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INTRODUCTION

In the city of Valencia, on 22 September 1609, town criers proclaimed
the edict of expulsion for the Moriscos of that kingdom. The king,
Philip III, had resolved that:

[...] all Moriscos be taken from this kingdom and be expelled to Bar-
bary.!

In the edict, the king explained that he was expelling the Moriscos
because all attempts to convert their minds and hearts to true belief
in Christianity had failed but also because he feared that they were in
league with his enemies the Turks, both those of the Ottoman Empire
and those in the Magreb.

The Moriscos were those cristianos nuevos, or New Christian con-
verts from Islam, who, during the sixteenth century, had ceased, offi-
cially, to be Mudejars, that is Spanish Muslims living in Christian
territory.” The conversions had been, in most cases, involuntary, as
from 1526 the choice had been between conversion and exile.’ That
was the year when the last Mudejars, those of Valencia, had converted
to Christianity. The expulsion of the Moriscos began in Valencia in
1609 and continued in other parts of the country until 1614. Henri
Lapeyre’s figures for the numbers expelled are generally accepted as
accurate. R. Benitez Sanchez-Blanco & E. Ciscar Pallarés take Lapeyre’s

' “[...] he resuelto que se saquen todos los moriscos desse Reyno, y que se echen en
Berberia” Bando de expulsidon de los moriscos de Valencia: P. Boronat y Barrachina,
Los moriscos espafioles y su expulsion, I (Valencia: F. Vivés y Mora 190)1, p. 191; M.
Garcia-Arenal, Los moriscos (Madrid: Nacional, 1975), p. 252.

> L. P. Harvey argues that the term Morisco gives rise to misunderstandings and
is anachronistic when used to describe converts from Islam to Christianity in the
early sixteenth century: the early converts were called ‘nuevos convertidos de moros’
(new converts from Islam): L. P. Harvey, Muslims in Spain 1500 to 1614 (Chicago/
London: University of Chicago Press, 2005), pp. 3-6. While accepting fully the valid-
ity of Professor Harvey’s reservations, I have decided to use the term Morisco as the
use of Muslim excludes the possibility that some of the new converts were sincere
Christians.

> A. Dominguez Ortiz, & B. Vincent, Historia de los moriscos: vida y tragedia de
una minoria (Madrid: Revista de Occidente, 1978), pp. 24-25.
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figure of 272,140 and round it off as 300,000 to include the incomplete
studies and those who escaped clandestinely.* In Valencia, six Morisco
households from each hundred were to remain in order to cultivate
the land. The lords would decide which households could stay. Prefer-
ence was to be given to older agricultural labourers provided that they
did not have married children. Those who had lived for two years
among cristianos viejos (Old Christians) or those who were on record
for receiving the Eucharist were also excluded from expulsion. Some
other categories of Moriscos were to be exempted, but not many; the
families of children under four and mixed marriages with children
under six also had the option of staying.” Later edicts in 1610, for Cas-
tile, Extremadura, Andalucia, Aragén, and in 1613 for Murcia, added
further exemptions.®

This expulsion cannot be compared with that of the Jews in 1492;
then the conversos, or converts from Judaism, had been exempted and
only the orthodox Jews expelled. Such a block banishment of baptised
Christians was unprecedented and had been undertaken without the
support of the Cardinal and former Inquisitor General, Don Fernando
Nino de Guevara (1599-1602).” Nor can one hold the Inquisition
responsible for the final decision,® although the current Inquisitor Gen-
eral in 1609, Don Bernardo de Sandoval y Rojas, had voted in favour
of expulsion at the meeting of the Council of State on 4 April 1609.°

4 H. Lapeyre, Géographie de I'Espagne morisque (Paris: Ecole Practique des Hautes
Etudes, 1959); R. Benitez Sanchez-Blanco & E. Ciscar Pallarés, Historia de la iglesia en
Espafia, IV, ed A. Mestre Sanchis (Madrid: RAE, Editorial Gredos, 1979), p. 307.

* Garcia-Arenal, Los moriscos, pp. 252-255.

¢ A. Galmés de Fuentes, “Los que se quedaron. Significado e influencia de los moris-
cos conversos que no siguieron en el exilio”, in Congreés Internacional: 380° Aniversari
de I'a expulsio de los Moriscos (Catalunya: Generalitat de Catalunya, 1994), p. 173.
The Morisco servants of grandees were at times allowed to stay; those of the Duke of
Medina Sidonia probably were. However, the king’s own Morisco violinists, who were
spared initially, were expelled in the end: J. B. Tueller, “Moriscos who Stayed Behind
or Returned”, Los moriscos. La expulsion y después. Congreso Internacional, Biblioteca
Nacional de Espaiia, 3 & 4 de septiembre de 2009 (4 September).

7 Nifio de Guevara had sent a memorial to the Council of State in 1600 in which
he rejected expulsion as unjust and futile and urged a continuation of gentle methods
of evangelization: Boronat y Barrachina, Los moriscos, I, p. 20.

8 J. Pérez Villanueva & B. Escandell, Historia de la Inquisicion en Espafia II (Madrid:
BAC, 1984), p. 910.

® M. Danvila y Collado, La expulsion de los moriscos espafioles. Conferencias pro-
nunciadas en el Ateneo de Madrid (Madrid, 1889), pp. 281-282.
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The Pope, Paul V, had not given his approval either,"” nor had many
members of the Spanish hierarchy."

Expulsion

Since Danvila y Collado first mentioned that, on 4 December 1581,
a committee in Lisbon had suggested expulsion, which the Council
of State formally recorded on 19 September of the following year,
many have seen that date as significant. Danvila believed that expul-
sion from then on had been an option that emerged from time to
time, yet that, in spite of this decision, Philip II had never dared to
carry out this extreme measure. Rafael Benitez Sanchez-Blanco dis-
putes this interpretation: on 4 December 1591 the committee had
not discussed expulsion but a memorial on the evangelization of the
Moriscos. The issue of expulsion was discussed in late summer 1582
when a new committee decided to expel the Valencian Moriscos to
North Africa. According to Benitez, Philip II rejected or modified all
the points made at the council and, by excluding his confessor Chaves
from the final discussions, made it impossible for a definitive decision
to be made."? Benitez gives an explanation of Philip II's attitude on
the expulsion, which offers a solution to a conundrum that has long
puzzled historians. In their seminal work on the Moriscos, Antonio
Dominguez Ortiz and Bernard Vincent, in the chapter describing the
events that led up to the expulsion, raised the following questions.
Why did Philip II, whom many considered inflexible and concerned to

10 C. Pérez Bustamente, “El pontifice Paulo V y la expulsién de los moriscos”,
BRAH, CXXIX (1951), 219-233. The pope left nothing in writing about his attitude
to the expulsion. Philip III, in a letter of 1610 to the Spanish ambassador at the Vati-
can, Don Francisco de Castro, gave examples of apostacy among Moriscos who had
gone to Algeria and urged Don Francisco to inform the pope so that “[...] se digne
reformar el concepto erroneo que havia hecho” ([...] so that he deigns to change the
wrong impression that he had formed): S. Pastore, “La posicién del Vaticano frente
a la expulsién”, Los moriscos. La expulsion y después, BNE, 3 September. The pope’s
attitude was ambivalent: he asked the Catholic Apologist Damian Fonseca to remove
a passage from his book which claimed that the pope had approved of the expulsion,
yet his nuncio had attended a mass held in Madrid in 1610 to celebrate the event. See
Part I, Chapter 1, p. 43.

' Dominguez Ortiz, & Vincent, Historia de los moriscos, pp. 160-161.

2 R. Benitez Sanchez-Blanco, Heroicas decisiones. La Monarquia Catélica y los
moriscos valencianos (Valencia: Institucio Alfons el Maganim/ Diputaci6 de Valéncia,
2001), pp. 325-326; 346-347.
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make his kingdoms religiously unified, not expel the Moriscos? Why,
instead, was the expulsion undertaken by his son, Philip III, whose
nature was reputed to be gentle and benevolent?"’ Benitez argues that
Philip II did not procrastinate on carrying out the expulsion as he had
never favoured it: from 1564 he had always advocated gentle methods
of evangelization of the Moriscos to wipe out the ‘original sin’ of the
forced baptisms carried out by his father, the emperor Charles V."
The direct influence of the Duke of Lerma, privado or favourite
of Philip III, was also a factor in bringing about the expulsion'” and
the first of the expulsions took place in the same year that a truce
was signed with the Protestants of the Netherlands. John Lynch has
pointed out that the very unpopular Truce of Antwerp was signed on 9
April 1609, the very same day that the final decision was taken to expel
the Moriscos.'® The truce, together with peace with England (1604),
solved logistical problems by making available ships and troops for
the transportation of the Moriscos. To expel a group who had, in the
mind of most people, long resisted Catholic orthodoxy compensated,
in some way, for the failure to impose such orthodoxy on the rebel
Protestants of the Low Countries.”” Dominguez Ortiz and Vincent also
consider other possible reasons why the expulsion was undertaken:
what influence did the Church'® and the Council of State exercise and

1 Dominguez Ortiz, & Vincent, Historia de los moriscos, p. 160.

!4 Benitez Sdnchez-Blanco, Heroicas decisiones, p. 318. Ambiguity about Philip IT’s
attitude may be due to inaccurate information being given to Philip III by royal coun-
cillors who had also served his father, as Philip III is reported as stating that his father
had resolved to expel the Moriscos: “[...] lo cual mi Sefior y Padre tuvo resuelto veinte
y siete anos ha” (which my Lord and father had decided 27 years ago): Pastore, “La
posicion del Vaticano frente a la expulsion”, Los moriscos. La expulsion y después, 3
September, 2009.

5 D. de Guzman, Reyna Catolica. Vida y mvuerte de D. Margarita de Austria,
Reyna de Esparia. Al Rey D. Phelipe III, N S'. D. Diego de Gvzman, Patriarcha de las
Indias, Argobispo de Tyro, del Consejo de su Mag® y del supremo de la §* Inquisio” su
Capellan y Lismosnero mayor Maestro de la Christianis® D. Ana Reyna de Francia y
de las Serenis™ Infantas D. Maria y D Margarita (Madrid: Luis Sdnchez, 1617), fols
1927-192"; B. Ehlers, Between Christians and Moriscos. Juan de Ribera and Religious
Reform in Valencia, 1568-1614 (Baltimore: The John Hopkins University Press, 2006),
p. 143.

' J. Lynch, Spain under the Hapsburgs, I (London: Basil Blackwell, 1965), pp.
44-45.

17 Statements which the Duke of Lerma made in 1617 link the Netherlands’ truce
and the expulsion of the Moriscos: A. Feros, Kingship and Favoritism in the Spain of
Philip III 1598-1621) (Cambridge: Cambridge University Press, 2000), p. 204.

'8 Ongoing research on the attitudes of the religious orders finds it difficult to
establish what were the official positions of the religious orders. Even the position
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to what extent was Philip III affected by the attitudes of those close to
him? The Council of State feared greatly foreign intervention in Spain
by the Turks. This fear was accentualed by the fact that Moriscos had
been fleeing to Morocco since 1570; they had intervened in the civil
war there and encouraged the sultan of Morocco to invade Spain.”
Hostility to the Moriscos had, of course, increased greatly after the
second Revolt of the Alpujarras or guerra de Granada (1569-1571),
put down with great ferocity by Don Juan of Austria. Bernard Vincent
considers that the ensuing distrust of the Moriscos gave rise, at times,
to some fraudulent accusations of conspiracy against the Moriscos, in
the period leading up to the expulsion.”

Queen Margarita’s hostility to the Moriscos was also undoubtedly a
factor: She had grown up in Graz, in Austria, rather too close for com-
fort to the Ottoman Empire, which may have influenced her attitudes.
Her hostility to the Moriscos is confirmed by the Catholic Apologist
Pedro Aznar Cardona: “Finally, I invoke the late most serene majesty,
our mistress Dofla Margarita of Austria, who from Heaven is aiding us
with her declared patronage against the infidel Moors”.* The Catholic

of the Jesuits, who had evangelised the Moriscos since their foundation, is uncertain.
Some disapproved of Ignacio de las Casas, the Morisco Jesuit whose ideas are dis-
cussed below: P. Broggio, “Las posturas conflictivas o convergentes de las diferentes
ordenes religiosas: jeronimos, dominicos, jesuitas frente a la expulsion”, Los Moriscos.
La Expulsion y después, BNE, 3 September, 2009.

9 M. Garcia-Arenal & G. Wiegers, “La expulsion en Marruecos”, Los moriscos. La
expulsion y después, BNE, 4 September 2009. Fear of invasion from Morocco, where
there was conflict between two pretenders to the throne, Muley Zidan and Muley
Xeque, preoccupied the Council of State in the years preceding the expulsion. Benitez
argues that the arrival in Spain of Muley Xeque in mid March 1609 caused the Council
to decide on expulsion: Benitez Sanchez-Blanco, Heroicas decisiones, p. 393. M. A. de
Bunes Ibarra refers to the common belief that the Moriscos were collaborating with
the Turks, who had allied with the French, English and Dutch against Spain: M. A.
de Bunes Ibarra, “La expulsion en el contexto de la politica mediterrdnea de Felipe
III”, Los moriscos. La expulsién y después, BNE, 3 September 2009. This fear was given
dramatic form in the anonymous play Los moriscos de Hornachos (1609). (See bibliog-
raphy and footnote 4 in the Conclusion.)

% B. Vincent, “El rio morisco”, in Los moriscos: una minoria marginada, Actas del
Congreso Internacional Granada 13-16 de mayo de 2009, Pabellon de al-Andalus y la
Ciencia. At press.

2! “En fin yo me hago a la parte de la quondam serenissima Reyna, nuestra sefiora,
dofia Margarita de Austria, q desde el Cielo nos ayuda con su patrocinio declarado
contra los infieles Moros™: P. Aznar Cardona, Expvision ivstificada de los moriscos
esparioles y suma de las excelencias christianas de nuestro rey D. Phelipe, tercero de este
nombre (Huesca: Pedro Cabarte, 1612), fol. 118". Aznar Cardona seems to confer on
the queen saintly status as he also calls upon St. Vincent Ferrer, Blessed Luis Beltran
and others.
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Apologists of the expulsion were a group of writers who, in the years
immediately after the expulsion, wrote to justify the event and to exon-
erate Philip III from all blame.*

Pedro de Valencia (1555-1620), Royal Chronicler (for Castile) and
for the Indies of Philip III (1607-1620) was concerned about the influ-
ence on the king of those in favour of expulsion. In his Treatise Con-
cerning the Expulsion of the Moriscos he urged the king to exercise the
most important kingly virtues of courage and good judgement® and
not be swayed by those who disguise expediency as piety and religious
concern. He saw the King as an Under Shepherd, who will have to give
an account of his rule to Christ, the Head Shepherd; Divine Provi-
dence will punish kings who abuse their power and put self interest
before the welfare of their subjects.

Let’s look briefly at the arguments of those who were unambigu-
ous in their support of the expulsion and of those who were equally
unequivocal in their opposition: the latter group felt that the Moriscos
should be gently weaned away from their loyalties to Islam by appro-
priate evangelization, good example and a strict curtailment of the
powers of the Inquisition; the former group believed that the Moris-
cos were irredeemable heretics and apostates who should be expelled
en masse for the protection of good Christians. In subsequent pages
these opposing attitudes will be explored in detail and we will attempt
to reconstruct the weltanschauung of each group. Thus, in Part I of this
book, there are studies of the Catholic Apologists’ common arguments
and their sources and these will be juxtaposed with those of Pedro de
Valencia, whose ideas are analysed in Part II. The comparison between
the ideas of Valencia and those of the Apologists reveal such funda-
mental differences that they have inspired part of the title of this book;
Valencia and the Apologists were truly Worlds Apart in their analysis
of ‘el problema morisco’.

2 Jaime Bleda was a Dominican and the graduate Pedro Aznar Cardona was act-
ing as amanuensis for his uncle, Fr. Gerébnymo Aznar, Prior of the monastery of St
Augustine in Huesca. Marcos de Guadalajara y Javier was a Carmelite and came from
Zaragoza and Blas Verdu and Damidn Fonseca were Dominicans like Bleda.

» These are the primordial kingly virtues according to Dio Chyrsostom, whose
ideas on kingship influenced greatly those of Pedro de Valencia: see the Chapter on el
rey pastor (the shepherd king), note 13.
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Archbishop Juan de Ribera

Philip III, in the expulsion edict for Valencia, had expressed his disap-
pointment that all attempts to evangelize the Moriscos had failed. He
wrote of his fear that God would punish Spain for the sins of heresy
and apostasy committed by the Moriscos and wrote that ‘learned and
holy men’ had advised mass expulsion. Certainly Archbishop Juan de
Ribera (c. 1532-1611), Patriarch of Antioch and Archbishop of Valen-
cia, had been advocating expulsion since 1582** and had been pressing
for this measure since 1601.% In his later memorials to the king, Ribera
quite despaired of any true conversion of the Moriscos. In fact, accord-
ing to his first biographer, he went so far as to urge Philip III to expel
the Moriscos under pain of mortal sin.”® Ribera’s early enthusiasm for
the evangelization of the Moriscos and the establishment of a network
of parishes had faded by the 1590s. By then there were enough par-
ishes and rectors, but he no longer believed that religious instruction
would make any difference and so was exerting pressure for expul-
sion.” Philip III, however, did not heed Ribera’s advice initially. When
he summoned Cortes in Valencia in 1604 he did not wish to discuss
the Morisco problem with Ribera but received instead Don Feliciano
de Figueroa, Bishop of Segorbe and former secretary of Ribera, who
was opposed to the expulsion.?®

Juan de Ribera provided Philip III and the Duke of Lerma, with
the theological arguments needed to justify the expulsion and some
of these are used by the Catholic Apologists.?” The providentialism of
the King’s remark cited above expresses the Archbishop’s own belief.*

# Benitez Sanchez-Blanco, Heroicas decisiones, p. 350.

» Boronat y Barrachina, Los moriscos, I, pp. 34-40; F. Escriva, Vida del illustrissimo
y excellentissimo don Juan de Ribera, patriarca de Antoquia y arcobispo de Valencia
(Valencia: Pedro Patricio Mey, 1612), pp. 349-363, 366-400.

% Escriva, Don Juan de Ribera, p. 396. There is an interesting study of Ribera by
Francisco Marquez Villanueva in which he shows Ribera to be a complex character,
who suffers scruples following the decision to expel the Moriscos: F. Mdrquez Vil-
lanueva, “El nunc dimittis del Patriarca Ribera”, in El problema morisco desde otras
laderas (Madrid: Ediciones Libertarias, 1991), pp. 196-318. This idea is also developed
at length by Benjamin Ehlers in his book.

¥ Ehlers, Christians and Moriscos, pp. 148-150.

# Dominguez Ortiz, & Vincent, Historia de los moriscos, p. 168.

» Ehlers, Christians and Moriscos, p. 143.

* In his triumphalist sermon Nunc dimittis servum tuum [Now you may dismiss
your servant], given in the Seo of Valencia on 27 September 1609, Ribera makes Philip
III a providential instrument of the divine will: “Lo que yo creo es que la providencia
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Ribera’s long term as Archbishop of Valencia, where there was the
largest concentration of Moriscos in Spain, and his own personal com-
mitment to evangelization at the beginning of his ministry, both invite
an analysis of his attitudes.

Imbued with reforming zeal, Ribera had sought initially to carry
out the dictates of the Counter Reformation, which relied on bishops
resident in their dioceses for their implementation. For his first decade
in Valencia, Ribera believed that he could bring about a true conver-
sion of the Moriscos. He attempted to reorganize Morisco parishes
and provide them with competent priests, at times spending his own
personal wealth to finance these efforts. Aware that the Inquisition
complicated relations with the Moriscos, he supported the Concordat
signed by the King and the Inquisitor General, Gaspar de Quiroga,
on 12 October 1571. This granted specific immunities to the twelve
Morisco communities in exchange for an annual subsidy of 50,000
sueldos. At this stage, Ribera shared Quiroga’s belief that the Moris-
cos could be persuaded to abandon their Islamic practices and beliefs
once the Inquisition was taken out of the equation. In 1575, Ribera
sent extra funding to the Morisco school and appointed a more active
rector when the previous one, who had held the office for thirty years,
retired.”!

The Archbishop had a keen interest in the evangelization of other
countries and was in close contact with the Jesuits in Valencia: his
library had geographical treatises and accounts of Jesuit missions to
China and Japan and other works on the evangelization of the Protes-
tants. Ribera believed in the power of the word and both sent Jesuits
to preach to the Moriscos and he himself dedicated three months a
year in the visitation of his parishes, including Morisco parishes in his
itinerary.*? By the 1580s Ribera’s initial enthusiasm for the expansion,
reform and unification of the Church among his flock had diminished:
the hostility of the Valencian clergy, who regarded him as an inter-
fering Castilian, and the continuing apostasy of the Moriscos made

divina tenfa guardada esta importantissima empresa para [...] el Rey Nuestro Sefior”
[I believe that Divine Providence had kept this most important enterprise for [...] the
King, our lord]: Benitez Sanchez-Blanco, Heroicas decisiones, p. 413.

31 Ehlers, Christians and Moriscos, pp. 84, 86.

2 Gaspar Aguilar, in his play, El gran patriarca don Juan de Ribera, shows the
Moriscos rejecting out of hand Ribera’s preaching in one such visit. The Moriscos were
locked in the church so that they were forced to attend the sermon: Poetas dramdticos
valencianos, 11, El gran Patriarcha don Juan de Ribera (Madrid: RAE, 1929), p. 280.
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him lose heart.” His increasing disillusion over time is reflected in his
sermons: there he likens preaching to unreceptive Moriscos to casting
seeds over thorns or rocky ground.** Ultimately, Ribera came to believe
that he could only pursue his aim of a united Christian community by
letting the Moriscos go: he would sacrifice their salvation for the good
of Old Christians.”” The medical and biblical imagery which he used
to express this purification of the body politic is used extensively by
the Catholic Apologists.

Ribera’s catechism

Ribera’s harsh attitudes towards the Moriscos in the latter half of his
rule can be seen in his catechism: Catechismo para instrvccion de los
nvevemente convertidos de moros.*® He claimed that it was merely a
reorganization of the Doctrina christiana en lengua drabe y castel-
lana (Valencia: Juan Mey, 1566) of one of his predecessors, Bishop
Martin Pérez de Ayala (1564-1566), who had had the catechism pre-
pared when he was bishop of Guadix and then printed it in Valencia.”
Ricardo Garcia Carcel disagrees: the tone is different, as are the readers
to whom it is directed: Ayala’s catechism was aimed at the Moris-
cos themselves whereas Ribera’s was directed at rectors and priests.*®
Ayala’s work contains the most common prayers, the commandments
and precepts of the Church and a guide to the physical responses and
gestures used at mass. It is bilingual, in Castilian with interlinear Ara-
bic, and is written in simple language. (The translation is, however,
apparently poor, and was probably misunderstood and ridiculed by

3 Ehlers, Christians and Moriscos, p. 81.

* Ehlers, Christians and Moriscos, p. 86.

> Ehlers, Christians and Moriscos, p. 150.

% J. de Ribera, Catechismo para instrvccion de los nvevemente convertidos de moros.
Impresso por orden del Patriarcha de Antiochia, Argobispo de Valencia, Don Juan de
Ribera (Valencia: Pedro Patricio Mey, 1599).

% M. Pérez de Ayala, Doctrina Christiana en lengua Arabiga y Castellana (Valencia:
Juan Mey, 1566), 2nd. ed. facsimil R. Chabas (Valencia: Hijos de Vives Mora, 1911).
Ribera succeeded to the see of Valencia in 1568, just two years after the death of Pérez
de Ayala.

% R. Garcia Cércel, “Estudio critico del catecismo de Ayala-Ribera”, Les Morisques
et leur temps, ed. L. Cardaillac (Montpellier: Centre National de la Recherche Scien-
tifique, 1983), pp. 159-168.
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the Moriscos).”” The tone of the Prologue, however, reveals Ayala’s
warmth and apostolic zeal: “Receive, beloved children in Christ, from
your Pastor and spiritual father (who desires your salvation with all his
heart) this brief summary of Christian doctrine, that for your benefit,
we have brought together and had translated into the colloquial Arabic
of this kingdom”.* Ayala was a pre-Tridentine reforming ecclesias-
tic whereas Ribera embodied the ideals of the Counter Reformation.
Unlike Ayala, he opposed the use of preachers with knowledge of Ara-
bic. When Ayala arrived in Valencia in 1565 he requested that Fr.
Jeronimo Mur, the Morisco Jesuit, return from Rome to undertake
evangelization of the Moriscos in Arabic. However, when Ayala died
in 1566, this initiative was shelved.* The Jesuits continued to urge the
use of Arabic but with little success. It was not until the final decades
of the sixteenth century that the use of Arabic in the evangelization of
the Moriscos was once again put forward energetically by the Morisco
Jesuit, Ignacio de Las Casas (1550-1608), who himself preached in
Arabic to the Moriscos of Valencia (1587-1590). Las Casas’s convic-
tion of the importance of using Arabic in the attempts to convert the
Moriscos of Valencia is evident in the long document in which he sets
out his arguments in favour of this policy and which he sent to the
Jesuit Provincial for Castile, Cristobal de los Cobos.*

In Part I of his Catechismo (1599), Ribera uses many of the argu-
ments common to the antialcoranes, those anti-Islamic polemical works
written as an aid in the evangelization of the Moriscos. For example
in Book 1, Dialogue 13, the subject is the vicious life of the legislator
of Islam, Muhammad; the common criticism of the Prophet’s lack of
chastity features here as does the accusation of being a willing cuckold
when he tolerated ‘Aisha’s adultery (pp. 81-95); Dialogue 15 concerns
the errors, lies and fables of the Qur'an (pp. 106-120) and Dialogue 18
decries the weakness and falsehood of Islam, as it allows dissimulation
(pp- 132-139); Parts Two to Four treat of Faith, Hope and Charity
and Part Five is about Obedience. In spite of Ribera’s assertion, there
is absolutely no similarity between Pérez de Ayala’s and Ribera’s cat-

¥ Ayala, Doctrina christiana, p. vi.

4 “Recebid, hijos muy amados en Christo, de vuestro Pastor y padre espiritual (que
de todas entrafias desea vuestra saluacion) esta breue Summa de la doctrina Christi-
ana, q para vuestro prouecho hemos recogido, y madado traduzir en la légua Arauiga
vulgar deste Reyno”, Ayala, Doctrina christiana, fol. A".

4 F. Borja de Medina, “La compaifiia de Jesus y la minoria morisca”, Archivum
Historicum Societatis Iesu, LVII (1985), pp. 39-40.

% 1. de las Casas, MS 10 238, BL, fols. 188™—199".
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echism. The Patriarch’s Catechismo is much closer in format and tone
with the Antialcorano of Bernardo Pérez de Chinchdn (b. 1488-1493?
and d. 1556?), whose dialogic format it follows.

Ribera opposed the use of Arabic for evangelization purposes as
he felt that it could not express the subtleties of Christian doctrine
and, together with other members of the junta (committee) set up
in Valencia by Philip IIT (November 1608-March 1609), rejected this
proposal in the memorial presented by Fray Ignacio de Las Casas.”
Benjamin Ehlers adds a further reason: [Ribera said that] “Arabic is
of no use in the instruction of the Christian faith, and even causes the
Moriscos to perpetuate their errors, because it gives them new pride in
their sect”.* The Jesuit Father General Claudio Aquaviva had wanted
Las Casas to represent the Jesuit order at the junta but unfortunately
he died in July 1608.*

Opposition to the expulsion

Las Casas’s memorial and those of the Englishman Fray José Cresuelo
SJ (Joseph Cresswell) and Jaime Palafoix all made two key points
which gave rise to much opposition from the members of the junta:
the use of Arabic as mentioned above and criticism of the methods of
evangelization. The junta took personally the criticism of methods of
evangelization. The clash between the junta and Las Casas illustrates
graphically the difficulty of communication between two different
mindsets, incapable of dialogue.

Opposition to the expulsion came also from the Inquisition. In the
last year of the sixteenth century an Inquisition lawyer from Valladolid
called Martin Gonzalez de Cellorigo published a memorial, in which
he was openly critical of the means taken to evangelize the Moriscos.*

# Borja de Medina, “La compainia de Jesus y la minoria morisca”, p. 124; “No
convendria ensefarles en aquella lengua por falta de términos para manifestar los
principales misterios de nuestra fe, y ellos que se buscan equivalencias por circunlo-
quios no sélo no explican la fuerza, pero las mas de las veces dicen errores en nues-
tra religion, Lo que fue causa que yo desistiera de aprender ardbigo”: Garcia Carcel,
“Estudio critico del catecismo, p. 164.

# “[El 4rabe] no solo [no] seria 1til para la instruccién de la fe christiana, pero que
causaria en los dichos moriscos nueva reputacién y estimacién de su secta, y que los
actuaria mas en sus errores”: Ehlers, Christians and Moriscos, p. 155.

* Borja de Medina, “La compafifa de Jesus y la minoria morisca”, p. 125.

* M. Gonzilez de Cellorigo, Memorial al Rey sobre asesinatos, atropellos e irrever-
encias contra la religion cristiana, cometidos por los moriscos por el licenciado Martin
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One cannot fail to say there have been in Spain some ecclesiastics, upon
whom it was incumbent to take greater care with these people [the Moris-
cos] than they did, specially the prelates, to whom one cannot fail to
attribute certain negligence for the carelessness which they seem to have
shown towards these their sheep. Even though the latter were ill, it was
incumbent on the prelates to heal them with their doctrine (fol. 2).*

If the Moriscos had been properly instructed,they would have seen the
light and converted to Christianity:

There is no doubt that, if these people had had teachers to illuminate
them with the truths of our faith, their natural intelligence would have
removed the blindness of their false sect (fol. 2V).%®

Although Cellorigo believed in the importance of attracting the Moris-
cos to Christianity through grace and love (fol. 97) he still saw a role
for the Inquisition (fol. 8"). Cellorigo’s emphasis on the superiority of
persuasion over coercion and the realisation that many prelates had
neglected the Moriscos was shared by Pedro de Valencia.

Don Feliciano de Figueroa

In the years immediately preceding the expulsion, its strongest oppo-
nents were the Bishop of Segorbe, Don Feliciano de Figueroa (1541-
1609), former secretary of Ribera, the Morisco Jesuit Ignacio de Las
Casas, and Pedro de Valencia. Figueroa, who had been involved
personally in the evangelization process, sent a memorial to the
king, which Boronat and Barrachina dates between 1601 and 1604.
Figueroa’s recommendations include removal from Morisco areas of
the alfaquies, or qur'anic scholars, the banning of Arabic and Islamic

Gonzalez de Cellorigo (1597). It follows the Memorial de la politica necesaria, y util
restauracion de la republica de Espafia, y estados de ella, y del desemperio universal de
estos reynos and is bound in the same volume (Valladolid: Juan del Bostillo, 1600),
BNE, R. 9267.

Y7 “No puedo no dezir que ha auido en Espafia algunas personas ecclesiasticas, a
quien ha tocado el tener mas cuydado, de el que con esta gente se ha tenido, espe-
cialmente los prelados a quien no se puede dexar de atrubyr vn tanto de niglegencia
[sic] por el descuydo, que con estas quejas parece se ha tenido, que aunque enfermas,
a ellos incumbe el curarlas con su doctrina”.

4 “[...] no se puede poner duda, sino que si esta géte vuiera tenido quien les alum-
brara las verdades de nuestra fe, su ententimiento natural los vuiera sacado de la
ceguedad de su falsa secta”. This argument is common among the antialcoranes.
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dress and the use of sterner measures by the Inquisition (the edict of
grace granted by the pope in 1601 had curtailed the Inquisition’s pow-
ers). He also advised that primary teachers, both male and female, be
sent to the aljamas, or Morisco quarters. The other suffragan bishops
of Valencia, Balaguer of Orihuela and Manrique of Tortosa, did not
support the expulsion either.* Remember that it was Figueroa and
not Archbishop Ribera whom the king interviewed, after the Cortes
in Valencia in 1604.

Figueroa continued to instruct the Moriscos. He preached person-
ally each Sunday and holy day, visited Morisco parishes to check the
competence of the rectors and tried to get the aljamas (also a local
Morisco assembly) to pay the female primary teachers. Similarly, he
attempted to stamp out Islamic practices by sending ministers to
Morisco households at midday during Ramadan to see if they were
eating.” Ultimately, Figueroa’s good will towards the Moriscos was
undermined by his confusion of religious and cultural practices. This
confusion was commonplace. (The Jesuits, however, did realize the
importance of familiarizing themselves with Islamic culture in order to
evangelize the Moriscos more effectively.) In spite of limited success,
Figueroa still believed in the possibility of evangelization and contin-
ued to oppose the expulsion. In a letter to the Franciscan Fray Antonio
Sobrino on 10 March 1609, he wrote: “I have come to think that the
king, our lord, cannot expel from Spain the baptised Moriscos of this
kingdom, knowing full well that they will go to Africa and become
manifest apostates of their baptism”.*

Fray Ignacio de las Casas

The Morisco Jesuit, Ignacio de Las Casas, as mentioned above, had
also been personally involved in the evangelization of the Moriscos
of Valencia. In the years preceding the expulsion, another Jesuit, the

¥ M. de Epalza, Los moriscos antes y después de la expulsion (Madrid: Mapfre,
1992), p. 122.

% P. Boronat y Barrachina, Los moriscos espafioles y su expulsion II (Valencia: F.
Vivés y Mora, 1901), pp. 440-442.

1 “E sido de parecer que el Rey nuestro S*con buena conciencia no puede mandar
echar de Espaia los moriscos deste reyno que estan baptizados, sabiendo con eviden-
cia que se an de passar en Africa a ser manifiestos Apostatas del baptismo”: Boronat
y Barrachina, Los moriscos esparioles, p. 505.
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Englishman Joseph Creswell (1556-1623), who was superintendent
of the English colleges in Spain, also campaigned against the expul-
sion.”> The Jesuits, from a few years after their foundation (1540),
had undertaken the instruction of Morisco communities.”> The first
three Father Generals of the Society, Loyola, Lainez and Aquaviva,
were deeply committed to the conversion of the nuevos convertidos de
moros. An early project, which seemed very successful initially, was the
primary convictorio set up in the Albaicin in Granada.* A founding
member was the Morisco Jesuit, Fr. Juan de Albotodo (1527-1578).
It was to this school that the fatherless Ignacio de Las Casas came in
1562 and stayed there until 1567. He then went on to the Jesuit school
in Montilla (1567-1568) and to that of Cérdoba (1568-1570). Both
these schools had been founded by the noted mystic, preacher, writer,
and educator St. Juan de Avila (c. 1499/1500-1569), called in his life-
time Maestro Juan de Avila, Apostle of Andalucia, who later handed
his schools over to the Jesuits.” It is interesting to note that Pedro
de Valencia also attended the same Jesuit schools in Montilla and in
Cordoba (1567/1568-1570/1572) as Las Casas, schools which, at that
time, were still imbued with the spirit of Maestro Avila.*

Las Casas, both as a Morisco and as a Jesuit, was deeply concerned
to improve the methods of converting the Moriscos. He was sent to
Valencia in 1587 and quickly realized that evangelization there would
have to be in Arabic. He makes this point many times in his report of
1605.%” The first Archbishop of Granada, the Hieronymite friar Her-
nando de Talavera (1428-1502) had also realized the importance of
Arabic. Talavera was the earliest exponent of conversion by persuasion
and attraction in Spain in the early modern period. He set up a semi-
nary and both sought Morisco seminarians and had Arabic taught to

2 Borja de Medina, “La compaiiia de Jestus y la minorfa morisca”, p. 121. The
colleges of St. Alban in Valladolid and St Gregory in Seville were set up by Robert
Parsons. Creswell was in charge of the colleges from 1597 to 1614: A. J. Loomie,
“A ‘Leader’: Lady Jane Dormer”, The Spanish Elizabethans (London: Burns & Oates,
1963), pp. 191-228.

> Borja de Medina, “La compaiiia de Jesus y la minoria morisca”, pp. 3-136.

> A convictorio was a Jesuit boarding school.

55 St. Juan de Avila (1499/1500-1569) was a charismatic preacher and an esteemed
writer on spirituality in the sixteenth century. He was an important influence on
Pedro de Valencia: Valencia, Obras, IV, 1, p. 20. There is an assessment of his life and
work in Part II, Chapter 7.

% Valencia, Obras, IV, 1, p. 24.

57 Las Casas, MS ADD 10238, BL, fols 16", 19".
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the cristianos viejos who attended. He arranged for an Arabic grammar
and lexicon to be published to facilitate this task.”®

Once Las Casas realized the importance of Arabic for the conver-
sion of the Moriscos of Valencia he immersed himself in studies of
Islamic culture, particularly the Qur'an, in order to be able to engage
in disputation with alfaquies and educated Moriscos. The Jesuit Father
General, Claudio Aquaviva, was of the same mind as Las Casas yet,
apart from Fr Albotodo, the only other Jesuit to preach in Arabic was
Jer6onimo Mur. Las Casas worked as a censor and interpreter with the
Inquisition but also continued his studies and work of conversion. At
the behest of the papal nuncio, Domenico Ginnasio (1600-1605), he
wrote a detailed report on the Moriscos in 1605, which was intended
for Pope Clement VIII. However, on the death of the pope in March
1605 and the recall of Ginnasio he sent a resumé to the Supreme
Council of the Inquisition.” A report of 1607 on the controversial plo-
mos of Granada, was written at the behest of another nuncio, Decio
Carafa (1607-1612), and sent to Clement’s successor, Paul V. In this
second report Las Casas gave his views on the plomos, or Lead Books
of Granada, which he considered to be Morisco forgeries.®

Las Casas’ ideas on conversion are similar in some ways to those of
Pedro de Valencia, whose Tratado acerca de los moriscos de Espafia
was written either late in this same year of 1605 or in early 1606. (The
accompanying letter to Philip III’s confessor, Fray Diego de Mardones,
is dated 26 January 1606.)%' Las Casas opposed the Edicts of Grace
granted by the pope, as penitents were obliged to reveal to the Inquisi-
tion the names of crypto-Muslims, even if they were family members.®
He later suggested to the Grand Inquisitor of Valencia that Edicts of
Grace could give the usual private absolution instead of public confes-
sion, but without the obligation to inform on apostates. However, the
Inquisitor rejected the idea.”> He opposed the estatutos de limpieza de

8 P. Alcald, Arte para saber ligeramente la lengua arauiba (Ganada: Juan Varela de
Salamanca, ;1506?); Vocabuista arauigo en letra castellana (Granada: iuan varela de
salamaca, 1505).

¥ R. Benitez Sanchez-Blanco, “De Paulo a Saulo: traduccidn, critica y denuncia de
los libros pliimbeos por el P. Ignacio de las Casas, S. J. Al-Qdntara, XXII, 2 (2002),
p- 406; Las Casas, MS 10238, fols 161"-187".

% Benitez Sanchez-Blanco, Heroicas decisiones, pp. 403-436.

¢t All Philip IIT’s chaplains were Dominicans and all opposed the expulsion.

92 Tas Casas, MS 10238, BL, fol 25". 1.

¢ Borja de Medina, “La compaiiia de Jesus y la minorfa morisca”, p. 125.
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sangre, or Purity of Blood Statutes, laws that excluded those of Moor-
ish or Jewish ancestry from public office and from the religious orders.
He desired that the Moriscos be fully integrated into Spanish society
through mixed marriages, which he urged the pope to endorse.** In
fact, he went so far as to ask the pope to prohibit marriages between
Moriscos. In his Informagion for Clement VIII, in the section on the
Moriscos of Castile, he proposed radical measures for the ending of
the whole concept of cristiano nuevo:* the term should cease one hun-
dred years after the baptism of an ancestor and then the Inquisition
should burn both all legal proceedings against the family and any san-
benitos, the ignominious garment worn by the accused at an auto de
fe: “What everybody desires is that your Holiness should command
that all the proceedings of all the Inquisitorial courts be burned, and
all the sanbenitos, and that one could not call or hold people to be
New Christians a hundred years after the baptism of their ancestors”.®
Aquaviva supported Las Casas’ campaign for the setting up of an Ara-
bic academy for seminarians.

Las Casas, in his various reports, urged that the minds and hearts
of the Moriscos be won over by respect and good example: “It is obvi-
ously very important for our attempt [to evangelize them] to treat
them well in word and deed”;*” to bestow human honours in accor-
dance with their merits is to implement the teachings of the Gospel;*®
their financial burdens should be the same as those of the cristianos
viejos;* disinterested rectors of good life and well educated both in
Christian and Islamic theology should be sent to Morisco parishes;”
priests, rectors and preachers should tailor their evangelization to the

¢ Borja de Medina, “La compaiiia de Jesus y la minorfa morisca”, 21.

6 Las Casas, MS 10238, BL, 527-52".

5 “Lo que tanto se desea de todos es que mandasse V. S¢ quemar todos los procesos
de todas las Inquisiciones y todos los sambenitos [sic] y que no se pudiessen llamar
ni tener por christianos nuevos los que passassen de cien afios despues del baptismo
de sus pasados.”: Las Casas, MS 10238, BL, fol 52%; Borja de Medina, “La compaiia de
Jesus y la minoria morisca”, p. 21.

7 “[...] el trattallos bien de palabras y con obras se ve claro quanta importancia es
para nfo intento”™: Las Casas, MS 7187, fol. 425 P. de Valencia, Humanistas esparioles:
Pedro de Valencia, Obras completas, IV/2, Escritos sociales, Escritos politicos, Estudio
introductorio por Rafael Gonzalez Canal, Rafael Carrasco & Gaspar Morocho Gayo,
ed. R. Gonzélez Canal & H. B. Riesco Alvarez (Le6n: Universidad de Le6n, 1999), pp.
116-117.

6 Las Casas, MS 7187, BNE, fol. 42%; Valencia, Obras, IV, 2, pp. 123-124.

% TLas Casas, MS 7187, fol. 42~.

70 Las Casas, MS 7187, fols 28", 43" and 58".
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needs of the catechumens.”! He criticised the ‘diabdlica cudicia’ (dia-
bolical greed) and the negligence of rectors.”” He reminds the reader
that Christ died also for these ‘almas miserables’ and that to deny their
children baptism, as some recommended, was to lose many souls for
Christ.”” Although he admitted that many Moriscos were crypto-Mus-
lims, some were also good Christians: “[...] there have been, and there
are to-day everywhere, many of these [who are] very good Christians
[...] There lives in the kingdom of Valencia many of these who are
learned priests [...] many who have given and give good example of
their faith”. As God converted these “we must trust that he will con-
vert the rest”.’* In the case of those suspected of apostasy they must
not be so named until judicially convicted of offences against the faith:
“We cannot and must not judge him or condemn him [the Morisco]
on a matter as serious as apostasy, if he is not specifically and judicially

convicted of it”.”®

Pedro de Valencia: the ‘Tratado acerca de los moriscos’
and its sources

Towards the end of 1605 or in early 1606, the year before Las Casas
sent his second report to Paul V, Pedro de Valencia, later Royal
Chronicler (for Castile) and Chronicler for the Indies (1607-1620)
of Philip III, who was a jurist, a biblical scholar, humanist and scep-
tic philosopher and a prominent member of those who opposed the
expulsion, wrote his treatise on the Moriscos: Tratado acerca de los
moriscos de Espania (Treatise Concerning the Moriscos of Spain). Like
Ignacio de Las Casas, Valencia criticized the methods of evangelization
of the Moriscos; as a lawyer he felt that Moriscos suspected of apostasy

7' Las Casas, MS 7187, fol. 50%; 92 Valencia, Obras, IV, 2, p. 116.

72 Las Casas, MS 7187, fol. 12"; fol. 24".

7 Las Casas, MS 7187, fol. fol. 35".

74 “[...] a auido y ay oy muchos destos muy buenos Christianos en todas partes [...]
viuen en el reyno de Valencia muchos sacerdotes destos muy letrados [...] muchos
que an dado y dan buen exemplo de su fe” [...]“[...] emos de confiar que convertird a
los demas”: Las Casas, MS 7187, fol. 26" Valencia, Obras, IV, 2, p. 10.

7> “[...] no podemos ni debemos juzgarle ni condenarle en material tan graue como
la Apostacia si juridicamente no es convencido en particular della”: Las Casas, MS
7187, fol. 25".
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should be tried individually;” like Las Casas, he argued that, before
sending missioners to the Far East, the mission on their own doorstep
should be undertaken;”” he opposed the Purity of Blood Statutes and
argued indirectly against these discriminatory laws in the Tratado and
in his commentary on the Acts of the Apostles and the Epistle to the
Galatians. He showed how the hierarchical system within Judaism had
ended with the coming of Christ.” In the Tratado he also encouraged
mixed marriages, or permixtién, between Moriscos and Christians,
he pointed out that a similar system of intermarriage had existed in
ancient Rome, which gave open access to citizenship, and where one’s
origin was forgotten and subsumed into Roman citizenship. He thus
argued that this practice would bring to an end the whole concept of
New Christian” Like Las Casas he believed that Moriscos should be
treated with respect and given access to the same honourable positions
within society that were then open only to cristianos viejos.*® Valen-
cia, however, had no toleration for ‘la secta de Mahoma’ or Islam; he
knew that many Moriscos were crypto-Muslims but, as an idealistic
Christian humanist, believed firmly that they could be won over to
true belief in Christianity by gentle means.

Pedro de Valencia was born in Zafra and was probably of converso
(Jewish convert to Christianity) background.®' His father Melchor was a
letrado in the household of the House of Feria. Valencia’s use of scrip-
ture to argue against the two-tier society created by the Purity of Blood
Statutes follows in the tradition of noted fifteenth-century conversos
such as Hernando de Talavera, Alonso de Cartagena (1384-1456) and
the Father General of the Hieronymites, Alonso de Oropesa (1457-
1468), who were studied in detail by Albert Sicroft in his seminal work

76 Valencia, Obras, IV, 2, pp. 89, 97-103. The Catholic Apologist, Marcos de Gua-
dalajara y Javier, made this point in the context of his justification of the expulsion. He
went on to say that this was not the case in the matter of the expulsion: the Moriscos
had been expelled because of their treacherous conspiracy against Spain: “[...] a V. M.
le comete y le obliga el derecho natural y divino librar sus reynos de evidentes peligros
y hechar de ellos los que causan dafio publico y grave”: Guadalajar y Javier, Memo-
rable expvlsion, fol. 155*. Cited in S. Pastore, “La posicién del Vaticano frente a la
expulsion”, Los moriscos. La expulsion y después, BNE, 3 September, 2009.

77 Valencia, Obras, IV, 2, p. 115.

8 P. de Valencia, Para declaracion de vna gran parte de la Estoria Apostolica en los
Actos, y en la epistola ad Galatas advertencias de Pedro de Valencia varon doctissimo,
y en todo genero de letras muy eminente, MS 464, fol 76".

7 Valencia, Obras, IV, 2, p. 59, pp. 118-127.

80 Valencia, MS 464, fol. 10".

81 Valencia, Obras, IV, 1, pp. xxi-xxii.
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Les controverses des statuts de pureté de sang en Espagne au XVI* et
XVIIF siécles.® Valencia’s view of an inclusive, seamless Christianity
derived from scripture and in particular from his reading of the Epistle
to the Galatians and the Acts of the Apostles. In the tradition of the
Philosophia Christi of Erasmus® he sought guidelines for the ethical,
social and political problems of his time in a careful interpretation of
the Bible, which he read in the original Hebrew and Greek of the Bib-
lia regia and the Vulgate. In all his writings, Valencia sought to marry
reason and faith. Like Erasmus he moderated faith with readings from
the classics, in particular the works of Cicero, Socrates (through Plato)
and the writings of the Stoic Epictetus, the Stoic-Cynic Dio of Prusa or
Dio Chrystostom (40 CE-after 112 CE) and the political orator Dem-
osthenes (384-348 BC). Fragments of his translations from Greek into
Spanish remain and, in later chapters, there are references to render-
ings of his from Epictetus, Demosthenes and Dio Chrystostom.

Influences: Desiderius Erasmus, St Juan de Avila and the
‘Dictatum christianum’

Although Erasmus had been on the Index of Prohibited Texts since
1559, his works were still well known in Spain and were to be found
in many libraries. In fact, the biblical scholar Arias Montano (1528-
1598), teacher and mentor of Valencia, had some volumes in his own
personal library, to which Valencia had access and many volumes of
which he inherited.®* Marcel Bataillon considers Arias Montano to be
one of those who carried some of Erasmus’s ideas into the era of the

8 A. Sicroff, Les controverses des statuts de pureté de sang en Espagne du XV* au
XVIF siécles (Paris: Didier, 1960), trans. M. Armifio, Los estatutos de limpieza de san-
gre. Controversias entre los siglos XV y XVII (Madrid: Taurus, 1979).

8 M. Bataillon, Erasmo y Espafia, trans. A. Alatorre, 2nd ed. (Mexico: Fondo de
Cultura Econémica, 1966), pp. 75-76.

8 The collection with the Castilian title of Obras de Erasmo en nueve cuerpos men-
tions the publisher J. Froben of Basle. Rodriguez Monino suggests the following works:
Des. Erasmi Roterodami in novum Testamentvm Annotationes (Basle: Frobenius, 1527)
and Tomvs Primys paraphaseon D. Erasmi Roterodami in nouum Testamentum uideli-
cet in quatuor Euangelia et Acta Apostorarvm (Basle: Frobenius, 1532), etc. The other
collection is merely called Opera Erasmi in novem tomus. The references come from
two separate lists, that made in 1548 in the Colegio de San Iledefonso in Alcald de
Henares, and that of 14 March 1553 was perhaps compiled in the village of Castafio
del Robledo in Seville, to which Arias Montano was sent as parish priest. The two
references probably refer to one set of books: A. Rodriguez Moiino, “La biblioteca de
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Counter Reformation. For Bataillon, Arias Montano’s Dictatum chris-
tianum followed in the tradition of the Philosophia Christi: to read
the scriptures with a pure heart and faith brought true wisdom, that
of Christ. Thus when Valencia translated the Dictatum into Span-
ish as Leccion christiana, he was continuing the Erasmian wish that
scripture be translated into the vernacular for popular use (there are
many passages from the Bible in the Leccién, which Valencia trans-
lates). The virtues of charity, penance and fear of God are the central
themes of the Dictatum, which was used by Valencia as a textbook in
the school in Zafra in which he taught. It was also on the curriculum
in the school of La Pefia de Aracena, where Arias Montano had his
country retreat.

However, Spanish scholars have pointed out that there had been a
reform movement that predated Erasmus in the Spanish Church since
the fifteenth century.® Erasmus’ study of scripture in Greek and his
emphasis on St. Paul merely continued in Spain the same practices
carried out in fifteenth-century by the converso members of the so
called School of Burgos.* The first Polyglot Bible, sponsored by Car-
dinal Francisco de Cisneros (1515-1522) was enriched by the biblical
scholarship of conversos, who brought their knowledge of Jewish scrip-
ture and biblical languages to their studies.”

»
>

Benito Arias Montano. Noticias y documentos para su reconstitucion (1548-1598)
Revista del Centro de Estudios Extremeios, II (1929), pp. 565, 581.

8 T. de Arzona, “El tipo ideal de obispo en la iglesia espafiola antes de la rebelion
luterana”, Historia Sacra, XI (1955), pp. 22-64.

8 G. Morocho Gayo, “Hermetismo y cabala cristiana en la Corte de Carlos V: Egi-
dio de Viterbo, Dionisio Vazquez, Cipriano de la Huerga”, La Cuidad de Dios, CCXIII
(2000), p. 823. The former rabbi Pablo de Santa Maria and his son Alonso de Carta-
gena were notable members of the School of Burgos. Cartagena will be mentioned in
the context of those who opposed the limpieza de sangre (Purity of Blood) statues in
a later chapter.

8 The conversos Pablo Coronel and Alfonso de Zamora collaborated with Cisne-
ros and Zamora bacame the first Professor of Hebrew in Alcald (1512-1544). The
Augustinian Dionisio Vazquez (1480-1539), also probably of Judaic extraction, was
a skilled Hebrew and Greek scholar. A student of both men, Cipriano de la Huerga
(1510-1560), succeeded him in the chair of Hebrew. Huerga, as well as being a theo-
logian and Hebrew scholar was also a classicist and he used all his knowledge in his
exegesis of the Bible. Valencia’s mentor, Benito Arias Montano, studied under Huerga
and this complex method of exegesis was that passed on to Valencia: P. de Valencia,
Humanistas espafioles: Pedro de Valencia, Obras completas, IX, 2, Escritos espirituales.
La Leccion cristiana de Arias Montano Estudio introductorio por Jesiis Luis Paradinas,
ed. A. M* Martin Rodriguez (Le6n: Universidad de Le6n, 2002), pp. 52-54.
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J. L. Paradinas Fuentes, in the Introduction to the Ledn edition of
the Dictatum christianum and Valencia’s translation Leccién cristiana,
argues very persuasively against previous interpretations of this text:
he refutes the assertion that it is an Erasmian manual; that it is a hand-
book for the Familia Charitatis, the Dutch ecumenical sect that both
Arias Montano and Valencia had been associated with, and instead
proposes that it was intended as a humanistic education treatise or
handbook. He declares that Montano’s inspiration was not Eras-
mus but rather St Juan de Avila, the ‘Apostle of Andalusia’, who was
responsible for the setting up of colegios menores for young boys and
colegios mayores for the education of the laity and for future priests.
In a letter of 1553, the number of Avila’s educational establishments
was fifteen. Avila had promoted education as a primary means of
reform and evangelization, making local communities responsible for
its provision. He wrote a catechism for young children called Doctrina
cristiana, which was published in Valencia in 1554, which was much
used in Jesuit schools.® Avila stressed that the religion teachers should
have qualities that endeared them to their pupils and also that they
should accommodate what they taught to their circumstances. This
advice is echoed in Pedro de Valencia’s pedagogical suggestions for the
evangelization of the Moriscos. Avila also encouraged the writing of
other catechisms in his treatise Memorial segundo para el Concilio de
Trento, which inspired Arias Montano to write a work titled Instruc-
cién cristiana. Paradinas Fuentes argues that Arias Montano reworked
this text to produce the Dictatum thus making Avila his primary inspi-
ration.*” Paradinas Fuentes further argues that the Dictatum is a work
of humanistic education.

Humanistic Education

Humanistic education changed the mediaeval hierarchy in education
and put human sciences before the natural ones: “[humanist educa-
tion], from its beginnings in Italy, is more interested in the moral

8 The catechism was written in verse to facilitate its memorization and was at times
sung, especially in processions: J. Esquerda Bifet, Introduccion a la doctrina de San
Juan de Avila (Madrid: BAC, 2000), pp. 99-100.

¥ Valencia, Obras, IX, 2, pp. 34; 64-71.
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education of man than in intellectual formation”.*® Education’s pri-
mary aim was not to prepare men for a trade or profession but rather
to teach them how to be fully human. This goal of humanitas had
two sources for its ethics: Christian religious virtues and Roman civic
virtues. In Spain, Christian religious virtues took precedence over the
Roman code of civic conduct:

Humanists from northern Europe agree with Spanish humanists that
religious formation is the goal of education. However, they differ on
the interpretation of the Christian religion. Humanists from northern
Europe, with Erasmus at their head, propose a Christianity without
its Jewish roots, a Christianity that is centred on the New Testament;
whereas Spanish humanists, due perhaps to the Jewish background of
many of them, propose a Christianity that is rooted in Judaism and the
Old Testament.”*

Judaic practice in the provision of education similarly put religion at
its heart. Among Spanish Jews there was universal male education,
irrespective of one’s family’s means. St. Juan de Avila’s Semitic back-
ground is not disputed. If Jewish, his family would have had personal
experience of this tradition.”” However, whereas Avila, a scholastic,
encouraged the writing of catechisms, Arias Montano, a humanist,
wrote a manual of humanistic education.”” Thus, as in Renaissance
Spain the emphasis was on religious education, the Roman formation
of good citizens was subsumed into religious tuition. In Arias Mon-
tano’s Dictatum faith had to be actively shown through good works;
the book thus is a manual of ethics rather than a theological treatise.
Pedro de Valencia shared Montano’s commitment to faith and good
works and this ideal inspired many of his treatises on religious and
socio-economic affairs. Like other Spanish humanists, Christian ethics

% “[la educacion humanistica], desde sus inicios en Italia, estd mds interesada en

la formacién moral del hombre que en la instruccién intelectual”: Valencia, Obras,
1X, 2, p. 60.

' “En la finalidad religiosa de la educacion coinciden [...] los humanistas del norte
de Europa y los humanistas espaioles, pero se distinguen en la interpretacion de la
religion cristiana. Los humanistas del norte de Europa, con Erasmo a la cabeza, pro-
ponen un cristianismo desprovisto de sus raices judias, un cristianismo centrado en
el Nuevo Testamento; mientras que los humanistas espaioles, debido, tal vez, a la
ascendencia judia de muchos de ellos, proponen un cristianismo enraizado en el
judaismo y en el Antiguo Testamento”: Valencia, Obras, IX, 2, p. 62.

2 Alvaro Galmés de Fuentes argues, however, that Avila was of Morisco stock:
Galmés de Fuentes, “Los que se quedaron”, p. 176.

% Valencia, Obras, IX, 2, pp. 70-71.
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informed his educational goals. However, Roman advocacy of good
citizenship also inspired his writings, especially those on social issues.
What makes Valencia stand out amongst his contemporaries is the
scepticism with which his faith is tempered; this suspension of belief
when confronted with the apparently miraculous led him to reject
without hesitation the Lead Books of Granada, which purported to be
from apostolic times. He argued that texts from God should be able to
stand up to close scrutiny: “[...] as God’s causes are never weak, one
does them no honour by judging them and approving them without
close examination”.** His scepticism led him also to write two critiques
on the prosecution of witches at the auto de fe of Logrofio of 1610.

The spirituality of St. Juan de Avila had been an important influ-
ence on Valencia in his early years. Valencia probably attended Avila’s
Escuela de la doctrina (School for Christian doctrine) in Zafra and the
Jesuit school in Cérdoba, which had been established by Avila. He
may also have met him in Montilla during the last years of Avila’s life.
In Part II, Chapter 7 there is a comparison between Avila’s commen-
tary on the Epistle to the Galatians and Valencia’s own text. Chapter 9
shows correspondences between Valencia’s political writings and Avi-
la’s Advertencias necesarias para los reyes (Essential Advice for Kings).
These two chapters also shows parallels between the cronista del reino’s
writing and two of Erasmus’s works: the Enchiridon militis christiani
(Handbook of the Christian Soldier) resembles Valencia’s commentary
on the Acts of the Apostles and St. Paul’s Epistle to the Galatians and
Erasmus’s mirror of princes, Institutio principis christiani (The Educa-
tion of a Christian Prince) is echoed in Valencia’s Tratado acerca de los
moriscos. Valencia, in this Treatise had attempted to persuade the king
to fulfil his political role as Pater Patriae (Father of his Native Land) by
cherishing all his subjects equally and by declining to follow the advice
of those who sought the expulsion of the Moriscos.

The central focus of this book, then, is a study of part of the ideo-
logical and religious background to the expulsion of the Moriscos.” I
have taken the ideas of Pedro de Valencia as representative of those

% “[...] como las causas de Dios nunca tienen flaqueza, no se les hace honra en
juzgarlas y aprouarlas sin examen”: P. de Valencia, Sobre el pergamino y ldminas de
Granada, ed G. Magnier (Oxford/ New York: Peter Lang, 2006), p. 9; Obras completas,
IV, 2, p. 437.

% In contrasting the ideas of Valencia with those of the Catholic Apologists, I am
aware that they belong to opposite poles of the spectrum. Many other different shades
of opinion existed and may be studied in the proceedings of the Granada conference,
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who opposed the expulsion because there is no systematic study of his
opposition to the ‘solucién final’ and because his reasoning is that of
a polymath much respected by his contemporaries and who supports
his arguments by erudite references. The case he makes against the
expulsion derives from his knowledge of jurisprudence, classical litera-
ture and history, and biblical exegesis. Many of his recommendations
for the successful evangelization and assimilation of the Moriscos are
not unique; some of his ideas resemble those of Ignacio de Las Casas.
Perhaps he knew the Morisco Jesuit? Both had studied in the Jesuit
school in Cordoba, Valencia from 1567/1568 to 71/72 and Las Casas
from 1568 to 1570. As cronista del reino of Philip III and adviser to
the Inquisitor General, Bernardo de Sandoval y Rojas, Valencia may
well have read Las Casas’s Informagion of 1605, a shortened version
of which had been sent to the Suprema of the Inquisition.”® The writ-
ings of Valencia and Las Casas show the influence of Maestro Avila
in three areas: the insistence that there should be no internal divisions
in Christianity, a constant reiteration of how precious each individual
soul was to Christ and the use of intelligent educational policies and
good example to communicate this love to the Moriscos.”

Pedro de Valencia’s Perception of Christianity

As a Christian humanist, Valencia derived his perception of Christian-
ity from the writings of the Early Church. His beliefs were influenced
by the writings of St. Paul, whom he studied in the original Greek.
He had studied Greek in Salamanca with Francisco Sanchez, el Bro-
cense, and biblical languages, Hebrew, Chaldean, Syriac and biblical
Greek, with Arias Montano. In the tradition of the devotia moderna of
Thomas a Kempis, Valencia looked to scripture for a model for prayer
and for action. Thus, he believed in the importance of inner prayer
and opposed an excessive stress on external ritual. (Juan de Avila had
translated a Kempis’s Imitation of Christ into Castilian.) This emphasis

mentioned already, and that of the Biblioteca Nacional: Los moriscos. La expulsién y
después, which has been referred to many times in this Introduction.

% TLas Casas, MS 10 238, fols 161"-187".

7 G. Magnier, “Pedro de Valencia, Ignacio de Las Casas and ‘el problema morisco’”,
in Antes y después del ‘Quijote’. Actas del Congreso de Hispanistas de Gran Bretafia e
Irlanda en su Cincuentenario (Valencia: Biblioteca Valenciana, 2005), p. 202.
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on inner prayer is present also in the writings of the Egyptian ancho-
rite St Macarius, nine of whose Homilies were translated into Spanish
by Valencia. Only two of these remain, numbers V and IX, and are in
the library of El Escorial.”® They urge detachment from the things of
this world and describe the great joy of spiritual union with Christ.
This theme of the perennial struggle of the soul to free itself from
the passions, as it strives for union with God and detachment from the
disappointments of this life, is one that Valencia studied also in the
writings of Epictetus (AD c. 55-135). He also elaborates on this theme
in his gloss on a verse from St. Paul’s Second Letter to the Corinthians
(2 Cor. 7:10). Valencia translated Dio Chrysostom’s work Perianacho-
rescos as Del retiramiento® and also wrote about those who had retired
from public life in search of seclusion and spiritual fulfilment.'® His
personal life in Zafra reflected the ideals implicit in Perianachorescos.
In Valencia’s ethics the Stoic and Cynic elements, which he has stud-
ied in Dio Chrysostom, and the Stoic ideals of Epictetus have merged
with his Christian ideals.”' The study of Greek in Valencia’s time was
perceived as:

[...] Humanism on one side and Christianity in crisis on the other [...]
philology is its widest sense (the recovery and enjoyment of classical lit-
erature), that is, within a providential, theocratic concept of knowledge
and existence (which made literature an instrument of veritas Christi
(the truth of Christ)), which in the end had to lessen the aforementioned
interest in the philology and erudition of the classics for a theological
and moral reading, that is, towards Christian Humanism.'*

% St Macarius’s works were edited in 2001 as part of the Obras completas of
Valencia.

» Oracion de Dion Chrisostomo intitulada Perianachorescos esto es Del retira-
miento traducida de griego en espariol por Pedro de Valencia Chronista del Sefior Rei
Don Felipe I1I, MS 5586, fols 29'-34", in Ensayos oratorios de D. Gregorio Mayans i
Siscar (Madrid: Juan de Zuiiiga, 1739), pp. 185-208; Pedro de Valencia. Obras comple-
tas, X. Traducciones, coord. J. M* Nieto Ibdfiez (Ledn: Universidad de Ledn, 2008),
pp. 171-181.

1 Exemplos de Principes, Prelados y otros Varones ilustres que dexaron Oficios y
Dignidades y se retiraron, MS 5586, fols 1*-17".

11 Nieto Ibafiez, Perianchorescos. Estudio y comentario, p. 183.

102 “As{ pues, humanismo por un lado y cristianismo en crisis, de otro [...] filologia
en su mas amplio sentido (de recuperacién y disfrute de las letras clasicas), eso si, den-
tro de una conception providentialista, teocratica del saber y del existir (que las hacia
instrmentales de la veritas Christi), lo que a la postre tenfa que reducer dicho interés
filolégico y erudito por los antiguos hacia una lectura teoldgica y moral, o sea hacia un
Humanismo cristiano”: V. Bécares Botas, Estudio previo, Pedro de Valencia, traductor
de textos griegos, Pedro de Valencia, Obras completas, X, pp. 21-22.
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Valencia’s ideas on kingship were also very much influenced by
Dio’s Discourses (I-IV), which were in great demand in Renaissance
Europe, and his critique on idleness, Discurso sobre el ocio, echoes
Dio’s Euboico.'”

Valencia, when cronista del reino, wrote a critique on the pergamino
y ldminas de Granada (Parchment and Lead Books of Granada), apoc-
ryphal early Christian texts that were probably a Morisco forgery. Ber-
nardo de Sandoval y Rojas, Primate of Spain and Inquisitor General
invited him to write this report.’® He declared that he had accepted
the task unwillingly but did so to defend his perceptions of religion
against what he considered to be a ludicrous, superstitious travesty.'®
Arias Montano had written a critique of the pergamino at the behest
of Archbishop Pedro de Castro Cabeza de Vaca y Quinones, Arch-
bishop of Granada, and fervent believer in the authenticity of the texts.
Valencia was unwilling to write this report, as he was aware that his
views would be unacceptable to many of his contemporaries: public
opinion had already accepted that the parchment and lead discs were
genuine early Christian texts. Nonetheless, he agreed to give his con-
sidered opinion on two grounds: he felt that the cause of true religion
demanded that this superstitious travesty be challenged and he was
concerned, also, that Spain’s reputation abroad would be adversely
affected, unless the case being made in Rome were dropped.

Valencia’s critique is divided into two parts: Part I reiterates the
arguments of the first scholarly critics: Benito Arias Montano and Juan
Bautista Pérez, Bishop of Segorbe and, in Part II, Valencia gives his
own views. The grounds on which he criticises the texts are linguistic,
theological and plain commonsensical. The pergamino is made up of
three languages: Latin, Arabic and Castilian and the Lead Books are in
an adulterated form of Arabic. Although not an Arabist, Valencia has
relied on those who are and points out that the language used employs

1% G. Morocho Gayo, “Dién de Prusa en Pedro de Valencia: el ideal de la vida reti-
rada y el discurso del retiramiento (or. 20)”, Los Humanistas Esparioles y el Human-
ismo Europeo, IV Simposio de Filologia Cldsica (Murcia: Universidad de Murcia,
1990), p. 203.

104 Pope Paul V had been pressing for more information about the controversial
‘discoveries’ and so Philip III decided to set up a committee of investigation. The Duke
of Lerma, in a letter dated 28 October 1607, entrusted the organisation of this group
to the Archbishop of Toledo who then requested a preliminary report from Valencia:
M. J. Hagerty, Los libros pliimbeos del Sacromonte (Madrid: Nacional, 1980), p. 43.

15 Valencia, Pergamino y laminas.
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radically different registers: the classical Arabic of the Qur'an and
contemporary Arabic as used by the Moriscos. He rejects the notion
of Jesus as ‘espirito de Dios’ (Spirit of God) as inconsistent with the
co-eternity of the three persons of the Trinity, calling on his knowl-
edge of the Church Fathers and his experience as a biblical exegete.
Finally, with deep common sense and a wry, ironic sense of humour,
he shows the implausibility of the way in which the successive ‘finds’
were discovered.'” His report was sent to Paul V who accepted his
criticisms. Later, Valencia would once again use his biblical expertise
when defending Arias Montano’s edition of the Paraphrasis chalda-
ica, one of the books included in the second Polyglot Bible (the Bib-
lia regia), edited by Montano. There will be more detailed analyses of
these works in Part II, Chapter 7.

Faith and Good Works

Valencia’s faith was complemented by good works in the spirit of
Arias Montano’s Dictatum Christianum. Thus, he wrote many trea-
tises to the king on behalf of his impoverished neighbours in Zafra on
issues such as the need for price control and a just wage, opposition to
the devaluation of the vellén coin (an alloy of copper and silver) and
the need for agricultural reform; he himself was also impecunious as
is revealed in his correspondence with Fray José de Sigiienza, prior of
El Escorial. His patriotism led him to social criticism; his Discourse on
Idleness, or Discurso sobre la ociosidad (1608) censured the nobility’s
spurning of manual labour and showed how in ancient Rome martial
valour had been quite compatible with agricultural expertise. These
writings are discussed in greater detail in Part II, Chapter 2. Valen-
cia’s rational, dispassionate approach to religion and his philosophical
scepticism led to his criticism of the methods used in the interrogation
of those accused of witchcraft in his Acerca de los cuentos de las brujas
(Concerning the Witches’ Tales), which he wrote following the auto de
fe of Logrono of 1610, and presented to the Suprema of the Inquisition
on 1 April 1611. This critique is studied in Part II, Chapter 6, where
the critique on the Parchment and Lead Books of Granada is also
analysed. This chapter also contains a description of another aspect

1% Valencia, Pergamino y ldminas, pp. 30-32; Valencia, Obras, IV, 2, pp. 453-454.
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of Valencia’s personality: that of art critic and designer of paintings
to illustrate the political virtues, which are found in the manuscript
Descripgion de las virtudes (Description of the [Political] Virtues).

Support for the Expulsion: the Catholic Apologists

In sharp contrast to Valencia was the perception of Christianity of the
Catholic Apologists, that group of writers that defended the expulsion
of the Moriscos; Valencia, the Christian humanist made his case using
erudite arguments whereas the Apologists’ arguments were irrational,
credulous and unscholarly. As a major source for the Apologists were
the arguments of the so called antialcoranes, polemical works written
to attack Islam, we shall first look briefly at three of these texts, one of
which was mentioned in the context of Ribera’s Catechismo.

The ‘antiacloranes’: Bernardo Pérez de Chinchén

In the years following the mass baptisms, that had taken place in
Valencia during the revolt of the germanias (1519-1523),'” Bernardo
Pérez de Chinchdn, the priest from the household of Juan de Borja,
Duke of Gandia, who translated many works of Erasmus into Castil-
ian, had prepared himself for the evangelization of the Moriscos by
studying Arabic and Islamic theology.'” His two published works, the
Antialcorano (1532) and the Didlogos christianos (1535) attempted
to refute, systematically, Muslim beliefs and to argue, rationally, for
the superiority of Christianity. Pérez de Chinchén is well informed
about Islam and argues in a rational if somewhat patronising manner.

17 The revolt of the germanias, which took place at the same time as that of the
comuneros in Castile (1519-1523) was an anti-Hapsburg, anti-noble movement among
the burghers of Valencia. These had been permitted to bear arms to defend themselves
against Barbary pirates, but were now using them against the ruling class. They formed
a Junta or committee of 13, who attempted to rule in place of the nobles, who had fled
Valencia due to plague. They were anti-Morisco, as these were vassals of the lords.

18 Between 1528 and 1536 Pérez de Chinchdén published, in Valencia, transla-
tions into Castilian of six of Erasmus’s books. There is a list of the various editions in
Francisco Pons Fuster’s edition of Pérez de Chinchén’s Antialcorano and his Didlo-
gos christianos: B. Pérez de Chinchdn, Antialcorano. Didlogos christianos. Conversion
y evangelizacion de Moriscos, Estudio preliminary, transcripcién y notas de F. Pons
Fuster (Alicante: Universidad de Alicante, 2000), pp. 61-63.
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However, his writing betrays many of the prejudices common among
anti-Islamic polemicists. He interprets literally the quranic account of
Paradise'” and rejects what he perceives to be its blatant sensuality;
he considers that Muhammad was a deceiver and false prophet and
guilty of many sins against chastity (pp. 247-259); the truth of Chris-
tianity can be deduced from reason as can the falsehood of Islam (pp.
277-285); polygamy is both impractical and bestial (pp. 303-311) and
the mystery of the Trinity can be deduced from reason (pp. 287-295).
The colloquial style of the Antialcorano and its use of many everyday
examples have prompted its editor to wonder if the written text was
first given as sermons.

Two other alcoranes that were widely used were the Improbatio
alchorani of Riccoldo da Monte di Croce and the Libro nueuamente
imprimido que se llama confusion de la secta mahomatica y del alcord
by Juan Andrés, the alfaqui (qurianic scholar) from Jativa, who con-
verted to Christianity in 1487 and was invited by the Catholic Mon-
archs to participate in the conversion of the Moriscos of Granada.'"’
Andrés’s book had extensive passages from the Qur'an and Sunna,
written out in transliterated Arabic with a translation in Castilian,
which led to its being banned by the Inquisition. The antialcoranes
relied on mediaeval anti-Islamic polemic for their arguments and set
out to show the irrationality of Islam and the moral turpitude of its
prophet. They were quite doomed to failure as they ignored the fact
that Islam was not merely a system of rational beliefs but a whole way
of life that permeated all aspects of daily life for Muslims.

The Catholic Apologists of the expulsion of the Moriscos

The beliefs of the Catholic Apologists derived from a harsh Old Tes-
tament mentality that would have children suffer for the sins of their
parents. They justified mass expulsion by denying the true conver-
sion of any Moriscos, believing them to be congenitally incapable of

19 Qur’an, surahs 2: 57 & 56: 15-23.

10 R. Monte di Croce, Improbatio alchoran, A. de la Pegna edente (Seville: P. Stanis-
lao Polono, 1500), trans “vn religioso de la orden del bienauenturado sant Geronimo”,
Reprobacié del alcora (Seville: dos copaneros alemanes [Johannes Pegnitzer & Magnus
Herbst], 1501); J. Andrés, Libro nueuamente imprimido que se llama confusion de la
secta mahomatica y del alcora compuesto por mossen Juan Andres (Valencia: Juan Jof-
fre, 1515).
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change. They legitimated their assertions by considering the Moris-
cos to be an un-assimilable ‘other’ and used mediaeval anti-Islamic
polemic to argue their case. They employed medical imagery to defend
their prescription of a general purging of Spain from all Moriscos, thus
preserving the health of the ‘cuerpo mystico de la Christiana Republica
Espaiola’ (the mystical body of the Christian Spanish state).'"! Finally,
they absolved the King from all blame by claiming that the expulsion
had been inevitable; they produced arguments to show that it was an
act of Divine Providence. Some Apologists even mythified Philip III,
by casting him in the role of the millenarian ‘Emperor of the Last
Days’ of the mediaeval political prophecies. This legendary character
was to destroy ‘la secta de Mahoma’ before ushering in a Golden Age
of peace and prosperity.

The Dominican Fray Jaime Bleda was the Catholic Apologist who
put forward most vociferously the idea of expulsion. He made three
journeys to Rome to promote this idea and wrote a vituperative anti-
Morisco tract called Defensio fidei.''> He sought permission to translate
this work into Spanish in 1601 but the censor Fr. Juan de la Puente SJ
refused this on the grounds of inappropriateness.'’® Bleda’s attempts to
influence the pope failed as he was forbidden to return to Rome and,
in the period just before the expulsion, Pope Paul V suspended the dis-
cussion on the Moriscos being carried out by the Roman Inquisition.
The Latin version of Defensio fidei was published in 1610. Bleda later
published a work in Spanish called Corénica de los moros de Esparia
(1618), in which he sought to justify the expulsion ideologically and to
exonerate the King from all blame.'* Bleda forms part of a group of
writers generally called the Catholic Apologists, who have been men-
tioned already. Most of them were clerics and wrote in the decade
after the expulsion. The Apologists’ arguments come from three main
sources: the antialcoranes, as we have mentioned, from millenarian
prophecies and from the legends and myths of Santiago Matamoros,
St James the Moorslayer.

"1 Aznar Cardona, Expvision ivstificada, fols 62'-63".

112 7. Bleda, Defensio fidei in cavsa neophytorvm, siue Morischorun regni Valentiae,
totiusque Hispaniae. Eivsdem tractatus de iusta Morischorum ab Hispania (Valencia:
Juan Chryséstomo Garriz, 1610).

' Dominguez Ortiz & Vincent, Historia de los moriscos, p. 160.

114 7. Bleda, Coronica de los moros de Esparia (Valencia: Felipe Mey, 1618).
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Millenarianism and the prophetic tradition

As a backdrop to early seventeenth-century Spain was the millenari-
anism that had existed since the late fifteenth century among all three
religions of the book: Jews, Christians and Muslims. It forms part of
the ideological framework for the Catholic Apologists of the expulsion
of the Moriscos, who used millenarian prophecies to claim that expul-
sion was part of the divine plan. They argued that the unity of Chris-
tianity was imminent now that the Moors had been expelled from
Spain. Like Juan de Ribera at the end of his life, they considered that
the Moriscos were not neophytes but heretics and apostates and that
the expulsion represented the final stage in the Reconquest of Chris-
tian Spain from Islam. There was also a common perception that Spain
was the foremost Christian nation, successor of the Jews as the new
Chosen People. This belief underlies the arguments of the Catholic
Apologists and also may have influenced King Philip III to accept the
expulsion as a means of ‘purifying’ Spain and ridding her of heretics
and apostates, thus fulfilling his role of defender of the faith.

Arguments used to both represent the expulsion as the final stage
in the Reconquest and that see Spaniards as the new Chosen People
have recourse to both history and legends of Santiago, or St. James the
Great, patron of Spain. Santiago had been at the centre of the Lead
Books, which the works claimed had been entrusted to the saint by
Our Lady, who asked him to bring them to Spain and to bury them
there for safe keeping. The enthusiastic reception of these texts, which
scholars recognised at once as crude Morisco forgeries, is perhaps
related to their acknowledgement of Santiago’s mission to Spain, at a
time when it was being queried in Rome. Santiago in his dual repre-
sentation as Apostle and Moorslayer is at the heart of both arguments.
The attitude of the monarchy towards Santiago was also ambivalent,
particularly from the time of Ferdinand and Isabella. These combined
personal devotion to Santiago Apdstol with an awareness of the politi-
cal advantages of a close association between monarchy and the saint,
both as Patron de Espaiia and as Matamoros. This ambivalence was
also present at the time of the expulsion of the Moriscos. Part I of the
book will develop these ideas in greater detail.
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The Moriscos Themselves in the early Seventeenth Century

Juan de Ribera, at the end of his life, regarded the Moriscos as a mono-
lithic whole: they were a homogenous group of apostates and heretics.
He ignored their diversity and common humanity against the evi-
dence of the Inquisition, criminal trials and the letters of the Viceroy
of Valencia. He “shifted to the political context of the Reconquest and
recast the Moriscos as Moors rather than neophytes”.!"* However, the
reality was quite different. In 1609, the Moriscos could be divided into
three groups: genuine converts, those who feigned allegiance to Chris-
tianity and those somewhere in between the two religions. Many of the
second group practised Islamic rites secretly, while conforming, exter-
nally, to Christian rites. Some Islamic jurists endorsed this behaviour,
accepting that Muslims could conform externally to another religion
while at the same time worshipping Allah in their hearts. P. Longas
and L. P. Harvey have described this tagiyya (dissimulation), a dis-
pensation that evolved among the Shi‘ah Muslims in the seventh and
eighth centuries CE."'® (There is a more detailed description later on in
the Introduction.) In the early seventeenth century, it was well known
that many Moriscos were crypto-Muslims. And yet this was not true
for all. Those of the Valle de Ricote were reputed to be genuine con-
verts and expected special treatment.""” This did not happen and they
were the last of the Moriscos to be expelled in 1614, a fact not unre-
lated, I would speculate, to the naming of Cervantes’s ‘Morisco Ricote’
in Don Quijote, Part II, which was published, just one year later, in
1615.1"% Ricote himself, in conversation with Sancho Panza, described
his wife and daughter Ricota, alias Ana Félix, as ‘catélicas cristianas’, or

15 Ehlers, Christians and Moriscos, p. 150. I have paraphrased the original text.

16 For a discussion on tagiyya see the following studies: P. Longds, Vida religiosa de
los moriscos (Madrid: Centro de Estudios Historicos, 1915), facsimile ed. D. Cabanelas
Rodriguez (Granada: Archivum, 1990), pp. 305-306; L. P. Harvey, “Crypto-Islam in
Sixteenth-Century Spain”, Actas del primer congreso de estudios drabes e isldmicos
(Madrid: Comité Permanente del CEAIL 1964), pp. 163-78.; P. S. von Koningsveld,
&. G. A. Wiegers, “The Islamic Statute of the Mudejars in the Light of a New Source”,
Al-Qdntara, XVII, 1 (1996), 19-58; P. S. von Koningsveld, & G. A. Wiegers, “Islam in
Spain during the Early Sixteenth Century: The Views of Four Judges in Cairo: Intro-
duction, Translation and Arabic Text”, Orientations: Poetry, Politics and Polemics.
Cultural Transfer between the Iberian Peninsula and North Africa, ed. Otto Zwartjes
et al. (Leiden: Brill, 1996), 132-52.

17 Dominguez Ortiz & Vincent, Historia de los moriscos, pp. 198-200.

18 Ricote’s tale is found in chapters 54 and 63 of Don Quijote, Part II.
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true Christians, whereas he himself had doubts and struggled between
the two religions. Nevertheless, he claimed to be more Christian than
Muslim: “Tengo mds de cristiano que de moro”.'"” Recent research
shows that, contrary to Ribera’s belief, there were some Moriscos in
the same boat as Ricote and others who seemed to be assimilated into
Christian society.'?

Pedro de Valencia and the Catholic Apologists viewed the Moriscos
as a minority within the Christian community; the former lamented
the lack of true charity towards them, the pedagogically unsound
attempts to integrate them within the fold of Christianity and the
socially discriminatory Purity of Blood Statutes; the latter despaired
of them, considering them to be inveterate crypto-Muslims and quite
impervious to conversion. However, as Mikel de Epalza has pointed
out, this ‘hispanocentric’ view is not the only one. Seen from an ‘isla-
mological’ standpoint, the Moriscos were, perhaps, the last Muslims of
the Iberian Peninsula.”?! As a counterpoint to the idealisations of both
Valencia and the Apologists I am going to review, briefly, some of the
research on the second viewpoint.

Orientalism and the Misrepresentation of Islam

To understand the mindset of seventeenth-century Spaniards it is
perhaps necessary to examine perceptions of Islam that go back to
its beginnings. As Edward Said argues so eloquently in his seminal
work Orientalism, Islam from its inception has made Christians feel
under threat.’” The great initial success of Muhammad and his fol-
lowers seemed, to some Christians, to undermine belief in Divine
Providence; Christians could only accept its achievements by believ-
ing that its triumph was a punishment sent by God for sinful behav-
iour. Mediaeval polemicists rejected the religious beliefs of Islam as

19 M. de Cervantes, Don Quijote de la Mancha, 11, ed. F. Rico (Madrid: Real Aca-
demia Espaiiola, 2005), Chap. 54, p. 965.

120 A. Garcia Pedraza, Actitudes ante la muerte en la Granada del siglo XVI (Gran-
ada: Universidad de Granada, 2002); T. Dadson, Los moriscos de Villarrubio de los
ojos. Historia de una minoria asimilada, expulsada y reintegrada (Madrid: Iberoameri-
cana/Vervuert, 2007); Ehlers, Christians and Moriscos.

2l M. de Epalza, Los moriscos antes y después de la expulsién (Madrid: Mapfre,
1992).

12 E. Said, Orientalism (London: Penguin, 1978).
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a hotchpotch of heresy of Christian and Judaic provenance. A point
made by Said is very relevant to perceptions of the Moriscos in early
seventeenth-century Spain: Said argues that ‘Orientalism’ has relied
more on intertextuality than on political and social realities: notions
of Islam and of the East have been coloured by the history of thought
in the West. Scholars have not sought, objectively, to discover the ‘true
Orient’ but have been more concerned with an external description of
otherness based on a ‘discourse’ or established traditional argument.
What is commonly put forward as ‘truth’ is instead a ‘representation’
or play with stereotypical characters, whose genesis goes back to the
time of the Crusades; generation after generation has relied more on
what previous ones have written rather than on the actual status quo.
Such intertextuality prevailed, also, in the Spain of Philip III as the
attitudes of Catholic Apologists towards the Moriscos were derived
largely from the sixteenth-century, anti-Islamic antialcoranes.

Regional Differences among the Moriscos

The Catholic Apologists rejected the Moriscos en masse without
regional or social differentiation. There are two questions that can be
asked here: did regional and class differences exist among the Moris-
cos and to what extent were they crypto-Muslims? The Apologists rep-
resented the Moriscos as stereotypical, anti-Christian, infidel Muslims
and do not accept them as fellow Spaniards. Their wide generalisa-
tions bear the hallmarks of prejudice and racist discrimination: the
lowest common denominator is taken to represent the whole group
as all are tarnished with the accusation of brigandry, the desecra-
tion and destruction of religious artefacts and churches and the sac-
rilegious reception of the sacraments. As Julio Caro Baroja pointed
out, what were considered virtues among cristianos viejos were vices
among the Moriscos. Their hard work, frugality and fertility, quali-
ties much needed in early seventeenth-century Spain, were constantly
derided: “[Hard work, frugality and fertility] to the degree that they
[the Moriscos] possessed them were considered vices: hard work was
due to meanness, frugality to avarice and their fertility derived from
their lasciviousness”.'” Furthermore, the many racist assertions of the

12 “[La laborosidad, la frugalidad y la fecundidad] en el grado en que ellos [los
moriscos] las tenian se consideraban como vicios: la laborosidad estaba producida
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Apologists do not stand up to scrutiny. Mikel de Epalza has shown
that historically most Moriscos were the descendants of converts to
Islam from among the eighth-century native inhabitants. Little Berber
or oriental blood ran in their veins.'**

Ignacio de Las Casas had also made this point in his Informagion for
Clement VIII; most Moriscos were descendants of Christians either
from the mixed marriages between Muslims and the Christian maid-
ens given over to the Moors with the parias (taxes), Christian captives
and renegades, and the massive apostasy of the Spanish Visigoths.'?®
He also categorised the Moriscos as coming from four regions: Castile
(Mudejars), Aragon (Tagarinos), Granada and Valencia (Moriscos)
(fol. 163"). Intelligent, observant commentators like Pedro de Valen-
cia could see that the Moriscos were not physically different from their
cristiano viejo contemporaries in certain parts of Spain, Old Castile,
Toledo, and to a certain extent in Aragén. They did stand out from the
cristianos viejos in Valencia.””® External dissimilarities were cultural,
being linguistic, dietary, and involving clothing, music and personal
hygiene. This is how Don Martin de Vizcay perceived them:

I am telling the plain truth, that for eight hundred years those born and
bred in Granada, for their intelligence, their cunning, their strength and
carefulness could not be held to be Arabs but true-blue Spaniards, dif-
ferent only in religion.'”

Luce Luce Lopez Baralt has done an interesting study on how the
Moriscos perceived themselves. She finds no dark-haired, dark-eyed,
dark-skinned protagonist in all the imaginative aljamiado literature
that she has read. The blue-black (endrino) hair, so prized in Arabic
literature, is quite absent. Their complexions have all been ‘whitened.’

por cicaterfa, la frugalidad por avaricia, la fecundidad resultaba de la lujuria”: J. Caro
Baroja, Los moriscos del reino de Granada. Ensayo de historia social (Madrid: Instituto
de Estudios Politicos, 1957), 2nd ed. (Madrid: Alianza, 2003).

124 Epalza, Los moriscos, p. 40.

125 Las Casas, MS 10 238, fol. 7; Borja de Medina, “La compaiia de Jesus y la
minoria morisca”, p. 15.

126 Borja de Medina, “La compania de Jesus y la minoria morisca”, pp. 9-10.

127 “Digo la pura verdad, que en ochocientos afios los nacidos y criados en Granada,
en el ingenio, en el ardid, en las fuerzas y rigor no se podian reputar por Alarbes sino
por finisimos espaiioles, solo diferentes en la religion”: M. de Vizcay, Drecho [sic] de
natvraleza qve los natvrales de la Merindad de San Ivan del Pie del Pverto tienen en
los Reinos de la Corona de Castilla (Zaragoza: Juan de Lanaja y Quartanet, 1621), cited
in M. Herrero Garcia, Ideas de los esparioles en el siglo diecisiete (Madrid: Voluntad,
1928), 2nd ed. (Madrid: Gredos, 1966), p. 596.
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Representation is based on the canons of beauty of classic and Renais-
sance literature. The author feels that this represents a crisis of iden-
tity among the Moriscos.'”® Amongst the apologetic works, Tidora, the
Morisco heroine of the tragic love story in Gaspar Aguilar’s epic poem,
has long golden locks.'”

Blanket generalisations about the Moriscos have always been un-
sustainable. As L. P. Harvey has indicated, between the first forcible
conversions in 1501 and the expulsions of 1609-1614 there were four
to six generations. What could be said about the Arabic-speaking
Moriscos of Granada in 1501 was no longer sustainable about their
descendants, the Castilians expelled in 1610."*° The social and cultural
élite of Granada of the late fifteenth century, many of whom became
assimilated into Christian society, differed greatly from the peasant
Valencians at the time of the revolt of the germanias. These were also
Arabic speakers, but of a much lower cultural level. Ignacio de Las
Casas makes this point constantly in his various memorials to pope
Clement VIIII, to the King and to the Suprema of the Inquisition.”" It
was to the educated social class in Granada that the noble Francisco
Nunez Muley belonged. His attempts to plead on behalf of the Moris-
cos in 1567 are well known;** the efforts of other educated Moriscos
in Granada to influence public opinion in favour of the Moriscos, has

128 1. Lopez Baralt, “La estética del cuerpo entre los moriscos del siglo XVI o como
la minoria perseguida pierde su rostro”, Le corps dans la societé espagnole des XVI* et
XVII* siécles”, ed A. Redondo (Paris: Publications de la Sorbonne, 1990), pp. 335-348.

1% G. Aguilar, Expvision de los moros de Espafia por la S. R. C. ]. magestad del rey
don Phelipe tercero, nuestro sefior (Valencia: Pedro Patricio Mey, 1610), pp. 48-49.

13 “Los moriscos y los cinco pilares de Islam”, Actas del III Simposio Internacional
de Estudios Moriscos: Las prdcricas musulmanas de los moriscos andaluces (1492-1609)
(Zaghouan: CEROMDI, 1989), p. 93.

1 Las Casas, De los moriscos de Espafia por el P. las Casas, MS Add 10.238, BL,
fols, 51 et ff; 142-142".

2 Don Francisco Nuiiez Muley came from a well-known Granada family of ‘nue-
vos convertidos de moros’ and attempted to argue against the edicts of 1567 that
proscribed Morisco cultural activities. He was descended from both the last nazari
sultan of Granada, Abu-l-Hasan (Muley Hagen) and the merini dynasty of Morocco:
M.*J. Rubiera Mata, “La familia morisca de los Muley-Fez, principes merinies e infan-
tes de Granada”, Sharq Al-Andalus, XIII (1996) 159-167; K. Garrad, “The Original
Memorial of Don Francisco Nuiiez Muley”, Atlante, 11, iv (London, 1954), p. 211.
His Memorial has been edited recently by Vincent Barletta: Francisco Nufiez Muley,
A Memorandum for the President of the Royal Audiencia and Chancery Court of the
City and Kingdom of Granada, edited and translated by V. Barletta (Chicago/London:
University of Chicago Press, 2007).
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been studied by Luis Bernabé Pons, Mercedes Garcia Arenal and Fer-
nando Rodriguez Mediano.'*

The reworking of history to give it an Islamic bias (Historia ver-
dadera del rey don Rodrigo of Miguel de Luna) and the toning down
of Islamic disbelief in doctrines such as the divinity of Christ (Libros
plimbeos and El evangelio de Bernabé) were attempts at curbing the
growing anti-Morisco feeling among Spaniards by offering a syncretic
combination of Christian and Islamic theology.”** L. P. Harvey offers
another interpretation. He suggests that the Lead Books and the Evan-
gelio represent a form of ‘entryism’, a neologism coined to describe the
attempts of a Trotskyite minority to infiltrate the British Labour party
and change it from within."*> Mercedes Garcia-Arenal has postulated
that the plomos, or Lead Books, were masterminded by an educated,
noble Morisco élite in Granada, who sought to rehabilitate the image
of Arabic (St. Cecilius, a companion or Santiago and first Bishop fo
Granada, and his companions used Arabic) and to improve their own
status in society, that had diminished in the aftermath of the Second
War of the Alpujarras (1569-1571). The families of the Muley Fez,
and in particular that of Alonso Granada Vanegas, were apparently
assimilated into Christian society, yet in the late sixteenth century they
felt that their social position was being undermined. Various members
of the literary tertulia (literary discussion group) held by the Granada
Vanegas were connected with the plomos.

The perception by some writers that most of the Moriscos were
illiterate artisans and labourers has been refuted by Alvaro Galmés
de Fuentes. He points out the existence of an educated and cultured
bourgeois minority not only in Granada but also in other parts of the
peninsula. The Moriscos of Daimiel in La Mancha formed an élite of

133 1. Bernabé Pons, El evangelio de San Bernabé: un evangelio isldmico espafiol
(Alicante: Universidad de Alicante, 1995); “Una visién propicia del mundo: Espafia
y los moriscos de Granada”, Averroes dialogado y otros momentos literarios y sociales
de la interaccion cristiano-musulmana en Espafia e Italia. Un seminario interdiscipli-
nar, ed A. Stoll (Kassel: Edition Reichenberger, 1998), pp. 89-137; “Los mecanismos
de una resistencia: los libros plimbeos del Sacromonte y El Evangelio de Bernabé”,
Al-Qdntara, XXIV (2002), 477-497; M. Garcia-Arenal, “El entorno a los plomos del
Sacromonte: historografia y linaje”, Al-Qantara, XXIV, 2 (2003) 295-326.

131 Bernabé Pons, El evangelio de San Bernabé.

135 Harvey, Muslims in Spain, pp. 268-269.
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Morisco hidalgos and professionals.'* Serafin de Tapia Sanchez found
less illiteracy among the Moriscos than among their cristiano viejo
counterparts.’”” The Cortes de Castilla, in 1607, attempted to exclude
Moriscos from the faculties of medicine, where they formed the major-
ity. It was considered dishonourable for the cristianos viejos to associ-
ate with them."® The literary culture of the Moriscos as expressed in
aljamiado script, or Castilian written with Arabic characters, is wide-
ranging and at times sophisticated and elegantly written."” Mastery
of Arabic varied considerably from region to region. Vincent Bernard
indicates that an abundance of aljamiado texts has been found in Ara-
gon but relatively few in Valencia and concludes that the Valencians
needed these texts less, as Arabic was still commonly spoken.'*

The lack of homogeneity among Morisco communities became very
apparent following the dispersion of Moriscos from Granada after
the Second Revolt of the Alpujarras Moriscos long settled in Old
Castile and Aragon resented the newcomers, who differed from them
in language and customs. In some places, as for example in Cuenca,
there was open dissension between ‘moriscos viejos’ and ‘moriscos
granadinos’.'"!

136 A. Galmés de Fuentes, Los moriscos (desde su misma orilla) (Madrid: Publica-
ciones del Instituto Egipcio de Estudios Isldmicos en Madrid, 1993), p. 51.

137°S. Tapia Sdnchez, La comunidad morisca de Avila (Salamanca: Universidad de
Salamanca, 1991).

138 1. Garcia Ballester, Los moriscos y la medicina (Barcelona: Editorial Labor,
1984),P. 107.

139 A. Galmés de Fuentes, “La conversion de los moriscos y su pretendida acultu-
racion, in La politica de los moriscos en la época de los Austria. Actas del Encuentro,
(diciembre de 1998), I (Sevilla la Nueva: Consejerfa de Educacion y Ciencias, 1999),
pp. 157-174.

140 B. Vincent, “La langue des morisques”, Actas del III Simposio Internacional de
Estudios Moriscos: Las prdcticas musulmanas de los moriscos andaluces, pp. 177-179.

The nature of aljamiado has been described by Ottmar Hegyi. It came into use
because literary Arabic was being forgotten by the ordinary people. Its hybrid char-
acter arose from a desire to emulate the Arabic syntax, morphology and lexicon of
religious texts. Direct borrowings from Arabic arose, either because of the lack of an
equivalent word, or in order to dissociate itself from similar concepts in Christianity:
O. Hegyi, “Una variante islamica del espanol: la literatura aljamiada”, Homenaje a
Alvaro Galmés de Fuentes, I (Oviedo/Madrid: Universidad de Oviedo/Gredos, 1985),
pp. 647-649.

141 Galmés de Fuentes, Los moriscos (desde su misma orilla), p. 69.
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Tagqiyya

Following the forcible conversions in Granada (1501-1502) legal
advice in the form of a fatwa was issued by the qurianic scholar or
mufti, who has become known as the mufti of Oran. A detailed study
of the extant manuscripts of this fatwa together with extensive use
of biographical works on scholars in the Magreb in the fifteenth and
sixteenth centuries has provided very interesting information on the
biography and scholarly activity of the author. Devin Stewart argues
that Abu 1-‘Abbas Ahmad b. Abi Jum‘h al-Magrawi al-Wahrani,
although originally from Oran, was a noted scholar in Fez when the
fatwa was written. Stewart considers that Ahmad b. Abi Jum‘ah wrote
to rebut the fatwa of Ahmad b. Yaha al-Wansharisi, probably mufti of
Fez at the time, who had listed the punishments and consequences for
the Muslim who continued to live in Christian territory.'*

The advice given by Ahmad b. Abi Jum‘ah was published in part by
by Pedro Longas in his Vida religiosa de los moriscos but mistakenly
dated 1563.' L. P. Harvey dated it instead as 1504 (mass conversion in
Granada had begun in 1501) and also used the term tagiyya, or precau-
tion, which is not used in the text itself. The Moriscos may have sought
advice from the mufti as the practice of tagiyya had traditionally been
confined to heterodox Muslims, especially the Shi‘ah, whereas Spanish
Muslims formed orthodox Sunni communities. Indeed Stewart points
out that Ibn Abi Jum‘ah’s text is remarkable in that it goes against
many fatwas of the Maliki legal tradition, as that of al-Wansharisi,
which has been mentioned previously.

The fatwa was highly regarded. It was sent, first, to Granada
and then to Aragdén. There are at least two translations into aljami-
ado (one of these has the date given by Longas)."** Galmés de Fuentes

2 D. Stewart, “The Identity of ‘the Mufti of Oran’, Abu 1-‘Abbas Ahmad b. Abi
Jum‘ah al-Magrawi al-Wahrani (d. 917/1511)”, Al-Qantara, XXVTI, 2 (2006), pp. 265—
301, (pp. 295-300). Al-Wansharisi’s text was titled: Asna al-matajir fi bayan ahkam
man ghalaba ‘ala watanihi al-nasara wa-lam yuhdjir wa-ma yatarattabu ‘alayhi min
al- ‘uqubat wa’l-zawdjir (“The most noble commerce, setting forth the legal rulings
regarding one whose lands have been conquered by the christians and who has not
emigrated, and the punishments and stern threats that apply to him as a conse-
quence”), 19 Dhu al-Qa ‘dah 896/23 September 1491. Stewart also provides evidence
that the biography of Ahmad b. Abi Jum‘ah has been conflated with that of his son
Abu ‘Abd Allah Muhammad Sahqran (d. 929/1523-1524), another eminent scholar.

3 Longas Bartibas, Vida religiosa, pp. 305-307.

44 Harvey, “Crypto-Islam in Sixteenth-Century Spain”, p. 164.
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considers that the source for tagiyya was Surah XVI, 108/106 of the
Qur’an, where the Muslim is enjoined not to put his life at risk. The
advice given allowed the Moriscos to practise externally the rites of
Christianity provided that they worshipped Allah in their hearts at the
same time. Here is an extract from a transliteration of L. P. Harvey:

And if they force you at prayer time to go and adore their idols, form
the intention to carry out the takbirat al-ihrem (the words ‘Dios es muy
grande’ recited by the imam at the opening of the first prayer in the
mosque, after which the congregation keep silent) and to fulfil your obli-
gation to pray; and look towards the idols, when the Christians do it; but
direct your intention towards Allah, even though you are not facing the
kiblah [this faces Mecca], as those who are facing the enemy in wartime

pray. 145

As Galmés de Fuentes has pointed out, the notion of tagiyya is indis-
solubly linked to that of the intention or al-niya. He cites the Qur’an:
“La aniya del creyente cumple mas que su obra” (The believer’s inten-
tion achieves more than his deeds) (Surah XVII: 86/84). To what
extent did the Moriscos practice tagiyya (precaution) or kitman (dis-
cretion)? How many were Muslims at heart? Many cristianos viejos
were quite aware of its use. As I point out in Part II, Chapter 8, Pedro
de Valencia considers it to be a major stumbling block for would-be
missioners and uses the very strong term of ‘traza diabdlica’ (diabolical
scheme). Francisco Bermuadez de Pedraza called the Moriscos ‘cris-
tianos aparentes y moros verdaderos’ (Christians in appearance but
Moors in fact).!¢ This accusation is substantiated by the more than
two hundred aljamiado manuscripts, which depict the cultural and
spiritual ambience of the Moriscos. L. P. Harvey considers whether
or not the Moriscos were crypto-Muslims in his article on the five
pillars of Islam. Aljamiado texts and Inquisition records give ample
proof of an awareness of the profession of faith or Sahdda, an ability
to distinguish between the canonical prayers or salat and the month

145 “T §i bo§ forsardn en la ora del agsala ke baya$ a adorar a $u§ idolas, puwes

tomarey$ anniya de takbirat al-ihrem i tomarey$ en boluntad buweso agsala adebdo, i
asefiareys a lo ke asefaran ello§ de lag idolas, y buwesa intinsiyon e§ ad Allah, aunke
$eya fuwera del al-kila [this faces Mecca] puwe$ derrokar$eha en buweso dereytaje
komo el ke hase assala en la gerra kuwando e$ta dekarado$ lo§ enemigo$™: Harvey,
“Crypto-Islam”, pp. 172-173; Longas Bartibés, Vida religiosa, pp. 305-306.

14 F. Bermudez de Pedraza, Historia eclesiastica de la ciudad y religion catolica de
Granada, de su poderoso reyno y excelencia de su corona (Granada: Andrés de San-
tiago, 1638), fol. 236" Garcia Arenal, Los moriscos, p. 30.
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of fasting or Ramadan. The other two pillars, that of alms or zakat and
that of pilgrimage or hajj, were more difficult to carry out in a non-
Islamic country. However, practical advice on almsgiving was given in
the fatwa of 1504 and, in spite of the great difficulties involved, some
Moriscos such as el alhichante de Puey Monzén did make the hazard-
ous journey to Mecca.'"

The existence of tagiyya is corroborated, rather ironically, in an
illustration from an anti-Islamic tract. In the Reprobacion del alchord
of Riccoldo da Monte di Croce, published in Granada in 1501, there
is a woodcut print of a Christian friar, who is preaching to a group of
Muslims. He has raised his hand in admonitory fashion. The listen-
ers appear to be imitating him as they, too, have raised their fore-
fingers. However, this gesture for a Muslim is a profession of faith in
the existence of one God “No hay Dios sino Dios [y Mahoma mensa-
jero de Dios]” (there is only one God [and Muhammad the messenger
of God])."*®

To what extent, then, had the process of assimilation of the Moris-
cos into Christian society been successful? In his collection of essays
published in 1992 Francisco Méarquez Villanueva had declared that
“Every Morisco had within himself, whether he wanted it or not, an
incipient tendency towards assimilation, sometimes intense at others
less s0”.'*’ It was in response to this assertion that Galmés de Fuentes
delivered his speech on the situation at the time of the expulsion. This
was later published.” As an aljamiado scholar, Galmés de Fuentes, like
L. P. Harvey, believed that very many Moriscos were crypto-Muslims.
He argues that, because the western concept of book is not an equiv-
alent of al-kitab, some aljamiado literature has been seen as purely
secular. Yet he shows, by an analysis of a manuscript of apparently
miscellaneous and unrelated material, that there are internal thematic

147 Harvey, “Los cinco pilares del Islam”, p. 96.

48 Bernabé Pons, “Una vision propicia del mundo: Espana y los moriscos de
Granada”, p. 129. The Reprobacion is a translation of Riccoldo’s original Latin text
Improbatio alchorani which Hernando de Talavera had republished in 1500 and then
translated into Castilian (Spanish) tollowing year.

4 “Todo morisco llevaba dentro de si, quisiéralo o no, un conato mds o menos
intenso de asimilacién” Marquez Villanueva, EIl problema morisco, p. 137. Ricardo
Garcia Cércel states that Mérquez Villanueva “es fascinado por la Espafa que pudo
ser” (is fascinated by the Spain that could have been): R. Garcia Cércel, “La memoria
histérica”, in Los moriscos: una minoria marginada. At press.

%0 The book Los moriscos (desde su misma orilla) is based on a lecture delivered by
Alvaro Galmés de Fuentes at the Instituto Egipcio in Madrid on 24 November 1992.
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links between all the sections.”" For a Muslim, religion permeates his
whole life, as the shari'a or qur'anic law prescribes on everyday mat-
ters such as dress, social behaviour and issues of diet and hygiene. For
a Muslim, the sense of sacredness permeates what, for a Christian,
are merely secular activities. This has been demonstrated in translit-
erations of extracts from the work of the Mancebo of Arévalo. Maria
Teresa Narvaez shows how in a passage from the Taf¢ira of the Man-
cebo advice varies from modest forms of dress, ecological practices
such as avoidance of unnecessary destruction of the environment in
time of war, and charitable treatment of the poor and slaves.'*

The legends related in Otmar Hegyi’s book Cinco leyendas y otros
relatos moriscos are not mere entertainment, but often simulate the
social predicament of the Moriscos."””® For example, Section X of
manuscript 4953, BNE, tells the legend of Tamim Addar, one of the
companions of Muhammad. When on a voyage he was imprisoned
in the caves of the genii and forced to eat forbidden food. Galmés de
Fuentes considers this to be analogous to the situation faced by Moris-
cos when imprisoned by the Inquisition."* Section VII, in which there
is a description of the idolaters in Muhammad’s time, is paralleled, in
the sixteenth century, by the devotion of Christians to religious statues,
pictures and relics (p. 92). Galmés de Fuentes reiterated his viewpoint
in a later article and stressed that the Moriscos prided themselves on
their cultural heritage; in the words of Pedro de Valencia they sought
only to belong to their own ‘pueblo y nacién’ (people and nation), that
is to the world of Islam: “The only honour they desire is that conferred
by their own people and nation, and they win this by showing them-

selves to be Moors, and they lost it by acting otherwise”.!>®

151 The example he takes is from MS 4953 of the BNE edited by Ottmar Hegyi:
Cinco leyendas y otros relatos moriscos, ed. O. Hegyi (Madrid: Gredos, 1981).

152 M. T. Narvaez, “Preceptos para la vida cotidiana, ética, moral y buenas costum-
bres en un capitulo de la Tafgira del Mangebo de Arévolo”, Homenaje a Alvaro Galmés
de Fuentes, II (Oviedo/Madrid: Universidad de Oviedo/Gredos, 1985), pp. 621-630.

153 Hegyi, Cinco leyendas.

13 Galmés de Fuentes, Los moriscos (desde su misma orilla), p. 93.

135 “No quieren honras mas que con su pueblo y nacidn, y ésa ganan con mostrarse
moros y la perdieron con lo contrario”: Galmés de Fuentes, “La conversion de los
moriscos”, pp. 171-172.
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How one Morisco Perceived His Situation?

The noble Morisco of Granada, Yase Banegas of the Granada Vanegas
family, when speaking to the itinerant Morisco scholar, the Mancebo
de Arévalo, lamented the breaking of the treaty between Boabdil and
Ferdinand el catdlico:

If the king who conquered us does not keep faith what can we expect
from his successors?!*

El Mancebo de Arévalo (c. 1510-1550) and
aljamiado literature

The Mancebo de Arévalo is an enigmatic figure, first mentioned by
Don Serafin Estébanez Calderén, when he took over the chair of Ara-
bic at the Ateneo in Madrid in 1848. He was also the subject of the
inaugural speech of E. Saavedra in the Royal Academy.'”” L. P. Harvey
was the first to make a detailed study of the Mangebo.””® An ardent
seeker of spiritual truth, the Mancebo embraced, with enthusiasm, the
cultural heritage of Spanish Muslims and travelled, ceaselessly, in a
vain attempt to revive it, and also in search of wisdom.” Through
his work we get a tantalising glimpse into the world of the crypto-
Muslim.

%6 “§i el rrey de la konquiSta no guwarda fidelidad ;ke aguwardamo$ de $us
$uzedores?”: L. P. Harvey, “Yage Banega$. Un moro noble de Granada bajo los reyes
catolicos”, Al-Andalus XXI (1958), p. 302.

157 E. Saavedra, “Literatura aljamiada. Discurso de recepcion en la Real Academia
Espaiiola”, Memorias de la RAE, VI (1889).

1% L. P. Harvey, “The Literary Culture of the Moriscos (1492-1609). A Study Based
on the Extant MSS in Arabic and Aljamia” (Oxford: Unpublished D. Phil Thesis,
1958); “El Mancebo de Arévolo vy la literatura aljamiada”, Actas del Coloquio Interna-
cional sobre Literatura Aljamiada y Morisca (Madrid: Gredos, 1978), pp. 21-42; Mus-
lims in Spain (1500-1614) (Chicago: University of Chicago Press, 2005), pp. 111-115;
169-193. M*. T. Narvéez has also contributed many interesting articles: M* T. Narvaez,
& L. Lopez-Baralt, Luce, “Estudio sobre la religiosidad popular en la literatura aljami-
ado-morisca del s. XVI. La Mora de Ubeda, el Mancebo de Arévolo y san Juan de la
Cruz”, Revista de Dialectologia y Tradiciones Populares, XXVI (1981), 17-51 and has
published the Tafgira (2003). G. Fonseca has edited the Sumario (2002).

15 L. P. Harvey concludes that apart from Northern Spain, Galicia, the Basque
Provinces and Catalonia the Mancebo had travelled all over Spain: “El Mancebo de
Arévolo y la literatura aljamiada”, pp. 31-32.
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The Mancebo’s writings are found in three manuscripts; in the
Biblioteca Nacional there is the Sumario de la religion y ejercicio espiri-
tual; the Taf¢ira, usually a quranic commentary but interpreted by
the Moriscos in a wider sense as a religious or devotional work, is in
the Escuela de Estudios Arabes, and the Breve compendio de nuestra
santa ley y sunna is in the University of Cambridge Library. This last
manuscript was written in collaboration with an Aragonese alfaqui
called Baray de Reminjo. The manuscripts are a miscellaneous collec-
tion of writings on Islamic religious beliefs and rituals. There are, also,
interviews with prominent Moriscos such as Yuse Banegas$ (Sumario),
whom I have mentioned above, Ali Sarmiento (Breve compendio), who
is described as a ‘katedratiko de garanada’ (i.e., possibly a qur'anic
scholar or an imam), two strong and wise women, Nozaita Kalderan
(the Tafcira et al.), a midwife and qur'anic scholar,'® and the Moor-
ess of Ubeda (Breve compendio), ninety-three and illiterate but very
cognizant of quranic law and the Sunna, or Islamic traditional law.
Through these interviews, autobiographical details of the Mangebo are
revealed. Son of a woman who had been a Christian for twenty-five
years, the Mangebo may have been, at one time, a Catholic cleric. He
sought to undertake the duty of hajj or pilgrimage to Mecca. It is not
certain if he succeeded.”! He was very influenced by the spirituality
of the devotia moderna and virtually half the Sumario uses adulter-
ated passages from Thomas a Kempis’s Imitation of Christ, which the
Mancebo attributes to Islamic sources.'®

This brief incursion into aljamiado literature supports the view
that behind the fagade of Christian religious observance there was a
‘mundillo’ [little world] of secret observance of Islamic ritual. Pedro de
Valencia was quite aware of this fact as the passage cited above by Gal-
més de Fuentes shows. In the sixteenth century Zafra was a centre for
the slave trade. Following the general expulsion from Granada in 1570
many of these slaves were Moriscos. Indeed, both Pedro de Valencia

160 M T. Narvéez, “Nozaita Kalderdn: partera y experta en el Coran”, Actas del III
Simposio Internacional de Estudios Moriscos: Las prdcticas musulmanas de los moriscos
andaluces, pp. 139-150.

161 Harvey, “Literary Culture”, pp. 391-405.

2 G. Fonseca Antuila, Sumario de la relacién y ejercicio espiritual sacado y dec-
lamado por el Mancebo de Arévalo en nuestra lengua castellana (Madrid: Fundacion
Menéndez y Pidal, 2003), pp. 26-30; M* J. Rubiera Mata, “El Islam cristianizado de los
moriscos castellanos en época de Carlos V”, in La politica de los moriscos en la época
de los Austria, pp. 471-472.
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and his father Melchor owned slaves, as is apparent from the will of
the cronista and the register of baptisms in Zafra. Gaspar Morocho
Gayo has pointed out that ‘una esclava llamada Maria’ was valued at
51,000 maravedies whereas the horse and carriage of ‘el sefior croni-
sta’ was estimated to cost 91, 800;' from the register of baptisms in
Nuestra Sefiora de la Candelaria in Zafra there is an entry concerning
the birth of a child to a slave called Isabel, who belonged to Melchor
de Valencia, father of Pedro. There is no father named.'** In Priego de
Cérdoba, to which Valencia’s family moved, a Mudéjar aljama had
existed since the late fifteenth century.'® There, the Marqués of Priego
offered protection to the Morisco community. Valencia, then, had
regular contact with Moriscos all through his life.

Pedro de Valencia was not naive. He knew that many Moriscos
were not genuine Christians. However, as a man of deep and rational
faith he believed, passionately, that loving example would win them
over to Christianity. If you consider the attachment of many Moris-
cos to Islam, as is witnessed by aljamiado literature and records of
the Inquisition, Valencia’s ardent beliefs, even in the most ideal of
circumstances, were unlikely to be realized;'* the sort of good exam-
ple Valencia sought required a major change of attitude among his
contemporaries. His attitudes were not shared by many Spaniards of
his time. Seventeenth-century Spanish Catholicism focused more on
external rituals and devotion to sacramentals such as pictures, stat-
ues and relics than on interiority and inner spirituality. The uncriti-
cal mentality behind purely external rituals and many superstitious
practices, so much a fact of life in seventeenth-century Spain, had also
motivated Valencia’s critique of the Lead Books.

¢ G. Morocho Gayo, “El testamento de Pedro de Valencia, humanista y cronista
de las Indias”, Revista de Estudios Extremefios, XLIV (1988), p. 35.

164 F. Croche de Acuiia, “Datos ordenados para una biografia de Pedro de Valen-
cia”, Revista de Estudios Extremerios, XL (1984), p. 40.

15 The aljama was set up following the arrival around 1485 of thirty families from
Montefrio under the protection of Don Alfonso de Aguilar: J. Aranda Doncel, Los
moriscos en tierras de Cérdoba (Cérdoba: Monte de Piedad y Caja de Ahorros de
Coérdoba, 1984), p. 39.

1% The intransigence of the Moriscos is used as an analogy for irrational stubborn-
ness in Don Quijote, 1, in the interpolated novella El curioso impertinente. Here the
irrational and foolish test to which Anselmo would submit his wife is compared to the
obstinate resistance of the Moors to Sacred Scripture and to Christian articles of faith:
Cervantes, Don Quijote, I, p. 351.



46 INTRODUCTION

Pedro de Valencia was quite aware of the power of the King yet
feared that he might lack moral character and be unduly influenced
by those around him. His fears would seem to have been realized.
The King seemed to see little contradiction between Christianity, a
religion whose foremost commandments were love of God and neigh-
bour, and a measure whose inhumanity and injustice deeply shocked
many contemporaries. In spite of Valencia’s lengthy exposition on the
short sightedness of expediency when it puts immediate gain before
justice, his plea fell on deaf ears. His eloquent arguments on what he
believed to be the workings of Divine Providence were also ignored.
The detrimental, long-term economic effects of the expulsion have been
described elsewhere.'” We can only wonder, however, how much this
measure, which ended definitively the mediaeval convivencia between
the three religions of the Book,'® contributed to the intellectual iso-
lation and political decline that was bringing to an end the period
of political and cultural hegemony of the Spanish empire during the
sixteenth century.

17 Lapeyre, Géographie; J. H. Elliott, Imperial Spain (London: Arnold, 1963).
Dominguez Ortiz & Vincent, Historia de los moriscos, pp. 201-223; Lynch, Spain
under the Hapsburgs, pp. 56-69.

198 Jews, Christians and Muslims had co-existed, also, in the crusader principalities
in Syria and Palestine and in Sicily. Convivencia did not imply continuous tolerance
and there was inequality under the law and, in time of war, both occasional massacres
and enslavement: R. A. Fletcher, Moorish Spain (London: Weidenfeld & Nicholson,
1992), pp. 131-156.
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CHAPTER ONE

SPAIN’S PERCEPTION OF ITS OWN PREDOMINANT ROLE
IN CHRISTENDOM IN THE EARLY SEVENTEENTH CENTURY

On Thursday 25 March 1611, the feast of the Incarnation, King Philip
IIT solemnly celebrated the expulsion of the Moriscos from Spain. The
festivities began with mass, which was celebrated by the papal nun-
cio, Don Decio Carrafa. The active participation of the papal nuncio
in this ceremony indicates that, whereas the papacy had not officially
approved the expulsion order, in practice it turned a blind eye to some
of its consequences. First a Te Deum was sung and, at these words, the
King himself knelt down. After the service there was a solemn proces-
sion to the convent of Las Descalzas Reales. The King was looking
very elegant and was dressed all in white. Queen Margarita watched
from the windows of the Duke of Lerma’s house, which was near the
convent. Once inside, the King knelt down, once again, for prayers
and hymns." All the councils and the religious orders, ambassadors
and grandees took part. It was decided that a perpetual feast should be
established to celebrate the event.? In the previous year of 1610 Queen
Margarita had founded the convent of the Encarnacién partially in
thanksgiving for the expulsion of the Moriscos.?

When Philip went on a state visit to Portugal in 1619 the expul-
sion of the Moriscos was recalled at the point of disembarkation of
the royal party.* In an elaborate celebratory structure, the fable of the

! Guzman, Reyna Catolica, fols 195'~195".

% ]. Yanez, Memorias para la historia de don Felipe III rey de Espafia (Madrid: Nico-
las Rodriguez Franco, 1723), pp. 292-293.

* Valencia, Obras, IV, 2, pp. 281-282. In 1614, the bishop of Granada requested
that a feast day be established to celebrate both the expulsion of the Moriscos and the
triumph of the faith. In the reply, sent on 24 March 1614, Philip III requested that the
Spanish prelates select a date for this feast day; they could choose between the day on
which the resolution was finalized and the day on which the order was first put into
effect: F. Janer, Condicién social de los moriscos de Espafia. Causas de su expulsién y
consecuencias que ésta produjo en el orden economico y politico (Madrid: RAE, 1857),
pp. 366-367.

* The visit took place on the 10th anniversary of both the expulsion of the Moriscos
and the treaty with the Dutch, which was commemorated in ‘El arco de los flamencos™:
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Titans, who had rebelled against Jupiter, was used as an analogy for
the relationship between the Moriscos and the King. An inscription
reads:

Philip, our Jupiter, punishes, banishes and casts into darkest Africa’
the Moriscos who, repeating the foolhardy daring of the Giants, by not
observing the faith they professed, rebelled against Peace and the Span-
ish Heaven.®

‘Hispanum caelum’ (the idea of Spain as Heaven on Earth) is con-
trasted with the darkness of the underworld, which is associated with
Africa. (‘Plutoni’ is used as a metonym for Hades, the dark abode of
the Classical underworld.) This triumphalism was repeated in one of
the welcoming arches. This arch was called ‘el arco de los italianos’
and was placed at the entrance of the church of the Jerénimos: “On
one panel was painted the embarkation in Spain of these perfidious
people with this verse: ‘Having embarked, we leave Spain, rebellious to
her and to the Holy Faith’”.” On the other panel the disembarkation in
Africa is shown with this inscription: “Our calamity means salvation
(or good health) for Spain and fame for Philip”.? The King’s successful
acquisition of the North-African ports of Larache (1610) and Mamora
(1614) was recalled also:

Iam caelum Larache aequo, victore Philippo (Larache is now favoured by
heaven, with Philip as its conqueror) [...] Ecce Mamora svb Principe pio
(Mamora is triumphant, conquered by a pious Prince).’

B.J. Garcia Garcia, “La expulsion en la politica de pacificacion y restauracion de Felipe
III”, Los moriscos. La expulsion y después, BNE, 3 September 2009.

> This is the darkness of Hades, which is ruled over by Pluto, god of the dead.

¢ “Mauros giganteo iterato ausu fidei desertores in Pacem, [v]el hispanum caelum
brachia conatos tonans noster Philippus caculatur, proiicit, Plutoni Africo Aeternum
illigat” The Portuguese form of the author’s name is given here (and in the caption of
the illustration) but the Castilian version is used in the title: J. B. Lavanha, Viage de
la Catholica Real magestad del Rei D. Filipe III N. S. al reino de Portugal i relacion del
solene recebimiento que en el se hizo. Sv magestad la mando escriuir por Iuan Bautista
Lavafia su coronista mayor (Madrid: Thomas Iunti, 1622), fol. 12~.

7 “En una tabla estaba pintada la embarcacion en Espana desta gente perfida con
este verso. Vela damvs mavri, Hesperae, fideique rebelles.”

8 “En la otra tabla se mostrava su desembarcacion en Africa con esta letra. Clades
nostra, salvs Hispanis, fama Philippo”: Lavanha, Viage, fols 32°-32".

* These elaborate public celebratory artefacts, that extolled the regal qualities of
Philip III, were an essential part of the propaganda machine of the Spanish Hapsburgs.
Those erected for the public reception of Queen Margarita in Madrid, in 1599, have
been studied by Antonio Feros: A. Feros, Kingship and Favoritism in the Spain of
Philip III 1598-1621 (Cambridge: Cambridge University Press, 2000), pp. 78-79.
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Such a triumphalist attitude towards the expulsion still prevailed at
the time of the King’s death. Many funerary tumuli were erected as a
sign of condolence to the new king. At the church of Santo Domingo
el Real in Madrid, on 8 May 1621, Philip III was described as ‘haereti-
corum terror’ (the terror of heretics), ‘fidei praesidium’ (defender of the
faith), ‘religionis culmen’ (supreme [political] leader of our religion)
and ‘Maureorum expulsor omnium virtutum exemplar’ (expeller of the
Moriscos, model of all virtues). On the main fagade of the tumulus was
a representation of Fernando III el santo ‘Maurorum expulsor’ (holy
Ferdinand, expeller of the Moors)."

To what extent did triumphalism, implicit in the celebratory mass,
in the iconography employed for the ephemeral monuments created
for Philip IIT’s state visit to Portugal, and in the funerary tumulus of
Santo Domingo el Real, reflect prevailing attitudes among Spaniards
in the early seventeenth century? How did the subjects of Philip III
perceive Spain’s role and position in the world at that time? In this
chapter there is an examination of the works of some writers from the
first decades of the seventeenth century that see Philip III as leader of
the foremost Christian nation and crusading right arm of the Coun-
ter Reformation. Many Spaniards also considered themselves to be
the new Chosen People. Sources for these beliefs were the millenar-
ian prophecies so popular at the time and the legend and myth of St.
James or Santiago. Finally, there will be a discussion on the use of
these political prophecies and myths by those defending the expulsion
of the Moriscos, in particular its Catholic Apologists, as a form of anti-
Islamic propaganda.'

Millenarianism and the New Jerusalem

Since Eusebius and Orosius saw Constantine as the New Abraham and
the Roman Empire replaced the Jews as the new Chosen People, many
have followed in their footsteps by reinterpreting the Old Testament.
Inspired by St. John’s Apocalypse or Book of Revelation, millenarian

12 B. Bonifaz Varnuebo de Soria, Relacion verdadera y general de todo lo sucedido
en la Corte, desde que murio su Magestad hasta diez y seys de mayo [...] (Seville: Juan
Serrano de Vargas y Vrefa, 1621), V-E 41-3, BNE, fol. 2~.

' The Catholic Apologists regard the Moriscos as Moors, or crypto-Muslims and
thus re-use some of the medieval anti-Islamic polemics.
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prophecies hovered uneasily between spiritual exaltation and politi-
cal expediency. These prophecies heralded a time of restoration and
renewal; the old sinful world would disappear and give way to the new;
the forces of the just from all over the world would be commanded by
a Universal Emperor of the Last Days, a New David, accompanied by
a shepherd or Angelic pope, who would defeat the forces of the Anti-
christ. Once the Antichrist was dead, the New David would inaugurate
the Millennium, a Golden Age of peace and harmony; finally, Christ
would return and Time would end."

King David had founded the royal house of Israel, and his reign had
seen a new alliance between God and the Chosen People (Is. 11: 1)**

The royal line of David is like a tree that has been cut down; but just as
new branches sprout from a stump, so a new king will arise from among
David’s descendants.™

The spirit of the Lord will give this king many gifts. The new king will
be the means of reuniting those of his people who live in foreign lands
(Is. 11: 10-1). The New David, thus, is an initiator and saviour, the
herald of a new era. This eschatological Emperor took on both attri-
butes of the divinised Roman Emperor and the Christian Messiah of
the Book of Revelation."”

12 P. Pdez Garcia & J. A. Catala Sanz, Epigonos del encubertismo. Proceso contra los
agermanados (Valencia: Biblioteca Valenciana, 2000), p. 143.

3 One of the sources for this title of New David was a book on the Antichrist by
Fray Johan Alamany (Alemeny, Aleman), which had been circulating in manuscript
form since the time of the Catholic Monarchs. It was translated into Catalan twice
and the second version published in 1520: Obra de fray Johan Alamany de la venguda
de Antichrist y de las cosas que se han de seguir. Ab una reprobacié de la secta maho-
mética: A. Milhou, Colén y su mentalidad mesidnica en el ambiente franciscanista
espariol (Valladolid: Casa Museo de Colon: Seminario Americanista de la Universidad
de Valladolid, 1983), p. 239.

4 T have taken this translation from the Good News Bible as it expresses the notion
of new kingship more explicitly than the Douay version: Holy Bible. Good News Edi-
tion (New York: American Bible Society, 1976). There follows the Douay version: “And
there shall come forth a rod out of the root of Jesse: and a flower shall rise up out of
his root”: The Holy Bible, The Old Testament (Douay: The English College, 1609) and
The New Testament (Rheims: The English College, 1582), this edition (Dublin: Richard
Coyle, 1847). I quote from the Douai Bible as it was published in the sixteenth and
seventeenth centuries.

> It was logical, thus, to apply to the Emperor of the prophecies epithets normally
reserved for Christ such as New David, Lion of the tribe of Judah: A. Milhou, “La
chauve-souris, le nouveau David et le roi caché (trois images de 'empereur des derni-
ers temps dans le monde ibérique, XIII*-XVII®s.)”, Mélanges de la Casa de Veldzquez,
XVIII (1982), p. 67.
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However, the prophecies may have been used also by some mon-
archs for their own self-exaltation and as political propaganda: the
Italian and German Joachimites, or disciples of Joachim of Fiore (c.
1135-1202), perceived Frederick II Hohenstaufen, in his conflict with
the papacy, as Emperor of the Last Days.'® This prophetic tradition
concerning the Emperor of the Last Days was known as via Germania
and influenced the Catalo-Aragonese monarchy through the marriage
of Constanza, granddaughter of Frederick, and Peter III el ceremonioso
of Aragon (1239-1285). The prophecies associated with Sicily and
Naples or via Sicilia, came into Aragon and Catalonia through this
marriage also and were used to justify Peter’s conquest of Sicily."” The
Catalan Franciscans were imbued with the prophecies of Joachim of
Fiore and were another source for this prophetic tradition.'®

Jerusalem was at the heart of these millenarian prophecies; both
the physical city itself and, as the New Jerusalem, as an emblem for
spiritual renewal (Rev. 21: 1-4). The Aragonese polymath Arnau of
Vilanova (1240-1311) was the first to suggest that the liberator of
Jerusalem, the Emperor of the Last Days, would come from Spain.
He entrusted Peter III el ceremonioso of Aragon with the eschatologi-
cal role of reconstructing the citadel of Mount Sion in Jerusalem; his
commentary on the prophecy of Joachim of Fiore Veh mundo in cen-
tum annis (Woe to the World in a Hundred Years), which Vilanova
included in his work De cymbalis ecclesiae (Concerning the Cymbals of
the Church) (1297-1301), reinforced the messianic ideals of the House
of Aragon. In this work he used the messianic title of New David,
probably to be applied to the king of Aragon.”” Alain Milhou cites
the following passage from the Veh mundo “eritque solitudo in terra,
quousque Novus David arcem Syon veniat reparare” (And there will
be solitude on earth until the New David comes to repair the citadel of
Sion). When you consider the prominence given to the king of Aragon
in the rest of the text this New David probably refers to him.?

16 The spiritual Franciscans, however, perceived the emperor as the Antichrist: Pdez
Garcia, Epigonos del encubertismo, p. 144.

17 Pdez Garcia, Epigonos del encubertismo, p. 144.

8 Milhou, “La chauve-souris”, p. 62. There is a more detailed description of Joachim
of Fiore later on in this chapter.

¥ Milhou, Colén y su mentalidad mesidnica, p. 235.

% However, it is also possible that the reference is to a reforming pope, a pas-
tor angelicus in the tradition of Joachim of Fiore: Milhou, Colén y su mentalidad
mesidnica, pp. 376-377.
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Vilanova was appointed private physician to Peter IIT in 1281 and in
the following year witnessed the latter’s invasion of Sicily and the mas-
sacre and eventual defeat of the French which began on Easter Mon-
day 1282 at Vespers, and is commonly called the Sicilian Vespers. As
mentioned already, it was in the reign of Peter III that the kingdom
of Aragon acquired special connections with Jerusalem. These dated
from Peter’s marriage to Constanza, granddaughter of Frederick II,
king of Jerusalem and Sicily.? Although the House of Anjou hotly
disputed the king of Aragén’s claim to the kingship of Jerusalem, Pope
Julius II finally settled the argument by accepting Ferdinand el catélico
as King of Jerusalem in 1510.

In the Vae mundo Vilanova associated the crown of Barcelona with
the symbol of a reforming bat or vespertilion who would devour the
Muslim mosquitos, reunite Hispania and conquer Africa and ‘el secta
de Mahoma’** The prophecy is usually referred to as the Hyspania
nutrix [mahometicae precavitas] (Spain the foster mother [the deprav-
ity of the Muslims]) and the following extract was well known: (the
bat will devour the mosquitos of Spain and, subjecting Africa and
destroying the Beast of Islam [literally ‘the head of the beast’], will
accept universal monarchy.” James II of Aragén (1267-1327) planned
such a crusade to re-capture Jerusalem. He would first re-conquer
Granada and then proceed to Palestine via North Africa. (This initial
march across North Africa is a specifically Spanish addition to the
prophecy of the Emperor of the Last Days.) James’s personal physi-
cian and valido, once again Arnau of Vilanova, was entrusted with the
organization of this crusade between the years 1306-1309. The expedi-
tion, however, never took place.?

21 Milhou, Colén y su mentalidad mesidnica, pp. 367-368. After the massacre of
the Sicilian Vespers Peter was invited to be king of Sicily and was crowned on 30
August 1282.

22 “[...] vespertilio scintilio Hyspaniae devoret, subjiciensque Africam et caput bes-
tiae conterens accipiet monarachiam [...]”: Pdez Garcia, Epigonos del encubertismo,
p. 147. The use of the multilayered symbol of the bat to refer to the royal house of
Barcelona has been studied in detail by Alain Milhou. He rejects the notion that the
bat refers to the winged dragon of the Apocalypse, a heraldic emblem used by the
kings of Aragoén since 1344, as the Vae mundo predates this year. He suggests instead
that it comes from the Latin vesper used to describe the evening star, one of the names
applied to Frederick II: Milhou, “La chauve-souris”, pp. 61-78.

# Milhou, “La chauve-souris”, p. 64.

2 Milhou, Colon y su mentalidad mesidnica, p. 304.
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Sixteenth-century and seventeenth-century writers, convinced of
Spain’s pre-eminence among Christian nations, saw parallels between
the Hill of Sion, abode of Jahweh in the Old Testament, and Spain,
particularly Toledo, abode of the New Elect. Fray Rodrigo de Yepes
in his book Historia de la muerte y glorioso martyrio del sancto Inno-
cente, que llaman de la Guardia [1583] (History of the Death and Glo-
rious Martyrdom of the Holy Innocent, from La Guardia) engages in
‘geographical exegesis’ by drawing parallels between the topography of
Toledo and that of Jerusalem: according to St. Jerome, when things are
similar in every way then their substance is the same: “Si en todo se
pareciessen J no discrepassen en nada, serian vna misma cosa” (If they
are alike in everything and differ in nothing, they are the same thing).”
Also in the 1580s, according to the messianic dreams of the visionary
Lucrecia de Ledn, a millenarian kingdom would be founded in Toledo
in 1588. This would be like the mystical New Jerusalem. Rome would
cease to be the centre of Christianity and the papacy would reside in
Toledo.” A large cave at La Sopena was refurbished under the guid-
ance of Juan de Herrera, architect of El Escorial. Here the followers of
Miguel de Piedrola, prophet and pretender to Philip II’s throne, would
take shelter during the holocaust.”’”

Fray Juan de la Puente, a royal chronicler of Philip III, cites biblical
references to argue that the New Jerusalem is now in Spain and Span-
iards are the people who will recapture the holy city and restore the
holy Hill of Sion in Jerusalem. He refers to the well-known passage in
Isaiah (Is. 66: 10-24), in which Jerusalem is described as a heavenly
paradise, a land of milk and honey. He quotes a cluster of biblical
references on the advent of messianic times and the restoration of
Jerusalem. A passage from the prophecy of Joel leads to a warning
about the coming of the Last Days and to a description of the estab-
lishment of the New Jerusalem, depicted here, once again, as a land of

» Fray R. de Yepes, Historia de la muerte y glorioso martyrio del Sancto Innocente,
que llaman de la Guardia [...] (San Hieronymo el Real, Madrid: Juan Ihiquez de
Lequerica, 1583[84]), fols 26"-27". Cited first by Milhou. Fray Rodrigo also wrote a
treatise describing the Holy Land (Palestine) in 1583: R. De Yepes, Tractado y descrip-
cion breue y copendiosa de la tierra sancta de Palestina (San Hieronymo el Real,
Madrid: Juan IThiquez de Lequerica, 1583).

¢ Milhou, Colon y su mentalidad mesidnica, p. 317.

¥ Suefios y procesos de Lucrecia de Ledn (1987). Estudio historico y notas J. Blazquez
Miguel (Madrid: Tecnos, 1987), pp. 22, 69.
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milk and honey (J1. 3: 18).”® The prophecy describes a second coming,
as the Lord will once again dwell in the holy Hill of Sion, to which only
the elect will be allowed entry:

And you shall know that I am the Lord your God, dwelling in Sion my
holy mountain: and Jerusalem shall be holy and strangers shall pass
through it no more (JL. 3: 17).

De la Puente refers, also, to the prophet Ezekiel. In the passage to which
he refers there is an extensive description of the refurbishment of the
temple that will take place when Jerusalem is restored (Ez 40-48). In
this context it bears pointing out the controversy that had broken out
in Spain about the form of Solomon’s Temple; some mythified Philip
IT as the New Solomon and El Escorial was seen as a re-embodiment
of Solomon’s Temple.” The topic will be discussed later when we are
describing Pedro de Valencia’s Descripgion de las virtudes, emblems
that would represent the political virtues

The Hill of Sion is used symbolically in some works of the Catholic
Apologists. They see its capture as a logical sequence to the expulsion
of the Moriscos, which was a first stage in the overpowering of Islam
by Spain. Jaime Bleda imagines the ascent of the hill by two of Philip
III’s sons:

It is God’s will that, as speedily as possible, once the Moriscos have been
expelled by our lord king, who is the lawful king of Jerusalem, that this
blessed journey to recover the Holy Land will be undertaken with God’s
help, through the ingenuity of the king, advised by the Duke of Lerma,
and that the princes of his family should go up the Holy Hill of Sion and
that he the king be lord of this kingdom and of many others.*

% “And it shall come to pass in that day that the mountain shall drop down sweet-

ness and the hills shall flow with milk”.

2 Emblema 34, Centuria I of Sebastidn de Covarrubias’s Emblemas morales call
Philip II ‘un sabio Solomén, Dauid guerrero’: S. de Covarrubias, Emblemas morales
tomadas de Don Sebastian de Covarrubias Orozco. Dirigidas a Don Francisco Gémez
de Sandoual, duque de Lerma (Madrid: Luis Sanchez, 1610), fol. 14".

30 “Faxit Deus, vt quam citissime haec sanctissima expeditio descernatur, tentetur &
inchoetur a domino nostro rege, qui rex Hierusalem iure vocatur, et in ea prosperum
iter ad aperiat & faciat nobis Deus salutarium nostrorum vt tandem eam benedictam
terram recuperemus, Dei ope, regis Hispaniae ingenio, Ducis Lermae suasione, vt
ascendant ipse, aut alij saluatores, id est principes suae familiae in sanctum Montem
Sion & fit domino illud regnum & alia multa”: Bleda, p. 43. P. Aznar Cardona also
makes this point: “[...] La segunda cosa que debe ser hecha por nuestro prudentissimo
Rey Catolico, es que prosiga adelante en sus insignes hazafias y emprenda sin dilacion
¢d su animo inuencible, la conquista de Ierusalem. Pues, a mas de que vna empressa
tan alta y de tan supremo honor, no conuiene a otro menos que a un tan alto Rey, es
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The image of the Princes walking up the Hill of Sion, the hallowed site
of Solomon’s temple, the abode of Jahwé in the Old Testament and
emblematic of the special relationship between God and the Jewish
people, has both political and spiritual connotations: the site is sacred
for all three religions of the Book; Judaism, Christianity and Islam
yet Mount Sion was the site of the fortress of the Jebusites that were
conquered by King David c. 1000 BCE and has become a synecdoche
for the city itself and the surrounding land.*' The ascent of the princes
also implies the special relationship between God and the Spaniards,
the new Chosen People, and considered by some to be pre-eminent
among other Christian nations.

Bleda’s text mythifies Philip III, seeing him as a New David and
victorious leader of a conquering army. As New David he will be a
reformer of the Church and the initiator of a new era. This will be
characterised by religious unity in which all Muslims will convert to
Christianity (and, conversely, in the prophecies in circulation among
the Moriscos and Jews in the Magreb, a time when Christians will
become Muslims).** Religious unity was prophesised also in Granada
in the 1590s in one of the apocryphal early Christian texts called the
Lead Books.”

In the Lead Book Libro de la verdad del Evangelio (Book of the
True Gospel) Our Lady declared that this book is the very heart of
the Gospel and foretells that the Arabs will be ‘los defensores de la
ley [= religion] en el tiempo venidero’ (the defenders of religion in
future times) at a great council.** Moreover, translation of this book

cierto q por muchos justos titulos le pertenece aquella tierra ta desseada de los chris-
tianos, a su Magestad y a su corona sacra. El cielo y la tierra tiene el Rey nuestro Sefior
en su fauor para este esclarecido y desseado hecho. [...] Esta gloriosa victoria de la
Tierra Santa, felizmente comengada en la saludable expulsion de los mahometanos, y
reseruada por el cielo, para empleo del valor sin segundo de nuestro inclito don Felipe
el catolico”: Aznar Cardona, Expvision ivstificada, 11, 143"-143".

' K. Armstrong, A History of Jerusalem. One City, Three Faiths (London: Harper-
Collins, 1996), p. 37.

2 M. Garcfa-Arenal, Messianism and Puritanical Reform. Mahdis of the Muslim
West (Leiden/Boston: Brill, 2006), pp. 302-305; M. Garcia Arenal, “Un reconfort pour
ceux qui sont dans I'attente”. Prophétie et millénarisme dans la péninsule Ibérique at
au Magreb (XVI-XVII® siecles), Revue de I'Histoire des Religions, CCXX, 4 (2003),
pp. 445-486.

3% The Lead Books and the Parchement of the Turpiana Tower will be described in
more detail in Part II, Chapter 6.

** M. J. Hagerty, ‘Libro de la historia de la verdad del Evangelio’, in “Transcripcion,
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will then be possible because, at this council, the best translators and
interpreters in the world will come together. The Arabs will attend it
as the Libro de la verdad del Evangelio is in their tongue, which will be
the habitual language then as it was in the first century of the Chris-
tian era.” God will once again manifest the truth of the Gospel as he
once did to Moses. Religious divisions will come to an end: “El infiel se
convertira en fiel y toda la religién serd una” (The infidel will become
a true believer and all religion will be united).* (This religious unity is
taken as meaning the triumph of Islam or of Christianity, depending
on the translator.) Arabic is thus shown to be the language at the heart
of Christianity: the ‘true gospel’ is in Arabic and the earliest missioners
to Spain were Arabs (Cecilius and Thesiphon).?”

Alonso de Luna, thought by some to be the son of Miguel de Luna,
who has long been considered one of the possible forgers of the Lead
Books, used messianic language when tried by the Inquisition in 1619:%*
He claimed that God had revealed to him in a vision that he him-
self would be instrumental in bringing about a general conversion to
Catholicism and that in the Lead Books could be found the truth of
Christianity. The following is an extract from his Inquisition trial:

One night, when he was out in the country, he was carried off by angels
or by the power of God to the fourth heaven and from there to the sixth
and he saw many visions of God, Our Lord, seated on his throne with
the angels [...] and that he said to him: Fear not as I will infuse you with
wisdom. Write to the King and to the Pope and tell them that the time
of the Resurrection has come and that all heresies will end and every-
body will convert to our Holy Catholic Faith and that in the Last Days

traduccion y observaciones de dos de los libros plimbeos del Sacromonte” (Granada:
Unpublished Doctoral Thesis (microfiche M203), 1983, p. 133.

35 The Morisco Al-Hajari, in a debate with the Christian Arabist Etienne Hubert,
argued that Arabic was the vernacular language in Spain at the time of the apostles. He
supported his arguments by quoting from the Lead Books themselves: A. Al Hajari,
Kitab nasir al-din ‘ala ’l-qawm al-kdfirin, ed. P. S. van Koningsveld, Q. al-Samarrai &
G. A. Wiegers (Madrid: CSIC, 1997), p. 36.

3 Hagerty, “Transcripcién”, pp. 128-129.

% Garcia Arenal, ‘El entorno de los plomos’, p. 313; Bernabé Pons, “Los mecanis-
mos”, pp. 478-479.

% D. Cabanelas: “Cartas del morisco granadino Miguel de Luna”, Misceldnea de
Estudios Arabes y Hebraicos, XIV-XV (1965-66) and L. F. Bernabé Pons: “Estu-
dio preliminar”, Miguel de Luna, Verdadera historia del rey don Rodrigo (Granada:
Archivum, Universidad de Granada, 2001). Both Arabists suggested this hypothesis.
M. Garcia Arenal is not convinced by their arguments: M. Garcia Arenal, “Médico,
traductor, inventor: Miguel de Luna, cristiano ardbigo de Granada”, Chronica Nova,
XXXII (2006), pp. 190-193.
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the Arab people will come to its rescue and that conversion was to be
in Arabic and that this was a most perfect language and that God had
chosen it as it was the best [...] and that he would punish the Spaniards
because they would not allow it [to be spoken] and that the fullness
of Catholic and evangelical truth was written in the books of the Holy
Mountain.”

The Recovery of Jerusalem

The recovery of Jerusalem for Christianity was a constant feature of
both Spanish indigenous prophecies and of those with a wider Euro-
pean provenance. As Alain Milhou has pointed out, the winning back
of Jerusalem from the Muslims had been a constant element in the
mediaeval political prophecies since the time of Joachim of Fiore, that
is to say the period of the third Crusade.** After the fall of Constan-
tinople in 1453 the Franciscans preached a crusade in 1455, on the
advice of Pope Calixtus III. There was an increase in the number of
pilgrimages to the Holy Land and many new guidebooks were pro-
duced. Bernard von Breydenbach’s book was translated into Span-
ish by Martin Martinez de Ampiés and published in 1498.*' Marjorie
Reeves has pointed out that, in the second half of the fifteenth century,
fear of the Turks led to a revival of interest in the Byzantine Sibylline
prophecies, which created hope that Muslims would be driven from

¥ “Estando una noche en el campo fue llevado por los angeles o por la potencia de
Dios al cuarto cielo y desde alli al sesto y que vio muchas visiones de Dios, nuestro
seflor, sentado en el trono con los angeles [...] y que le dixo: No temes que yo te dare
sabiduria infusa. Escribe al Rey y al Papa y diles como ya es tiempo de la Resurrection
y de acavarse todas las herejias y convertirse todo el mundo a la santa fe catholica y
que en los tiempos finales la vendria a socorrer la nacion Arabe y en su lengua ara-
biga avia de ser la conversion porque esta lengua era perfectissima y la avia elegido
Dios por ser la mejor [...] y que avia de castigar a los espafioles porque no la querian
admitir [...] y que en los libros del Monte Sancto desta ciudad estaba escripta toda
la verdad catholica y evangelica”. AHN, Inquisition, 1953. Cited in B. Vincent, “Et
quelques voix de plus: de Francisco Nufiez Muley a Fatima Rahal”, Sharq al-Andalus,
XII (1995), pp. 139-141.

0 Joachim of Fiore, whose work was widely influential from the thirteenth century
onwards, evolved a theory in which history reflected the nature of the godhead.

1 B. von Breydenbach, Peregrinatio in Terram Sanctam, (Mainz: Erhard Renwich,
1486), trans. M Martinez de Ampiés, El viaje a tierra sancta (Zaragoza: Pablo Hurus,
1498).
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Jerusalem and Christianity would overcome Islam. Some of the Catho-
lic Apologists re-used the Byzantine prophecies to justify the expulsion
of the Moriscos.*

Cohn has noted that, with the advent of printing, vernacular cop-
ies of these prophecies were published and were extremely popular.*®
Sebastian Brandt published an edition of the Pseudo-Methodius in
1498.4 The Pseudo-Joachimist Vaticinium Sibillae Erithreae, in which
there is a first reference to a resurrected Frederick II, was finally printed
in 1508. (There is a copy in the Library of Congress.)* In Jerusalem
itself the royal houses of both Anjou and Aragén had established
Franciscan monasteries, whose monks cared for the Holy Sepulchre.*
The traveller Hieronymus Miinzer corroborates this and noted the
continuing care and financial maintenance of the monks by Queen
Isabella: “The queen is also very good at giving alms. Each year she
sends a thousand ducats and very rich ornaments to the friars of St
Francis in Jerusalem”.*” For both practical reasons (the money raised
for a cruzada went directly into the royal cofters) and spiritual/politi-
cal ones, the right to the kingship of Jerusalem was very much stressed
by Ferdinand and Isabella.*®

The political conquest of Jerusalem and the initiation of a new and
more spiritual age had informed the many millenarian prophecies that
had circulated among Jews, Christians and Muslims in fifteenth, six-
teenth and early seventeenth-century Europe. Political events such as

4 See Part I, Chapter 3, note 57.

% N. Cohn, The Pursuit of the Millenium (London: Mercury, 1957), p. 33. The pub-
lication of Byzantine prophecies (Basle, 1545) by Sixtus Birke had created a sensation
among humanist scholars.

4 S. Brandt, Revelationes divinae a sanctis anglis factae (Basle: Michael Feinter,
1498); M. Reeves, “Joachimist Influences on the Idea of a Last World Emperor”, Tra-
ditio, XVII (1961), 323-370. Brandt wrote, also, an anti-Turkish tract: Turcorum terror
et potentia (Basle: Johann Bergman of Olpe, 1498). Printed copies of the Pseudo-
Methodius from between 1597 and 1620 still exist: Garcia-Arenal, Messianism and
Puritanical Reform, p. 305.

# Reeves refers to an edition of 1508, in Spain, by Ludovicus de Tovat (Toval?).
I have found a reference in the National Union Catalogue: Diuina reuelatio Erythree
Sibylle cum comentariis in qua a bello Troiam usquem ad diem iudicii futura predixit
(Siena: Simon son of Niccolai Nardi, 1508). The edition is attributed to Fray Luis de
Tovar.

‘¢ Milhou, Colén y su mentalidad mesidnica, pp. 166, 168.

¥ “Es también la reina una gran limosnera. Anualmente envia a los frailes de San
Francisco en Jerusalén mil ducados y riquisimos ornamentos™: J. Miinzer, Jerénimo
Viaje por Espafia y Portugal (1494-1495) (Madrid: Polifemo, 1991), p. 275.

4 Milhou, Coldn y su mentalidad mesidnica, p. 168.
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the conquest of Constantinople (1453) by Selim II, the unification of
Castile and Aragon (1469) and the end of many decades of acrimoni-
ous civil war (1476), followed by the conquest of Muslim Granada
(1492) led to a wave of messianic fervour in which people believed
that a final conflict between Islam and Christianity would take place.
The capture of Oran by Cardinal Cisneros in 1509 raised hopes in
Spain that Islam would finally be vanquished, Jerusalem would be
conquered and all humanity would be converted to Christianity. In
Portugal, Dom Manuel, who reigned from 1495 to 1521, founded the
Hieronymite monastery Santa Maria de Belém at the site from which
Vasco da Gama (c. 1460 or 1469-1524) sailed with his fleet in 1497.
Da Gama returned to the same place in 1499 and, having discovered
the maritime route to India, the way was now open for the re-conquest
of Jerusalem by sea. Tradition says that the foundation stone was not
laid until da Gama had returned. This took place on the feast of the
Epiphany in 1500, to commemorate the visit of the magi to Our Lady
of Bethlehem.® Another voice was that of the Jewish rabbi Isaac Abra-
vanel (1437-1508), who was influential among the Sephardic diaspora
and the Spanish conversos. He believed that in a great clash between
Christians and Muslims the Fourth Empire would be destroyed and
initially Christians would be victorious. However, in a second phase,
in which the Ten Lost Tribes of Israel would participate, Jews and
Muslims would defeat the Christians and a new spiritual era or Fifth
Empire would ensue.”® Abravanel even surmised that the king of the
Muslims might convert to Judaism and become the Messiah who will
save Israel.”!

¥ S. L. Alfonso, Lisbon in the Days of King Manuel I (1495-1521) (Lisbon: Instituto
Portugués de Museus, 1994), pp. 8-9.

% In the Book of Daniel, the vision of the four beasts has been taken to represent
the various empires: the lion with the head of gold represents Babylon; the bear rep-
resents the Medo-Persian Empire; the leopard represents the Greek Empire and the
legs of iron stand for the Roman Empire. In Portugal the Fifth Empire became associ-
ated with the movement for national autonomy during the years when it was ruled
from Spain (1580-1640). The Fifth Empire would come about after a mighty conflict
between great powers. It would be led by the Encoberto or hidden one who would
then rule over all the earth: L. Carmelo, “La simbologia del Encubierto. Del origen
valenciano a los “moriscos” aragoneses y al gran mito portugués”, in La Politica de
los Moriscos en la Epoca de los Austria. Actas del Encuentro (Sevilla la Nueva, 1998)
(Madrid: Comunidad de Madrid-Fundacion del Sur, 1999), p. 123.

! Garcia-Arenal, Messianism and Puritanical Reform, pp. 303-304.
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Eschatological prophecies were used by all three religious traditions,
each one tailoring the prophecies to their own circumstances. All
described a messianic saviour who would lead a reform movement and
challenge and defeat his enemies. Then, having united all people under
one religion or law, would initiate a Golden Age of peace and prosper-
ity. In Morocco the Idrisid dynasty, that responsible for the introduc-
tion of Islam, inspired such expectations and Fez in the 14th and 15th
centuries acquired messianic connotations. It was the city founded by
Idris T in 789 CE and completed by his son Idris II, who ruled from
803-828. The Idrisids claimed both descent from the Prophet and to
be the Madhi or Messiah. Idris II was seen as a saintly founder father
and restorer of the Realm of Justice; Fez was seen as a Holy City of
Future Times, a sacred zone between Heaven and Earth. Like the New
Jerusalem, Fez was both the symbol of the Muslim community and
the earthly image of heaven. As in the eschatological prophecies con-
cerning Jerusalem, the faithful in Fez would, in the period before the
End of Time and the Time of Justice, be besieged in the city by the
Antichrist, the Dajjal, who would be unable to enter the city and be
utterly defeated.”

The special position of Fez is reflected in one of the Morisco jofores
or prophecies. This prophecy was one of those that circulated during
the Revolt of the Alpujarras (1569-1571) and which were derived from
the apocryphal Profecias de san Isidoro. Marmol Carvajal, in his his-
tory of the war, had referred to three prophecies or jofores that were
read by the Moriscos as ‘consolation for those in wait’.>® In this one it
is foretold that a Morisco encubierto (the hidden one) will cross over
to Fez on a marvellous bridge.* There, this saviour, Messiah or Mahdi
will recover from the main mosque the sword of Idris, at which stage
all Christians will convert to Islam.*

%2 Garcia-Arenal, Messianism and Puritanical Reform, p. 243.

% L. de Mérmol Carvajal, Historia de la rebelion y castigo de los moriscos del reino
de Granada (Malaga: Juan René, 1600), ed. A. Galdn (Madrid: Arguval, 1991); BAE,
XXI, Book III, Chapter 3. Cited in Garcia Arenal, Messianism and Puritanical Reform,
p. 317.

> The ramifications of this mythical figure will be described in detail in the section
The Emperor of the Last Days, the Encubierto and St Isidore.

%5 This is the sword of Idris b. Abd Allah b. Hasan b. Ali b. Ali Tabib, a descendant
of the prophet Muhammad through the line of his daughter Fatima, for which reason
in some Morisco prophecies he was called al-Fatimi: Garcia-Arenal, “Un reconfort
[...]”, p. 453.
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This belief still existed at the time of the expulsion of the Moriscos,
as one of its Catholic Apologists, Pedro Aznar Cardona, mentioned it:
“They believed fervently in a tradition that they held to be infallible
that on this occasion [when the Madhi was sent to save them] that the
Moor Alfatimi on his green horse would come out [of the mountain]
to defend them and kill the Christians, [the same man] who in past
centuries was buried in the mountain when fighting the army of King
James [Jaime I (1208-1276), commonly called the Conqueror]”.*®

This prophecy about the city of Fez also featured in Christian
prophecies (which may be their source). Juan Aleman (or Alemany/
Alemeny) in his widely circulated De la venguda del Artichrist, wrote
that the Encubierto would cross over to Ceuta and thence to Fez, where
he would take up the sword [of Idris], proceed triumphantly to Alex-
andria and from there go on to capture Jerusalem.”” The possession of
this sword had messianic connotations; it was a sign of the Madhi and
of the Last Days. Idris I had brought it to the Magreb and legend had
it that he had driven it up to its hilt in the main mosque. A Relacién
(short news bulletin or chapbook) of 1612 also described this conquest
of Fez and stated that, in time, a great Christian king would come and
withdraw the sword and thence rule over all of Africa. The text added
that some morabitos were reputed to have claimed that at this stage
the king would become Muslim, as would all his followers. The author,
however, considered this claim to be spurious.*®

An atmosphere of reform and new beginnings also existed in the
Netherlands at this time: following the expulsion of the Sephardic Jews
from Portugal in the 1490s many had settled in Amsterdam. These
‘New Jews’ led a reform movement and Amsterdam became known
as the New Jerusalem. Threatened both by Catholics and the Otto-
man Turks, Sephardic Jews turned to Jewish eschatological and Cab-
balistic literature and there was much speculation about the Last Days
and the date for the coming of the New Jerusalem. Later in the cen-
tury, these spiritual preoccupations would be reflected in the works of

% “Tenian por creencia y tradicion infalibles que [...] en esta ocasion que el moro
Alfatimi en su caballo verde saldria de ella para defenderlos y matar a los cristianos,
el que en siglos pasados fue enterrado en la montafia cuando luchaba con el ejercito
del rey don Jaime”: Aznar Cardona, Expvision ivstificada, 11, p. 11.

7 Aleman, La venguda de Antichrist: Milhou, Colén y su mentalidad mesidnica,
p. 239.

% Garcia Arenal, Messianism and Puritanical Reform, p. 310.
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Rembrandt, who provided illustrations for Piedra gloriosa,” a com-
mentary on the apocalyptic Book of Daniel,” which were commis-
sioned by the reforming rabbi Menasseh Ben Israél (1604-1657).°'
Rembrandt depicted the rabbi as the biblical hero and prophet Mor-
decai from the Book of Esther (Es 2-6), who had saved the Jews from
being massacred on two occasions.®> Rembrandt also painted Belshaz-
zar’s feast (1634), where the writing on the wall heralds the end of this
blasphemous and godless regime and the beginning of a new era.®®

The Pursuit of the Millennium

The prophecies we have been looking at all posit a millenarian new
age, an ideal that finds an echo among the Catholic Apologists as
they envisage a new Golden Age, now that Spain has been purged of
the noxious presence of the infidel Moriscos. The persistent search
throughout history for times of renewal and transformation is evoked
in the title of Norman Cohn’s title for his seminal book on millenarian-
ism The Pursuit of the Millennium.** There was often ambiguity about
whether the millennium would consist of merely a spiritual flowering
or whether political transformation would also ensue. In the Judeo-
Christian tradition Divine Providence was believed to be present in
the unfolding of history; history was lineal and was proceeding from
Creation to the End of Time, under the guidance of God.*® The vision
in Revelation of the angel descending and battling with the dragon
(Rev. 20: 1-3) has been variously interpreted by the Church Fathers.
Origin (185-254), in the third century, refuted the idea that the vision

¥ M. Ben Israel, Piedra gloriosa o la estatua de Nebuchadnesar (1655).

% The Book of Daniel was used by the Catholic Apologists when engaging in anti-
Islamic polemic.

1 Menesseh Ben Israél was born Manuel Dias Soeiro in Madeira but his family
moved to the Netherlands in 1610. He was a rabbi, cabbalist, writer, diplomat, printer
and publisher. He made the first Hebrew printing press in 1629 and entered into
negotiations with Cromwell for the return of Jews to England. He sought to unify
people and engaged in diplomacy to this end: Menasseh ben Israel and his World, eds.
Y. Kaplan, H Méchoulan & R. D. Popkin (Leiden: Brill, 1989).

62 E. Hinterding, G. Luijten & M. Royalten-Kisch, Rembrandt the Printmaker (Lon-
don: British Museum/ Rijksmuseum, 2000), p. 194.

 D. Bull et al., Rembrandt, Caravaggio (Amsterdam: Rijksmuseum, 2006), p. 158.

64 Reeves, “The Originality [...] of Joachim of Fiore”, p. 259.

& Reeves, “The Originality [...] of Joachim of Fiore”.
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foretold an earthly beatitude; the millennium would be a spiritual phe-
nomenon only. Yet, up to the fourth and fifth centuries, many in the
West still believed in a future Golden Age. Lactantius (c. 250-325)
based his interpretation of this on the Sibylline oracles, an amalgam
of Jewish and Christian prophecies. These usually pointed towards a
messiah-king who would rule in an age of peace and plenty.®® The
sibyls were considered by some of the Fathers of the Church to have
foretold events in the life of Christ and Our Lady. This syncretistic idea
was also very much present in Michaelangelo’s panoramic study of the
story of salvation from Creation to Redemption in the Sistine Chapel.’
A seventeenth-century work on the Sibyls reiterates this belief:

Clement of Alexandria [...] says that just as God, our Lord, gave to the
Jews prophets that would inform them of the coming of the Son of God
to the world, so also he gave to the Greeks and Gentiles prophetesses
who would give them this same piece of news, so that no age could claim
ignorance of such an important event.*®

This vision of the New Jerusalem became a symbol of great expecta-
tion, an earthly paradise and abode of the Messiah, at his second com-
ing, where the Elect would live in bliss for a thousand years. Jerusalem
as a symbol of hope and maternal comfort is found in Isaiah in the
eighth century BCE (Is. 66: 10-13); Revelation describes the New Jeru-
salem as a bride adorned for her husband (Rev 21: 1-2); Jerusalem will
be the abode for God’s Chosen People (Rev 21: 3); it will be an earthly
paradise, free from all sorrow and death (Rev 21: 4).

For theologians, Jerusalem became a figure or symbol of the heav-
enly city. However, as mentioned above, some equated the New Jeru-
salem with the messianic vision of a terrestrial paradise, set aside for

% Reeves, “The Originality [...] of Joachim of Fiore”, pp. 269-316.

¢ Along the length of the ceiling of the Sistine chapel, pictures of five sibyls alter-
nate with the Old Testament prophets, who were believed to have foretold the coming
of a Redeemer, whereas the sibyls were considered to have extended the message of
Redemption beyond the Chosen People to the Gentiles. The sibyls were: the Delphic
Sibyl, the Cumaen Sibyl, the Libyan Sibyl, the Persian Sibyl and the Eritraean Sibyl.
The Eritraean and the Cumaen Sibyl form part of the justificatory arguments of the
Catholic Apologists.

¢ “Clemente Alexandrino [...] dize que assi como Dios, Nuestro Sefior, les dio a
los iudios profetas que les diessen noticia de la venida del Hijo de Dios al mundo, assi
les dio a los griegos y gentiles profetisas que les diessen esta misma noticia, para que
en ningun tiempo pudiessen alegar ignorancia en cosa de tanta importancia”: B. Por-
reno, Oraculos de las doge sibilas. Profetisas de Christo, Nuestro Sefior, entre los gentiles
(Cuenca: Domingo de la Yglesia, 1621), fol 1°.
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God’s elect. This was the view of the Montanists in the second cen-
tury CE. Montanus (latter half of the second century) proclaimed the
imminent coming of the New Jerusalem, which would descend onto
the soil of Phrygia. Tertullian (c. 160-c. 225) described the vision of a
walled city above Judaea, a sure portent of the descent of the Heavenly
Jerusalem. Lactantius (c. 250-325) in The Divine Institutions, spoke of
the foundation of a Holy City, in which the righteous would live for a
thousand years (Chapters 20. 24, 26). Augustine, in the fifth century,
refuted this vision, believing that there would be no human progress
or apotheosis within history: this had come with the Incarnation, the
first Advent of Christ; the space between the first and Second Advent
was one of waiting, in which souls are gathered together in expecta-
tion.”” The city of Jerusalem itself was regarded as the most sacred spot
in Christendom, and had been a centre of pilgrimage during the entire
Middle Ages. The Temple, which apart from a brief period during the
rule of the Latin States, had always been a mosque, was persistently
regarded throughout Christendom as a Christian shrine.”

The recapture of Jerusalem by a mythological Emperor of the
Last Days, or Universal Emperor, had been prophesied in the Syriac
seventh-century Pseudo-Methodius Apocalypse. This was written to
express the tribulation of the Christian population who, following the
Muslim invasion, looked towards the Byzantine Empire as a source
of salvation and believed that a ‘King of the Greeks’ would defeat the
invaders. The text was very soon translated into Greek. There was a
Latin version of the prophecy in the eleventh-century Tiburtine Sibyl-
line prophecy with an addition added on in the twelfth. The legend
describes the clash between this Christian Emperor and the forces of
Islam. Initially, in both the Syriac and Greek tests, the Emperor would
defeat the followers of Islam and there would be a new Golden Age.
Thenceforth, the Emperor would proceed to Jerusalem where he would
be challenged by the Antichrist. As a symbol of the renunciation of all
his worldly goods he would lay his crown on the cross at Golgotha
and, defeated by the Antichrist, he would die.”” A variation on this

¥ Reeves, “The Originality [...] of Joachim of Fiore”, p. 273.

" N. Daniel, Islam and the West: The Making of an Image, 2nd. (Oxford: One
World Publications, 1993), p. 133.

"t P. Alexander, “Byzantium and the Migration of Literary Works and Motifs”,
Medievalia et Humanistsica n.s. 2 (1971), p. 60; Reeves, “The Originality [...] of
Joachim of Fiore”, p. 274.
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theme can be seen in a ballad of 1538 (published in the Cancionero de
romances in 1555), which represents Charles V as conqueror of ‘la casa
Santa de Jerusalén’. Once victorious, he would ascend Mount Calvary
and embrace the cross on which Christ had died.”” Cardinal Egidio of
Viterbo (1469-1532), in his mystical tract Scechina (1530) appealed
to an apocalyptic partnership between an Angelic Pope and a Last
World Emperor who would be personified by the Emperor Charles
V.7 Throughout the ten books, Viterbo praises Charles calling him,
New David, Solomon and Cyrus, through whose power the Church
would be reformed and the Turk utterly destroyed.”

This mythical Emperor as described in the Tiburtina and Pseudo-
Methodius prophecies was seen as the saviour of Christendom and
universal monarch, a mediaeval role which was much cherished by
Philip IIT’s grandfather, the Emperor Charles V. The royal chronicler
of Charles V, Juan Ginés de Septlveda, in his Exhortacion (1527),
urged the monarch to turn from the conflict in Italy and to take up
arms against the Turks, who were then threatening Vienna. In so doing
he would be fulfilling his divinely ordained destiny and taking a step
towards a universal Christian Empire. Once Greece and its neighbours
had been vanquished he could conquer Asia Minor, Mesopotamia and
then finally worship in the Holy City of Jerusalem.”” In fact, Charles,
as grandson of the Holy Roman Emperor Maximilian, and of Mary
of Burgundy, united in his person the prophetic traditions associated
with both the Austrian eagle and the French lily.”® At the time of his
election as Holy Roman Emperor prophecies were cited to argue that
“[...] the salvation of Europe hung upon it and he who could sustain
this office must be of heroic mould and vast strength.” The sack of
Rome (1527) for many “[...] fulfilled so dramatically the role of the

72 The ballad was named Incitamiento y conducta contra el gran Turco a toda la
cristiandad: cited in Paéz Garcia, Epigonos del encubiertismo, p. 174.

7 E. de Viterbo, Egidio de Viterbo. Sechina e libellus de litteris hebraicis, ed. F.
Secret (Rome: Ed. Naz.dei Class.del Pens. Ital., Ser: II, 10, 1959), cited in M. Reeves,
“The Development of Apocalyptic Thought: Mediaeval Attitudes”, in The Prophetic
Sense of History in Medieval and Renaissance Europe (Aldershot/Brookfield USA: Ash-
gate, 1999), p. 64.

7 Morocho Gayo, “Hermetismo y cabala Cristiana”, p. 836.

7> A. Losada, Tratados politicos de Juan Ginés de Sepuilveda (Madrid: Instituto de
Estudios Politicos, 1963), pp. 25-27.

76 M. Reeves, The Influence of Prophecy in the Later Middle Ages. A Study in Joa-
chism (Oxford: Clarendon Press, 1969), pp. 359-372.
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King-Chastiser who destroys Rome that it was difficult not to see it in
this context”.””

Some of the messianic prophecies in circulation in the first decades
of the sixteenth century specifically attributed the conquest of the
Turks to the House of Hapsburg: Hieronymus Gebweiler, in his book
Libertas Germaniae written rather significantly between 1519, the year
of Charles V’s election as emperor, and 1527, predicted that the Turk-
ish Empire would be defeated by the Hapsburgs:”

The Sagittarian nation [Spaniards] will reign for long periods of time
over Christians [literally Christ-worshippers] and the kingdom of the
Hungarians will be given to it and will be reserved for a man, who is
dutiful and very compassionate towards the Church. The same person
will reform the church in Prague and will go up to the church of Santa
Sophia in Constantinople, which is difficult for Christians to reach. But
he will not be of the blood of Mathias but will spring from the rocky land
of Germany and will go forth as a most sincere king.”

Jaime Bleda, in his book on the miracles attributed to the Holy Cross,
cited a similar prophecy of John Claromontanus in which a descen-
dant of the House of Hapsburg would reform both the Church in
Prague and that of Santa Sophia in Constantinople.** Santa Sophia is

77 Reeves, The Influence of Prophecy, p. 362.

¢ Hieronymus Gebweiler in his book Libertas Germaniae greeted Charles V with
much expectation: Gebweiler, Hieronymus, Libertas Germaniae qua Germanos Gallis,
neminem vero Gallo a christiano natali Germanis Imperasse, certissimis a classicorum
scriptorum testimonijs probatur Hieronymo Gebulero authore (Argentorati (Stras-
bourg): Apud Joannem Scotem, 1519): Reeves, “The Originality [...] of Joachim of
Fiore”, p. 355.

7 “Gens Sagittaria regnabit tempora longa in Christicolis tuis & regnum Vnga-
rorum dabitur ei & reseruabitur alteri, qui erit pius, et multum misericors quo ad
Ecclesiam: ipse reformabit Ecclesiam Pragensem & Sanctae Sophiae templum Con-
stantinopolitanum ascendet q[ue] ad ardua inter Catholicos. Sed non de sanguine
Mathiae, sed de rupibus Alemaniae orietur & exiet Rex syncerissimus”: F. Navarro,
Discvrso sobre la conivncion maxima que fue en Deziembre del Afio 1603. En el qval
se pronostican los felicissimos succesos, y vitorias que sefialan al Rey Don Phelipe I1I,
nvestro sefior, y a sv gente Sagitaria, que son los Espafioles (Valencia: Juan Chrisdstomo
Garriz, 1604), p. 58; C. Lopez de Canete, Compendio de los pronosticos y baticinios
antigvos y modernos que pvblican la declinacion de la secta de Mahoma, y libertad de
Hiervsalem (Granada: Franz Heylan, 1630), fol. 17~

8 7J. Bleda, Qvatrocientos milagros y muchas alabangas de la santa crvz: con vnos
tratados de las cosas mas notables desta diuina sefial. Compuestos por el P. F. layme
Bleda, de la Orden de Predicadores, natural de Algemesi. Dirigidos a don Francisco de
Sandoual y Rojas (Valencia: Pedro Patricio Mey, 1600). [...] R 25971, BNE, fols 5'-6".
There is a more detailed reference to this passage in the short biography of Jaime
Bleda.
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mentioned again in the context of the Battle of Lepanto when Bleda
considered that the victory there was heralded by three fiery crosses
over the church: “Three crosses of blazing fire were seen for a long
time over the church of Santa Sophia of Constantinople. These fires
represented the victory of the Holy League”.®" Pope Pius V had pre-
sented Don Juan of Austria, leader of the Spanish forces, with a stan-
dard representing the crucifixion. Rather implausibly, Bleda described
how a female monkey kept going up to the flag and removing the
arrows, none of which reached the cross!®* “In imitation of Constan-
tine, Don Juan carried this inscription: In hoc signo vici” (In this sign I
conquered).® Later, we shall see Bleda’s reference to the pseudo-Meth-
odius prophecy and his reference to a new Golden Age, to take place
in the reign of Philip III. Another primary source of all the Apologists
was to be found in the writings of Joachim of Fiore.

Joachim of Fiore

Contrary to Augustine, Joachim of Fiore, whose work was widely influ-
ential from the thirteenth century onwards, believed that there would
be an apotheosis of history on earth. He claimed that Trinitarian view
of history had been given to him by the spiritualis intellectus, and that
history reflected the nature of the godhead.®* The meaning of history
was to be found in the mysterious action of the Trinity, which pen-
etrated all ages. At times, this took the form of concordances between
the Old Testament and the New Testament and this reflected the rela-
tionship between the Father, who is represented in the Old Testament,
and the Son, who is present in the New. The third status or age would
be that of the Holy Spirit and would form the apotheosis of history,
when the elect would enjoy great happiness in the New Jerusalem. This

81 “Fueron vistas tres Cruzes de fuego esplendidissimo por vn grade rato sobre el
templo de Santa Sophia de Constantinopla. Estos fuegos denominaron la Victoria de
la Santa Liga”: Bleda, Qvatrocientos milagros, pp. 92-93.

8 “Pfo V habia regalado un estandarte con un crucifijo a don Juan de Austria. Una
mona subia al estandarte y quitaban las saetas de las cuales ninguna alcanzo le cruz”:
Bleda, Qvatrocientos milagros, pp. 92-93.

8 Bleda, Qvatrocientos milagros, pp. 92-93.

8 M. Reeves, “Pattern and Purpose in History in the Later Medieval and Renais-
sance Periods”, Apocalypse Theory and the Ends of the World, ed. M. Bull (Oxford:
Blackwell, 1995), pp. 90-111; also in The Prophetic Sense of History in Medieval and
Renaissance Europe (Aldershot/Brookfiled USA: Ashgate, 1999), pp. 90-111.
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would take place on earth before the end of Time. These three stati
are described in his works Liber concordiae (the first status), Expositio
(the second status) and the Psalterium of the spiritualis intellectus or
third status. Joachim of Fiore’s biblical exegesis was very influential
and he is used as a source by the Catholic Apologists when describ-
ing the political prophecies, which they cite as proof of the historical
inevitability of the expulsion of the Moriscos.

Let us now look in greater detail at the Sibylline myth of the Emperor
of the Last Days, which is re-used by the Catholic Apologists, who
apply it to Philip III.

The Emperor of the Last Days, the ‘Encubierto’
and St Isidore

When the Emperor Frederick II Hohenstaufen won back Jerusalem
and was crowned king in 1229 he was considered to be the Emperor of
the Sibylline prophecies. Frederick’s unexpected death in 1250, before
the rest of the predictions had been fulfilled, astounded Europe.® There
grew up a deeply rooted belief that he had not truly died. He would lie
in concealment until an appropriate time, when he would arise again
like the Emperor of the prophecies. In Spain, this conviction took the
form of the Encubierto (the hidden one), which Alain Milhou consid-
ers to be a Spanish version of the Sleeping Emperor of the Last Days.*
Some legends associated the Encubierto with the island of Hierro, La
Palma or the Arthurian Avallon. There the Encubierto would await
his return to Spain together with an Angelic Pope. Then, from 1530
onwards, the Trovas of Gongalo Anes Bandarra spread belief in an
Encobertado which, after the defeat of King Sebastian in Alcazarqui-
vir (1578), gave rise to Sebastianismo or a belief that a resurrected
Sebastian would return to deliver Portugal from the Spanish (Haps-
burg) oppressor.” Another indigenous prophetic tradition in Spain
predicted that a descendant of the Re-conquest hero and conqueror

8 J. Gimeno Casalduero, “La profecia medieval en la literatura castellana y su rel-
acién con las corrientes proféticas europeas”, NRFH, XX (1971), p. 79.

8¢ Milhou, Colén y su mentalidad mesidnica, p. 237.

8 Portuguese visionaries argued that as slaves were branded with a letter S for
servus then, by association, the Encubierto must refer to King Sebastian, whose return
was expected some misty morning: Carmelo, “La simbologia del Encubierto”, pp.
116-117: Carmelo, “La simbologia del Encubierto”, pp. 113-126.
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of Seville, Ferdinand III el santo (the saint), would become ‘San Fer-
nando redivivo’, a redivivus or rebodiment of his illustrious predeces-
sor Ferdinand 11, el santo (1198/99-1252) who, at his death in 1252,
was popularly declared a saint.®®

Fray Juan Aleman, in his millenarian text La venguda de Antichrist,
used the term Encubierto to describe the Emperor of the Last Days
for the first time.* The New David in not presented as another aspect
of the Last World Emperor, as was the case with Arnau of Vilanova,
but as an Angelic Pope who, together with the Spanish monarch, will
wage war against Islam, reform the church, re-conquer Jerusalem and
establish a millenarian kingdom for the poor from which Jews and
Moors would be excluded.®® Seville, however, is shown as the seat of
the New Jerusalem.”" A version of the Profecias de san Isidoro, that cir-
culated during the anti-Hapsburg revolt of the germanias, also refers
in detail to the Encubierto.” The Venguda was probably written before
1490, date of the earliest printed copy, so must form the source for
the Isidorian prophecies. Along with other contemporary texts, the
Venguda served to exalt Ferdinand el catélico; these new prophecies
were used to consolidate his position in Castile by giving him a uni-
versal and transcendent mission of defeating the infidel, restoring
religious unity and, after the capture of the Holy Sepulchre, becom-
ing Universal Monarch.” Rodrigo Ponce de Ledn, Count of Cadiz,
used the prophecies during the Granada war by to win support for
Ferdinand. Ponce de Le6n uses the epithet Encubierto and the image
of the New David in a letter to the Castilian nobles (1486). He cites
St. Isidore and St. John to provide authorities for his prophecy. This
very eloquent piece of political propaganda combines elements from
both the native and the Joachimist prophetic traditions and casts
Ferdinand in the role of the Emperor of the Last Days:

8 Milhou, Coldn y su mentalidad mesidnica, p. 362. Prophecies that date from
between 1369 and 1377 have been collected in the Baladro del sabio Merlin (1535):
Milhou, “La chauve-souris”, p. 62.

8 This book was also a source for the title of New David It had been circulating
in manuscript form since the time of the Catholic Monarchs. It was translated into
Catalan twice and the second version published in 1520: La venguda de Antichrist:
Milhou, Colén y su mentalidad mesidnica, p. 239.

% Paez Garcia, Epigonos del encubertismo, p. 151; Milhou, Colén y su mentalidad
mesidnica, pp. 239-240.

' Pdez Garcia, Epigonos del encubertismo, p. 151.

°2 For a description of the revolt of the germanias see the Introduction, note 107.

% Pdez Garcia, Epigonos del encubertismo, pp. 145, 147, 150, 151.
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[the Hidden One] will destroy all the Moors of Spain [...] and not
only will his Highness conqueror the kingdom of Granada very quickly,
but he will subject all Africa [...] and he will even conquer the Holy
House of Jerusalem [...] and he will place with his very own hands the
pennant of Aragon on Mount Calvary [...] and he will be Emperor of
Rome and of the Turks and of all Spain [...] he will install a Holy Father
of very saintly life [...] and he will not only be Emperor but Monarch
of the whole world [...] take heed that this saintly and beloved king
Ferdinand of ours is the Hidden One, and this is declared to be so by St.
John and St. Isidore in their works [...] and he will greatly resemble King
David when he was alive [...] you should serve and aid this noble king
to destroy all the Moors and heretics, thus glorifying our Holy Catholic
Faith.**

Let’s return to the myth of the Sleeping Emperor of the Last Days.
According to some prophecies the death of the Emperor of the Last
Days” was only apparent: thus he was expected to return as a redivi-
vus, as he had never really died. He would lie in concealment until an
appropriate time, when he would once again make himself visible. The
remote origins of this belief lie in the myth of the hidden Mahdi or
Messiah and in the Pseudo-Methodius. In Spain, this conviction took
two forms: that of the Encubierto and also the indigenous prophetic
tradition, mentioned above, that predicted that a descendant of Ferdi-
nand III become a redivivus.

The name Ferdinand acquired mystic connotations, which were
exploited politically by Ferdinand el catélico, who also, paradoxically,
may have believed that he would not die until he had re-conquered
Jerusalem.”” Ferdinand of Hapsburg, brother of Charles V, was Ferdi-
nand el catolico’s preferred successor as King of Castile, as expressed in
his first will. The royal chronicler recounts that others also supported

% “[El Encubierto] destruira todos los moros de Espana [...] y no solamente su
alteza ganarid el reino de Granada muy presto, mds sojuzgara toda Africa [...] y ganard
fasta la Casa Santa de Jerusalén [...] e pornd por sus manos el pendén de Aragén en
el monte Calvario [...] e serd emperador de Roma, e de los turcos e de las Espanas
[...] pornd un santo padre de muy santa vida [...] e no solamente serd Emperador,
mas monarca del mundo [...] Sabed que este santo rey don Fernando bien aventurado
que tenemos, es el Encubierto, e asi estd declarado por San Juan y San Isidro en sus
relaciones [...] y parecera mucho al rey David cuando era vivo [...] debéis servir e
ayudar 4 tan noble rey a destruir todos los moros y herejes, ensalzando la Santa Fé
Catdlica” (CODOIN, CVI, 1893, pp. 248-250).

% Lorenzo Galindez de Carvajal claimed that this had been predicted by the Beata
del Barco de Avila and that Ferdinand believed her: Milhou, “La chauve-souris”,
p. 63, n. 5.
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Ferdinand’s candidacy as regent and refers to a prophecy that foretold
his future kingship.*®

The redivivus prophecy went into circulation again on the birth
of Ferdinand (1571), son of Philip IT and Anne of Austria, born in
the significant year of 1571 (the victory at the naval battle of Lepanto
by the Catholic League took place on 7 October 1571), when it was
attributed to St. Nicholas Factor (1520-1583). The redivivus reappears
yet again at the time of the expulsion of the Moriscos; the Catholic
Apologist Marcos de Guadalajara y Javier applies it to Ferdinand, son
of Philip III and Margarita of Austria, born in 1609, and he declared
that someone of the name Ferdinand would be instrumental in the
destruction of Spanish Islam. On the occasion of the prince’s birth a
party was held in Valencia. On hearing the name to be given to the
child, the Moriscos were saddened:

[...] an alfaqui [qur'anic scholar] of great renown and of good standing
among themselves [the Moriscos] said that Philip [III] and Ferdinand,
his son [the future Cardenal Infante (1609-1641)], will pursue us; the
father will expel us and the son will destroy all the Muslims beyond the
sea. And other Moriscos related that a certain prince of Spain, who would
be called iron, that is Ferrando or Ferdinand, would be the scourge of
the Saracen and destroy them.”

Jaime Bleda also refers to the recovery of the Holy Land by a Prince
Ferdinand. However, this is the brother rather than the son of Philip
I11) 58

% Sandoval claims that on 8 June 1516, Prince Ferdinand met a hermit, while he
was hunting in the mountains. The hermit apparently told him that it was God’s will
that he be king of Castile: “Que habia de ser rey de Castilla y que no dudase ni se
apartase de esta pretension, porque aquella era la voluntad de Dios”: P. de Sandoval,
Historia de la vida y hechos del Emperador Carlos V, BAE, LXXX, p. 83.

7 “[...] dixo un Alfaqui de gran nombre, y buena opinion entre ellos. Felipo y
Fernando su hijo nos han de perseguir, el padre nos expelera y el hijo destruyra toda
la gente Mahometana de la otra parte del mar. Y otros Moriscos referian, que cierto
Prinicipe de Espafia, que tendria nombre de Fierro, esto es Ferrando o Ferdinando,
seria martillo y destruycion de los Sarracenos™ M. de Guadalajara y Javier, Memo-
rable expvision y ivstissimo destierro de los moriscos de Espafia (Pamplona: Nicolds de
Assiayn, 1613), fol. 160". The Coplas de Pedro de Frias (Valencia, 1521) had predicted
that the Portuguese Encobertado would bear a letter of iron (hierro) in his name which
symbolised his strength and invincibility.

% “[...] testimonio authentico recepto coram Episcopo Alfonso Daualos que prae-
dixit Principem Ferdinandum, domini nostri, regis fratrem Terram Sanctam recupera-
turum [...]”: Bleda, Defensio fidei, p. 538.
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Another millenarian image used by the Apologists was that of New
David. Its use in Spain had received prominence during the reign of
Ferdinand el catélico.

Ferdinand el catdlico as the New David

The New David was one of the eschatological titles given to Ferdinand
el catdlico. (Let’s not forget that, as King Ferdinand II of Aragon from
1479, he would have been associated with the via Germania millenar-
ian prophecies.) In the Baladro del sabio Merlin (1535) there are four
comparisons between Ferdinand and King David.” I shall cite two of
them, the first of which includes a reference to the Spanish crusade
against North Africa:

Wise Merlin said that there would rise up this Lion King, who was born
in the caves of Hercules, where he had been sleeping [?], and that he will
cross the Straits of Spain [...] and he will conquer the barbarian peoples,
and subjugate all Africa, and destroy Egypt, and leave the land to his
children, and in all his deeds he will resemble King David in nobility
and goodness, and in wondrous things and deeds.'®

King David is mentioned again further on in the text:

This king will resemble King David in his deeds [...] And David, and
Solomon, and Alexander, these three, who were most noble and highly
esteemed in the world, these will withdraw in favour of [lit. lose their
voices in exchange for] that of this Lion King of Spain.'

The fourteenth-century Baladro del sabio Merlin con sus profecias is
based on a text that was written originally in Britain, at the time of

% Adolfo Bonilla de San Martin, editor of the NBAE edition, notes that these
prophecies came as an adjunct to the second edition of the Baladro (1535). He con-
siders them to be of Sibylline origin.

10 “Dixo el sabio Merlin que se leuantard este rey Le6n que nascié en las cueuas
de Ercoles que durmié, e passard el estrecho de Espafa [...] e conquerira las gentes
bérbaras, e sojuzgara a toda Africa, y destruyrd a Egypto, e dexar4 la tierra a sus fijos;
y parecera en todos sus hechos al rey Dauid en alteza y bondad, e marauillosas cosas
e marauillosos fechos™: Anon., Baladro del sabio Merlin: Primera parte de La demanda
del Santo Grial: Libros de caballerias, ed. A. Bonilla de San Martin, NBAE, VI (Madrid:
Bailly Bailliére e hijos, 1907), p. 162.

101 “Este rey semejara al rey Dauid en sus fechos [...] Y Dauid, e Solomdn, e Alex-
andre, estos tres, que fueron los mds nobles y preciados de mundo, estos perderan sus
bozes por la suya deste rey Ledn de Espafia” Baladro, p. 162.
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the Anglo-Saxon invasions, and the prophecies had offered hope and
consolation to the beleaguered Britons.'** In an adjunct to the Baladro,
a new leader, who resembles the biblical King David, will conquer and
drive out the Moors and then go on to liberate Jerusalem. The Merlin
prophecies became associated with the historical kingdoms of Castile
and Leo6n from the reign of Alfonso XI (1311-1350), and made allu-
sions to politics, in particular that of the succession.!”® In the words of
Gutierre Diez de Gamés (1379-1449) in El Victorial: “[...] each time
there is a new king, they invent a new Merlin. They [the prophecies]
say that that king will cross the sea and destroy all the Moors and win
back the Holy House [of Jerusalem] and be an emperor”.!** These and
other prondsticos or prophecies were very popular among both cristia-
nos viejos and Moriscos in spite of the ban of Pope Sixtus V. (In his
bull Caeli et terrae (1585) the pope had banned judicial astrology.)'*
The prophecies about the Encubierto or Hidden One, the Spanish Ver-
sion of the Sleeping Emperor of the Last Days, were re-used many
times during the sixteenth century.

St Isidore, the Encubierto’ and the
Native Prophetic Tradition

The native prophetic tradition known as the via gotica was attributed
to St. Isidore (560-636) of Seville. The Visigothic bishop, author of
the Etimologias (627-630), was reputed to have had a premonitory
vision of the Moorish invasion seventy-five years before the event.'®
The Moorish victory was known as the destruicion and the Christian

12 Gimeno Casalduero, “La profecia medieval en la literatura castellana”. The ear-
liest written Merlin prophecies in Castile come in the reign of Alfonso VIII who,
in 1170, married Eleanor Plantaganet, daughter of Henry II, to whom Geoffrey de
Monmount had dedicated the first written Merlin prophecies in England, the Profetia
Merlini (1135): Anon., El baladro del sabio Merlin c6 sus profecias. Transcripcion y
estudios (Universidad de Oviedo: Ediciones Trea, 2000), p. xxiii.

% Anon., Baladro, p. xxxi.

104 “[...] como viene rey nuevo, luego fazen Merlin nuevo. Dizen que aquel rey ha
de pasar la mar e destruyr toda la morisma e ganar la Casa Santa [de Jerusalém] e a
de ser enperador”: G. Diez de Galmés, El Victorial, ed. Rafael Beltran Llavador (Sala-
manca: Biblioteca del Siglo XV, 1997), p. 325; Baladro, p. xxxiii.

195 7. Caro Baroja, Vidas mdgicas e Inquisicion (Madrid: Taurus, 1967), p. 180.

16 St. Isidore, Originum sive etimologicarum libri viginti. The Etimologias was an
encyclopedia much used during the Middle Ages and the Renaissance.
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response as the restauracion de Espafia.'”” The origin of these prophe-
cies lay in the divinatory texts that, during the ‘Reconquest’, attempted
to predict its successful conclusion. This native prophetic tradition had
been attempting to forecast the end of Islam since the ninth century.
The earliest prediction was in the Crénica Albeldense (AD 883), writ-
ten during the reign of Alfonso III of Asturias (866-910). Within this
text is inserted a ‘crénica profética’, based on an adulterated proph-
ecy of Ezekiel, which considered that the defeat of the Visigoths by
the Arabs was God’s punishment for their sins. However, within ‘one
hundred and seventy ages’ the Arabs would themselves be defeated.'®
Don Lucas de Tuy in his Chronicon mundi (1236) attributed falsely
this lament or ‘Planto de Espana’, with its refrain of ‘{Guay de ti
Espanal’” (‘Woe to thee Oh Spain!’), to St. Isidore and this attribution
was officially confirmed in the Primera crénica general of Alfonso X
(1252-1284).1%°

A version of the ‘Planto de Espaia’ was associated with the revolu-
tionary movement of the germanias (1519-1523) and can be found in
a manuscript of the period (MS 1779, BNE). The Isidorian prophecies
had spread orally and in manuscript form among the soldiers of the
Junta.'® Here is an extract from the manuscript:

From a very ancient book of the prophecies of St. Isidore, doctor [of the
Church] was taken a lament that he made about Spain, which goes like
this: “Woe to thee, Oh Spain and woe to your great leader, uncrowned
by virtue, for your deeds and sins are abhorred by God and the blood of
the little people demand vengeance.'"!

Milhou considers that part of the prophecy found in this manuscript is
a version of the ‘Hispania nutrix [machometicae precavitas]’ (Spain the
foster mother [the depravity of the Muslims]), a prophecy that derives
from the Veh mundo of Arnau of Vilanova, which predicts the over-
throw of Islam."? Luis Carmelo has also studied the figure of the Encu-

197-7. Lépez Ortiz, “San Isidoro y el Islam (comentarios a cuatro pasajes de D. Lucas
de Tuy y del Silense)”, Cruz y Raya, V, XXXVI (1936), 7-63.

1% M. Gémez Moreno, “Las primeras crénicas de la reconquista: el ciclo de Alfonso
117, BAH, V (1932), pp. 565, 574-576.

1% Milhou, Colén y su mentalidad mesidnica, p. 351.

110 Pdez Garcia, Epigonos del encubertismo, p. 160.

11 “De un libro muy antiguo de las profegias de sant ysidoro, doctor fue sacado
vn llanto que el fico sobre espana el qual dize ansi. Guai de ti espafia y de tu gran
caudillo sin corona de virtudes ca tus fedores [sic] y pecados aborrescidos son de dios
y la sangre de los pequeiios demanda venganga |[...].”

12 Milhou, Colén y su mentalidad mesidnica, pp. 380-381.
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bierto, as a messianic, popular, anti-Hapsburg leader whose policies
for the reform of society included the expulsion of the Moors [Moris-
cos]. His source was the aljamiado manuscsript MS 774 from the Bib-
liotheque Nacionale in Paris."”* Carmelo links the Encubierto with two
historical periods, the aftermath of the revolt of the germanias from
1524-1526 and the second Alpujarras war (1569-1571).""* Later, in the
sixteenth century, another popular, anti-Hapsburg leader, Miguel de
Piedrola, would embrace similar policies. Milhou has also noted that
the Isidorian cycle was read widely in the circle of the visionary Lucre-
cia de Ledn, who considered Piedrola to be the Encubierto.!"

The ‘Encubierto’ and the Revolt of the Germanias

A popular, messianic, anti-Hapsburg, would-be leader of the ger-
manias who came on the scene after the death of Viceng Peris (1522)
also took the name of Encubierto. He preached a holy war on behalf
of the poor, in which he was the divinely appointed ‘rey encobertado’.
Manuel Danvila gives eyewitness accounts taken from the archives of
the Inquisition in Valencia:

He said that, within three days, we should take out of the church all the
treasures and the special masks for the patron saint’s day [and bring
them] into the middle of the cathedral square and that we should hand
them over to the bursars, so that they may sell them all for the holy war
and to give to the little lambs of God, who have nothing to eat.!'¢

Known also as ‘el hombre de la bernia’ (a rough woollen material
worn as a cape in Andalucia) the Encubierto claimed to be a post-
humous child of Prince John, son of the Catholic Monarchs, and

13 There are four prohecies and numbers 1, 2 (jofores) and 4 (a hadith) are seen
from a Morisco viewpoint. However, number 3 is anti Morisco and written from an
Old Christian perspective: Carmelo, “La simbologia del Encubierto”, pp. 113-114.

114 Carmelo, “La simbologia del Encubierto”, p. 120.

115 Milhou, “La chauve-souris”, pp. 73-74.

16 “Dixo que dentro de tres dias sacdsemos todo el tesoro de la eglesia e ropas de
los mascarados en medio de la plaza de la Seu y que lo librasemos a los procuradores
para que lo vendiessen todo para la sancta guerra y para dar a las ovejitas de Dios que
no tienen que comer”: M. Danvila, “El encubierto de Valencia”, El Archivo. Revista
de Ciencias Histéricas, V, 1 (1890), p. 125. The ‘mascarados’ are perhaps the special
masks worn by members of the religious confraternities.
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‘Madama Margarita of Flanders” and said that he had been given a
messianic role by Elijah and Enoch."® This Encubierto was the first of
many to associate themselves with the Trastamara regime as a means
of questioning the legitimacy of the Hapsburgs, who had replaced the
former regime in the person of Charles V (1500-1558)."* The Encu-
bierto sought a redistribution of the wealth of the Church among the
poor, the ending of ‘la morisma’?® and the reconquest of Jerusalem.'*!
He saw himself as a saviour of the ordinary people and considered
that the Viceroy of Valencia was the Antichrist."* He was finally killed
in Burjasot, condemned, posthumously, by the Inquisition of Valen-
cia and dragged through the city. Later, his body was burned and his
head placed on the Cuarte gate in Valencia.'” Paez Garcia and Catala
Sanz point out that the Hapsburg monarchs never associated them-
selves with the Encubierto, even in anti-Islamic campaigns, possibly
because during the germanias those who opposed the regime had used
the name.'**

Military conquest of North Africa is also linked to the expulsion of
the Moriscos in the aljamiado manuscript 774. In the third of the four
prophecies, it is predicted that the Encubierto will expel the Moriscos
and pursue them to North Africa: “Many will perish by force of arms/
and many will flee to the sea and will cross over/ in flight to the Kala-
ros mountains (the Atlas mountains)/ the Hidden One will pursue
them/ and win Ceuta and Tlemcen and Morocco”.'*

Both manuscripts mentioned above, MS 1779 and MS 774, share
very similar imagery. The Madrid manuscript bewails both the cor-
rupt regidores (town councillors) of the state and the hypocrisy and

17 G. Escolano, Decada primera de la historia de la insigne y coronada ciudad de
Valencia (Valencia: Pedro Patricio Mey, 1610), p. 700.

18 Danvila, “El encubierto”, p. 127. Mediaeval prophecy associated these prophets
with the overthrow of the Antichrist.

119 Péez Garcia, Epigonos del encubertismo, p. 158.

120 Escolano, Decada primera, p. 700.

12 Danvila, “El encubierto”, p. 130.

12 Danvila, “El encubierto”, p. 127.

2 Danvila, “El encubierto”, p. 137.

124 Péez Garcia, Epigonos del encubertismo, p. 154.

125 “[...] Mucho$ pereseran por arma$ i/ muchos se afugaran en la mar i paSaran/
fuyendo a lo§ monte$ kalarog ira/ el Enkubiyerto empuwé$ dello$/ y ganard a Sebta
[sic, Ceuta] i-ya Terimisen [sic, Tremecén]/ i a Marruwekos”: L. Lopez Baralt, “Las
problematicas ‘profecias’ de San Isidoro de Sevilla y de ‘Ali ibnu Yebir Alferisiyo en
torno al Islam espafiol del siglo XVT: tres aljofores del Ms aljamiado 774 de la Biblio-
teca Nacional de Paris”, NRFH, XXIX (1980), p. 366.
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immorality of the Church The metaphor “lobos tragones comedores
sin piedad y rrobadores sin misericordia” (ravenous wolves, pitiless
devourers [of the people], and robbers without mercy) may refer to
the regidores, who represented the king, who are accused of breaking
the law: “quebrantaste la justa los tus rregidores” (your town council-
lors did away with justice). The Church has lost its vocation to act
as the spouse of Christ: “Alas Spain, you have become vainglorious
and are no longer the spouse of Jesus Christ; you are worse than the
Gentiles and idolaters”.’** However, a new leader from the people will
overthrow the inadequate political and religious leaders in Spain and
he will defeat the Moors. The overthrow of Islam is expressed through
a graphic image: “[...] its mosque will be destroyed right up to the hill
of Jerusalem”.'”

The image of Encubierto is present, also, in another prophecy asso-
ciated with the second war of the Alpujarras. In it Don Juan of Aus-
tria, the victor of the Battle of Lepanto against the Turks (1571) and
half brother of Philip II, is represented as a saviour who will defend
Christianity against the onslaught of the Moors: “[...] the Encubierto is
called Austro and he will travel in a wooden vessel [sobre madera], and
as well as many other distinctive qualities, it [the prophecy] describes
in great detail all the features and the appearance of the Encubierto
[...] he is well-spoken and true to his word, a lover of justice and an
enemy of Moors”.'?

Miguel de Piedrola, Lucrecia de Leén and the
Millenarian Kingdom in Toledo

During the reign of Philip II (1528-1598) the symbols of the Encu-
bierto and the New David were associated with another reforming,
anti-Hapsburg leader, the inauguration of a new status quo and with
the chastisement of ‘la secta de Mahoma’. Miguel de Piedrola Beau-
mont, a former soldier, claimed descent from the knight Piedrola,

126 “Guay de ti Espafia que quedas vanagloria y no esposa de Jhesu Xpo* po peor
eres que los gentiles y ydolatras™: MS 1779, fols 37°-38".

127 “[...] la su mezquita sera quebrantada fasta el collado de Yherusalem [...]”: MS
1779, fols 37"-38".

128 1. Cardaillac, Morisques et Crétiens, un affrontement polémique (1492-1640)
(Paris: Klinsieck, 1977), p. 413.
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last heir of the kings of Navarre."” He emulated John the Baptist by
dressing in animal skins and living in a cave. According to the mes-
sianic dreams of the visionary Lucrecia de Leén a millenarian king-
dom would be founded in Toledo. This would be like the mystical
New Jerusalem. Rome would cease to be the centre of Christianity
and the papacy would reside in Toledo."® A large cave at La Sopena
had been refurbished under the guidance of Juan de Herrera, architect
of El Escorial. Here the followers of Piedrola would take shelter dur-
ing the holocaust.””' Then, following the overthrow of the House of
Hapsburg, a new kingdom for a select few would be set up and ruled
over by Piedrola who is given the titles of both ‘segundo David” and
‘otro David’."** The visions also make an ambiguous reference to an
Encubierto, which may be a reference to Piedrola."”® He was arrested
by the Inquisition in 1587 and his mantle was taken up by Lucrecia
whose apocalyptic dreams were recorded by Alonso de Mendoza, a
canon of Toledo. Mendoza was a son of the Count of La Coruna. He
was doctor of theology and reader of Holy Scripture (Alcald) and was
also an aspiring alchemist and reader of both Raymond Llull and of
Joachim of Fiore. He was imprisoned by the Inquisition in 1590 and
eventually went mad."*

In her dreams Lucrecia said that the ‘el rey que ha de venir’ (the
king who is to come) would reject the wealthy and favour the poor.'*
The religious order set up by Piedrola’s followers called La Congreg-
acion de la Nueva Restauracion encouraged its followers to take part in
a war to liberate Jerusalem and to recapture the Holy Sepulchre.'*

Another constant in the dreams of Lucrecia is the extirpation of
heretics and Moors who are represented as birds of prey, serpents
or creepy-crawlies: they are described as ‘carniverous birds’ (p. 190),

12 Suefios y procesos, p. 44.

130 Milhou, Colén y su mentalidad mesidnica, p. 317.

Bl Suefios y procesos, pp. 22, 69.

132 Milhou, Colén y su mentalidad mesidnica, p. 247.

133 Suefios y procesos, p. 241.

134 Suefios y procesos, p. 26.

135 Suefios y procesos, p. 269.

13 Suefios y procesos, p. 137. Among the members of the nobility who supported the
Congregacion was Jane Dormer, Duchess of Feria. In fact, Lucrecia always recounted
her dreams to Dofla Maria Mayor, one of the Duchesses’ ladies-in-waiting (Suefios y
procesos, p. 24). Pedro de Valencia had a lot of contact with the Duchess’s household,
as his letters to Fray José de Sigiienza were often sent via her house in Madrid.
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‘crows and rooks (p. 191), serpents, creepy-crawlies, crows’ (p. 228).%’
The fears of Lucrecia’s contemporaries that the Moriscos represented a
fifth column within Spain are expressed and the Moors are represented
as both engaging in a siege of Toledo and the capture of Madrid."*®

The association by Lucrecia of the image of the Encubierto with an
anti-Hapsbsurg movement, as had happened also during the Revolt of
the germanias, was a complete volte-face to its use during the reign of
Ferdinand el catdlico and illustrates how prophecies could be re-used
at times of millenarian fervour. We shall end this chapter with a fur-
ther analysis of the perception of Spain as the pre-eminent Christian
nation.

Fray Juan de la Puente and Spanish Pre-eminence

Spain’s pre-eminence is argued at length by Fray Juan de la Puente,
a Dominican and Royal Chronicler, in a large tome whose title and
frontispiece encapsulate the notion of Spanish pre-eminence. The title
reveals that Charles V’s dream of universal monarchy still formed
part of the national consciousness. The book was called Tomo primero
de la conueniencia de las dos Monarquias Catdlicas, la de la Iglesia
Romana y la del Imperio Espariol, y defensa de la precedencia de los
reyes Catélicos de Espania a todos los Reyes del Mundo (Volume One
Concerning the Appropriateness of the Two Catholic Monarchies, that
of the Roman [Catholic] Church and that of the Spanish Empire, and
Defence of the Precedence of the Catholic Kings of Spain over All the
Kings of the World). It is dedicated to Philip III: Al gloriosisimo Filipo
Ermenigildo, nuestro sefior, Emperador de las Espafias, y Sefior de la
maior Monarquia que an tenido los hombres desde la creacion hasta
el siglo presente (To the Most Glorious Philip Hermenegild, our Lord,
Emperor of Spain and Lord of the Greatest Empire that Mankind has
Witnessed from the Creation to the Present Century).”” The author

137 “aves carniceras” (p. 190), “cuervos y grajos” (p. 191), “sierpes, sabandijas, cuer-
vos (p. 228).”

%% In this same year of 1588 a mysterious parchment was discovered in Granada
during the demolition of the minaret of the former mosque. Named ‘el pergamino de
la Torre Turpiana’ it purported to be an eschatological prophecy written by St. John
the Evangelist. I shall discuss it later when writing about apocalyptic prophecies.

13 1. de la Puente, Tomo primero de la conueniencia de las dos Monarquias Catoli-
cas, la de la Iglesia Romana y la del Imperio Espafiol, y defensa de la precedencia de
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states that the title ‘gloriosisimo’ is in the tradition of titles given to
the Visigothic kings by Popes and Councils; Reccared (586-601) was
given the title of ‘christianissimo’ (most Christian) in 589 and Sisenand
(631-636) that of ‘religiosissimo’ (most religious) in 633. Reccared was
the Visigothic king who unified the Christian religion in his kingdom
and declared Catholicism to be the state religion at the third Council
of Toledo in 589. This council ended the Arian heresy in Spain and
brought together the population of Hispano-Romans and those Visig-
oths who had converted with Hermenegild, repudiating the beliefs of
Arianism.'* Hermenegild, by his conversion, was greatly influential
in bringing religious divisions to an end.'! This is perhaps why de la
Puente associates him with Philip III in the title ‘Gloriosisimo Filipo
Ermenegildo.” He may also be engaging in ‘goticismo’, a harking back
to the period of the Visigoths, in which promoters of limpieza de san-
gre liked to engage.'*

The Visigoth Sisenand (631-636), together with St Isidore, was the
king who presided over the fourth Council of Toledo in AD 633. The
Catholic Apologists of the expulsion of the Moriscos constantly appeal
to this council. Although it condemned, in principle, the use of force
in the baptism of the Jews it adopted a policy of ‘letting bygones be
bygones’ in the case of the Jews forcibly baptised by Sisebuth in 616
CE."” This ratification of Sisebuth’s forced conversions by the fourth
Council of Toledo was cited as legal precedent by the Commission
set up by the Emperor Charles V in 1524 to study the validity of the
baptisms of the Moriscos. These had been carried out during the revolt
of the germanias, whose instigators, together with the comuneros of
Castile, had fought on behalf of regional rights and protested against
an absent, foreign, monarch, who spent more time in the Holy Roman
Empire than in Spain. Presided over by the Inquisitor General, Alonso
Manrique de Lara, Bishop of Seville, the Commission found the forced

los Reyes Catolicos a todos los Reyes del Mundo (Madrid: Juan Flamenco (Imprenta
Real), 1612).

140 Arianism did not accept that Christ was the Son of God.

" Diccionario de historia de Espafia, 111, 1969, pp. 405-406.

142 M. Garcia-Arenal, “El entorno de los plomos: historografia y linaje”, Al-Qan-
tara, XXIV, 2 (2003), pp. 316-323.

4 E. Florez, Espafia sagrada: theatro geographico-historico de la iglesia de Esparia,
VI (Madrid: Antonio Marin, 1751), canon 57, p. 164.
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baptisms valid and judged that the neophytes should come under the
jurisdiction of the Church and the Inquisition.'**

In the frontispiece of de la Puente’s book there is an allegorical rep-
resentation of the Catholic Church and of the Spanish State. Spain
is represented as Ceres, Roman goddess of fertility, who is carrying
the customary sheaf of corn but also a shield and the Roman fasces
as proof of her military prowess."*® A female legionary represents the
Church. She holds the palm of victory/ martyrdom in her right hand.
The female figures are both pointing to and holding up a globe of
the world. Surmounting both is a quotation from Genesis, Chapter 1,
which tells of the creation of the two great lights of the world, the sun
and the moon:

Fecit Deus duo luminaria magna
Luminare maius ut presit urbi et orbi.
Luminare minus ut subdatur urbi

et dominatur orbis.'*

According to de la Puente, the sun represents the Church, or the spiri-
tual power of canon law, and the moon portrays the temporal power
of ‘the greatest of kings’; he claims that the pope has spiritual power
over most of humanity whereas Spain has temporal power, Philip
IIT being the most powerful ruler on earth."” The interlaced shields
that show the arms of the Papacy and those of Philip III lean towards
one another to symbolise the love and unity that has always existed
between these two great Catholic monarchies. (This assertion is rather
ironic when placed in the context of the expulsion of the Moriscos.)

14 D. Fonseca, Ivsta expvision de los moriscos de Esparia (Rome: Iacomo Mascardo,
1612), pp. 13-14.

45 The fasces were the insignia of a Roman consul. They consisted of a bundle of
rods carried by the lictor, who accompanied the consul, and could be used as a whip.
The fasces also appear on the crest of Ferdinand and Isabella.

1% “God made two great lights/ one greater light so that it would preside over the
city and the world/, One lesser light to rule over the city/ and dominate the world”.
This passage is a reinterpretation of Genesis 1, 16. The Vulgate version reads: Fecitque
Deus duo magna luminaria, luminare maius ut praeesset diei, et luminare minus ut
praeesset nocti et stellas ([...] a greater light to rule the day and a lesser light to rule
the night and the stars).

147 The empire of Philip III consisted of the entire Iberian Peninsula; in the New
World he ruled over Mexico, Central America and all of South America. In Europe he
was ruler of the Spanish Netherlands and the kingdoms of Naples, Sicily and Milan.
The kingdom of Aragon had also claimed the throne of Jerusalem and Pope Julius II
had ratified this in 1510.
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The crests are also tied together by a cord, under which is inscribed
the motto in vinculo pacis (bound together in peace).'*®

Fray Juan de la Puente considered that Spain’s pre-eminence was
linked to the patron saint of Spain, Santiago or St. James the Great,
and so this topic will be discussed in Chapter 2.

18 The early seventeenth century is a time when moral emblems were widely used.
Together with Juan Bautista Lavafa (Lavanha), the cosmographer, Pedro de Valencia
designed a series of emblematic paintings to be used, possibly, in the Alcdzar. It is in
the manuscript called Descripcién de la pintura de las virtudes and describes the politi-
cal virtues: Valencia, MS 13. 348, fols 22"-27".



CHAPTER TWO

SANTIAGO AND SPAIN’S PERCEIVED PRE-EMINENCE
AMONG CHRISTIAN NATIONS

Those who argued that Spain was the pre-eminent Christian nation
attributed this precedence to divine intervention. They believed that
Santiago Apdstol had brought Christianity to Spain, before his execu-
tion by Herod in Jerusalem in 44 CE. Spain was, thus, the first Euro-
pean nation to learn of Christ. Then, during the ‘Reconquest’ of Spain
from the Muslims, God once again intervened, by sending Santiago
Batallador, St. James the Battler or Matamoros, the Moor Killer, to
fight against the infidel on behalf of the Christians. Santiago, then,
fulfilled the dual role of Batallador and Apéstol; the legends about San-
tiago confirmed belief in Spanish pre-eminence, and in the conviction
that Spaniards had become the new Chosen People. When this belief
in Spain’s pre-eminence was threatened by the Breviary controversy,
the furore that broke out suggests that Santiago’s mission was central
to perceptions of national identity in the early seventeenth century.
The first decades of the seventeenth century saw a polarization
of attitudes towards Santiago during two controversies: the possible
removal of the Office of St. James from the Breviary, due to scepticism
in Rome concerning the saint’s evangelization of Hispania, and the
patronato controversy, during which St. Teresa of Avila became, for a
time, co-patron of Spain. The outcry in Spain when Cardinal Caesar
Baronius tried to exclude Santiago’s mission to Spain from the new
edition of the Roman Breviary, to be published in 1602, was relayed
to the Vatican by the Spanish ambassador, Don Lorenzo Sudrez de
Figueroa y Dormer, Duke of Feria. The ambassador was a patron of
Pedro de Valencia, who laments the Cardinal’s doubting of Santiago’s
mission in a letter written to the Duke from Zafra, on 22 June 1605,
by which time Feria was Viceroy of Sicily.! Baronius finally agreed to

! Valencia, MS 1116, fols 76"-77; Valencia, Obras, IV, 2, pp. 462-468.
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include Santiago’s mission with the qualification that this was a tradi-
tional belief of the Spanish Church.?

Spain’s Pre-eminence and Santiago: an Historical Precedent

The royal chronicler Juan De la Puente argues that Spain’s special posi-
tion in the Church derives from the fact that she was the first country
in the western world to be evangelised:

Spain is the oldest member of the Kingdom of the Church, and the fore-
most and firstborn in our Faith. On this is founded the principal right to
superiority and precedence of your Catholic majesty over all the kings
of the world.?

Santiago’s mission to Spain is central to de la Puente’s belief. He holds
that the saint’s first visit in 34 CE was not fortuitous but the fulfilment
of a divine plan, revealed at the time of Christ’s birth by astronomical
phenomena. He further supports his claim of Spanish pre-eminence
by reference to biblical figurae and geographical arguments. He
contends that Spain is the Western country that most resembles the
Holy Land and was also the site of an earthly paradise like that of
the classical Elysian Fields.* However, he begins by citing events from
the Council of Basle to argue in favour of Spanish pre-eminence.

At the Council of Basle (1431-1437) the ambassador of the Eng-
lish King Henry VI took precedence over the Castilian envoy. De la
Puente assumes that this arose because of Spain’s previous absence
from international events (‘actos solenes’) had led to ignorance among
other nations of her right to precedence over them:

> T. D. Kendrick, St. James in Spain (London: Methuen, 1960).

> “Es Espana el mas antiguo miembro de la Monarquia Eclesiastica, y nuestra Fe la
primera y primogenita: en lo cual se funda el principal derecho de la superioridad y
precedencia de vuestra magestad catolica a todos los Reyes del mundo”: De la Puente,
La conueniencia, pp. 365-366.

* “The Greeks thought also that in this kingdom was found the Elysian Fields,
dwelling-place of the gods and reward for the just” (También creyeron los Griegos,
que estauan en este Reyno los Campos Eliseos, habitacion de los Dioses y premio de
los varones justos): De la Puente, La conueniencia, 190. In the epic poem La creacién
del mundo by Alonso de Acevedo (1615) the author makes his native Plasencia “[...]
an Edenic region of earthly happiness and fruitfulness. Thus, Spain is seen to be the
special beneficiary of God’s favour, even in the act of divine creation”: C. Fitzpatrick,
Three Christian Epics of the Spanish Baroque. Themes and Contrasts (Unpublished
PhD Thesis, National University of Ireland, Dublin, 2002), pp. 197, 201, 207-208.
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This case was won against the King of England, as was recorded after the
Council of Basle, where the best seat was given to the Spanish ambas-
sador.® This was due to Don Alonso de Cartagena, Bishop of the city of
Burgos, a loyal vassal and zealous for his king’s honour, whose name and
valour will be forever remembered.

The Council took almost two years to confirm in writing Spain’s pre-
eminence over England. It did this on 24 July 1436. Juan de Mariana
also describes the event.”

Don Alonso de Cartagena (1384-1456) had represented John II of
Castile at the Council and has left a written account of his defence
of Castile’s right to precedence over England.® Don Alonso was from
a notable converso family and in 1435 had succeeded his father as
Bishop of Burgos. (His father was the former Jewish rabbi and scholar
Salemoh ha-Levi.) Cartagena uses the mission of Santiago to Spain
as one of his arguments in favour of Spain’s pre-eminence. He takes
as given that Spain received the faith before England and thus has a
greater right to precedence:

But, however it came about, even if one doubts whether St. Paul came
to Spain or not, it is sufficient and quite incontrovertible to say that
St. James and his disciples, and even St. Eugene, martyr, preached in
Spain [...] And thus, one can reasonably say that Spain received the
word of God at the time of the Apostles.’

De la Puente adds that Juan de Torquemada (1388-1468), later
Cardinal, confirmed Spain’s precedence over England during a sermon

5 De la Puente’s description of the ambassador as ‘de Espafia’ in 1435 is anachro-
nistic. The Jesuit historian, Juan de Mariana (1535-1624), more accurately says that
he is Castilian.

¢ “Esta causa fue vencida en quanto al rey de Inglaterra, como cdsta del Concilio
Basiliense adode se dio mejor lugar al Embaxador de Espana. Lo cual se deue a Don
Aldso de Cartagena, obispo de la ciudad de Burgos, como leal vasallo y zeloso de la
honra de su Rey, dexando eterna memoria de su nombre y valor”: De la Puente, La
conueniencia, p. 29.

7 ]. de Mariana, Historiae de rebus Hispaniae libri XXX (Mogvntiae: Typis B. Lippii.
Imprensis heredum A. Wecheli, 1605), trans. Historia de Espafia, BAE, XXXI, p. 100.

8 A. de Cartagena, “Discurso de D. Alonso de Cartagena, obispo de Burgos, sobre Is
precedencia del rey catdlico sobre el de Inglaterra en el concilio de Basilea”, Prosistas
espafioles del siglo XV, 1, BAE, CXVI, pp. 205-233.

® “Mas, como quier que ello sea, aunque de Sant Pablo se dubde si fue a Espana o
non, basta que es bien cierto que Santiago e sus discipulos, e aun Sant Eugenio martir,
predicaron en Espana. [...] E asi, rasonablemente se puede decir que Espafia rescibio
la palabra de Dios en tienpo de los apdstoles™ Cartagena, Discurso, p. 215.
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that he gave on Santiago at the selfsame Council of Basle."” We will
return to the importance of Santiago as an identity myth in early mod-
ern Spain but first will continue to discuss other aspects of the widely
held belief that Spaniards were the new Chosen People.

Santiago Apdstol and Spanish Pre-eminence:
Astronomical Phenomena

Santiago’s mission to Spain was believed by some to be part of God’s
divine plan. The notion of Divine Providence was a contentious issue
in the early seventeenth century. In politics, differing attitudes divided
those who favoured a secularised view from those anti-Machiavellians
who staunchly defended the presence of the divine will in all historical
events. Royal chroniclers, in particular those of the Catholic Monarchs,
Ferdinand and Isabella, had seen the hand of God in all the victories
and defeats of their masters. This was particularly so in the establish-
ment of the legitimacy of Isabella’s claim to the throne of Castile and
in the ‘crusade’ against Granada. These issues will be examined more
fully in the context of Pedro de Valencia’s notions on kingship.

De la Puente puts forward his arguments in favour of Spanish
pre-eminence to show that this was due to divine favour. Santiago’s
apostolic mission to Spain was not fortuitous; Divine Providence had
shown that this had been planned from the time of the birth of Christ,
by means of an astronomical phenomenon. It is described in Pliny the
Elder, Book II and is mentioned also by St. Thomas Aquinas, when
writing about the birth of Christ and the universality of the Christian
message. As the shepherds represent the Jewish people so the Magi
stand for the Gentiles. Aquinas believes it to be credible that in other
parts of the world there were signs of Christ’s birth:"

1 De la Puente, La conueniencia, p. 9. Juan de Torquemada (1388-1468) was a
renowned Dominican theologian who was honoured by Pope Eugene IV for his con-
tribution to the Councils of Basle and Florence by the title Defensor Fidei: Enciclopedia
universal, LXII, pp. 1236-1237.

" T. Aquinas, New English Summa, LII (London/New York: Blackfriars with Eyre
& Spottiswoode/McGraw-Hill, 1965) 3a, qu. 36, art. 3, 3, p. 121.
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It is credible, too, that in other parts of the world there were signs of
Christ’s birth; for instance, at Rome the river flowed with oil, and in
Spain three suns were seen which gradually merged into one."

The proponents of Divine Providence held that God wished the news
of Christ’s birth to travel to Mesopotamia and to the most extreme
point in the western world. However, for some Spaniards, these three
suns, which were seen in Spain, foretold its future evangelisation by
the three apostles St. Peter, St. Paul and St. James the Great or San-
tiago. De la Puente continues:

The title of Apostolic, held by the Kingdom of the Church, is more fit-
tingly applied to the Spanish Church and to its Catholic Empire than to
any other Christian kingdom. Our principal right to this sacred honour
is the fact that the two Princes of the Church, St. Peter and St. Paul,
and before them St. James the Great, our national Patron, preached in
Spain. This is one of the interpretations given to the appearance of the
three suns in Spain just before the birth of Christ, in order to let these
kingdoms [of Hispania] know that, within a few years they would be lit
up by these three suns of the Church militant."

Marcos de Guadalajara y Javier, one of the Catholic Apologists of the
expulsion, writes at length about Divine Providence and about God’s
love for Spain. This special affection was shown when he sent them
one of his most beloved apostles as patron and defender. Santiago
has aided Spaniards in their battles against infidels, particularly those
against the Moors. God has rewarded Spaniards by forming a special
relationship with them and making them the new Chosen People:

As well as this [God’s special favour for Spain] God manifested though
his works the same strength and power with them [the Spaniards] as he
had with the ancient people of Israel, whom he choose as his own, right

12 The editor of this volume of the Summa theologiae points out that this phe-
nomenon was seen, twenty centuries later, at Fatima, also in the Iberian Peninsula.
References to St. Thomas are taken from the New English Summa as cited above
(1964-1975), 60 vols.

3 “El titulo de Apostolica q tiene la Monarquia Eclesiastica es mas proprio de la
Iglesia Espanola y de su Imperio Catolico, que de otro alguno de todos los Reynos
Christianos. El mas principal derecho que tenemos a este santo blason, es auer predi-
cado en Espana los dos Principes de la Iglesia, san Pedro y san Pablo, y antes dellos
Santiago el Mayor, Patrd de nuestra nacion. Esta fue vna de las significaciones de
los tres soles q aparecieron en Espaiia antes que Christo naciesse para auisar a estos
reynos que dentro de pocos afios serian alumbrados por estos tres soles de la Iglesia
militante”: De la Puente, La conueniencia, p. 1.
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from the beginning (although they served him with such great incon-
stancy) [by entrusting them] with his first written divine law."

Spain’s role as the new Chosen People is further elucidated in the fol-
lowing passage. On the night of Christ’s birth a great brightness was
seen over Spain:

[...] In our Spain a very bright light was seen [...] on the night in which
the Divine Word was born in Bethlehem [...] in order to show its Jews
that the Messiah was now on earth; that with the preaching of its Holy
Gospel the ceremonies of its Old Law would cease; and that the invin-
cible Spaniards would shine forth always in the New [Law], free from
all shadows."

The Apologist describes a similar phenomenon that took place in May
1609: two marvellous displays of light showed God’s delight at the
imminent expulsion of the Moriscos:

A few days afterwards, those walking about the fields [...] saw a great
glow of fire that was coming from the Pyrenees, and that almost turned
night into day [...] these two marvels were signs that the Catholic Faith
was increasing in strength and that the dark evil sect of Muhammad was
being destroyed.'®

Geographical Arguments for Spanish Pre-eminence

De la Puente’s geographical argument for Spain’s pre-eminence is
based on a quotation from Isaiah, which he claims proves Spanish

1 “A mas desto se mostro Dios con ellos [su favor especial para los espafioles]

tan grande y poderoso en sus obras, como lo fue y se mostro con el antiguo pueblo
de Israel, que eligio por suyo desde su principio (aunque con tan gran incostancia le
siruio) y en su diuina y primer ley escrita” M. de Guadalajara y Javier, Prodicion y
destierro de los moriscos de Castilla, hasta el Valle de Ricote (Pamplona: Nicolas de
Assiayn, 1614), fol. 11"

> “En nuestra Espafa se vio vn resplandor clarissimo la noche que nacio en Beth-
lem el Verbo Diuino: para manifestar a los Iudios della, que estaua el Mesias ya en
la tierra: que con la predicacion del Sagrado Euagelio cessarian las ceremonias de su
antigua Ley: y que los inuencibles Espanoles resplandecerian si€pre en la Nueba libres
de todas tinieblas”: Guadalajara y Javier, Prodicion y destierro, fol. 23"

16 “Pocos dias despues vieron los que andauabn por los campos [...] vn tan grande
resplandor de fuego, salido de los Pyrineos, que conuirtio la noche casi en claro dia
[...] estos dos prodigios [...] era sefiales del auméto de la Fe Catholica, y destruycio
de la escura y denegrida secta de Mahoma”: Guadalajara y Javier, Prodicion y destierro,
fols 22v-23".
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superiority over other nations. The quotation, to which he refers on
more than one occasion, is from Isaiah 18: 1-2:

Woe to the land, the winged cymbal, which is beyond the rivers of Ethio-
pia. That sendeth ambassadors by the sea, and in vessels of bulrushes
upon the waters. Go, ye swift angels, to a nation rent and torn in pieces:
to a terrible people, after which there is no other,"” to a nation expecting
and trodden under foot, whose land the rivers have spoiled.

This messianic oracle was directed, in fact, at the Ethiopians who were
seen by many Israelites as a possible ally against the Assyrians. The
quotation ends with a vision of messianic times when the Ethiopians
will come to offer their gifts, on the holy Hill of Sion:

At that time shall a present be brought to the Lord of hosts, from a peo-
ple rent and torn in pieces: from a terrible people, after which there hath
been no other: from a nation expecting, expecting, and trodden under
foot, whose land the rivers have spoiled, to the place of the name of the
Lord of hosts, to Mount Sion (Is. 18: 1-2, 7).

In his gloss on this passage De la Puente gives a very different exposi-
tion: he stresses Spain’s geographical situation, in Isaiah’s time, at the
end of the then known world, by reference to the phrase ‘after which
there hath been no other.” He explains that, at that time, Spain was the
country that most resembled Palestine:

At the time when Isaiah wrote his prophecy, and for some years after-
wards, Spain was the province that most resembled Palestine, among all
the kingdoms of Europe.'®

In a way that emulates Fray Rodrigo de Yepes, de la Puente compares
Toledo and Jerusalem: both are built on a hill, both lie in the middle
of their country and in both reside the head of the Church."” Thus,
like Fray Rodrigo, de la Puente uses geography to show the parallels
between Palestine, home of the Chosen People, and Spain, home of the
new elect. In his book El nifio inocente de La Guardia (The Innocent
Child of La Guardia) Fray Rodrigo shows a very interesting illustra-
tion of the cities of Jerusalem, the ‘umbiculus mundi’ (the navel of
the world) of the crusades, and of Toledo, the ‘ombligo de Espana’

17 The italics are mine.
'8 De la Puente, La conueniencia, p. 173.
¥ De la Puente, La conueniencia, p. 172.
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(the navel of Spain).? These illustrations are reproduced in Milhou, as
mentioned before.”’ Some critics also see Toledo as representing the
New Jerusalem in El Greco’s painting Storm over Todedo (1597-99).
In arguing for the topographical similarities between the Holy Land
and Spain, De la Puente is not original as this argument was quite a
topos right up to the eighteenth century.”

Spaniards as the new Chosen People and biblical figurae

Allied to the belief of many seventeenth-century Spaniards that their
country was pre-eminent among Christian nations was the conviction
that they were now God’s Chosen People. Many biblical figurae, cited
to illustrate Spain’s special position among Christian peoples, show
parallels between divine intervention in favour of the Jews, the Chosen
People, and the Spaniards, who have now taken over this role. These
biblical figurae are evidence for God’s presence in history, acting here
on behalf of the Spanish people; scenes from the Old Testament pre-
figure others in the New. In the Old Testament the prophets had used
figurae as eschatological symbolism in the history of salvation; in the
New Testament Jesus alluded extensively to figures to show how the
mystery of salvation was developing in conformity with the scriptures.
The writings of the Apostles continued this practice, particularly that
of St. Paul to the Hebrews.*

The figurae that are of interest here are those which compare bibli-
cal stories with historical events which took place during the ‘Recon-
quest’. The historian Ambrosio de Morales compares a battle between
King Pelayo of Asturias (718-737) and the Moor Alcama, companion
of Tariq, with the confrontation between Adonizec, King of the Amor-
rhites, and Joshua, successor of Moses. The Lord intervened in favour
of the Israelites:

» Yepes, Muerte y martirio del sancto inocente, fols 26'-26".

21 Milhou, Coldén y su mentalidad mesidnica, p. 419.

22 El Greco’s Works in Spain (1990), ed. N. Hadjinicolaou (Crete: Crete University
Press, 1990), pp. 288-289.

» Milhou, Colon y su mentalidad mesidnica, p. 419.

* Dictionary of Biblical Theology (1967), ed. X. Léon-Dufour, translation directed
by P. Joseph Cahill OP (London/Dublin: Geoffrey Chapman, 1967), pp. 152-156.
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And when they [the Amorrhites] were fleeing from the children of Israel,
and were in the descent of Beth-horon, the Lord cast down upon them
great stones from heaven as far as Azeca and many more were killed
with the hailstones than were slain by the swords of the children of Israel
(Jos. 10: 10).

Similarly ‘the mountains of Asturias’ (el Monte Auseva) fell upon the
Moors when the latter were in flight:

[...] and through the wildest part of Mount Ammosa they [the Moors]
arrived at Liévana, which is on the highest peak of that part of the moun-
tains [...] Once there they thought they would escape. But there is no
place beyond the reach of God’s vengeance, when he wants to express
his anger. As they were going along the region of mountain called Casa-
gadia, which is over the river Deva, with a fearful miracle the mountain
tore itself up by its roots, and moving down towards the river, carried
with it most of the Moors.”

Juan de Mariana (1535?-1624) also described the same event.? The
‘Reconquest’ battle of Las Navas de Tolosa (1212) is much cited also by
the Catholic Apologists. A cross is purported to have appeared in the
sky and the biblical marvel of Joshua holding back the course of the
sun was repeated (Jos. 10: 12-14). This is how the Catholic Apologist
Marcos de Guadalajara y Javier describes this phenomenon:

If at the time of the Old Testament the sun stayed still, until Joshua over-
came the enemies of God, under the New it also stopped [moving], until
that great Master of Calatrava killed and overcame them [the enemies of
God]. And if in the former the Angel beheaded one hundred and eight
thousand of the Senacherib, in the latter the same angels beheaded over
three hundred thousand of God’s enemies, the Mohammadans, who had
thrown their arms to one side [...].”

» “[...] y por lo mas fragoso del Monte Ammossa llegaron a Lieuana. [...] Alli
pensauan saluarse. Mas no ay lugar donde no alcance la diuina vengan¢a quando
quiere executar su yra, yendo por la montafia que esta sobre el rio Deua del pago de
tierra llamado Casagadia, con espantoso milagro la montafia se arranco por sus rayces,
acostandose hazia el rio, tomo debaxo los mas de los Moros™: A. de Morales, Cronica
general de Espafia, 1 (Alcala de Henares: Juan Iﬁiquez de Lequerica, 1574), fol. 7".

% Mariana, Historia de Espafia, Book VII, chap. 2, p. 192.

¥ “Si en aquella ley antigua se detuuo el sol, hasta que Iosue venciesse los enemigos
de Dios: en esta tambien lo detuuo, hasta que los mato y vencio, aquel gran Maestre
de Calatraua. Y si en aquella misma degollo el Angel ciento y ocho mil, de los de Sen-
acherib: en esta degollaron los mismos angeles trescientos y tantos mil, con las armas
arrojadas de los enemigos de Dios Mahometanos™: Guadalajara y Javier, Prodicion y
destierro, fol. 11",
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The sun was also said to have stopped in its tracks when Cardinal Cis-
neros conquered Oran.” The miraculous water, which God empow-
ered Moses to bring forth from the rock (Ex. 17: 5-6), was paralleled
at the siege of Huete.”” (The passage cited by Morales is an accurate
account of the siege of Huete in July 1172.)*

Morales also describes how, in the tenth century, when al-Mansur
(938-1002) was planning to desecrate the tomb of Santiago, the divine
wrath showed itself in a most dramatic way:

From there [Coimbra, Viseo and Braga] he went into Galicia, where he
took the city of Tuy [...] and having arrived at the church of the Apostle
St. James, he demolished a large section of it and, when he was attempt-
ing to profane the sepulchre of the holy Apostle, thunder and lightning
from above and a fearsome brightness, which came from the blessed
sepulchre, so frightened the wicked Moor that, even though an infidel,
he left the place out of fear.”!

This is not how Lévi-Provencal describes the event: “On the 10 August
(2 sha ‘ban), al-Mansur finally came into sight of Santiago de Compos-
tela. The inhabitants had evacuated the city. It was pillaged and burned
and the cathedral razed to the ground. The tomb of the apostle alone

was respected, by express order of the Muslim dictator; a monk who

was guarding it was not harmed”.*

% M. Herrero Garcia, Ideas de los esparioles en el siglo diecisiete (Madrid: Voluntad,
1928), 2nd ed. (Madrid: Gredos, 1966), p. 24.

» A. de Morales, Los cinco libros postreros de la coronica general de Espafia (Cordoba:
Gabriel Ramén Bejarano for Francisco Robarte, 1586), fols 368'-369".

% The second ruler of the Almohad dynasty, Aba Ya ‘Kab ab Yasuf, attempted to
win back Huete, which had been recently conquered by the Christians. The Christians
fought bravely but would have had to surrender for lack of water were it not for some
violent summer storms. These filled their cisterns and put to flight the forces of the
besieger: Encyclopaedia of Islam, 1, 1960, pp. 160-161.

' “Entro de alli [Coimbra, Viseo and Braga] en Galizia, dode toda la ciudad de
Tuya, llegado a la iglesia del Apostol Santiago, derribo por el suelo mucha parte della,
y queriendo prophanar el sepulchro del santo Apostol, truenos y reldpagos del cielo, y
espantoso resplandor que salio del bendito sepulchro, pusieron tanto temor al malu-
ado Moro que, aunque Infiel, se quito de alli con el miedo”: Morales, Cronica general,
fol. 298.

32 “Le 10 aott (2 sha ‘ban), al-Mansur arriva enfin en vue de Saint-Jacques-de-
Compostelle. Les habitants avaient évacué la cité. Elle fut pillée et incendiée, la basil-
ique rasée. Seul, sur un ordre exprés du dictateur musulman, le tombeau de I'apotre
fut respecté; un moine, qui le gardait, ne fut pas molesté”: E. Lévi-Provengal, Histoire
de PEspagne musulmane, 11 (Paris: Ed. G. P. Maisoneuve et C*/ Leiden: Ed. E. J. Brill,
1950), pp. 149-150.
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Let’s return to Santiago and the Spanish monarchy and examine the
evolving relationship between both.

Santiago and the Spanish Monarchy

An exhibition held in Santiago de Compostela in 2004 was called San-
tiago and the Spanish Monarchy (1504-1788).” It is an appropriate title
for a section in which there will be an examination of the links between
the Spanish monarchy and Santiago, patron saint of Spain. The attitude
of the monarchy towards Santiago was ambivalent, particularly from
the time of Ferdinand and Isabella. These combined personal devotion
to Santiago Apdstol with an awareness of the political advantages of
a close association between monarchy and the saint, both as Patrén
de Espafia and as Matamoros. The myth of Santiago Matamoros was
also in the minds of those who, in the early seventeenth century, saw
the expulsion of the Moriscos as the culmination of the ‘Reconquest’.
I shall also look at Santiago from quite a different perspective: that
of special envoy of Our Lady to Hispania and guardian of the True
Gospel. This is the identity accorded to the saint in the last decade of
the sixteenth century, in the Lead Books of Granada. According to
these texts, Santiago visited Granada for a first mission to Spain that
pre-dated that to Galicia, which thus conferred on the city the status
of first place in Spain to hear of Christianity.

Let’s look briefly, now, at the evolution of perceptions of Santiago.
The Gallego-Asturian dynasty sought the saint’s patronage and advo-
cacy from the time of Alfonso II (792-842) to that of Bermudo III
(1028-1037).* The first link with anti-Moorish warfare came in the
Historia silense (c. 1115): the saint is purported to have helped Fer-
nando I (1037-1065) of Castile and Leon at the siege of Coimbra
(1064). The blockade was lifted miraculously following a premonitory
dream in which Santiago appeared carrying keys and, then, mounting
a gleaming white horse, rode away. The Liber Sancti Jacobi or Codex

3 Santiago y la Monarquia de Espafia (1504-1788) (2004). Exhibition in the Colegio
de Fonseca, Santiago de Compostela, 2 de julio-19 de septiembre de 2004 (Madrid/
Santiago: Ministerio de Cultura/ Xunta de Galicia, 2004).

** K. Herbers, Politica y veneracién de santos en la peninsula ibérica. Desarrollo del
“Santiago politico”, trans. R. Vazquez Ruano (Poio, Pontevedra: Fundacion Cultural
Rutas del Romanico, 1999), p. 31.
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calixtinus (1138), II, called De miraculis S. Jacobi, included this event
among its twenty-two miracles, all attributed to Santiago.”® Guy de
Bourgogne, later Pope Calixtus II (1119-1124), had visited the tomb of
Santiago in 1109 and the monk Aymerico Picaud, who accompanied
him, is reputed to have written De miraculis S. Jacobi.

The siege of Coimbra is reported by the chroniclers Archbishop
Rodrigo Jiménez de Rada (born between 1170 and 1180 and died in
1247) and Don Lucas de Tty (c. 1160-1249). The length of the siege
varies from text to text, from seven years to seven months. The histori-
cal encirclement lasted from 19 January to 9 July 1064. The historian
Ambrosio de Morales has the following description. During the siege,
King Fernando I went to pray at the ‘casa de Santiago’ (the House
of St. James). A pilgrim called Bishop Stephano had mocked at the
notion of Santiago Matamoros. Subsequently, the saint appeared to
Stephano, in a dream, with two keys in his hands:

And he appeared to him that night wearing very handsome armour, and
on a great white horse, with two keys in his hand.*

Santiago’s patronage of Spain and of the monarchy was specifically
stated in the Diploma de Ramiro I or Privilegio del voto. The manuscript
describes the miraculous appearance of Santiago on a white charger at
the battle of Clavijo (or Albelda or Montelurce) in 834 CE where he
helped the forces of Ramiro I (842-50) to defeat the infidel. Now con-
sidered to be a forgery by Canon Pedro Mancio (Marcio) of Santiago
de Compostela (c. 1150) it instituted the payment of a produce tax
to be levied on wine and cereals in gratitude for the intervention of

% F. Mérquez Villanueva, Santiago: trayectoria de un mito (Barcelona: Ediciones
Bellaterra, 2004), p. 18. The Codex calixtinus is attributed to the French monk Aymer-
ico Picaud. The manuscript of Picaud, fraudulently attributed to Pope Calixtus II, was
very popular. In 1172 or 1173 the first of many known copies was made by a Catalan
monk from the monastery of Ripoll called Arnaldo de Monte: L. Vazquez de Parga,
J. M* Luis Lacarra & J. Uria Riu, Las peregrinaciones a Santiago de Compostela, 1
(Pamplona: Gobierno de Navarra, Departemento de Educacién y Cultura, 1948), fac-
simile ed. (Pamplona: Gobierno de Navarra, Departemento de Educacién y Cultura,
1993), p. 171). An edition of the Codex with copies of the original miniatures has been
published in Zaragoza: Codex Calixtinus. Liber sancti Jacobi, illustrated by Caledonio
Perellon (Zaragoza: Liber Ediciones, 1999-2004), 5 vols.

% “Y apareciole aquella noche armado de muy hermosas armas, y en vn gran
cauallo con dos llaues en la mano”: Morales, Cronica general, fol. 240". This legend
is related, also, in a romance histérico: “Cercada tiene & Coimbra/, Aquese buen rey
Fernando” (That good King Ferdinand is laying siege to Coimbra) Here the bishop is
called Astiano and is Greek: Sepulveda, BAE, X, n. 749, p. 491.
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Santiago at Clavijo. The beneficiaries would be the canons and the
cathedral of Santiago.”” Over the years many challenged the validity
of the Diploma and this continued in the early seventeenth century,
when its authenticity was called into question by the lawyers Lazaro
Gonzalez de Acevedo and Martin Gonzélez de Cellorigo on behalf of
the residents of the Cinco Obispados of Old Castile (Osma, Calahorra,
Burgos, Soria and Palencia).”® Nonetheless, in the early seventeenth
century, there were still those who accepted Clavijo as a historical fact.
I shall come back to this point later.

Ambrosio de Morales, who had been one of the first Spanish his-
torians to show a scientific approach to history, wrote extensively on
Santiago in his Cordnica general de Espafia. However, his accounts
all follow the traditional view of the Spanish Church. Morales, as the
foremost mediaeval historian writing at the time, had been expected
by opponents of the Santiago myth to take a critical approach. He did
point out that the date (834 AD) on the Diploma was an impossible
one, as it does not fall within the reign of Ramiro I (842-850). Perhaps
a roman x had been left out by mistake?** His failure to criticise the
supposed intervention of Santiago in Clavijo and his later pamphlet,
which apologises for casting doubt on the cause of Clavijo (1607),
may be due to his relationship to Juan de San Clemente, Bishop of
Orense, who was a passionate defender of the cause of Santiago.*
In his account, Morales is careful to avoid personal judgement and
relates, instead, the beliefs of others. Clavijo is included in his tran-
scription of the privilegio of Ramiro. In Book XIII, Chapter VII, he
refers to Santiago’s appearance at Clavijo. The description of the pre-
monitory vision is narrated with dramatic timing and panache. Here
are Santiago’s words to the astonished king:

Be comforted and take heart: I will come to your aid and to-morrow,
with the power of God, you will defeat this army of Moors that is now
surrounding you. But many of your followers, for whom eternal rest has
been prepared, will receive the crown of martyrdom in the battle. And,
so that you may have no doubt about this, you and the Moors will see

¥ Mérquez Villanueva, Santiago, p. 190.

¥ 0. Rey Castelao, ‘El voto de Santiago’, in Santiago y la monarquia de Espafia
(1504-1788), p. 103; Méarquez Villanueva, Santiago, p. 325.

¥ Morales, Los cinco libros postreros, fol. 83"

4 Kendrick, St. James, pp. 50-51.
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me in the battle on a big white horse, with a great white standard in my
hand.*

The Jesuit historian Juan de Mariana has a laconic description of the
premonitory dream and the appearance of the saint at the battle. He
gives the year of the battle as 844 and points out that this was in the
second year of the King’s reign.*

Association with Santiago, both as Apdstol and as Matamoros,
greatly intensified in the reign of Ferdinand and Isabella. When the
heir Prince John took the oath of allegiance in the Cortes of Toledo
in 1480, the Maestre de Santiago beseeched the Catholic Monarchs to
hand over to the prince the insignia and pennants of Santiago: “[...]
because such a presentation confirms that you are making him a cap-
tain and standard bearer of the Apostle St. James, Patron of Spain, in
the war against the Moors™.** The Catholic Monarchs combined piety
with politics when planning the war of Granada. In 1482 Isabel had
granted a juro [an annuity to be taken from local royal taxes] for the
maintenance of six candles to be kept lighting on the high altar of
Santiago: “by day and by night so that the pilgrims who come here
on pilgrimage [...] may have light for their prayers and to carry out
their devotions™.** Each one should display the royal arms and crest:
“[on each candle should be] painted the arms of the king, my lord,
and my ones and my emblem which is of eleven arrows tied in the
middle”.* In 1486 Ferdinand and Isabella, during the War of Granada,
once again went to Santiago de Compostela: “[...] the visit implied the

41 “Confortate y ten esfuer¢o: que yo sere en tu ayuda, y mafana venceras con el
poderio de Dios esta muchedumbre de los Moros que ahora te tiene cercado. Mas
muchos de los tuyos, a quien ya esta aparejado el descanso perdurable, recibiran en la
batalla corona de martyrio. Y porque no puedas dudar en nada desto: tu y los Moros
me vereys en la batalla sobre vn gran cauallo blanco, ¢ un gran estandarte blanco en
la mano”: Morales, Cronica general, fols 237 -237".

42 Mariana, Historia, Book VII, chap. XIII, p. 208.

# “[...] porque en aquella entrega le da a entender que le facen capitan e alferez
del Apostol Santiago, patron de las Espaiias, para la guerra contra los moros™: H. del
Pulgar, Chronica de los muy altos y esclarecidos reyes Catholicos don Fernando y Dofia
Isabel de gloriosa memoria (Valladolid: Sebastidn Martinez, 1565), BAE, LXX, p. 355.

4 “[...] de dia y de noche para que los peregrinos que vienen en romeria [...] fallen
claridad e luz en ella para sus oraciones e cumplir sus devociones”.

4 “len cada luminaria debian estar] pintadas y puestas [...] las armas del rey mi
sefior y las mias e mi divisa que son once ferechas atadas por medio™ R. J. Lépez,
“Donaciones regias a la catedral de Santiago en la Edad Moderna”, in Santiago y la
monarquia de Espafia (1504-1788), pp. 135-152.
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patronage of St. James of the wars carried out by the kings and queens
of Spain [...] St. James as miles Christi [soldier of Christ], St. James
as Moorslayer is converted into the defender of the monarchy and of
Spain”.* Thus, when Malaga was taken in 1487 the banner of Santiago,
together with the royal standard, were both hoisted onto one of the
towers of the alcazaba.”” When Ferdinand and Isabella triumphantly
entered Granada in 1492, the poet Juan del Encina set Santiago at the
head of the cortege.*

The personal devotion of the monarchs to Santiago allied to his
political representation was expressed in their sacrophagi in the
Capilla Real of Granada. There Domenico Fancelli (1517) carved San-
tiago Matamoros, Castile’s celestial defender on one side, and St. Jordi
of Aragon on the other.” Ironically, after the fall of Granada, rep-
resentations of Santiago Matamoros greatly increased. Cisneros may
have been responsible for the carvings of Santiago Matamoros in the
Capilla Real [Royal Chapel] in Granada, both in the royal sarcophagi
and on the altarpiece, as there was no previous tradition of such rep-
resentations in Andalucia. Such images became politically possible
after the revocation of the Capitulations of 1492 in the year 1502.%°

6 “[...] la visita implicaba el patrocinio de Santiago en las guerras mantenidas por
los reyes espafoles [...] Santiago como miles Christi, Santiago matamoros se convierte
en el defensor de la monarquia y Espaiia”: V. Nieto Alcaide, & M* V. Garcia Morales,
“Santiago y la monarquia espafiola: origenes de un mito de estado”, in Santiago y la
monarquia, pp. 34-35.

¥ Pulgar, Chronica, p. 471; N. Cabrillana Ciézar, Santiago matamoros, historia e
imagen (Malaga: Servicio de Publicaciones de la Diputaciéon de Malaga, 1999), pp.
29-30.

* ‘un famoso cavallero/ delante viene bolando,/ con una cruz colorada/ y un’ espada
rrelumbrando,/ d’un rico manto vestido,/ toda la gente guiando’: J. del Encina, “Una
safiosa porfia”, Cancionero musical de palacio, Biblioteca del Palacio Real de Madrid,
p. 304. Cited in J. del Encina, Obras completas, ed. A. M. Rambaldo (Madrid: Espasa
Calpe, 1978), p. 304.

¥ Nieto Alcaide, & Garcia Morales, “Santiago”, pp. 38-39.

% In the words of Nicolds Cabrillana Ciézar, “the image [of St. James, the Moor-
slayer], could be used without reserve, which represented religion as a means of
domination, as a means of controlling the mass of converts” [“podia ser utilizada,
sin pudor, la imagen [de Santiago Matamoros] que representaba a la religion como
medio de dominacién, destinada a mantener sumisa a las masas conversas’]. During
the War of Granada, Fernando and Isabel had also funded the church of Santiago de
los Espaioles in Rome. There, all the victories over the Muslims were celebrated with
great acclaim and success was attributed to the special protection of the saint. Some
of these ceremonies and sermons have survived in Latin. Fr. Bernardino Lépez de
Carvajal y Sande preached a sermon celebrating the victories of Baza and Purchena
on 10 January 1490: Cabrillana Ciézar, Santiago matamoros, p. 109. The final conquest
of Granada was represented in a Latin play called Historia baetica, written by Carolus
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The tolerance of Islamic religious and legal practices ended and Muslims
of Granada were forced to choose between conversion and exile.”

The legend of Santiago Matamoros was linked by some seventeenth-
century writers to a crusade to be waged by the Spanish Monarchy
against the infidel and heresy. As we have seen, the Spanish monar-
chy had been linked closely to the saint since the time of Ferdinand
and Isabella. As mentioned previously, some of the Catholic Apolo-
gists regarded the expulsion of the Moriscos as the final phase of the
‘Reconquest’. Gaspar Aguilar, Damidn Fonseca and Jaime Bleda all
considered that this ‘crusading’ war took nine rather than eight cen-
turies.”> Aguilar associated Santiago with Philip III, by ascribing to
the monarch a warlike role that is reminiscent of the saint: in his epic
poem he describes a vision in which the King takes on the persona
of Santiago Matamoros.”® The Apologist Pedro Aznar Cardona identi-
fies the King with the Old Testament role of guardian of the gates of
Paradise, like the angel who brandished a fiery sword at all unwelcome
and unworthy intruders.**

As I have already mentioned, the iconography of Santiago Matam-
oros proliferated in the sixteenth century. The devotion of the Catholic
Monarchs to Santiago together with his use for political ends continued
during the reigns of their successors. As Ferdinand and Isabella had
visited Santiago de Compostela so also did the Hapsburg monarchs:
Charles V went there early on in his reign in 1520 and his son Philip II
celebrated his betrothal to Mary Tudor in its cathedral in 1554, before
setting sail for England.” Santiago Matamoros, or miles Christi, is also
frequently depicted on banners and pennants used in warfare against

Verardus. In it the recently vanquished Boabdil was represented as lying in chains at
the feet of King Fernando: D. Breisemeister, Dietrich, “Literatura épico-dramatico del
Siglo de Oro sobre la conquista de Granada”, NRFH, XXXVI (1988), pp. 940-941).
Such sermons and performances, enacted before the College of Cardinals, must have
helped the Catholic Monarchs when requesting that the Holy See renew the Tercias
Reales [Royal Thirds] for the ‘crusade’ against Granada: Cabrillana Ciézar, Santiago
matamoros, pp. 109, 112.

> Cabrillana Ciézar, Santiago matamoros, pp. 111-112.

52 Aguilar, Expvlsion, p. 13; Bleda, Coronica, p. 910; Fonseca, Ivsta expvlsion, p. 125.

> Aguilar, Expvision, p. 144.

' Aznar Cardona, Expvision ivstificada, fols 71*-71".

> L. M. Enciso, Introduction, Santiago y la Monarquia, p. xv.
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Moors or Turks.* The strong link between monarch and Santiago® is
shown by the juxtaposition of the warrior saint with Charles’ motto
of plus ultra in old French together with the Burgundian cross of St.
Andrew and the Pillars of Hercules.*®

Santiago is also depicted in a painting by Philip II’s favourite painter,
Juan Ferndndez de Navarrete el mudo (c. 1538— 1579). Painted for the
sacristy in El Escorial, it was handed over to Philip II in 1571.% Osten-
sibly, it is a painting of the martyrdom of Santiago, which took place
in Jerusalem, in Herod’s reign, in 43-44 CE (Acts 12: 2). However,
events in the background are related to Spain and the turbaned execu-
tioner is beheading the saint with a scimitar. On the upper left-hand
side Santiago, with his cloak billowing out behind him, is brandishing
his sword at the battle of Clavijo. To the right can be made out the
image of Philip II, in contemporary armour, at the head of a group of
cavalry. The picture thus depicts Santiago Matamoros, Santiago madrtir,
Santiago Patrén de Espafia and even Santiago peregrino, as the typi-
cal hat and staff can be seen to the left in the foreground. Although
finished before the battle took place, the painting cannot but recall for
the spectator the Christian victory of Lepanto on 7 October 1571.

Let’s return to one of the points made earlier: the ambivalent atti-
tude of the monarchy towards Santiago. The following quotation con-
cerning the expulsion of the Moriscos reveals the interplay of private
devotion to Santiago and the imputation to him of a political role:

A large part of this glorious deed, or all of it (after God, our Lord, author
of every good), can be rightly attributed to the great Apostle Santiago,
patron of Spain, and to the devotion which our Catholic king and Queen

% Records of some of these are preserved in the Inventario iluminado, kept in the
Royal Armoury of the Palacio Real.

7 One of these banners was reproduced for the funeral honours paid to Charles V
in Brussels: Lopez, “Donaciones regias”, pp. 88-89.

¢ The banners were probably used in the successful campaign against Tunis in
1535 and also in the failed expedition against Algiers in 1541. In the latter campaign
Charles wore a breastplate embossed with a representation of Santiago at Clavijo: M.
Lépez Serrano, “Iconografia de Santiago en los libros y grabados de la Biblioteca de
Palacio”, Reales Sitios. Revista del Patrimonio Nacional, XXVIII (April-June 1971),
pp. 67-69. The gallardete, or pennant, used on the flagship at the battle of Lepanto
(7 October 1571), together with other insignia from the battle, were sent to Santiago
de Compostela by the victorious leader of the Christian forces, Don Juan of Austria.
The gallardete can still be seen in the cathedral of Santiago although the other artefacts
are no longer available: Lopez, “Donaciones regias”, pp. 140-42.

¥ R. Mulcahy, Philip II of Spain, Patron of the Arts (Dublin: Four Courts Press,
2004), pp. 33, 141.



102 CHAPTER TWO

have to him, to whom they made vows and promises in order that this
very important matter of the expulsion and transport of the Moriscos
would be successful.®®

This judgement is found in the hagiographic biography of Queen Mar-
garita of Austria (1584-1611), wife of Philip III, by Diego de Guzman,
Patriarch of the Indies, Archbishop of Tyre and member of the Council
of State.”® Some pages previously, Guzman had linked Santiago, very
specifically, to the King’s issuing of the order to initiate the expulsion
of the Moriscos. Guzman describes this in Chapter XX, whose heading
is the following: “Prince Ferdinand was born, fell ill, and recovered.
[...] The King determined to expel the Moriscos from his kingdoms,
in which [decision] the Queen, our mistress, played an important
part”.* The link between the two events is the following: on 16 May
1609 the Queen had given birth to Prince Ferdinand. Subsequently,
the baby became very ill. During the child’s illness the Queen believed
that an angel, in the form of a small child, had appeared to her and
assured her that the baby would recover. Diego de Guzman had also
made a vow to visit the tomb of Santiago if the baby recovered. The
child got better and the Queen believed that this happened at the exact
moment when Guzman made his vow.®® Both events would appear to
have influenced the King:

0 “Gran parte desta gloriosa hazafa, o toda ella (despues de Dios N. S, autor de
todo bien) se atribuyo con razon al grande Apostol Santiago, patron de las Espanas, y
a la deuocion que nuestros Catolicos Reyes tienen con el, a quien hizieron sus votos y
promessas, en razon de que este negocio tan importante de la expulsion y lleua de los
Moriscos saliesse bien”: Guzman, Reyna Catolica, fols 195'-196".

¢! The book was written at the request of the King so that it might serve to edify
his daughter Anne, now Queen of France.

62 “Nace el infante don Fernando, enferma, y conualece el Principe N. S. [...] deter-
minase su Magestad echar los Moriscos de sus Reynos en que tuuo buena parte la
Reyna Nuestra Seiiora”: Guzman, Reyna Catolica, fol. 188".

6 Margarita’s influence on the King is acknowledged by Guzman in the quotation
I have just read. One of the Catholic Apologists of the expulsion, Marcos de Guadala-
jara y Javier, also refers to this influence; He mythifies the Queen by comparing her to
Sarah, Abraham’s wife, and also implies her sway over her husband and the Council of
State: “Auianse mancomunado todos estos Ismaelitas; para quitar la vida a los Catholi-
cos Esparioles, y algarse con el mayorazgo de la tierra: mas lo [sic] vella Sarra, Sefiora
y Reyna nuestra, Margarita, con sus Reales Consejos de Estado y Guerra, viendo en
peligro sus hijos legitimos y queridos, pidio al segundo Abraham, Filipo, saliessen
de sus reynos los traydores” (All these Ishmaelites [the Moriscos] had united to kill
Catholic Spaniards and expropriate the inheritance of the eldest son: but the beautiful
Sarah, Margarita, our Queen and mistress, with her royal Councils of State and War,
seeing the danger in which her beloved, legitimate children found themselves, asked
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About this time their majesties came to a valiant decision (I wish to call
it that, as it certainly was) that of expelling some domestic enemies from
their Catholic kingdom [...] The reader will have understood to whom
I am referring, these long-standing descendents of the Moors, whom we
commonly call Moriscos, of whom now, thanks be to God, Spain has
just been purged.**

The King had been thinking over ‘el problema morisco’ for some time
but now took the final decision, which was then communicated to the
Council of State:

[The execution of the agreement to expel the Moriscos], which his Maj-
esty had pondered over for many days and planned in the depths of his
royal breast, and then had communicated his decision [literally ‘it’] to
the members of his Council. And this innermost secret was revealed,
and he ordered that the first proclamation be made in the kingdom of
Valencia; this expulsion was to be made in stages.®

What seems to be suggested here is that the King, after the decision
in April to expel the Moriscos, had become indecisive and unable to
instigate the practical preparations that would bring about the expul-
sion. It seems possible that the monarchs’ belief that Santiago had
interceded to save their baby son played a major part in Philip’s deci-
sion to set the decree in motion. It is important to remember the close
links between the Spanish monarchy and Santiago. Although Philip III
had not continued the tradition of visiting Santiago de Compostela, as
had his forebears, his devotion to Santiago is revealed in the subsidy
that he paid for the publication of the history of Santiago by Don
Mauro Castelld Ferrer. At one of the requiem masses celebrated for
Queen Margarita in the cathedral of Santiago de Compostela in 1612
one of the emblems on the funerary tumulus recalled the Queen’s link

Philip, the second Abraham, to expel the traitors from his kingdoms): Guadalajara y
Javier, Memorable expvlsion, fol. 154".

¢ “Por este tiempo se resoluieron sus Magestades en vna gallarda determinacion
(que assi la quiero llamar, porque cierto lo fue) la de echar de su Catolico Reyno
vnos domesticos enemigos suyos [...] ya aura entendido el Letor de quien hablo, que
es destas reliquias antiguas de los Moros, que comunmente llamamos Moriscos, de
quien ya gracias a Dios se ha acabado de purgar nuestra Espana” Guzman, Reyna
Catolica, fol. 192~

& “[La execucion deste acuerdo], el qual auia su Magestad conferido muchos dias
y tragado en su Real pecho, y communicadolo con los de su Consejo. Y salio a luz del
secreto de su pecho, y mando se echasse el primer bando por el reyno de Valencia
tomando esta expulsion por partes”: Guzman, Reyna Catolica, fol. 192".
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with Santiago. One of the emblematic pictures shows Santiago guiding
the Queen [to Heaven].5

The link between Santiago and the monarchy had been explicitly
expressed by Philip III during the controversy about Santiago’s inclu-
sion in the Breviary. In a letter to the Duke of Sessa, Ambassador at the
Holy See, in 1600, the King demanded that the scepticism being shown
in Rome towards the mission of Santiago to Spain be strongly con-
tested. The Office of St. James should not removed from the Breviary
“[...] the history of our glorious Apostle St. James and his journey here
[...] which has been confirmed by so many great miracles, which Our
Lord deigned to carry out in defence of Spain and of the kings, my
ancestors, with visible apparitions of this glorious Apostle”.”

As mentioned earlier, the Privilegio del voto, in which the battle of
Clavijo is described, was still accepted as authentic by many in the
early seventeenth century. Don Mauro Castalld Ferrer, Governor Gen-
eral of Galicia, wrote his account of Santiago’s participation in Span-
ish history at the behest of the chapter of Santiago and of Philip III,
as mentioned above.%® Nicolas Antonio, himself a Knight of Santiago,
claimed that Philip IIT contributed 1000 ducats towards the book’s
publication in 1610.% In his conclusion to the account of Clavijo, Don
Mauro stresses twice the King’s descent from Ramiro I, which directly
associates the monarchy with the myth of Santiago Matamoros:

5 Santiago y la monarquia de Espafia, 2004, pp. 198-199.

¢ “[...] la historia del glorioso Apostol Santiago y su venida por aca [...] siendo
cosa tan afirmada por tantos y grandes milagros, como ha sido Nuestro Sefior servido
de obrar en defensa de Espafia y de los reyes mis antecesores, con visibles aperci-
bimientos de este glorioso Apostol [...]”: Marquez Villanueva, Santiago, p. 245.

8 Marquez Villanueva, Santiago, p. 331. This hagiographic account was called His-
toria del Apéstol de Iesu Christo, Sanctiago Zebedeo, Patrén y Capitin General de las
Esparias (Madrid: Alonso Martin de Balboa, 1610). A similar title was used by the
Franco regime. Santiago was called ‘Patrén de Espana y del ejército.” The military
Order of Santiago had been restored by a decree of 26 January 1943: A. C. Pefia, “San-
tiago, Patron de Espafia y del ejército”, Reales Sitios. Revista del Patrimonio Nacional,
XXVIII (1971), p. 70. Francoist historiography, which would impute to the régime
a messianic role, chronicles its identification with the values of the ‘Reconquest”
F. Hercé Valés, & M. Sanz Nogués, Franco el reconquistador: su vida ejemplar, 2nd ed.
(Madrid: Ediciones Sanz Nogués, 1939), p. 32.

% N. Antonio, Biblioteca Hispana Nueva, o de los escritores espafioles que brillaron
desde de afio MD hasta el de MDCLXXXIV. Ahora se edita por primera vez, traducida
al castellano de la que fue revisada, corregida y ampliada por el autor mismo, 11, ed.
facsimil (Madrid: Fundacion Universitaria Espafiola, 1999), p. 144.
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What greater honour can one imagine, or concerning what prince of this
world can one read, that an Apostle of Jesus Christ, who had founded
the Catholic faith in the king’s own realm, assured him of his aid (while
all the time squeezing his hand) [...] Is there anything known or written
about a prince of this world, on whose behalf an Apostle of Jesus Christ
visibly came to fight and to destroy the squadrons [of Moors], as did
St. James the Great on behalf of this holy king [Ramiro I], and of other
descendants of his, forebears of your majesty.”

The Santiago Matamoros of Francisco Ribalta (1603)
and of Juan de Roelas (1609)

Some of the portraits of Santiago Matamoros painted during Philip IIT’s
reign would seem to be directly connected with ‘el problema morisco’.
Cabrillana Ciézar was the first to focus attention on the painting by
Juan de Roelas that can be found in the Capilla de Santiago, in the
cathedral of Seville.”! This huge painting of Santiago (5.12m. x 2.9m.)
hangs in the chapel dedicated to him in the cathedral of Seville. It was
painted in 1609, the year in which the first group of Moriscos were
expelled from Valencia.” In this painting Santiago is brandishing his
sword in very realistic fashion, to the distress of the frightened Moor
in the left-hand corner, who is hiding behind his large, ornate shield.
The saint’s headlong charge is causing his cape to billow out behind
him. To the right is another Moor rather histrionically warning his
companions to keep back, by raising his hand and looking up, as if
he perceived the saint to have descended from on high The Cathedral
chapter commissioned the painting and must have requested that the
royal banners be included in it. When examined carefully, these reveal
the chain of the Burgundian order of the Golden Fleece, so prized by
the Spanish Hapsburgs, the lion of Leon and the cross of Santiago.

7 “Que mayor grandeza puede imaginarse, o de que Principe del mundo se lee,
que vn Apostol de Iesu Christo le aya certificado, fue el fundador de la Fe Catolica
en sus reynos y { los tiene (apretandole la mano con la suya) de socorrerle [...]. De q
principe se sabe, o lee en el mundo, por quien vn Apostol de Iesu Christo aya venido
visiblemente a pelear, y romper los escuadrones, como hizo Santiago, por este santo
Rey [Ramiro I], o otros sus descendientes, Progenitores de V. Magestad.”: Castella
Ferrer, Santiago Zebedeo, fol. 2".

71 Cabrillana Ciézar, Santiago matamoros, pp. 161-164.

72 The vertical orientation of the painting emphasises the headlong charge from on
high of Santiago, ‘guardidn de las banderas’ (guardian of the flags), a title often given
to Santiago, Patrén de Esparia.
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Cabrillana Ciézar has pointed out that the arms shown are an accu-
rate depiction of Morisco weaponry: adargas (oval and heart-shaped
leather shields), alfanjes (scimitars), gumias (short scimitars), corazas
(cuirasses), and capacetes (helmets). In the opinion of the author, the
vanquished Moors being trampled by Santiago’s horse represent, very
specifically, the historical Moriscos.”

There is another depiction of Santiago at Clavijo, painted in 1603 by
Francisco Ribalta (1565-1628) at the request of Archbishop Juan de
Ribera (1532-1611). This painting forms part of an altarpiece in the
church of San Jaime Apoéstol in Algemesi, in the province of Valencia,
the birthplace of the Catholic Apologist Jaime Bleda.” The artist shows
Santiago at the battle of Clavijo (and also his beheading in Jerusalem).
The saint is astride his white horse and is trampling on Moors and
looks otherworldly, Christ-like and quite detached from the business
in hand, unlike the active aggression of the Roelas painting. The horse
dominates the scene and appears disproportionately large, as the body
has been foreshortened for dramatic effect. Underneath its hooves are
many dead and dying Moors. Archbishop Ribera commissioned many
religious paintings, in keeping with the Tridentine decree that encour-
aged the use of the plastic arts for the edification of the faithful.” Apart
from reflecting the anti-Morisco attitudes of Ribera at this time, I
believe that it may have inspired a pen picture of Santiago Matam-
oros, or rather Philip III in this role. This description occurs in an epic
poem on the expulsion of the Moriscos published in 1610 by the secre-
tary of the Duke of Gandia, Gaspar Aguilar. The context for Aguilar’s
description of the King is the revolt by the Moriscos in the Sierra de
Laguar.” The rebels see a vision above them in the sky and this greatly
frightens them. Here is the passage, which is self-explanatory.

7 Cabrillana Ciézar considers this painting to be a reflection of the situation in
Spain in 1609 in which some members of the Church and State were uniting to elimi-
nate the Moriscos: Cabrillana Ciézar, Santiago matamoros, pp. 161-165.

7+ Antonio, Biblioteca Hispana Nueva, I, p. 591.

> The Paintings of Francisco Ribalta (1565-1628), Catalogue of the Exhibition Held
in New York from 13 October to 8 December 1988 (New York: The Spanish Institute,
1988), pp. 66-67; Ehlers, Christians and Moriscosi, p. 64.

7¢ The Catholic Apologist Pedro Aznar Cardona writes of a Morisco belief that a
saviour or mahdi would come to their aid in this very Sierra de Laguar: Aznar Car-
dona, Expvision ivstificada, fol. 11".
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Ven vn mancebo, en magestad diuino,
por ser del orbe general amparo,

sobre vn cauallo que, tascando el freno,
viene de furia y coraje lleno.

Por ser blanco el cauallo grande y bello
parece a los del sol en la hermosura
pues las crines agudas de su cuello

son otros tantos rayos de luz pura;

[...] De soberuios sanjacos matasietes,
que vence de ordinario en los combates,
atropella cabecas, con bonetes

que tienen medias Lunas por remates.
Entre las herraduras lleua Hametes,
Solimanes, Selines, Amurates,

y como a tantas partes buela y cruza
todos los desentrafia y desmenuza.”

Gaspar Aguilar explains the meaning of the vision: “This vision from
the all powerful heavens [...] is the third Philip, descendant of the
valiant Hapsburgs, who can alight from a horse like the wind”.”® This
vaticinatio post eventum illustrates the divine retribution, which Philip
IIT had exercised, in expelling the Moriscos from Valencia. This image
of the wrathful monarch, who is trampling on Muslims, recalls in a
very explicit way that of Santiago Matamoros. Like his immediate fore-
bears, Philip III regarded himself as a defender of Christianity and
believed that he had been divinely appointed to carry on a crusade
in which he would visit chastisement on the infidel or on heretics.”

77 “They see a youth, of divine majesty/ as he offers protection to the whole world/
riding a horse which, chafing at the bit/, is full of fury and passion./ It is a fine, big,
white horse/ as handsome as the sun/ as the sharp-pointed mane on his neck/ resem-
bles rays of pure light/. He tramples on the heads/ of proud, braggadocio mutessarifs/,
whom he usually conquers in combat/ their turbans have half moons as a finishing
touch/. Under the horse’s hooves he has Hamets/, Suleimans, Selines, Amurates/, and
as he flies about and crosses back and forth to so many places/ they are all disembow-
elled and crushed”.

78 “Esta vision del cielo omnipotente/ [...] Es el tercer Philipo descendiente/ del
Austria valeroso del que saue/ de un cauallo apearse como el viento”: Aguilar, Expvi-
sion, p. 147.

7 In another part of his epic poem Gaspar Aguilar refers to the ignominious flight
of the Turks when Charles V conquered Tunis (1535) (p. 145). As mentioned previ-
ously, Santiago was depicted, also, on royal banners used during other campaigns
of Charles V: Lopez Serrano, “Iconografia de Santiago” pp. 68-69. In his Allegory of
Lepanto (1573-1575) Titian represents Philip II offering his infant son Ferdinand to
the Trinity. At his feet lies a Turk in chains.
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In the early years of his reign, Philip IIT had sought a great victory over
the infidel or heretics. Thus, two naval fleets were sent to Ireland and
the Moroccan ports of Larache and Mamora were won by negotiation
and by warfare.** The messianic note of the second verse quoted, ‘por
ser del orbe general amparo’, reflects the common belief in the pre-
eminent role played by seventeenth-century Spaniards in the defence
of Christianity.

Santiago in Golden-Age drama

Popular theatre in the seventeenth-century corrales de comedias (open
air playhouses) was a good place to observe the beliefs and prejudices
of the time. The legend of Santiago Matamoros finds expression in
plays set during the ‘Reconquest’. Francisco Bermudez de Pedraza,
the Granadan ecclesiastical historian, had described Santiago’s appear-
ance at the reconquista battle of Las Navas de Tolosa (1212), where
the saint fought on behalf of Alfonso VIIL.* This alleged vision is dra-
matised in Pedro Lanine Sagredo’s play El rey don Alfonso el bueno.*
When Santiago is invoked by King Alfonso VIII the stage directions
say: “Baja Santiago rapidamente en un caballo y pelea con los moros”
(Santiago on horseback descends quickly from on high [using stage
machinery] and battles with the Moors). Santiago then addresses the
Christian army:

Ya en tu defensa

Castellano Alfonso esta
Porque con mi ayuda vencas:
Viva la fe! que asi Dios
ampara su iglesia.®’

8 P. Williams, “Philip III and the Restoration of Spanish Government”, English
History Review, LXXXVIII (1973), p. 756.

81 F. Bermudez de Pedraza, Historia eclesiastica de la ciudad y religion catolica de
Granada, de su poderoso reyno y excelencia de su corona (Granada: Andrés de San-
tiago, 1638), fol. 47". This book is a reworking of his earlier one called Antigiiedad y
excelencias de Granada (Madrid: Luis Sanchez, 1608).

82 M. Regueiro, Spanish Drama of the Golden Age: A Catalogue of the Comedia Col-
lection of the University of Pennsylvania Libraries (New Haven: Research Publications,
1971), reel 10, n. 432.

8 “Alfonso of Castile/ has taken up your defence already, so that with my aid,
you may be victorious./Long live the faith!, for this is the way that God/ protects his
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Bermudez de Pedraza recalls, also, Santiago’s intervention on behalf
of the army of Count Ferndn Gonzalez (930?-970) in the battle that
took place at the ford of Cascajantes against the army of al-Mansur
in 939.%

Lope de Vega wrote several plays during the period when the expul-
sion of the Moriscos was taking place (1609-1614). In the play El conde
Ferndn Gonzdlez there is a dramatic scene in which the warrior saint
appears. As in the Clavijo legend, the saint participates in the battle.
High up over the stage, he appears on his white charger, brandishing
his sword, and proclaims:

Conde, con esta espada, hare que el moro
pierda la vida y a Castilla dexe.

Asi estare mafiana en tu batalla.

Que esta batalla ha de durar tres dias,
pero al fin venceras.®

Lope wrote this play between 1606 and 1612, probably between 1610
and 1612.%¢

Church”: P. Lanine Sagredo, El rey don Alfonso el bueno in Regueiro, Spanish Drama
of the Golden Age, reel 10, n. 432, fol. 41~

8 The reference is to the Poema de Ferndn Gonzdlez, as the future Count was
scarcely of an age to have personally participated: Anon., Poema de Ferndn Gonzdlez,
ed. A. Zamora Vicente (Madrid: Espasa Calpe, 1946), pp. 123, 162-163. The battle
was that of Hacinas and took place where the Duero and the Pisuerga converge. In
the poem the monk St. Pelayo foretold the intervention of Santiago in verses 407-412
and Santiago and his hosts appeared in verses 550-552. The poem was composed
c. 1250 by a monk of the hermitage of San Pedro de Arlanza. (This is where the monk
Pelayo resides in the Poema.) The historical battle was called that of Simancas. In it
King Ramiro II of Leén (930-950) defeated not al-Mansur but Ab al Rahman III: J. P.
Keller, The Poet’s Myth of Ferndn Gonzdlez (Potomac, Maryland: Scripta Humanistica,
1990), p. 77.

8 “Count, with this sword, I shall ensure that the Moor/ dies and leaves Castile/.
Thus to-morrow, I shall be present at your battle/. This battle is to last three days/ but
you will be victorious in the end”: Vega Carpio, Regueiro, fol. 129". Fernan Gonzalez
became the first Count of Castile. Although he is reputed to have fought against the
Moors there is no record of any specific incident in which Santiago was purported to
have appeared. The character depicted by Lope is an idealisation; modern historians
consider him to have been astute and self-seeking: Diccionario de historia de Esparia,
11, 1968, pp. 45-47.

8% S. G. Morley, & C. L. Bruerton, Chronology of the Dramatic Works of Lope de
Vega (New York: MLA; London: Oxford University Press, 1940), trans. M* R. Cartes,
Cronologia de las obras dramadticas de Lope de Vega (Madrid: Gredos, 1968), p. 303.
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Many Golden-Age plays use the ‘Reconquest’ cry of jSantiago,
y cierra Espafia! (Santiago and close in, Spain!).*” (In Don Quijote,
Part II, Sancho has an amusing and ironic observation on this topic.
Following the examination of an altarpiece statue of the national saint,
in which Santiago is brandishing a bloodied sword and, in customary
fashion, trampling on the infidel, the bemused squire queries the war
cry: “iSantiago y cierra Espafia!” ;Estd por ventura Espaia abierta, y
de modo que es menester cerrarla, o qué ceremonia es ésta?” (Santiago
and close in Spain! Is Spain perchance open, so that we have to close
her, or what ceremony is this?)).® In another play, the unfortunate
crusader king, Sebastian of Portugal, utters this war cry, also, as he
goes to his death in the battle of Alcazarquivir (1578).%

As we can see, the persona of Santiago, both Apdstol and Matam-
oros, was very present in people’s minds in the early seventeenth cen-
tury. The legend of Santiago’s participation in the ‘Reconquest’ perhaps
served to reinforce the conviction that Spain was now God’s Chosen
People and the pre-eminent Catholic nation and thus honour bound
to lead a crusade against heretics and infidels.

Anti-Islamic Sentiment and the Expulsion of the Moriscos
in Golden-Age drama

Santiago was for some people patron saint of the ‘Reconquest’ of
Christian Spain from the infidel and anti-Islamic sentiment could take
many forms. The notion of a crusade against the infidel is very dra-
matically expressed in Lope de Vega’s play EI mejor mozo de Espafia
(The Best Young Man in Spain), where the courtship of the future Isa-
bella la catélica by Prince Ferdinand of Aragon is dramatised. The

8 P. Rosete Nifo, La conquista de Cuenca y primer dedicacion de la Virgen del
Sagrario. Parte veinte y vna de comedias nvevas ecogidas de los mejores ingenios de
Espafia (Madrid: Joseph Fernandez de Buendia for Augustiin Verges, 1663), p. 257.
p. 257; L. Vélez de Guevara, Comedia famosa del rey don Sebastian, MS 15291, BNM,
ed. W. Herzog (Madrid: RAE, 1972), p. 75.

8 Cervantes, Don Quijote, II, p. 984.

% L. de Vega Carpio, Tragedia del rey don Sebastian y bautizo del principe de Mar-
ruecos, Onzena parte de las comedias de Lope de Vega Carpio, Familiar del Santo oficio.
Dirigidas a Don Bernaue de Vivanco y Velasco (Madrid: Viuda de Alonso Martin de
Balboa, 1618), BAE, CCXXV, p. 141.
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play was written between 1610 and 1611.”° In the first Act Isabella
has a dream in which a tableau representing Spain (or Castile) as a
woman in mourning lies prostrate on the ground, between a Moor on
horseback and a Jew. In the last Act the roles are reversed as Spain is
now mounted and the Moor and Jew lie at her feet. The crusading zeal
of the Catholic Monarchs is symbolised by a placard held aloft by the
vanquished infidels, on which the initials F and intertwine and encircle
a bared sword. Spain (or Castile) declares to the future queen:

Y quien librar

puede mi cuello, tu eres,

del Moro, y del fiero Hebreo
que has de desterrar de Espana
que guarda el cielo esta hazana
a tu valor y deseo.

Aunque siempre quedaré

con temor del Moro fiero
hasta que reyne un tercero,
que mi libertad me dé.”!

Isabella’s dream began with a prediction about her future campaign
against the Moors made by Roderick, the last Visigothic king, and
popularly blamed for bringing the Moors to Spain. This reputation
was disseminated by the Romancero, early ballads, which had as their
source the fictionalised account of the Moorish conquest contained in
Pedro de Corral’s Cronica sarracina (c. 1430).

In Lope’s play La campana de Aragon (The Bell of Aragon), which
has been dated for 1604,” the future King Ramiro II of Aragén (1134-
1137) advocates the expulsion of all Moors from Spain: “This is to
exalt the faith, by casting out of Spain/, the Moors, who are oppress-
ing her and bringing her harm”.* At the opening of the play there is
a tableau of Santiago on horseback with wounded Moors at his feet.

% Morley & Bruerton, Cronologia, pp. 62, 89.

%' “You are the person/ who can free me from the oppression/ of the Moors and of
the fierce Jews/, whom you are destined to expel from Spain/ as Heaven reserves for
your valour and desire this [great] deed/ Although I shall always fear the fierce Moor/
until a third [king] reigns/ who will restore my freedom”: Vega Carpio, El mejor mozo
de Espafia, Regueiro, Catalogue, reel 57, n. 2279, fol. 274".

2 Morley & Bruerton, Cronologia, p. 52.

» “Que esto es ensalzar la fe, echando de Espana/ al moro alarbe, que la oprime y
dafia” Vega Carpio, La campana de Aragén, BAE, XLI, p. 46.
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After this, Pedro I of Aragon and Pamplona (1068-1104) successfully
laid siege to Huesca (1096).

Lope supports the expulsion of the Moriscos in two other plays
written in the early seventeenth century. El nifio inocente de la Guar-
dia (1603)** ostensibly refers to an incident that took place around the
time of the expulsion of the Jews (1492). The play is blatantly anti-
Semitic and advocates mass expulsion of the Jews to purify Spanish
Catholicism and to purge the state of people who cause civil dissension
and exert an evil influence on Christians. Isabella declares to Ferdi-
nand: “But I desire to banish/ these inhuman enemies:/ let us cast
out of our Spain/, Ferdinand, these fierce people/, who harm the faith
and disturb the peace”.”” In the period leading up to the expulsion
it has obvious resonances with the Morisco problem. D. W. Cruick-
shank argues, similarly, that in the play Las paces de los reyes (Peace
between the King and Queen or The Kings’ Peace) (1610) Lope is sup-
porting, indirectly, the proposed expulsion of the Moriscos. The play
is ostensibly based on a supposed love affair between Alfonso VIII,
who later defeated the almohades at Las Navas de Tolosa (1212), and
a Jewess called Raquel.”® Cruickshank argues that Santiago is a unify-
ing theme in the play and is directly associated with the ‘Reconquest’
and Alfonso VIII, the victor of Las Navas de Tolosa, whose sword he
girds in Act I. In other plays of Lope there are vaticinia post eventum
of the expulsion.”

Santiago and the Lead Books of Granada

However, now let’s look at Santiago Apdstol from quite a different per-
spective: that of the parchment and so-called Lead Books of Granada.

% This date is offered by Morley and Bruerton as being the most likely: Morley &
Bruerton, Cronologia, p. 369.

% “Pero desterrar deseo/ este enemigo inhumano:/ echemos de nuestra Espafia/
Fernando, esta gente fiera,/ que la fe y la paz altera” Vega Carpio, El nifio inocente de
la Guardia, BAE, XLI, p. 46.

% D. W. Cruickshank, “Alfonso VIII and Raquel of Toledo”, in Spanish Theatre
Studies in Honour of Victor F. Dixon (London: Tamesis, 2001), pp. 11-26.

9 M. Herrero Garcia cites the following plays: Vida de san Pedro Nolasco, BAE,
CLXXXVI, p. 72 (65-102); La juventud de san Isidro, BAE, CLXXVIII, p. 364 (361-
392); Servir a serior discreto, BAE, LI, p. 72 (69-91): Herrero Garcia, Ideas de los
esparioles, pp. 569-571. Herrera Garcia claims, also, that hostility towards the Moris-
cos increased in literature as the year of the expulsion approached (p. 563).



SANTIAGO AND SPAIN’S PERCEIVED PRE-EMINENCE 113

These engraved lead discs both ‘verified’ the mission of Santiago to
Spain and the very controversial doctrine of the Immaculate Concep-
tion. They are now considered to be Morisco forgeries and there are
various interpretations of what they were setting out to do. Carlos
Alonso and Julio Caro Baroja considered that the Lead Books were an
attempted synthesis of Islam and Christianity and that that they were
trying to make the latter more acceptable to crypto-Muslims, by toning
down from within Christian doctrines like that of the Trinity, which
were deeply offensive to Muslims.”® L. P. Harvey did initially ascribe
to this view but has now modified it: he considers the Lead Books to
be partially a form of syncretism but also a form of political ‘entry-
ism’ by which Moriscos attempted to change religious beliefs from
within the Church itself, but were not themselves crypto-Muslims.*”
Mercedes Garcia Arenal sees the Lead Books as part of an attempt to
win respect for Arabic and other cultural practices of the Moriscos.
By representing the first Christian martyrs of Granada as Arabs and
arguing that Arabic was the language in which the True Gospel had
been written, hostility towards the Moriscos might be mitigated. She
argues that the plomos (Lead Books) as well as two other best sellers,
the Guerras civiles de Granada and the Historia verdadera del rey don
Rodrigo, both written by Moriscos, were attempting to diminish hos-
tile attitudes towards Morisco culture and improve the social status of
noble, assimilated Moriscos in Granada.'® One of the possible forgers
of the plomos, Miguel de Luna, was also author of the Verdadera histo-
ria. Ginés Pérez de Hita, who wrote the Guerras civiles, and Luna both
formed part of the literary circle of the noble Granada Vanegas family,

% C. Alonso, Los apdcrifos del Sacromonte (Granada). Estudio histérico (Valladolid:
El Estudio Agustiniano, 1979), J. Caro Baroja, Las falsificacioines de la historia con
respecto a la de Esparia (Barcelona: Seix Barral, 1992).

% Professor Harvey applies this term to a Trotskyist movement within the Labour
party when there was an attempt to take over the party through a process of infiltra-
tion: Harvey, Muslims in Spain, pp. 268-269.

10 M. de Luna, Verdadera historia del rey don Rodrigo en la qual se trata la causa
principal de la perdida de Espafia, y la conquista que della hizo Miramolin Almanzor.
Compuesta por el sabio Alcayde Abulcacim Tarif Abentarique, de Nacion Arabe. Nue-
vamente traduzida de la lengua arabiga por Miguel de Luna (Granada: René Rabut,
1592), facsimile ed. L. F. Bernabe Pons (Granada: Universidad de Granada, 2001);
G. Pérez de Hita, Historia de los bandos de los Zegries y Abencerrajes (primera parte
de las Guerras civiles de Granada), facsimil. ed. P. Blanchard-Demouge (Madrid: E.
Bailly-Bailliére, 1913), estudio preliminar e indices P. Correa (Granada: Universidad
de Granada, 1999).



114 CHAPTER TWO

who sought to become more fully integrated into Christian society."”!
Here, however, we are more concerned with discussing the representa-
tion of Santiago in the plomos than in investigating their origins.

In the controversy surrounding the plomos in Granada supporters
looked to scripture for confirmation of their authenticity. Biblical quo-
tations were cited to show how God had favoured Spain and had made
her first among Christian nations. The illustrations by the engraver
Franz Heylan (b. 1584) are interesting in this context.’®> On the finely
engraved frontispiece of a large tome, rather ironically titled Relacion
breve de las reliquias que se hallaron en la ciudad de Granada en una
torre antiquissima y en las cauernas del Monte Illiputano de Valparayso
cerca de la ciudad, there are no fewer than three quotations that sup-
port the notion that Granada, and its now holy mountain, has been
singled out by God to become the first city in the Western World to
receive the good news of Christianity.'” The first quotation is on the
left-hand side of the picture and surmounts two columns. In front of
these columns stands Santiago, in pilgrim garb, holding two of the
Lead Books, which can be recognised by the Solomonic seal (which
resembles the Star of David and is also the emblem of alchemists). The
passage describes the special nature of the mountain where the Lead
Books and the relics were found:

10 M Garcia-Arenal, “El entorno a los plomos del Sacromonte (y II) El entorno
de los plomos del Sacromonte: historografia y linaje”, Al-Qantara, XXIV, 2 (2003)
295-326; M. Garcia-Arenal & F. Rodriguez Mediano, “Médico, traductor, inventor:
Miguel de Luna, cristiano arabe de Granada”, Chronica Nova, XXXII (2006), 187-
231.

12 Heylan was born in Antwerp. It is not known when he first came to Spain but
was in Seville in 1608. He settled in Granada in 1612, perhaps because of a contract to
illustrate the Historia eclesidstica de Granada of Justino Antolinez: Cabrillana Ciézar,
Santiago matamoros, pp. 62-63.

19 The Relacién breve was published in Lyon in 1706 but is an edition of one previ-
ously published in Granada in 1632 by Adén Centurién, Marqués de Estepa: Informa-
cion para la historia del Sacromonte llamado de Valpariso y antiguamente Illipulitano
junto a Granada donde parecieron cenizas de S. Cecilio S. Thesiphon y S. Hiscio, dis-
cipvlos del Apostol, unico patrén de las Esparias, Santiago y otros santos discipvulos
dellos escritos en ldminas de plomo (Granada: Bartolomé de Lorenzana, 1632): L. P.
Harvey & G. A. Wiegers, “The Translation from Arabic of the Sacromonte Tablets
and the Archbishop of Granada: an Illuminating Correspondence” Qurtuba, I (1996),
59-78. The absence of a publisher in the supposedly Lyon edition makes one wonder
if the book was in fact printed there. The date given is during the War of the Span-
ish Succession. The book had been banned by the Inquisition. Perhaps it was printed
clandestinely in Spain?
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Mons Dei, mons pinguis (Ps. 67: 16).1*

On the right-hand side is another quotation from Psalm 67, this time
above the pillars behind St. Hesychius, companion of Santiago. The
second quotation continues that of the left-hand side and equates
the now holy mountain with that of Jerusalem, where God himself
dwells:

Mons in quo beneplacitum est Deo
habitare in eo (Ps. 67: 17).1%

The third passage is from the second chapter of Isaiah and speaks of the
manifestation of God’s holy mountain, towards which all men travel:

Erit manifestatus mons Domini,
et fluent ad eum omnes gentes
(Is. 2: 1-3).106

In these passages the Monte de Valparaiso in Granada, now renamed
the Sacromonte, is being compared with the Hill of Sion in Jerusa-
lem, site of Solomon’s Temple, and symbolic of the entire People of
Israel.'””

Heylan’s engravings are an accurate depiction of the role of Santiago
in the translation of the Lead Books made by Adan Centurién, Marqués
of Estepa and in the Historia eclesidstica de Granada of Justino Antolinez
de Burgo.'® This version is biased, as Estepa tends to read into the text
what he hopes to find there. However, until scholars bring out a repu-
table translation of the originals, released by the Holy Office in 2000,
there is no other full version. (Miguel José Hagerty has translated two of
the books for his doctoral thesis, using earlier transcritions).'”

104 “The mount of God is a fat mountain”. The translation ‘fat’ in the Douai Bible
indicates that the mountain, which represents the church in which God dwells (Is 2:2),
is most fruitful and enriched with the spiritual gifts of the Holy Spirit: http://www
.drbo.org/chapter/21065/htm. Accessed Sunday, 24 August 2008.

195 “A mountain in which God is very pleased to dwell.”

1% “[And in the last days] the mountain of [the house] of the Lord [shall be pre-
pared] on the top of mountains, and all nations shall flow unto it.”

17" Another engraving of Franz Heylan from the Relacion breve also associates belief
in the vision of Our Lady of the Pillar in Zaragoza with the Sacromonte.

198 J. Antolinez de Burgos, Historia eclesidstica de Granada, ed. M. Sotomayor (Gra-
nada|: Universidad de Granada, 1996).

199°M. J. Hagerty, “Transcripcion, traduccién y observaciones de dos de los libros
plumbeos del Sacromonte” (Granada: Unpublished Doctoral Thesis (microfiche
M203), 1983).
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Heylan’s engravings illustrate the central points made by the Lead
Books. His frontispiece is included in this book:

1. Jesus healing Aben Alradi Cecilio. Cecilio, first bishop of Granada,
was, according to the plomos, an Arab born deaf and dumb but cured
by Jesus, who gave him the name Cecilio.'"

2. Santiago and Cecilio. Traditionally, Cecilio was sent to Spain by SS
Peter & Paul but in the Lead Books he came with Santiago.

3. Our Lady returns the Lead Books to the Mount of Olives and entrusts
a copy to Santiago.""' Here the Virgin is returning the original of the
True Gospel to a disproportionately small Mount of Olives. Accord-
ing to the Lead Books, the True Gospel had been brought down from
Heaven by the angel Gabriel, inscribed in light on seven tablets of
green chrysolite.!”? The Virgin duly transcribed the text onto Lead
Tablets which she entrusted to Santiago, enjoining him to bring them
to ‘la extremidad de la tierra que se llama Espaia, en el lugar donde
resucita un muerto. Guardalo en éI’ [the end of the Earth which is
called Spain, in the place where a dead man rises from the dead. Put it
away in that place].’”® In one account of this event the book constantly
stresses the virtue of wisdom (or it could be translated as knowledge):
‘sabiduria’ is imputed three times to Santiago and the wisdom of God
is extolled for entrusting the True Gospel to Our Lady. Its contents
will be revealed in the future by ‘la mdas excelente criatura’, who will
be an Arab. This book, and all the others, is written in Arabic which,
the plomos claim, is one of the most excellent languages. This passage
is indirectly referring to the Islamic doctrine of tahrif. that is the cor-
ruption of the original Gospel texts, either intentionally or due to lack
of skill.""* The Latin quotation is from Isaiah 29: 11: “And the vision
of all shall be unto you as the words of a book that is sealed, which
when they shall deliver it unto one that is learned they shall say: Read
this: and he shall answer: I cannot, for it is sealed”.!"

10 M. J. Hagerty, Los libros plimbeos del Sacromonte (Madrid: Nacional, 1980),
pp. 91-92. This event occurs in the Libro de los actos de nuestro Sefior Jesiis y de su
madre, Maria la Virgen.

1 This occurs in the Libro de las acciones de Jacobo Apdstol y de sus milagros.

12 Al Hajari, Ahmad ibn Qasim, Kitab nasir al-din ‘ala ’l-qawm al-kafirin, ed. P. S.
van Koningsveld, Q. al-Samarrai & G. A. Wiegers (Madrid: CSIC, 1997), p. 249.

3 Hagerty, Los libros plimbeos, p. 208. This occurs in the Libro de las acciones de
Jacobo Apdstol y de sus milagros. The same scene is described in the Libro de la historia
de la verdad del evangelio, p. 125.

1 Since the time of Muhammad this charge has been laid against both the Jewish
Pentateuch and the Christian Gospels. The text may have been taken down incor-
rectly (tahrif an nass) or the meaning may have been falsified (tahrif al macani): L. F.
Bernabé Pons, El evangelio de San Bernabé: un evangelio isldmico espariol (Alicante:
Universidad de Alicante, 1995), p. 171.

15 “Et erit Vobis visio libri signati, quem cum dederint scijenti litteras dicent: Lege
istum et respondebit: Non possum, signatus est enim’.
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4. Santiago’s journey towards and arrival in Spain. The engraving shows
Santiago in the foreground, carrying the Lead Books and his pilgrim’s
staff. Moored nearby is the ship on which he travelled, where the angel
Gabriel is still standing in the prow. In the distance is the ship during
the voyage, with its sails unfurled. The Latin text is from Proverbs
31:14, an extract from Praise of Strong Women. It reads: “She is like
the merchant’s ship, she bringeth bread from afar”.

5. Santiago kneeling before Nuestra Sefiora del Pilar. In this engraving
the Monte Sacro de Granada is linked with other areas associated with
devotion to Our Lady.

Further ‘evidence’ of Santiago’s presence in Granada is given in a curi-
ous little book published in 1603 by a Morisco priest, Luis de la Cueva,
who claims that Santiago celebrated the first mass in Europe in the
caves of the Sacromonte:

César: What sacred things are there in Granada?

Cecilius: The Holy Mountain where the first mass in Europe was said
because, before the Apostles left Jerusalem and the Holy Land, the
brother of St John, and first cousin of Christ, knowing of his proximate
death, came to the Holy Mountain in Granada, and consecrated it with
many masses that he said there.'

The uncritical reception by many people of the Lead Books may be
linked to the question of national identity: the plomos confirmed the
mission of Santiago Apdstol at a time when Cardinal Baronius was
highly sceptical of it. Those who considered Spain to be the foremost
Christian nation were happy to accept the authenticity of the texts.
Thus, by focussing the Lead Books on Santiago, the Morisco forgers
evoked the sympathy of some readers and won new respect for Arabs
and their language; the Church in Granada, up to now bereft of an
ecclesiastical history, could claim precedence over Santiago de Com-
postela and Toledo. Pedro de Valencia, humanist, biblical scholar and
Royal Chronicler of Castile and the Indies (1607-1620) was commis-
sioned to write a critique of the plomos, which will be discussed in
Part II, Chapter 2.

16 “Cesar: Qué cosas sagradas hay en Granada?

Cecilio: El Monte Santo donde se dixo la primera missa que vuo en Europa, porque
antes que los Apostoles saliessen de Ierusalen y de la Tierra Santa el hermano de San
Iuan, y primer hermano de Christo, sauiendo su temprana muerte, vino al Monte
Santo de Granada, y lo consagro, con muchas Missas que en el dixo”: L. de la Cueva,
Dialogos de las cosas notables de Granada y lengua espafiola, y algunas cosas curio-
sas (Seville: Fernando de Lara, 1603), fol. A1Y; edicion facsimil, estudio preliminar J.
Mondéjar (Granada: Archivum, 1993).



118 CHAPTER TWO

We have seen how some Catholic Apologists used the legend of San-
tiago Matamoros’ intervention in the ‘Reconquest’ to argue that Philip
III, as an embodiment of the warrior saint, was expected by God to
expel the Moriscos, and thus bring the crusade against Islam in Spain
to an end. In Chapter 3 we shall see how they apply the prophecies
concerning the Emperor of the Last Days to Philip III and further bol-
ster their arguments by reference to the Great Conjunction of 1603.



CHAPTER THREE

THE CATHOLIC APOLOGISTS OF THE EXPULSION
OF THE MORISCOS: ANTI-ISLAMIC PROPAGANDA

In this chapter we will examine in greater detail the arguments of the
Catholic Apologists in favour of the expulsion of the Moriscos. Many
of these come from mediaeval anti-Islamic polemic. All the Apologists
engage in vilification of Islam and in particular of Muhammad, whom
they revile as the Antichrist. They also consider that Divine Providence
is revealing that this extreme measure has divine approval and that
this is shown through the Great Conjunction of 1603 and through the
extraordinary events which have been witnessed by many. First let us
see who exactly these men were?

The Catholic Apologists

Nicolas Antonio’s Bibliographia hispana nova includes potted biog-
raphies of the Apologists mentioned in this book. All came from
either Aragon or Valencia. Jaime Bleda was from the Morisco town
of Algemesi, whose church of San Jaime displays the reredos of San-
tiago by Ribalta, which has been mentioned already. Bleda entered the
Dominican order and acted both as a general preacher and theological
censor of the Inquisition in Valencia. Antonio states that his promo-
tion of the expulsion as the means of solving ‘el problema morisco’
was encouraged by the Inquisition,' and also stemmed from his per-
sonal experience of their ‘dudosa fe’ (dubious faith), as he had acted
as a parish priest in a Morisco area. As well as the two volumes men-
tioned in the Introduction, he also wrote another called Tractatus de
justa moriscorum ab Hispania expulsione (1610), which is included as
a fourth part in the Defensio fidei. He travelled to Madrid several times

! Recent research does not seem to support this statement.



120 CHAPTER THREE

to argue in favour of expulsion and went to Rome three times with
the same aim.?

Bleda wrote two collections of miracles: the first was on miracles
mediated by the Eucharist and the other one by the Cross. The first
book is dedicated to Philip III and Margarita of Austria and the second
to the Duke of Lerma. (In the section on millenarian prophecies an
extract from the second book has been cited already.) Bleda introduces
the book on the Eucharist by recalling a legend that Rudolph, founder
of the House of Hapsburg, had allowed a priest carrying the Eucharist
to a sick man to ride his horse and wear his cloak to protect him from
the rain. The priest foretold that he would found an Empire and be the
father of Emperors, in thanksgiving for his generosity.’

Bleda links kingship with the Cross in the opening section of the
second book: those who rule well do so by virtue of the Cross; Divine
Providence will intervene and punish those who do not accept it and
obey it:

Finally, I say that all kings rule through [the power] of the Cross, as
they and emperors show, carrying in their hands an orb with a cross
and for this reason they wear it also on their crown, swearing solemnly
that if they reign well, it is by virtue of the Cross, and that their firm
rule over Christians will only last for as long as they obey the Cross and
are subject it.*

Many of the ‘miracles’ cited by Bleda are anti-Semitic. In very many
of them the consecrated communion host is desecrated by Jews, who
attack it with various weapons. In each case the host bleeds, in one
case so copiously that a glass is filled. Similarly, the figure on the cru-
cifix bleeds when pierced by a weapon.® The tone of these two books

2 Antonio, Biblioteca Hispana Nueva, 1, p. 591.

* J. Bleda, Libro de la Cofradia de la Minerva: en el qval se escriuen mas de dozientos
y cinquenta milagros del santissimo Sacramento del Altar (Valencia: Pedro Patricio
Mey, 1600), fols 5'-6".

* “En resolucion digo que todos los reyes reynan por la cruz, como lo muestran
ellos y los Emperadores, lleuando en sus manos vn mundo con vna Cruz: por eso
tambien la lleuan en la corona, confessando § si reynan legitamente, es por virtud
de la Cruz, y que no durara su imperio firme sobre los Christianos mas tiempo del
que obedeciere[n] a la Cruz, y se sugetare[n] a ella” Bleda, Quatrocientos milagros,
fol. 5~

* Bleda, Libro de la Cofradia: A host is sold to a Jew who wounds it and it bleeds
(pp- 80-83); in Poland a woman called Dorothea sold a host for a fine skirt. When
desecrated in the synagogue it bled. All those involved were burned at the stake
(pp. 80-83.); a Jew threw a host into boiling water where it turned into a beautiful child
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reveals a lot about Bleda. They are extremely anti-Semitic revealing
the racism of the author, who prided himself greatly on his cristiano
viejo status. They are quite lacking in any critical outlook and many of
the ‘miracles’ recounted are harsh and unforgiving. (One remembers
Pedro de Valencia ironic remark that inexplicable events can always be
explained away by calling them miracles. See Part II, Chapter 6, note 37.)
Some are credulous to the point of absurdity: “How a nun was pos-
sessed by a devil because she ate a lettuce without blessing it with the
sign of the cross”.®

Nicolas Antonio, in the entry for Pedro Aznar Cardona, refers the
reader to Jeronimo Aznar y Embid Cardona, uncle of the licenciado
(graduate). He points out that Pedro, in a dedicatory letter, had attrib-
uted the work to Fray Jerénimo, who was an Augustinian friar and
preacher, who had written the book when he retired. He came from a
village called Anifién de Catalayud.” Antonio is correct; Pedro Aznar
Cardona, in the dedication to Dr. Pedro Lépez, a master of theology
and canon of the church in Huesca, states: “[...] because the whole
[book] consists of writings by my uncle, Fr. Gerénymo Aznar, Prior of
the monastery of St Augustine in Huesca”.® Licenciado Aznar Cardona
declares that he merely acted as amanuensis. If this is true then all the
Apologists cited in this book, apart from Gaspar Aguilar,” were cler-
ics: Marcos de Guadalajara y Javier was a Carmelite and came from
Zaragoza. He had been appointed prior of the monastery in Alcaiiiz in
1606. He was honoured by Philip IV with a pension and died in 1630;'°
Damidn Fonseca was born in Lisbon on 27 April 1573 to a Portuguese
father and a Spanish mother, whose surname he used. Inspired by
Fray Luis de Granada, who lived in Lisbon at that time, he entered the

(pp. 92-99); A Jewish doctor threw a host into boiling water several times but each
time it rose up into the air (pp. 122-125). Bleda, Quatrocientos milagros: a Jew threw
a stone at a cross and it bled (p. 266); a Jew pierced a cross with a lance and it bled
(p- 30); a Jew stabbed a crucifix and it bled. He hid it under his cloak but it was discov-
ered and he was stoned (pp. 389-390); a Jew stabbed a crucifix in the neck and it bled.
He threw it into a well but was discovered. He converted to Christianity (390-391).

¢ “Como entro el demonio en una monja porque comio de una lechuza sin bend-
ezirle con la Cruz”: San Gregorio magno, Didlogos, libro I, cap 4: Bleda, Quatrocientos
milagros, p. 161.

7 Antonio, Biblioteca Hispana Nueva, 1, pp. 597-598.

8 Aznar Cardona, Expvulsion ivstificada.

® Gaspar Aguilar was secretary to the Duke of Gandia. Apart from his epic poem
on the expulsion of the Moriscos, he wrote several plays, one of which El gran patriarca
don Juan de Ribera is mentioned in the introduction.

1 Antonio, Biblioteca Hispana Nueva, 1, p. 108.
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Dominican monastery of Valencia in 1588. He studied theology and
received the degree of doctor around the time of the expulsion of the
Moriscos, which he is believed to have witnessed. He went to Rome to
defend the expulsion of the Moriscos, which he believed had not been
properly understood there. The Ivsta expvision was first published in
Italian in 1611 and then in Spanish the following year. Books IV and
V, which described the expulsion from Valencia, were printed sepa-
rately as a Relacion. Fonseca was honoured by pope Clement VIII and
later became Superior General of his order. He probably died shortly
after 1627;"" Blas Verdu came from the village of Cati in Valencia and
was a Dominican. He was rector of the colegio de moriscos of St. Domi-
nick in Tortosa and reader in theology in the church there."

The justificatory arguments used by the Catholic Apologists derive
from the prophetic traditions that have been described, from the legend
and myths of Santiago but also from mediaeval anti-Islamic polemic
and astrology. We have seen already examples of some of their ideas
on these topics. Theirs was a defensive role as they sought to justify a
mass expulsion of baptised Christians that had been undertaken with-
out papal ratification or the support of all the Spanish hierarchy. Nor-
mal ecclesiastical procedures had had to be set aside as the Junta of
theologians set up to study the issue had advised against expulsion."
The Apologists’ belief in the validity of this measure is reflected in
the titles of some of their works, in many of which they use the noun
‘moro’ instead of ‘morisco’. (See Bibliography.)

One of the issues that the Apologists discuss at length seems at first
peripheral to the expulsion itself: there are many attempts to justify the
early, forcible baptism of the Moriscos in the sixteenth century. Were
the baptisms to be found invalid then those expelled were Mudejars
rather than Moriscos, which creates a very different legal situation?**
Yet, all the Apologists concur in finding the baptisms valid: the Moris-
cos are thus heretics or apostates. The motivation behind both the dis-
cussion on baptism and the anti-Islamic arguments would seem to be
a type of smear campaign against the Moriscos that the Apologists

' D. Fonseca, Relacion de la expulsion de los moriscos del reino de Valencia
(Books IV and V of the Ivsta expvision), 2nd ed. (Valencia: La Sociedad Valenciana
de Bibliofilos, 1878), pp. v—x.

2" Antonio, Biblioteca Hispana Nueva, II, p. 236.

3 Dominguez Ortiz & Vincent, Historia de los moriscos, p. 172.

4 Epalza, Los moriscos, pp. 89-90.
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attempt to vindicate when they attach culpability for the sins of the
parents to their children and grandchildren.

As the Catholic Apologists believed that none of the Moriscos were
true Christians they regarded the expulsion of the Moriscos as the
final event in the Christian ‘Reconquest’ of Spain. This idea is given
iconographic form in the frontispiece of one of the apologetic works.
Mediaeval anti-Islamic polemic often described Muhammad as a pre-
figuration of Antichrist.”” He was represented as the vomiting dragon,
which regurgitated, thus, the ancient heresies, which he had been fed
by the Devil. The Spanish polemical antialcoranes, much used as a
source by the Apologists, put forward this notion. In Damian Fon-
seca’s Iusta expulsion de los moriscos de Espafia (Just Expulsion of
the Moriscos from Spain) there is a depiction of the Hydra of Lerna
being slain by a Spanish Hercules. The author explains that Hercules
represents Philip IIT and the Hydra stands for the beast from the sea
in Revelation (Rev. 13: 1), whose seven heads are taken to represent
the great heresies (Rev. 13: 1-10).'® The last and most pernicious was
that of Muhammad which has been duly removed by the expulsion
of the Moriscos: “The seventh and most pernicious [heresiarch] of all
(for this reason I left it last), is the evil prophet Muhammad, who
blasphemes against the whole Christian religion”.!” A Latin quotation
from Psalm 82: 14 reads: “O my God, make them like a wheel: and as
stubble before the wind”."®

1> Daniel, Islam and the West, pp. 210-211, 218.

!¢ This interpretation is that of Joachim of Fiore, who also identified Islam with
the first beast, the one from the sea. The last of the seven heads was that of Muham-
mad: D. Burr, “Antichrist and Islam in Medieval Franciscan Exegesis” in Medieval
Christian Perceptions of Islam, ed. J. V. Nolan (New York/ London, Random House,
1996), p. 133. Nicholas of Lyra identified Muhammad with the second beast, the beast
from the earth: P. Krey, “Nicholas of Lyra and Paul of Burgos on Islam”, in Medieval
Christian Perceptions of Islam, A Book of Essays, ed. J. V. Nolan (New York/ London,
Garland Publishing, 1996), p. 154. This was also Aznar Cardona’s interpretation in
Chapter 11.

7 “La septima [heresiarcha] y mas perniciosa de todas (que por eso lo deje por
ultimo), es el mal profeta Mahoma, que generalmente blasphema de toda la religion
christiana”: Fonseca, Ivsta expvision, fol. 3". There were many associations between the
Hapsburg dynasty and Hercules. One example was the use of the pillars of Hercules
beside the motto ‘plus oultre [ultra]’ on the standards used by Charles V in the cam-
paign against Tunisia (1541).

8 “Deus meus pone illos ut rotam; et sicut stipulam ante faciem venti”.
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The Reconquest, the Moriscos and Crusades against the Infidel

All the Catholic Apologists mythify Philip III by representing him as
the Emperor of the Last Days. They indulge in rhetorical admonitions
to Philip III to follow up his conquest of Islam in Spain, which is how
they view his expulsion of the Moriscos, by imitating the mythical
journey of the last World Emperor and proceeding towards Jerusalem
via North Africa. They consider that the divine election of Spain for
this task was revealed by the Great Conjunction of 1603, which con-
firmed this special role for Sagittarian Spain. The nativity horoscope
of Philip IIT confirmed this divine privilege also.

As Bleda in Defensio fidei encouraged the King’s sons to mount
symbolically the Holy Hill of Sion, the Apologist Marcos de Guadala-
jara y Javier dedicated his book to them, and envisages them as con-
querors of Jerusalem:

The second [reason for dedicating this work to the royal princes] is to
contemplate the happy events that learned and solemn prophecies pub-
lish, based on the stars of Heaven, promising you the conquest and tri-
umph over Jerusalem, and the liberation of the Holy Sepulchre, together
with noteworthy victories over the Muslims, casting to the ground their
crescent moons and putting in their place the most holy cross, beginning
this after the expulsion of the Moriscos from Spain.”

The Apologists’ sources for the liberation of Jerusalem by the Hapsburgs
are the indigenous prophetic tradition, falsely ascribed to St. Isidore
(c. 560-636) or Merlin, and the Sibylline prophecy of the Eritraean
Sibyl; both sources equate Philip IIT with the lion which is destined to
conquer Asia and overcome the beast of Islam. In the extract cited by
the Apologist Marcos de Guadalajara y Javier the Great Conjunction

1 “El segundo [motivo para dedicar esta obra a los principes reales] es ver las
felicidades que publican de V. altezas doctos y graues Pronosticos, fundados en los
celestiales Astros, prometiédoles la conquista y triumpho de Ierusalem, y libertad
del santo Sepulchro, cd notables victorias de los Mahometanos, dando por tierra sus
menguantes Lunas y poniendo en su lugar la Cruz santissima, comengandose esto
despues de la Expulsion de los Moriscos de Espana”: Guadalajara y Javier, Memo-
rable expvision, fols A5'-A5". Richard Kagan has pointed out that ‘fulfilment proph-
ecies’ were customary on the birth of a royal prince. This served the purpose of
confirming for the people the divine approval of the monarchy. He points out that
Cristobal Lopez de Caiiete reproduces those that accompanied the births of the sons of
Philip III, Princes Charles and Ferdinand: R. Kagan, Lucrecia’s Dreams: Politics and
Prophecy in Sixteenth-Century Spain (Berkeley: University of California Press, 1990), p. 3.
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of 1603 confirmed this conquest of Jerusalem.?® After the expulsion
of the Moriscos, the King is envisaged marching victoriously through
North Africa, conquering, with divine aid, a superior army at Alexan-
dria and then proceeding to Jerusalem:

[The Turk] will retire inland. And he will give full sway to the Lion
King, who will continue his victories up to Jerusalem and, on arriving
there, will throw himself to the ground and will thank God for so many
victories, graces and favours.*!

As detailed already, the Apologists considered that the ‘Reconquest’
of Spain from the Moors had not ended in 1492 with the conquest of
Granada by Ferdinand and Isabella but rather between 1609 and 1614,
when the Moriscos were expelled en masse. Such an outlook regarded
the expulsion as a continuation of the cruzada (crusade) against the
Moors. Here is part of the admonition of Marcos de Guadalajara y
Javier to the King to continue his anti-Islamic crusade and proceed
by way of North Africa to the Holy Land, where he will re-conquer
Jerusalem:

After Muhammad’s sect has been destroyed in Spain, and the Moors
expelled, the recovery of the Holy Land of Jerusalem will be undertaken
and war will be declared. [...] This army will go across to Africa by way
of the Straits of Gibraltar. And it will march to lay siege to the city of
Libya or Fez. And there the great Lion of Spain will unsheathe a sword
of virtue, which is reserved for him. And he will continue with his march
through Barbary, killing and burning to death those who do not request
holy Baptism and who do not profess the name of Christ.”

» See note 57.

21 “Tel turco] se retirara a tierra adentro. Y dejandole campo franco al Rey Leon,
continuara sus victorias hasta Hierusalem, y en llegando a ella se arrojara pecho por
tierra, y dara gracias a Dios por tantas victorias, gracias y mercedes.”: Guadalajara y
Javier, Memorable expvision, fols 160'-161". This prophecy is ascribed to St. Nicho-
las Factor, although the date given by Guadajalara y Javier is 1430. The prophecy is
reproduced in full in Lépez de Cafete’s compendium of prophecies: Compendio de los
pronosticos y baticinios antigvos y modernos que pvblican la declinacion de la secta de
Mahoma, y libertad de Hiervsalem (Granada: Franz Heylan, 1630), A2"-A2".

2 “Despues de destruida la secta mahometana en Espafia y echados los moros, se
tratara en ella de la recuperacion de la Tierra Santa de Hierusalem, y se pregonara
guerra. [...] Este exercito passara por el estrecho de Gibraltar en Africa. Y caminara a
sitiar la ciudad de Lybia, o Fez. Y en ella el gran Leon de Espana, desembaynara una
espada de virtud, que esta reseruada para el. Y proseguira su jornada por Berberia,
matando y abrassando a los que no pediran el sagrado baptismo, ni professaran el
nombre de Christo”.
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Guadalajara y Javier would appear to be re-using the prophecy of Juan
Aleman, which has been discussed above. The Emperor Constans of
the mediaeval Christian Tiburtina Sibylline prophecy also put to the
sword those heathens who refused baptism, and in the anonymous
German, early sixteenth-century Book of a Hundred Chapters (MS in
Colmar) a ‘resurrected’ Frederick II would put to the sword those infi-
dels who refused Baptism.”

The Catholic Apologists and the Great Conjunction of 1603

As detailed already, all the Catholic Apologists have a providential
view of history: they regard the expulsion of the Moriscos as part of
the divine plan. All stress the connection between the Great Con-
junction of 1603 and the expulsion of the Moriscos. Their common
source seems to be the book written by Dr Francisco Navarro. This
‘astronomo christiano’ uses both astrological arguments and the predic-
tions of early Arab astronomers, in particular Aba Ma‘shar (d. 886) and
‘Abd al-‘Aziz ibn Uthman al Al-Qabisi (Alcabitius) (c. 916-967).2* They
link the conjunction, also, with the nativity horoscope of Philip III.

Judicial Astrology in Early Modern Spain

In the early seventeenth century, belief in astrology was widespread
and the attitudes of educated people were often ambivalent. For exam-
ple, Jaime Bleda professes disbelief in astrology but will recount some
prophecies because they bring pleasure to so many: “I have no belief
in judicial astrology but, nonetheless, I will mention them so that I
may satisfy those who delight in such things”.” The doctor of Philip II,

# Cohn, The Millennium, pp. 16, 121.

# Abu Ma‘shar’s works had been translated in Spain in the 13th century by Johan-
nes Hispalensis and by Hermanus Secundus. His works were given a new lease of
life by being printed in Latin in Augsburg in 1489 and in Venice in 1495 and 1506.
He interpreted conjunctions of the stars as signs of the end of a dynasty or the com-
ing of a prophet, which led Christians to interpret the conjunction of 1582 as a sign
of the coming of the Antichrist: Garcia-Arenal, Messianism and Puritanical Reform,
pp- 312-313. Al-Qabisi wrote a concise introduction to astronomy and astrology, bas-
ing himself on Greek, Indian, Persian and Arabic sources.

» “Nullam fidem prebeo iudiciali astrologiae, sed tamen vt eorum captui, qui ea
delectantur satisfaciam, haec refero”: Bleda, Defensio fidei in cavsa neophytorvm, siue
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Francisco Fernandez Raxo y Gomez, published a book on comets and
prodigies in 1578.2

The Greeks had not differentiated between astrology and astronomy,
considering both words to be synonymous. The Fathers of the Church
had distinguished between them: astronomy dealt with celestial bodies,
was a physical and mathematical science and as such quite reputable;
astrology was concerned with terrestrial affairs and many claims made
were false. Astrology as divination was condemned at the Council of
Laodicaea in 364 or 357.% St. Isidore of Seville had made a distinction
between astronomy and astrology but Alfonso X, el sabio, sided with
the Greeks in his books Libro de saber de Astronomia and Libro de
los Juizios de las Estrellas. In sixteenth-century Spain, Pedro Ciruelo,
Professor in the St. Thomas chair of theology in the new Complutense
University of Alcald and tutor of the future Philip II, published a book
of astrology that he claimed was compatible with Catholic beliefs.”®
(This is, possibly, the book titled Judiciaria de Ciruelo that was in the
library of Benito Arias Montano.) Ciruelo accepted the doctrine of
conjunctions, preferring Ptolemy to the Arabs. Nonetheless, the great
sixteenth-century and seventeenth-century astronomers, Tycho Brahe
(1546-1601) and Johannes Kepler (1571-1630) both believed that the
movements of the heavenly bodies influenced human actions. In 1594,
as part of his duties as Professor of Mathematics in the University of
Graz, Kepler had to make astrological predictions.”

Tycho Brahe had observed the comet of 1577, which he believed
had been foretold by a prophecy of the Tiburtine Sibyl, that had been
discovered in Switzerland in 1520. Brahe describes an initial harmony
followed by the apocalyptic celestial phenomena that this prophecy
had foretold. Although the star was expected to arise over the Iberians

Morischorun regni Valentiae, totiusque Hispaniae. Eivsdem tractatus de iusta Mor-
ischorum ab Hispania (Valencia: Juan Chryséstomo Garriz, 1610), p. 56.

* F. Picatoste, Apuntes para una biblioteca cientifica del siglo XVI (Madrid: Tello,
1891), pp. 99-100.

77 S.]. Tester, A History of Western Astrology (Woodbridge: Boydell, 1987), p. 55.

# P. Ciruelus, Apotelesmata astrologiae Christianae (Alcald: Arnaldo Guillermo
Brocario, 1521).

¥ Vox Stellarum, Explanatory leaflet from the exhibition on the influence of astrol-
ogy held from April-September 1991 in the Long Room, The Library, Trinity College,
Dublin.
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Brahe interpreted these to be “[...] those Iberians which are neare unto
the Muscovites”.”

Solar eclipses and comets were keenly observed and, since the time
of St Isidore of Seville, had been considered omens of disaster. Com-
ets were thought to augur the death of a king.*’ The comet of 1577,
which was observed by Kepler and Brahe, was considered by some of
the Catholic Apologists to have presaged the untimely death of King
Sebastian of Portugal, nephew of Philip I1.>> (In Vélez de Guevara’s
play Comedia famosa del rey don Sebastidn the king is warned by
Abero of the appearance of the comet on three consecutive nights
but he dismisses the warning.)*® The mysterious ringing of the bell at
Vililla (Velilla) was considered by Damian Fonseca to have presaged
Sebastian’s untimely death also.**

Interpretation of the stars, of course, depended on one’s religious
persuasion. For a Protestant astronomer this same comet of 1577 pre-
saged good fortune for the churches of the Protestant Reform:

Yea did not that admirable new starr in Cassiopoea 1572 and that
remarkable comet 1577 plainly from heauen remonstrate, that how-
soeuer the Euangelical churches in France and the Low Countries might
for a time be greuiously afflicted, yet maugre Sathan, and all his hellish
furies, should at length flourish, and triumph ouer their aduersaries.

John Bainbridge, author of the above passage, believed that the com-
ets seen in the early sixteenth century were favourable omens for
Protestantism:

About the preaching of Luther were about fiue comets in tenne years,
after which followed the happy departure of Germany, England and
many other Northerne parts from the spiritual Babylon.*

3 T. Brahe, Learned Tycho Brahe his Propheticall Conclusion of the New and Much
Admired Starre of the North 1572. Translated According to his Astronomicall Predic-
tion (London: B. A. & T. F. for Michael Sparks & Samuel Nealand, 1632), pp. 22-23.

31 M. Herrero Garcia, “Sobre los agiieros en la literatura espafiola del siglo de oro”,
RFE, XXVI (1942), p. 22.

32 Fonseca, Ivsta expvlsion, p. 165.

3 Vélez de Guevara, Comedia famosa del rey don Sebastian, p. 87. The playwright,
however, makes it quite clear that Sebastian’s death was caused by his arrogance and
headstrong impetuosity.

** Fonseca, Ivsta expvlsion, p. 165.

% J. Bainbridge, An Astronomicall Description of the Late Comet (or Blazing Starr)
from 18 Nouember 1618 to 16 December Following Morall Prognosticcs or Applications
Drawne from the Comet’s Motion and Irradiation among the Celestial Hieroglyphics
(London: Edward Griffen for John Parker, 1619), p. 31.
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Judicial astrology in Spain had reached its high water mark of popu-
larity during the late fifteenth and the entire sixteenth century.® In
the seventeenth century, however, personal horoscopes were still in
great demand. In 1605, at the birth of the future Philip IV, his father
consulted the great astrologer Argoli de Padua, who predicted such
great disasters that, he stated, were the child not to inherit the vast
dominions of the Spanish Empire, he would have died in the most
abject poverty.”” Don Juan Piquer was an astrologer from Valencia
and appeared before the Inquisition on 25 August 1622. Among those
for whom he had cast personal horoscopes were Fray Francisco de
Sosa, Bishop-elect of Segovia and Fray Plicido de Tocantes, Bishop
of Guadix.”

The Great Conjunction of 1603

A great conjunction involved both Saturn and Jupiter. They were
very infrequent, occurring every eight or nine hundred years. Some
astrologers felt that such conjunctions were related to the history of
great religions. Those at pains to justify the expulsion of the Moriscos
interpreted the great conjunction of 1603 in this way. This is how Dr.
Francisco Navarro expresses it:

The effects of these great conjunctions are to change and alter the uni-
versal complexity of the world, its empires, religions, governments and
customs [...]. For this reason, each time these two planets have come
together, changing from one triplicity to another, they have signalled
and caused very notable changes in the aforementioned things, and this
one is the strongest and most powerful of all that have existed, as it is
under the sign of Sagittarius, which is the strongest sign of the igneous
triplicity, because it is close to the royal star cor Scorpij (the heart of
Scorpio), which is six degrees from Sagittarius.”

% Vox Stellarum.

% C. H. Lea, A History of the Inquisition of Spain, IV (London: Macmillan, 1907),
p. 194.

% Caro Baroja, Vidas mdgicas e Inquisicién, 11 p. 211.

¥ “Los efetos destas maximas conjunciones son mudar y alterar la vniuersal com-
plicacion del mundo, los imperios, sectas, gouiernos, costumbres [...] y por esto siem-
pre que estos dos planetas se han juntado, mudandose de vna triplicidad a otra, han
sefialado y causado notablissimas mudanzas en las cosas susodichas, y entre todas
esta es la mas fuerte y poderosa de quantas ha auido, por ser como es en el signo de
Sagitario, que es el mas fuerte signo de la triplicidad ignea, por hacerse cerca de la
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Navarro, in his analysis of the Great Conjunction, argues that this celes-
tial configuration also confirms the supremacy of Sagittarian Spain. He
ascribes this analysis to Aba Ma‘shar.** This Arab astrologer/astrono-
mer, who lived during the eighth and ninth centuries of the Christian
era, wrote a work on great conjunctions, which was published in Latin
in the late fifteenth century.” (As stated earlier, the Cronica profética,
inserted in the Cdnica Abdelense (883 CE), claimed that Arab astrono-
mers and astrologers had predicted the end of Islam.)*

Therefore, the conjunction of Saturn and Jupiter, in the triplicity of Sag-
ittarius, near the heart of Scorpio, the royal star, concerning the nature
of Jupiter and Mars,* shows which country will be given supreme power
over all nations.*

According to Aznar Cardona, this extraordinary astrological configu-
ration, that took place under the benign influence of Jupiter, denoted
two things: the prosperity of Philip III and the destruction of la secta
de Mahoma by Sagittarian Spain.*

If we must give credit to astrology may I point out to your royal maj-
esty [...] the great conjunction that took place on 24 December 1603, as
described in its figure* by the Valentian Dr. Francisco Navarro. Accord-
ing to this Catholic astrologer, experienced in this experimental science,
this extraordinary conjunction, under the benevolent influence of Jupi-
ter, denoted two things: one the renewed prosperity of our king, Philip
el catélico, and the other the destruction and ruination of the sect of
Muhammad within eight years, counting from the present year of 1612
[...] the saintly and the un-saintly, Christians and Moors, theologians
and astrologers, extra-numerary prophets and the sibyls and even, in my

estrella Regia cor Scorpij, que esta a los cinco grados de Sagitario” Navarro, Discvrso
sobre la conivncion maxima, p. 8.

% Navarro, Discvrso, p. 30.

4 Abu Ma’shar (1489), De magnis coniunctionibus (Augsburg: Erhardt Ratdolt,
1489). Another edition was printed in Venice