enrique by the Castilians, an event 
which at that stage did not necessarily have a direct connection to 
Jewish history.

When describing the destruction of the community of Briviesca, 
Carfa uses the words of the prophet Jeremiah: “their carcasses 
were meat for the fowls of heaven and for the beasts of the earth.” 
Jeremiah utters the prophecy of the destruction of Jerusalem con­
cerning

the sons and . .. the daughters that are born in this place . . . they shall 
die of grievous deaths; they shall not be lamented, neither shall they 
be buried; but they shall be as dung upon the face of the earth; and 
they shall be consumed by the sword and by famine; and their carcasses 
shall be meal for the fowls of heaven and for the beasts of the earth.
(16:4)

The allusion could also be to Deuteronomy 28:26: “And thy carcass 
shall be meat unto all fowls of the air and unto the beasts of the earth 
and no man shall fray them away.” The quotation belongs to the same 
Deuteronomy chapter which served to describe the invading armies 
of Don Enrique. Both the entry of the armies into Castile and the 
destruction of the community of Briviesca can be described in terms 
which are theologically apt: both belong to the same semantic dimen­
sion of curses for abandoning the Lord and are within the chronicle’s 
general tendency, the vindication of divine providence in view of
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the existence of evil. Car^a narrates that about half a year after Don 
Pedro’s coming

the community of Valladolid sinned against him and proclaimed long 
live the King don Enrique..and they robbed the Jews who lived amongst 
them and . .. nothing was left but the carcasses, naked and their lands 
were destroyed and they destroyed eight synagogues and they said: “rase 
it, rase it, even unto the foundation thereof.”

Qar?a is citing Psalm 137:7: “Remember oh Lord the children of 
Edom in the day of Jerusalem, who said Rase it, rase it even unto the 
foundation thereof." Edom was of course traditionally identified byJews 
with the Christians. Valladolid then is another Jerusalem, burning.

These allusions cannot be described as determined by the simple 
need to express destruction in Hebrew: when Qar^a describes the 
entry of the King of Granada himself to punish those towns which 
had betrayed Don Pedro, he uses the following words:

and he [the king of Granada with many armies] entered by force all 
the places that had sinned against him [that is, Don Pedro] and he smote 
them with the stroke of the sword and slaughter and destruction and he went into 
Jaen by force and killed innumerable men and king Pedro ordered that 
they should not raise their hands against the Jews for they were not 
guilty.

When describing an event which is seen as favorable to the Jews, the 
destruction of Jerusalem is not alluded to. Car<;a can cite Esther 9:5 
where the Jews are said to have killed those who tried to harm them: 
“Then the Jews smote all their enemies with the stroke of the sword and slaugh­
ter and destruction and did what they would unto those that hated 
them.” There may be an unspoken implication of retribution here, 
coloring the citation as it is applied to the enemies of Pedro and the 
Jews. The allusion identifies the King of Granada, ally of Don Pedro, 
with the Jews. It serves, again, to “Judaize” events of the Civil War.

So far I have given some of many possible examples of the extraor­
dinary expressive economy afforded by allusion and particularly al­
lusions which serve to identify local fourteenth-century Castilian 
communities with biblical Jerusalem. But in some cases lack of atten­
tion to the context of allusion results in absurd readings. For exam-
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attention usually reserved for other genres it is relevant to recall that, 
albeit in a completely different context, Wansborough has recently 
maintained that

and the armies that came with him were a nation of impudent faces 
who had no respect for the elderly and no mercy for the young, a people 
of difficult language whose speech is unintelligible, (p. 200 1.4)

What must however be said is that historiography like every other kind 
of literature does employ a new medium. That medium is language 
which evolves willy-nilly its own set of constraints. . . . Language is also 
constrained by semantic association: every unit evokes not merely itself 
but also its antithesis, and a penumbra of metaphorical and metonymi­
cal reference. Employment of... simple and apparently unambiguous 
epithets ... must entail for every reader and more important for every 
writer a concatenation of acquired imagery. . . the historical record 
consists of nothing more or less than human utterance and ought to be 
assessed by reference to all the criteria now assembled for this very re­
warding task.7

On a first reading, the passage is likely to be dismissed as an or­
nate elaboration on a very simple idea which could have been stated 
simply as “Enrique came with a company of evil men.” Qarqa is, of 
course, alluding to biblical passages. Thus Ezekiel 3:5 is devoted to 
Ezekiel’s call to be a prophet and prophesy the impending ruin of 
Jerusalem:

And he said unto me Son of man go ... thou art not sent to a people of 
a strange speech and of a hard language but to the house of Israel. Not to 
many people of a strange speech and of a hard language whose words thou canst

Both these writers are referring to non-Jewish histories. In the case 
of medieval Hebrew chronicles with their constant use of biblical al­
lusion their statements apply much more strongly. A few examples 
might show the allusive technique in practice.

In his chronicle of the attacks on the Jews during the Castilian 
Civil War,8 Samuel Carqa has to describe the entrance of the troops of 
Don Enrique into Castile in March 1366. He does not write “Enrique 
entered Castile with his men” but
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not understand surely had I sent thee to them they would have hearkened 
unto thee.

Deuteronomy 28:15-50 is the pericope in which we find listed the 
curses which will befall Israel if it does not keep the commandments. 
Among these curses is that in verse 50:

The Lord shall bring a nation against thee from afar from the end of 
the earth as swift as the eagle flieth a nation whose tongue thou shalt not 
understand. A nation of a fierce countenance which shall not regard the person of 
the old nor show favor to the young.

By his subtle manipulation of allusion Gar?a has managed to imply 
a number of concepts: the identification of each Castilian Jewish 
community to Jerusalem and the conventional theodicy of the mar- 
tyrological histories. He has also opened the events to a theologi­
cal interpretation of the invading armies to what in the analysis of 
Christian medieval chronicles is called “furor Deus.” But his allusion 
served him well in the task of representation. He has managed to 
represent the particular impression of “foreigness” given by the ar­
mies of Enrique II who was accompanied, as the Cronica Abreviada 
of these events informs us, by the companies of Beltran Claquin of 
Brittany, later Constable of France, the count of Marches, the Sire of 
Veaju, the marshal Danovant “and other knights and squires and men 
of arms from England and Gascony.” The impression of strangeness 
would have been reinforced by the new type of armor; the Cronica 
Abreviada of the Civil War describes the changes in dress and armor 
which were introduced precisely by the companies which Carfa has 
described so economically:

ca ay comenzaron las armas de bacinetes e piezas e cotas e arnes de 
piernas e brazos e glaves e dagas e estoques ca antes otras usaban per- 
puntes e lanzas e capellinas e antes decian omes de caballo e de aqui 
comenzaron tantas lanzas.9

It would be difficult to dismiss as ornamental this impression of 
strangeness which left a mark on non-Jewish chronicles as well.

When Qar^a describes the Northern Castilian popular reaction to 
Don Enrique after he entered Castile in the spring of 1366, he wrj^s:
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“and they said this is the day we have awaited,” citing the words which 
were supposed to have been said by the enemies ofjerusalem in Lam­
entations 2:16,

All thine enemies have opened their mouths against thee: they hiss and 
gnash their teeth: they say We have swallowed her up: certainly this is 
the day that we looked for; we have found, we have seen it.

Carfa is not merely conveying a favorable popular reception of the 
bastard count. He succeeds in evoking associations of anti-Jewish sen­
timent and in identifying the community with Jerusalem. Most sig­
nificant of all, he reverses the process of marginalization of Jewish 
events operating in non-Jewish chronicles. In fact it is only by hind­
sight that Qar^a can manage to give the impression of an antijewish 
factor in the reception of Don Enrique by the Castilians, an event 
which at that stage did not necessarily have a direct connection to 
Jewish history.

When describing the destruction of the community of Briviesca, 
Qar^a uses the words of the prophet Jeremiah: “their carcasses 
were meat for the fowls of heaven and for the beasts of the earth.” 
Jeremiah utters the prophecy of the destruction of Jerusalem con­
cerning

the sons and . . . the daughters that are born in this place . . . they shall 
die of grievous deaths; they shall not be lamented, neither shall they 
be buried; but they shall be as dung upon the face of the earth; and 
they shall be consumed by the sword and by famine; and their carcasses 
shall be meat for the fowls of heaven and for the beasts of the earth.
(16:4)

The allusion could also be to Deuteronomy 28:26: “And thy carcass 
shall be meat unto all fowls of the air and unto the beasts of the earth 
and no man shall fray them away.” The quotation belongs to the same 
Deuteronomy chapter which served to describe the invading armies 
of Don Enrique. Both the entry of the armies into Castile and the 
destruction of the community of Briviesca can be described in terms 
which are theologically apt: both belong to the same semantic dimen­
sion of curses for abandoning the Lord and are within the chronicle’s 
general tendency, the vindication of divine providence in view of
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CarCa is citing Psalm 137:7: “Remember oh Lord the children of 
Edom in the day of Jerusalem, who said Rase it, rase it even unto the 
foundation thereof." Edom was of course traditionally identified by Jews 
with the Christians. Valladolid then is another Jerusalem, burning.

These allusions cannot be described as determined by the simple 
need to express destruction in Hebrew: when CarCa describes the 
entry of the King of Granada himself to punish those towns which 
had betrayed Don Pedro, he uses the following words:

and he [the king of Granada with many armies] entered by force all 
the places that had sinned against him [that is, Don Pedro] and he smote 
them with the stroke of the sword and slaughter and destruction and he went into 
Jaen by force and killed innumerable men and king Pedro ordered that 
they should not raise their hands against the Jews for they were not 
guilty.

When describing an event which is seen as favorable to the Jews, the 
destruction of Jerusalem is not alluded to. Car?a can cite Esther 9:5 
where the Jews are said to have killed those who tried to harm them: 
“Then the Jews smote all their enemies with the stroke of the sword and slaugh­
ter and destruction and did what they would unto those that hated 
them.” There may be an unspoken implication of retribution here, 
coloring the citation as it is applied to the enemies of Pedro and the 
Jews. The allusion identifies the King of Granada, ally of Don Pedro, 
with the Jews. It serves, again, to “Judaize” events of the Civil War.

So far I have given some of many possible examples of the extraor­
dinary expressive economy afforded by allusion and particularly al­
lusions which serve to identify local fourteenth-century Castilian 
communities with biblical Jerusalem. But in some cases lack of atten­
tion to the context of allusion results in absurd readings. For exam-

the existence of evil. Car?a narrates that about half a year after Don 
Pedro’s coming

the community of Valladolid sinned against him and proclaimed long 
live the King don Enrique..and they robbed the Jews who lived amongst 
them and ... nothing was left but the carcasses, naked and their lands 
were destroyed and they destroyed eight synagogues and they said: “rase 
it, rase it, even unto the foundation thereof.”
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pie, the entry of the Prince of Wales, the Black Prince, with Don 
Pedro on February 20, 1367 appears to be welcomed rather than 
deplored by Gar^a:

and when a whole year had passed since the beginning of the reign of 
the king don Enrique, may the Lord protect him, the king don Pedro 
entered the kingdom of Castile and with him came a great prince, the 
prince of Wales, a man who had courage and counsel.

Ganja’s description of the Black Prince as “a man who had courage 
and counsel” seems somewhat intriguing as the narrative continues 
with the description of the killings of the Jews in the community of 
Villadiego and Aguilar by the companies of the Black Prince, and 
indeed, in view of documents attesting to the English role in the de­
struction of the Aguilar community. Thus a document describes how 
on September 5, 1370

the monastery of Aquilar demanded a tithe of 300 maravedies . . . 
and the Jews argued that the aljama was deserted and they had aban­
doned the town because of the many deaths and damage they had suf­
fered from the English.10

It is all the more surprising as Aguilar was part of the region of Palen­
cia where Ganja himself resided at the time of the Civil War. The 
first context of Garba’s allusion is the biblical narrative of Senacherib 
the king of Assyria who conquered the towns of Judah and sent 
Rab-shakeh to speak to Hezekiah the king. Rab-shakeh said to the 
messengers:

Speak ye now to Hezekiah. . .. What confidence is this wherein thou 
trustest? Thou sayest but they are but vain words I have counsel and strength 
for the war. (2 Kings 18:20)

The reader of Garba’s chronicle could not help but reconstruct the 
original context where “counsel and strength for the war” are de­
scribed as “vain words” and read the text ironically.

Similar visions of history underlie the description of events in 
Crescas’s chronicle of the events of 1391 written in the autumn of 
the same year.11 When describing the attack on the Jewish commu­
nity of Seville, Crescas refers to the Christian Spanish attackers as
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the “bitter and hasty [i.e., impetuous] nation.” His Bible-versed audi­
ence would identify the resonances of Habukkuk 1:6

For, lo, I raise up the Chaldeans, that bitter and hasty nation which shall 
march through the breadth of the land, to possess the dwelling places 
that are not theirs.

In Lamentations 2:4 Jeremiah laments Jerusalem’s misery and com­
plains to God:

He hath bent his bow like an enemy: he stood with his right hand as an ad­
versary, and slew all that were pleasant to the eye in the tabernacle of 
the daughter of Zion: He poured out his fury like fire.

Crescas describes the attack on Seville with the same words: “The 
Lord hath bent his bow like an enemy.” Barcelona is described as the 
community on which “the Lord poured his fury like fire.” Nehemiah 
1:3 is the lament for the afflicted state of Jerusalem:

And they said unto me The remnant that are left of the captivity there 
in the province are in great affliction and reproach: the wall of Jerusa­
lem also is broken down and the gates thereof are burnt by fire.

Crescas, speaking of the attack on Seville, writes “and its gates were 
burnt by fire” using the same words we find in Nehemiah. When de­
scribing the destruction of Toledo, Crescas writes that it occurred on 
the 17th of Tammuz, “the day when troubles were doubled,” allud­
ing to the day referred to in the Mishnah as a day of calamities for 
Jerusalem.12 Speaking of Toledo he writes “for from there the Torah 
goes out and the word of the Lord.” Crescas is, of course, quoting 
Isaiah’s words about Jerusalem (2:3): “for out of Zion shall go forth 
the Law and the word of the Lord from Jerusalem.”

The results of this research on the first contexts of biblical allu­
sions in these two chronicles leave no doubt that the allusion is nei­
ther ornamental nor superfluous. It is an economic expressive tool, 
with theological as well as historiographic implications: the constant 
and consistent allusion to biblical passages which refer to Jerusalem 
give a historical depth to Crescas’s vision of the 1391 pogroms which 
is lost in the other accounts such as the Crimea de Pero Nino, the chron­
icle of Ayala, or the account in the Escorial Codex, which by com-
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parison appear not as more “neutral” or more informed but as lack­
ing in a comprehensive view of Jewish events and in the final analysis 
as more superficial.13

The central and unifying metaphor of these chronicles is that 
which compares local Hispano-Jewish communities to Jerusalem. 
Melzetin, while studying the structure of the fifteenth-century Cronica 
de los reyes de Navarra of the Prince of Viana, emphasized the particular 
difficulties in writing such a text. He underlined the problem of co­
hesion in texts which, unlike the novel, cannot avoid contradictory 
or inexplicable elements. In this particular chronicle repetition is the 
main medium for establishing cohesion. This repetition strongly 
marks the text and opens it to a connotative interpretation.14 In our 
case, both Ganja and Crescas solve the problem of cohesion and con­
notation by means of biblical allusion. Their solution to this basic 
problem in writing such texts is certainly no less effective than that 
of repetition in the Navarran Cronica.

If one asks why such a view could be maintained by realistic leaders 
who knew full well that Barcelona was not Jerusalem, we could draw 
on studies of other texts, even if such studies have not paid attention 
to the texts we are studying here. It could be argued that there is 
a Jewish tendency of reacting to catastrophe by placing individual 
events within a continuum of suffering. This is in fact a restatement 
of Baer’s views in his Galul. Another explanation could point to the 
medieval historiographic adaptation and adoption of the exegetical 
principle which is termed figura among the Christians and which by 
this stage was part of Jewish exegesis in general and Hispano  Jewish 
exegesis in particular. On the other hand the significance offigura in 
the late medieval Hebrew chronicles themselves rather than in the 
philosophical texts of Maimonides or the exegesis of Nahmanides 
has not been consistently studied.15 Indeed, Nancy Partner, who has 
studied rhetorical usage in medieval Christian chronicles, pours 
scorn on the idea that figwrae were significant rhetorical models for 
such chroniclers as John of Salisbury who wrote on the papal curia 
1148-1152.16 Without entering into this problematic issue, it is never­
theless clear that if we are able to adapt these theories to our problem 
it is because the allusion to biblical prophecies and descriptions of 
the destruction of Jerusalem is not a mere ornamentation, nor a lin­
guistic necessity by users of Hebrew who had no other source for their



History and Intertextuality in Late Medieval Spain

171

language apart from biblical allusion, but part of traits of a general 
Jewish mentality in its approach to catastrophe or to history.

One could offer some added explanations which are not necessar­
ily exclusive or dismissive of these views. Indeed what we have in the 
chronicles are descriptions of events such as looting, extortion, de­
struction of buildings, killings, events which by themselves could be 
described in a number of ways. The allusion tojerusalem offers a co­
herent explanation which exalts these events. And here we may draw 
on the studies of the imaginary in the Middle Ages. It may suffice to 
point to the studies on the imaginary recently published by the Caixa 
de Barcelona in Catalan and cite briefly from Jean-Claude Schmitt’s 
remarks there on the imaginary of the Middle Ages:

the collective imaginary by analogy with the individual imaginary ap­
pears in principle as a vast field divided by two opposing poles: the 
positive pole of desire and the negative pole of fear, death, and revul­
sion ... the imaginary of death, suffering, and torture are exalted in 
the texts of the martyrs and described with horror in the macabre texts, 
[my translation]17

Again, the feature of thinking of Jerusalem as a model for the 
town is present in Schmitt’s analysis of the medieval European imagi­
nary. According to him, when in the eleventh century the city ap­
pears in the essentially rural European landscape it would be under­
stood and imagined by reference to biblical models: the positive 
model of Jerusalem and the negative one of Babylon. One may recall 
that Helen Rosenau saw this urban typology as a biblical contribu­
tion to thought on ideal towns.18

Now this imaginary is not merely an area which concerns poetry 
or belletristic. It pervades as yet uncharted but numerous aspects of 
medieval Jewish life including that in Christian Spain, only a few of 
which, from the field of liturgy, may be recalled here: the tribune at 
an Aragonese synagogue of the fourteenth century is made in the 
shape of a wooden tower which recalls the wooden tower on which 
Ezra stood in Jerusalem to read the Torah (Neh. 8:4). The Holy Ark 
was situated in the wall facing Jerusalem, the curtain suspended in 
front of the doors of the Ark was called “parokhet,” the veil that 
separated the Holy of Holies where the Ark was kept from the rest 
of the Sanctuary in the Temple of Jerusalem. The prayers at the Iq.
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cal synagogue replaced the sacrifices at the Temple ofjerusalem and 
the Bible was called “miqdash YH,” the Temple of the Lord. These 
are only some well-known examples of this identification of medieval 
communities in Spain (and elsewhere) with Jerusalem which extend 
to fields other than the textual or even the historiographical. Are 
these also ornamental?

Biblical allusion provides a frame thanks to which data acquire 
relevance. It also serves to avoid the “parochial” nature of other 
chronicles and sets them by implication within a much larger context 
of older and more universal histories. By this time such “unparochial 
histories” were to be found among the Christians as well, as witnessed 
by the General Historia.'9

This brings us to the next point to be considered, namely the re­
lation between Jewish and Christian historiography on the issue of 
biblical allusion. The perception of such late medieval Hispano- 
Jewish chronicles as arising out of a medieval context both Jewish 
and Christian may seem surprising as it has been an underlying as­
sumption of much writing on Jewish historiography that it is unique 
and incommensurate with its non-Jewish counterparts. And yet there 
seem to be ample grounds for such comparisons.

In general it should be pointed out that while students of Jewish 
historiography tend to restrictive definitions of historiography, stu­
dents of medieval Christian historiography have tended to view the 
issue more broadly. It will readily be admitted that the problem of 
including, as we have done in our conception of chronicle, a text 
which, like Qar^a’s, is formally the colophon to a work of exegesis 
or homiletics and a text which, like Crescas’s, is formally a letter, is 
far less complex than that posed by studies on hagiography and vis­
ual representation within the framework of historiographic research. 
In both these cases scholars have pointed to the use of biblical allu­
sion and typology. In visual representation it may suffice to refer to 
Michelangelo Cagiano de Azevedo20 who has studied early medieval 
visual arts as historiography and maintains that, for example, in the 
seventh-century Northumbrian Capsella of whalebone at the British 
Museum the depiction of the exile of the Jews from Jerusalem is an 
evident echo of the illustrations of the Exodus. According to him the 
Warmund sacramentary codex at Ivrea in its representation of the 
Martyrdom of the Innocents depicts one of the mothers as Rachel.
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The assistants of the king who had excluded theology from the Sala­
manca curriculum were historians, and the Bible was part of the histori­
cal record, though that did not mean that it was merely a source of

These may be described as examples of a symbology of Israel trans­
lated into image historiography, to use Cagiano de Azevedo’s phrase, 
but their basic feature is that of biblical allusion. In hagiography 
there is a multitude of examples of biblical influence. One should 
remember that Erich Auerbach maintained that the Bible as written 
history formed the historical vision of the medieval European clerics 
and their aesthetic and moral presuppositions. Baudouin de Gaiffier, 
in his study of hagiography and historiography,21 summarizes the 
various contacts between Bible and hagiographic writing by saying 
that “la pensee des hagiographes trouvera son expression preferee 
dans des citations de la Bible” to such an extent that some saints’ 
lives are transformed into a collection of citations. Jacques Fontaine, 
when studying the life of St. Martin, has affirmed that it was written 
by applying a prophetic typology based on the Old Testament scenes 
of the life of Elijah at Mount Carmel.22 Such studies do not seem to 
support a view of Jewish chronicles as incommensurate with their 
Christian counterparts on this issue.

Most of these studies refer not to Spain but to the rest of Europe. 
The obvious question would be whether we are able to adduce similar 
phenomena from within the context of Carfa’s and Crescas’s work. 
This may be of some methodological importance since it is not un­
common to find studies which try to re-create the non-Jewish context 
of Hispano-Jewish phenomena by adducing non-Hispanic analogues.

Here again the evidence is readily available. When we read the 
allusive texts of Qar^a or Crescas we are reminded of texts such as 
the Latin Chronicle of the Kings of Castile. An example should suffice 
here: when relating the events of the year 1274 of the erawhen the 
Christians of Cordoba ask the king for reinforcements the chronicler 
writes, “the spirit of the Lord was upon the King and he hardened 
his ears so as not to hear those who like magicians with persuasive 
words tried to impede such a noble act.”23 Linehan has recently made 
extensive use of the Alfonsine historiographic texts to reconstruct 
contemporary mentality. He has often noted the centrality of biblical 
models and asserted that:
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information concerning the Kings and prophets of ancient Israel. Quite 
on the contrary. In common with all other sources of information re­
garding the distant past it contained signs and precepts for the present. 
Alfonso’s chronicles were written in order to provide men with exam­
ples of virtue rewarded and evil chastised... . History for the ancients 
had taken the form of a dialogue between the ages.2’

Mercedes Vaquero after reading fifteenth-century Vizcayan chron­
icles has remarked on the parallels between the biblical history of 
Joseph and Potiphar and that of Ynigo Esquerra in those chronicles.25

The pivotal feature is that of thinking of the past in terms of bib­
lical structures which in the Hebrew texts are revealed through the 
study of its allusive language. That such biblical influences are not 
an exclusive feature of medieval Jewish historiography may be shown 
by paying attention to Aragonese sources. And here we may find that 
the same feature is revealed in the writings of that most “realistic” 
and authoritarian of kings (whom Crescas might have known), Pedro 
IV of Aragon, the Ceremonious, who saw himself in his chronicle as 
David and his enemies as Absalom.26 But the history of this phenome­
non goes back further. Karl D. Uitti has called attention to the fact 
that in the Alfonsine chronicles Moses is called “the historian” be­
cause he wrote the historical book of Genesis.27 Deyermond has ana­
lyzed the biblical patterns which give coherence to the myth of the 
Reconquista in these chronicles:28 Pelayo survives the Muslim invasion 
and is able to begin the Reconquista; he is seen as echoing the story 
of Noah, another survivor of an evil generation. In the lament for 
conquered Spain: “Spain weeps for its children and cannot be con­
soled for they are no more” there is a clear allusion to Rachel’s la­
ment (Jer. 31:15). Medieval Hispanic history is thus part of sacred 
history. The important point is that, as argued by Deyermond, we are 
dealing not merely with an occasional allusion but that some of the 
main ideological patterns are biblical.

The backbone of medieval historiography, the translatio imperii of 
the universal chronicles both Hispanic and non-Hispanic, is of bibli­
cal affiliation. Fraker commented on this ideological program of 
the Primera cronica general.29 These results of recent historiographic 
research, generally unnoticed by the students of medieval Jewish 
chronicles, so many of which were written within a Hispanic context,
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NOTES

I. Fritz Baer, Galut (Berlin, 1936), 8. Nevertheless, in his Introduction 
to ShevetJudah (Jerusalem, 1947), 12, he asserted: “One must not hold these 
modest writings in contempt. Their writers were the legitimate inheritors of

have changed the terms of reference of the biblically oriented vision 
of history which we find in Qar^a, Crescas, and others. A particu­
larly apt example would be that of a chronicle written by a man who 
like Garca had spent a long time in Castile, who had moved in the 
same social circles as Crescas, and who matured as Rabbi in Burgos— 
Solomon Ha-Levi. A recent study of his historiographic work in verse 
has concentrated on his conception of history.30 The very structure 
of the work, divided into seven, influenced ultimately by Augustine, 
is tinged like the Megilat Ha-Megaleh with overtones of the biblical 
account of Creation, and Pablo de Santa Maria quotes Elijah and 
Daniel in the Introduction. The fusion of secular and sacred history 
in the universal histories “stimulates the application of a millenarian 
and messianic interpretation.” The historian/poet prepares his anal­
ogy of the Castilian monarch (Juan II), to “the culmination of Bib­
lical history (Jesus)” by a number of devices. One of these is the use 
of biblical genealogy: that of Adam and Eve and that of David. The 
“Fourth Monarchy” is, of course, that of the Castilian kings. The Jew­
ish kingdoms and the Roman empire can be said to be figurae of the 
Castile of Juan II.

In the texts discussed here attention to the allusive pattern is par­
ticularly important because it is in this allusive texture that the sin­
gular “vision of history” lies, which at first sight would seem to be 
absent from these brief medieval Jewish narratives. It is this pattern 
which gives a certain generic coherence to medieval Jewish chron­
icles and makes unacceptable a view of them as isolated, unrelated 
writings. The function of allusion in the economy of representation 
varies: irony, cohesion, the placing of parochial events in much older 
patterns are some of the functions we have been able to identify 
here.31 Attention to this issue brings to the fore the inadequacy and 
triviality of applying standards of length to the study of these dense 
and highly allusive texts. Finally, the preceding lines have tried to 
show that there is no particular merit in ignoring the context of Jew­
ish history writing in the Middle Ages.
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a great and ancient historical vision. Every story is a whole chapter in the 
long line of sufferings which are decreed on the Jews” (Fritz Baer, “Todros 
ben Yehtidah Ha-Levi and His Time,” Zion 2 [1937]: 55). Further bibliog­
raphy on modern studies of medieval Jewish historiography may be found 
in the notes to my “The Expulsion of the Jews from Spain and Jewish His­
toriography,” in Jewish History: Essays in Honour of Chimen Abramsky, ed. Ada 
Rapoport-Albert and Steven J. Ziperstein (London, 1988), 141-61; and my 
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Undermining the Jewish Sense of 
Future: Alfonso of Valladolid and 

the New Christian Missionizing

Christian-Jewish polemics covered an extremely wide range of is­
sues, with each side claiming accurate perception of truth, proper 
patterns of behavior, effective avenues to personal salvation, and 
the promise of corporate redemption.1 By and large, early medieval 
Christian and Jewish polemical literature was intended for inter­
nal consumption, with Christian authors seeking to convince their 
Christian readers and Jewish authors addressing their Jewish con­
stituency. During the twelfth century, this inward orientation of po­
lemical thinking and writing began to shift, at least on the part of 
the Christian majority. An increasingly aggressive Christian society 
looked outward, seeking to convince its non-Christian neighbors and 
subjects of the incontrovertible truth of the Christian vision.2 When 
this change took place, new styles of argumentation came to the fore. 
Claims based on Scripture could have no real impact on Muslim tar­
gets of the new missionizing ardor, and thus extensive efforts were 
made to develop argumentation that was based entirely on reason 
alone. Similarly, Christian readings of those biblical books which 
were shared with the Jews had, over the ages, been thoroughly repu­
diated by the Jews; there could be no serious hope of winning Jews 
to Christian truth through this medium. Thus, Christian efforts to 
convince Jews were likewise based on arguments from reason or— 
more strikingly—on a mining of authoritative post-biblical Jewish 
literature.3 Just as the new missionizing proclivities of Christian soci-
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ety brought to the fore new styles of argumentation, so too did they 
alter the major claims advanced. The concern with convincing Chris­
tian audiences of Christian truth led to the highlighting of one set 
of issues; the desire to win over Jewish auditors and readers led in 
alternative directions. I am not suggesting that entirely new issues 
were created; what I am arguing is that the missionizing thrust of 
late twelfth-century and subsequent Christian polemical literature re­
sulted in a neglect of certain age-old claims and a focus on others.

One of the most prominent, if not the most prominent, claim in 
the newly aggressive Christian polemical stance was the assertion that 
the Jews had no hope for future redemption. To be sure, this claim 
was an old one, fundamental to key Christian beliefs. If, as Christi­
anity argued, Jesus of Nazareth was the promised messiah and if the 
Jews had spurned him, earning for themselves divine rejection in the 
process, and if the Jewish place in the covenantal relationship had 
been ceded to the Christian community, then it obviously follows that 
Jews have no future redemption toward which to long and for which 
to hope. Thus, in Christian eyes, the lengthy Jewish exile constituted 
a punishment which authenticated the messianic mission of Jesus and 
a morass from which the Jews would never escape. All this was noted 
in early medieval polemics, largely as further validation of Christian 
truth claims.4 However, as the new missionizing aggressiveness devel­
oped, the same set of themes was increasingly turned directly against 
the Jews. The emphasis shifted from validating key truth claims for 
Christian believers to driving home to the Jews the hopelessness of 
their circumstances. Jews readily and repeatedly acknowledged the 
abject conditions in which they found themselves; they balanced 
this acknowledgment, however, with proud assertions of eventual re­
demption. The Christian side believed these assertions to be incor­
rect and perceived this issue as a point of considerable Jewish vulner­
ability. The assault on the Jewish future became one of the staples 
of the new missionizing argumentation. Clearly, the claim of Jewish 
hopelessness involved far more than a simple intellectual gambit. In 
choosing this issue as a focal point of the new outwardly directed 
polemics, the Christian side was well aware of the profound psycho­
logical significance of this issue. Neither individuals nor groups can 
long function effectively when stripped of all hope for a better fu­
ture. The aggressive Christian missionizers well knew that; in attack-
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ing the Jewish sense of the future, they were both addressing key 
theological doctrines and piercing to the heart of Jewish capacity to 
struggle forward in the face of daunting circumstances. Present-day 
research has not attended sufficiently to this assault and to its cumu­
lative impact on the Jews of the later Middle Ages, particularly in the 
southern areas of western Christendom.

Let us look briefly at some evidence of this new line of attack from 
Christian sources and a bit more fully at reflections of the same in 
Jewish sources. As I have indicated elsewhere, some of our best evi­
dence for the new Christian missionizing sensibility comes from the 
efforts of Friar Paul Christian, culminating in his famous missioniz­
ing encounter with Rabbi Moses ben Nahman in Barcelona in 1263? 
While the agenda spelled out for us with precision in the brief Latin 
account of the encounter notes four items for discussion, the first, 
the claim that the messiah has already come, is clearly the key.6 Al­
though this item was intended to form the foundation for proof 
of the messianic role of Jesus, the obvious implication of loss of any 
future redemption for the Jews was never far from the surface. As we 
will see shortly, the Jewish protagonist, Rabbi Moses ben Nahman, 
was exquisitely sensitive to this implication of the claim of prior mes­
sianic appearance. When the innovative missionizing arguments of 
Friar Paul were subjected to augmentation and refinement in Friar 
Raymond Martin’s Pugio fidei, the claim of prior messianic advent 
and its corollary notion of Jewish hopelessness figured prominently. 
In fact, the first major thrust of the Pugio fidei with respect to the 
Jews involved the claim of a prior messianic advent, and, significantly, 
the closing issue raised in this massive missionizing compendium was 
the utter hopelessness of Jewish circumstances.7

While the evidence from the Christian side is in itself impressive 
enough, yet more important is Jewish awareness of the new Christian 
attacks. How did the Jews perceive the pressures to which they were 
increasingly subjected? Right from the earliest of the Jewish polemi­
cal responses, the issue of the Jewish future looms large in Jewish 
consciousness of the enhanced Christian aggressiveness. As widely 
noted, the first fullscale Jewish polemical works from western Chri5" 
tendom stem from the closing decades of the twelfth century. Bot*1 
the Milhamot ha-Shem and the Sefer ha-Berit were composed in the 
1160s or 1170s, the former probably and the latter surely in southefn
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France. In both cases, the authors address a wide range of polemical 
concerns; in both cases, the issue of future redemption plays a special 
role. In the Milhamot ha-Shem, the final chapter is devoted to a series 
of proofs that the messiah has not yet come, meaning of course that 
the messianic promises had not yet been fulfilled and remain there­
fore yet to be accomplished for the Jewish people.8 Far more striking 
is the centrality of this issue in Joseph Kimhi’s Sefer ha-Berit. That 
composition has unfortunately reached us in a lamentable state.9 In 
a separate essay, I have attempted to reconstruct the work as it origi­
nally appeared from the pen of Joseph Kimhi and have suggested 
that the entire second half of the work was devoted to an explication 
of the prophetic promises of redemption. Throughout the first half 
of the work, which is couched in dialogue format, the Christian dis­
putant is made to challenge the Jew on the grounds of the dolorous 
circumstances of present-day Jewish life. None of these challenges is 
taken up by the Jewish disputant. Rather, I have suggested, this issue 
is left for the second half of the work, now no longer available, in 
which the deficiencies of the Jewish present are seen in the light of 
eventual redemption, which was promised, has not yet dawned, and 
will unquestionably eventuate.10 An interesting polemical letter of 
Alfonso of Valladolid, upon whom this essay will focus, provides us 
with a sense of a few of the passages of the lost second half of the 
Sefer ha-Berit, in particular a few Kimhian comments on the Book of 
Daniel, the key to much of Jewish doctrine concerning eventual re­
demption.11 Thus, both pioneering Jewish polemical works show con­
siderable Jewish sensitivity to the new Christian assault on the Jewish 
future.

One of the most interesting polemical works of the middle de­
cades of the thirteenth century is the Milhemet Mizvah of Meir bar 
Simon of Narbonne.12 Once again, southern France emerges as the 
locus of considerable Christian-Jewish give-and-take. The Milhemet 
Mizvah is a melange made up of numerous compositions, most in­
volving polemical concerns. The entire collection is distinguished by 
an unusually high level of sensitivity to current political, economic, 
social, and religious trends.13 Throughout the polemical sections the 
issue of currentjewish circumstances and Jewish hopes for the future 
dominate. Let us note briefly examples of these tendencies.
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The author’s awareness of and concern with current Jewish cir­
cumstances are reflected in the longest of the polemical dialogues 
contained in the compilation.14 Not very impressive as a literary com­
position, this dialogue begins with a brief statement by the Christian, 
which then introduces a lengthy Jewish rebuttal. The focus of the 
Christian statement is again the parlous situation of contemporary 
Jewry. The brief Christian statement is as follows:

Why do you not abandon completely the faith of the Jews. For you see 
that they are in exile this lengthy time and day by day decline. You also 
see, with respect to the faith of the Christians, that they day by day 
increase, and their successes are great all this lengthy time. You would 
live among us with great honor and high status, instead of your current 
condition of exile and degradation and humiliation and accursedness.15

Included among the works that make up the Milhemet Mizvah are 
two sermons supposedly delivered by the author.16 The more inter­
esting of the two is purported to be a sermon delivered in the syna­
gogue of Narbonne as a rebuttal to a Dominican missionizing ad­
dress offered earlier the same day in the same place. Close reading 
of the rabbi’s counter-sermon indicates a focus on reassurance with 
respect to eventual redemption for the Jew, with heavy emphasis on 
the rich rewards that will flow from Jewish faithfulness. This Jewish 
focus surely suggests that the Dominican address argued for the ab­
rogation of divine promises of redemption for the Jews and the con­
sequent hopelessness of Jewish circumstances.17 Thus, throughout his 
work, the author of the Milhemet Mizvah shows a high level of sensi­
tivity to the related issues of current Jewish suffering and eventual 
salvation of the Jews or lack thereof.

I have already noted indication of the issue of Jewish future in the 
Christian report on the Barcelona disputation. Sensitivity to this is­
sue is far more clearly reflected in the Nahmanidean narrative and 
in the Ramban’s further post-1263 writings.18 Peppered throughout 
the Hebrew report of the Barcelona give-and-take are reassurances 
of eventual Jewish redemption. Nahmanides portrays himself recur" 
rently speaking of some of the circumstances of that redemption, f°r 
instance, the appearance of the Jewish messiah at the papal court i*1 
Rome.19
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The most revealing instance of this recurrent insistence on Jewish 
redemption comes in the Ramban’s report of the second day’s dis­
cussion.20 Nahmanides has Friar Paul attempting to prove the prior 
advent of the messiah from the oft-cited Daniel 9:24-27. Friar Paul’s 
use of these widely cited verses differs slightly from that normally 
reflected in earlier Jewish polemical works. What the friar is pur­
ported to have done is to argue simply that the seventy weeks of 
Daniel, which translate into a period of 490 years, must be under­
stood byJews against the backdrop of their own tradition, which pos­
its a period of 490 years from the destruction of the First Temple to 
the destruction of the Second Temple. This allegedly Jewish reading 
of Daniel reinforces the rabbinic view cited prominently on the first 
day of the proceedings, according to which the messiah came at the 
time of the destruction of the Second Temple. Nahmanides blasts 
the friar’s view of the Daniel verses, arguing that Paul does not begin 
to understand this difficult passage. Nahmanides insists that all intel­
ligent readers of the Daniel passage must surely understand that it 
has nothing whatsoever to do with messianic advent; it only addresses 
itself to the historical realities of the Second Temple period. Accord­
ing to Nahmanides, only one section of the Book of Daniel foretells 
the messianic advent, and that is the closing section, which culmi­
nates in the messianic message of Daniel 12:11-12.

At this point, by any reasonable measure, the rabbi’s statement on 
Daniel 9:24-27 should have come to a close. According to his own 
report, he had successfully rebutted the friar’s effort to utilize these 
critical verses. Yet, in perhaps the most striking digression recorded 
in the entire Nahmanidean narrative, the author portrays himself 
proceeding far beyond the rules of the encounter and explicating 
the messianic message of the Book of Daniel. Nahmanides argues 
that the closing verses of the book indicate the onset of messianic 
redemption 1,290 years after the desecration and destruction of the 
Second Temple, with full redemption following forty-five years later. 
In order to drive home the precise meaning of his exegesis, the 
Ramban closes with the following:

Behold, there have now elapsed from the time of the destruction [of 
the Second Temple] one thousand one hundred and ninety-five years. 
Thus, there are missing from the sum indicated by Daniel ninety-five
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Where is your God, who established his covenant with you? Let him 
stand forth and redeem you. On whom do you rely? Where is your king? 
Where is the place of your redeemer? No! He who dwells in terror20 
has pierced you repeatedly; he has destroyed you utterly. The Lord has 
abandoned you and forgotten you.26 You have fallen and will never rise 
again.2'

years. We hope that the redeemer will come at that time, for this expli­
cation is correct and proper and it is fitting to believe in it.21

Such a precise messianic prediction in any public setting would be 
unusual; uttered allegedly in the remarkable circumstances of the 
Barcelona confrontation, it is all the more striking. Clearly, Rabbi 
Moses ben Nahman perceived the Christian assault as focusing heav­
ily on the hopelessness of Jewish circumstances, necessitating his un­
usually assertive stance on the precise dating of the messianic advent. 
This perception lies at the root of his subsequent Sefer ha-Ge^ulah, one 
of the most remarkable medieval efforts at reinforcing Jewish secu­
rity in messianic redemption, with its confident closing assertion of 
the exact date of the onset of redemption.22

A contemporary of Nahmanides, Mordechai ben Jehosapha of 
Avignon, shared the Gerona rabbi’s sense of the Christian onslaught 
on the Jewish sense of the future and likewise felt the need to reas­
sure his co-religionists. His unpublished Mahazik Emunah is perhaps 
the fullest medieval Jewish treatment of the issues of exile and re­
demption, with strong emphasis on the inevitability of the latter, al­
though without the Ramban’s inclination to offer a precise timetable 
for its onset.23

During the early decades of the fourteenth century, we continue 
to find Jewish leadership concerned with rebutting the Christian at­
tack on the Jewish sense of the future. One of the most active of the 
Jewish apologists, Isaac Polgar, again highlights the issue of current 
Jewish circumstances and future Jewish hopes in the introductory 
remarks to the first section of his ‘Ezer ha-Datf' Polgar portrays his 
fellow Jews as crushed between the pressures of Christianity and 
Islam, with both of these formidable opponents taking every oppor­
tunity to do damage to a vulnerable Jewry. He pictures these power­
ful opponents as pressing the Jews with a series of damaging ques­
tions:



Robert Chazan

i

186

■■

■

This is once more a striking perception of the new Christian assault. 
Alfonso of Valladolid (Abner of Burgos) offers us important fur­

ther insights into the new Christian attack on the Jewish sense of 
the future.28 In the first place, Alfonso portrays himself as very much 
influenced by this new assault. In depicting his conversion to Chris­
tianity, he emphasizes the role of his own personal sense of hopeless­
ness and despair. Let us recall Alfonso’s vivid characterization of his 
conversion experience:

I saw the poverty of the Jews, my people, from whom I am descended, 
who have been oppressed and broken and heavily burdened by taxes 
throughout their long captivity—this people that has lost its former 
honor and glory, and there is none to help or sustain them. One day 
when I had meditated much on the matter, I went to the synagogue, 
weeping sorely and sad at heart. And I prayed to the Lord, saying: “I be­
seech you, O Lord God, for compassion, that you may take note of these 
afflictions which beset us. Why are you so angered with your people 
these many days, your people and the sheep of your pasture? Why 
should the gentiles say: ‘Where is their God?’ Now, O Lord, hear my 
prayer and my supplication and cause the light to shine upon your deso­
late sanctuary and have mercy upon your people Israel.”29 After the 
great anxieties of my heart and all the toil I had taken upon myself, I 
rested and fell asleep.... In a dream, I saw the figure of a tall man who 
said to me: “Why do you slumber? Hearken to these words that I say to 
you and prepare yourself against the appointed season. I say to you that 
the Jews have remained so long in captivity for their folly and wicked­
ness and because they have no teacher of righteousness through whom 
they may recognize the truth.”50

Alfonso portrays himself as beset by precisely the kinds of questions 
specified by Isaac Polgar. Tormented by such queries, which were 
regularly addressed by the Christian majority against the Jewish mi­
nority, Alfonso sought relief and essentially found none. In fact, he 
encountered what he believed to be a divine message corroborating 
the claims of the attackers. His conversion, according to his own tes­
timony, was triggered by the sense of hopelessness and futility which 
the aggressive Christian camp had been laboring for almost two cen­
turies to plant in Jewish minds and hearts.
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Given the backdrop of Christian argumentation and its successful 
impact on Alfonso/Abner, it is hardly surprising that, in taking up 
the missionizing effort after his conversion, he should choose to press 
the attack on just those areas which his own experience had shown 
him to be areas of Jewish vulnerability.311 would like to focus briefly 
on the fascinating set of epistolary exchanges between Alfonso and 
the Jew Joseph Shalom. These letters have come down to us in a for­
mat established by Alfonso. The exchange, as we have it, consists of 
three letters written by Alfonso to former Jewish associates, rebuttals 
penned by Joseph Shalom on behalf of the Jewish side, and Alfonso’s 
rebuttal of the Shalom arguments.32 For our purposes, the critical 
elements lie in the original attack mounted by Alfonso/Abner, as 
reflected in the first and third of his initial letters.

The third of Alfonso’s three letters focuses on rabbinic materials 
that treat the messianic era. In a striking way, Alfonso works these 
disparate materials into a carefully ordered, rabbinically expressed 
case for the prior advent of the messianic age and for the rejec­
tion and damnation of the Jews. In an earlier study, I summarized 
Alfonso’s argument under the following rubrics:

(1) The messiah has already come.
(2) Because of their sins, the coming of the messiah did not result in 

the salvation of the Jews.
(3) Another people took the place of the Jews and enjoyed redemption.
(4) Since the promised redemption was supposed to be inevitable, the 

Jewish sin was surely a unique one.
(5) This unique sin involved the willful failure to accept the divinely-re­

vealed knowledge of the Divine Name and the related unwilling­
ness to accept the divinely-promised spiritual messiah.”

From the perspective of traditional Christian theology, all this is 
hardly innovative. What is innovative of course is the establishment 
of this case on the grounds of rabbinic dicta. As emphasized through­
out this essay, Alfonso no longer was making a case for Christian 
readers and auditors; he was anxious to make a case that would con­
vince Jews committed to the rabbinic texts that he was explicating 
and manipulating. Alfonso argued to his Jewish audience the mes- 
sage of his own personal revelation: the Jews were doomed to an e*'
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istence of hopelessness. In the face of the eternal rejection which 
their ancestors had brought about, there was surely no other reason­
able course than to abandon the Jewish camp in favor of Christianity, 
which had been selected to fill the covenantal void created by alleged 
Jewish malfeasance.

Alfonso knew as well as any medieval Jew that the Jewish vision of 
a future redemption was profoundly rooted in an understanding of 
the opaque messages of the Book of Daniel. He was fully aware of the 
long Jewish tradition of exegesis of this crucial book and of the hope 
that Jews traditionally reposed in the secrets vouchsafed to Daniel. 
His familiarity with the corpus of medieval commentary on Daniel is 
reflected in the second of the letters in this collection, in which he 
attacks much of the medieval Jewish exegesis of this book. Aware of 
the details of this medieval exegesis, he obviously understood that, 
for medieval Jewry, this book constituted the cornerstone of all hope 
for a future redemption. Alfonso was clearly conversant, for exam­
ple, with the exegesis of Nahmanides and therefore well knew that, 
for Rabbi Moses ben Nahman as for so many others, the Book of 
Daniel was the most important biblical source for the inevitability of 
redemption and for the clues that could lead to an unraveling of its 
mysteries. It is this understanding that led Alfonso, in the first and 
most significant of the three letters, to attempt to subvert all prior 
Jewish understanding of this critical biblical book.

Alfonso focuses his critique of Jewish understanding of the Book 
of Daniel on the traditional four-stage view of world history w'hich 
had been erected upon the foundations of the Jew’ish reading of 
Daniel.3'1 For Jews over the ages, the four kingdoms of Daniel were: 
Babylonia, Media-Persia, Greece, and Edom, which was generally 
taken by Jewish exegetes as a reference to Rome. Thus, the comple­
tion of the historical process foretold in the Book of Daniel and the 
messianic advent could only take place in conjunction with the de­
struction of the last of the four kingdoms, the kingdom of Edom- 
Rome. This destruction and the concomitant messianic advent, for 
Jews, of course lay yet in the future. While Jews occasionally disagreed 
over the identity of the fourth kingdom, substituting Islam for Rome, 
no one disputed the essential notion of Greece as the third of the 
kingdoms, of yet a further kingdom beyond Greece, of redemption
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dawning with the dissolution of this fourth and last empire, and 
the twin process of destruction and redemption as yet to come. 
is precisely this unanimously shared sense that Alfonso set out to 
undo, arguing to hisjewish readers that this entire traditional Jewish* 
reading of Daniel and hence the resultant historical scheme was fun­
damentally in error. According to Alfonso, the four kingdoms of 
the book of Daniel are: Babylonia, Media, Persia, and Greece, with, 
the messianic advent—which for Alfonso has already taken place-----
linked to the decline of this fourth and last kingdom. What is clearly 
crucial here is not the technical issue of identifying the elements in 
the Daniel scheme; what is crucial is the undermining of the Jewish 
sense of a redemption still to be realized.

Let us attend to a bit of the attack mounted by Alfonso on the 
traditional Jewish reading of the four kingdoms of Daniel. His first 
thrust is a simple one; he argues that nowhere is Edom projected as 
part of the four-part imperial scheme. The only specific nations iden­
tified in the Daniel scheme are Babylonia, Media, Persia, and Greece. 
Edom is mentioned explicitly in Daniel, Alfonso notes, but only in 
Daniel 11:41: “He [the king of the south] will invade the beautiful 
land, too, and many will fall, but these will escape his clutches: Edom , 
Moab, and the chief part of the Ammonites.” Thus, for Alfonso, 
Edom clearly lies outside the sequence of empires; it is depicted only 
as one of the victims of the fourth empire; it can surely not be the 
fourth empire itself.35

According to Alfonso, the traditional Jewish error with respect to 
the fourth kingdom is rooted in a misreading of the prior kingdoms, 
specifically a misunderstanding of the middle of the sequence. Jews 
and Alfonso agree that the first kingdom is Babylonia; over that 
identification there is no dispute. The problem lies with kingdoms 
two and three. For the traditional Jewish view, kingdom two is 
Media-Persia and kingdom three is Greece. According to Alfonso» 
close reading of the Book of Daniel indicates that kingdom two is 
Media and kingdom three is Persia, meaning that the fourth and 
final kingdom must be Greece. For Alfonso, misunderstanding of* 
kingdoms two and three lie at the root of Jewish error, and, as 
result, he devotes considerable attention to this issue. Alfonso argued 
the following considerations:
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(1) Nowhere in Scriptures is there reference to a king of Media-Persia 
or Persia-Media. That is to say, Media and Persia are treated in the 
biblical corpus as two separate and distinct entities. Thus the Jew­
ish combination of the two is thoroughly unwarranted.

(2) Given the fact that the Book of Daniel itself notes four kings of 
Persia, then any combination of Median-Persian kings must include 
a minimum of at least five kings, contradicting traditional Jewish 
exegesis of Daniel 7:5 as referring to the second beast and its 
three kings. Once again, this suggests that the Media-Persia combi­
nation is erroneous.

(3) In fact, the account of the third beast in Daniel 7 mentions four 
wings and four heads, which, according to Alfonso, correspond pre­
cisely to the four known kings of Persia.36

Thus, there can be no Media-Persia combination; the third beast 
must be Persia; the second beast must surely be Media.

The clear implication of the tripartite Babylonia-Media-Persia suc­
cession is that only Greece can be the fourth and last of the four great 
empires. Indeed, argues Alfonso, the depiction of the fourth beast 
in Daniel 7 in fact corresponds precisely to what is said expressly 
of Greece in chapter 8 and chapters 10-12. Thus, the inference of 
Greece as the fourth empire, which derives from Alfonso’s analysis 
of its three predecessors, is, according to him, corroborated incon- 
trovertibly by the actual Daniel portrayal of the fourth and last king­
dom.37 From all this it follows that the traditional Jewish scheme is 
fatally flawed, that the actual pre-messianic succession stipulated in 
Daniel involves Babylonia, Media, Persia, with Greece the culminat­
ing empire. The destruction of Greek power by the Romans was then 
the herald of the onset of messianic times. The messianic figure fore­
told in the Book of Daniel was surely Jesus, who came on the scene 
at the predicted time of dissolution of the fourth empire. Dissolution 
of the fourth empire and advent of the messiah have both already 
taken place, leaving no room for Jewish assertions of future redemp­
tion. Alfonso has, on the one hand, buttressed traditional Christian 
doctrine; more important for his immediate purposes, he has deliv­
ered a harsh assault on Jewish hopes for the future.38

The attack on the Jewish sense of the future is a striking element
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in the aggressive Christian posture that began to develop in the 
twelfth century and that reached the stage of a well-financed and 
well-orchestrated missionizing campaign in the thirteenth. Alfonso 
affords us a useful sense of this assault on the Jewish future in his 
self-portrayal as a victim of that assault, on the one hand, and in his 
determined post-conversion effort to develop additional arguments 
that would further undermine Jewish confidence, on the other. The 
subsequent impact of these intense Christian pressures on late four­
teenth- and fifteenth-century Iberian Jewry remains to be studied.

1. There is, unfortunately, no fully satisfying overview available of either 
medieval Christian or medieval Jewish polemical literature. The situation is 
somewhat better on the Christian side. Useful are the surveys provided in 
A. Lukeyn Williams, Adversus Judaeos (Cambridge, 1935); Heinz Schrecken- 
berg, Die christlichen Adversus-Judaeos-Texte und ihr literarisches und historisches 
Umfeld (Frankfort, 1982); Die christlichen Adversus-Judaeos-Texte (11.-13. Jh) 
(Frankfort, 1988). More analytic in focus are the two recent works by Gilbert 
Dahan: Part Four (L’Affrontement) of his Les intellectuels chretiens sur les juifs 
au Moyen Age (Paris, 1990) and La polemique chretienne contre leJuda'isme au 
Moyen Age (Paris, 1991). The most useful overview of the Jewish polemical 
attacks is provided by Salo W. Baron, A Social and Religious History of the Jews, 
2nd ed., 18 vols. (New York, 1952-83) 9.97-134. A full bibliography of Jew­
ish polemical writings was provided by Judah Rosenthal, “Anti-Christian Po­
lemic from Its Beginnings to the End of the Eighteenth Century” [Hebrew], 
Areshet 2 (i960): 130-79, with additions in Areshet 3:433-39.

2. For an overview of this striking development, see the valuable analy­
sis of Benjamin Z. Kedar, Crusade and Mission: European Approaches to the Mus­
lims (Princeton, 1984), and the extensive literature cited therein.

3. For the first stages in the development of these new lines of argumen­
tation, see the important study of Amos Funkenstein, “Changes in the Pat­
terns of Christian Anti-Jewish Polemics in the Twelfth Century” (Hebrew). 
Zion 33 (1968): 124-44. I have studied in some detail the elaboration 
this new argumentation into a formalized missionizing campaign in Dagger 
of Faith: Thirteenth-Century Christian Missionizing and Jewish Response (Berkeley. 
1989) and Barcelona and Beyond: The Disputation of 1263 and Its Aftermath 
(Berkeley, 1992).

4. Among the early Church authorities to emphasize the rejecti0^ 
of the Jews and the hopelessness of their circumstances can be counts 
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Crypto-Jewish Women Facing 
the Spanish Inquisition: 
Transmitting Religious

Practices, Beliefs, and Attitudes
RENEE LEVINE MELAMMED

When assessing crypto-Judaism, one cannot help but be duly im­
pressed by the determination of the baptized Jews and their descen­
dents in the face of adversity. How did they manage to continue 
their clandestine observance despite the ominous presence of the In­
quisition? How did they obtain their knowledge of Judaism? And 
how did they maintain their religion or “marranism,” as it is often 
called?1

Insight into these aspects of the lives of crypto-Jews can be gained 
through the study of Inquisition documents. These records are tran­
scripts of legal proceedings that transpired in the courts of the Holy 
Tribunal. While not all are complete or even extant, those that are 
accessible often reveal information about the Judaizer’s knowledge 
and activities. In certain cases, the defendants provided confessions 
and although some of these confessions were extracted under tor­
ture, the information obtained had to be subsequently confirmed 
under less extenuating circumstances.2

All trials required the testimonies of witnesses for the prosecution; 
these statements were necessary in order to begin the proceedings, 
for they served as the basis of the prosecutor’s list of charges in the 
accusation.3 In addition, part of the investigation involved question­
ing the defendant on the part of the Inquisitors; for example, by the 
beginning of the sixteenth century in Castile, questions regarding 
the nature or identity of the teacher of the Judaizer frequently ap-
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peared.4 Thus one can sometimes easily trace the source ofjudaizing 
and observe a clear transmission of crypto-Judaism.

In normative Judaism, the knowledge of laws and customs is trans­
mitted in both formal and informal ways. Formally, there are institu­
tions which provide for organized prayer and for the study of Jewish 
law. The male is required to train his son and is responsible for his 
education; the synagogue and educational systems provide the men 
with effective means of immersing themselves in Jewish law and tra­
dition. The traditional interpretation of halakha has assumed that the 
female was not required to fulfill all of the obligations incumbent 
upon the male. As a result, little or no formal education was provided 
for Jewish girls. The training received was usually limited to the 
confines of the home; mothers acquired expertise in various realms 
of the law such as those dealing with the dietary laws, the laws of 
purity, and the Sabbath. While there is clear evidence that some Jew­
ish women in medieval Spain were literate, they were rarely experts 
in the male-dominated world of Hebrew, Aramaic, or Judeo-Arabic 
literature.5

As a result, Jewish women adapted and created their own informal 
system of education; for them, the home was also a center for learn­
ing and their pedagogic techniques were a far cry from the methods 
used in the text-centered sinagoga or Beit Midrash (House of Study). 
Oral explanations were accompanied by “hands-on” learning which 
was by no means limited to the confines of the kitchen. While less 
formal in structure, this education was, however, no less exacting or 
precise in its teachings, for Jewish law was a serious matter for all 
concerned.

The situation that developed in crypto-Jewish society was clearly 
the result of a logical progression. In order to determine the nature 
of the conditions confronted by the potential Judaizer, it is necessary 
to consider the environment of the newly baptized Jews. At first, in 
1391, the environment of the converse was quite similar, at least su­
perficially, to the pre-1391 surroundings. Most lived in close proxim­
ity to a surviving Jewish community which could provide them with 
both spiritual and material aid. However, the converso was expected 
to attend church and to behave in a manner which behooved a Span­
ish Catholic. In reality, those converts who desired to maintain ties 
with the Jewish community were able to do so with relative ease. At
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the same time, however, internal organization was necessary for the 
Judaizers and the community-oriented aspect of traditional Jewish 
society would be imitated by the crypto-Jews. Thus attempts were 
made by clandestine groups ofjudaizing converses to organize them­
selves for prayers, holidays, and other observances. At first, the ma­
jority of the leaders of these groups appear to have been male, yet 
one can detect the presence of female leaders as well. In other words, 
the traditional framework of Jewish leadership began to breakdown 
as women occasionally took the lead. This was, perhaps, the first in­
dication of the change that would occur, for re-creating a traditional 
framework in this society would prove to be an impossibility.

Two factors were extremely significant in the development of 
cryptoJudaism in Spain. The first was the presence of the Jewish 
community which would serve as a source of guidance and inspira­
tion.6 Once the Jews were expelled in 1492, more than the Jews them­
selves disappeared. No longer did the crypto-Jews have access to the 
literature and the texts, to the synagogues and the ritual baths, to 
the slaughterhouses and the suppliers of ritual objects and foods. All 
of the institutions that could have provided support for the Judaizers 
had vanished. The second factor working against the perpetuation 
of crypto Judaism was time itself. As the memory of Judaism andjew- 
ish life faded, observance became more and more difficult.7 A text­
based religion transmitted by males would be doomed to extinction 
once the texts and the memories of those texts were no longer avail­
able. Perpetuation of such a tradition would be a major challenge 
under these conditions.

In the long run, it appears that the crypto-Jewish women rose to 
the challenge of maintaining their religious tradition, frequently in 
spite of the most difficult circumstances. Crypto-Judaism would not 
be identical to the Judaism upon which it was based, and could not 
be expected to have been so; the very fact that it was clandestine 
would result in changes. Besides, a tradition transmitted almost en­
tirely by word of mouth would suffer from distortions that would oc­
cur naturally and without being detected.

On the other hand, perhaps the results would not be as distorted 
as might be expected because some of the members of this commu­
nity had considerable experience in the realm of oral transmission. 
As a matter of fact, these women were not only experienced thusly,
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but also quite accustomed to utilizing their homes as educational fa­
cilities. Consequently, when no other institutions were available, they 
were able to adapt relatively easily. However, the situation for thejew- 
ish men stands out in strong contrast. They had always relied upon 
texts of both written and oral law for transmission of knowledge. 
In addition, the home had never been the center of their lives as 
observantjews. When facing life as a clandestine Judaizer, the crypto- 
Jewish male was quite obviously at a distinct disadvantage.

Scholars have long contended that women were outstanding in 
their devotion to Judaism, and that the cryptojewish women were 
no exception to this rule.8 They appear to have had a background 
that would allow them to adapt more easily to the exigencies of a 
secret religion; they were not changing the focus of their lives be­
cause the home remained, for them, as central as ever. Yet the fact 
remains that every act, be it of Judaizing or of teaching a ritual, if dis­
covered, could incriminate the crypto-Jew. When the home became 
the center for religious observance, it did not offer the “privacy” one 
might associate with one’s personal abode; it was not necessarily a 
safe place for Judaizing. Because the majority of the converses were 
members of the middle class, their households, like those of the av­
erage middle and lower middle class, had numerous servants includ­
ing those specifically assigned to work in the kitchen. Thus potential 
witnesses were built in to this society who were indispensable in two 
respects, because of the work they did and because an absence of 
servants would be as suspicious to the outsider as were the Judaizing 
activities themselves.

A look at some of these women’s trials which transpired both be­
fore as well as after 1492 will shed light on their concern with ob­
serving as well as with perpetuating their traditions.9 Conversas who 
had not been born as Jews eventually learned about their heritage 
because some person or persons exposed them to Judaism, essen­
tially initiating them. It is interesting to discover that while the out­
standing and most recurrent link between generations of Judaizers 
was the mother, there were often other crypto-Jews who perceived 
their responsibility in a similar way. Thus, in addition to mothers, 
there were sisters, in-laws, cousins, neighbors, and others who actively 
taught the younger generation to observe the Law of Moses.10

The trial ofjuana Martinez uncovers the saga of a Castilian Judaiz-
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ing family from Alcazar de Consuegra and the intricacies of main­
taining the crypto-Jewish tradition in the late fifteenth and early six­
teenth centuries. Juana’s mother, Constanza Nunez, decided that her 
family should be reconciled to the Church in April i486 during the 
Grace Period declared by the Inquisitorial Court of Toledo.

The proceedings contain numerous confessions which include 
those ofjuana, her sister Mari, her brother Fernando, and two broth- 
ers-in-law, one of whom was already a widower.11 While the informa­
tion offered varied from individual to individual, certain patterns 
soon become apparent. The first confessions were received from the 
sons-in-law on April 10. Garcia de Alcala, a cobbler, was married to 
Juana’s older sister, Mari Nunez. This converse emphasized his wife’s 
active Judaizing, to which he had consented for an eight- or nine-year 
period between 1475 and 1484. He had allowed her to light candles 
on Friday nights and despite his original objections, he eventually 
agreed to let Mari fast on Yom Kippur when she would prepare a 
special meal for breaking the fast Garcia permitted her to remove 
the fat from meat and admitted that after the birth of each child, 
there had been hadas or celebrations including music and a repast 
in their home. He had even eaten fish and eggs while sitting at low 
tables following the death of his wife’s niece, and had bathed or 
aided in the bathing of deceased converses. Garcia explained that he 
had agreed to all of the above in order to co-exist peacefully with his 
wife.12

While peaceful co-existence was Garcia’s rationale, many conver­
ses reportingjudaizing activities in their homes pointed out that they 
had simply consented to their wives’ way of life, never providing a 
rationale for their stance. This emphasis on passive consent as op­
posed to active participation reflected the role played by many male 
Judaizers. Needless to say, not all males were passive in their actions; 
on the contrary, some were quite active at the same time that other 
men were oblivious to the activities of their wives. Nevertheless the 
Inquisitors themselves were aware of the general shift of power that 
had occurred. This was reflected in the precise wording of the 
charges presented by the prosecution; husbands were frequently ac­
cused of allowing or giving consent to the women’s Judaizing while 
the women themselves were charged with carrying out the hereti­
cal acts.
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Benito Gonzalez was, like Garcia, a cobbler married to one of 
Juana’s older sisters, Elvira Nunez, who had passed away by i486. 
The tone of this confession waivers between that of a fairly active 
Judaizer and that of a consenting husband. Benito had sometimes 
consented to the lighting of Sabbath candles by his wife, yet he him­
self had occasionally observed this day and donned clean clothes in 
its honor. He had eaten Sabbath stews prepared on Fridays which 
he had allowed his wife to prepare. This converse had occasionally 
fasted on Yom Kippur and asked forgiveness of others; he had even 
read or heard the contents of a Jewish book. Benito had allowed the 
fat to be removed from meat or had removed it himself, and had 
eaten meat slaughtered by Jews. He had given charity to Jews for the 
purchase of oil for their synagogue, had aided in the bathing of the 
dead, and when his own father had died, he placed a glass of water 
and a lit candle in the room.13 In addition, he had eaten at some 
post-burial meals and there had been hadas in his home at the appro­
priate times. He had even abstained from eating certain foods for­
bidden by the Law of Moses; lastly, he reiterated that it was he who 
had consented to his wife’s activities. The cobbler then added that 
he had seen his wife engaging in many Judaizing rituals such as ob­
serving the Sabbath, hearing Jewish prayers, removing the fat from 
meat, and fasting on Yom Kippur. On this solemn day, he witnessed 
his wife asking forgiveness of her mother, her sisters, her brothers, 
Pedro and Diego, and of Maria and Juana.14 In both the body of his 
confession and in his addendum, he concluded with an emphasis on 
his deceased wife’s Judaizing.15

Thus, while this brother-in-law was a far more active Judaizer than 
his counterpart, during the course of his confession, he repeatedly 
pointed to his wife’s activities and to the fact that he had granted his 
permission. He revealed a life in which he had more contact with 
Jewish rites than did his brother-in-law; he also attributed more ob­
servances to his wife than did Garcia. While Elvira was no longer 
alive in i486, Mari, Garcia’s wife and Constanza’s surviving mar­
ried daughter, also sought reconciliation and on the following day, 
April 11, the court received her confession.

A comparison of the transgressions listed by Mari with those men­
tioned by her husband reveals a fuller and longer list supplied by the
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conversa. Garcia stated that candle lighting took place in their home 
on Friday nights; Mari pointed out that at this time, she lit them 
earlier than the other nights of the week. She added that she had 
sometimes prepared and eaten Sabbath stews; perhaps Garcia was not 
at home on these occasions, although his brother-in-law had eaten 
them in his home. The cobbler referred to allowing Mari to remove 
the fat from meat, but his wife, as did her brother-in-law Benito, ad­
mitted to eating meat slaughtered by Jews. Both husband and wife 
referred to the fact that she fasted on Yom Kippur, however Mari 
added that she had asked forgiveness of others on that day too. In­
terestingly enough, her sister’s husband not only confessed to observ­
ing likewise, but listed the names of the family members from whom 
his wife had requested forgiveness. Garcia did not seem to know that 
his wife had also observed some holidays such as Passover when she 
ate matsah.

Since the hadas took place in their home in the company of rela­
tives, both husband and wife mentioned this celebration as did 
Benito. Both had aided in bathing the dead as did Benito; Mari had 
also prepared shrouds. Both referred to eating at cohuerzos as did 
Mari’s brother-in-law. Only Mari mentioned that her mother had 
shown her how to bless her children by placing her hand on their 
heads (in the Jewish manner) without crossing herself. In addition, 
Garcia apparently was not aware of the fact that his wife separated a 
piece of dough which she then threw in the fire as required byjewish 
law.16 While the cobbler was involved minimally in a few of the ob­
servances, he only seemed to be aware of some, but by no means all, 
of those maintained by his wife. It seems that in order to keep peace 
in the house, she preferred to keep certain aspects of her Judaizing 
hidden from her spouse as well. There is no doubt that the Inquisi­
tors’ appetites were whet after hearing Garcia’s confession with his 
emphasis on his wife’s betrayal of the Church in conjunction with his 
shameful and passive consent. On the very next day, their suspicions 
that more information would be unearthed were proven to be justi­
fied, for Mari’s confession revealed that she had indeed succeeded 
in hiding from her own husband additional observances such as the 
aforementioned Sabbath and Passover celebrations.

Juana’s half-brother Fernando testified for the first time on the
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fourteenth of April. He explained that as a young boy in his mother's 
house, he had been ordered to observe Jewish laws because these 
actions would lead to salvation. As a result, he had observed the 
Sabbath, wearing clean clothes in its honor and eating Sabbath stews. 
On Yom Kippur, he had fasted, he had eaten meat during Lent, and 
the meat he had eaten had sometimes been prepared byJews. In June 
1530, Fernando again emphasized the fact that his mother was the 
motivating force behind his Judaizing; he had become accustomed 
to this way of life while living in her house and had continued when 
he later lived with his brother Pedro. The training his mother had 
provided was not restricted to the confines of her home; he then 
noted that the lifestyle of all his sisters was similar to his.17

Constanza had indoctrinated her children well. Her daughters as 
well as one or more of her sons were Judaizing, individually as well 
as in a family unit. One daughter married a Judaizer with whom she 
shared her religion; another convinced her husband to let her go her 
own way and at times he joined her, although more often she was 
observing on her own. Fernando specifically stated that his mother’s 
home was the center and headquarters of Judaizing for the family; 
his father or step-father might have joined Constanza, but this was 
not emphasized, for the crypto-Jewess provided the mainstay of the 
family’s observances.

This contention is supported by the testimony of the defendant 
Juana Martinez, the youngest member of the family seeking recon­
ciliation and the last to testify during the Grace Period of i486. 
On April 24, a short confession was provided by the fourteen-year- 
old conversa, who appears to already have been married for about a 
year. When she was approximately eight years old, Juana’s mother 
Constanza began to instruct her and to explain to her the impor­
tance of observing the Law of Moses which would bring about her 
salvation. Thus she observed the Sabbath, wearing clean clothes on 
this day, lighting candles on Friday nights, and preparing food in 
advance on Friday for consumption on the Sabbath day. Holiday ob­
servance was included as well, such as the festival of Passover when 
unleavened bread was eaten and the solemn day of Yom Kippur when 
one fasted and asked forgiveness of others. Fat was removed from 
meat, a piece of dough was thrown into the fire, meat slaughtered by 
Jews was eaten while pork and other forbidden meats and fishes were
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not. Essentially, these were Juana’s Judaizing activities, which, she re­
peated, she had learned from her mother, especially by watching her 
in action.18

Because she was younger and still living with her mother during 
the first years of her marriage, Juana’s frame of reference, as com­
pared to that of her married sister (s), was bound to be her mother. 
Yet even her older brother emphasized the fact that Constanza was 
the center of the family’s Judaizing. The two older and more mature 
daughters had moved out of their mother’s home, had been mar­
ried for a longer period of time, and were already mothers them­
selves. The fact that they celebrated hadas, were taught how to bless 
their children in the Jewish manner, and had experienced death and 
mourning ceremonies attests to this fact. Although ostensibly inde­
pendent from their mother as they Judaized in their respective 
homes, they had frequently Judaized with Constanza in her home 
as well.

Since Juana was recalled by the Inquisition in 1530, additional in­
formation is available concerning the role of the various members 
of this Judaizing family. Constanza, the matriarch of the family, had 
died about twenty years earlier, and by this time, Juana had also lost 
her second sister, Mari. Her brother Fernando was simultaneously 
being detained by the Holy Tribunal. Juana was almost sixty years 
old, and did not remember the details of the reconciliation of her 
youth. However, once her own confession was read to her, she was 
able to recall certain details as well as to reply to some of the ques­
tions posed to her at the interrogation.

The role of Constanza again emerges as dominant and essential 
in preserving the Judaizing traditions in this family. Juana explained 
that she had Judaized following her mother’s advice and teachings. 
Most of the activities were done together with her, for example, 
Sabbath observance when she would watch her mother light can­
dles.19 During the Passover holiday, her sisters came to join their 
mother and sister in observance, eating the required matsah; these 
women fasted together on Yom Kippur as well.20 At first, Juana stated 
that her brothers-in-law did not Judaize, although she later admitted 
that the two had observed certain ceremonies.21 Ritually slaughtered 
meat had been eaten together with her mother and sisters; the 
women also would gather together in Constanza’s home on the
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Sabbath. Her sisters had lit Sabbath candles in their own abodes as 
well as at their mother’s, and all had adorned their homes in honor 
of the day of rest. This mother had not neglected any of her daugh­
ters and had, said Juana, taught them everything they knew.22 When 
the Inquisitors sought to verify these claims, the defendant told them 
that the women in the family had talked about why they observed the 
Law of Moses.23

Juana was adamant about the fact that her husband never Judaized 
nor saw her Judaizing.24 On the other hand, she eventually included 
her brother and finally her father, Rodrigo de Villarreal, in her list 
of Judaizers who had observed together with the women of the fam­
ily.2’ There is no doubt that some of the men had indeed Judaized; 
the i486 confessions of Fernando and his two brothers-in-law speak 
for themselves. Yet what is particularly clear in this case, and this fam­
ily was by no means unique among Judaizers, is the leading role taken 
by the women. Whether or not these women marriedjudaizing men, 
they continued observing and teaching their children. Some of the 
men admitted to Judaizing, some tried to shift the focus to their 
wives’ dominant role, and others categorically declared themselves 
or were declared to be non-Judaizers. Constanza, however, was con­
sistent and passed on her knowledge of Jewish life, teaching her off­
spring to observe the Sabbath, Yom Kippur, and Passover. Some of 
the dietary laws were taught along with the proper way to prepare 
hallah. Older daughters were initiated into the rites of mourning 
and death as well as birth and shown how to bless their children. 
This conversa introduced her children to their heritage when they 
were as young as eight years old; she consistently continued to guide 
them both by instruction as well as by example. The very fact that 
her married daughters often chose to Judaize together with their 
mother attests to the success of Constanza as a teacher of crypto­
Judaism.

Crypto-Judaism is most often defined as the observance of Jewish 
laws and rites which, due to its clandestine nature, might have in­
cluded certain atrophied or distorted rituals as well as others that 
had been created by the crypto-Jews.26 However, there was another 
aspect of this religion that played an important role in the psycho­
logical maintenance of such a dualistic life. Clearly, in order to live 
outwardly as a Christian, yet remain inwardly faithful to Judaism, a
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defense mechanism had to be developed in which the denial of 
Christianity would play an important part.27 In other words, attitudes 
as well as methods of denial were being transmitted by the crypto­
Jews. Attitudes, unlike rituals, do not need to be formally taught, for 
in a receptive environment, they, willy-nilly, infiltrate the conscious­
ness of others present.

Concrete examples of anti-Christian statements as well as specific 
actions of this nature can be found in the dossiers of many conversas. 
Some Judaizing women would defiantly wash or sew on Sunday, the 
Christian day of rest, rather than on Saturday, the Jewish Sabbath.28 
Marina Gonzalez tried to justify her Sunday activities by claiming 
that she had to work on this day in order to compensate for her frail 
husband’s meagre earnings and because she was anticipating the 
eventual marriage of her daughter.29 Some defendants were accused 
of eating meat and eggs during Lent and on other days when such 
foods were specifically forbidden by the Church.30

Conversas were also accused of not making the sign of the cross 
at appropriate times,31 of not attending church or of not hearing the 
Divine offices,32 or if attending, of not praying while in attendance. 
While praying, some conversas neglected to mention the name of 
Jesus Christ or the Virgin Mary; they might have preferred to allude 
only to the “Creator of the World.”33 Others were bolder and spoke 
irreverently of Christianity or of its beliefs. Some mocked the mass,34 
others belittled the religion,35 and still others seriously insulted the 
faith and its dogmas.

While there were conversas who chose not to have any images 
of saints in their homes, others opted to denigrate those that were 
in their possession. Maria Alvarez bemoaned the very day she had 
converted, having abandoned her Jewish husband and children. She 
wondered how she had forsaken the superior Law of Moses “for those 
wooden saints.’’36 An image of the Virgin Mary was found in the 
home of Leonor Gutierrez of Hita, but she had intentionally turned 
it around so that it faced the wall.37 Catalina de Zamora quite vehe­
mently rejected the notion of the Virgin Mary. A witness heard her 
say that Mary was a common woman who had not encountered any 
miracle; on the contrary, she had been stained with blood (i.e., lost 
her virginity) and had been a whore as well. In addition, when 
Catalina passed by churches erected in honor of the Virgin, she made
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vulgar motions at them with her hand.38 Marfa Gonzalez was even 
more defiant; she had taken a board which had the image of Mary 
painted on it, threw it into a filthy drain near the doorway leading 
out of her kitchen and brazenly spit on it.39

Another method of defiance was to denigrate Old Christian soci­
ety as well as to belittle the effectiveness of the Inquisition’s cam­
paign, especially the efficaciousness of such bombastic events as the 
autos-da-fe. The midwife Beatriz Rodrfguez claimed that the Old 
Christians simply wanted to harm the New Christians due to their 
jealousy of the converses’ prosperity; after all, the Jews were the “ap­
ple of God’s eye.”40 More than one witness heard the aforementioned 
Catalina de Zamora comment on the fate of those Judaizers burned 
at the stake. She apparently said that while the flesh and body cannot 
endure martyrization, the heart will nevertheless remain with the 
Creator.41 The converses frequently referred to those who perished 
at the autos as martyrs, for their deaths would then have been in sanc­
tification of the name of God, a traditionally meritorious death in 
traditional Jewish society. Here, however, the defiance was double; 
not only was the salvation of thejudaizer’s soul involved, but the Jew­
ish Creator was at the “heart” of the matter. Marfa Gonzalez of Casar- 
rubios del Monte said that while the Inquisitors might burn the par­
ents, the children survive them (to continue the traditions).42 In the 
trial of Marfa Gonzalez of Ciudad Real, one finds assorted witness 
testimonies for the prosecution which point in this direction. The 
husband of this conversa had been burned at the stake in 1484. Not 
only did his widow insist that he had died as a martyr, but she related 
that he had appeared to her in a dream in the form of an (infant) 
angel. One witness reported that Marfa even had the audacity to ask a 
friar in a monastery to recite two masses for the soul of her deceased 
husband!43 Defiance was again the dominant motif in the above state­
ments and actions by these conversas striving, on whatever level they 
could, to maintain a sense of value and dignity in their lives.

Essentially, any act of Judaizing was an act of defiance; the crypto­
Jews were rejecting Catholicism, the Church, and its teachings, when 
they belittled the Virgin Mary as well as when they observed the 
Sabbath. The crypto-Jewish women who faced the Inquisition of 
Castile in the fifteenth and sixteenth centuries were not concerned 
with Catholic dogma, but rather with the religion of their ances-
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tors and with successfully transmitting these values. The traditional 
framework had disintegrated, but the concern with educating the 
younger generation was intact. Crypto-Judaism survived because 
there was concern for survival and continuity; the Inquisition’s goal 
was, on the other hand, to interrupt and, if possible, destroy the con­
tinuity in its campaign to extirpate heresy.

The records of the trials of the Inquisition provide an entree 
into the secret lives of these Judaizers. A shift of power within the 
family can be perceived as the home became the only feasible locale 
for clandestine observance. This new center of Judaizing was the 
woman’s domain; in addition, she was equally at home in the art of 
oral transmission in this now textless society. Ultimately, the crypto- 
Jewish women had a significant advantage over the men which they 
utilized to enable them to perpetuate their traditions.

The men were not powerless per se, but rather working with new 
and difficult conditions. Some were active Judaizers and also made 
efforts to transmit their religion. At the same time, those who ex­
plained to the Tribunal that they had consented and allowed their 
wives to Judaize might have construed their declarations as still ac­
cording them power; after all, what would these women have done 
without their consent? The truth is that these women did not neces­
sarily need their permission. While there were cases of Judaizing 
women who desisted in observing because they had married Old 
Christians, such a decision might even have been expected, for why 
should these Old Christian husbands have tolerated such inexcusable 
heresy in their homes? Yet some of the converse men, being of the 
same Jewish ancestry as the women, might have been making one 
last attempt to retain a semblance of control by intimating that their 
consent was essential. However, there are sufficient examples of con- 
versas who Judaized without their husbands’ knowledge, and yet oth­
ers who did so despite their spouses’ objections, to seriously under­
mine the strength of this contention.

The facade of male power implicit in such statements was little 
more than that; these women, such as Constanza Nunez the matri­
arch, her daughter Juana, or any of numerous others, were, by and 
large, the guardians of crypto-Judaism. Whether they transmitted ac­
tual observances or contrived rebellious acts against the Church and 
its symbols, they were making a statement to all involved. Through
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such statements, their families were being exposed to the heritage of 
their forefathers, although the possibility that the Inquisition might 
learn of their proclivities had to be considered as well.

In the long run, many of the crypto-Jewish women opted to adapt 
to the realities of Spanish life; numerous female teachers remained 
active and devoted to successfully transmitting their heritage and, as 
can been seen, more often than not, ultimately had to face the In­
quisition. But, as the Judaizing women themselves explained, the In­
quisitors might have burned the parents, however their children sur­
vived and continued the tradition. Transmission of crypto-Judaism 
was indeed a life and death matter for these Judaizing women, yet 
they continued while they could, in bold defiance of both the Church 
and the Inquisition.

NOTES

1. There is a detailed discussion of “marranism” in the magnificent in­
troduction of From Spanish Court to Italian Ghetto, Isaac Cardoso: A Study in Seven­
teenth-Century Marranism and Jewish Apologetics (New York, 1971) by Yosef Hayim 
Yerushalmi (in particular, 21-42).

2. Recent studies have drawn interesting conclusions about torture. For 
example, William Monter writes:

Among the hoary myths surrounding the history of Spain’s Holy 
Office, none is more difficult to eradicate than the fables about its 
refined and ferocious tortures.. . . The truth is that the Spanish In­
quisition, like any self-respecting legal system in continental Europe, 
employed torture and sometimes wrung important confessions from 
prisoners under torture. But Lea long ago pointed out that the Span­
ish Inquisition used torture less frequently and less severely than secu­
lar courts. And it did not obtain many confessions this way; as he 
noted, Spain’s Holy Office had more scientific methods for extracting 
admissions of guilt from its prisoners than such crude ordeals. Al­
though most of the people whom the Spanish Inquisition tortured 
withstood it successfully, most of its prisoners either confessed with­
out torture or were convicted by accumulated testimony. (Frontiers of 
Heresy: The Spanish Inquisition from the Basque Lands to Sicily [Cambridge, 
1990]. 74)

3. Haim Beinart provides valuable details concerning the inner work­
ings of the court in his book, Converses on Trial: The Inquisition in Ciudad Real 
(Jerusalem, 1981), 105-202.
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4. See Renee Levine Melammed, “The Ultimate Challenge: Safeguard­
ing the Crypto-Judaic Heritage,” Proceedings of the American Academy forJewish. 
Research 53 (1986): 95,

5. See Joel L. Kraemer, “Spanish Ladies from the Cairo Geniza,” Medi­
terranean Historical Review 6 (1991): 237-67. Kraemer has examples of letters, 
mostly from the sixteenth century, which were written in Hebrew and Judeo- 
Spanish by exiled women of Spain. Eleazer Gutwirth refers to Judeo-Spanish 
letters involving women in “The Family in Judeo-Spanish Genizah Letters 
of Cairo,” Vierteljahrschrift fur Sozial-und Wirtschaftgeschichte 73 (1986): 210-15. 
See David Nirenberg, “A Female Rabbi in Fourteenth-Century Zaragoza,” 
Sefarad 51:1 (1991): 179-82, for a reference to a Spanish woman with an 
unusual role in the community.

6. Concrete examples of support provided by the Jewish community are 
discussed in a chapter in my forthcoming book.

7. The situation was far more complex than this. Unlike Portugal, Spain 
witnessed various waves of conversion of its Jews. The first in the series were 
the forced conversions of 1391. Jane Gerber estimates that as many as 
100,000 converted at this time. See The Jews of Spain (New York, 1992), 113. 
On page 117 Gerber also claims that perhaps another 50,000 converted by 
1415. Finally, there were those Jews who chose not to leave their homeland; 
Gerber on page 140 estimates this final wave of converts at 100,000. While 
some of these attempted to become devout Catholics, others never made the 
attempt Yet others were discouraged by the very hostile reception that the 
“Old Christians” displayed toward all of their efforts to assimilate. In terms 
of crypto-Judaism, this meant that the converse population was quite di­
verse, acquiring new members both during the first twenty-five years of its 
existence and in 1492, after an entire century. These new members could 
be of great potential value for the Judaizer whose acquaintance with Judaism 
was apt to lose its grip.

8. Israel Salvator Revah stated that these women often observed with­
out the knowledge of their husbands and children (“La religion d’Uriel da. 
Costa, Marrane de Porto,” Revue de I'histoire des religion 161 [1962]: 59). 
Brian S. Pullan contended that the data he found supports “the suggestion 
that secret Judaism was generally passed on by wives and mothers rather 
than husbands and fathers” (“The Inquisition and the Jews of Venice: The 
Case of Gaspare Ribeiro, 1580-1591,” Bulletin of the John Rylands Library 62 
[1979]: 230). Seymour Leibman wrote that “these women were stalwart de­
fenders of their faith and bulwarks of strength to their husbands. If one were 
to measure degrees of orthodox observances, unquestionably the females 
would scale the highest” (New World Jewry, 1493-1825: Requiem far the Forgotten 
[New York, 1982], 71). See also Arnold Witznitzer, “Crypto-Jews in Mexico 
during the Seventeenth Century,” in The Jewish Experience in Latin America: Se­
lected Studies from the Publications of the American Jewish Historical Society, ed. Martit-j
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Cohen, 2 vols. (Waltham, Mass., 1972), 1.177. The above is only a partial 
list of comments of this nature.

9. The reader should keep in mind the fact that many of the trials do 
not reveal information pertaining to transmission of tradition. Some defen­
dants automatically included a description as to how they were indoctri­
nated when they confessed to havingjudaized; others chose to protect their 
sources as some of these individuals were still alive at the time of the trial 
and obviously would be subject to arrest as well. Occasionally, interrogation 
provided this information, and sometimes witnesses included descriptions 
of learning processes.

10. For details including statistics for the years 1492-1520, see my “The 
Ultimate Challenge.”

11. The trial, recorded and classified by file numbers as Legajo 165, no. 
2, took place during the years 1530-1532, some forty-four years after these 
family members were reconciled. Among the collection of confessions found 
there are two that seem to be misplaced; one of them was given by a man

Juana’s father, Rodrigo de Villarreal, which would
there are two that 
with the same name as 
explain the confusion. This might account for the fact that the confession 
of Juana’s mother was not retrieved from the book of confessions from 
Alcazar. The scribes themselves noted that the aforementioned two confes- 
sants were not Juana’s parents. The actual family situation is somewhat com­
plicated, if only because the various testimonies did not provide information 
which would clarify matters. Constanza was married twice, the first time to 
Juan Nunez, el mozo, and the second time to Rodrigo de Villarreal, Juana’s 
father. The female siblings mentioned are all named Nunez, which was also 
Constanza’s surname. On the basis of the age differences involved, one as­
sumes that they were Juana’s half-sisters; on f. i2r, Juana is also referred to as 
Nunez rather than Martinez, which actually makes more sense. The notarial 
script for these names are quite similar paleographically. The one brother 
is Fernando or Hernando de Villarreal, who specifically stated that Rodrigo 
de Villarreal was his step-father and that Juan Nunez was his father, f. 11'. 
Perhaps his father died when he was an infant, explaining the fact that he 
took his step-father’s name. Juana never provided the order of the siblings, 
which would have clarified matters considerably.

12. The sins of Garcia de Alcala appear in the above order. He admitted 
that “algunas vezes consenti encender candiles a mi muger el viernes en la 
noche ... que algunas vezes consenti a mi muger ayunar los ayunos de los 
judios y defendiselo algunas vezes y por no tener mala vida en my casa lo 
consenti... consenti a mi muger quytar el sevo a las carne e por no dar 
mala vida lo consentia ... algunas vezes quando mi muger paria venia a mi 
casa la setena noche y dava las fruta agora dizen que son fadas .. . una vez 
fallesfio vna sobrina de my muger e fuemos alia e comimos en mesas baxas 
pescado e huevos. Peque que ayude avanar algunos muertos” (ff. 8'-gr. For 
discussions of hadas, see Renee Levine Melammed, “Noticias Sobre Los Ritos
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de Los Nacimientos y de la Pureza de las Judeo-Conversas del Siglo XVI,” 
El Olivo 13 (1989): 29-30. Regarding mourning, see my “Some Death and 
Mourning Customs of Castilian Conversas,” in Exile and Diaspora: Studies in the 
History of the Jewish People Presented to Professor Haim Beinart, ed. Aaron Mirsky, 
Avraham Grossman, and Yosepf Kaplan (Jerusalem, 1991).

13. See my “Some Death and Mourning Customs” for explanations of 
this activity.

14. The wording is odd here: “Yten dixo que vido a su muger yr a de- 
mandar perdon el dia del ayuno mayor a su madre e a sus hermanas e a 
Pero Nunez zapatero e Diego Nunez sus hermanos e a la de Garcia de Alcala 
zapatero e a Juana Martinez muger de Alvar Gracia zapatero vecinos de 
Alcazar” (fol. iov). Since the last two mentioned, Juan and la de Garcia or 
Maria, were his wife’s sisters, perhaps there were additional sisters in the 
family who were not mentioned in the trial.

15. Benito admitted to sinning “en consentir a mi muger engender 
candiles los viernes en las noches algunas vezes ... en que guarde algunos 
sabados y en el dia vesti ropas linpias. Digo mi culpa en que peque que comi 
guisado del viernes para el sabado e lo consenti a mi muger de todo pido 
penitencia . . . ayune ayunos de judios especial el ayuno mayor e pedi per­
don en este dia e otros a mi algunas vezes ... en que consenti quitar el sevo 
a la carne y lo quite e comi carne degollada de mano de judios algunas vezes 
.. . algunas vezes di limosnas ajudios especial que di para azeite a sus sinogas 
... me halle adonde avia algund finado e lo vanavan lo ayude avanar... 
quando my padre fallesfio que ponia mesa linpia en las noches e una taca 
de agua demando penitencia dello encendia vn candil... algunas vezes 
comi adonde avia finados e mesas baxas pescado e huevos... dizen que 
es coguerfo . . . quando mi muger paria la setenta noche venian a mi casa 
parientas e parientes e comian fruta e cenavan siguiente dizen que son fadas 
.. . dexe de comer cosas vedadas por la ley de moysen ... Peque en que en 
todo lo susodicho fue consentidor a mi muger la qual es defunta. Peque en 
que todas estas cosas fize por cerimonia de la ley de moysen" (ff. gv-ior). 
The addition included statements such as “dixo que en su confesion que 
vido a su muger fazer muchas cerimonyas de la ley de Moysen lo qual es 
muerta especialmente guysar el viernes para el sabado engender candiles 
guardar los sabados oyr oraciones judaycas quytar el sevo a la carne ayunar 
el ayuno mayor e otras cosas" (fol. 10').

16. Mari confessed: “Peque en que algunos viernes encendi candiles mas 
temprano que otras noches. Peque en que algunas vezes guise el viernes 
para el sabado e comi dello. Peque en que algunos sabados folgue mas por 
la voluntad que no por la obra e vesti ropas limpias e di limosna a judios. 
Peque en que algunas vezes corny carne degollada de mano de judios e quite 
el sevo a la carne. Peque en que ayune algunos ayunos de losjudios especial 
el ayuno mayor e en tai dia pedi perdon .. . folgue algunas pascuas de los 
judios especial la pascua del pan cenceno e lo comi... que quando paria a
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la setena noche fazia fadas . . . comi en mortuorios en mesas baxas pescado 
e huevos e me dezian que hera coguerco. Digo mi culpa que quando mi 
madre me tenia en su casa me amostrava que si tuviese algunas criaturas 
que les pusiese la mano en la cabeca e no las santiguase . . . Peque que 
quando amasava echava un pedaco de masa en el fuego e ayude avanar e 
amortajar algunos muertos los quales cosas hazia en la ley de moysen pen- 
sando que por hazer ellas me avia de salvar” (ff. 7v-8r).

17. Pero (Pedro) is referred to as Nunez, so his father was Juan. Her­
nando pointed out (f. i2r) that Pedro was “su hermano de parte de los pari- 
entes de su madre y padre” and that Rodrigo de Villarreal was his step­
father. Mari and Elvira and Juana are also listed as sisters, but Diego is not 
mentioned by name. On April 14, 1486, Fernando specified “que seyendo 
moco e de poca hedad en casa de la dicha mi madre me mando que guar- 
dase las cosas de la ley de Moysen y que por aquello me avia de salvar” (f. 
11'). In 1530, he said “que hizo las dichas cosas de la ley de moysen que 
tiene confesadas desde el principio que la dicha su madre se las avezo en 
casa de la dicha su madre que entonces bivia en vna tienda de Rodrigo de 
Villa Real su marido ... asimesmo las hizo en casa de Pero Nunes su her­
mano . . . Dixo que en casa de su madre deste declarante que hizieron jun- 
tamente las dichas cosas que tiene confesadas de la ley de moysen este de­
clarante y la dicha su madre y Rodrigo de Villa Real su padrasto deste 
declarante y todas sus hermanas Mari Nunes y Elvira Nunes y Juana Nunez” 
(f. i2r). Again, this Juana is apparently the defendant.

18. Because she was the defendant, her confession appeared first in this 
dossier. Juana stated that “desde seyendo nyna en casa de la dicha my madre 
donde agora estoy la dicha my madre me ynpuso e fixo entender que guar- 
dase la ley de moysen haziendome entender que aquello hera la verdad e 
por aquello me avia de salvar e yo pensando ser ansi erre e peque. Digo 
my culpa. Peque en que guarde algunos sabados e vesti ropas linpias en 
algunos dellos e encendi candil linpio viernes en la noche e guyse de comer 
el viernes para el sabado e comi. Peque que guarde algunas pascuas de ju- 
dios especial la del pan cenceno e lo comi e ayune algunos ayunos de judios 
especial el ayuno mayor e pedi pardon a otros e quite el sevo a la carne e la 
pella de la masa e la eche en el fuego e comi carne degollada por mano de 
judio e dexe de comer tocino e carnes e pescados defendidos en la ley de 
moysen algunas veses e quebrante domyngos e fiestas mandados guardar 
por la Santa Yglesia e en quaresmas e en otros dias vedados por ella corny 
carne e queso y leche y huevos algunos vezes.. . . Las quales cosas yo hecho 
vi afios a este parte poco mas o menos hasta que el edicto se leyo en Alcacar 
e todo por la ley de moysen no creyendo la ley de Ihesu Christo.... Vi a mi 
madre hazer todas las cosas por my fechas” (f. 3r~3v). Juana listed the Catho­
lic precepts that she had abrogated as well, also taught to her by her mother.

19. Juana explained “que ansi lo hizo esta declarante por consejo de su 
madre .. . todas las cosas que confiesa aver fecho de la qual la dicha su
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madre la ynpuso. . , . Preguntada con que personas holgava e guardava los 
dichos sabados dixo que con la dicha su madre e que no se acuerda holgarlos 
con otra persona alguna e que los holgava en casa de la dicha su madre.... 
Dixo que lo comia con la dicha su madre ... e que esta declarante en?en- 
deria por mandado de la dicha su madre los dichos candiles e que tambien 
se los vio engender a la dicha su madre” (f. I4r-i4v).

20. Juana did not recall many of the specifics of her observance nor did 
she know the reasons for them. Nevertheless, concerning Passover, she 
stated: “Dixo que con su madre e con sus hermanas las guardo en casa de 
la dicha su madre que se venian las dichas sus hermanas alii a holgar... 
Fue preguntada con que personas comio el dicho pan fen?eno juntamente. 
Dixo que con la dicha su madre e con sus hermanas e siendo preguntada 
dixo que no se acuerda si su hermano comio del dicho pan fenfeno.... 
Preguntada con que personas hizo el dicho ayuno mayor. Dixo que con las 
dichas sus hermanas Mari Nunez y Elvira Nunez y con la dicha su madre e 
que las dichas sus hermanas se venyan aquel dia del dicho ayuno a casa de 
la dicha su madre y se estavan todo el dia alii y comian juntas” (ff. I4v-igr).

21. After being warned for the third time, Juana mentioned Benito and 
Garcia (f. igv).

22. In this interrogation, Juana was asked “si los maridos de las dichas 
sus hermanas si comian aquel dia juntamente con las dichas sus mugeres e 
con esta declarante e con su madre. Dixo que no comian” (f. tgr). “Pregun­
tada con que personas comio aquella came degollada de mano de judios. 
Dixo que con sus hermanas e con su madre la comio y que la comieron en 
casa de la dicha su madre” (f. 15'). “Dixo que su madre e las dichas sus 
hermanas que se venian a casa de la dicha su madre los holgavan juntamente 
e no los vio holgar a otras personas algunas. ... Dixo que les (a Mari Nunez 
y Elvira Nunez) vido engender los dichos candiles de la manera que le ha 
sydo preguntado los dichos viernes en las noches ansi en sus casas como en 
casa de la dicha su madre. . . . Dixo que si holgavan ansi en sus casas como 
en casa de la dicha su madre e aderes^avan sus casas aquellas dichas noches 
e los mesmo hazia en casa de la dicha su madre los dichos viernes en las 
noches ... si sabe que las ynpuso en ellas la dicha su madre como ynpuso 
esta declarante. Dixo que si” (f. t6r-i6v).

23. This too was of interest to the Inquisitors. “Preguntada como lo sabe. 
Dixo que porque todas platicavan como lo hazian por la ley de Moysen” 
(f. 16').

24. Since he was still very much alive, one cannot be certain if she was 
protecting him or not, yet she was adamant that he was not ajudaizer. “Dixo 
que nunca ella vido hazer ny dezir el dicho su marido cosa nynguna jun­
tamente contra la fee ... el dicho su marido nunca le vido fazer cosa nyn­
guna juntamente con esta declarante ni con las otras personas” (ff. 17'- i8r). 
There is a notation on the top of f. iyv that indicates that this was a copy of 
a statement made in the trial of Juana’s father; in addition, the heading of
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the page states that this entry was intended for the proceedings of Alvar 
Garcia. As it turns out, there are no extant records of the trial of Fernando, 
but there are records of the trial from 1530-1531 of a converse named Alvar 
Garcia de Alcazar who was condemned. He too was a cobbler, but his resi­
dence was listed as Madridejos rather than Alcazar de Consuegra which 
seems rather odd since all the other data corresponds to that of Juana’s 
husband; whether or not this defendant was from Juana’s family has yet to 
be ascertained. Later in Juana’s trial, the Inquisitors tried to discern if 
Alvar had prompted her or her brother prior to their court appearances: 
“Preguntada sy le dixo el dicho su marido e la mando que si la llamasen los 
Ynquisidores e la preguntasen alguna cosa que dixese e respondiese que no 
se acordava de nada e que se refierese a su reconciliation. Dixo que si dixo 
a esta declarante e a su hermano Hernando de Villarreal diziendoles que se 
remitiesen a sus confesiones e que dixesen que no se acordavan de nada y 
que quando se lo dixo estavan solos” (f. igv).

25. On July 3, 1530, Juana stated that she “se acuerda que Rodrigo de 
Villarreal su padre y el dicho Hernando de Villarreal su hermano hazian 
juntamente con la dicha su madre y hermanas y con esta declarante todas 
las cosas que tiene declarados en su confesion” (f. igr). On September 15, 
Juana contradicted herself: “Dixo que nunca vido hazer el dicho su padre 
cosa que fuese contra Santa Fe Catholic” (f. 2ir). But on September 17, she

de como su padre e su hermano Fernando de Villarreal hazian juntamente 
con la dicha su madre e hermanas e con esta declarante las cosas que tiene 
confesadas en su reconpliacion y que esta es la verdad y que en ello se 
afirma’’ (f. 2ir). As has been ascertained, Rodrigo de Villarreal was being 
tried posthumously at the same time that Juana and Fernando were on trial. 
Surprisingly enough, Rodrigo was absolved; see Leg. 188, (old) no. 85.

26. An example of this was washing off the infant by converses, their 
debaptizing ceremony, which followed the ceremony of baptism required by 
the Catholic Church.

27. Haim Beinart included a chapter in Convenes, 286-gg, entitled “The 
Attitude of the Converses of Ciudad Real to Christianity and Their Outlook 
on Life and Death.” Although I have used as examples the stances of two 
conversas that he already discussed here, (Catalina de Zamora and Maria 
Gonzalez), our emphases differ enough to merit additional analysis.

28. In the arraignment of Juan de Fez and his wife Catalina Gomez, the 
latter, a seamstress, was charged with sewing “algunos domingos fasta ora 
de comer e que tanbien xabonaua sus tocas e lauaua camisas a sus fijos los 
que criaua.” See Haim Beinart, Records of the Trials of the Spanish Inquisition in 
Ciudad Real, 4 vols. (Jerusalem, ig74), 1.184. Maria Alonso was also charged 
with working on Sundays and holidays (227). Leonor de la Higuera was seen 
resting on the Jewish Sabbath, but sewing and engaging in light chores on 
Sundays (Records, 2.142).
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29. The conversation was recorded in Records, 2.24. The witness and her 
husband stayed at this home and questioned the hostess about her action5- 
Marina replied: “Ay, senora prima, que sy no fuese por mi trabajo, segund 
Francisco es floxo y no sabe ganar, no me podra valer ni tenia para casar mi 
hija."

30. The standard formulation for being charged with such rebellious ac­
tivity can be found in the trial of Maria Alonso (Records, 1.227) as follows: 
“Yten, que comio carne e huevos en Quaresma e en otros dias vedados por 
la Santa Madre Yglesia syn ne^esidad ni cabsa para ello, en menosprefio de 
nuestra Fe e siguiendo la dicha Ley de Moysen.”

31. The sentence of Marina Gonzalez included “que non se santiguava 
ni sinaua ni fasia ningun serial de Christiana” (Records, 1.312).

32. The sentence of Isabel, wife of Lope de la Higuera, began similarly 
but expanded upon her sins, for she did not “se santiguaua ni fasia senales 
de Christiana ni yva a Misa ni a oyr otros Ofipos Divinos” (Records, 1.360).

33. See, for example, the witness testimony in Records, 2.164, in which the 
Gonzalez sisters were reported to have prayed “e que nunca les oyo nonbrar 
en aquellas orapones el Nonbre de Ihesus ni de Santa Maria, syne a Serior 
del mundo.” In the trial of Maria Alvarez of Guadalajara, a similar state­
ment appeared: “Non creyendo (en) la santa Yglesia nin fee Christiana; non 
nonbrava el nonbre de Ihesus nin de Santa Maria, creyendo como judio que 
por ello pecava” (Leg. 134, no. 5 [1492-93]). A third example of a conversa 
with such a stance is Isabel de los Olivos y Lopez. One prosecution witness 
testified as follows: “E que nunca los oyo nonbrar Ihesu Christo ni Santa 
Maria ni Nonbre de Ihesus ni nonbre de ningund santo ni santa, ni tenian 
ymagen de Nuestro Senor ni de Nuestra Senora ni de otro santo ni santa 
en el dicho palapo, ni los oyo dezir palabra de las que los Christianos dizen 
quando rezan o leen cosas de nuestra Santa Fe” (Records, 2.552).

34. See the witness testimony in the trial of Marfa Gonzalez: “E que 
algunas vezes hablavan en las cosas de la Yglesia e de la Fe, e hazian burla 
de la Misa. E que sabe que las susodichas no creyan en la Misa, no yban syno 
por conplir, que no por yr a Misa, y asy lo hazia este confesante y este con- 
fesante a ellas, y lo comunicavan con otras, teniendolo por burla las cosas 
de la Misa y de la Fe. E que sabe que todas las susodichas se hazian muchas 
vezes malas por no yr a Misa” (Records, 2.389).

35. For example, Juana Nunez was reported to have chatted with a fell°w 
conversa “sy platicaban algunas cosas que fuesen contra la fee, diziendo Q’j6 
la ley de Muysen hera la buena, escarnependo e burlando de la Fee” (Rec° ’ 
2.494-95). Likewise, Maria Diaz was said to have “faser ningund abt° 
solepnidad a las cosas de nuestra Santisima Fe ny a lo que somos oblig3
a la Santa Madre Yglesia, mas antes faser burla e echarnio [sic] de tOfrn 
demandando vengantja a Dios de sus enemigos los christianos." This te 
should be escarnio, or ridicule (Records, 1.58).
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36. “Dexe mi casa e mis fijos e mi honra por la honra que he ganado con 
este mal honbre por aquellos santos de palo que estan en aquella yglesia.” 
For further details, see Francisco Camera Burgos and Carlos Carrete Par­
rondo, “Las Juderias Medievales en la Provincia de Guadalajara,” Sefarad 34 
(>974): 316“17-

37. This is reported by Francisco Cantera Burgos and Carlos Carrete Par­
rondo, “Lajuderia de Hita,” Sefarad 32 (1972): 264; her trial (Legajo 156, 
no. 9) took place between 1538 to 1539. Interestingly enough, there are 
precedents from earlier periods for this type of behavior on the part of the 
Jewish community. For attitudes towards pagan statues, images, and gods, 
see the Mishnah, Tractate Avoda Zara, chapters 3-4, especially the story of 
Rabban Gamliel and Aphrodite in the bathhouse, chap. 3:4. See too Saul 
Lieberman, Hellenism in Jewish Palestine (New York, 1962), 115-27.

38. In the arraignment of this trial transcribed in Records, 1.36g, the fol­
lowing appears: “Que judayso, heretico e apostato yendo contra los articulos 
de nuestra Santa Fe en grand desonra e menosprefio della, espefialmente, 
disiendo e negando la virginidad de Nuestra Senora la Virgen Maria, e 
disiendo della ave seydo ensangrentada; yten, llamandola e disiendola que 
era vna puta; yten, quando pasaua por las yglesias hedificadas en honra 
e veneration de Nuestra Senora la Gloriosa Virgen Maria, daua pugeres e 
higas contra ellas por se llamara e ser hedificadas en Su Nonbre.” The wit­
ness testimonies describing the details of her comments appear later 
(1.388-89). See also Beinart, Converses, 287 and 295, for references to 
Catalina.

39' This act was done in the presence of a number of people (Records, 
2-253)- The charge of the prosecutor (248) stated: “Iten, que la dicha Mari 
Gonsales, como infiel e no creyendo nuestra Santa Fe Catholica e en vitu- 
perio della, vna vez, dandole vna tabla en que estaua pintada la ymagen de 
Nuestra Senora la Virgen Maria, ella la tomo, e como la ovo tornada, con 
burla y escarnio que de la hizo, la arrojo en vn albanar muy suzio que estaua 
cabe la cozina, e despues de asi echada la dicha ymagen, la escopio.”

40. Beatriz had this conversation in 1514, although the proceedings 
against her did not begin until 1536. In Leg. 177, no. 4 (1536-1563), the 
following testimony was recorded: “La dicha comadre dixo, 'Quieren nos 
mal los Cristianos viejos por que mediamos pues no les quitamos los suyo; 
mas el dio lo fablo por su boca que quiso mucho a esta ley e dixo judio 
ojo mio.’ ”

41. One testimony appears in Records, 1.394: “Estas carnes y el cuerpo 
bien puede ser que padescan marterisado, mas el coracon esta con el Senor 
que lo crio.” The Old Christian-New Christian tensions also emerged in 
these testimonies. Another witness reported that when a group of well- 
dressed conversas had walked by, an Old Christian neighbor commented, 
“Vistos estos diablos de conversas, que lufidas y que galanas que van?” 
Catalina did not let the comment pass, but returned, put her hand on the
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speaker’s shoulder and said to her, “Callad, que bendita es esta simiente de 
Muysen” (1.391); see also Conversos, 298.

42. In Leg. 154, no. 33 (i486, 1500), the statement appeared “que 
aunque quemasen los Inquisidores a los padres ay quedavan los hijos.”

43. The fullest description was given in 1511 by Maria Ruyz who stated 
that about twenty years earlier, the defendant said that “su marido, e otros 
que con el fueron quemados por la Ynquisipon aquella sazon, auian muerto 
martires, e que el dicho Pero Dias de Villaruuia, su marido, despues de 
quemado auia venido vna noche a la cama donde estaua acostada e que se 
le auia hechado en el bra?o como vn nino de dos anos hermoso ... e que 
vio e oyo este testigo como la dicha muger de Pero Dias dixo a vn frayle del 
dicho monasterio que dixese dos misas por el anima del dicho Pero Dias, su 
marido, diziendo que avia muerto martir” (Records, 2.208). Pedro Diaz was 
condemned to death seven years earlier. Another witness referred to the 
dream as well “e que le avia parespdo como vn angel, e que como se puso 
a miralle, que se desaparespo, e que lo que este testigo pudo conprehender 
de sus palabras fue que quiso hazer entender a este testigo que el dicho su 
marido auia sydo martir" (2.206). This witness estimated that the dream 
had taken place in 1509, two years prior to this court appearance. In 1484, 
Diego Ruiz stated that the defendant had claimed that her husband was not 
a heretic “mas que le auian muerto a sin razon con testigos falsos que ju- 
raron la mentira e no dixeron la verdad” (2.212); see also Conversos, 297-98. 
Beinart claims that she was naive, particularly because she requested that 
masses be recited for the soul of her husband, who had been declared to be 
a heretic, but that “this in no way minimizes the general trend of her out­
look and her dreams.” He then presents additional examples of others who 
viewed the victims of the Inquisition as martyrs (see Conversos, 298 n. 49. 
While Maria might have lacked cunning, her attitude was not unique and 
was part of a psychological mechanism created within converse society for 
dealing with the fate of the Judaizers.
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Relations between Converses and 
Old Christians in Early Modern 

Toledo: Some Different Perspectives

Throughout the fifteenth and sixteenth centuries, the most fa­
miliar aspects of relations between converses and the majority Old 
Christian community in the city of Toledo are all negative, with near 
constant hostility directed against the new converts from Judaism. 
In the fifteenth century two attempts were made to remove conver­
ses from their municipal offices and their church benefices by the 
enactment of pure blood statutes, first in 1449 and again in 1467.1 
Prompted in part by indignation over converse success in attaining 
positions of influence and power, many converses were also accused 
of crypto-Judaism.2 Neither of these statutes succeeded in perma­
nently removing converses from their posts or, apparently, in encour­
aging them to become more faithful believers in Christianity. These 
tasks were left to the last and most brutal blow of the fifteenth cen­
tury, the Inquisition, far more effective in convincing most converses 
that they would have to become sincere practitioners of Christianity 
if they planned to stay in the Crown of Castile. Installed in the city of 
Toledo in 1485, the Inquisition was not, of course, unique to anyone 
city or place, but rather a nationwide institution.

Even the Inquisition did not permanently remove conversos from 
positions of authority, nor was its ominous presence adequate to dis­
pel the distrust and resentment harbored by many toward a minority 
of overachievers. Evidence for these conclusions is provided by the 
two pure blood statutes imposed in the sixteenth century. One was
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foisted upon the Toledo cathedral chapter in 1547 by cardinal-arch­
bishop Juan Martinez Siliceo, and in 1566 the crown attempted to 
impose a statute on the citizen’s bench of the Toledo city council.3 
These statutes were no more effective than those of the fifteenth cen­
tury in removing conversos from their posts, but some changes are 
evident in the sixteenth-century edicts. One is that the 1547 statute 
gained approval from both the crown and the papacy, a dramatic 
reversal of the policy adopted in 1449. Another notable change is 
that no one accused the conversos of Judaizing, a charge the rabid 
anti-converso Cardinal Siliceo surely would have leveled had it been 
applicable. Justification for their exclusion was based upon undesir­
able personality traits, occupations, lineage, and other sins inherited 
from ancestors.

Based upon all these exclusionary actions, it might be concluded 
that contacts between conversos and Old Christians were character­
ized by unremitting animosity, polarization, and distrust. But the re­
lationship between the two groups is complex and not subject to easy 
analysis or simple generalizations. Conclusions vary, depending upon 
what documents are used and what sphere of life is being discussed. 
By focusing exclusively on Inquisition documents, one can construct 
a world of continued Judaizing and isolation, but in other areas con­
tacts and interaction between the two groups are numerous. This is 
true in the world of finance, manufacturing, and commerce, domi­
nated in large part by conversos. It is also true of the local ecclesias­
tical and political institutions, where conversos were abundantly rep­
resented as parish priests, chaplains, and cathedral canons or, in 
politics, as regidores (city councilors) or jurados, members of a non­
voting auxiliary governing council.

Another factor that affects conclusions about contacts between 
the two groups is the social status, occupation, and marriage patterns 
of the individuals included in the discussion. Despite all the pure 
blood statutes, and surely one of the factors contributing to them, in 
fifteenth-century Toledo there was a fair amount of intermarriage 
between conversos and Old Christians, at least among the upper lev­
els of society, as wealthy conversos prominent in the royal bureauc­
racy married into the Castilian aristocracy.4 Among the Toledo elites, 
in addition to the traditional division between conversos and Old 
Christians, it is useful to add yet another category to encompass those
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PARISHES AND BURIAL CHAPELS

Certain geographic areas of the city, delimited in this period by 
parishes, were favored by converses. These preferred parishes can be 
determined on the basis of a document compiled by the Inquisition 
*n 1495“97> when some converses who had been punished in earlier 
years paid to have certain penalties commuted.5 It should be empha­
sized that not all Toledo converses appear in this document, but the 
number of those who did and the parishes where they lived are given 
in Table i. As the table demonstrates, converses lived in all the par­
ishes of the city but were more heavily concentrated in some parishes 
than others. The figures for the ten parishes with the heaviest con- 
verso concentration are included in a map of the city, which graphi­
cally illustrates the preferred converse living area.6 Stretching from 
the parishes of Santo Tome and San Martin in the southwestern edge 
of the city northward to the parishes of Santa Leocadia, San Vicente, 
and San Nicolas, it appears that converses avoided the southeastern 
area and the northern parish of Santiago.

Some areas of converse concentration in 1495-97 are a reflection 
of the location of the old Jewish quarters, also indicated in the map. 
Thejuderia Mayor, surrounded by walls and gates, was located in the

of mixed origin. Most of the men who appear here are upwardly mo­
bile merchants, tax-farmers, and entrepreneurs who attained promi­
nence only in the sixteenth century. Some invested a portion of their 
considerable fortunes in purchasing an office of regidorin Toledo, but 
a few were prominent in the church. While some of their ancestors 
had been punished by the Inquisition, they managed to escape con­
tact with the Holy Office, at least for charges of Judaizing. As far as 
such matters can be determined, they are not of mixed origin but 
unadulterated converses.

To delve a bit more deeply into the muddy waters of relations be­
tween converses and the majority population, I would like to depart 
from the pure blood statutes of the cathedral and the city council 
and focus on some different facets of life, primarily in the post­
Inquisition period. Loosely connected with the ecclesiastical sphere, 
these are matters not usually considered in the question of contacts 
between the two ethnic groups: parishes, burial chapels, and female 
religious institutions.



Relations between Conversos and Old Christians in Early Modem Toledo

Number of Persons Listed Total Amount Collected (mrs)

223

Table 1: Parish Distribution of Some Toledo Conversos and 
Amount Paid to the Inquisition, 1495-97’

792,500 
518,600 
446,100 
389,900 
345,700 
338,200 
201,000 
190,100 
77,600 
63,900 
50,200 
42,000 
32,300 
26,200
17,100 
9,000 
6,200 
5,500 
500 
300 

___ 300 
3,553,200

1. Tome
2. Roman
3. Vicente
4. Pedro
5. Nicolas
6. Leocadia
7. Juan Bautista
8. M. Magdalena
9. Gines

10. Salvador
11. Justa
12. Justo
13. Antolin y Soles
14. Miguel
15. Andres
16. Cristobal
17. Olalla
18. Santiago
19. Cebrian
20. Lorenzo
21. Marcos

Total

1. Juan Bautista
2. Vicente
3. Tome
4. Nicolas
5. Roman
6. Pedro
7. Gines
8. Leocadia
9. M. Magdalena

10. Salvador
11. Miguel
12. Justa
13. Justo
14. Antolin y Soles
15. Cristobal
16. Olalla
17. Andres
18. Cebrian
19. Marcos
20. Lorenzo
21. Santiago

Total

310 
235 
191 
168 
147 
132 
122
77
58 
53 
26 
23
21 
19 
10
9 
6
4 
4
2 
2

1,619
'The figures are taken from the F. Camera Burgos, “Prologo", JAT, xxvi, xxxi-ii. The num­
bers given on this chart do not total the 1,640 people given by the author on page xxx, 
and I have not arrived at the same figures for some of the parishes with the greatest number 
of conversos. However, it is extremely difficult to arrive at accurate totals since the names 
of some individuals appear to be repeated and in some cases the number of children are 
not specified (sus hijos or hijos de). The figures in the first column are best seen as close 
estimates, a generalization that applies to most of the figures of this period. At this time, 
the parish of San Juan Bautista was known as Sanjuan de la Leche.
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parishes of Santo Tome and San Martin.7 After the expulsion of the 
Jews in 1492, this area was renamed Barrio Nuevo or the new neigh­
borhood, but it still conserves the remnants of two synagogues, Santa 
Maria la Blanca, converted to a Christian church in 1411 when St. 
Vicent Ferrer visited the city, and El Transito, built by the treasurer
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of Pedro the Cruel, Samuel Levi, and given by the Catholic monarchs 
to the military order of Calatrava. While Santo Tome was the most 
heavily populated of the city parishes, unfortunately, since the parish 
population is unknown until 1561, it is impossible to say how many 
people resided there in earlier years.8 It housed a heterogenous popu­
lation, ranging from the Count of Fuensalida, one of the aristocrats 
who controlled the city’s politics, to more humble tailors, spinners, 
and weavers. A smaller area that housed many Jews as well as other 
citizens, the Juderia Menor, was located in the center of the city, to 
the north of the cathedral, overlapping into the small parishes of San 
Pedro, San Gines, and Sanjuan Bautista.9 In 1495-97, this area reg­
istered a sizeable number of converses. The Juderia Menor was not 
enclosed by walls, and in 1355 and again in 1391, many Jews who 
lived here were massacred or forcibly baptized, while those in the 
Juderia Mayor were able to keep out the attackers and save their lives 
thanks to the protection afforded by gates and walls.

Another factor that may have contributed to the preference of 
some parishes over others was a desire to be near the city’s business, 
commercial, and financial centers, since converses played an ac­
tive role in these activities. The main plaza of the city, known as 
Zocodover, in the parish of Santa Maria Magdalena, was a hub 
of commerce, exchange, and small businesses, as were most of the 
streets leading from this area to the southwest. However, accessibility 
to commerce and trade is not the only explanation, as some popular 
converso parishes such as Santa Leocadia and San Roman were qui­
eter, largely residential areas. The most important consideration in 
determining the living quarters of the vast majority of the converso 
population was probably a simple matter of money, as it was obviously 
cheaper to remain in an ancestral home than to move to a new house 
or parish.

Since the Inquisition document of 1495-97 also includes the 
amount of money paid by adults, children, groups of children, or 
grandchildren, an estimate of the comparative wealth of the con­
verso community in each parish can be calculated. (See Table 1). 
The parochial ranking based on wealth is distinct from that based 
on density of population. The returns from the four parishes that 
yielded the greatest amount of money, San Juan Bautista, San Vicente, 
Santo Tome, and San Nicolas, suggest that they harbored the greatest
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number of wealthy converses. I want to focus on three of these par­
ishes, Sanjuan Bautista, San Nicolas and San Vicente, for many years 
favored by prosperous merchants. In the interests of simplification, 
they are called here the three converso parishes, which is not to say 
that they are the only parishes that housed converses, or that only 
converses lived in these three parishes.

The later years of the fifteenth century witnessed the beginnings 
of a religious reform in many areas of the Crown of Castile. A por­
tion of this reform centered upon strengthening the parish, to be 
achieved in part by expanding the duties and responsibilities of the 
parish priests. In Toledo, this is evident in the 1497 and 1498 dioce­
san legislation of Archbishop Francisco Jimenez de Cisneros, which 
exhorted parish priests to undertake a variety of tasks.10 They were 
to keep records of their parishioners’ confessions and to inform their 
superiors of any public or secret crimes worthy of correction; to keep 
parish baptismal records, as well as a list of all their parishioners and 
the names of those who lived in each household; and to indoctrinate 
the children in their charge in the Christian faith. To assist them in 
this latter task, a new catechism, “Table of what must be taught to 
the children,” was published in 1498. As envisioned by Cisneros, the 
parish priests were to serve as a network of informers, catechizers, 
and spiritual and secular supervisors. Much of the Cisnerian reform 
program was implemented in the Toledo parish of San Vicente, 
where baptismal records survive from this period,11 and the parish 
priest, Lope Fernandez de Angulo, reported in 1507 that one of his 
parishioners, the merchant Francisco de Santo Domingo, gave alms 
to the needy, confessed and took the sacrament on a yearly basis, and 
that his children and slaves had been baptized and catechized in the 
parish school.12 It is doubtful that the parish priests of the city of 
Toledo, or those of any area where Cisneros spent much time, such 
as Madrid or Alcala de Henares, could ignore the dictates of so force­
ful a prelate, although in the suffragan bishopric of Cuenca the re­
forms of this period appear to be minimal at best.13

If the parish took on added significance in the daily lives of most 
citizens, for those punished by the Inquisition it was surely even more 
pronounced. For any converso who chose to stay on in the city, per­
formance of Christian duties—attendance at mass, confession, and 
communion—was mandatory. For those of substance, other obliga-
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tions included the giving of alms to the church and the poor, mem­
bership in a parochial confraternity, and the endowment of masses 
and chapels. Parish priests frequently appeared as character wit­
nesses when Inquisitors were judging a case of dubious converso ac­
tivity, and their judgments carried some weight. The testimony of 
Lope Fernandez de Angulo cited above was given at an Inquisition 
hearing, and there are many other examples of parish priests testi­
fying for or against an individual being prosecuted by the Inquisi­
tion.u

To insinuate that converses performed parochial duties merely to 
maintain appearances for vigilant parish priests or Inquisitors is in­
accurate. After the family and household, the parish where one lived 
was vital in providing a sense of identity, place, and community in 
a frequently fragmented society. Here one’s children were baptized 
and confirmed, a suitable spouse might be found, daughters were 
officially married by the church, and many were buried. Member­
ship in parish confraternities also contributed to communal involve­
ment, although most men of means also belonged to one of the larger 
brotherhoods that offered charitable assistance on a citywide basis. 
In the three converso parishes, identity was enhanced by daily con­
tact with relatives and others of similar ethnic origin, customs, and 
occupations. In the parish of San Vicente from 1500 to 158g, three 
parish priests appear to have been converses: Lope Fernandez de 
Angulo, Juan Farinas, and the best-known, Luis Hurtado, who wrote 
an extremely valuable chronicle of the city in 1576.15 It is likely that 
the parish priests of all three parishes were converses since who 
would be better qualified to judge the orthodoxy of converso parish­
ioners?

Most churches of the city were constantly remodeled throughout 
the sixteenth century, in part to accommodate the numerous burial 
chapels founded in these years.16 The unavailability of church records 
deters efforts to determine exactly how many burial chapels existed 
in Toledo at any one date, but by the end of the sixteenth century 
they numbered in the hundreds and could be found in all the city’s 
many churches, including those of the regular orders, the parishes, 
the cathedral, and other pious places such as hospitals. The Pr°lif. 
eration of burial chapels in parish churches might be explaine<^ 
part by feelings of pride and identity with a neighborhood iflstittu
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tion, not to mention the challenge of keeping up with, or surpassing, 
other parish churches. In addition, keeping a chapel close to home 
conferred a certain amount of control and oversight to the founder 
and his family, and familiarity with the parish priest and fellow pa­
rishioners offered some degree of hope that one’s wishes would be 
respected and that the foundation would indeed last into perpetuity. 
Yet another enticement was that in some cases a chapel in a parish 
church was less expensive than one founded in a church of a regular 
religious order.

The enthusiasm for founding burial chapels may be explained by 
the many purposes they served. Most obviously they were built as a 
tribute to the glory of God and the Catholic faith, and as a means of 
assisting the donor’s soul to reach his or her final resting place as 
quickly and as comfortably as possible. Burial chapels were as well 
visible symbols of the founder’s prestige and social status: in addition 
to works of art, coats-of-arms usually adorned the chapel, in some 
cases iron screens kept out unwanted visitors, and frequently plaques 
recorded the deeds of the founder, and at times his ancestors, and 
the amount of money left for the celebration of masses and other 
spiritual obligations. Chapels were also a means of promoting and 
preserving the family name, lineage, and achievements, and they pro­
vided a focus for family unity and continuity. Aside from enjoying 
a special burial place, future generations could enjoy the much ad­
mired privilege of patronage by appointing a family member as chap­
lain and the eldest son as patron.

Among the parishes, the three converse parishes certainly ranked 
among the highest in terms of the number of burial chapels that 
embellished the churches, a reflection of the number of wealthy pa­
rishioners who could afford such a luxury. By the end of the sixteenth 
century, little space remained in any of the three churches for the 
construction of new chapels. The number of burial chapels in each 
of these churches in the late sixteenth century, as well as the names 
of either the founders or patrons and, where available, the advoca­
tion, are given in Table 2. The parishes of San Nicolas and San 
Vicente each boasted eleven family burial chapels. The parish church 
of San Juan Bautista was smaller than the other two, but the scanti­
ness of information about this parish raises doubts as to whether the
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Sanjuan Bautista: 1576 (Names of Founders)
1. Sancho de Toledo 5. Hernandez
2. Ortiz 6. Herrera
3. Palma 7. Vaca de Herrera
4. San Pedro 8. Lopez de Sevilla

:x-patron Bartolome de Alarcon, and patrons 
Diego y Gonzalo de la Palma y consortes

5. Nra. Sra. Ascencion—Licenciado Pabon, cleric
6. Descendimiento de la Cruz—Alonso de Montalban
7. Crucifijo, in front of the high altar—Luis Hurtado
8. Crucifijo, under the tribune—Matia Romano, Gaspar de San Martin, 

Garcia de Ruyloba, Tristan Sanchez Cota, Juan de Herrera, Fernando 
Alvarez de Toledo.

9. Trinidad—Francisco Ramirez de Montalban
10. Unknown—Juan Perez de Villareal
11. S. Bernardo—Tomas Gaitan de Ribera

(2 chapels of confraternities: La Concepcion and Las Animas)

San Nicolas: 1585 (Advocation and Patrons)
1. Reyes—Dr. Arroyo
2. Santiago—Juan Sanchez de Canales
3. Nra. Sra. Concepcion—Sancho de Moncada, El Viejo & jurado Sancho 

de Moncada
4. Nra. Sra. Encarnacion-

San Vicente: 1576 (Advocation, Patrons, Some Founders)
1. Santiago—Juan Torre de la Fuente
2. Espiritu Santo—Regidor Francisco Sanchez de Toledo
3. Nra. Sra. Asuncion—Jurado Alonso de Cisneros
4. Piedad—Lorenzo Suarez de Robles
5. S. Ildefonso—Juan de la Fuente Hurtado
6. Nra. Sra. Visitacion—Garci Sanchez de las Cuentas
7. Transit©—Alonso Diaz de la Cruz & Francisco de Villamayor
8. S. Anton—Luis de Fuensalida
9. Nra. Sra. Esperanza—Vayllos

10. Dos San Juanes—Lope Fernandez de Angulo
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San Vicente: 1576 (Advocation, Patrons, Some Founders) continued
11. Unknown—Luis Hurtado, parish priest and author

(1 chapel of confraternity: Las Animas)

1. Sources: Sanjuan Bautista, Hurtado, “Memorial," 532. San Nicolas, Archivo de la Par- 
roquia de San Nicolas, leg. 13, doc. 5, in Mario Arellano Garcia, “La Iglesia de San Nicolas 
de Bari, II parte,” Toletum 24 (1990): 117-18. San Vicente: Hurtado, “Memorial," 530, and 
Antolin Abad Perez, “Un obituario del siglo XVIII: el almocraz de San Vicente Martir, de 
Toledo, 1734-1804," Toletum 11 (1988): 67-114.

mere eight chapels is an underestimate. However, a floor plan made 
before the church was demolished in the eighteenth century includes 
only seven chapels within the church building and another large, 
free-standing chapel, indicating that the 1576 estimate is accurate.17 
For those with familarity with the names of Toledo’s converso fami­
lies, it is obvious that the majority, if not all, of the chapels in these 
three parishes were converso foundations.18

Within these three parishes, converses are the most visible parish­
ioners, whether as officers, members or financial supporters of paro­
chial confraternities, parish priests, or founders of burial chapels.19 
In the context of significant parochial activities, contacts with the 
majority population appear to be limited, and one could argue a fair 
degree of isolation between the two ethnic groups on this level. How­
ever, it should be recalled that converses lived in all the city parishes, 
and in other parishes their presence was not so preponderant. Even 
in some parishes where converses were numerous, there are visible 
remains of contacts between the two groups. For example, in the 
parish church of Santo Tome, the counts of Fuensalida shared burial 
space with the converso tax-farmer of the Bull of Crusade, Bernardo 
Nunez de Toledo, and his wife, Catalina Suarez, one example of post­
mortem contact and coexistence.20

The prevalence of converses in the parish of San Vicente and this 
general area may explain why the Inquisition, after occupying several 
other sites, finally established its large and ever-expanding headquar­
ters right next to the parish church of San Vicente.21 One of the chap­
els in the parish church served as a place where the inquisitors might 
hear mass if they so desired,22 although the sprawling Inquisition
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complex had its own sizable chapel. Possibly the inquisitors were 
prompted to set up their tribunal in the parish of San Vicente be­
cause they found desirable property at a reasonable price, but given 
their influence and authority it is likely they could have found this 
in any parish of the city. The space occupied by the Inquisition was 
continually expanded through the purchase and incorporation of 
what had formerly been private residences, and by 1598 the complex 
literally engulfed the parish church of San Vicente.23 This develop­
ment symbolized in mortar and stone what was occurring in actual 
practice, as many wealthy converses sought social acceptability and a 
pedigree of pure blood by becoming lay officials, or familiares, of the 
Holy Office.

The religious revival of the late fifteenth and early sixteenth cen­
turies also inspired the foundation of many new religious groups, 
especially for women. Of the twenty-two regular religious founda­
tions for women that existed in Toledo in 1650, ten were founded 
between 1477 and 1520. (See Table 3.) In this same period, men 
gained only one new foundation, the Franciscan monastery of San 
Juan de los Reyes, a large foundation, it is true, but no larger than 
Cardinal Cisneros’s nunnery of San Juan de la Penitencia.24 It may 
be that women were favored in the renaissance of new religious foun­
dations because single and widowed females formed a sizeable por­
tion of the population as a whole, but it is doubtful that this imbal­
ance was any more pronounced at the time of Cisneros than it was 
in 1561, when widows and single women accounted for 19 percent 
of the Toledo population, and the decade of the 1560s witnessed no 
surge of female religious foundations.25 Another possibility is that 
religious foundations for women had been neglected in earlier years, 
leaving females with a lack of places, affordable or otherwise, in reg­
ular religious orders. But the most likely explanation is that women 
were encouraged to involve themselves in the religious revival of the 
period by the support of Cardinal Cisneros, archbishop of Toledo 
from 1495 to 1517, aided and abetted until 1504 by the influence 
and example of a popular queen. That Cardinal Cisneros was con­
cerned about the plight of women, many of whom “because of pov-
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Name Foundation date Order

Beaterios

■

i
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I

Nunneries
Santa Isabel de los Reyes 
La Concepcion Franciscana 
San Juan de la Penitencia

San Miguel de los Angeles 
San Antonio de Padua 
Santa Ana
Madre de Dios
Vida Pobre
Santa Monica
Beatas de San Pedro

1477
1501
1514

Franciscan 
Franciscan 
Franciscan 
Dominican 
Hieronymite
Augustinian 
Benedictine 
(Benitas de la 
Purisima Concep­
cion, 17th c.)

Order Later 
Adopted

Franciscan
Franciscan
Franciscan

1492 
pre-1512 
pre-1513 
1482 
1493 
pre-1520 
1487

erty and hunger were degraded to living a life of sin and dishonor,”26 
is certainly an important explanation for the expansion of the female 
religious orders in much of Castile.27

In Toledo, many of the early foundations for women started as 
small, loosely structured communities of beatas. Living communally 
and dedicating themselves to spiritual and charitable ends, many of 
these women gained support from Cisneros as well as King Ferdinand 
and highly placed aristocrats.28 From 1477 until 1520, at least seven 
beaterios emerged in Toledo, and there were probably more since his­
tory records only those that survived and became absorbed into the 
mainstream. Of these seven foundations, at least four were founded 
and subsidized by converses: San Miguel de los Angeles, founded in 
1492 by Maria de Santa Cruz, the widow of a royal treasurer and 
a Toledo regidor, Diego Lopez de Toledo;29 the beatas of San Pedro, 
founded in 1487 by the parish priest of San Pedro, Diego Hernandez 
de Ubeda;30 San Antonio de Padua, founded in the early 1500s by
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a branch of the Jarada or the Fuente family;31 and Santa Ana, lo­
cated in the old Jewish quarter in Santo Tome and founded by Maria 
Gonzalez in the early 1500s but underwritten in the early years by 
members of a family that used the name Herrera and made their 
fortune in the Canary Islands.32 Added to these early foundations is 
the later nunnery of Teresa of Avila, first tentatively established in 
Toledo in the late 1550s,33 making a total of five converse establish­
ments for women.

The early beaterios were tiny; San Miguel de los Angeles, for exam­
ple, housed only twelve beatas when it was officially founded. But as 
time passed, many grew into larger cloistered nunneries. It is likely 
that the women in all four of these foundations (five if St. Teresa’s 
convent is included) were exclusively conversas. In some cases this 
was dictated by the foundation statutes, which gave preference to 
family members in the selection of applicants, as is the case of San 
Miguel de los Angeles. Even if not stated in any documents, the ac­
ceptance of new members or novices was in most cases controlled by 
the beatas, or nuns, and their leader, who voted on accepting a new 
applicant. Conclusions about the ethnic origin of women in one nun­
nery, San Antonio de Padua, controlled by the Fuente family, are 
possible thanks to the survival and publication of documents that 
include the names of the nuns and their parents,34 and the clientele 
of this convent was almost exclusively converso. Based on this infor­
mation, one could conclude that converses met the needs of their 
community by founding their own nunneries.

However, this apparent exclusivity is not the whole story, for con­
versas could be found in nearly all the nunneries of the city. As one 
example of many, from 1556 to 1572, the wealthy regidor Juan de 
Herrera placed three of his daughters in the prestigious Dominican 
convent of Santo Domingo el Real, a nunnery that included conver­
sas, Old Christians, and those of mixed origin. The price of entering 
this nunnery was substantially higher than that of San Antonio de 
Padua. In 1556, Juan de Herrera paid a total of 276,250 mrs. to the 
nuns of Santo Domingo el Real for his daughter, Maria de Herrera, 
and in the same year Juan Vazquez de Duenas paid 175,000 mrs. 
for his daughter, Yomar [Guiomar] de San Francisco, to enter San 
Antonio de Padua.35 The discrepancy was even greater two decades 
later, with Juan de Herrera paying 537,500 mrs. in 1572 for his
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daughter Mariana de Herrera, while another converse regidor, Anto­
nio Alvarez de Alcocer, paid 229,500 mrs. in 1573-75 for his daugh­
ter, Micaela Eugenia, to enter San Antonio de Padua.36 The substan­
tial increase in the entrance fees of both convents from the 1550510 
the 1570s illustrates the inflation of the period and the ever higher 
cost of placing daughters. The figures also demonstrate that mem­
bership in an ethnically diverse nunnery like Santo Domingo el Real 
cost more than one that was exclusively converse, and that subtle 
differentiations based on ethnicity existed in many local institutions.

Many wealthy converses left sizable testamentary gifts to the con- 
verso nunneries. The merchant regidor Diego de San Pedro left 
12,000 ducats to endow a large burial chapel that formed the main 
altar of the church in the nunnery of San Miguel de los Angeles.3' 
Much of the wealth of another merchant regidor, Hernan Franco (d. 
1571)>was spent by his widow, Catalina de la Fuente, to build a large 
burial chapel in the church of San Antonio de Padua where she and 
her spouse were buried and their tombs can still be seen today.38 Saint 
Teresa’s numerous foundations in Toledo were underwritten by con- 
versos, with varying degrees of success. One of the more successful 
supporters was Hernan Franco del Aguila, in earlier years a treasurer­
general of the city, who ended his days as a secular cleric and in 1625 
was patron of the Discalced Carmelites. His wealth contributed to 
the building of a new church and the remodeling of a large house 
the nuns had acquired in 1607.39

In addition to giving donations to already extant nunneries, con- 
versos continued to found new ones. When the licentiate of canon 
law, Hernan Perez de la Fuente, died in 1598, he left his fortune to 
found a Cistercian nunnery where he was to be buried.40 The two 
stipulations he made for the new foundation, that twelve of his fe­
male relatives had to be admitted without a dowry and that the ab­
bess had to be related to him, suggest that one of the founder’s goals 
was to provide for his female relatives. The new nunnery, Nuestra 
Senora de la Asuncion de Bernardas Recoletas, was officially founded 
in 1605, although the stipulation that the abbess had to be a relative 
of the founder was rejected by Pope Paul V in 1608.

While building monuments to the Christian faith, some converses 
attempted to maintain a degree of ethnic identity not just in choos­
ing the place where they founded them but also in selecting the



Relations between Converses and Old Christians in Early Modern Toledo

235

people who were to inhabit them. This tendency to exclusivity was 
not unique to converses, who were, after all, excluded from many 
religious institutions and secular corporations by the pure blood stat­
utes. Even if the pure blood statutes were unsuccessful in physically 
eliminating converses from their offices and benefices, they must 
surely have exacerbated hard feelings between the two groups, leav­
ing converses with feelings of resentment or rejection that further 
emphasized an innate preference of staying within the confines 
of one’s own ethnic group. The well-known arbitrista, Jeronimo de 
Ceballos,4' after retiring from an active secular life to become a royal 
chaplain in the Toledo cathedral, finally revealed his ideas in 1635 
and when he wrote a discourse against the pure blood statutes, “stat­
ing my sentiments clearly and without fear, at 75 years of age and full 
of so many positive acts [proofs] of pure blood.”42 He argued that 
the many endowments previously given to the cathedral by the can­
ons and prebendaries, especially useful to the poor, had ceased after 
a pure blood statute had been imposed in the cathedral: “since it has 
been in effect, scarcely anyone has given anything worthy of mem­
ory.” Ceballos’s observation suggests that the pure blood statutes en­
couraged wealthy converses to make donations to institutions where 
they were accepted and wanted, not where they were at least theo­
retically excluded.

The topics addressed in this essay are in one sense testimony to 
interaction and contacts between converses and the majority popu­
lation, since the numerous nunneries and burial chapels founded by 
converses indicate that they had abandoned the beliefs of their an­
cestors and embraced Christianity. Yet another testimony of interac­
tion is that converses and members of the majority culture could be 
found together in the same nunnery or buried in the same parish 
church. But for all the examples of interaction and apparent assimi­
lation, there existed another world of isolation. Even while observ­
ing the outward forms of Christianity, many converses at the same 
time preserved ethnic solidarity in choosing the parish where they 
lived, building their burial chapels, placing their convent-bound 
daughters, or investing large sums of money for religious founda­
tions. Doctrinally, unity had been achieved in religion, but a degree 
of pluralism still existed in the separate-but-equal parish churches 
and nunneries. In their own ways, converses contributed to the abun-
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dant (or overabundant, according to some seventeenth-century arbi- 
tristas) religious foundations of their native city. Their contribution 
is all the more remarkable in view of the many prejudices developed 
against converses in the name of this same religion.

NOTES

1. Eloy Benito Ruano, Toledo en el siglo XV Vida Politico (Madrid, 1961) 
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Conversion and Subversion: Converse
Texts in Fifteenth-Century Spain

DAYLE SEIDENSPINNER-NUNEZ

In the late Spanish Middle Ages, widespread pogroms, anti-Judaic 
policies, theological disputations, and an aggressive proselytizing 
movement by the mendicant orders combined to produce a new mi­
nority in an already tricultural population—the converses—whose 
problematic presence would dismantle the last vestiges of convivencia 
and usher in inquisition and ultimately expulsion. The surprisingly 
rapid assimilation of early generations of converses into Christian 
society has been attributed to the social structure of late medieval 
Christian Spain.1 With the growth of cities in the fifteenth century, 
the medieval polarization between arms and agriculture (nobility vs. 
labor force) created a large vacuum, an intermediate space of ser­
vices—economic, bureaucratic, administrative—immediately occu­
pied by converses. This rapid assimilation was paralleled by an inten- 
tioned effacement, for clearly it was in the interests of the newly 
converted to blend completely with Christian society and not to 
stand out.

By mid-century, however, the Jewish problem had become the con­
verse problem, as the first statutes of limpieza de sangrewere promul­
gated and violence was directed toward the new converts, most 
notably in the first Toledan rebellion of 1449.2 Despite isolated reac­
tions—Alonso de Cartagena’s Defensorium Unitatis Christianae and 
Fernan Diaz de Toledo’s Instruction del relator—throughout the fif­
teenth century the converses never defined themselves as a group
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Arabic invasion was in retribution for a decadent kingdom but he 
insists on the maintenance of the royal line. By divine dispensation, 
Pelayo succeeds Rodrigo and continues the Gothic line of descent 
which Cartagena traces from Pelayo to the kings of Asturias, Leon, 
and Castile, demonstrating, as he had previously argued at Basel, 
that the king of Castile “non solamente des^iende de los reyes de los 
godos e de las cassas de castilla e de leon, mas avn de linage de todos 
los reyes de Espana. E antes mas propiamente fablando, los reyes de 
Espana des^ienden de ssu casa.”8

This neo-Gothic thesis is hardly original to Cartagena, but its par­
ticular configuration does respond to the political and historical con­
tingencies—international and national—of his writing. Cartagena 
constructed an alternate non-classical genealogy for the Castilian 
monarchy that transcended the antiquity of other European monar­
chies and deliberately devalued the impact of the Graeco-Roman tra­
dition in Spain, a tradition identified by fifteenth-century Italian 
humanists with the cultural and intellectual supremacy of Italy. More­
over, the Anacephaleosis is a defense of Castilian hegemony in the pen­
insula based on Cartagena’s rewriting of the earlier Historia Gothica. 
In the author’s view, Castilian political supremacy was both historical 
fact and divinely ordained and would ultimately forge the future des­
tiny of Spain because of Castile’s special historical obligations and 
her contribution to the Reconquest. The compendium concludes 
with a prayer that God favor the expansion of Castile under the ban­
ner of the Holy Cross.

Alonso de Cartagena, his father, and his students introduced a 
political theory, a literary style, and a theological approach that were 
new to Castile and exercised a profound influence on the political, 
literary, and religious altitudes of the royal court and on the subse­
quent historiographical development of Castile.9 One of Cartagena’s 
students, the converse Rodrigo Sanchez de Arevalo, bishop of Palen­
cia and Castile’s representative to the papal court, was the most pro­
lific and extreme theorist of letrado monarchism. His Compendiosa His­
toria Hispanica (Rome, 1470) implements the plan sketched out in 
the Anacephaleosis, developing and expanding upon the idearium of 
his mentor.10 Ostensibly an updated continuation of El Toledano’s 
Historia Gothica, Arevalo incorporates historical sources, legends, and 
glosses to expound the theological, moral, and political principles
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that inform his more theoretical tracts: his unflagging advocacy o 
militant monarchical authority, both papal and secular; his “messi'^ 
anic” commitment to holy war and belligerent promotion of Castiliar'*' 
expansion and imperialism; his providentialist interpretation of hi^'^ 
tory and politics; his propagandizing of the antiquity and vigor of th<^' 
Castilian cultural tradition of Gothic Christianity and its superiority*" 
over the Roman Catholic tradition of Italy. In his only two Castiliar'*- 
works (Vergel deprincipes and. Suma de politico, written in the 1450s) and- 
in his Latin tracts (De monorchia orbis, De regno dividendo), Sanchez der 
Arevalo had expatiated on the origin and inviolate nature of Chris— 
tian monarchy, the antiquity of monarchy as a political institution „ 
and the divine protection accorded to it: no subject can interfere- 
with the laws of succession nor depose a legitimate monarch; to do 
so would be sacrilege.11 The monarch is divinely appointed and re— 
sponsible to God alone as protector of the commonweal and ac.tiv<=— 
defender of the faith; his most important role is that of military— 
leader, and in the Compendiosa Historia Hispanica Castilian monarch 
are judged primarily as Christian warrior kings. The Reconquest i 
not only a divine obligation but a means of forging supreme Chris.— 
tian virtues indispensable for good government. Arevalo’s recon.— 
struction of the Visigothic origins and imperium of Peninsular mor*. — 
archies serves not only to legitimize and exalt the Trastamara dynasty-' 
nationally and internationally but functions as a territorial impem.— 
live for the Castilian monarch, heir to the Visigoths by direct de-— 
scent, to recuperate Moorish-occupied territory, to exercise Castile 
historical claim to the Canary Islands, and to implement a policy" 
of aggrandisement in northern Africa, thus restoring the historica. I 
(mythical) integrity of Hispania under the Goths. The preeminences 
of Castile is not only based on historical fact and the superior mora.X 
virtues of its inhabitants, but also on divine providence.12

The lelrado theory of monarchy, history, and Castilian hegemony* 
is perpetuated in the vernacular histories of Alonso de Palencia*' 
(Cronica de Enrique IV, Decadas, La coronica de Espana), Hernando de*^ 
Pulgar (Cronica de los Reyes Catolicos), and Andres Bernaldez (Memori# 
del reinado de los Reyes Catolicos)-. the monarch is God-appointed a 
guardian of a divinely ordained hierarchy; history is providential 
fulfills God’s plan; Castile is the heart of a unified peninsula 1C < 
it had dominated in antiquity and which it would again domi113 e
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nor aligned with a particular political band. Indeed, not even the 
Inquisition managed to mobilize conversos into any collective front. 
Nevertheless, converse authors intervened actively and decisively in 
fifteenth-century politics and culture, following established align­
ments and often confronting other conversos who took an oppo­
site line.

The difficulties attendant to defining a converse literary presence 
should not blind us to the desirability of reconstructing the full spec­
trum of converso responses in the late Middle Ages. This essay ex­
amines two opposing converso discourses: the letrado rewriting of 
Spanish history and political theory in the fifteenth century and 
the subsequent subversion of letrado discourse in the sentimental ro- 
mances.

Throughout the Trastamara period, Castilian intellectuals sought 
to legitimize and define a dynasty that had seized the throne through 
civil war and fratricide. The ultimately dominant approach to Span­
ish history and political theory was formulated by the letrados (uni­
versity graduates with advanced degrees in canon or civil law), heav­
ily comprised of conversos.4 The earliest formulator of letrado theory 
was Pablo de Santa Maria (ca. 1350-1435), bishop of Burgos.5 Born 
Selomo ha-Levi, he was named rabino mayor of Burgos before the age 
of thirty where he presided over Spain’s largest community of Jews 
and established the foremost school of rabbinical studies in Europe. 
After his conversion to Christianity in 1390/91, Santa Maria under­
took religious studies at the universities at Salamanca and Paris; after 
receiving a doctorate in theology from the University of Paris, he 
served in the court of Benedict XIII at Avignon and later returned 
to Spain in 1399 to the court of Enrique III where he was appointed 
royal chancellor of Castile and tutor for Juan II (b. 1406). In 1412, 
Santa Maria wrote a summary of previous medieval chronicles of 
Spain and in 1418 he composed Siete edades del mundo, an arte mayor 
poem of 338 octaves comprising a compendium of universal and na­
tional history that was written for the instruction of Castile’s future 
monarch. In the first 252 stanzas, universal history is divided into 
seven edades—from creation to the papal schism of 1380—reflecting 
history structured according to a divine scheme. The second part of 
the poem (st 253-338), the “Poblacion de Espana” or “De los reyes 
de Espana,” traces the initial settlement of the peninsula by Tubal
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and the lineage of the Visigothic and Christian kings and concludes 
with an homage to Juan II whose birth is celebrated with messianic 
overtones.6 In his rhymed chronicle, Santa Maria adapted early Span­
ish history to Old Testament names and chronology: he retained the 
tradition that Hercules was the first Spanish king, but he changed 
the name of Geryon to Gideon, claimed that Gideon had ruled a 
Castilian nation rather than a province that later formed part of the 
Roman Empire, and abbreviated the Carthaginian and Roman peri­
ods to emphasize instead the Goths and the Reconquest. This shift 
of emphases from classical myth to Old Testament history, from the 
Romans to the Goths, and from Roman province to Castilian nation 
would distinguish the letrado rewriting of Spain’s past.

Santa Maria’s son, Alonso de Cartagena (1384-1456), also stud­
ied at Salamanca, became bishop of Burgos, and revised Spanish his­
tory. He had an enormous influence on Castilian historiography be­
cause he took into his household and educated a number of clerics 
who later became officials of the Castilian monarchs. His most fa­
mous work was his speech in 1434 before the Council of Basel in 
which he argued that Castile’s representatives should take prece­
dence over those of England because of the greater antiquity of the 
Castilian monarch (this according to his father’s own rewriting of 
early Spanish history) and because of the Castilian king’s war against 
the infidel which reflected his superior obedience to divine will.

Towards the end of his life, Cartagena wrote the Anacephaleosis or 
Epitome, a brief compendium that both initiated and defined Latin 
historiography in fifteenth-century Spain and one of the first explicit 
testimonies of Castile’s awareness of her own past and the national 
and international role she would claim for herself during the late 
Middle Ages.7 The central theme of the Anacephaleosis is the Gothic 
ancestry of the Castilian royal line. Cartagena summarizes Gothic his­
tory before the colonization of Spain; the founding of their reigning 
house preceded Hercules and the Goths are glorified as the conquer­
ors of Asia and Africa and as the captors of Rome. The devastation 
of Italy coupled with a dissociation of Spain from the Roman Em­
pire are recurrent topics that became an integral part of subseqUent 
Castilian historiography and served to establish the superiority of 
the Goths whose military victories, personal virtues, and civilization 
are celebrated. Cartagena expounds the accepted theory that the
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For example, it was no coincidence, Nader notes, that the Inquisi­
tion—a judicial solution applied to a religious problem—was estab­
lished just when the letrados, with their views of an all-powerful state,

force of its moral and political superiority. Thus, as Nader notes, the 
final object of the state for letrado writers became Hispania, the moral, 
political, and geographical recuperation of Spain under the leader­
ship of the divinely inspired and appointed Castilian monarch. The 
Catholic monarchs’ subsequent program of reform and centraliza­
tion must have appeared to the letrado theorists as the first stage in 
the fulfillment of their hopes for a strong, moral monarchy and a 
unified Spain under the hegemony of Castile; the extreme monar­
chism—bordering on messianism—in the royal chronicles after 
1480 reflects the exuberance of theorists whose theories are sud­
denly made credible by contemporary events.13 While Fernando and 
Isabel surrounded themselves with tract-writers and historiogra­
phers deeply conscious of the ideologies disseminated by Alonso de 
Cartagena and his disciples, the letrado presence in the court of the 
Catholic kings was neither merely literary nor theoretical. An impor­
tant change in the political and intellectual leadership of Castile be­
came apparent in 1480 at the Cortes de Toledo when Fernando and 
Isabel formally changed the composition and scope of the consejo real 
so that seven of the twelve counselors were letrados; the dominance 
previously exercised by the military aristocracy was now in the hands 
of the legal profession.14 Moreover, the duties and prerogatives of 
the consejo were expanded to include important decisions tradition­
ally handled directly by the monarchy; thus the letrados became the 
principal formulators of Castilian political and religious policy:

The letrados in the royal council of Fernando and Isabel brought to 
their positions a coherent and rational concept of the goals of the gov­
ernment and of their role in it, the concept developed by don Alfonso 
de Cartagena and his students long before the reign of the Catholic 
Monarchs. This letrado concept of the history and nature of the Spanish 
monarchy, based on medieval scholastic political theory and Roman law, 
formed a sharp contrast to the assumptions of previous royal coun­
cils. The consequences of this change in the consejo’s ideals were all- 
encOmpassing for ... the letrados started from the assumption of a ra­
tional universal order.15
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their legal training, and their concern for correct religious beliefs 
and practices, had replaced the aristocracy as the principal advisors 
to the crown.16

Marquez Villanueva has remarked that the political need of the 
Trastamara to consolidate and legitimize royal power found its com­
plement in the converse commitment to the imperialistic enterprise 
and messianic ideal of a powerful antifeudal monarchy that would be 
its best ally and protection in an increasingly hostile Christian soci­
ety.17 This mutually beneficial alliance between the Judeo-conversos 
and the crown follows a pattern established during the Middle Ages 
whereby the Jews flourished under the direct protection of the king. 
This adhesion to central authority—advantageous to both monarchy 
and Jews—was characteristic of medieval Jewish policy and a status 
Spanish Jews continually sought to preserve.18 Certainly the 1449 
Toledan rebellion and popular unrest subsequently directed toward 
the conversos would only heighten the militant promonarchism of 
the two leading letrado theorists, the conversos Alonso de Cartagena 
and Rodrigo Sanchez de Arevalo.

The lelrados’ program, then, theorized divine-right monarchy, ef­
fected a providentialist mixture of religion and history, and fostered 
millennarian fantasies about the Catholic monarchs, propagandized 
Castilian reconquest and imperialism, assumed a rational universal 
order and the efficacy of formalist law to determine truth, advocated 
a rationalist adjudication of religious orthodoxy by examining outer 
works rather than inner piety, and fulfilled the political, social, and 
religious dreams of the Trastamara. The implementation of this pro­
gram, once the lelrados became the uncontested formulators of royal 
policy, became a tragic nightmare for the conversos.

In the historiography of medieval Spain, no century rivals the fif­
teenth in the production of propagandistic chronicles, biographies, 
general histories, memorials, theoretical tracts, and translations 
which sought to define and shape the historical past and political 
present and future of Castile. The preceding reconstruction of the 
ultimately dominant letrado political program and theory of his­
tory can uncover the political implications of late fifteenth-century 
(converso) texts that in their fictions obliquely express opposition to 
the dominant letrado ideology. For example, in Fernando de Rojas’s 
Celestina, Sempronio’s famous disquisition on the discontinuity, dis-
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order, and nonsense of history can be read politically as an indict­
ment of the letrado idearium:

El mal y el bien, la prosperidad y la adversidad, la gloria y pena, todo 
pierde con el tiempo la fuerza de su acelerado principio. Pues los casos 
de admiracion, y venidos con gran deseo, tan presto como pasados, 
olvidados. Cada dia venios novedades y las oimos y las pasamos y 
dejamos atras. Disminuyelas el tiempo, hacelas contingibles. <Que tanto 
te maravillarfas si dijesen: la tierra temblo o otra semejante cosa que 
no olvidases Inego? Asf como: helado este el rio, el ciego ve ya, muerto 
es tu padre, un rayo cayd, ganada es Granada, el rey entra hoy, el turco 
es vencido, eclipse hay manana, la puente es llevada, aquel es ya obispo, 
a Pedro robaron, Ines se ahorco, Cristobal fue borracho. jQue me diras, 
sino que a tres dias pasados o a la segunda vista, no hay quien de ello 
se maraville? Todo es asf, todo pasa de esta manera, todo se olvida, todo 
queda atras.”

Here Sempronio views history as nonprovidential (“El mal y el bien, 
la prosperidad y la adversidad, la gloria y pena, todo pierde con el 
tiempo la fuerza de su acelerado principio”), comments on the fu­
tility of historiographic endeavor (“Pues los casos de admiracion, y 
venidos con gran deseo, tan presto como pasados, olvidamos”), and 
presents the past as a jumbled confusion of disconnected trivia 
(“helado esta el rio, el ciego ve ya, muerto es tu padre, un rayo cayo 
... ”) and as ultimately irrelevant (“Todo es asi, todo pasa de esta 
manera, todo se olvida, todo queda atras”). Furthermore, the sand­
wiching of the reconquest of Granada—centerpiece of the Catholic 
monarchs’ political program—between the freezing of the river and 
the drunkenness of Cristobal undermines the theoretical founda­
tions—the providential design and assumption of a rational univer­
sal order—of letrado political theory and historiography.

Sempronio’s tirade, nevertheless, does not appear in a vacuum. 
Recent Celestina criticism has explored precedents for Rojas’s master­
work not in Roman or humanistic comedy but in the literary produc­
tion of the late fifteenth century, most notably in the sentimental 
romances which, in turn, have recently been theorized as converse 
texts.20 What I propose to do in the remainder of this essay is to ex­
amine three sentimental romances—Siervo libre de amor by Juan 
Rodriguez del Padron, Grisel y Mirabella by Juan de Flores, and Carrel
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de amor by Diego de San Pedro—as precursors of Sempronio’s dev­
astating dismissal of letrado theory.21

Almost thirty years ago, Francisco Marquez Villanueva analyzed 
the presence of a “political romance” embedded in Diego de San 
Pedro’s “sentimental romance,” Carrel de amor22 For Marquez, in the 
substantial central segment of Carrel that recounts Persio’s calumny, 
the king’s resultant persecution of his daughter, and the liberation 
of Laureola through armed insurrection, San Pedro intentionally 
departs from the love narrative to offer a critique of unrestrained 
monarchic power, to problematize the moral limitations of human 
authority, and to explore the legitimacy of armed resistance.23 When 
Persio first denounces the love between Laureola and Leriano, King 
Gaulo imprisons his daughter and asks Persio to challenge Leriano 
to a judicial duel. Just as Leriano is at the point of winning the 
duel, the king is persuaded by Persio’s family to suspend their com­
bat. Subsequently, Persio bribes three false witnesses to denounce 
Laureola and on the force of their perjury, Gaulo sentences his 
daughter to die. Despite interventions by the cardinal of Gausa, ac­
companied by the prelates and knights of his court, who admonishes 
Gaulo to listen to right counsel, by the queen who pleads for mod­
eration, and by Laureola herself who protests her innocence and 
seeks clemency, the king refuses to commute his daughter's execu­
tion. Having exhausted all diplomatic channels, Leriano has no al­
ternative but to rebel against the tyrant king, free Laureola, and 
place her in the custody of her uncle.

Marquez attributes San Pedro’s attack on monarchic despotism to 
his position as a converso at a time when the Catholic monarchs were 
consolidating their power, in part at the expense of the converses: 
“Es la amarga decepcion de la conciencia politica de los converses 
tras su entusiasmo con la ‘monarquia prepotente’ que sonabajuan 
de Mena, pero que despues no opta por aliarse con ellos, sino contra 
ellos, en liga con el pueblo pechero y con la nobleza cortesana.”24 In 
this interpretation, Persio’s self-interested denouncement, the un­
challenged credibility of false witnesses, the formalist application of 
law and penalty, the imprisonment and torture of Laureola are fic­
tional correlates of the equally despicable operations of the recently 
established Inquisition.

Other sentimental romances also present a profoundly subversive
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critique of letrado theory which, as we have seen, provided the theo­
retical framework for the Catholic monarchs’ policies of reform and 
centralization. In Cdrcel del amor, Diego de San Pedro thematizes the 
potential abuse inherent in letrado theories of absolute monarchy and 
the attendant violence unrestrained royal power can engender. A 
similar treatment can be observed in another political romance, Juan 
de Flores’s Grisely Mirabella?5 Here, as in Cdrcel, the princess Mirabella 
is accused—accurately—of having an affair with GriseL The king in­
vokes the Ley d’Scocia whereby “el que mas causa o principio fuesse 
al otro de hauer amado mereciesse muerte: y el que menos destierro” 
(342). When cross-examination and torture of the two lovers fail to 
assign guilt—both Grisel and Mirabella steadfastly implicate them­
selves and exonerate their partner—the king seeks counsel from his 
advisors, “demando consejo a sus letrados.” He convokes a judicial 
debate between the misogynist Pero Torrellas and the feminist 
Bra^ayda to determine the relative guilt of the two lovers.26 After 
the debate has been decided in favor of Torrellas and the princess 
Mirabella sentenced to death, a series of unexpected and violent 
events ensues, beginning with the double suicide of the two lovers 
and climaxing in the torture and murder of Torrellas.

Insofar as the dominant culture of Active Scocia resembles the 
dominant culture of Flores’s time, the political events in Grisely Mira­
bella may be read as a commentary on prevailing official attitudes 
toward law, authority, justice, and difference in late fifteenth-century 
Spain. Certainly Mirabella’s father epitomizes fifteenth-century theo­
ries of kingship: “En el reyno de Scocia huvo vn excelente Rey de 
todas virtudes amigo, y principalmente en ser iusticiero. y era tanto 
iusto: como la misma iusticia” (344). The efficacy of his system of 
justice—dramatized in the judicial debate between Torrellas and 
Bra^ayda—is predicated on the power of language and reason to dis­
cover truth (“Y aquellos letrados o oydores del conseio real determi- 
nadamente concluyeron diziendo: que no auia otra mayor razon para 
saber la verdad,” 342), the ability of the judges to hierarchically re­
solve difference by determining right and wrong, and the effective 
exercise of justice. These are, of course, the same premises underly­
ing fifteenth-century secular and ecclesiastical juridical practice, for 
example, the theological disputations regarding religious difference 
or inquisitorial procedure to determine guilt or innocence.
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The discrepancy between theory and practice and the exclusive 
hermeticism of Scocia’s legal system do not go unnoticed by a dis­
gruntled Bra^ayda who referring to the all-male court protests the 
“ellos son iuezes y partes y avocados del mismo pleyto [que Torrel­
las] ” and that their verdict was, in fact, preordained, “conocida staua 
la sentenfia.” There are parallels here with medieval religious dispu­
tations like that of Tortosa where Jews and Christians argued before 
a panel of all Christian judges and public repression of difference 
was directed toward religious conversion and parallels as well with 
inquisitorial practice where public repression of difference was di­
rected toward the imposition of religious orthodoxy. Moreover, in­
stead of imposing social order, the judges’ verdict initiates a chain 
of escalating social violence: Grisel countermands Mirabella’s death 
sentence by hurling himself in her stead into the flames. On her last 
night, a grief-stricken Mirabella, dressed in a shift, approaches a win­
dow overlooking a courtyard where the king keeps his lions and 
casts herself down to the royal beasts: “los quales no usar con ella 
de aquella obediencia que ala sangre real deuian: segun en tai caso 
los suelen loar, mas antes miraron a su fambre: que ala realeza de 
Mirabella, a quien ninguna mesura cataron. y muy presto fue dellos 
speda^ada. y delas delicadas carnes cada uno contento el apetito.”27

The repressive authority of the king and his council is overthrown, 
however, in the spectacular murder of Torrellas at the romance’s con­
clusion, a grotesque inversion of the highly ritualized trial and con­
viction of Mirabella, planned and executed by the offended women 
of the royal court. The queen’s opportunity to seek revenge on 
Torrellas materializes when he falls in love with his former adver­
sary, Bra^ayda, and sends her a written declaration of love and ser­
vice. The women are not deceived by his courtly rhetoric and con­
tinue to regard him as their enemy (their accurate decoding of his 
courtly cliches is ratified to us as readers when the misogynist brags 
to his male friends about his imminent seduction of Brafayda). The 
women’s skillful reading of Torrellas’s courtly text allows them to 
literalize his metaphorical desire to die for Bra^ayda’s love by sacri- 
ficially killing him when he shows up for a love tryst with Bra?ayda.

Barbara Weissberger has identified the carnivalesque elements of 
Torrellas’s torture-murder: the physical and verbal abuse the women 
heap on their victim; their own degradation into predators, recalling



Dayle Seidenspinner-Nuiiez

252

the hungry royal lions, as the women “con vnyas y dientes raviosa- 
mente le despeda^aron;” the sexual overtones of Torrellas’s punish­
ment; the references to food and feasting when the women take a 
break from torture to dine in full view of their moribund victim. Also 
characteristically carnivalesque is the scene’s parodic religious char­
acter, the blasphemous allusions to the Last Supper in the “amarga 
cena” prepared for Torrellas and the sacrilegious reliquaries the 
women fashion from his ashes: “despues que no dexaron ninguna 
carne en sus huessos: fueron quemados. y de su ceniza guardando 
cadaqual una buxeta por reliquias de su enemigo. y alguno houo que 
por cultre en el cuello la trahian. porque trayendo mas a memoria 
su venganza mayor plazer hoviessen” (370). Weissberger interprets 
the bizarre ritual murder of Torrellas as a carnivalesque elabora­
tion of the woman-on-top topos and concludes that Flores uses sex­
ual inversion as a comic transgression of the patriarchal authority of 
courtly love and clerical misogyny, an inversion that would have ap­
pealed especially to Flores’s female audience. She cogently analyzes 
the comic role of carnival in Grisel and effectively counters the tradi­
tional view of sentimental romances as highly serious, often tragic, 
representations of the conflictive demands of love and honor. How­
ever, there is a flip side to this celebration of the world-upside-down; 
insofar as the mundus inversus is a comic reflection or inversion of de 
jure structures of dependency, power, authority, and social discipline, 
the world-right-side-up can appear as arbitrary and absurd as its 
carnivalesque obverse.28 Thus the festive misrule of the vengeful 
women and the arbitrary system of justice they impose on their victim 
Torrellas calls into question the pretensions of rational objectivity 
and detachment of those letrados who had condemned Mirabella; con­
sequently both systems come to represent abusive extremes of mock 
justice. Here I disagree with Patricia Grieve’s assertion that the com­
plete breakdown of social laws, family bonds, and love relationships 
in the final scene culminates the destructive process of desire un­
leashed at the onset of the romance by Mirabella’s extraordinary 
beauty.29 This is a more traditional interpretation confined to the 
“sentimental romance” in Grisel y Mirabella, but if we address the po­
litical romance as well, we note there are several indications earlier 
in the text that this breakdown is inherent in the dominant culture
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itself. When the judges ceremoniously exit to deliver their verdict 
after the debate between Torrellas and Brafayda, they carry un­
sheathed bloodstained swords in their right hands, ominously sym­
bolizing both the phallic nature of their authority and the repressed 
violence behind its exercise. The unnatural behavior of the royal 
lions that devour Mirabella symbolizes the violent irrationality and 
moral blindness of the royal court. Since their frenzy is also verbally 
associated with the vengeful women, a symbiotic link is suggested 
between the repressive violence of the royal court and the expressive 
violence of its vengeful victims.

Finally, the third text, “Estoria de dos amadores,” is an inter­
polated romance within the frame of Siervo libre de amor by Juan 
Rodriguez del Padron.30 King Croes of Mondoya disapproves of the 
love of his son Ardanlier for Liessa. The lovers flee his wrath with 
Lamidoras (Ardanlier’s tutor) and Bandyn (Liessa’s slave) and travel 
to foreign courts throughout Europe where people marvel at his 
prowess and her beauty. At the French court, Princess Yrena falls in 
love with Ardanlier, but he declares his loyalty to Liessa, and Yrena 
gives him a key. Ultimately the lovers travel to Galicia and dwell in a 
subterranean palace for seven years. King Croes, in pursuit of the 
ill-fated lovers, recognizes Ardanlier’s hunting dogs, follows them 
to the palace, and finds and kills Liessa (pregnant with Ardanlier’s 
child) while her lover is away hunting. When Ardanlier returns he 
sends Lamidoras to Yrena with the key and an explanatory note 
and then to the Emperor of Hungary with another note; grief- 
stricken, he impales himself on his father’s sword. Lamidoras com­
pletes both missions: the Emperor of Hungary declares war on Croes, 
and Yrena transforms the subterranean palace into a shrine. On her 
death, the shrine becomes enchanted, and the spell is broken only 
by Macias, the perfect lover; henceforth the shrine is open to the 
public on May 1st, June 24th (Dia de Sanjuan), and July 25th (Feast 
Day of Santiago Apostol).

Like the other sentimental romances, Siervo libre de amor again ex­
plores the violence of unrestrained monarchical authority. Moreover, 
the story of Ardanlier and Liessa, including the veneration of and 
pilgrimage to their tombs by other lovers, is presented as an overt, 
profane subversion of the cult of Santiago de Compostela. Thus the
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1. See Francisco Marquez Villanueva, “El problema de los converses: 
cuatro puntos cardinales," in Hispania Judaica, I: History, ed. Josep M. Sola- 
Sole, Samuel G. Armistead, and Joseph H. Silverman (Barcelona, 1980), 
49-75-

2. See Eloy Benito Ruano, “Del problema judio al problema converso," 
Los origenes del problema converso (Barcelona, 1976), 13-37; Toledo en el siglo XV: 
vida politico (Madrid, 1961). For the texts by Alonso de Cartagena and 
Fernan Diaz de Toledo, see Defensorium Unitatis Christianiae (Tratado en favor de 
losjudios converses), ed. Manuel Alonso (Madrid, 1943); the Instruction del re­
lator is included on pages 343-56. Albert A. Sicroff analyzes the Defensorium 
in Les controversy des statuts de purete de sang en Espagne du XV" au XVIf siecle 
(Paris, 1960), 41-62; see also Nicholas G. Round, “Politics, Style, and Group 
Attitudes in the Instruction del relator," Bulletin of Hispanic Studies 46 (196g): 
289-319.

3. The issues compressed in this essay are explored in greater depth in 
two chapters, “Re-Inventing Spain: Converses and the Writing of History in 
15th-Century Castile” and “The World Upside Down: Sentimental Romances 
as Politically Symbolic Acts,” for a book I am writing on the converses in late 
medieval Spain.

4. My initial consideration of letrado historiography and political theory 
is heavily indebted to Helen Nader’s remarkably informative presentation 
in The Mendoza Family in the Spanish Renaissance (New Brunswick, N.J., 1979)> 
and the invaluable studies of Robert B. Tate on fifteenth-century historiog-

romance both parodies the distinctive letrado fusion of religion and 
history and by setting up its own alternative landmarks comments on 
the constructedness of official memory.

These sentimental romances, then, offer us an important politi­
cally charged commentary on the tyranny of absolute monarchs and 
on an inflexible system of justice that produces social violence rather 
than social order, a commentary often charged with a strong com­
ponent of religious parody. They reflect a growing disenchantment 
with the anti-converso policies of the Catholic monarchs. These texts 
are deeply subversive, not because of any profeminist resolution or 
unmasking of courtly love conventions in cancionero poetry but be­
cause of their celebration of resistance to the repressive violence, ar­
bitrary justice, and intolerant authority of a Active society that offers 
disconcerting parallels to the dominant culture of late fifteenth­
century Spain.
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raphy cited in subsequent notes; Tate’s studies have been collected and trans­
lated into Spanish in Ensayos sobre la historiografia peninsular del siglo XV (Ma­
drid, 1970).

5. See Francisco Cantera Burgos, Alvar Garcia de Santa Maria ysu familia 
de converses (Madrid, 1952); Altin Deyermond, “Historia universal e ideologia 
nacional en Pablo de Santa Maria," in Homenaje a Alvaro Galmes de Fuentes, 3 
vols. (Madrid, 1985), 2.313-24; M. Jean Sconza, “A Reevaluation of the Siete 
edades del mundo,” La corimica 16 (1987): 94-112, and History and Literature in 
Fifteenth-Century Spain: An Edition and Study of Pablo de Santa Maria’s “Siete edades 
del mundo ” (Madison, 1991); and Luciano Serrano, Don Pablo de Santa Maria: 
gran rabino y obispo de Burgos (Madrid, 1940) and Los converses Don Pablo de Santa 
Maria y Don Alfonso de Cartagena (Madrid, 1942). For the text of Siete edades, 
see the critical edition by Sconza.

6. “Ilustre prosapia de reyes pasados / es este por todas las partes del 
mundo / de donde desfiende don Juan el segundo / delante quien somos 
todos inclinados / e commo fuemos del tribo librados / por nuestro Senor 
en su avenimiento / asy somos deste por su nasfimiento / despues en Cas­
tilla todos librados” (st. 338).

7. See Robert B. Tate, “The Anacephaleosis of Alfonso Garcia de Santa 
Maria, Bishop of Burgos, 1435-1456,” in Hispanic Studies in Honour of I. 
Gonzalez Llubera (Oxford, 1959), 387-401. As Tate notes, had Cartagena had 
the opportunity to complete the work as originally planned, it would hold 
the same significance for the fifteenth century as Ximenez de Rada’s Historia 
Gothica for the thirteenth. Tate examines the Anacephaleosis with regard to the 
political circumstances and the ideological and theoretical assumptions that 
inform its writing.

8. Cited by Tate, “Anacephaleosis," 398.
9. Letrado theology is inseparable from letrado politics and historiogra­

phy and, for Nader, constitutes one of the most significant innovations in 
Castilian intellectual life in the fifteenth century: “[A concern for theology] 
appears in Castile for the first time in don Pablo’s work; and until 1500, it 
was peculiar to the Cartagena household and a handful of Castilians who 
had studied theology at Paris” (The Mendoza Family, 131). Breaking with the 
Castilian tradition of a pietist, eclectic, and nonintellectual approach to re­
ligion, Cartagena and his students advocated a theology based on the ra­
tionalism of Aristotle as central to the Christian faith; moreover, Nader pro­
poses that, as both letrados and converso clerics, Cartagena, his family, and 
students may have had a special affinity with the religious attitudes of me­
dieval works, their educational and religious background making them 
more receptive to the method and substance of scholastic theology than 
to the Renaissance humanism they encountered at Basel (133). During the 
reign of the Catholic monarchs, the letrados, precursors of the theological 
legalism that would flourish at Salamanca in the sixteenth century, became 
the formulators of Castilian religious policy and sought to reform, unify, and
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regulate religious practices through the legal structures of the government, 
the church hierarchy, and the Inquisition. Inquisitional procedure involves 
a formalist application of standards of correctness (“laws”) to religious prac­
tice and is grounded on the rationalist assumption that determination of 
faith can be resolved by an external examination of works rather than an 
inner examination of piety, devotion, motive, or conscience.

10. Tate documents Sanchez de Arevalo’s extensive ideological debt to 
Cartagena in “Rodrigo Sanchez de Arevalo (1404-1470) and His Cornpen- 
diosa Historia Hispanica," Nottingham Mediaeval Studies 4 (i960): 58-88, and “An 
Apology for Monarchy: A Study of an Unpublished 15th-Century Castilian 
Historical Pamphlet,” Romance Philology 15 (1961-62): 111-23.

11. This is a politically delicate position since the murder of Pedro I at 
Montiel had assured Trastamara ascendancy to the throne of Castile; in the 
Compendiosa historia hispanica Sanchez de Arevalo maintains that both Pedro 
and Enrique were punished by Providence and that the crimes of their gen­
eration were expiated by the disasters that plagued the reign ofjuan I. Tate 
suggests that Sanchez de Arevalo’s unconventionally critical interpretation 
of the regicide and insistence on the inviolate nature of a legitimate mon­
arch responds to the crisis of 1465 when the nobles challenged Enrique IV’s 
power by proclaiming Alfonso king (“An Apology for Monarchy," 119). For 
a historical instance of letrado arguments against usurpation of monarchical 
authority, see the account of Alvaro de Luna’s trial in Nicholas G. Round, 
The Greatest Man Uncrowned: A Study of the Fall of Don Alvaro de Luna (London, 
1986).

12. “This belief that the nation had been chosen by God to fulfill some 
part of a providential design gathers momentum as the fifteenth century 
unfolds. Just before and immediately after the beginning of the reign of the 
Catholic Monarchs the air is heavy with prophecies of an undefined future 
grandeur for Castile. She is identified with the power that is to forge the 
future destiny of Spain by virtue of the role ascribed to her in the Reconquista 
from earliest times by historians and political pamphleteer” (Tate, ''Compen­
diosa historia hispanica," 76-77).

13. See Nader, The Mendoza Family, 24; Tate, “An Apology for Monar­
chy,” 122.

14. On the importance of the consejo as an advisory and policy-making 
council, see Nader, The Mendoza Family, 15 and 20. Nader disputes the con­
ventional view that this change from government by the aristocracy to gov­
ernment by a meritocracy was a watershed in the political and intellectual 
history of Castile, marking the beginning of the modern state. The change 
in political leadership, formalized in the Cortes de Toledo, had already oc­
curred during the reigns ofjuan II and Enrique IV, and the reforms of 1480 
confirmed and perpetuated the patterns of pre-Isabelline Castile (128-29).

15. Nader, The Mendoza Family, 130.
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16. Ibid., 135. Nader adds that the letrados directly benefitted from the 
Inquisition: “The establishment of the Inquisition is the first issue on which 
letrados and Caballeros displayed overt opposition. Clearly there was a con­
flict of interest, since seigneurial lands would now be subject to a judiciary 
responsible to the crown instead of the senor and to a written law instead 
of the customary justice typical of the seigneurial jurisdictions. It was not 
the nobles but the letrados—especially the graduates of the Colegio de San 
Bartolome at the University of Salamanca—who would profit from the In­
quisition.”

17. Marquez Villanueva, “El problema de los converses,” 54.
18. See Dwayne E. Carpenter, Alfonso X and the Jews: An Edition and Com­

mentary on “Siete Partidas” 7.24, ‘De los judibs’ (Berkeley, 1986). Tate also notes: 
“If the Jews and conversos of fifteenth-century Spain shared any set of views, 
it is certainly on the subject of kingship that they were most coherent. From 
Sem Tob through the pamphlets and histories of Alonso de Cartagena and 
his disciples down to Pulgar’s, there flowed a strong current of opinion fa­
vouring a monarch with Old Testament attributes, directly responsible to 
God and the Pope who alone may depose him. In the chequered period 
preceding the acceptance of Ferdinand and Isabella as sovereigns of Aragon 
and Castile, Jews and conversos placed their abilities and their capital at the 
disposal of Spain’s Catholic Monarchs. It is their interpretation of the provi­
dential plan guiding the royal pair to the throne that was accepted, glossed, 
and circulated throughout the 16th century by New and Old Christians 
alike” (“Four Notes on Gonzalo Garcia de Santa Marla," Romance Philology vy 
[1963-64]: 362-72).

19. Text from Fernando de Rojas, Celestino, ed. Dorothy S. Severin (Ma­
drid, 196g); on this passage, see Stephen Gilman, “A Generation of Conver­
sos,” Romance Philology 33 (1979-80): 87-101.

20. See Regula Rohland de Langbehn, “El problema de los conversos y 
la novela sentimental, ” The Age of the Catholic Monarchs, 14 76-1516: Literary Stud­
ies in Memory of Keith Whinnon, ed. Alan Deyermond and Ian Macpherson, 
Bulletin of Hispanic Studies, Special Issue (Liverpool, 1989), 134-43. Rohland 
examines Triste deleytafion (anonymous), the romances of Juan de Flores 
(Triunfo de amor, Grisely Mirabella, Grimaltey Gradissa), and those of Diego de 
San Pedro (Amalie y Lucenda, Cdrcel de amor) as reflective of converso interests 
in the period before 1492 and concludes that the invariably tragic destiny 
of the characters “representa la honda desesperacion a que la realization 
de sus intereses vitales reducia a ese grupo [i.e., los conversos] en la so- 
ciedad espanola del siglo XV” (141). She does not confront, however, the 
unresolved issue of converso authorship; this issue is, in most cases, predict­
ably unresolvable since in the aftermath of the Toledo rebellions and, in 
particular, after the establishment of the Inquisition, few authors advertised 
themselves as card-carrying conversos. The identification of many converso 
texts in late fifteenth-century Spain is, therefore, necessarily reconstructive
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and must be based on external historical documents when available (as in 
the case of Fernando de Rojas and Diego de San Pedro), hypothesis, and 
the evidence of the text. In this reconstruction, literary history can benefit 
from the methodology of historical linguistics that assigns asterisks to unat­
tested forms for the purposes of defining certain principles of linguistic evo­
lution. In this study, Grisely Mirabella and Carcel de amor are asterisked as con- 
verso texts.

21. In my chapter on sentimental romances, I theorize the genre as an 
aristocratic response to letrado theory with Grisely Mirabella and Carcel de amor 
as specifically converse texts within the genre; by converse text, I mean one 
that acquires added significance when read within the context of the con- 
verso problematic (see notes 22 and 25 below). While I do not regard Siervo 
libre de amor, one of the earliest sentimental romances, as a converse text, it 
is a precursor of Celestina insofar as it represents a critique of letrado theory.

22. Francisco Marquez Villanueva, “Carcel de amen; novela polftica,” Revista 
de occidente 14 (1966): 185-200; an important restatement of his interpreta­
tion, refuting the counterarguments of Keith Whinnom, is presented in 
“Historia cultural e historia literaria: el caso de Carcel de amor" in The Analy­
sis of Hispanic Texts: Current Trends in Methodology, ed. Lisa E. Davis and Isabel 
Taran (Jamaica, N.Y., 1976), 144-57. Whinnom presents his opposition in 
“Was Diego de San Pedro a Converso? A Re-Examination of Cotarelo’s Docu­
mentary Evidence," Bidletin of Hispanic Studies 34 (1957): 187-200; “Two San 
Pedros,” Bulletin of Hispanic Studies 42 (1965): 255-58; and “Introduccion 
biografica y critica,” Diego de San Pedro: obras completas, vol. 1, ed. Keith Whin­
nom (Madrid, 1973), especially 17-21. Both Whinnom and Marquez over­
lap on the following: the author Diego de San Pedro was in the service of 
Juan Tellez-Giron, Conde de Uruena, and lived in Penafiel, a village and 
fortress that belonged to the Giron family; there were numerous San Pedros 
associated with Penafiel (a 1467 list of members of the Cofradia de Hidalgos 
de Penafiel includes a Diego de San Pedro, a comendador San Pedro, Juan 
de San Pedro, Alonso de San Pedro, a Diego de San Pedro bachiller and 
leniente to Pedro Giron); San Pedro was a typical converso surname and there 
is evidence of Inquisitional proceedings against “Constanza muger de Diego 
de San Pedro mercader” (not our author) who was condemned as ajudaizer 
in 1494. There is no incontrovertible evidence that Diego de San Pedro 
was—or was not—a converso, for pruebas de linajeare notorious for mustering 
conflicting witnesses to obfuscate or manufacture limpieza; however, in com­
paring the two critics, Marquez is the more masterful in negotiating the 
intentioned prevarications of these proceedings (see especially “Historia cul­
tural,” 150) and in interpreting evidence (see “Carcel de amor, 199 n. 6). In 
the absence of documentary proof, one must look to circumstance (“hay 
que tomar en cuenta otros hechos que se orientan en ese sentido, como su 
tipico apellido y su oficio de administrador y burocrata concejil al servicio 
de los Girones”), gossip (“el origen judio de ‘el que trobo la Pasion’ era, en
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realidad, conocido y casi autonomastico en el siglo XVI"), and, in particular 
the evidence of the text, as even Whinnom admits: “no es imposible que el 
autor Diego de San Pedro fuese converse y tai vez tengan razon Marquez y 
Bataillon al percibir en su obra actitudes y preocupaciones tipicas de los 
neocristianos” (“Introduccion,” 20-21). For these reasons, I have asterisked 
Cdrcel de amor as a converse text.

23. Marquez sees this right to resistance as fundamental to medieval Cas­
tilian political theory; see “Historia cultural e historia literaria," 154 n. 6.

24. “Historia cultural e historia literaria,” 150-51.
25. Recent biographical studies of Juan de Flores include Carmen Par­

rilla, “Un cronista olvidado: Juan de Flores, autor de la Crinica incompleta de 
los Reyes Catolicos,” in The Age of the Catholic Monarchs, 1474-1516, 123-33; and 
Joseph J. Gwara, “The Identity ofjuan de Flores: The Evidence of the Cronica 
incompleta de los Reyes Catolicos,” Journal of Hispanic Philology 11 (1987 [1988]): 
103-130, 205-222. Published almost simultaneously, both studies examine 
much the same material; Parrilla offers the more cautious interpretation of 
the data while the creative composite Gwara reconstructs on page 221 is rid­
dled with arbitrary assumptions and internal contradictions. Both authors 
conclude that Juan de Flores, the author of sentimental romances, is the 
same “Juan de Flores, fijo de Fernando de Flores, vesino de la fibdad de 
Salamanca” who was appointed chronicler to the Catholic monarchs on 
May 20, 1476, with an annual salary of 40,000 maravedfes for life. Parrilla’s 
discovery of an additional legal document provides crucial information 
about Juan de Flores’s background, a contract dated May 10, 146g, between 
Fernand Alfonso de Flores, “mercadero vezino de la noble y leal fibdad de 
Salamanca” and “su hijo Johan de Flores’s and Garcia Lopes, a silversmith” 
(126). As Parrilla notes, Juan de Flores’s middle-class provenance would not 
deny him the university education desirable for a royal chronicler, “pues es 
sabido que las universidades contribuyeron a consolidar la burocracia con 
la aceptacion en las aulas de personas procedentes del grupo medio de mer- 
caderes y comerciantes” (127). It does, however, demolish a cornerstone of 
Gwara’s construct which situates Flores within one of the wealthiest and 
most influential noble families of late fifteenth-century Spain as the nephew 
of the Conde de Lemos (116). Furthermore, Parrilla’s findings suggest sev­
eral parallels between Juan de Flores and Diego de San Pedro: both served 
in the employ of a powerful nobleman (Juan Tellez Giron in the case of 
San Pedro, the Duque de Alba in that ofjuan de Flores) primarily as an 
administrator or bureaucrat rather than as a knight, and both were writers 
who represented the position of the Caballeros not because they were born 
into wealth or power but because they professionally served the interests of 
the first estate. Finally, Juan de Flores’s upbringing within the middle cla^ 
of Salamanca would have exposed him either directly as a victim orindirectjv 
as an observer to the increasingly marginalized existence of the conversQ$ 
after the Toledan rebellions and to the injustices of exclusion (the status
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of limpieza de sangre) and persecution (the Inquisition). These themes have 
been explored in Flores’s work by Jorge Checa {"Grisel y Mirabella de Juan 
de Flores: rebeldia y violencia como si'ntomas de crisis,” Revista canadiense de 
estudios hispdnicos 12 [1988]: 369-82) and Barbara F. Weissberger (“Role- 
Reversal and Festivity in the Romances of Juan de Flores, "Journal of Hispanic 
Philology 13 [1989]: 197-213) and acquire political dimensions when inter­
preted as a critique of letrado legal theory and policy, particularly as applied 
to converses. While we have no evidence for or against the possibility of 
converso authorship here, given the documents uncovered by Parrilla, this 
consideration should not be dismissed and requires further investigation. 
Quotes from the text of Grisel y Mirabella are from the edition in Barbara 
Matulka, The Novels of Juan de Flores and Their European Diffusion (New York, 
1931); I have added accents to the text edited by Matulka.

26. In the romance, the king’s consejo real is comprised of twelve letrados 
who serve as his legal and political advisors. The initial pesquisa with an op­
portunity for confession and the application of torture to the accused con­
form to fifteenth-century inquisitional and juridical practice; see Stephen 
Haliczer, Inquisition and Society in the Kingdom of Valencia, j478-1834 (Berkeley, 
1990). The scholastic disputation between Torrellas and Brafayda does not 
attend to the concrete problem of whether Grisel or Mirabella is more guilty 
of their specific crime but involves the more universal question concerning 
the greater culpability of Man or Woman: “Es necesario, ademas, hacer hin- 
capie en que la parcialidad o imparcialidad de la sentencia ha de referirse 
exclusivamente a los terminos internos del debate, no a su adecuacion— 
inexistcnte—al caso de Grisel y Mirabella. Pues el debate no supone uni- 
camente, como he dicho, una generalizacion equivocada; conlleva tambien 
el uso de argumentos racionales, y en ocasiones sofisticos, para explicar lo 
que es una pasion basica, irreductible a conceptos” (Checa, “Rebeldia y vio­
lencia,” 373). The formalist and generic application of law, the abstract scho­
lastic nature of the debate, and the theological overtones of legal procedures 
are all reminiscent of fifteenth-century legal practices.

Checa concludes “que el mundo ficticio de Grisel se distingue primordial- 
mente por la discordancia entre la ley y la teoria, de un lado, y la realidad 
y la practica, de otro” (373), a realization applicable to letrado theory and 
policy that was becoming increasingly apparent—particularly to the conver­
ses—after the establishment of the Inquisition.

27. Both Checa and Weissberger examine the narrator’s ironic commen­
tary on the indecorous behavior of the royal lions that violates the bestiary 
tradition concerning the respect the king of beasts conventionally accords 
to his human counterpart. Given the traditionally metonymic relationship 
of the lions to the king, their unnatural behavior may imply criticism of the 
king’s own extreme “hunger” for justice that compromises the life of his 
only child as Weissberger remarks (“Role-Reversal,” 202) or may symbolize 
the king’s own unnatural incest for his daughter as Matulka proposes {The
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Novels of Juan de Flores, 69); as emblems of the royal court, the violence, ur»" 
restrained appetite, and lack of moderation of the lions are suggestive ir»* 
deed.

28. This is clearly exemplified in the ending of Flores’s Triunfo de amc/r 
where the women pursue the men: the women comb the streets ogling the 
men who coyly peer out from behind closed windows; they send love poetry 
to the men; the overly compliant men who give in to their suitors bemoan 
the loss of their virginity. The comic role reversal ridicules and subverts cer­
tain forms of behavior characteristic of the courtly code of love; see Weiss- 
berger, “Role-Reversal,” 207.

29. Patricia E. Grieve, “Innovation within Tradition: The Interplay of 
Love and Justice in Juan de Flores’ Grisel y Mirabella” in Desire and Death in the 
Spanish Sentimental Romance (1440-1550) (Newark, 1987), 55-73.

30. For the text, see Juan Rodrlguez del Padron, Siervo libre de amor, ed. 
Antonio Prieto (Madrid, 1976).
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The Moriscos: Loyal Subjects of 
His Catholic Majesty Philip III

In the political thought of sixteenth- and seventeenth-century 
Europe, which was shaped by medieval notions of the ruler as God’s 
representative on earth, religious conformity and political loyalty 
were closely linked. The danger posed by religious minorities was 
perceived as especially serious when the religious non-conformist was 
believed to have either military power or potential foreign allies or 
both. Thus while the decree expelling the Jews from Spain merely 
alleges their religious non-conformity and persistent efforts to “con­
vert” Christians as the principal reasons for their removal from the 
community, since they were not seen as a security risk, the several 
decrees and proclamations expelling the Moriscos between 160g 
and 1610 accuse them of “treason both human and divine.” Specifi­
cally, in the edict expelling the Moriscos of Valencia which was pub­
lished on August 22, 1609, they were described as having attempted 
through their envoys (presumably to other powers) and other means 
to “harm and disrupt our possessions.”1

In the proclamation by Viceroy Gaston de Moncada, Marquis of 
Aytona, expelling the Moriscos of Aragon, the charge of treason is 
picked up from a royal letter of April 17, 1610, and explicitly linked 
to their obdurate refusal to take advantage of the many sincere ef­
forts to convert them so that “swollen with obstinacy and stubborn­
ness they have conspired against the royal crown and these King­
doms of Spain.”2 Finally, the order expelling the Moriscos of Castile,
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La Mancha, and Extremadura issued on July 10, 1610, specifically 
accused the Moriscos of having “sought the assistance of the Turk 
and other princes, offering them their persons and property” to fur­
ther a conspiracy against “my royal crown and these Spanish King­
doms.”3 One can almost feel the sense of relief of Spaniards like Jaime 
Bleda at the departure of a people he described as “barbarous and 
ungrateful,” so that after 900 years of suffering their presence the 
kingdom was at last free of the “infinite spiritual and temporal harm” 
that they had caused.4

Anyone who is familiar with the long debate over the Morisco 
problem carried on at the highest levels of the Spanish govern­
ment for more than fifty years is forced to conclude that the royal 
edicts linking the Moriscos’ refusal to sincerely embrace Catholicism 
to their political unreliability and potential as a fifth column in the 
service of Spain’s enemies reflected the views of the majority of the 
Spanish political leadership and was a key element in the decision to 
carry out the expulsion. Quite apart from Jaime Bleda himself, a Do­
minican who was so embittered by his failure to convert the Moriscos 
of the village of Corbera in Valencia that he carried on a personal 
campaign to bring about their expulsion, two of the intellectual lead­
ers of the early seventeenth century also saw the Moriscos as a poten­
tial danger to the state. San Juan de Ribera, archbishop and later 
viceroy of Valencia, had a decisive influence on the debate within the 
Council of State with two memorials. In the first of these, dated at 
the end of 1601, he stressed the religious obduracy of the Moriscos 
and the danger that they represented to Spanish security, even going 
so far as to affirm that if they were not removed, Spain would be 
irretrievably lost. In the second memorial issued shortly thereafter, 
in January 1602, Ribera went even further, demanding the expulsion 
of the Moriscos because they were “obstinate heretics and traitors to 
the crown.”5

Another significant memorial, which carried considerable weight 
because it was especially commissioned for the Council of State by 
the influential royal confessor Fray Diego de Mardones, was written 
by Pedro de Valencia. This brilliant and prolific Extremaduran intel­
lectual, whose memorial about the judicial aspects of witchcraft trials 
was crucial to forming moderate opinion within the Holy Office 
about the validity of witchcraft accusations, revealed himself as a
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harsh critic of the Moriscos and their continued presence in Spain. 
In reading this document, it is extremely difficult to accept the view 
taken by Bernard Vincent and Antonio Dominguez Ortiz that it rep­
resented a moderate position simply because it advocated dispersion 
of the Morisco population rather than outright expulsion, since for 
Pedro de Valencia dispersion meant forced removal of the Moriscos 
from their homes at their own expense and resettlement not only in 
Spain but in other parts of the Empire.6

Beginning with a sweeping survey of the international scene, 
Pedro de Valencia sought to place the Morisco issue in historical per­
spective by demonstrating that it was one chapter in the long and 
continuing struggle between Christianity and Islam for world su­
premacy. The recent victories of the Christian powers, the impact of 
conversion efforts in Asia, and the conquest of America had stirred 
the enmity of the entire Islamic world. Islam was especially hostile 
to the king of Spain because of his leadership of the Catholic world 
and his possessions in North Africa. The Moriscos of Spain were a 
part of that hostile Islamic world and still thought of Spain itself as 
theirs by right of conquest.7

In spite of Spain’s military power, however, its population had de­
clined recently because of incessant warfare, immigration, and re­
cruitment to the Church, so that it could easily be overwhelmed by an 
attack from the African Moors and the Turks. Pedro de Valencia was 
certain that this attack would be assisted by a rising of the Moriscos 
who constituted an armed fifth column 100,000 men strong.8 Be­
cause of their refusal to accept Christianity or reconcile themselves 
to their status as second-class citizens in a country they once pos­
sessed, Spanish rulers should adopt an attitude of “prudent mistrust” 
toward the Moriscos and attempt to weaken them by any means nec­
essary since, according to the text, “Nations and Republics have 
learned that peace and harmony cannot prevail among people of dif­
ferent religious beliefs.”9 It was in the hope that dispersion would 
force assimilation and weaken the military potential of the Moris­
cos that Pedro de Valencia recommended it and not because he 
was in any way a moderate on the Morisco issue.10 He justified this 
draconian measure by pointing to their continued “perfidy and her­
esy” and declared that dispersion should be accompanied by a cam­
paign of forced assimilation, which should include legal prohibitions
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against the use of Arabic, Islamic dress, and other traditional Islamic 
customs.”

Pedro de Valencia’s memorial is notable even among the hard­
liners of the period for his refusal to accept any differences among 
the Moriscos in terms of their degree of assimilation or loyalty to the 
crown. For him, the Moriscos, whether they lived individually or in 
small groups among Old Christians or in large numbers in specific 
areas, were part of the same “nation” who communicated among 
themselves and shared the same visceral hatred of Christian Spain.12

Even though the close identification of political disloyalty and 
religious dissidence reflected in the decrees of expulsion of the 
Moriscos and in the memorials by hardliners like Sanjuan de Ribera 
or Pedro de Valencia may appear typical of the internal policies of 
the Catholic and specifically Habsburg rulers of the Counter-Refor­
mation, in fact there existed many degrees of liberalism or illiberal- 
ism in Catholic state policies. During the sixteenth century, France, 
Poland under Stephen Bathory (1575-1586), Austria, and Hungary 
undertook important experiments in government-sponsored tolera­
tion, while in the early seventeenth century, during the reigns of 
Philip III and Philip IV, Spain played host to a significant and quasi­
tolerated influx of Portuguese New Christians fleeing the rigors 
of the Portuguese Inquisition. Among intellectuals and clergy, the 
French politiques argued for religious toleration and the Polish hi­
erarchy declared that Protestants should not be excluded from gen­
eral church councils.13

So far as the potential political loyalty of religious dissidents was 
concerned, Catholic rulers and political thinkers could be equally 
flexible. The Emperor Charles V welcomed the help of his Protestant 
subjects during his conflicts with the Ottomans and eventually ac­
cepted the Peace of Augsburg (1555) which legalized the existence 
of Protestant states in Germany. In France, the Huguenots were char­
acterized by a conspicuous degree of loyalty to the monarchy after 
1624, which was only brought to an end by Louis XIV’s insensate 
persecution.

The long argument over the Moriscos, with its frequent and 
abrupt shifts of policy which continued up until the time of the ex­
pulsion, is itself an example of the flexible response of a great Catho­
lic state faced with the existence of a religious minority. Within the
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context of this argument, a significant number of political thinkers 
were quite capable of accepting the fact of the religious dissidence 
of the Moriscos and still seeing them as loyal subjects. The Count of 
Miranda, one of the members of the Junta de Tres, which deliberated 
in January and October 1607, pointed out that the Moriscos of 
Aragon had proven their loyalty during the political troubles in that 
kingdom and recommended that the king make known to them his 
satisfaction with their attitude. The Junta unanimously recommended 
a policy of increased missionary efforts employing the friars of the 
mendicant orders and retention of the Moriscos, and its consulta was 
approved by the king.14

The theme of the loyal subject was stressed even more strongly 
by Pedro Vaca de Castro, archbishop of Seville in a caustic letter to 
Philip III dated January 24, 1610. Protesting the indiscriminate na­
ture of the edict of expulsion from Andalucia, which was published 
on January 10th, the archbishop noted that the edict was so general 
that it punished the innocent along with the guilty, and then pro­
ceeded to enumerate the various categories of Moriscos included 
in the decree, arguing that they either were of no danger whatever 
(women, old people, or children) or came from families who had 
already demonstrated conspicuous loyalty to the crown during the 
recent Morisco uprisings in Seville in the 1580s, “deserting their 
own kinsmen in order to serve your majesty in an outstanding man­
ner ... and it was because of this that your majesty allowed them to 
stay in this realm; these men have always served, they were loyal when 
the entire kingdom rebelled and it is impossible to believe that they 
would rebel now when they are alone among us.”15

For its part, the Valencia tribunal of the Inquisition already learned 
to be dubious about so-called Morisco plots after its hard experience 
in the 1580s. At the auto-de-fe of April 19, 1587, nine Moriscos were 
punished for having perjured themselves in testimony about a rising 
in support of an Ottoman invasion. Alarmed by the kingdom’s vul­
nerability to attack and all too eager to see the Moriscos as a security 
threat, the tribunal had moved swiftly to arrest the supposed plotters 
only to find that the entire scheme existed only in their imagina­
tion.16 In 158g, the Holy Office punished Lie. Juan Alonso alias Diego 
de Morales, alias Lie. Gutierrez, a confidence man who was going 
through Morisco-dominated areas pretending to be a Holy Office
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commissioner. As soon as he arrived at a Morisco village he would 
present some counterfeit titles to the local authorities and order 
the arrest of wealthy local Moriscos on charges of carrying on a trea­
sonous correspondence with the Porte. He would then demand 200 
reales from the sequestered property for his expenses and repeat the 
same thing in another village. Even though the Holy Office interro­
gated him thoroughly it was never able to establish his true identity 
“since he has called himself by so many names.”17

As for the Moriscos themselves, they were certainly level-headed 
enough to evaluate fantastic yarns about foreign intervention in their 
favor at their true value and avoid any serious involvement. On 
August 18, 1609, just before the first decree of expulsion was an­
nounced, Gaspar Soler, notario real in the village of Seros (Catalonia), 
testified before a Holy Office commissioner that Pedro de Amos had 
told village Moriscos that the Turk had put to sea with 30,000 sail 
“and some of those present started laughing saying that was impos­
sible since neither the Turk nor the king had ever launched so many 
ships so it was just a laughing matter” (“y riendose algunos de los pre- 
sentes dixieron que era imposible por que ni el turco ni el rey jamas 
se ubiesse echado tantos vaxales a la mar y asi era cosa de risa”).18

We are fortunate in being provided with a kind of litmus test of 
the relative political loyalty of Philip Ill’s Morisco subjects on the eve 
of the expulsion in a collection of documents entitled: “Papeles para 
los senores del concejo de la general inquisicion en ra^on del levan- 
tamiento de los moriscos de Aragon.” These documents contain the 
replies of witnesses to a series of hearings held by Holy Office com­
missioners in the Morisco-dominated area between Zaragoza and 
Calatayud. They are all the more valuable to us because the testimony 
was taken between August and October 1609, just before and just 
after the promulgation of the edict expelling the Moriscos of Valen­
cia. Naturally enough, the Moriscos of Aragon feared that they would 
be the next to be expelled while, at the same time, rumors abounded 
of a possible French invasion of the kingdom. The questionnaire pre­
pared by the Zaragoza tribunal for the use of its commissioners was 
designed specifically to test the loyalty of the Moriscos and find out if 
they were preparing for revolt. It included such questions as whether 
the newly converted of the district were holding secret meetings and
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planning to rebel, and if they were collecting weapons and gunpow­
der for that purpose. The authorities’ concern with possible Morisco 
support for a French or Turkish invasion of Aragon is reflected in 
questions six and seven, in which the commissioners were told to ask 
witnesses if, as a result of the news from France, the Moriscos showed 
signs of rejoicing and if any messages had come from France or Tur­
key instigating them to revolt.

Of course, the Old Christians who lived in Morisco-dominated 
communities automatically assumed that they were conspiring with 
Spain’s enemies. For example, Mosen Jaime Perez, the vicar of 
Sabinan, testified before commissioner Mosen Miguel Ibanez on Au­
gust 17, 160g that “he was sure that they would rise if the Turk or 
the French were to show any intention of invading these kingdoms.”19 
However, there is no reason to accept uncritically the opinions of 
these Old Christians who were greatly distrusted by their Morisco 
neighbors for whom they were little more than spies for the Holy 
Office. In this case, moreover, none of the Old Christian witnesses 
could confirm any Morisco preparations for revolt. It seems at least 
possible, for example, that the Moriscos of Telsa who told their Old 
Christian neighbor Miguel Lopez, that the “the Turk was coming 
with a hundred galleys” may have simply been out to intimidate him.

A careful reading of the evidence contained in these documents 
regarding Morisco attitudes toward a possible French invasion would 
seem to indicate that they reacted much the way ordinary Aragonese 
Christians might have reacted—with anger and indignation. This is 
strongly suggested by a conversation reported by the vicar of Figueras 
between Joan Ricardo, a native of France who served as guard of 
boundaries, and Miguel de Oyud, one of the Moriscos, who on hear­
ing the news of a possible French invasion said, “So Ricardo they say 
that your king is coming—is he coming to kill us? ... and the French­
man replied ‘By God I don’t know’ ... and the other said to him ‘why 
don’t you go to your king of France’, and Ricardo replied ‘this is 
good land here’, and Miguel de Oyud declared that ‘as long as we 
have blood in our arms we will defend ourselves.’ ”20

Another dialogue, this time reported by Mosen Joan Foyas, the 
vicar of Noella de Alpartel, speaks volumes about the political posi­
tion of the Moriscos around the time of the expulsion. During a <^js-
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cussion of the possible invasion, Geronimo el Corambero, one of the 
Moriscos, declared that he wanted to volunteer to fight for the king, 
and the vicar replied that “the king does not trust you so you would 
not be able to enlist.” Corambero then told the vicar that “We know 
that they don’t count on us,” but “we would not go over to the French 
side leaving our wives, families, and property.”21

The Moriscos, loyal subjects of His Catholic Majesty Philip III? The 
question is an uncomfortable one because it brings up the issue of 
loyalty to what and to whom. In the Spain of the seventeenth cen­
tury, loyalty and patriotism were felt most intensely for the village or 
town, then for the region, and only then, if at all, for the monarchy. 
Moriscos like Geronimo el Corambero were not unlike other Span­
iards in that respect—they would fight for the king not to protect the 
monarchy but to save their homes and families. As subsequent events 
were to demonstrate, the real danger to the Spanish monarchy was 
to come not from the Moriscos but from its politically dissatisfied 
Christian subjects seeking to save regional autonomy from Castilian 
“imperialism.” As for the Moriscos, their expulsion made Spain more 
and not less insecure, as they founded pirate colonies on the shores 
of Morocco and were joined by Dutch and English privateers in mak­
ing war on Spanish shipping. From this perspective, therefore, the 
expulsion looks even more like a tragic mistake but one that was 
consistent with the increasing rigidity and growing intolerance of 
the Catholic world during the seventeenth century. In Austria and 
Bohemia the liberal policies of the early sixteenth century were modi­
fied under Rudolf II and reversed under Ferdinand II (1619-1637). 
In the Catholic states of Germany the prince bishops were still ex­
pelling their Protestant subjects in the eighteenth century.22

In France, the toleration of the Huguenots after 1624 gave way to 
persecution and forced conversion during the reign of Louis XIV. 
In Spain itself the favorable reception accorded the Portuguese New 
Christians was replaced by repression and persecution after the fall 
of Olivares in 1643. By the end of the seventeenth century, the ex­
periment in toleration had come to an end and religious conformity 
had become synonymous with political loyalty in the Catholic states 
of Europe. In this process, the Moriscos were the earliest but by no 
means the only victims.
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Moriscas and the 
Limits of Assimilation

In the debate over “the Morisco question” that spilled from the six­
teenth into the early seventeenth century, the most damning argu­
ment against Moriscos was that they refused to become like Chris­
tians. In Valencia, wrote Fray Nicolas del Rio in 1606, Moriscos “say 
that there has been no one to teach them, but their obstinacy and 
hardness of heart has caused the teaching to have no effect.”1 More­
over, in resisting attempts to Christianize them, their women were 
the most “obstinate,” according to another report.2 They hid their 
children from Christian teachers and spoke the prohibited Arabic 
language longer than the men. In their homes they continued to 
clean, cook, and celebrate life and death in the Muslim manner. 
Moriscas played significant roles in the struggle over assimilation, 
and their experiences provide important insights into the complexi­
ties of this struggle.

Before considering the lives of these women, a working defini­
tion of the term ‘assimilation’ is in order. Although the term can be 
used in many different ways, it refers in this essay to the process by 
which a subordinate group of people is absorbed into a dominant 
group, becoming indistinguishable, at least culturally. It assumes the 
superiority and acceptability of the dominant culture, and it uses 
strategies that range from intermarriage to forced acculturation. As­
similation should be distinguished from acculturation, which is not 
necessarily forced and is usually a long-term, two-way process in
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which some cultural traits of the subordinate group may become in­
tegrated into the dominant culture.3 In medieval Spain, for example, 
subject Mudejars influenced the ruling Christian culture in many 
ways, most notably in science, agriculture, music, architecture, and 
language.4

Conflict, however, eclipsed both acculturation and assimilation as 
a literate Christian elite in the kingdoms of late medieval Spain de­
veloped governments more responsive to its needs and interests.0 
During the first half of the fifteenth century, for example, the policy 
of Juan II of Castile (1406-1454) required Christians and Muslims 
to live separately, imposed special sumptuary laws against Muslims, 
prohibited male Muslims from cutting their hair or beards, and re­
quired them to wear a blue crescent on their right shoulder.6 In the 
middle of the fifteenth century, officials in Toledo passed the first 
limpieza de sangre statutes that made assimilation more difficult by for­
mally defining loyalty through an examination of lineage.' By 1480, 
the Cortes of Toledo agreed to a “complete separation of both races 
within the Spanish nation,” and the goal appeared to be less accul­
turation than the subjection of Muslims.8

After the fall of Granada in 1492, some Christians emphasized the 
need to make Muslims into Christians, but they assumed that the 
difficulties of assimilation would require some time in which certain 
aspects of Muslim culture would continue. Many clerics called for 
converting Muslims, and most realized that this would require teach­
ing them about the Christian religion, sometimes in the Arabic lan­
guage.9 For a time, some Christian liturgy incorporated the Arabic 
language and Muslim traditions such as the zambra, a dance of cele­
bration.10 Intermarriage could even be considered as a way to make 
Muslims into Christians, some Christians proposed, although most 
leaders of both religions opposed it. Christians who supported inter­
marriage believed that it was best to marry Old Christian men to 
Muslim women because husbands should dominate marriage and 
subject wives to their religion.11 This arrangement, it should be 
noted, would preserve the existing gender order and protect the 
privilege of Old Christian men.

The significance of gender roles changed as Christian oppression 
increased against all Muslim practices during the sixteenth century. 
When they could no longer meet in mosques, possess books written
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in Arabic, speak in Arabic dialect, and carry out their cultural prac­
tices publicly, Moriscos withdrew into their private homes or small 
kinship groups where they might more safely continue their tradi­
tions. Here the sexual division of labor directed to Moriscas the tasks 
of child-rearing, cleanliness, and food preparation—cultural prac­
tices which Inquisitors regarded as evidence of apostasy. As their hus­
bands and religious leaders disappeared into death or exile, Moriscas 
increasingly bore the responsibility of teaching their children the ba­
sic beliefs and practices of Islam.12

Despite their significant participation in struggles over assimila­
tion, Moriscas rarely appear in traditional historical studies.13 One 
explanation is that it is often difficult to uncover the experiences of 
women in the past. Only the exceptional woman appears in docu­
ments as an active participant in historical events, and most women 
have been subsumed into categories under male authority, such as 
senorios, towns, parishes, and households. Women can be described as 
a “muted” group, not heard in most written records because they 
have been excluded from participating in public discourse, or the 
dominant system of communication.14 Yet Moriscas do appear in re­
ports of Christian clerics, Inquisition documents, chronicles, litera­
ture, and city records, primarily as the object of complaint or as a 
petitioner. Recorded by another person, who often prompted the in­
formation given, these documents nevertheless provide valuable evi­
dence.

Two twentieth-century thinkers—an Italian communist and a 
Vietnamese film-maker and critic—help in analyzing the evidence of 
Moriscas’ experiences. Antonio Gramsci emphasizes the significance 
of culture in struggles for political domination and, in particular, the 
active roles of popular culture and civil society.15 The state, according 
to Gramsci, can use force, but it is even more effective in establishing 
hegemony through the institutions and “organisms” of civil society, 
such as churches, schools, and courts of law.16

Hegemony acts as a constant dynamic that attempts to level differ­
ence or to attain domination over others, even though, as Trinh 
Minh-ha points out, difference always exists—both within a culture 
and between cultures.17 Protesting both the suppression of difference 
in the name of theory, as well as its definition by the dominant cul-



Moriscas and the Limits of Assimilation

277

nlitics
,f differ-

ture, Trinh suggests a gendered approach that recognizes “a p° 
of everyday life,” and “the ethnic female subject as site ol 
pnrpc ”18

In sixteenth-century Spain, Christian officials attempted to extend 
power and erase difference through assimilation. Their hegemony 
functioned through the smallest details of daily life, those tasks of 
cleaning, cooking, and childcare that are so often left to women. The 
focus of the struggle to make Moriscos become more like Chris­
tians turned very quickly from the male-dominated public arenas 
of battleground, court, and church to the private and often woman­
centered homes of Moriscos.

It would be a gross over-simplification, however, to assume that all 
Moriscas resisted assimilation or even entered the struggle against 
Christians. Two Moriscas of very different experience can demon­
strate the range of difference. Leonor de Jesus exemplifies those 
Moriscas who made only the minimum gestures of assimilation essen­
tial to survival and attempted to escape from Spain to go to North 
Africa.19 In contrast, Beatriz de Robies represents those Moriscas so 
well assimilated that they intermarried with Old Christians, became 
fervent Catholics, and escaped the order to expel Moriscos decreed 
by Philip III in 160g-1611.20 We know about these women because 
each of them got into trouble with the Inquisition, ironically one of 
the very few institutions that gave names and faces to Moriscas. Their 
stories provide significant insights not only into assimilation, but also 
into political imperatives for a developing Spanish state and the in­
timate relationship of politics, culture, and religion.

A CASE OF RESISTANCE AGAINST ASSIMILATION

Born in the kingdom of Granada in 1568, Leonor de Jesus had 
little reason to assimilate. When Granada capitulated in 1492, t^ie 
Catholic monarchs had promised Muslims freedom to practice their 
own religion, but within ten years pressure to convert had exp^°^e(^ 
into a Muslim revolt that Christians defeated and then the 111011 
archs decreed that Muslims of Granada had to convert to 
ity or leave the Spanish kingdoms.21 Thousands went into eX’le’ sus, 
many others remained in Spain, ostensibly Christians, but al^^t 
pect. Now subject to the Inquisition, which was directed to &s5‘
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the Christianization of these converts, their tributes to the Spanish 
crown bought only a few years of grace. By 1526 a junta meeting in 
Granada concluded that all Morisco “particularism” must be prohib­
ited, including not merely religion, but all cultural practices, such as 
the Arabic language, Muslim songs and dances, modes of dressing, 
washing, and preparing food.22

Although regulations would later direct local authorities to enter 
Morisco homes in order to uncover hidden Muslim practices, most 
Moriscos in small villages and mountainous areas had little interfer­
ence from Christians attempting to uproot their customary practices. 
Living in enclaves with only a few Old Christians present, these 
Moriscos were supposed to baptize their children, but they chose as 
godparents for their children Old Christian neighbors who would 
not intrude into their homes and traditions, and they warned one 
another when an outsider appeared who might be too inquisitive.23 
Even though they had to accept Christian names, they kept and often 
used Muslim names and clearly identified themselves as people of 
Muslim descent.

In 1568, the year of Leonor de Jesus’s birth, a rebellion broke 
out among Moriscos of Granada and a nearby mountainous area, the 
Alpujarras. It quickly spread through much of southern Spain, fright­
ening Christians who expected Turkish and North African invaders 
to come to the aid of the rebels. Atrocities escalated on both sides as 
Christian forces attempted to quell the insurrection. Moriscas fought 
alongside the men of their communities, sometimes armed with only 
stones and roasting spits.24

When Christians had finally defeated the rebels in 1570, Philip II 
decreed the dispersal of all Moriscos of Granada throughout his king­
dom. Some 50,000 Moriscos left their homes in Granada, directed to 
leave in groups of 1,500, each group accompanied by 200 Christian 
soldiers.20 At least one-quarter of these Moriscos died during their 
journey of exile, many from typhus. The women and children suf­
fered many forms of violence, especially vulnerable without the pro­
tection of their homes.26 As a very small child, Leonor de Jesus must 
have made this journey with some adults or surviving family mem­
bers who could carry her, for it would have been very difficult for 
such a young child to walk the twenty kilometers that each group was 
to cover every day.
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Leonor’s journey ended finally in the city of Seville, which had 
been directed to accept 4,000 of the Granadan Moriscos. Here the 
Christian population regarded the newcomers with great suspicion, 
and the archbishop ordered his clergy to establish a strict vigilance 
over them.27 All Moriscos were required to attend religious instruc­
tion on Sundays and feast days and to pay a fine for any absence. 
Parish priests were made responsible for knowing how Moriscos lived 
in their homes, to prevent them from speaking Arabic or teaching 
Arabic to their children, from living together with other Moriscos, 
and even from coming together with them in any place. No longer 
could these Moriscos continue their Muslim traditions in the privacy 
of their homes. Sheriffs could now enter at unexpected times to look 
for evidence that they prepared food with oil rather than with lard, 
as the Christians did, or that they ate seated on the ground in the 
Muslim manner. Such increased Christian vigilance threatened not 
only Morisco traditions, but their very identity—an identity that they 
had inherited with the blood in their veins. To assimilate meant they 
must deny their blood, their parentage, their self-identity, their com­
munity.28

Yet survival required at least an external assimilation, and many 
Moriscos turned to the Muslim tradition of taqiyya, or outward con­
formity while preserving inwardly their faith of Islam.29 “God is not 
concerned with your exterior attitude, but with the intention of your 
hearts,” the mufti of Oran had advised Moriscos in 1563. “And if they 
tell you to denounce Muhammad, denounce him by word and love 
him at the same time in your heart.”30

As a child, Leonor probably received some of the required reli­
gious instruction from a priest. It must have been difficult for her to 
learn the principles of Islam, however, for most leaders of Islam had 
been exiled and Moriscos were not even supposed to meet together. 
Most likely her mother or another older woman taught her the rudi­
ments of Islam and Muslim culture in the shelter of their home.31 
While she learned the Christian observances necessary for survival, 
Leonor must have also learned her difference from Christians and 
to resist inwardly the Christian attempts to make her be like them.

Undoubtedly, Leonor had to earn some money even as a child, 
for the crown had confiscated goods and property of the Granadan 
Moriscos when they were resettled, and local regulations restricted
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A CASE OF UNACCEPTABLE ASSIMILATION

Yet Leonor de Jesus does not typify all Moriscas and, in fact, some 
became very well assimilated. Those who had lived for generations 
intermixed among Christians in the large urban centers no longer 
spoke Arabic or followed Islam. Some Moriscas became sincere, 
“even fervent,” Christians, marrying Old Christian men and produc­
ing sons who became members of the lower clergy.3’ Many of them 
escaped Philip Ill’s order that expelled Moriscos in the early seven­
teenth century.36

Beatriz de Robles, a Morisca who lived in the village of Fuentes 
near Seville, became so well assimilated that she married Juan de 
Baestra, an Old Christian, and remained in Spain following the ex­
pulsion of Moriscos. Little is known of her family or birth, except 
that she was born in 1576, six years after the 4,000 Granadan Moris­
cos were sent to Seville. It is possible that her family had lived in the 
area of Seville for several generations, perhaps among those few

their economic opportunities.32 Many Moriscos became muleteers, 
some using their profits to become small merchants, buying goods 
that they would transport and resell.33 Moriscas often sold food on 
the streets. Young girls like Leonor were frequently apprenticed to 
households where they worked as domestic servants, earning only 
their board and room and perhaps a small sum at the end of their 
service that was to help provide a dowry.3'1

Historical records tell us nothing of when Leonor married, but she 
was a widow by 1604, the year when she literally risked her life as she 
tried to escape to North Africa on a boat in the company of some 
other Moriscos. Caught by the Inquisition, she tried to defend herself 
from the accusation that she wanted to go to North Africa so that she 
could return to Islam. Under examination, however, she confessed 
in order to save herself from the bonfire, was reconciled to the 
Church, and received a sentence of a hundred lashes, the sanbenito, 
and perpetual prison. It seems very likely that her reconciliation was 
more fervent than sincere, and that her punishment discouraged fur­
ther resistance more than it promoted assimilation. In this case, and 
many like it, assimilation appears to be intertwined with oppression 
and limited by it, as well.



Moriscos and the Limits of Assimilation

281

Mudejar families that had earlier prospered and lived more easily 
with Christians. A report of 1588 from Seville described Moriscos 
there with “great riches,” who bought and sold food, controlling “the 
greater part” of the bread market.37 Their economic success had a 
double edge: it could promote assimilation through more formal 
education and intermarriage, but it could also discourage it, exacer­
bating tensions that resulted not simply from religious hatred, but 
from the resentment of Christian consumers against Morisco produc­
ers and sellers.38

A class difference distinguishes Leonor de Jesus from Beatriz de 
Robles, for the family of the latter had enough wealth to provide a 
dowry that would attract an Old Christian husband, an amount that 
probably had to be even greater following the abortive Morisco re­
bellion put down in Seville in 1580.39 By the time that she was of 
marriageable age, in the last decade of the sixteenth century when 
Christian oppression against anything Morisco had reached a peak, 
Beatriz would have needed not only a substantial dowry, but the ap­
pearance of being very well assimilated in order to attract an Old 
Christian husband.

In fact, Beatriz became so well assimilated that she was later 
charged by the Inquisition not for following Islam, but for embracing 
illuminism, a Christian heresy that had found fertile ground in the 
region of Seville. In her testimony, she spoke of meeting with beatas, 
those irregular holy women who devoted their lives to God and wor­
ried church authorities with their independence from any rule or 
direction. As she described her visions and experiences to Inquisi­
tors, she used the same language of many beatas, saying that she was 
“very beloved and favored by God,” and that he came to her in the 
corners of her house to tell her “a thousand tender compliments.”40 
After communion, she said, she was “full of the love of God,” and 
sometimes she fainted and at other times she gave “many fearsome 
roars.”

Whether Beatriz actually had these experiences is not clear. What 
we do know, however, is that her language and visions parallel very 
closely those of many other beatas prosecuted as alumbradas, or illu­
minists, by the Inquisition.41 It is very possible that mysticism for 
these women became a language of the self and the body that became
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What, then, are the insights that we can gain from the stories of 
these two Moriscas? First, they demonstrate the great diversity in 
the Morisco experience. Their generation, economic status, place of

an alternative rhetoric and that Inquisitors used a formula for ques­
tioning alumbrados that elicited this language.42 Clerics in the case 
of Beatriz de Robles may have been especially sensitive to illuminist 
rhetoric because they had uncovered a “congregation” of hundreds 
of people in Seville and nearby villages who were “infected” by this 
heresy.43

Mystical movements such as illuminism attracted New Christians, 
bothjudeo-converso and Morisco, because they bypassed the author­
ity of clerics who insisted on strict adherence to Church teachings. 
Perhaps the mystical tradition of Islam facilitated the assimilation 
into Christianity of women such as Beatriz de Robles. For example, 
both the Sufi sect of Muslim tradition and Christian illuminism em­
phasized emotion and personal experience rather than intellectual 
knowledge and external observance of religious formalism. Both 
sought union with God through turning inward, away from the 
world, and both engaged in individual trances and collective experi­
ences that could become extravagantly emotional in dancing, weep­
ing, and shouting.44

Clerical authorities said nothing about the imperfection of her 
assimilation when they sentenced her in 1624. Like other alumbrados 
penanced in this year, Beatriz de Robles was sentenced to appear 
in an auto-de-fe, to swear to no longer commit offenses against the 
Church, and to two years of reclusion in a hospital for women where 
she would work to earn her food. A “prudent confessor” would be 
assigned to hear her confessions and to “direct her in what is appro­
priate for the salvation of her soul.” Assimilation for this woman had 
been limited by her attraction to a popular form of mysticism con­
sidered heretical by the Church. More precisely, the assimilation of 
Beatriz de Robles was “off-target.” She embraced not the official 
Christianity of the Church, but one of many popular versions of this 
religion condemned by the Church. In the eyes of Inquisitors, she 
was neither Morisca nor acceptable Christian.
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birth, and residence directly influenced their degree of assimilation. 
Second, the home became a focal point for testing assimilation—in 
the one case, to ensure the end of any vestiges of Morisco culture 
and, in the other, to learn about irregular religious experiences or 
meetings not directed by the Church. Third, their stories show that 
a history of oppression can harden resistance against assimilation. 
Finally, they show that assimilation to the “wrong kind” of Christian­
ity was not enough and suggest that many Christians who followed 
various popular religious movements also had to be assimilated. The 
assimilation sought by authorities in early modern Spain meant ac­
ceptance of a control established over beliefs, behavior, and every 
aspect of culture.

We have come full circle, then, for we are back to hegemony. Dur­
ing the sixteenth century when the Spanish Crown was moving to­
wards establishing a centralized state, the Church acted as its most 
important ally. Attempting to root out heresy and apostasy, the 
Church had to inquire into the everyday cultural practices that ex­
posed the heretic and apostate, from offhand remarks to a neighbor 
to forms of preparing and consuming food. Even more importantly, 
the Church provided the one identity and institutional loyalty that 
all members of the nascent state of Spain could share, regardless of 
their local identifications.45 Moreover, the Church also helped to 
identify common internal enemies—most notably, Judeo-conversos 
and Moriscos—that were essential as a “counter-identity,” a means to 
unify all the diverse peoples of the Spanish kingdoms.46 Here, as else­
where, religion became a “pervasive daily marker of difference”; for 
Christians it served as a rationale for expelling Jews, Muslims, and 
finally Moriscos.47

Church and Crown did not always agree, however, and sometimes 
they competed for authority. Before the expulsion of the Moriscos, 
the Spanish Crown depended on the Inquisition, a major arm of the 
Church, to uncover and punish Moriscos who retained their differ­
ences from Christians. In deciding to expel them, the Crown used 
the language of religion, but it effectively neutralized some of the 
power that the Church had developed through prosecutions by the 
Inquisition. Announcement of the royal decree of expulsion followed 
by measures to enforce it became a secular ritual throughout the
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kingdoms of Spain that at least for a time overshadowed the religious 
ritual of the edict of grace and auto-de-fe. Following the expulsion, 
Spain could continue to evolve into a church-supported monarchical 
state rather than a theocracy.18

For both Crown and Church, Moriscos’ failure to assimilate be­
came an argument for expelling them. Yet assimilation did not work 
in the same way for all Moriscos. In the range of differences, Leonor 
de Jesus and Beatriz de Robles represent two extremes. Poles apart, 
they demonstrate the complexity of Morisco experiences; together, 
they reveal the dimensions of tragedy whenever any group attempts 
to obliterate the culture and identity of another.

1. Memorial to Philip III, published in Mercedes Garcia Arenal, Los 
moriscos (Madrid, 1975), 125-33; the quotation is on page 126. Unless other­
wise noted, this and other texts have been translated from Spanish by the 
author of this essay.

2. “Informe de Madrid a Valencia sobre instruccion de los moriscos,” 
included in Garcia Arenal, Los moriscos, 116-25, especially 122.

3. For discussions of assimilation and acculturation, see Charlotte 
Seymour-Smith, Dictionary of Anthropology (Boston, 1986), especially 18; and 
Encyclopedia of Anthropology, ed. David E. Hunter and Phillip Whitten (New 
York, 1976), 2 and 46. A very helpful discussion of acculturation, particularly 
in Spanish history, is in Thomas F. Glick and Oriol Pi-Sunyer, “Acculturation 
as an Explanatory Concept in Spanish History,” Comparative Studies in Society 
and History 2, no. 2 (1969): 136-54. An interesting use of assimilation as a 
social model is Alice S. Rossi, “Sex Equality: The Beginnings of Ideology,” 
The Humanist 29, no. 5 (1969): 6; I wish to thank Judith Bennett, who sug­
gested this article to me.

4. Jose Jimenez Lozano, Judios, moriscos y conversos (Valladolid, 1982), 86- 
87, points out that medieval Spanish society became “Islamized” and Mude- 
jars became more assimilated into Christian society. Robert I. Burns, Muslims, 
Christians, and feus in the Crusader Kingdom of Valencia: Societies in Symbiosis (Cam­
bridge, 1984) emphasizes the mutual benefits that the three major religious 
groups shared in living together peacefully. However, Leonard P. Harvey,. 
Islamic Spain, 1250 to 1500 (Chicago, 1990), 14-15, argues that by the thir­
teenth century, earlier coexistence between Muslims and Christians became 
less possible in Islamic Spain as tensions increased with the Reconquest.

5. See Robert I. Moore, The Formation of a Persecuting Society (Oxford, 
1987), but note that the “twelfth-century revolution in government” and 
“tremendous extension of the power and influence of the literate" that he



Moriscos and the Limits of Assimilation

285

describes for all of medieval Europe probably did not take place in the Span­
ish kingdoms until the later thirteenth, fourteenth, and fifteenth centuries.

6. For further discussion, see Celestino Lopez Martinez, Mudejares y 
inoriscos sevillanos (Seville, 1935), 47-48; and Glick and Pi-Sunyer, “Accultura­
tion,” 143.

7. Andrew C. Hess, The Forgotten Frontier: A History of the Sixteenth-Century 
Ibero-African Frontier (Chicago, 1978), 129. For a broader discussion of these 
statutes, see Albert A. Sicroff, Los estatutos de limpieza desangre: amtroversias entre 
los siglos XVy XVII (Madrid, 1985).

8. Pascual Boronat y Barrachina, Los moriscos espaholes y su expulsion: estu­
dio histdrico-critico, 2 vols. (Valencia, 1901), 1.96-97. Harvey points out that 
these policies went back at least to the Lateran Council of 1215 (Islamic Spain, 
65-66); it should also be noted that persecution was not limited to Muslims 
and indeed increased against Jews, who became the targets of pogroms, 
forced conversions, and limpieza de sangre statutes.

9. The language differences between Muslims and Christians have a 
long history, of course, and did not begin in the sixteenth century. For a 
more complete discussion of this issue, see Robert I. Burns, “The Language 
Barrier: The Problem of Bilingualism and Muslim-Christian Interchange in 
the Medieval Kingdom of Valencia,” in Contributions to Mediterranean Studies, 
ed. Mario Vassallo (Valletta, Malta, 1977), 116-36; and Robert I. Burns, 
“Christian-Islamic Confrontation in the West: The Thirteenth-Century 
Dream of Conversion,” American Historical Review 76 (1971): 1386-1434.

10. For Christian concerns with using Arabic to Christianize Muslims, 
see Francisco Borja de Medina, “La Companfa de Jesus y la minoria morisca 
(1545-1614),” Archivum historicum Societatis lesu 57 (1988): 69-73. Francisco 
Nunez Muley in “Memoria al presidente” (MS 6176 of the Biblioteca Na- 
cional [hereafter BN]), discussed the clerics who adapted Christian liturgy 
to include Arabic and Muslim dance and music (3181— igr).

11. Damian Fonseca, Justa expulsion de los moriscos de Espana: con la instruc­
tion, apostasia, y traytion dellos: y respuesta d las dudas que se ofrecieron acerca desta 
materia (Rome, 1612), 461. Note that Fonseca, himself, did not call for inter­
marriage and, in fact, believed it could be “against natural law” and would 
require “pure” people to marry the impure. Officially, both Christians and 
Muslims opposed intermarriage as diluting the faith; see Bernard Vincent, 
Minorias y marginados en la Espana del siglo XVI (Granada, 1987), 25-27.

12. Many Moriscos testified to Inquisitors that they learned Islam from 
women; for three examples, see the cases of Leonor Hernandez, Lucia de 
la Cruz, and Ludia de Leon and Maria de Leon, found in Madrid, Archivo 
Historico Nacional (hereafter AHN), Inquisicion, legajo 2075, nos. 8, 11, 
and 19, respectively. Note, however, that this testimony was given under con­
siderable duress, and it may also indicate attempts by these women to protect 
men in their families, who usually received more severe penalties (Mary



Mary Elizabeth Perry

286

Elizabeth Perry, “Behind the Veil: Moriscas and the Politics of Resistance and 
Survival,” in Spanish Women in the Golden Age: Images and Realities, ed. Alain 
Saint-Saens and Magdalena S. Sanchez [Westport, Conn., 1996], 37-53).

13. Recently historians are breaking with this pattern. Three excellent 
examples are Vincent, Minorias y margin ados; Ricardo Garcia Carcel, Herejia y 
sotiedad en el siglo XVI: la inquisition en Valencia 1530-1609 (Barcelona, 1980); 
and Jacqueline Fournel Guerin, “La femme morisque en Aragon,” in Les 
Morisques et leur temps: table ronde intemationale 4-7 juillet 1981, Montpellier (Paris, 
1983)-

14. This concept is discussed in David Sibley, Outsiders in Urban Societies 
(New York, 1981), 16.

15. Antonio Gramsci, Letters from Prison (New York, 1973), 204; and Selec­
tions from the Prison Notebooks of Antonio Gramsci (New York, 1972), 169-70, 238, 
258, and 260.

16. Gramsci, Selections, 12.
17. Trinh T. Minh-ha, “Not You/Like You: Post-Colonial Women and 

the Interlocking Questions of Identity and Difference,” Inscriptions 3-4 
(1988): 72.

18. Trinh T. Minh-ha, Wwian, Native, Other: Writing Postcoloniality and Femi­
nism (Bloomington, 1989), 43-44; and When the Moon Waxes Red: Representa­
tion, Gender, and Cultural Politics (New York, 1991), especially 151.

19. AHN, Inquisicion, legajo 2075, no. 14. This case is discussed in my 
essay, “Religion, genero, y poder: las moriscas en la Espana de los siglos XVI 
y XVII,” in Retratos de mujeres en Espana, desde la epoca medieval hasta la epoca 
contempordnea, ed. Alain Saint-Saens (Madrid, 1994).

20. AHN, Inquisicion, legajo 2075, no. 31; also, Libro 1259, “Relacion 
sumaria del autho de fee celebrado en 30 de diciembre di'a de San Andres 
en Sevilla ano de 1624 en la Plaza de San Francisco, 160. For the heresy of 
illuminism, or alumbradismo, see Antonio Marquez, Los Alumbrados, origines, 
y filosofia, 1525-1559 (Madrid, 1972). For more on the case of Beatriz de 
Robles, see my unpublished “Delusions, Assimilation, and Survival: A Chris­
tianized Muslim Holy Woman in Seventeenth-Century Spain,” presented to 
the American Historical Association in Washington, D.C., December 1992.

21. The terms of capitulation and other documents relating to the fall 
of Granada are in Colection de documentos ineditos para la historia de Espana, 112 
vols. (Madrid, 1846), 8.399-482. See Mark Meyerson, The Muslims of Valencia 
in the Age of Fernando and Isabel: Between Coexistence and Crusade (Berkeley, 1991), 
54-58, for more discussion of the expulsion and conversion policies of the 
Catholic monarchs. Note that Charles V extended this decree to Muslims in 
other parts of his kingdoms in 1525.

22. Antonio Dominguez Ortiz and Bernard Vincent, Historia de los moris- 
cos: viday tragedia de una minoria (Madrid, 1978), 21-24; and Henry Charles



Moriscos and the Limits of Assimilation

287

Lea, The Moriscos of Spain: Their Conversion and Expulsion (Philadelphia, igoi; 
rpt. New York, 1968), 142-48.

23. For godparents, see Vincent, Minoriasy marginados, especially 82. For 
their warnings about outsiders, see Fonseca, Justa expulsion, 127.

24. Relation muy verdadera sacada de vna carta que al Illustre Cabildoy regimiento 
desta tiudad (Seville, 1569), n.p.

25. Estimates vary on the number of Moriscos expelled from Granada. 
Hess, for example, believes 70,000 to 80,000 Moriscos were expelled at this 
time (The Forgotten Frontier, 147).

26. Dominguez Ortiz and Vincent, Historia de los moriscos, 50-52. For the 
special vulnerability of women travelers, see Maria Milagros Rivera Garretas, 
Textos y espacios de mujeres (Barcelona, 1990), 39-50.

27. Constituciones del Arcobispado de Sevilla (Seville, 1609), 19-20; and 
Antonio Dominguez Ortiz, Orto y ocaso de Sevilla: estudio sobre la prosperidad y 
decadentia de la tiudad durante los siglos XVIy XVII (Seville, 1946), 57.

28. Meyerson, The Muslims of Valencia, 255-69, provides a thorough and 
thoughtful discussion of those qualities of Mudejar society that promoted 
its solidarity.

29. For more on this tradition, see Henri Lammens, Islam: Beliefs and In­
stitutions, trans. Edward Deison Ross (London, 1968), 168-75.

30. “Respuesta que hizo el mufti de Oran a ciertas preguntas que le 
hicieron desde la Andalucia,” May 3, 1563 (Garcia Arenal, Los moriscos, 
44-45)-

31. Juan Aranda Doncel, “Las practicas musulmanas de los moriscos an- 
daluces a traves de las relacioes de causas del tribunal de la inquisicion de 
Cordoba, ” in Las practicas musulmanas de los moriscos andaluces (1492-1609), ed. 
Abdejelil Temini (Zoghouan, 1989), 20-21; and Vincent, Minorias y margi­
nados, 139.

32. Madrid, Biblioteca nacional, MS 8987 (Papeles referentes a los bienes que 
dejaron los moriscos en las Alpujarras).

33. Dominguez Ortiz and Vincent, Historia de los moriscos, 120.
34. Blanca Morell Peguero, Mercaderes y artesanos en la Sevilla del descubri- 

miento (Seville, 1986), 63-73.
35. Dominguez Ortiz and Vincent, Historia de los moriscos, 150-51.
36. Vincent, Minoriasy marginados, 229-30.
37. “Informe” of Don Alonso Gutierrez, reprinted in Boronat y Barra- 

china, Los moriscos esparioles, 1.635.
38. Lea, The Moriscos of Spain, 208-211, discusses this point.
39. For the 1580 rebellion, see Lopez Martinez, Mudejaresy moriscos, 58- 

59; Vincent, Minorias y marginados, discusses intermarriage, which neither 
Christians nor Moriscos favored (25-27); and Fonseca, Justa expulsion,



Mary Elizabeth Perry

288

11

pointed out the difficulties of persuading people of “pure” blood to marry 
those with Jewish or Muslim forebears (461).

40. All quotations here and below about her case are from AHN, Inquisi­
cion, legajo 2075, no. 31. Jean Franco, Plotting Women: Gender and Representa­
tion in Mexico (New York, 198g), shows that women mystics in New Spain 
made similar claims and probably received comfort from believing they had 
been singled out by God (18).

41. Mary Elizabeth Perry, “Beatas and the Inquisition in Early Modern 
Seville,” in Inquisition and Society in Early Modern Europe, ed. Stephen Haliczer 
(London, 1986), 147-68.

42. Franco, Plotting Women, 4.
43. “Memorial de la secta de los alumbrados de Sevilla y de sus doctinas 

y delictos y de la complicidad que en ella se ha descubierto 1625,” published 
in Bernardino Llorca, “Documentos ineditos interesantes sobre los alumbra­
dos de Sevilla de 1623-1628,” Estudios eclesiasticos 2 (1932): 268-84, ar>d 
404-418; Antonio Dominguez Ortiz, “La Congregacion de la Granada y 
la Inquisicion de Sevilla (un episodio de la lucha contra los alumbrados),” 
in La inquisicion espanola: nueva vision, nuevos horizontes, ed. Joaquin Perez Vil­
lanueva (Madrid, 1980), 636-46.

44. For Muslim mysticism and Sufism, see Lammens, Islam, 117-126; and 
Ibn Khaldun, TheMuqaddimah: An Introduction to History, 3 vols., trans. Franz 
Rosenthal (New York, 1958), especially 3.76. Juan A. Souto, “Los siete cielos 
planetarios: una imagen cosmica de tradicion musulmana en un salero 
mudejar de Teruel,” in Tcmini, Las practicas, argues that Saint Teresa’s seven 
castles of the soul in her Moradas del castillo interior are images derived from 
Muslim mysticism (172). Common religious practices do not necessarily lead 
to conversion and may simply facilitate harmonious contact; Harvey Gold­
berg, “The Mellahs of Southern Morocco: Report of a Survey,” The Maghreb 
Review^ (1983): 61-69, suggests that the tradition of saints common to both 
Moroccan Jews and Moroccan Muslims served as a conceptual bridge that 
facilitated communication between them.

45. David I. Kertzer, “The Role of Ritual in State Formation,” in Religious 
Regimes and Slate Formation, ed. Erik R. Wolf (Albany, 1991), 93, discusses a 
similar role for the Church in the making of modern Italy.

46. Emile Durkheim saw this as a way to emphasize the “collective con­
science” of a community; his views are discussed in Kai Erikson, Wayward 
Puritans: A Study in the Sociology of Deviance (New York, 1966), 4; for the impor­
tance of counter-identities in formation of national identities, see Peter 
Sahlins, Boundaries: The Making of France and Spain in the Pyrenees (Berkeley, 
1989)> 9-

47. The phrase is from Manning Nash, The Cauldron of Ethnicity in the Mod­
em World (Chicago, 1989), 38.



Moriscos and the Limits of Assimilation

289

48. Mart Bax, “Religious Regimes and State-Formation: Toward a Re­
search Perspective,” in Wolf, Religious Regimes, 11, proposes that the relation­
ship of secular and religious regimes is one of “anatagonistically interde­
pendent configurations.” Kertzer, “The Role of Ritual,” in the same volume 
emphasizes the important role of ritual in bringing about solidarity in the 
absence of consensus, especially because ritual involves emotions more than 
clear-cut beliefs and thus helps to establish allegiance to a new state (89-90).



The Moriscos and Christian Doctrine
CONSUELO LOPEZ-MORILLAS

290

The aspects of Christian doctrine that I will examine in this essay, 
in spite of the sweeping implications of its title, are in fact only two, 
and those closely linked: the nature of Christ and the nature of the 
Trinity. Further, my exploration begins with a single aljamiado text, al­
though as I hope to show, that text has taken me far from my starting 
point. The passage that gave rise to this study occurs in an aljamiado 
manuscript, copied by Moriscos and found in Aragon,1 and reads in 
translation as follows:

Qatada said: It was told to us that when God, may He be exalted, raised 
Jesus up into Heaven, the Banu Ifra’il chose four from among their wise 
men. And they said to the first, “What do you say about Jesus?” He 
replied, “That He is God, who has descended to earth and has created 
what He created and revealed what is revealed, and then has ascended 
to Heaven.” And [some] people agreed with that, and they were the 
Jacobite Christians. And the other three wise men said, “We declare 
that you lie.” Then they said to the second wise man, “What do you 
say about Jesus?" And he replied, “He is the son of God.” And [some] 
people agreed with that, and these were the Nestorian Christians. Then 
the last two wise men said, “We declare that you are a liar.” And they 
said to the third wise man, “What do you say about Jesus?” And he 
replied, “He is Lord and His mother is Lord and God is Lord.” And 
[some] people agreed with that, and they were the Israelite Christians. 
Then the fourth wise man said, “I declare that you are a liar; for he was
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merely God’s servant and messenger, and God’s word and spirit.” And 
the peoples were in disagreement about it.2

When I encountered this passage, the two questions that sprang 
readily to mind were, first, Where did it come from? and second, 
Did the Moriscos really care how the Nestorians differed from the 
Jacobites? And it is what I have found on my way to answering these 
questions that forms the basis of this study.

The text is a commentary on the Quranic verse fa-khtalafa l-ahzdbu 
min baynihim, “But the parties have fallen into variance among them­
selves,”3 which occurs in identical form at two points in the sacred 
book, suras 19:37 and 43:65. The first of these Quranic passages, in 
Surat Maryam, recounts how Mary, as a virgin, gave birth to Jesus; the 
second, in Surat al-Zukhruf“The Ornaments,” denies the divinity of 
Jesus while affirming his enjoyment of God’s favor. In both verses the 
mention of the quarreling factions is a veiled reference to internal 
dissensions among Christian sects during the early centuries of the 
Church. The inability of Christians to agree on points of doctrine 
was a continuing motive for scorn among Muslims.

Our aljamiado manuscript is a translation into Spanish of the 
Mukhtasar or abridgment by Ibn Abi Zamanin of Elvira (died 1008)4 
of the Tafsir or Quranic commentary of Yahya ibn Salam al-Taymi of 
Basra (died 815).5 One should observe that this version places the 
Qu’ran verse actually being glossed, “and the peoples were in dis­
agreement about it” in my rendering of the Spanish, only as the final 
sentence in an extended anecdote about four wise men and their 
opinions on the nature of Jesus. The wise men themselves do not 
figure in the Qur’an, and the story about them must have come into 
this and other Quranic commentaries, as we shall see, by another 
route.

Although aljamiado literature abounds in translations of, and com­
mentaries on, the Qur’an, all are anonymous except this one by Ibn 
Abi Zamanin; and both he and the scholar whose work he is summa­
rizing, al-Taymi, are very minor figures among Quranic exegetes.6 
Perhaps this one name was still remembered in sixteenth-century 
Spain because Ibn Abi Zamanin hailed from Elvira.71 assume, how­
ever, that the bulk of the tafsirs or commentaries that the Mudejars 
and Moriscos preserved and translated must have come ultimately.
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though without attribution, from the pens of the great Arab exegetes 
whose writings are virtually canonical. These are the authorities to 
whom pious Muslims have always turned for clarification of difficult 
passages of scripture. As yet, little has been done to identify particu­
lar aljamiado commentaries with any of these Arabic originals,8 but I 
have undertaken a search for more sources of our passage on the 
nature of Christ. It seemed so unlikely to find Moriscos concerned 
with early Christian sectarian disputes that I hoped to discover if our 
text was unique, or if it simply repeated the received wisdom of much 
Arabic Quranic scholarship.

I have examined the explication of the Qur’an verse about “the 
parties falling into variance” in seven major commentaries written 
between the tenth and the fifteenth centuries.9 The aljamiado anec­
dote contains five essential elements: 1) the attribution to Qatada, a 
religious authority from the first century of Islam;10 2) the presence 
of the four wise men of the Banu Isra’il; 3) the belief, attributed to 
the Jacobites, that Jesus is the same as God the Father; 4) the belief, 
attributed to the Nestorians, that Jesus is the Son of God; and 5) the 
belief, attributed to the Israelite Christians, that the Trinity consists 
of God the Father, Jesus, and the Virgin Mary. I looked, therefore, 
for all five of these elements in the Quranic commentaries.

Only two of the Arabic texts, those of al-Tabari and Ibn Kathir, of 
the tenth and fourteenth centuries respectively, match the aljamiado 
version almost exactly.11 Al-Zamakhsharl and al-Razi, for example, 
mention neither Qatada nor the four wise men; al-Qurtubi cites 
the former but not the latter. All the commentators other than al- 
Tabari and Ibn Kathir call the third Christian sect the “Melkites” 
(al-malkdniyyaj rather than the “Israelites,” and some change the or­
der in which the sects are named. Al-Qurtubi fails to include the 
Mother of Jesus in the supposed Trinity, and so on.12 From this jux­
taposition of accounts we can conclude, I think, two things. First, that 
stories about different early Christian sects and their beliefs, vary­
ing in accuracy and in detail, circulated widely in Arabic, and were 
pressed into service by commentators to elucidate verses in the 
Qur’an that alluded to sectarian dissension.13 This was good propa­
ganda for Islam, which, although it had its share of politico-religious 
factionalism, at least had no doubts about the nature of the One God. 
Second, and more specific, our aljamiado anecdote does not stand
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alone, but finds its parallel in two of the most important Quranic 
commentaries, and shares with them an authoritative source, Qatada.

The story of the wise men and the sects clearly contains a kernel 
of truth about the accusations of heresy and anti-orthodoxy that the 
Eastern Christians of the early centuries so often flung at each other. 
It will be helpful to review what were the actual doctrines involved 
in these disputes. The early Church convoked ecumenical councils 
every generation or two—thirteen such councils by Muhammad’s 
time—to castigate heresies and to decide and promulgate points of 
dogma. In the fourth and fifth centuries, a series of especially his­
toric convocations addressed the Incarnation and the Trinity. The 
Council of Nicaea was called by the Emperor Constantine himself in 
325,H after a doctrinal dispute within the Church at Alexandria had 
escalated into a potential schism. Arius, a parish priest, had chal­
lenged his bishop by preaching that God the Father and God the 
Son were not co-eternal; since only the Godhead is unoriginate, the 
Son must have had a beginning (“There was when He was not”) and 
been created by the Father. In the orthodox view, this formulation 
reduced the Son to the status of a demigod. The Nicene council re­
sulted in the crafting of the eponymous Creed, though its now famil­
iar language, declaring the Son to be “begotten not made, being of 
one substance with the Father,” was not fixed for some decades.1’The 
council also excommunicated Arius and declared his teachings he­
retical. Arianism continued strong, however, until newly condemned 
at the Council of Constantinople (381), which established the rela­
tionship of the third member of the Trinity, the Holy Spirit, to the 
Father and the Son. The Council of Chalcedon,16 held in 451, came 
to terms with the even more subtle mystery of the Incarnation. As at 
Nicaea, it was convoked in response to an unorthodox local prelate, 
in this case Bishop Nestorius of Constantinople, who began by ob­
jecting to the term Theotokos “Bearer of God” as applied to the Virgin 
Mary. How could God have a mother? Mary must have borne Christ 
the Man, even though his divinity and his humanity existed side 
by side: “Christ is indivisible in His being Christ, but He is twofold 
in His being God and Man.” Nestorius’s enemies accused him of 
preaching a Jesus who was merely human, linked to the Word by di­
vine favor alone. (When the Quranic commentators attribute to the 
Nestorians the credo that Jesus was the Son of God, we should supply,
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“only the Son of God.”) Cyril of Alexandria, Nestorius’s chief oppo­
nent, asserted the single, incarnate nature of the divine Word. The 
Council of Chalcedon hammered out a definition that attempted to 
embrace both the unity and the duality of the God-Man: “one and 
the same Christ. .. [in] two natures [that exist] without confusion, 
without change, without division, without separation.”17

This dogma, now become the orthodoxy of the established Church, 
was the basis for most of the ecclesiastical disputes of the succeeding 
centuries. After Chalcedon the greatest danger became Monophysi- 
tism, the belief that Christ had only one essential nature or physis, 
his divinity.18 Since the Chalcedonian party held virtually total sway 
in the Eastern Empire, Monophysitism was repressed and in disarray 
until the time of Bishop Jacob ben Baradai (553-78).19 His far-flung 
but clandestine missionary activity spread the Monophysite faith, 
which came to be called Jacobite after him, into many areas of the 
Near East where it had been unknown before. The Jacobites clung to 
the formulation of Cyril of Alexandria, “one nature of the divine 
Word”; to them, asserting the dual nature of Christ privileged Jesus’s 
humanity over his divinity. This is why the aljamiado commentary 
claims for the Jacobites the belief that Jesus is God.

The Eastern Christians who accepted the definition of Chalcedon 
were known as Melkites (al-malkaniyya), meaning “monarchists.”20 It 
is by no means clear why this group is identified in our aljamiado text, 
and in the commentaries of al-Tabari and Ibn Kathir, as “Israelite 
Christians.”21 Nor can I determine why the Arab exegetes identify the 
Melkites so consistently with the notion that the Trinity is made up 
of God the Father, God the Mother, and God the Son. Both Ibn Abi 
Zamanin and al-Tabari voice this belief; the other commentators em­
ploy the Quranic phrase that Jesus was “the Third of Three” (sura 
5:77). And yet I find no reference in Church history to any particular 
Melkite belief about the Trinity; what defined this sect in principle 
was its adherence to the doctrine of two natures in the one person 
of Christ.

These are the real doctrinal differences that underlie our alja­
miado parable about the Nestorians and the Jacobites. But the story 
incorporates folkloric elements as well, for example in its sequence 
of four speeches by four wise men, each of which is rejected until the 
final formulation, the one acceptable to Islam, is reached. In Ibn
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Kathir’s tafsir, the tale is followed immediately by this delightful am­
plification:

Constantine called them together in one of their three famous councils, 
in a great meeting place; and the total number of their bishops was 
2,170. And they disagreed mightily aboutjesus, son of Mary (may peace 
be upon him): each faction gave its opinion, and one hundred said one 
thing, and seventy said another, and fifty still another, and 160 some­
thing different; and no more than three hundred agreed on any single 
proposition. Then eight of them insisted upon a certain statement, and 
the king, being a philosopher, inclined to them; so he put them for­
ward, and gave them the victory, and banished those who opposed 
them. And they gave to that [statement] their utmost faith, although it 
was the most tremendous perfidy.22

Both the presence of Constantine and the number of three hundred 
bishops mark this anecdote unmistakably as a garbled memory, fil­
tered through Islamic consciousness, of the Council of Nicaea;25 and 
it is probably no accident, in the light of the Church history just re­
called, that its transmitter Ibn Kathir juxtaposed the wrangling bish­
ops to the four disputatious wise men of the Banu Isra’il. I see in 
these two closely linked accounts of Christian disputations a current 
of anti-Christian polemical folklore that probably dates to the earliest 
days of Islam. In Muhammad’s time the Nestorians were tolerated 
only in Persia, while the Jacobites predominated in Egypt, Syria, 
Abyssinia, and South Arabia. Most of the Christian communities with 
which early Islam had contact, including the Arab Ghassanid king­
dom on the borders of Persia, were Monophysite.24 Both the beliefs 
and the contentiousness of these sects were familiar to, or at least 
half understood by, the Prophet and his successors. This knowledge, 
adorned with the embroidery of popular narrative, was subsumed by 
commentators on the Qur’an as early as the time of Qatada, and it 
is through the authority of tafsir that it arrived in Spain and was still 
being repeated in sixteenth-century Aragon.

And here I take up the second question that I posed earlier. Did 
the Moriscos really care about the arcana of early Christian doctrinal 
disputes? Does their preservation of the manuscript that contains the 
wise men’s disputation imply a particular concern for the subject? 
The easy answer is that the survival of aljamiado manuscripts was so
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erratic that no particular weight can be assigned to the existence of 
this one.23 The Moriscos’ access to this fragment of Quranic commen­
tary may result from mere chance. But a differently focused answer 
is also possible. Anti-Christian polemic had a long and active history 
in Muslim Spain: we possess polemical texts dating from the eleventh 
to the seventeenth centuries, by Andalusi Arabs, Mudejars, and 
Moriscos, written in Arabic, aljamiado, and Spanish, from both Spain 
and North Africa. Anti-Christian disputation became, in fact, increas­
ingly compelling as the Reconquest and the forced conversions iso­
lated Mudejars and Moriscos in a sea of Christianity. And I think that 
we can place the passage at issue into the wider context of this on­
going theological confrontation.

Ibn Hazm of Cordoba, the eleventh-century philosopher and theo­
logian, laid the groundwork for Muslim Spain’s anti-Christian litera­
ture in his Kitab al-Fisal, the first critical and comparative history of 
religions.26 His bibliographic sources include the proceedings of the 
six great ecumenical councils and a number of minor ones, and he 
even inserts into his text at one point a variant of the Nicene Creed. 
Ibn Hazm classes Christianity as a polytheist religion on the basis of 
its belief in the Trinity, and is fairly accurate in his division of Chris­
tian sects into Trinitarian and anti-Trinitarian; he places among the 
latter the Melkites, Nestorians, and Jacobites, whose doctrines he de­
scribes in some detail.27 Generations of devotees in al-Andalus and 
North Africa transmitted Ibn Hazm’s works; Asin Palacios traces the 
line of his intellectual disciples as far as one Abu 'Abdallah Muham­
mad al-Andalusi, a Moroccan of the sixteenth century.

An important polemical work of the Mudejar period was Kitab 
Miftah al-din of Muhammad al-Qaysi, a Tunisian war captive who 
spent many years in Catalonia and southern France in the early four­
teenth century.28 He took part, probably against his will, in a public 
disputation with a Christian monk, and recalls in his work all the 
details of his own and his opponent’s arguments. The Miftah was very 
soon adapted and rendered into aljamiado by a Mudejar scholar; por­
tions of it survive in four aljamiado manuscripts, proof that it enjoyed 
a wide Morisco readership into the sixteenth century.29

The first section of the Miftah includes a remarkable parallel to 
the account of the sectarian disputation with which we are here con-
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cerned. It is contained in “a long passage in which the historical 
causes of the splitting up of the Christians are discussed”:30

[Pablos el Judi.o] dixo: “ ... ke salgan todos, salvo ku.atro: el p.rimero 
Ya'qub, i Nastur, i Malqun, i.-el Mumin.” Ast ke salli.eron todos, sino 
akellos ku.atro. I dixoles ...: “Yo digo k-este onb.re 'i?a, k-es Allah. I 
se di.o a parefer a nosotros, i depu.es s-enkub.ri.o.” ... I.-el p.rimero 
ke k.reyo en-lo-ke Pawlos dixo era Ya'qub i Naxtur, i ke dix k-era fijo de 
Di.os por vi.a de g.ra?i.a. I Malqun dixo k-eran t.res segun dizen agora 
estos gofmes.311 dixole el k.reyente: “jMentif!... Ermanos, jno sabedes 
ke Almaph k-era onb.re karnal, i.-era si.ervo i mesajero del-K.ri.ador?”

The Ya'qub of this version is clearly meant to be the Apostle James 
(the Arabic text goes on to say that he “was killed in Galicia which 
is adjacent to al-Andalus”), not the Jacob ben Baradai after whom 
the Jacobite Christians are historically named. Nastur does recall 
Nestorius, while “Malqun” is presumably an anthroponym inspired 
by the root m-l-k, cf. al-malkaniyya “the Melkites.” At the same time 
the division into four, the order in which the three heads of sects are 
named, and the Believer (Ar. mu'miri) who presents the Islamic view 
of Jesus, all reproduce in essence the tale that we have traced back 
to the first century of Islam.

The next great anti-Christian polemicist in Western Islam was, per­
haps not surprisingly, a renegade: the Franciscan Fray Anselmo Tur- 
meda, a native of Majorca, known as 'Abdallah al-Tarjuman after his 
conversion.32 He composed the Tuhfa, his attack on “the people of 
the Cross,” in 1420, and among its many sources is Ibn Hazm’s al- 
Fisal. Turmeda condemns the fragmentation of the Christians into 
sects, not naming any of them but claiming their total number as 
seventy-two.33 Like the Qur’an and its commentators, he believes that 
at least some Christians hold the Trinity to consist of God, Jesus, and 
the Virgin Mary, and he castigates the very notion as “a festering, 
inane, feeble, and contemptible lie.”34 The history of the Tuhfa dur­
ing its first two centuries of existence is obscure, though it gained 
wide appeal after a Turkish translation appeared in Constantinople 
in 1603. Its original Arabic version, however, was already being 
quoted by Maghrebi scholars as well as by exiled Spanish Moriscos.

Miguel de Epalza has observed that for the Moriscos in Spain all

depu.es
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religious writing was a form of polemic, as it constituted a challenge 
flung in the face of the dominant creed.33 But the Moriscos did pre­
serve texts that were explicitly and intentionally polemical. What has 
survived in aljamiado from the pre-Expulsion period is limited, be­
cause of the danger of indulging in such expression within Spain, 
but manuscript Biblioteca Nacional 4944, already mentioned in rela­
tion to Muhammad al-Qaysi, also contains other brief anti-Christian 
texts. One of its chapters, “Deskonkordami.ento de los k.risti.anos,”36 
refutes with a variety of arguments the belief that Jesus is God. While 
the chapter does not deal with the Christian sects we have been ex­
amining, but rather with inconsistencies among the Gospels, it re­
veals in its very title the Muslim disdain for ikhtilaf.

After the Morisco exodus to North Africa, polemical works in 
Spanish, now written in Latin letters, begin to proliferate as their 
authors shook off the yokes of the Inquisition and censorship. The 
genre has been so magisterially studied by Louis Cardaillac (see note 
33) that I wish to single out here only a few observations that are 
particularly relevant to our topic. First, among the many Christian 
beliefs and practices that Morisco polemicists attack were the Cruci­
fixion and Redemption, Jesus’s miracles, clerical corruption, and so 
on. The Trinity and the Incarnation provoke the harshest censure 
and never fail to appear in any of the surviving texts. One reason 
may be that the authors have easy recourse to certain overtly anti­
Trinitarian passages of the Qur’an, like sura 5:77: “They are unbe­
lievers who say, ‘God is the Third of Three.’ No god is there but One 
God.” The same verses are brandished in treatise after treatise; their 
use has clearly become traditional, and like all Quranic quotations, 
they afford divine sanction to the Muslims’ argument. Second, the 
doctrines of the Trinity and the nature of Jesus are enormously diffi­
cult to comprehend; perhaps no other religion requires its adherents 
to believe in something so ineffable. How accurately Moriscos per­
ceived the Trinity is well illustrated by the Morisca from Daimiel who 
described it to her Inquisitors as “Mahoma, Allah y Vizmillah.”37 The 
almost obsessive concern with these two dogmas out of so many re­
flects the age-old bafflement of Muslims in their presence.

Other elements of these late Morisco polemical works also recall 
our original aljamiado anecdote. The following account structures in 
a similar way the attribution of different opinions to separate groups:
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Desto que hablo salieron las gentes en diferentes opiniones, los mu- 
minin diciendo que es criatura de Dios y los Judi'os que fue hijo de 
pecado y los Christianos que era hijo de Dios.58

Nor is the Council of Nicaea forgotten; as late as the seventeenth 
century, it is condemned in verse in the Morisco Juan Alonso’s Ro­
mance hecho por Juan Alonso Aragones a la religion y Espana:

Este fue el papa Silvestre 
con sus obispos trezientos 
en la gran Constantinopla 
en el conzilio nizeno.”

Folklore has here transformed the site of the council into Constanti­
nople, probably by inference from the name of its convoker, Constan­
tine.40

In conclusion, the survival in sixteenth-century Aragon of a Span­
ish translation of a Quranic commentary on early Christian doc­
trinal disputes was not fortuitous. The Moriscos did care about the 
Nestorians and the Jacobites, not only while they lived in Spain but 
into their North African exile. But obviously they cared for reasons 
conditioned by their culture and situation. For Muslims, the religious 
bases of these sectarian differences are less compelling than the sim­
ple fact that they exist, and thus cast doubt on Christian possession 
of the truth. The Moriscos repeat the traditional arguments against 
the sects because they are traditional; their reverence is more for the 
book than for its content. Still, Nestorians and Jacobites fight on in 
Morisco literature as part of a current of anti-Christian polemic that 
appears to have been a genuinely popular phenomenon up to the 
eclipse of Spanish Islam.

NOTES

I wish to thank participants in the Notre Dame conference, and particularly 
Thomas Burman and Steven Wasserstrom, for valuable suggestions for the 
expansion and revision of this essay.

1. MS J18, now in the Departamento de Arabe, Instituto de Filologia, 
Consejo Superior de Investigaciones Cientificas, Madrid. It was discovered, 
with dozens of others, in Almonacid de la Sierra (Zaragoza) in 1884, and is 
described in Julian Ribera and Miguel Asin, Manuscritos drabes y aljamiados 
de la Biblioteca de la Junta (Madrid, 1912), 90. While Ribera and Asin date it
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1

in the sixteenth century, it may well be older; although earlier scholarship 
assumed that virtually all MSS once owned by Moriscos were the product of 
that century, more recent opinion ascribes many of them to the Mudejar 
period. The manuscript, written in the Arabic alphabet, was transliterated, 
edited, and published by Juan Vernet and C. Lopez Lillo, “Un manuscrito 
morisco del Coran,” Boletin de la Real Academia de Buenas Letras de Barcelona 35 
(1973-74): I have re-edited this passage from a microfilm of the
original manuscript because the published version contains numerous inac­
curacies.

2. Dixo Qatadah: “Fue nombrado a nos quello es cuando alfo Allah 
{cazza wa-jalla) a Tfa al fielo. Escogeron los de Ban! lira’ll cuatro de sus 
sabios dellos, y dixeronle al primero, “eQue es lo que dizes en Tfa?" Dixo, 
“Que es Allah que a baxado a la tierra y a khaleqado lo que a khaleqado y 
a revelado lo ques revelado y depues ase subido al fielo.” Y siguieron sobre 
aquello las gentes, y fueron los Ya'aqobianos de los cristianos. Y dixeron los 
otros tres de aquellos sabios, “Femos testigo que tu mientes.” Y dixeron al 
segundo de los sabios, ‘VQue es lo que dizes en Tfa?" Y dixo, “Es fijo de 
Allah.” Y siguieronlo sobre aquello las gentes, y estos fueron los a-Na^tores 
de los cristianos. Y dixeron los dos fagueros de los sabios, “Fazemos testigo 
que tu eres mentiroso.” Y dixeron al terfero de los sabios, “jQue es lo que 
dizes en T?a?” Y dixo, “Es senor y su madre es senor y Allah es senor.” Y 
siguieronlo sobre aquello las gentes, y fueron los Irraelitas de los cristianos. 
Y dixo el cuatren sabio, “Fago testigo que tu eres mentiroso; que no fue sino 
siervo de Allah y su mensajero, y palabra de Allah y su arruh.” Y ubieron 
pleito las gentes sobre aquello.

3. In the translation of Arthur John Arberry, The Koran Interpreted (Lon­
don, 1955).

4. All dates in this essay are A.D. or C.E. unless otherwise noted.
5. The first scholar to observe that the Mukhtasarexisted in an aljamiado 

translation was Leonard P. Harvey, “The Literary Culture of the Moriscos 
1492-1609: A Study Based on the Extant Manuscripts in Arabic and 
Aljamia,” unpublished doctoral dissertation, Oxford University, 1958, 145. 
Subsequent research in Spain has established that portions of the work are 
found in three aljamiado MSS: J18 (our present version), J47, and J51 (all 
catalogued by Ribera and Asin, see note 1). Teresa Losada Campo, “Estudios 
sobre coranes aljamiados,” unpublished doctoral dissertation, University of 
Barcelona, 1975, edited J51 and the two extant Arabic MSS of the Mukhtasar, 
al-Qarawiyyin 34 (Fez) and British Library 820. I have been unable to con­
sult this dissertation, but it is cited in several of the following: five articles 
by Maria Jose Hermosilla: “Dos glosarios de Coran aljamiado,” Anuario de 
filologia (University of Barcelona) 9 (1983): 117-49; “Una version aljamiada 
de Coran, 58, 1-3," Al-Qantara 4 (1983): 423-27; “Una version aljamiada 
de Coran, 8g, 6-8, sobre Iram, la de las columnas,” Al-Qantara 5 (1985): 
33-62; “Coran 102, segun el MS 47J," Anuario defilologia 12 (1986): 37-43;
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“Otra version aljamiada de Coran, go (Ms 47 J),” in HomenajealProfesorDario 
Cabanelas Rodriguez, 2 vols. (Granada, 1987), 1:19-27; and three pieces by 
Juan Vernet: “Traducciones moriscas de El Coran," in Der Orient in der For- 
schung. Festschrift fur Otto Spies, ed. Wilhelm Hoernerbach (Wiesbaden, 
1967), 686-705; “La exegesis musulmana tradicional en los Coranes 
aljamiados,” in Aetas del Coloquio Internacional Sobre Literatura Aljamiada y 
Morisca, Coleccion de Literatura Espanola Aljamiado-Morisca 3, ed. Alvaro 
Galmes de Fuentes (Madrid, 1978), 123-45; “Apostillas a las traducciones 
moriscas de El Coran,” in Studi in onore di Francesco Gabrieli, ed. Renato Traini 
(Rome, 1984), 843-46.

6. On the former see Carl Brockelmann, Geschichte der arabischen Litera- 
tur, 2nd ed., 3 vols. (Leiden, 1937-49), 1.205, and Supplement, 1:335; and 
Fuat Sezgin, Geschichte des arabischen Schrifttums (Leiden, 1967), 1.46. On the 
latter see Brockelmann, Geschichte, Suppl. 1.332, and Sezgin, Geschichte, 1.39.

7. “It is . . . very probable that the commentary of Ibn Abi Zamanin was 
widely read among the Moriscos, and that there survived in sixteenth­
century Spain an ancient tradition of tafsir which relied heavily on Qatada” 
(Harvey, Literary Culture, 145).

8. For an attempt to locate sources of aljamiada commentaries on Surat 
al-Nazfdl, see the chapter “Tafsir” in Consuelo Lopez-Morillas, The Qur’an 
in Sixteenth-Century Spain: Six Morisco Versions of Silra 79 (London, 1982), 47- 
55. Divergent views are to be found in the review by P. SS. van Koningsveld, 
Al-cArabiyya 14 (1985): 135-41, and in Gerard Wiegers, Islamic Literature in 
Spanish and Aljamiado: Y(a of Segovia (fl. 1450), His Antecedents and Successors 
(Leiden, 1994), 108-110.

9. Volume and page numbers refer to the authors' commentaries on 
Surat Maryam and Surat al-Zukhruf, respectively:

Abuja'far Muhammad ibn Jarir al-Tabari (d. 923), Jami’- al-bayanji 
tafsir al-Qur’an, 30 vols. (Bulaq, 1323-30 A.H. [=1905-11], 16.64, 
25.56.

Mahmud ibn ‘Umar al-Zamakhshari (d. 1144), Al-Kashshaf "an 
haqd’iq al-tanzil, 3 vols. (Cairo, 1948-51), 2.509, 3.495.

Fakhr al-Din Muhammad ibn ‘Umar al-Razi (d. 1210), Mafdtih al- 
ghayb (“Al-tafsir al-kabir”], 32 vols. (Cairo, 1934-62), 21.220, 
27.223.

Muhammad ibn Ahmad al-Qurtubi (d. 1273), Al-fdmi" li-ahkdm al- 
Qur’an, 3rd ed., 19 vols. (Cairo, 1967), 11.108, 16.109.

‘Abd Allah ibn ‘Umar al-Baydawi (d. 1286 or 1293), Anwar al-tanzil 
wa-asrar al-ta’wil, 4 vols. (Cairo, 1330 A.H. [= 1911-12]), 2.7, 
2.63.

Isma’il ibn ‘Umar Ibn Kathir (d. 1373), Tafsir al-QuP an al-"azim, 7 
vols. (Beirut, 1966), 4.456, 6.236.

Jalal al-DIn Muhammad ibn Ahmad al-Mahalli (d. 1459) and Jalal al-
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Din ‘Abd al-Rahman ibn Abi Bakr al-Suyutl (d. 1505) (known col­
lectively as “al-Jalalayn" ‘the two Jalals’), Tafsir al-Qur’an al-karim 
(“Tafsir al-Jalalayn”] (Cairo, 1966), 283, 452.

10. Sezgin, Geschichte, 1:31-32, describes him as “Qur’ankommentator, 
faqih und ein grosser Kenner der Poesie, Genealogie und Geschichte.” He 
lived from 679 to 736.

11. Al-Tabari, Jami' al-bayan 16:64-65: Bashir told us on the authority 
of Yazid on the authority of Sa'id on the authority of Qatadah . . . that when 
the son of Mary had been taken up, the Banu Isra’il chose four of their 
theologians and said to the first one, “What do you say about Jesus?” He 
said, “He is God who descended to earth and created what He created and 
brought to life what He brought to life; then He arose into Heaven.” Some 
of the people followed him in that, and they were the Jacobite Christians. 
And the other three said, “We bear witness that you are a liar.” So they said 
to the second one, “What do you say about Jesus?” He said, “He is the son 
of God." Then some of the people followed him in that, and they were the 
Nestorian Christians. And the other two said, “We bear witness that you are 
a liar.” So they said to the third one, “What do you say about Jesus?” He said, 
“He is a god and His mother is a god and Allah is a god.” Then some of the 
people followed him in that, and they were the Israelite Christians. Then 
the fourth one said, “I bear witness that you are a liar, for he is the servant 
of God and His messenger, he is the word of God and His spirit.” So the 
people quarreled with each other. [My translation]

Ibn Kathir (Tafsir4.456): ‘Abd al-Razzaq said: Mu'ammar told us on the 
authority of Qatada ...: The Banu Isra’il gathered and brought forth from 
among them four persons, each tribe choosing its wise man. And they dis­
agreed about Jesus after he was taken up, and some of them said, “He is 
God who came down to earth, and brought to life those whom He brought 
to life, and brought death to those to whom He brought death, then as­
cended to heaven”; and they are the Jacobites. Then the [other] three said, 
“You have lied.” Then two of them said to the third, “You speak about him.” 
He said, “He is the son of God”; and they are the Nestorians. Then the 
[other] two said, “You have lied.” Then one of the two said to the other, 
“You speak about him"; so he said, “He is a third of Three: Allah is a god, 
and He is a god, and His mother is a god.” And they were the Israelites, 
rulers of the Christians (God’s curses be upon them!). The fourth one said, 
“You have lied, for he is the servant of God and His messenger, His spirit 
and His word”; and they were the Muslims. And each man among them had 
followers of what he had said; and so they fought with each other. [My trans­
lation]

12. Since the same verse occurs in two places in the Qur’an in different 
contexts, each commentator discusses it twice, in accounts that may vary 
somewhat.
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13. Citation of the “Banu Isra’il” in our aljamiado and Arabic accounts 
suggests that the source of the story may ultimately go back to the isra’iliyyat. 
These were traditions brought into Islam, especially in the first century or 
so, by Jewish and Christian converts and their descendants; many of these 
tales were of a folkloric or fantastic nature and found their way into hadith 
and tafsir. See Georges Vajda, “Isra’iliyyat,” in Encyclopedia of Islam, new ed. 
(Leiden, 1960-), 4.211-12, and Gordon D. Newby, “Tafsir Isra’iliyyat: The 
Development of Qur’an Commentary in Early Islam in Its Relationship to 
Judeo-Christian Traditions of Scriptural Commentary," Studies in Qur’an and 
Tafsir: Journal of the American Academy of Religion Thematic Issue 47 (1980): 
685-97.

14. On Nicaea see Ignacio Ortiz de Urbina, Niceeet Constantinople (Paris, 
1963), especially 20-48, and J. N. D. Kelly, Early Christian Doctrines, 5th ed. 
(London, 1977), 225-38.

15. The phrase first appeared in Epiphanius of Salamis's treatise Ancora- 
tus, written in 374, and was confirmed at the Council of Constantinople in 
381. See A. E. Burn, The Council of Nicaea (London, 1925), 83-89.

16. Kelly, Early Christians, 339-43; Pierre Camelot, Ephese et Chalcedoine 
(Paris, 1962), 7-28.

17. The complete text is provided in Aloys Grillmeier, Christ in Christian 
Tradition, trans. J. S. Bowden (New York, 1965), 481.

18. Grillmeier, Christ, 482-85.
19. Ernest Honigmann, Eveques el eveches monophysites d’Asie anterieure au 

Vf siecle (Louvain, 1951), 157-77. See also W. H. C. Frend, The Rise of the 
Monophysite Movement (Cambridge, 1972), and Reinhold Seeberg, Text-Book 
of the History of Doctrines, 2 vols., trans. Charles E. Hay (Grand Rapids, Mich., 
1958), 1:273-79.

20. Confusingly, the present-day Syrian Melkites are distinguished for a 
different reason; they are the only Eastern Christian sect that accepts the 
authority of the pope of Rome.

21. Abdelmajid Charfi finds the designation “uncommon and rather sur­
prising” in “Christianity in the Qur’an Commentary of Tabari,” Islamochris- 
tiana 6 (1980): 140. “Israelite" or “Jewish” Christians were Jewish converts 
to a belief in Jesus as Christ, who nonetheless clung for some centuries to 
elements of Judaism such as the Hebrew language and the Mosaic Law. See 
Shlomo Pines, The Jewish Christians of the Early Centuries of Christianity Accord­
ing to a New Source (Jerusalem, 1966).

22. Commentary on Surat Maryam, Tafsir 4:456-57.
23. The number of bishops that attended Nicaea varies in the ancient 

sources: Constantine recorded it as three hundred, Eusebius of Caesarea as 
about 250, Eustathius of Antioch as 270. We owe the definitive figure to 
Athanasius, who first gave it as about three hundred, and later, in Ad Afros, 
as 318. “From this time on the number 318 was almost universally accepted,
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theological reflection connecting it with Genesis 14:14 which records that 
Abraham led 318 slaves forth to battle. If this connection was made at a time 
when the loyal Nicene party was being hard pressed, the eschatological mo­
tive may have been primary: as the 318 slaves of Abraham were victorious, 
so will the faith of the fathers at Nicaea triumph” (Ralph E. Person, The 
Mode of Theological Decision Making at the Early Ecumenical Councils [Basel, 
1978], 54-55)- Furthermore, the number three hundred is significant in 
folklore; see, for example, Stith Thompson, Motif-Index of Folk Literature, 2nd 
ed., 6 vols. (Bloomington, 1966), 6:793.

24. Richard Bell, The Origin of Islam in Its Christian Environment (London, 
1968), 158.

25. Many Morisco manuscripts, in Arabic and aljamiado, have come to 
light in the last century when village houses in which they had been con­
cealed were torn down; on the last such discovery, in 1984, see Maria Jesus 
Viguera’s introduction to Federico Corriente Cordoba, Relatos piosy profanos 
del ms. aljamiado de Urrea de falon (Zaragoza, 1990), 9-16. The catalogues of 
the principal library holdings are Francisco Guillen Robles, Catalogo de los 
manuscritos arabes existentes en la Biblioteca Nacional de Madrid (Madrid, 1889); 
Ribera and Asin, Manuscritos (see note 1); and Eduardo Saavedra, “Indice 
general de la literatura aljamiada,” Appendix to Discursos leidos ante la Real 
Academia Espanola (Madrid, 1878), reprinted in Memorias de la Real Academia 
Espanola 6 (1889): 140-328.

26. 'All ibn Ahmad ibn Hazm, Kitab al-Fisalfi-l-milal wa-l-ahwcP wa-l-nahl, 
5 vols. (Cairo, 1317-20 A.H. [= 1899-1903]). I have used the Spanish trans­
lation contained in Miguel Asin Palacios, Abenhazam de Cordoba y su historia 
critica de las ideas religiosas, 2 vols. (Madrid, 1927), 2:83-392.

27. Asin Palacios, Abenhazam, 2:151-53, 157-58, 172.
28. P. S. van Koningsveld and Gerard Albert Wiegers, “The Polemical 

Works of Muhammad al-Qaysi (fl. 1309) and Their Circulation in Arabic 
and Aljamiado among the Mudejars in the Fourteenth Century,” Al-Qantara 
15 (1994): 163-99. I am grateful to Dr. Wiegers for supplying me with a 
preprint of this article, from which this section of my essay is adapted (page 
number references are to the preprint).

29. Denise Cardaillac has edited these in “La Polemique anti-chretienne 
du manuscrit Aljamiado No. 4944 de la Bibliotheque Nationale de Madrid,” 
2 vols., unpublished doctoral dissertation, Montpellier, 1972. She did no;, 
however, recognize that she was dealing with a Mudejar (rather than a 
Morisco) text (van Koningsveld and Wiegers, “Polemical works,” 15).

30. Van Koningsveld and Wiegers, “Polemical works,” 4-5. The authors 
provide only a summary of the contents of the Miftah, with a transcription in 
notes of selected passages from the Arabic original. I quote Denise Cardail- 
lac’s edition of the aljamiado adaptation from BN 4944, in Polemique 2. sq-??,',
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the chapter is entitled “Desputa de los K.risti.anos," and the account is at­
tributed not to Qatada but to Ibn 'Abbas.

31. Sic! Van Koningsveld and Wiegers, “Polemical works,” assume from 
this use of goimes that the adaptor/translator of al-Qayst’s text was a Jewish 
convert to Islam.

32. Miguel de Epalza, La Tuhfa, autobiografia y polemica isldmica contra el 
Cristianismo decAbdallah al-Taryumdn (fray Anselmo Turmeda) (Rome, 1971).

33. Epalza, Tuhfa, 296-97. Seventy-two, like three hundred (see note 
23), is a number with roots in folklore; in Jewish tradition, Adam mastered 
seventy-two kinds ofwisdom (Thompson, Motif-Index, 2:323). Sources within 
Islam have held it to represent the existing number of Muslim sects (Epalza, 
Tuhfa, 296 n. 2). A Morisco legend recounts, “Estando Mahorna en el vientre 
de su madre, hablo y a la voz de Mahorna la cruz se hizo sesenta [sic; er­
ror for ‘setenta’?] y dos pedafos” (Louis Cardaillac, Moriscos y Cristianos, un 
efrentainiento polemico, trans. Mercedes Garcia-Arenal [Mexico City, 1979], 
237)-

34. Epalza, Tuhfa, 320-21 (my translation).
35. Ibid., 75.
36. Cardaillac, Polemique, 1.154-63, 2.29-97.
37. Cardaillac, Moriscos, 210.
38. Ibid., 335; MS, Biblioteca National 9654, f. i2r. Cardaillac assumes 

that a single anonymous author, an Andalusian Muslim in North African 
exile, composed both this manuscript and Biblioteca National 9653.

39. Ibid., 165. The text appears in two manuscripts, Biblioteca National 
9067 and 9655, both in Latin letters and probably by the same author.

40. Juan Alonso may have been misled by the fact that the Council of 
Constantinople, actually held in that city in 381, reaffirmed the Nicene 
creed and recast it in its present form. Sylvester I was pope at the time of 
Nicaea, though he did not attend the gathering.
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After 1492: Spain as 
Seen by Non-Spaniards

After the expulsion of 1492 from Castile and Aragon, the forced 
baptisms of 1497 in Portugal, and the expulsion from Navarre in 
1498, there were officially no Jews and, after the forced conversions 
between 1500 and 1525, no Muslims in the Iberian Peninsula. Yet, 
throughout the sixteenth and seventeenth centuries, to non-Span- 
iards Spain and Portugal seemed Islamic and Jewish countries. With 
regard to Islam, there was some foundation for this view; it was widely 
known that the “conversion” of the Moriscos amounted to no more 
than forced baptism. But this does not explain the widespread iden­
tification of Spaniards and Portuguese, not only as Muslims, but as 
Jews. In the blurred, often distorted, mirror held up by foreigners to 
Spain in the sixteenth and seventeenth centuries, this perception of 
the Iberian Peninsula as Moorish and Jewish played a central part. 
Well after 1800 the views established in these centuries were to con­
tinue to influence the image of Spain prevalent in Europe.1

In 1517, when the regent of Spain, Cardinal Cisneros invited the 
greatest scholar of the age to come to Spain, Erasmus’s reply was 
resoundingly clear. “Non placet Hispania,” he wrote to More. And, 
later, “I have no desire to become Spanish.” To Erasmus Spain, was, 
in Marcel Bataillon’s words, “une autre humanite.” It was a land in 
which traces of Islamic rule were still visible. It was, above all, a 'an<i 
of Jews. This statement may seem surprising. Erasmus presumably 
knew that the Jews had been expelled from Spain twenty-five years
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before 1517. But Erasmus was sure that there were more Jews in 
Spain than in Bohemia, Italy, and Germany combined. In Spain, he 
wrote in 1518, “there are scarcely any Christians.”2 Had he wished to 
do so, Erasmus could have cited the fact that Cardinal Cisneros also 
held the office of Grand Inquisitor. In the sixteenth century most 
Europeans thought that they knew why the Spanish Inquisition had 
been founded. It had been founded to deal with secretjews masquer­
ading as Christians. But many Europeans doubted whether it had 
proved effective in doing so.

Virtually all foreign visitors to Spain included an account of the 
Inquisition in their description of the country. Their views were gen­
erally connected with their perception of the role of Jews and Mus­
lims in Spain. Some of these foreigners were not very intelligent but 
perhaps all the more valuable to us, because typical, for that reason. 
For the Polish-German knight, Nicolaus von Popplau, who was in 
Spain in 1484-85, the country was dominated by “pagans [i.e., Mus­
lims], Jews, and peasants”; in Valencia a quarter of the population 
consisted of converted Jews, only one in a hundred of whom were 
true Christians. Popplau’s exaggerations reappear when Judaism had 
officially disappeared from Spain. In 1512 one of the most intelligent 
of contemporary observers, the Florentine humanist, Francesco Guic­
ciardini, had no doubt that before 1492 Spain was “full of Jews and 
heretics, and the greater part of the people stained with this deprav­
ity. They [the Jews, etc.] held all the main offices and were so power­
ful and numerous that in a few years Spain might have abandoned 
the Catholic Faith.” The Inquisition was the only remedy. But “it is 
thought that if fear [of it] ceases many would return to their vomit.” 
After referring to the “conversion” of the Mudejars of Granada, Guic­
ciardini remarked “today in [almost] all Spain there are only Chris­
tians,” the only exception was Aragon, where many “Moors” were 
tolerated because of the taxes they paid.3 A few years later a Milanese 
traveler (probably a merchant) commented both on the converses 
and the Moriscos; like Guicciardini, he correctly saw the Inquisition 
as originally directed against secret Jews. Visiting Toledo, he esti­
mated the number of converses there at 4,000, “of whom the major­
ity are secretjews.” Elsewhere he notes that “many” condemned by 
the Inquisition prefer to be “roasted alive” rather than obtain license 
to be strangled first by saying that they are Christians. He quotes one
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converse as saying, when about to die, “I am only sorry that I die 
because I cannot teach my children the Faith of Moses” (no doubt a 
Christianization" of the normal “Law of Moses”).'1

Although the Muslims of Granada had been officially converted 
to Christianity in 1502 and were now known as Moriscos, they were 
not as yet subject to the Inquisition. The Milanese traveler was more 
interested in the dress of the Morisco women in Granada—draped 
from head to knees in white, with only their eyes visible—than he 
was in their religion. The city, still unchanged in character, with its 
narrow streets and small houses, pleased him less. He noted that 
it was not a safe place to walk in at night; travelers could be seized 
by the Moriscos and reappear as slaves in North Africa. He pre­
ferred Valencia, where, he was told, “a quarter of the inhabitants 
are Moors,” whereas (he was incorrectly informed) there were none 
in Catalonia or Aragon. The archbishop of Armagh, who passed 
through Aragon in 1518 as ambassador from Henry VIII, knew bet­
ter. There, he wrote to Wolsey, most people “be Agarenes [Muslims] 
and in mine opinion finally shall be so all and sundry”; the nobility 
preferred them as tenants.5

Similar complaints about Granada as a city coupled with praise of 
“Moorish” agriculture as unique in Spain are found in the Venetian 
Zuan Negro, who was there in 1526 as part of a mission to Charles 
V. Negro was more struck, however, by the Jewish character of Spain 
as a whole. As he left Spain he exclaimed: “Praise be to God that we 
have escaped from the hands of the Jews!”6

Whereas Islamic influence was only perceptible in a few regions 
of Spain, the Inquisition did not allow anyone visiting the country to 
forget its Jews. In 1526 the German Johannes Lange noted, “almost 
all churches display twenty, forty, or seventy sanbenitos" In 1532 the 
French Cistercian Bronseval went further and declared, rather as the 
Jewish exile Orobio de Castro was to do a century later, that the mon­
asteries of Castile were filled with converts from Judaism. The intro­
duction in 1M4 only two years later, of a statute of pure blood for 
auction m 1534, y / . Order shows that this was not
would-be entrants to the Cistercian
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mies of the truth, horrid in aspect. . . complete infidels.” He admit­
ted that the Moriscos paid their dues regularly and that their love of 
their children was such that “if you buy one for two ducats, the par­
ents are ready to pay four to get him back.” In Aragon, when visiting 
a village of Moriscos, who had been “converted” only seven years be­
fore, he censured them as “mainly concerned with taking their ease 
and with carnal pleasures,” though he added “we found them very 
serviceable and were well entertained”—an unusually favorable tes­
timony from any contemporary traveler in Spain.7

The rebellion of Granada in 1568-1570 and the expulsion of the 
Moriscos that followed provoked a range of comments from foreign­
ers in Spain at the time. While Brantome celebrated the Christian 
victory and the dispersion of the Moriscos as “a very fine thing for 
the religion of Spain,” as it lessened the risk to Spanish Catholics of 
religious contamination, a letter of 1571 in the Fugger correspon­
dence was less optimistic. Describing the arrival at Seville of twenty- 
four galleys laden with Moors who were to be distributed all over 
Spain, the writer continues: “in this way Spaniards become more 
tainted and intermixed with Moors than heretofore. The [Moors] 
and the Jews will be the noblest and strongest races, for they multiply 
like royal rabbits.”

Outside Spain, and especially in Holland, Germany, and England, 
the numbers of Spanish Protestants were greatly exaggerated and 
their fate was of much greater concern to popular opinion than that 
of the far more numerousjews and Muslims persecuted by the Inqui­
sition.8

In contrast, for most Spanish royal officials and clerics, and equally 
for foreign diplomats, the danger supposedly represented by native 
or foreign Protestants was incomparably less serious than that pre­
sented by secret Muslims and more especially by Jews. The situation 
was considered particularly serious in Portugal (ruled by Spain from 
1580 to 1640). There, according to a report submitted to a confer­
ence in 1625, “the evil has succeeded in infecting the nobility, uni­
versities and cathedral churches ... knights, commanders [of mili­
tary orders], canons, the holders of university chairs in canon and 
civil law, monks and nuns. . . . Teachers in our universities sustain 
that Judaism is true and necessary to salvation.”9 But in Spain, too, 
the problem was thought to need desperate remedies. It was a very
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exceptional foreign diplomat who criticized the Inquisition, as two 
Venetians did in the 1520s, Contarini seeing it as “a true tyranny over 
the poor New Christians,” while Navagiero dreaded its imposition on 
the Moriscos of Granada, as being “easily able to destroy the city." It 
was much more usual to lavish praise on the Catholic monarchs for 
having created the institution.10

In i52zj. the Polish ambassador and future bishop remarked: “Here 
one is not allowed to speak of Luther. Vulcan [the Inquisition] is 
always at hand to shut their mouths.” Much pleased at this firm atti­
tude (the ambassador had met Luther a year before and thoroughly 
detested him), Dantiscus was less delighted when his servants were 
seized by the Inquisition and he found himself in need of a safe­
conduct from Charles V. Yet Dantiscus, who had experienced the 
treatment the Inquisition could inflict on a Catholic ambassador and 
his suite (due, he unkindly suggests, to the anger of the Dominican 
confessor of the emperor at being caught out in an affair with the 
daughters of a Jewish family), still claimed that religion in Spain de­
pended entirely on this institution—for the usual reason, the large 
number of only nominally “converted” Muslims and Jews in the coun­
try. Without it, he declared, Catholicism would be in as much danger 
in Spain as it wras in Germany.11

Venetian reports also do not tend to underestimate the impor­
tance of the Inquisition, “without comparison,” as one ambassador 
stated in 1563, “more reverenced and feared than the king him­
self,” or (in 1565), “the true master (padrone) ofSpain.”The problem 
which had originally brought about the Inquisition continued to ex­
ist. Cavalli’s statement in 1570, “the land is full of Jews, Marranos 
and Moors,” sums up the general view. The superficial nature of the 
Christianity of the “New Christians" is reflected in Donato’s ironical 
remark, in 1573, “[After 1492] Spain [became] completely Chris­
tian, that is distinguished by the water of holy baptism, and by his 
complementary observation that the behavior of descendants of con­
verts was observed with so much attention that if they made the 
slightest mistake in ritual in church, they would be pounced on as 
heretics. For Donato the Inquisition was still indispensable. Its sen­
tences were just and no real opposition to it existed. In 1602 Soranzo 
insists on the same theme. In contrast to the horrible disorder pre­
vailing in France, Germany, Flanders, and England, Spain was secure
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because there the State could rely on the Inquisition; “its great rigour 
maintains true religion, for without it one could greatly fear serious 
trouble because of the great number of Moriscos and Marranos dis­
persed throughout the land.”12

Jehan Lhermite of Antwerp, who had spent fifteen years (1587- 
1602) in Spain in royal service, shared the pessimistic outlook of 
the Venetians. For him, “the old root of Mohammedans, Jews, and 
Barbarians, enemies of our Holy Catholic and Roman Faith, I fear 
cannot be easily extirpated but only repressed and kept under.” The 
Flemish soldier and humanist Henri Cock had come to Spain earlier 
than Lhermite. His approach is more subtle and his attitudes to se­
cret Jews and Muslims differ. In 1586 he noted that “in many parts 
of Spain there is great suspicion that merchants are of very low birth 
or are descended from parents who may not be good Christians.” 
In contrast he writes: “I have seen that in many parts of Spain this 
people [Moriscos] is more inclined to cultivate and plant than any 
other.” His admiration went beyond the standard appreciation of 
Morisco agriculture to the Aragonese Moriscos’ loyalty to their lords 
and to their insistence on preserving their laws and customs. He 
had no illusions, however, as to their religion. In one small town 
in Aragon, apart from the priest, the notary, and the innkeeper, 
“the rest would prefer the pilgrimage to Mecca to that to Santiago in 
Galicia.”13

Already by the early sixteenth century Spanish suspicion of the 
outside world was becoming prevalent. One may cite the treatment 
received by the suite of the future Elector Palatine, when he visited 
Spain in 1538. Although the prince was in great favor with Charles 
V, it was fortunate for him that he had been warned in advance of 
what might happen. The Inquisition had planted spies in his lodgings 
to see if anything was said which sounded Lutheran. A mob, stirred 
up by a priest, assembled outside. When some of the Germans left 
a church during a sermon (although returning later), and because 
they did not kneel throughout the Mass, they were denounced to the 
Inquisition. When they replied that Spaniards behaved in the same 
way, the answer was that those from heretical lands should be more 
careful.14

The Inquisition’s surveillance covered foreign merchants as well 
as ambassadors and visiting princes. Persecution of English mer-
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chants trading with Spain began in the 1530s; in a less severe form 
friction continued after the Peace Treaty of 1604. In 1604 the French 
Catholic Joly noted the crowd of inquisitorial spies capable of track­
ing suspects as far as Flanders or Italy. While Joly approved of the 
Inquisition in general, he warned travelers to be careful of what they 
said in public while they were in Spain.15

In the late seventeenth century foreign visitors continue to com­
ment on the Inquisition. In 1690-91 we have the dispassionate views 
of the Moroccan ambassador. Himself an adherent of a religion fully 
as exclusive in its claims as Spanish Catholicism, the ambassador did 
not see the Inquisition’s proceedings as exceptionally harsh. For him 
the institution was directed against judaizing Christians, who were 
mainly of Portuguese descent.16

The same view had been taken in the 1660s by Lady Fanshawe, 
the wife of a man who was successively ambassador to Portugal 
and Spain. She saw the Portuguese as “in religion divided between 
Papists and Jews.” In both countries the foreign diplomatic view was 
that there were “very few Traders beside the New Christians.” The 
belief that this group’s orthodoxy was still questionable was rein­
forced by the repeated appearances in autos-de-fe of rich Madrid mer­
chants. So, in 1683, a correspondent of Samuel Pepys, who was about 
to leave for Spain, wrote: “We hear that a great number of Jews are 
clapped up in the Inquisition: so you may see how these Holy Inquisi­
tors propagate the Gospel by carbonading Jews.”17

Contemporary French accounts of the great auto-de-Je of 1680, 
from the official Gazette to the romantic inventions of Madame 
d’Aulnoy—which were to inspire Victor Hugo in the nineteenth cen­
tury—also link the Inquisition to Jews. The French ambassadress in 
Madrid at the time distinguished: “On y brule beaucoup de Juifs et 
il y a d’autres supplices pour des heretiques et des athees.” But the 
auto seemed ineffective. A member of the embassy staff wrote: “These 
punishments do not much diminish the number ofjews in Spain and 
especially at Madrid, where, while some are punished so rigorously, 
others are in the finances, considered and respected.” On a minor 
scale the situation in Majorca was not dissimilar. James Stanhope, vis­
iting the island in 1691, informed his father that the impending exe­
cution of “Jews and heretics” was the cause of the “very ill accommo­
dations” which were all he could find. With some exaggeration he
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continued: “The greater part of the criminals that. . . will be put to 
death, were the richest men of the island.”18

It is interesting to compare the impression made in 1559 by an 
auto held at Valladolid on a devout Flemish follower of Philip II with 
that recorded by another Flemish Catholic who was present in Ma­
drid in 1680. Vandenesse, who saw three Spanish Lutherans burnt 
alive and nine others burnt after first having been garrotted, was 
greatly moved. In contrast, for Moretus in 1680, as for the French 
diplomats who were also present, the Inquisition was a spectacle, like 
the procession of Corpus. It was impressive to see twenty-five gran­
dees of Spain acting as officials of the Inquisition, and the Inquisitor 
General seated above the king and administering to him an oath 
(two hundred years after the expulsion of 1492) to exterminate Ju­
daism in Spain. Moretus’s description of the condemnation of sus­
pected Judaizers contains no trace of emotion, still less of horror. He 
was more excited by the bull fight, celebrated a little earlier in the 
year, when thirty bulls, four bull fighters, and a great number of 
horses and dogs were killed in less than three hours.19

To foreign visitors to Spain the statutes of “Purity of Blood” were 
an established, if tedious, norm of Spanish life. “To become a mem­
ber [of a military order] one has,” wrote Bertaut in 165g, “to prove 
that one is an ‘Old’ Christian, and this costs a great deal as one has 
to buy witnesses for large sums.”20 These methods did not, of course, 
deceive many people. As late as 1798 everyone in Seville was aware 
of who descended from condemned Judaizers. Down to the French 
invasion of 1808 the concepts of “Old” and “New” Christians were 
still in use. Byron perfectly mirrored these views when he wrote (in 
1818) of Don Juan’s father (of Seville):

His father’s name was Jose—Don, of course, 
A true Hidalgo, free from every stain
Of Moor or Hebrew blood, he traced his source 
Through the most Gothic gentlemen of Spain.

In Majorca the account of the great auto of 1691 was deliberately 
republished in 1931, at the beginning of the Second Republic; the 
intention was to embarrass the descendants of the converses (whose 
names were listed) condemned 240 years earlier.

The sixteenth and seventeenth centuries were ages when art was
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employed as religious propaganda by Catholics and Protestants alike. 
Anti-Spanish propaganda benefited particularly from the horrifying 
illustrations published in 1688 that accompanied Delion’s account 
of the Portuguese Inquisition of Goa. It is on Dellon’s work and on 
a pseudonymous publication of 1567 that Van Limborch’s Hisloria 
inquisitionis of 1692 and many later authors largely rely.

So far this essay has been almost entirely confined to the impres­
sions recorded by those who had visited Spain. Views expressed from 
outside were not very different. Whether the writers who commented 
on the Inquisition from outside Spain were Protestant like Van Lim- 
borch or Catholic, they were usually agreed on two main points. The 
first was that the Inquisition had originally been founded to deal 
with what a Dutch pamphleteer of 1571 called “the most hateful ene­
mies of Spain and of the Christian Religion, namely the Moors, 
Mohammedans, and Jews.” As used against the 'Jewish and Muslim 
plague” (to quote De Thou) it seemed to the Englishman Peter 
Heylin (in 1621) “wondrous tolerable and laudable.” The Inquisition, 
then, was indispensable to Spain. In 1612 the Frenchman Andre Favyn 
considered that “it cannot be too rigorous; without the terror it in­
spires there would be more Marranos in Spain than Lutherans in 
France.”21

Favyn and an anonymous French traveler to Spain, also writing in 
1612, were agreed that the Inquisition, “while insupportable to free 
peoples, such as the French, Flemish, and Germans, is suited to Span­
iards, Italians, and other southerners.” This view was close to that of 
the English Protestant, Richard Dugdale, who, in A Narrative of Un­
heard of Popish Cruelties (1680) and despite his hatred for the Inquisi­
tion, considered it “at first not only necessary but exceedingly laud­
able,” when it was directed against secret Jews.22

The second point of general agreement was that while the Inqui­
sition began well, it turned out ill when it began to persecute Protes­
tants, and that (to quote Heylin again) “with such violence and ex- 
tremitie of torture that it is counted the greatest tyranny... under 
heaven.” Treatment which seemed to De Thou perfectly suitable to 
“Moors” was lamentable when it ruined the flourishing trade of the 
Low Countries.23

In 1715 the author of a popular illustrated work, Les delices de 
I’Espagne et du Portugal, felt it necessary to include an account of the

After 1492: Spain as Seen by Non-Spaniards
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Inquisition which contains the statement that “the most common ac­
cusation is that of Judaism.” A few years earlier the Englishman 
Veryard, in his rapid passage through Spain, had noted that the In­
quisition—“founded to extirpate the remains of the Mahometanism 
and Judaism, to which the Spaniards are naturally addicted'—now med­
dled in all affairs.24

Voltaire was transmitting a generally accepted view when he wrote 
of the Inquisition:

Dans Madrid, dans Lisbonne il allume ses feux, 
Ces buchers solenneles, ou lesjuifs malheureux 
Sont tous les ans, en pompe, envoyes par des pretres, 
Pour n’avoir point quitte la foi de leurs ancetres.

In the eighteenth century the situation was as clear to Voltaire—if 
perhaps less acceptable—as it had been to Erasmus, Guicciardini, or 
the Venetian ambassadors two centuries earlier. The Iberian Penin­
sula was full of secret Jews. They were suppressed by the Inquisition, 
which was probably the only instrument by which Spain and Portugal 
could be kept even officially Christian.

In the later sixteenth century English Protestants and French 
Catholics could agree on two points—one being the danger that the 
monarchy of Philip II presented to their countries, the other the in­
feriority ofjudaism to their respective versions of Christianity. These 
two points often came together. The identification in Rabelais of 
“Marranos” with atheists is typical of much French thought. The be­
lief that secret Jews, who were really atheists, controlled Spain fueled 
anti-Spanish passions at the time of the League. So a French Catholic 
writer trying (in 1586) to persuade the future Henri IV (then a Prot­
estant) to become a Catholic, wrote: “Already France is turning Jew­
ish and the [Jews] of Spain hold open traffic here.” In the 1590s 
Antoine Arnauld demanded: “Should these Marranos be our kings?” 
Another French pamphleteer wrote of Spain: “The Catalans, those 
of Castile and Portugal are Jews, those of Galicia and Granada Mus­
lims, their prince is an atheist.” The very influential Satire Menippee 
asked: “If [the king of Spain] is so ‘Catholic’, how can he endure the 
Jews and Marranos in his lands?” The king in question, addressed 
by Arnauld as “demi-More, demijuif, demi-Sarrazin,” was Philip II. 
When the election of Philip’s daughter, the Infanta Isabel, as queen
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of France was proposed to the Estates of the League in Paris, De 
Thou tells us that anonymous placards appeared, stating: “If the 
French hand themselves over to Spain, they are not only traitors 
but madmen, entrusting their religion to an infidel people, most of 
whom are Marranos, for whom to ignore God is a minor sin.”23

By the late seventeenth century the mental confusion in France 
was such that a dictionary published in 1680 could define “Marrane” 
as “an insult we apply to Spaniards, which means a Muslim."26

Although Englishmen were less eloquent on this subject than 
the French, they shared many of the latter’s convictions. Sir Edwin 
Sandys (1561-1629), the son of an Elizabethan archbishop of York 
and a friend of the great political theorists Richard Hooker and Fra 
Paolo Sarpi, was a prominent politician in his own right. His Europae 
Speculum of 1599, often republished and translated into Dutch, 
French, and Italian, was principally directed against the papacy, 
which he saw as a Spanish tool. Sandys assured his readers that reli­
gion in Spain was in grave danger from “the pestilent cankers of 
Mahometisme and Judaisme”; “Marrany, baptised Jews and Moores” 
often exceeded Christian Spaniards in number.27

Like Erasmus and the French pamphleteers I have cited, Sandys 
had one great advantage; he could write about Spain without having 
to visit the country. But, as time passed, Sandys’s views were rein­
forced in England by the reports of diplomats and travelers and also 
by statements by exiled Jews. So Sir Thomas Browne could write (in 
1646): “According to good [reports], the Jews forebear not to boast 
that there are at present many thousand Jews in Spain, France, and 
England, and some dispensed withall even to the degree of priest­
hood.” Later in the century Launcelot Addison, in his The Present 
State of the fews (mainly on those in North Africa), cited the concrete 
example of two Spanish Dominicans, who, on reaching Leghorn 
from Spain, “instantly changed their Cowie for a Ganephe and of idle 
Fryers became progging [industrious] Jews.... That there are many 
such Temporisingjews, especially in Spain and Portugal, I have been 
assured from their own mouths: and what is more observable, some 
have ventured to affirm that there want not Jews among the Judges 
of the Inquisition.”28 Given the contempt generally entertained by 
English churchmen for both Jews and Catholics, it was satisfactory to 
be able to link the two together and to believe that at heart the great
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champion of Catholicism, Spain, was run by skeptics who were se­
cretly addicted to another religion than the one they publicly pro­
fessed.

Those Spaniards of the sixteenth and seventeenth centuries who 
could take a detached view of the institutions which governed their 
lives must have wondered at times what purpose these institu­
tions really served. As Farinelli remarks in his study of the term 
“Marrano,” “What use was it to preserve the Faith and ‘purity of 
blood’, to support the Inquisition, if, outside Spain, Spaniards could 
be lumped with the very heretics against whom the Inquisition was 
set up?” The longer the persecution of secret Jews continued, the 
more certain many non-Spaniards became that all Spaniards were 
secretjews. In 1533 Rodrigo Manrique—a son of the then Inquisitor 
General, wrote to the great self-exiled Spanish humanist, Luis Vives 
(a man of converso descent): “You are right. Our country is a land 
of pride and envy; you may add, of barbarism. For now it is clear that 
one cannot possess any culture without being suspect of heresy, error, 
and Judaism.” It was useless for Manrique’s contemporary, Fernandez 
de Oviedo, to protest, remarking of Spain, “it is certain that among 
all Christian countries there is none whose natives are more clearly 
distinguished [from others], nor any nation where the nobility and 
those of good and pure caste (casia), nor those suspect of heresy are 
better known.” Non-Spaniards knew better than this. The engine of 
the Spanish Inquisition had recoiled on those who controlled it.29
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Spain, 45, 6an27

Holy Office. See Inquisition, Spanish 
Holy Spirit, place in the Trinity 

established at the Council of 
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as a “counter-identity," 283

religious, challenges to in Muslim and 
Christian Spain, xiii, xx, 16-17 

Ikhwan al-Safa’ (Sincere Brethren), 44, 
56, 62024

"Illuminationism" (Ishraq), 69, 71-74 
illuminism (Christian heresy), 281-82 
imaginary, the, in the Middle Ages, 

studies of, 171-72
imitation, Plato’s and Aristotle's theories 

of, 162
immanence, balance with transcendence, 

59-6o
Incarnation, the, addressed at Council of 

Nicaea, 293
incastellamento, Pierre Toubert's 

conception of, 22
’indana ft l-maghrib: translation of ‘indana, 

60m; used by Maimonides to include 
Andalusia in Maghrib, 40

Indiculus luminosus (Alvarus), xvii, 5, 6-17 
Indigenous Christian Communities in Islamic 

Lands (symposium), 106
In Iberia and Beyond: Hispanic Jews between 

Cultures (Cooperman, ed.), i38nig
Inquisition, Portuguese, 268, 272, 317

Iberia and the Mediterranean World of the 
Middle Ages, 110-11

Ibn Abi Zamanin, 291, 294, 30107
Ibn ‘Aqnin, 70
Ibn ‘Arabi, 46, 69, 75-78, 840039, 41, 

85049; followers of, 75-76, 79003, 5, 
85n5O

Ibn Bajja, Abu Bakr (Avempace), 43, 45, 
48, 49, 51, 70; influence on Ibn 
Tufayl, 73. 82n22; influence on 
Maimonides, 45, 62027, 65n5g, 73, 
82022
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isrd’iliyyat (traditional lore), 303013
Italy, 112, 244
Ivry, Alfred, 67072, 81013, 82n2t

Inquisition, Spanish, xx, 197-98, 2ion2, 
230-31, 241-42, 25509 

directed at Moriscos, 269-71, 276, 
277-78, 280, 283, 285012 

documents, xv, xvi; use of in study of 
crypto-Jewish life, 197-200 

effects on converses, 220, 222, 257020, 
z6onz6

illuminists prosecuted by, 281-82 
and the letrados, 246-47, 257a 16 
outsiders’ views of, 310-11, 313, 314-20 
persecution of Protestant merchants 

and ambassadors and visiting princes, 
3>4">5

trials: of crypto-Jewish women and their 
families, 197, 200-207, 208-9, 
2i2nnn, 12, 213-160014-25, 28, 
2i7-ignn29~43; parish priests as 
character witnesses at, 227

insan kamil (Perfect Man), Ibn ‘Arabi’s 
theory of, 85049

lostitute of Medieval Mediterraoeao 
Spaio, 97, n6m8

Islam, 4, 40, 48-49, 104-5, 2®7’ 3°5n33 
(see also Moriscos; Mudejars; Mus­
lims); beliefs and practices taught 
to children by Moriscas, 276, 279, 
285ni2; conversion to by Christians, 
5, 303013; conversion to by Jews, 70, 
7907, 303013; customs, legal 
prohibition of, 268. 275-76, 278, 
279; medieval knowledge of, 6-17; 
mystical tradition, 282, 288n44 

Islamic and Christian Spain in the Early 
Middle Ages (Glick), 93-94

Islamic Spam, layo to 1500 (Harvey). 101 
Islam under the Crusaders (Burns), 94 
Isma'ilism, 56, 69, 71, 72, 8inni3, 14 
isolation, of converses in fifteenth- and 

sixteenth-century Toledo, 221, 235-36 
Israelite Chrisuans 

defined, 303021 
on nature of Christ: discussed in 

aljamiado text, 290-91, 292. 294; 
discussed in Quranic commentaries, 
292, 294, 302m 1

Instruccion del relator (Diaz de Toledo), 241 al-Isra’ili, Abu Sayyid, 70, 84n39 
intellect: the undivided soul identified

with, 82021; unity of, 650059, 61 
Intercultural Debate in the Thirteenth and

Fourteenth Centuries, The, 103 
intermarriage (see also miscegenation): Jabir ibn Aflah, 42, 51,52, 6imo 

between converses and Old Christians, Jacob ben Baradai, Bishop, 294 
221, 23604; between Moriscos and 
Old Christians, 275, 280-81, 285ml, 
287039; as strategy for assimilation, 
*74-75

International Symposium of Mudejar 
Studies (Teruel, 1975), 97 (see also 
Center for Mudejar and Morisco 
Studies)

intertextuality, 162-63; place in medieval 
Jewish historiography, 161-75

irrigation agriculture in Muslim alquerias,

26-29, 3°’ 32-33 
Irrigation and Society in Medieval Valencia 

(Glick), 93-94
Isaac of Acre, 77, 7903, 84039 
Isaac ibn Latif, 71
Isabel I (queen of Aragon and Castile), xv, 

xix, 242, 246, 248-54, 257018 
Ishraq, 69, 71-74
Isidore of Seville, St., 13, 44

Jacobites, 295, 297, 299
on nature of Christ, 294; discussed in 

aljamiado text, 290-91, 292, 294; 
discussed in Morisco texts, 292, 296, 
302ml

Jaume (James) I (James the Conqueror), 
109-10, 113, 136m; rights granted to 

Jews, 128, 131-32, 134
Jaume (James) II of Aragon, 128, 136m, 

>57n3*
o  , Jaume (James) II of Majorca, 128

27; changes under the Chrisuans, Jeremiah, Book of: 5:8 cited by Alvarus,
10; 16:4 used by Car?a, 166 

Jerome, St., 7, 11, 14-16 
Jerusalem, identification of medieval 

communities with, 171-72
local Hispano-Jewish communities as 

example, 170-72; for Qarca, 164-67, 
170-71; for Crescas, 169-71

Jerusalem school of Jewish historical 
interpretation, 141-42, 153003, 4
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Jesus
as the messiah, role in Christian 

polemics addressed to the Jews, 180, 
181, 187-go

nature, 6; doctrine of examined in 
Morisco texts, 290-95, 298, 302ml 

Jestis, Beatriz de, 277, 278-79, 281,
282-83

Jesus Viguera, Maria, 107
Jewish literature, post-biblical, use of in 

arguments in Christian missionizing,
179- 80

Jews, in Germany, Nuremberg laws of 
>935. >44

Jews, in Spain, xii, 225 (see also converses) 
circumstances, xii, 241, 247; compared 

with the Mudejars, 100; role in 
Christian-Jewish polemical dialogues,
180- 83, 19104

as converts to Islam, 70, 7907, 303013 
in the Crown of Aragon: accusations of 

miscegenation, 142-43, 150-52, 
1580036, 39; conditions, 141-52, 
i53n2

expulsion of (see expulsion of the Jews) 
interrelations with Christians and

Muslims, 50, 69-78, 105, 128-36, 
141,145-46

literacy among women as uncommon, 
198, 21105

sixteenth- and seventeenth-century 
Spain seen by outsiders as full of, xx, 
309-20

in thirteenth-century Majorca, 125-36 
in Toledo’s Juderia Mayor and Juderia

Menor, 222, 224-25, 23607, map 224 
Jews, in Spain, as converts to Christianity

(see also conversion of Jews to 
Christianity; converses): Alfonso 
of Valladolid’s depiction of his 
experience, xix, 182, 186-91; early 
Spanish restrictions on descendants 
of, 144; Israelite Christians as a term 
for, 303021; women, Christian men’s 
willingness to marry, 144

Jimenez, Jose Lozano, 284n4 
Job, Book of, discussed in Alvarus’s

Indiculus luminosus, 7, 16
1 John 2:18, on “many Antichrists,” 15 

John of Damascus, 19028 
John of Salisbury, 170 
Joly, Barthelemy, 315

Joseph b. Judah, 42, 53-55
Joseph ibn Saddiq (Joseph ha-Saddiq), 

4*. 43-44
Juan I of Castile, 256ml
Juan II of Castile, 175, 242-43, 256ni4, 

275
Judah ben Nissim ibn Malkah, 76-77, 

84041
Judah ben Solomon ha-Cohen ibn 

Malkah, 76
Judah Halevi, 71, 73
Judaism, 41, 3O3n2i, 3osn33, 318 

medieval culture: attitudes toward 
slavery, 132-36; studies of, 104-5

Pablo de Santa Maria’s role prior to 
conversion, 242

polemical literature: early medieval 
addressed to fellow Jews, 179; 
responses to Christian polemics from 
the twelfth-century on, 181-85

situation of philosophy in as blessing in 
disguise, 48-49

transmission of laws and customs: 
dominant role in played by men, 198; 
role of crypto-Jewish women after 
1391, xix, 197-210, 2iin8

Judaizing, xix, 197-210, 2iin8; converses 
in fifteenth- and sixteenth-century 
Toledo accused of, 220-21

Juderia Mayor (Barrio Nuevo), in Toledo, 
222, 224-25, 23607, map 224

Juderia Menor, in Toledo, 225, 236117, 
map 224

Junta de Tees, 26g

Ka'bah (shrine in Great Mosque of
Mecca), 12, 13, 19028

Kabbalah, 69, 76-78, 7906; Murcia
school of Sufism’s influence on, 70, 75

Kagan, Richard L., xx n3
Kaldm (Islamic speculative philosophy),

4>-56
Kant, Immanuel, 15306
Karaites, 41
Kertzer, David I., 289048
Kimhi, Joseph, 181-82, 19209
al-Kindi, 9-10, 19025
2 Kings 18:20, used by Caff a, 168
Kitab al-Fisal (Ibn Hazm), 296, 297
Kitab al-Hiss wal-Mahsus (De Sensu el

Sensibili), (Aristotle), 54, 66065
Kraemer, Joel L., xviii, 40-68, 74, 21105
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126,127-28,158039
Luna Diaz, Juan Andre, 31
Lutherans: Spanish, burned at the stake 

in 1559, 316; as visitors in sbcteenth- 
and seventeenth<entury Spain, 314

Kristeller, Paul Oskar, 62028, 65061
Kroes, Rob, 107

Labarta, Ana, 108, 123083
labor, sexual division of, among Moriscos, 

275-76
Lacarra, Jose M., 93, 97 
lachrymose school of Jewish historical 

interpretation, 141-42, 15304
Ladero Quesada, Miguel Angel, 93, 97, 102 
Lamentations, Book of, allusions to: by 

Carfa, 166; by Crescas, 169
landholding, Andalusi model of, 

documented in the 
Repartimientos, 21-34

land registers (Libras de Repartimiento): 
produced by Christian conquerors of 
Muslim Spain, xvii, 20-34; Repar1‘- 
miento before the, 24-25

land registers, of Norman Sicily, 3402 
land tenure, English, the Domesday Book 

on, 20-21
land tenure, in Muslim Spain: documented 

in the Repartimientos, 20-24, 29-30, 
35ng; post-Repartimiento (Christian), 
27-28, 33; post-Repartimiento 
(Moriscos), 31-32

Lange, Johannes, 311
Langermann, Tzvi, 64044 
language (see also Arabic language) 

as a barrier to acculturation, 108 
as a barrier to assimilation, 28509 
Hebrew, knowledge of, Alvarus's lack of, 

11, 19037
Latin, Spanish Aristotelians translated 

into, 45
Maimonides’ interest in, 42-43 
as medium of historiography, 164 (see 

also historiography; intertextuality) 
as a prominent element of Mudejar 

culture, 108, 123083
Spanish (see also aljamiado); anti-Christian 

polemical texts written in, 295, 298
Last Supper, blasphemous allusions to in 

Gruel y Mirabella, 252
Lateran Council of 1215, 275

Lent, dietary laws, failure of crypto Jews to 
observe, 207

lepers, in the Crown of Aragon and 
Occitania, persecution of, ill 

Leroy, Beatrice, 116024 
letrados

on consejo real as changed by Fernando 
and Isabel in 1480, 246-47, 256ni4 

defined,242
writings promoting monarchy and 

rationalist approach to religious 
orthodoxy, xix, 242-47; converse 
sentimental romances as indictment 
of, 247-54, 26onn26, 27 

Letter to Yemen (Maimonides), 40-41 
Levine Melammed, Renee, xix, xx, 197-219 
Levi-Strauss, Claude, 146, 147 
Lhermite.Jehan, 314 
Liber apologeticus martyrum (Eulogius), 5-6 
Uber de Causis, 72 
library of al-Hakam II, purged by Abu

‘Amir, 47-48 
Libras de Habices, 30 
Libras de Repartimiento (Llibres del

Repartimenl): produced by 
Christian conquerors of Muslim 
Spain, xvii, 20-34; Repartimiento 
before the, 24-25

limpina de sangre statute (s). Seepure blood 
statute(s)

Linehan, Peter, 35ni2, 173-74 
lions, symbolism of in Grisel y Mirabella, 

251-52, 260027
literacy, among Spanish Jewish women as 

uncommon, 198, 21105
liturgy, Christian, Arabic and Muslim 

dance and music incorporated into, 
275, 285010

Hull, Ramon, 70, 76-78, 7905, 87060, 
109, 127

logos, 86057; relationship to mj/Aorin 
Kabbalah, 76-77

Longinus, 162 
Lopez de Toledo, Diego, 232, 239029 
Lopez-Morillas, Consuelo, xx, 290-305 

 __.UJ Louis XIV (king of France), 268, 272
Latin Chronicle of the Kings of Castile, biblical Lourie, Elena, 91, 95-96, 100, 115012, 

allusions, 173 “°
Latin language, Spanish Aristotelians 

translated into, 45
Ledesma Rubio, Maria Luisa, 101 
Leibman, Seymour, 2iin8
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marginalization, xii-xiv; of the existence 
of converses after the Toledan 
rebellions, 259025; ofjewish 
events in non-Jewish chronicles, 
reversed by Carta, 166

Marquez Villanueva, Francisco, 247, 249, 
258022, 259023

Marranos. See converses; Moriscos 
marriage (see also intermarriage): 

emancipation of converted slaves 
for purpose of, 139032

Martin-Cleto, Julio Forres, 23607 
martyrs, Judaizers burned at the stake 

seen as, 208, 219043
Martz, Linda, xix, 220-40
Mary, mother of Jesus: Morisco anti- 

Christian polemic on, 293; for 
Nestorianism, 293; Quranic passage 
on, commentaries on, 291, 292; 
treatment by crypto Jews of images 
and doctrine of, 207-8

Al-Masdq: studio arabo-islamica mediterranea 
(journal), 104

masses, for soul of deceased crypto-Jewish 
husband, 208, 219043

Massignon, Louis, 74-75
mathematics, Maimonides’ knowledge of: 

Andalusian influence on, 41-42, 
6on8; and position on Aristotelian 
cosmology versus Ptolemaic 
astronomy, 52-54, 65058

Matulka, Barbara, 2601127
McVaugh, Michael, 100 
medicioe. See physiciao(s) 
Medieval Colonialism: Postcrusade Exploita­

tion of Islamic Valencia (Burns), 94
Medieval Encounters (journal), 104, 110, 

111-12
Medieval Frontier Society (Bartlett and 

MacKay, eds.), 101, 119047
Medieval Spains, The (Reilly), 96 
Mediterranean Emporium, A (Abulafia), 101 
Mediterranean Society, A (Goitein), 133,

i39n32
Megilat Ha-Megaleh, 175
Meir bar Simon of Narbonne, 182-83,

192012
Melkites (al-malkaniyya), 294, 297; 

reference to in Morisco texts, 292, 
294. 3°3n21

Melkites, present-day Syrian, 303020

MacKay. Angus, 91, 96, 119047 
Maghrib, the (North Africa), 105;

influence on Maimonides, 40, 41,43 
magical texts, 7906
al-Mahalli, Jalal al-Din Muhammad ibn 

Ahmad, 301 ng
Mahazik Emunah (Mordechai ben 

Jehosapha), 185
Maimonides, Moses, xviii, 40-60, 66n6g, 

69, 71, 78, 170; and Averroism, 54-60; 
followers influenced by Sufism, 
interpretation of Kabbalah, 76-77; 
Ibn Bajja’s influence on, 45, 62027, 
65059, 73, 82022; influence on 
Ishrdq and Sufism, 72-75, 85n4g; 
influence on Spinoza, 46, 62031; 
Mishneh Torah, on slavery, 132, 
139035; Perakim be-Hazlaha attrib­
uted to, 73, 77, 83030; position on 
Ptolemaic astronomy, 50-51,52-54, 
65058; role in Andalusian revival of 
Aristotelianism, 43-46, 50-51, 
52-54; time spent in Egypt, 40, 41, 
49> 56. 75

Maimonides, Ovadya, 77
Maimonides, R. David b. Joshua, 74 
Maitland, F. W„ 29 
Majorca

great auto of 1691, accounts 
republished in 1931, 316

hisn/qarya model of agrarian landscape, 
21-22

Inquisition effects in the seventeenth­
century, 315-16

Repartiment dealing with, 21, 25-27, 34, 
36023

thirteenth-century, xviii, 20; Muslim- 
Jewish relations, 125-36

males/men, Jewish, traditional dominant 
role in transmission of laws and 
customs, 198, 200; shift in among 
the Judaizers, 201, 20g

al-malkaniyya (Melkites). See Melkites 
Mancha, La, 1610 expulsion of Moriscos, 

266
Manrique, Rodrigo, 320 
manumission, medieval attitudes toward: 

among Christians, 133-35; among 
Jews, 132-36

Maozim, meaning of in Hebrew, Alvarus’s 
interpretation of, 11-13
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monarchism, letrado theories, 244-47; 
critiqued in converse sentimental 
romances, 249-50, 253-54; 
on converses, 247 (see also 
Inquisition, Spanish); shared by 
Spanish Jews, 257018

Moncada, Gaston de, Marquis of Aytona, 
265

Monophysites, 294, 295 
Monter, William, 2iona 
Moore, Robert I.. 28405 
Moors, Africao, early seventeenth-century

Spain seen as vulnerable to attacks 
from, 267

Moors and Crusades in Mediterranean Spain
(Burns), 95

Mordechai ben Jehosapha, 185 
Moretus, description of 1680 auto-de-fi, 316 
Moriscos, xvi, xix-xx, xx 03, 93, too, 

105, 314 (see also conversion of 
Muslims to Christianity); agriculture 
patterns, 31; aljamiadoand Arabic 
manuscripts, 304025; aljamiado text 
copied by. 290-93, 295-96, 299m; 
anti-Christian polemical texts, 
295-99; assimilation (see assimilation, 
of Moriscos); attracted to mjstical 
movements, 281-82; dispersion, 
267-68. 278-79, 312; exile in North 
Africa, 298, 299; expulsions (see 
expulsion of the Moriscos); identity 
seen by the Church as a "counter­
identity," 283; legends, significance of 
number 72, 305033; seen as atheists, 
318; seen as loyal subjects, 269-72; 
sixteenth- and seventeenth-century 
Spain seen by outsiders as full of, xx, 
309-20; slaves as, changing status, 
131-32; in thirteenth-century 
Majorca, 126-27; women, Christian 
men's willingness to marry, 144,

I55n‘5Moros y judios en Navarra en la baja edad 
media (Garcia Arena! and Leroy), 
116024

Moros y moriscos en el levanle peninsular 
(Epalza), 98, 104

Moses ben Nahman. See Nahmanides
Moses ibn Ezra, 72, 73 
Moshe de Leon, 75, 77 
Moshe Narboni, 73, 74, 82021

Melzetin, M„ 170
Memoriale sanctorum (Eulogius), 5-6 
mendicant orders, as proselytizers, 241 
merchants, Moriscos as, 280 
messiah

Jesus as the, role in Christian polemics 
addressed to the Jews, 180, 181, 184, 
187-90

seen as not yet come in Jewish polemical 
works, 182, 184; Alfonso of Valladolid’s 
response to, 187-90; Nahmanides' 
prediction of date of coming, 184-85 

messianism: in Jerusalem school of Jewish 
historical interpretation, 141-42; in 
letrado thought, 245, 247

metes and bounds, measurement of 
alquerias by, 29, 38042

Meyerson, Mark D., xi-xxi, 100, 106, 
110-12, 287028

Miftdh al-din (al-Qaysi), 296-97, 304030 
Miguel Rodriguez, Juan Carlos, 99-100,

H7n33
Milhamot ha-shem, 181-82, ig2n8 
Milhemet Mizvah (Meir bar Simon),

182- 83. 192012
military aristocracy, dominance on the 

consejo real lost to the letrados, 
246-47,256014

military obligations, effect on Mudejars, 95 
military power, 265, 267
Minh-ha, Trinh, 276-77
Minorca, Mudejar society of, 100 
“Minorities and Marginalized" colloquy 

(Pau), 103
miscegenation

definitions and use of term: medieval, 
15409; in the U.S., 147, 15409 

notarial formula used in cases of, 147.
157128

sexual intercourse between 
non-Christian men and Christian 
women as: accusations of, 149-52. 
I57nn32~34, 1580037-39, i59nn4*> 
42; punishment for, 142-45, 150-52. 
15408, 155013

Mishnah ‘Eruvin (Maimonides), 65056 
Mishneh Torah (Maimonides), 52, 56, 132 
missionizing, Christian, 127, 181, 183-85;

emphasis shifted from the Bible to 
reason, 179-80; responses to, 181,
183- 85, 188
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Muslims under Latin Rule (Powell, editor),
101

Musulmans a Catalunya, Els (Balana i 
Abadia), 101

al-Mu’tamin ibn Hud, 42, 60119, 74’ 84039
Mutge, Josefa, 101
Myers, David, 15304
mysticism, 50, 80012, 281-82, 288040;

Ishrdq, 71-74; io medieval esotericism, 
46, 62027; >0 Sufist ioterpretatioo of 
Kabbalah, 76-77

mythos, relatiooship to logos io Kabbalah, 
76-77

Mozarabic experience, 105-6, 122072 
“Mudejar History Today” (Burns), 93 
Mudejars, 27-28, 92-93, 106-9 

accusatioos of miscegenation, 142-43, 
146-52, 158037

anti-Christiao polemical texts, 296 
etymology aod use of term, 103 
expulsioo of, 106, 109
influence 00 ruliog Christian culture, 

275, 28404
persecution of, ill, 141, 142-52 
study of, xvi, xvii-xviii, 91-124;

Anglophone, 91-97, 99, 100-101, 
104, 106, 110-14; noo-Aoglophone, 
96-110, 115015

io thirteeoth-century Majorca, 125-30; 
rehtions with Jews, 128-36; as slaves, 
126, 128-36

Mudejars of Aragon during the Twelfth and 
Thirteenth Centuries, The (Thaler), 95 

muezzio (mtfadhdhin), 13
Muhammad: Alvarus’s knowledge of 

revealed in Indiculus luminosus, q-tq', 
depicted as an Antichrist by Andalus, 
xvii, 6, 7-17; no mention of in Beatus’ 
Commentary on the Apocalypse, 4; public 
denunciations of by ninth-century 
Cordoban Christians, 5-6

“Muhtasib and Mustasaf (Glick), 94 
Mukhtasar (al-Taymi), aljamiado 

translation, 291, 30005
Munk, Solomon, 58, 67081 
Murcia, 102; Repartiment, 21, 28-29 
Murcia school of Sufism, 69, 70, 74-76 
Musa ibn Maymun al-Qurtubi, Abu ‘Imran.

See Maimonides, Moses 
music, Arabic and Muslim, incorporated 

into Christian liturgy, 285010 
“Muslimjewish Relations in the Fourteenth- 

Century Crown of Aragon” 
(Nirenberg), 101

Muslims, xii (see also Mudejars); as con­
verts to Christianity (see conversion of 
Muslims to Christianity; Moriscos); 
interrelations with Christians and 
Jews, 50, 69-78, 105, 141, 145-46; 
late fifteenth- to early sixteenth­
century revolts, 277, 278; sixteenth- 
and seventeenth-century Spain seen 
by outsiders as full of, xx, 309-20; in 
thirteenth-century Hungary, 113

Nader, Helen, 246-47, 25404, 25509, 
256ni4,257016

Nahmaoides (Moses beo Nahman), 46, 
70, 170, 181, 183-85, 188

Najm al-Dio ibn Isra’il, 72
names, Christiao, forced on Moriscos, and 

use of Muslim names, 277
Narrative of Unheard of Popish Cruelties, A 

(Dugdale), 317
naturalism, in Maimonides’ thought, 

55-57. 58-60
Navagiero, on treatment of New

Christians, 313
Navarre: 1498 expulsion of the Jews, 309;

Mudejar society, 99, 102, 116024
Necessary Being (Necessary Existent), 

God as the, for Maimonides and 
Avicenna, 57-58, 67081

Negotiating Cultures: Bilingual Treaties in 
Muslim-Crusader Spain . . ., 113

Negro, Zuan, 311
Neoaristotelianism, 45
Neoplatonism, 45, 56, 67079, 8oni2;

found in Kabbalah, 76-77; influence 
on Ishrdq, 72; in Maimonides’ Guide, 
55-56

Nestorians, 295, 299
on nature of Christ, 293-94; discussed 

in aljamiado text, 290-91, 292, 294; 
discussed in Morisco texts, 292, 
302ml

Nestorius, Bishop of Constantinople, 293 
New Castile. See Toledo
New Christians (see also converses;

Moriscos): attracted to mystical 
movements, 281-82; flight from the 
Portuguese Inquisition, 268, 272;
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el Real, 233-34; 35 godparents for 
Morisco children, 278; intermarriage 
between men and Moriscas, 275, 
280-81, 287039

Old Testament (see also Bible, the; Daniel, 
Book of): allusions to in medieval 
Jewish historiography, xix, 161-75; 
Alvarus’s interpretations in Indiculus 
luminosus, 7, 10, 16; commentaries

Obadiah, as family name of Maimonides, 
55, 66n6g

O’Callaghan, Joseph, 96
Occitania, persecution of minorities in, ill
O’Connor, Isabel Bonet, 112
Old Christians, 257ni8, 271; attitude 

toward converses, 207, 208, 21107,

Padilla, Paul, ill
Padron, Rodriguez del, 248, 253-54,

258021
Palacios, Asin, 296
Palencia, Alonso de, 245
paper mills and “paper revolution," 36015 
pardons: for charges of miscegenation,

151, 158039; crimes excluded from, 
154118

parishes, in fifteenth- and sixteenth­
century Toledo: converses in, 222-31, 
235-36; map, 222, 23606

parish priests, fifteenth- and sixteenth­
century

in Seville, practices of the Moriscos 
overseen by, 279

in Toledo, 226-27, 228; converses as, 
221, 238015

training of, 137013 
parody, in converses sentimental 

romances, 252-54
Parrilla, Carmen, 259025

-------------------- , _______ Partner, Nancy, 170
218041; in convent of Santo Domingo Passover, observance of among converses, 

203-4, 214020
Paul Christian, Friar, 181, 183-85
Paul V (pope), 234 
Paulus Alvarus. See Alvarus, Paul 
Peace of Augsburg (1555), 268 
Peace Treaty of 1604, 315 
peasant parcels of land, recorded in the 

Repartimientas, 20
Pedregal yFantini.Jose, 11403

by Hebrew philosophers, esoteric 
allusions, 46, 47; history, early 
Spanish history adapted to by Santa 
Maria, 243; written Arabic text of the 
Torah studied by al-Biqa’i, 84037 

Olivares (Guzman y Pimental), 272 
On the Sublime (Longinus), 162 
oral transmission, of Jewish customs and 

laws among the converses, 199-200 
Oriental Wisdom (al-Hikma al-Mashriqiyja)

(Avicenna), 72 
Orihuela, 99; Repartiment, 21, 28-29, 32 
Other, the, xii-xiv, 107-9, *46-47 
Oviedo, Fernandez de, 320 
Oviedo, University of, 98 
Owens, Joseph, 67079 
Ozaki, Akio, 99

Nicholas of Cusa, 76 
nigleh (zahir) binarity, 45-47 (see also 

esotericism)
Nirenberg, David, xviii, 101, 105, ill, 

128, 141-60
nistar (bdtin) binarity, 45-47 (see also 

esotericism)
“Non-Christians in a Medieval Frontier

Society" (Berend), 112-13
North Africa

the Maghrib, 105; influence on
Maimonides, 40, 41, 43

Moriscos’ attempt to escape to, 280 
Moriscos’ exile in, 298, 299 
sixteenth- and seventeenth-century

Spanish possessions in, role in Islam’s 
hostility to king of Spain, 267 

North American Catalan Society, 96 
Nuestra Senora de la Asuncion de

Bernardas Recoletas (religious 
foundation), 234

Nunez de Toledo, Bernardo, burial 
chapel, 230

nunneries, in fifteenth- and sixteenth­
century Toledo, 231-35; entrance 
fees, 233-34; founded and joined by 
converses, xix, 232-35

Nuremberg laws of 1935, 144

sixteenth- and seventeenth-century 
foreign visitors' opinions on, 310, 
311-12, 313-14, 3*5

Nicaea, Council of (325), 293, 295, 299 
Nicene Creed, 293, 296, 303ms, 305040
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polemical literature
Christian: early medieval addressed to 

fellow Christians, 179; twelfth-century 
shift to addressing the Jews, 179-91

Jewish: early medieval addressed to fellow 
Jews, 179; responses to Christian 
polemics from the twelfth-century on, 
181-85

Morisco anti-Christian, 295-99
Polgar, Isaac, 185-86, 194038 
political philosophy: letrado approach to, 

242-47; posi-Enlightenment, on 
conflict and stability, 15306

politics: active engagement in of Andalu­
sian philosophers, 49; positions held 
by converses in fifteenth- and 
sixteenth-century Toledo, 221

pope of Rome, authority of, accepted by 
present-day Syrian Melkites, 3ogn2O

Popplau, Nicolaus von, 310 
population: depopulation of minority 

communities through accusations of 
crime, 151-52, 1590041,42; late 
sixteenth- and early seventeenth­
century decline, 267

Portugal
forced baptism ofjews in 1497, 309 
sixteenth- and seventeenth-century:

Inquisition, 268, 272, 317; Protestants 
seen as a danger, 312-13; seen by 
outsiders as full of Muslims and Jews, 
309-20

Possessing the Land: Aragon's Expansion into 
Islam's Ebro Frontier.. . (Stall), 110

Poveda Sanchez, Angel, 26, 28 
power, shift of, in families of Judaizers, 

201, 20g
Prescott, William H., xx ng
Present State of the Jews, The (Addison), 319 
Prime Mover, Aristotelian proof for, 57 
Principles of the Existent Beings (al-Farabi), 44 
prostitutes, 142, 148-49, 1570031, 32 
Protestaots: art used as religious 

propaganda, 316-17; English, late 
sixteenth-century points of agreement 
with French Catholics, 318; 
Huguenots, 268, 272; toleration of 
by Catholic countries, 268; viewed as 
dangerous, 312-15

Proverbs 25:11, 46
Pseudo-Empedoclean traditions, 72 
Ptolemaic astronomy, xviii, 50-54, 65n58

Pedro III of Aragon (Pedro the Great), 
136m

Pedro IV of Aragon (Pedro the 
Ceremonious), 94, 174

Pedro the Cruel (king of Castile and 
Leon), 94, 167-68, 225, 256ml

Pedro de Valencia, memorial for expul­
sion of the Moriscos, 266-68

Peinado Santella, Rafael G., 30 
Pelayo (king of Asturias), 244 
Penyafort, Ramon de, 131, 139029 
Perakim be-Hazlaha (Chapters on Beatitude)

(attrib, to Maimonides), 73, 77, 
831130

Perez, Mosen Jaime, 271 
Perez de la Fuente, Hernan, 234 
Perez Vinuales, Pilar, 1 19050 
Perry, Mary Elizabeth, xx, 274-89 
persecution, xii, lit, 283; of Christians by

Muslims, 5-7, 8, 16; of Muslims and 
Jews, 95, 106, 109. 275, 28508, 320; 
twelfth<entury Andalusian philosophy 
done under threat of, 47-50

Philip II (king of Spain), 278-79, 316, 318 
Philip III (king of Spain), 268

Moriscos as subjects under, 265-72; 
expulsion, 265-68, 269-72, 280; 
loyalty, 269-72

Philip IV (king of Spain), 268, 272 
philosophy, 49, 54, 72-74, 8oni2 

exoteric-esoteric binarity in, 45-47 
of Maimonides, 41,43-46, 50-54;

relationship to Averroism, 54-60 
twelfth-century Andalusian school of

Aristotle studies, 43-54, 62028 
physician (s): interconfessional contacts, 

70-71, 8on8; Jewish skills as in 
thirteenth-century Majorca, 125; 
Maimonides as a, 40, 41,49; studies 
of Mudejar practitioners, too 

pi (it), irrationality of, 65056 
Pines, Shlomo, 53-57, 59, 62027, 64042, 

65155. 670071, 77
pirate colonies, founded by Moriscos 

expelled from Spain, 272
Plato and Platonism, 44-45, 162 
poetics, on allusion, 163 
poetry, 42-43, 46, 6ini8, 162 
pogroms, 241, 285; described by Crescas, 

xix, 163, 168-73, >75
Poland, sixteenth-century policies on 

religious minorities, 268
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qarya. See hisn/qarya complex
Qatada, aljamiado manuscript attributed 

to, 290-91, 292, 293, 295
al-Qaysi, Muhammad, 298; Miftah al-din, 

296-97
al-Qifti, Ibn, 42, 6on8, 70 
qiyds (reasoning), 50-51, 53, 64042 
Qur'an, the, 12; Alvarus’s writings on,

9, 11; anti-Trinitarian passages 
used by Morisco polemicists, 298; 
commentaries (tafsirs), xx, 290-99, 
3°3nl3

al-Qurtubi, Muhammad ibn Ahmad, 292, 
301 ng

Pugiofidei (Raymond Martin), 181 
Pulgar, Hernando del, 245, 257018 
Pul Ian, Brian S„ 2iin8 
pure blood (limpieza de sangre) statute(s), 

144, 220-21, 235, 241, 259025, 275; 
for entry to the Cistercian Order, 311; 
foreign visitors' opinion of, 316

Rabago Hernandez, Carmen Diaz de, 101, 
1201158

rabbinical studies, school of established by 
Pablo de Santa Maria, 242

rabbinic literature, on the messianic era, 
Alfonso of Valladolid’s attacks on, 
187-90

Rabelais, 318
Rada, Ximenez de (El Toledano), 244, 

255n7
rahal/s (private estates), in Muslim Spain, 

22, 26, 27 (see also alquerias) 
ratiocination, narrative depictions of 

among Jewish esoteric elites, 76-77 
rationalism, approach to religious 

orthodoxy for lelrados, xix, 242-47, 
251

al-Razi, Fakhr al-Din Muhammad ibn 
'Umar, 292, 30109

reason: arguments from as basis for 
Christian missionizing, 179-80; 
distinction between faith and, in 
Averroism, 65061

reasoning (qiyas), 50-51, 53, 64042 
rebellions (revolts): converse, 259025;

Muslim, 31, 277, 278, 281, 312
Reconquest, the (Reconquista), 28404, 296; 

myth of in the Alfonsine chronicles, 
174; place in Spanish history

emphasized by letrado writers, 
243-44.245.247

redemption, corporate, as issue in 
Christianjewish polemics, xix, 179-92

redemption of Muslim slaves, provided for 
; by Jews in thirteenth-century Majorca,

131-36
regidores (city councilors), converses as in 

fifteenth- and sixteenth-century
Toledo, 221-22, 234

Regne.Jean, 125, 127, 136m
Reilly, Bernard, 96
religion(s), 283, 288n44 (see also Chris­

tianity; Islam; Judaism; theology); 
Kitab al-fisal as a critical and 
comparative history of, 296; 
preeminence of philosophy over for 
twelfth-century philosophers, 48, 
49-5°

religious foundations, in fifteenth- and 
sixteenth-century Toledo, xix, 231-34

Repartimenl of Mallorca (1232), written on 
vellum, 36ni5

Repartimienlo de Almeria, 3506
Reparlimientos (see also Libras de

Repartimienlo): before the Libras, 
24-25

Revah, Israel Salvator, 2iin8
revisionist history on medieval Spain, 100,

105, ill, I22ny2
revolts. See rebellions
rhymed prose, use by Maimonides, 42-43, 

6int8
Ribera, Julian, 299m
Ribera, Archbishop Sanjuan de, 266, 268
Rio, Fray Nicolas, 274
Risdla al-Nuriyya (Ibn Sabin), 74 
Robles, Beatriz de, 277, 280-83 
Rohland de Langbehn, Regula, 257020 
Rojas, Fernando de, 247-48, 257020, 

258021
role reversal, in converses sentimental 

romances, 252, 26in28
romances, sentimental, by converses, xix, 

242, 247-54, 258021
Roman Empire, dissociation of Spain 

from as topic of Castilian 
historiography, 243-44

Romans: Muslim persecutors of the 
church portrayed in terms of, 6; role 
in Spanish history deemphasized by 
letrado writers, 243-44
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Sabbath, Christian, failure of crypto-Jews 
to observe, 207, 208, 216028

Sabbath, Jewish: observance of among 
converses, 202-7, 216028; women’s 
training in observance of, 198

Sabra, I. A„ 53
al-Sa‘id al-Andalusi, 47-48
saints, tradition of, as common to 

Moroccan Jews and Muslims, 
288044

Salamanca, University of: Colegio de San 
Bartolome, tetrodes as graduates of, 
257016; theology studies at, 242, 
*43.25509

Samuel ibn Tibbon, 43-45, 54, 55-56
San Antonio de Padua (religious 

foundation), 232-34
Sanchez-Alborooz, Claudio, 153m
Sandys, Sir Edwin, 31g
Sanjuan Bautista parish (Toledo), 

225-31, map 224, table 223; burial 
chapels, 228-30

San Martin parish (Toledo), 222, 224, 
236n6, map 224

San Miguel de los Angeles (religious 
foundation), 232-34, 239029

San Nicolas parish (Toledo), 222, 225-31, 
map 224, table 223; burial chapels, 
228-30

San Pedro, Diego, 257020, 258022, 
259025; Cdrcel de amor, 248-50, 
257020, 2580021, 22

Santa Ana (religious foundation), 232-33
Santa Cruz, Maria de, 232
Santa Leocadia parish (Toledo), 222, 225, 

map 224, table 223
Santamaria, Alvaro, 126
Santa Maria, Bishop Pablo de (Selomo 

ha-Levi), 175, 242-43, 244, 25509

Santa Maria la Blanca (Toledo church, 
former synagogue), 224

Santo Domingo el Real (religious 
foundation), 233-34

Santo Tome parish (Toledo), 222, 224-25, 
230, 23708, map 224, table 223

San Vicente parish (Toledo), 222, 225-31, 
map 224, table 223; burial chapels, 
228-30; converses as parish priests, 
227, 238015

Satire Menippee (Arnauld), 318
Schmitt, Jean-Claude, 171 
scholasticism, 45, 54, 25509 
Scholem, Gershom, 81013 
science, conflict between Aristotelian 

cosmology and Ptolemaic astronomy, 
50-54

scientists, Jewish-Muslim friendships 
among, 70

Scripture. See Bible, the; Old Testament;
Qur’an, the

Sefer ha-Berit (Kimhi), 181-82, 19209
Sefer ha-Gdulah (Nahmanides), 185 
Seidenspinner-Nunez, Dayle, xix, 241-61 
seignioralism, 21, 34
Selomo ha-Levi. See Santa Maria, Pablo de 
Sephardic History conference (University 

of Maryland, 1991), 129, 138019 
72, as number with roots in folklore, 297, 

305033
Seville, 107; Jewish community of 

attacked in 1391, 168-69; Moriscos 
sent to, 279, 280-81; Repartimiento, 
21, 25, 29-30

sexual boundaries, in Christian Spain, 
xviii, 141-52

intercourse between non-Christian men 
and Christian women: accusations of, 
149-52. i57nn32-34. i58nn37-39. 
1590041, 42; punishmeot for, 
142-45. 150-52. 15408, 155013

sexuality of Muhammad, discussion of: by 
al-Kindi, 9-10, 19025; by Alvarus, 
9-11, 19025

al-Shafra, Muhammad, 100
Shalom, Joseph, 187-90
sharecroppers, former Muslim slaves as, 

133-34
Sharh Kitab al-'Uqqar (Maimonides), 41 
Sharq al-Andalus (journal), 98, 104, 112 
ShevetJudah (Baer), 17501 
Shi'ites, Seveoer. See Isma'ilism

Rome meetiog of 1978, 22
Rosenau, Helen, 171
Rosenthal, Franz, 85050
Rosner, Fred, 83n3O
Roth, Norman, 105, 15302
royal charters, on privileges enjoyed by 

thirteenth-century Majorca's Jews, 125
Royal Treasure, The (Boswell), 94-95 
Ruano, Eloy Benito, 236m 
Rubiera, Maria Jesus, 36013 
Rucquoi, Adeline, 115015
Rudolf II (Holy Roman Emperor), 272
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Shirazi, Qutb al-Din, 72, 82021
Sicily: expulsion of Muslims from, 112;

Norman, land registers, 34n2 
Siervo libre de amor (Padron), 248, 253-54,

Sull,Judith, 162-63
j, Strauss, Leo, 8oni2

258021 ' ’ Suarez. Catalina, burial chapel, 230
Siete edades del mundo (Santa Maria), 242-43 suffering, 
sign of the cross, cryptoJews' failure to

make at appropriate times, 203, 207 
Siliceo, Cardinal Juan Martinez, 221 
Simeon ben Zemah Duran, 133 
Simmel, Georg, 15306 
Simon, Larry J., xviii, 111, 125-40 
Sincere Brethren (Ikhwan al-Safa’), 44, 

56, 62n24
Sjoberg, Gideon, 36013
skepticism, of Maimonides, 53-54,

65058
slavery (see also slaves): medieval Christian 

attitudes toward, 132-33; medieval 
Jewish attitudes toward, 132-36; shift 
to other forms of medieval servitude, 
*33-34

“Slavery and Solidarity” (Meyerson), in 
“Slavery and the Social Order"

(Meyerson), ill 
slaves, Muslim, xviii, 111

in thirteenth-century Majorca, 126,
127- 28; redemption or manumission 
of, 131-36; relations with Jews,
128- 36; treatment after conversion 
Christianity, 131-32, 134-35

social status: burial chapels as symbols of, 
228; resting on wealth rather than 
lineage in fifteenth- and sixteenth­
century Granada, 31; stratification 
following the Repartiment of Valencia, 
27-28

Society for Spanish and Portuguese 
Historical Studies. 96

Sol Cabello, Maria, 100
Solomon ben Abraham Adret, 133
Solomon Ha-Levi, 175
Soto i Company, Ricard, 126 
“Spanish and Portuguese Reconquest, 

1095-1492" (Bishko), 97

Spanish language (see also aljamiado): anti- 
Christian polemical texts written in, 
«95- 298

Speculum (journal), 104
Spinoza, Baruch, 46-47, 58-59, 60, 

62031, 74

Stall, William Clayton, no 
Stanhope, James, 315-16 
Still, Judith, 162-63 
Strauss, Leo, 80012

____ . 1 ' 1 
as a continuum for Jewish

writers, 170 
Sufism, 69, 70, 74-76 
Suhrawardi, 72-74, 76, 8ini7, 82024 
Sumo de politico (Arevalo), 245 
Summa de poenitentia et matrimonio

(Penyafort), 131, 139029 
Sunday as Christian Sabbath, failure of

crypto-Jews to observe, 207, 208, 
216028

Surat Maryam (Quranic jura), 
commentary on, 290-gi

Sural al-Zukiiruf (Quranic sura), 
commentary on, 290-91

al-Suyuti, Jalal al-Din ‘Abd al-Rahman ibn 
Abi Bakr, 301-209

Sylvester I (pope), 299, 305040

al-Tabari, Abu Ja’far Muhammad ibn Jarir, 
292, 294, 30109, 302ml, 303021 

al-Tabrizi, Abu Bakr Muhammad ibn 
Muhammad, 72-73, 82021

tafsirs (commentaries on the Qur’an), 
3O3ni3; preserved and translated by 
Mudejars and Moriscos, 290-92, 
295; studied by Ldpez-Morillas, xx, 
290-99

Talmage, Frank, 45-46 
Tapia SJnchez, Serafin, 100 
taqiyya: existential esotericism in, 46;

practiced by Moriscos, 279 
al-Taijuman, ‘Abdallah (Anselmo

Turmeda), 297 
Tate, Brian, 163-64 
Tate, Robert B., 25404, 25507, 2560010, 

12,257018
taxation, accusations of miscegenation 

used by lords as form of, 151-52 
tax-farmers, converses as in fifteenth- and 

lu95-*4y* tuismvu/, a/ sixteenth-century Toledo, 222
Spanish Kingdoms 1250-1516 (Hillgarth), 96 al-Taymi, Yahya ibn Salam, 291, 30005 

' Temple, the: desecration in 168 b.c.e.
by Antiochus IV Epiphanes, 14; 
destruction of the First and Second, 
used in argument over coming of the 
messiah, 184

Teresa of Avila, St, 233, 234, 288044
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Wagner, Klaus, 107
Wansborough, John E., 164
Wasserstrom, Steven M., xviii, 69-87

Turmeda, Fray Anselmo (‘Abdallah 
al-Tarjuman), 297

Twelfth Medieval Conference (University 
of British Columbia, 1981), 106

Tyconius, 3, 1702

text(s), 162-63, *7°
intertextuality, 162-63; place in medi­

eval Jewish historiography, 161-75 
Thaler, Donald, 95 
Themistius, 43, 44 
theology: letrado promotion of rationalist 

approach, xix, 244-47, 25509; 
studied at Paris and Salamanca by 
Santa Maria and Cartagena, 242, 
243.255n9

Theology of Aristotle, yz, 73, 75 
Thou, Jacques Auguste de, 317, 319 
318, theological and biblical significance 

of figure, 303023
Todros (thirteenth-century Hebrew poet), 

162
Toledo, 24-25, 103

fifteenth- and sixteenth-century: compo­
sition of consejo real changed in 1480, 
246-47, 256014; converses in, 
222-36, 241; 1499 rebellion, 247; 
nunneries, xix, 231-34; parishes, 
222-31; relations between converses 
and Old Christians, 220-22

Torah, written Arabic text of studied by 
al-Biqa’i, 84037

Torres Fontes, Juan, 93, 97 
Torro.Josep, 27-28 
torture, used to obtain confessions during 

the Inquisition, 197, 21002
Toubert, Pierre, 22
Trade and Traders in Muslim Spain 

(Constable), 105
transcendence, balance with immanence, 

59-6°
Transito, El (Toledo synagogue), 224-25 
Trastamara dynasty, 242, 256ml (see also 

individual monarchs); legitimized by 
letrado writers, 245-47

Tratado Catalan medieval de derecho isldmico, 
Un (Barcelo Torres, ed.), 123084 

tribalism, 22, 23, 33
Trioity, oature of the: addressed at the 

Church councils, 293-94; doctrine of 
examined in Morisco texts, 290-94, 
296, 297-98

Triunfo de amor (Flores), 257020, 261028 
Tuhfa (Turmeda), 297
Turks, early seveoleeoth-century Spaio 

seeo as vulnerable to attacks from, 
267, 270-71

‘Ubaydallah, as family name of
Maimonides, 55, 66n6g

Uitti, Karl D., 174
Uns al-Gharib (Consolation to the Stranger)

(Judah ben Nissim), 77
Urvoy, Dominique, 74, 104

Vajda, Georges, 75, Sgngo, 84041 
Valencia: hisn/qarya model of agrarian 

landscape in, 21-22; Mudejars in, 94, 
99-103, 106-7, lo9' ln> 117028, 
120056; reassessment of feudalism 
in, 22-23, 34; Repartiment, 21, 23, 
27-29, 36015; 1609 expulsion of the 
Moriscos, 265; status of Muslims in 
thirteenth century, 127

Valladolid: burning of described by Car?a, 
167; 1559 auto-de-fe, 316

Vandenesse, presence at 1559 auto-de-fe, 
316

Van Koningsveld, P. S„ 3O4nn28, 30, 
3O5n3i

Van Limbosch, Historia inquisitionis, 317
Vaquero, Mercedes, 174
Vergel de principes (Arevalo), 245
Veryard, Ellis, 318
Viator (journal), 93, 97, 101, 104, ill 
Vicent Ferrer, St., 224
Villadiego, community of, 1367 killing of 

Jews in, described by Carca, 168
villages. See alquerias
Vincent, Bernard, 267 
vineyards, 26-28, 32 
violence, resistance to found in converses 

sentimental romances, 251-54
Virgin Mary. See Mary, mother of Jesus 
Vision of "Spanish Decline” (Galan Sanchez), 

91-92
Vives, Luis, 320
Voltaire, 318
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wealth of converso community, in 
fifteenth-century Toledo, 225-26, table 
223

Weissberger, Barbara F„, 251-52, 259025, 
260027

Whinnom, Keith, 2581122
Wiegers, Gerard Albert, 3040028, 30, 

305031
Williams, John, 3, 1805
winedrinking, interfaith, 145, 148 
wise men of the Banu Isra’il, in the 

aljamiado manuscript, 290-91, 292, 
293,295,303013

wit, of Maimonides, 42-43, 61015
witchcraft trials, Pedro de Valencia’s 

memorial on, 266
Wolf, Kenneth Baxter, xvii, 3-19, 

1221172
Wolfson, Harry A., 55, 6yn77
women, 100, 198, 21105 (see also sexual 

boundaries); crypto-Jewish (con- 
versas), role in maintainingjewish 
life in community and home, xix,

197-210, 2iin8; exchange of, 
146-47, importance in Griselj 
Mirabella, 251-53; Moriscas, role in 
struggle over assimilation, xx, 274, 
275-84; religious foundations for in 
fifteenth- and sixteenth-century
Toledo, xix, 231-34

Worton, Michael, 162-63

Yom Kippur, observance of among 
converses, 202-6

Yovel, Yirmiahu, 62ngt
Yusuf ibn Hasdai, correspondence with

Ibn Bajja, 70

zahir (mgleh) binarity, 45-47 (see also 
esotericism)

al-Zamakhshari, Mahmud ibn ‘Umar, 292,
301 ng

zambra, incorporated into Christian 
liturgy in efforts at converting 
Muslims, 275

Zohar, 46, 50
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