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1 think this summer I shall take an eight-day trip to rummage among old stuff, for
out of such darkness comes the light I seek.

Ambrosio de Morales, Letter to Alvar Gémez de Castro

KKK KKK KK

Writing this book would have been much more difficult without Leire, who did
not need to read it because she already had heard all about it, or without Léa, who
learned to read while I was writing it.
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Preface: The Islamic Stones of Spain, Today

Interest in this book today essentially derives from its aim of recovering interpretations
of Spain’s Islamic monuments that have been pushed aside by the cultural and
ideological power of the modern Orientalist myth. Awareness of those early
modern discourses is significant because they did not vanish overnight, but
merely became superficially less visible. In the sixteenth and seventeenth centuries,
they were common currency in parallel with other complementary or even contra-
dictory narratives. Eventually, their very ability to integrate guaranteed their
survival, however out of focus they might be.

The same ideas are still active today. They re-emerge now and again, reconstituting
the readings of Islamic architecture that arose in the wake of the taking of Granada,
once the conquest and conversion stories had been told, Aljama mosques had
begun to be called cathedrals (iglesias mayores), and the possibility of their being
pre-Islamic foundations had started to be entertained.! The endurance of these old
Christianizing and antiquarian arguments is probably a consequence of the parallel
survival of the agenda that gave birth to them almost 500 years ago.

For the past few decades, Cérdoba Mosque has been an ideological micro-battlefield
where popular perception of Spain’s multicultural Islamic past and the Christian
essentialism of the bishops and clergy responsible for the building cross swords.
Consciously or otherwise, the latter have echoed, word for word, the Christian
appropriation arguments created in the Early Modern Period.? The cathedral chapter,
for instance, has fostered academic research into the primitive Visigothic church that
may or may not have stood on the site of the mosque.? In the meantime, tourist
information on the monument issued by the Church today refers to the Islamic
construction as an interruption in the temple’s Christian nature and history. This
attempt to interfere with visitors” interpretation of the building, when most of
them are precisely seeking encounters with the Islamic past, is usually unsuccessful
and many find it preposterous. It can be understood as an example of the staying
power of sixteenth-century thinking.

Seville’s Giralda, formerly the minaret of the Afjama Mosque and today the
cathedral’s belfry, enjoys an iconic power that goes well beyond its original Islamic
identity. This is a consequence of several centuries of narrative emphasis on the
metonymic identification of the tower with its patron saints as the visible embodi-
ment of the city. While the Christian genii loci incarnate the presumed eternal
spirit of a city dominated by Catholic liturgy, the Islamic builders are but a small
part of a mythical discourse in which the issue under debate is not religion. Since

! Main mosques were usually known as Aljama Mosques.

2 See Marcos Pous, ‘Moros’; Gonzélez Alcantud, ‘Un locus-axis’; Urquizar Herrera and Haro Garcfa,
La escritura, pp. 354L.

3 See Arce, ‘La supuesta’; Ferndndez-Puertas, ‘Mezquita', pp. 33ff.
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the nineteenth century, Seville’s romantic exoticism has never been essentially or
exclusively Islamic.4

Lastly, in Granada, the sixteenth-century debate on the model of interconfessional
religious coexistence is today livelier than ever. Washington Irving’s legacy seems to
have obliterated all possibility of escaping the city’s natural identification with Islam.
Even as it benefits from this image, however, local identity has never abandoned
the Christianization discourse. Granada holds its controversial celebration of the
Christian conquest year after year, and the myth of the Sacromonte Lead Books
still thrives in the twenty-first century because some of the population believes that
both narratives are necessary to counter the dazzling power of Granada’s Islamic
heritage.> These strategies were designed many years ago because, like other buildings
of al-Andalus, the Alhambra was an icon that made it impossible to ignore the
nation’s hybrid past.

Generally speaking, Spain’s Islamic legacy is more alive today than ever as a
cultural and tourist commodity for international consumption. It is also at the
heart of the multiculturality debate that arose in the wake of September 11, 2001.
This background feeds, to this day, the need for ideological negotiation through
the monuments that embody our remembrance of the past.®

NOTES ON ORIGINAL SOURCES

The rule of thumb I have followed with regard to sources used in researching this
book has been to access the original texts in their first editions and in the language
in which they were written. In the few cases where it was possible, as in Ambrosio
de Morales' Las antigiiedades de las ciudades de Esparia and Rodrigo Caro’s
Antigiiedades y principado de la ilustrissima ciudad de Sevilla, both manuscript and
printed text were consulted. In the case of works that had several reprints in the
author’s lifetime, the second or third edition has been quoted, as a general rule, as
these tend to be the most complete and widely read versions. This is the case, for
example, of the histories of Spain written by Esteban de Garibay and Juan de
Mariana, where the edition quoted has been checked against the first (shown in
the footnotes as ‘quoted from’, followed by the publication year). Similarly, in the
case of medieval manuscripts given to the press in the sixteenth century, these
printed versions have been chosen because they were the most widely read in the
Early Modern Period. For example, the quotes from Rodrigo Jiménez de Rada’s
De Rebus Hispaniae (Historia Gothica) are from the Latin edition printed in 1545,
although, on account of their impact on historiography, certain fragments of this
work have been taken from the medieval Castilian translation by Gonzalo de
Hinojosa subsequently annotated by Jerénimo Zurita.

4 Reina, La pintura; Méndez, La imagen; Méndez, Zoido, and Plaza, Viaje.
> See Gonzdlez Alcantud, ‘La experiencia’; Coleman, ‘The Persistence’; Drayson, The Lead, pp. 193ff.
6 See Marzo, La memoria; Garcfa Cércel, ‘El concepto’; Garcia Sanjudn, La conquista. See also

Schiilting, Miiller, and Hertel, Early, pp. 1671t
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With regard to manuscripts that did not go to press until recently, both versions
have usually been consulted. Quotations refer, where possible, to the manuscript,
as in Luis de Peraza’s history of Seville. In a dozen secondary cases, such as Francisco
de la Cueva’s Relacion de la guerra de Tremecén, the most recent edition has been
used (shown in the footnotes as ‘ed.” followed by the date). Among the core texts,
only the Pablo de Céspedes manuscripts kept in Granada Cathedral were unavail-
able for consultation due to archive accessibility issues; in this case the modern
editions were used instead. Fortunately, the edition by Jestis Rubio Lapaz and
Fernando Moreno Cuadro replicates the amendments, crossings-out, and drawings
of the original text.
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Introduction

The account of a city given by a native will always have something in common
with memoirs; it is no accident that the writer has spent his childhood there

Walter Benjamin, 7he Return of the flaneur

The manuscript collection in Spain’s Real Academia de la Historia conserves an
important legacy of Spanish historiography. A number of these manuscripts offer
striking insights into the process of writing history and the development of
historiographical concepts, tropes, and traditions. One significant example of the
latter is the manuscript of Las antigiiedades de las ciudades de Esparna (The Antiquities
of the Cities of Spain) by Ambrosio de Morales, which went to press in 1575. The
text’s rare historiographical value is apparent from the deletions and insertions on
the recto of folio 168. On the page in question is Morales’ description of Cérdobas
renowned mosque and he makes more amendments to his account of this building
than to any other part of the text.! A detailed review of the passage reveals the
intellectual, political, and moral tensions that the mosque evidently created for the
writer. Morales was by no means just any writer: he was the official chronicler of
Castile, professor of Rhetoric at the University of Alcald de Henares, and the author
of some of the most important historical works written during the reign of Phillip II.
He was also born and raised in Cérdoba. Las antigiiedades laid the foundations for
antiquarian literature throughout the Iberian Peninsula. Morales’ work is therefore
a fundamental point of departure for studying the reception of Morisco buildings
and their crucial role in the negotiation of Hispanic identity in early modern
Spanish historiography. Indeed, ‘admiration and awe’, the title of this book, is
taken from the words Morales used to express the impact Cérdoba Mosque had on
him. Yet, apart from admiration and awe, Morales also developed a more complex
and critical response to Cérdoba Mosque, and to fully gauge his thinking on this
seminal example of Morisco heritage requires a close reading of the amendments
he made to his own text.

Morales referred to Cérdoba Mosque, which had been built by the Umayyad kings,
as ‘our main church’, by which he meant the city’s cathedral. In the original text,
he went on to say that it was ‘one of the largest and most sumptuous buildings. .. in
the world’, but he later added two further adjectives, namely ‘strangest’ (mds estrarios)

! Morales, Las antigiiedades. The amendments to the manuscript are reproduced in its facsimile
edition by Juan Manuel Abascal.



2 Admiration and Awe

and ‘awe-inspiring’ (espantos), though shortly afterwards he changed his mind again,
crossing out ‘awe-inspiring’ and correcting the phrase to read ‘one of the largest,
strangest, and most sumptuous buildings’. The next sentence was originally ‘the
splendid building of the cathedral of Cérdoba is rightly praised and esteemed as
one of the most distinctive things in the world’, but this was also edited by replacing
‘splendid’ with ‘strange and famous’ and ‘distinctive things’ with ‘wonderful works’.
He then concluded that despite its ‘great grandeur and majesty, it is its strangeness
that produces the greatest admiration and awe’, although he later changed ‘strangeness’
to ‘diversity’. The next sentence reaffirmed the notion of the building’s strangeness,
but Morales was apparently not convinced this was the word he was looking for: it
began with the ‘strange and unheard-of form of the building’, but then he deleted
the adjective ‘strange’, only to reinsert it. ‘Estraiio’, according to Sebastidn de
Covarrubias’ dictionary Tesoro de la lengua castellana (1611), meant ‘singular and
extraordinary’, but also ‘that which is not ours’.? An indication of what prompted
such uncertainty over this choice of term is provided further on in the text, where
Morales explains that the building’s peculiarities are due to its being ‘a construction
founded by the Moors, and because the two Kings who had founded it had done
so purposefully to display their grandeur’. This time he crossed out the two uses of
‘founded’, replacing them with ‘built’ and ‘erected’.> Other amendments explicitly
erased the term ‘mosque’ when referring to the building’s original use.*

The significance of Morales’ revision of his text cannot, in my view, be reduced
to the simple correction of style or accidental errors. Instead, it should be read as
an indication of his conscious concern as to the best way to word his presentation
of the mosque. It should also be noted that the section on Cérdoba Mosque was
extended onto an extra page in the manuscript on which Morales was clearly
deciding how to describe the building even as he wrote; indeed, he crossed out
words before he had finished writing them.> His amendments point to the intel-
lectual and ideological dimensions of his account. On the one hand, his hesitation
on the notions of strangeness, wonder, awe, and diversity suggests a sense of unease
about describing such otherness. On the other, his underscoring the opposition

2 Covarrubias, Tesoro, p. 387r.

3 ‘[Deleted: nuestra] La iglesia mayor, y por ser uno de los mayores, [inserted: mds estrasios| y mds
suntuosos [inserted and deleted: y espantos] edificios, que se halla en el mundo, serd mucha razén escrevir
aqui della, todo lo que conviene, para que quien no la ha visto, la pueda en alguna manera gozar. El
[deleted: sobervio] [inserted: estrario y famoso) edificio de la iglesia mayor de Céordova es con mucha razon
alabado y estimado, por una de las mds senaladas [deleted: cosa) [inserted: y maravillosas) obra que ay en
el mundo. Y aunque su grandeza y magestad es mucha: la estraneza [deleted: y nunca) [inserted: y diversidad ]
[deleted: y po] pone mds admiracién y espanto. Y la [deleted: estranial [inserted: estranial y nunca vista
Jorma del edificio estd en todo junto el bulto y cuerpo del, y también en todas sus partes y particularidades.
Y eso es assi por aver sido [deleted: fundada) [inserted: fabricada) para mezquita de Moros, y por aver
querido mostrar en ella los dos Reyes que la [deleted: fu] labraron, muy de propdsito su grandeza.’ Morales,
Las antigiiedades, (quoted from manuscript) p. 168r.

4 Y hase de entender, que estd agora la iglesia en la misma forma en que fue edificada [deleted: para
mesqui) entonces.” Morales, Las antigiiedades, (quoted from manuscript) p. 168v.

> On the manuscript-writing process, see Juan Manuel Abascal’s introduction to Morales, Las
antigiiedades, 1, p. 15. See also Bouza, Corre, and Hétérographies.
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between the foundation and the construction of this religious building is perhaps still
more significant: what was at stake was the crucial question of whether the building
was originally built as a church or as a mosque. Certain authors considered the
incontrovertible evidence of Islamic building work as mere rebuilding: the cathedral
had been founded as such and was later turned into a mosque; following the
Christian conquest it was returned to its original use as a cathedral. Subsequent
developments surrounding the mosque’s foundation framed the discussion of the
origin of Cérdoba Cathedral/Mosque within the narrative of the mythical origins
of the Spanish nation and the formation of its cultural and religious identity in
early modern Spain. The analysis that follows in this book traces the emergence of
these ideological discourses, and explores how they underpinned some historio-
graphical strategies used to appropriate Spanish Islamic or Morisco architectural
heritage during the sixteenth and seventeenth centuries. This early modern vision
had a unique profile which had little in common with the later Romantic image of
Islamic architecture.

Why Morisco buildings? Whereas today we use the term primarily to refer to for-
mer Muslims who were converted to Christianity after the taking of the Islamic
kingdoms, as well as their descendants who remained in the Iberian Peninsula until
their expulsion between 1609 and 1614, in early modern Spain, it appeared in a
variety of contexts.® Morisco was the Castilian adjective used in the Middle Ages to
refer to contemporaneous Islamic buildings. During the Early Modern Period, it was
used by antiquarians such as Ambrosio de Morales to invoke the remnants of Islamic
architecture that provided a physical testimony of the Iberian Peninsula’s multicul-
tural past.” This early modern usage covered both the architectural legacy of the
early medieval Muslim kings as well as the more recent fourteenth-, fifteenth-, and

¢ As Carrasco Urgoiti has demonstrated the Cantar del Mio Cid (written in the late twelfth—early
thirteenth century) provides a terminus posz guem for the medieval use of the word ‘Morisco’, above
all in literature, as an adjective to refer to any object or action associated with the Muslims of the
Peninsula, who were then usually called ‘Moros’. On occasion, depending on the date, context, and
especially the degree of antipathy felt, later Christian sources also referred to the past inhabitants of
al-Andalus as Saracens, Ishmaelites, Arabics, Mudejars, and Barbarians. According to Ana Echevarria,
the term ‘Saracens’, taken from St Jerome, was linked to religious contexts; ‘Arabs’ was used in the
ethnic and linguistic sense; ‘Moors’ was applied to North African Berbers and Peninsular Muslims;
‘Barbarians’ was used following the influence of classical authors; and finally, ‘Mudejars’ was used to
refer to the Muslim vassals of Christian kings. As Amaro Centeno made clear in his Historia de las cosas
del Oriente (1595), the term moros or Moors was the most widely used and understood in early
modern Spain, as elsewhere in Europe. It should be noted that his fifteenth chapter was entitled ‘About
the Empire and Origin of the Saracens, to whom we Refer as Moors’ (Del imperio, y principio de los
Sarracenos a quien llamamos Moros). Carrasco Urgoiti, ‘Apuntes’, pp. 187-210; Echevarria, The Fortress,
p- 103. See also Brann, “The Moors?’, pp. 310fF; Tolan, Veinstein, and Laurens, Europe, p. 3. Centeno,
Historia, pp. 12v ff. On the meaning of ‘Moor’ in Renaissance English literature see Bartels, Speaking,
pp. 4ff. According to the comparison table drawn up by Javier Castillo Ferndndez on contextual usage
of the terms used by Luis de Mdrmol Carvajal in Rebelidn. .., ‘Moor’ (moro) is used descriptively 285
times, as opposed to 1,408 times where it is used in a pejorative sense, whereas ‘Morisco’ and ‘Arab’
only appear in a general descriptive sense on 570 and 107 occasions respectively. Castillo Ferndndez,
Entre Granada, p. 331.

7 For example, see Ruiz Souza, ‘Le style’, pp. 277-86, and ‘Architectural’, p. 364. For one archetypical
example of the use of the term Morisco in relation to the architecture of the Alhambra, see Marfas, ‘La
casa, p. 207.
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sixteenth-century noble palaces and churches that had traditionally been classified
as Mudejar by nineteenth- and twentieth-century historians. This second usage of
Morisco was at times ambiguous. As has been said, it is unclear, for instance, whether
Italian diplomat Andrea Navagero, who served at Charles V’s court in Seville and
Granada (1526), used the words ‘alla morescha’ and ‘lavori moreschi’ to refer to archi-
tectural form or to a builder’s origin when speaking both about the Castilian Alcazar
of Seville and the Nasrid Alhambra.® Whichever the case, by the time both Navagero
and Morales were writing, these medieval Islamic buildings had been given a new
Christian use, just as the descendants of their Muslim builders had been baptized.
The book seeks to show how historical discourse on these buildings played a key role
in the process of Christian transformation of Islamic architecture.

Morisco architecture was just one facet of the visible cultural legacy that survived
once the centuries-long Muslim rule of Spain came to an end in 1492. The physical,
social, and cultural landscape of Christian early modern Spain was populated with
numerous reminders of the Islamic era. Indeed, Spain clearly illustrates Peter
Burke’s notion of the boundaries of hybridity.” Besides the presence of descendants
of Muslim settlers, this hybridity consisted of buildings, ruins, words, and a host
of cultural practices, such as the use of particular garments, court entertainments,
and domestic furnishings.!® Regrettably, almost nothing is known about the views
held by sixteenth-century Moriscos with regard to the Christian appropriation
of Islamic buildings. Nevertheless, on entering Seville in 1495, German traveller
Hieronymus Miinzer was surprised to see that the city was still full of ‘infinita
monumenta et antiquitates Sarracenorum’.** The survival of these architectural
mementoes was in fact a legacy of the protocol the Christians implemented as they
captured the Islamic cities of al-Andalus: it concerned such symbolic gestures as
flying the flag of the Christian forces from the top of castles, and the purification
and consecration of mosques; the reuse of these buildings by the victors was a
later phase in this process. Castles and palaces required no major changes to adapt
them to military uses or accommodate the symbolic language of their new courtly
occupants. A key illustration of this is the careful restoration of the Nasrid archi-
tecture of Granada’s Alhambra, for which Muslim craftsmen were employed.
During the sixteenth century, a number of alcazars were used by the Inquisition,
but even this emblematic function did not result in any substantial architectural or
decorative transformation.’? By contrast, mosques were subjected to significant
changes in order to adapt them to Christian worship and ensure their suitability
for Christian liturgy. Above all, they were given a new symbolic decorative makeover
that underscored their conversion. Such practices were soon deemed insufficient
and a more stringent approach was taken: most of the mosques were destroyed and
new Christian churches were built on their sites. Eventually, only one major
mosque survived, the Aljama Mosque of Cérdoba, although it was by no means

8 Navagero, 1/ viaggio, pp. 13v, 18v. See Marias, ‘Haz y envés’, pp. 107-8. Also see Brothers,
“The Renaissance’, and ‘Un humanista’.

° Burke, Cultural, and Hybrid. 10 Fuchs, Exotic, pp. GOfF.

" Miinzer, ltinerarium, p. 74. Lled, Nueva Roma, (quoted from 2012) p. 209.

12 The alcazars of Cérdoba, Triana in Seville, and Zaragoza were among these castles.
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left untouched. A large Christian nave was built at the centre of it which completely
changed its spatial configuration. At the same time, damage to the minaret was
repaired with classical-style facings. The general perception of the building was also
transformed, both inside and out.

The differing fates of Islamic buildings—survival, architectural palimpsest, or
complete or partial demolition—mediated the architectural memory of the period.
Cérdoba, Seville, and Granada were the cities where it was most vividly preserved
in three major monuments: Cérdoba Mosque, into which a cathedral had been
inserted; Seville’s Giralda—a minaret—a remnant of a destroyed mosque, which
had been transformed into a Christian belfry; and Granadas Alhambra, which
became the site of an exemplary Renaissance palace. Each of these three monu-
ments had been a central feature of cultural imagination in their respective cities
since the Middle Ages and have continued to be so right up to the present day.
Other cities, such as Toledo, Zaragoza, and Valencia, did not preserve such iconic
buildings and the visibility of their Islamic past varied greatly. The memory of
Toledo’s Islamic period was preserved in the history of its cathedral’s foundation as
well as in the remaining medieval cityscape, including some minor temples.
Zaragoza’s Aljaferfa palace had survived, as had Malaga’s Alcazaba, but the most
discernible Islamic remains of these buildings were not easily accessible.!> Of all
these cities, it was Valencia that had most successfully erased its Islamic past.
Having been one of the Peninsula’s major Islamic capitals, barely any traces of its
architecture were identifiable.!4

The vast majority of the corpus of early modern sources about these buildings
may be classified as either historiographical or antiquarian in terms of subject
matter. Morales’ Las antigiiedades was an appendix to a larger project on the history
of Spain, the Cordnica general de Espara (1574-1586). In passing, it is worth
noting that Morisco architecture was completely absent from emerging art and
art-theory writing at the time. As Alicia Cdmara has stated, humanist interpret-
ations of Spain’s past architecture were based primarily on historical rather than
aesthetic interests.!> In this regard, it is important to clarify that the regional tensions
resulting from the union of Castile and Aragon were not a major issue in the
historiographical negotiation of the cultural memory of the Islamic past. Although
the most prominent Islamic monuments were eventually incorporated into Castile,
both Castilian and Aragonese national histories focused on the ideas of conquest
and restoration.'® It was commonplace for accounts of the Islamic period in city
histories to be told exclusively as a history of Christian resistance in which Muslims
were considered only in confrontational terms.!” The historiography of all the

13 Regarding the latter, see the description of the transformation of the former Islamic royal palace
into the new Inquisition building, which is included in Diego Murillo’s history of Zaragoza (1595).
Murillo, Excelencias, p. 182. See also Lépez, Tropheos, pp. 330, 343—6.

4 Arciniega, ‘Miradas’, pp. 75-7. 15 Cémara, Arquitectura, p. 23; Marfas, ‘Memoria’.

16 For an introduction to Aragén and Castile in early modern historiography, see Garcia Cércel, La
construccidn, and La herencia. For the Mudejars of Aragén, among many other references, see Catlos,
The Victors. For more detailed bibliography about Aragon and Castile, see p. 34 n. 33.

17 Kagan, ‘La corografia, p. 52.
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Spanish kingdoms was arranged around the key events of the loss of Spain due to
the Arab invasion and subsequent Christian liberation of the territory. The latter
was understood by all concerned as the restoration of the natural order that had
existed prior to the Islamic invasion. In this sense, it should be noted that, although
I frequently refer to the Iberian Peninsula in this book as both a geographical and
a historical concept, the notion of Spain also played an important role. Morales
made this clear in his book’s title (7he Antiquities of the Cities of Spain), and other
sources consulted for this study have also focused on the historical identity of the
Spanish state, for which the Islamic past posed a considerable hurdle.!®

In Spain, as elsewhere in Europe, the historiographical and antiquarian genres
played a fundamental political role.!® Morales has been defined as a forthright
nationalist who wrote out of patriotic duty while under protection of the Crown.
Indeed, all but a few of the texts studied here are interpreted in the context of the
development of a Spanish national identity that took place in the aftermath of
the conquest of Granada.?® Given Spain’s blurred historical identity at the time
of Charles V, Philip II, and Philip III, official historians related to the Crown
systematically tried to build the historical idea of Spain as a nation in contrast to
the previous chronicles of Castile and Aragon. They probably did not fully achieve
that aim, but their struggle created an ideological frame of reference and interestingly
placed the Islamic buildings at the centre of archaeological debate about the origin
of the Spanish nation.

The complex process of creating a Spanish polity engaged with issues of self-
determination, territorial, social, and political organization, and, finally, imperialism,
both in America and in the Mediterranean.?! During the sixteenth and seventeenth
centuries, early modern historians identified a number of topics for discussion
in regard to Spain’s medieval religious history, such as the definition of Spain as a
Christian nation in opposition to the Muslims and the Jews, the negotiation of
these minorities’ legacy, and the practice of religious conversion.?? In this regard,
see for instance the debate on the expulsion of the Morisco population from 1609
onwards. In the course of these discussions it was claimed that the Moriscos were
both Spaniards and foreigners, they were also seen as willing to integrate into society
as well as unyielding, and finally, despite baptism, they never ceased to be considered
Moors by Spaniards.?® History was, in Enzo Traverso’s words on twentieth-century
historiography, a battlefield over memory, violence, victors, and vanquished.?*
Here, as is usually the case, the vanquished were given little room for manoeuvre
in the creation of their own historiographical memory. To a significant extent, it
may be argued that sixteenth-century Spanish historical writing was entwined with
a cultural concern to sidestep the memory of Islam as a feature of national identity.
This was achieved through the recovery of the pre-Islamic ancient nation and the

8 A classical definition of nations as imagined communities in Anderson, Imagined, pp. 5-6.

On the political burden of English chorographies see Helgerson, Forms, pp. 146-7.

0 Kagan, Clio, p. 109; Cuart Moner, ‘La larga’, pp. 45-126.

! See Johnson, Cultural; Rodriguez-Salgado, ‘Christians’.

2 Milhou, ‘Desemitizacién’, pp. 35-6.

23 Among many others, see Feros, ‘Retéricas’, pp. 67-102. 24 Traverso, Lbistoire.
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early construction of the restoration narrative. At the heart of these issues is the
question raised by Mercedes Garcia-Arenal and Fernando Rodriguez Mediano:
was al-Andalus part of the history of Spain??® In many ways, the main issue
addressed by this book builds on that question by asking: Were Islamic monuments
understood as part of the history of Spain? Ambrosio de Morales’ hesitations as
he wrote his description of Cérdoba Mosque apparently reveal uncertainty about
the historical status of Islamic buildings.

Spain’s Islamic architectural heritage is a particularly important example of the
complex relationship between historiography and the construction of identity
thanks to the physical evidence provided by the buildings. No other social minor-
ity was linked to such a powerful reminder of their culture. Although synagogues
were also demolished, desecrated, and sometimes turned into churches, Islamic
buildings were far more visible and identifiable than Jewish temples. In addition,
Islamic architectural patterns were commonly employed in the building and
decoration of synagogues. In some Spanish cities, the Islamic royal palaces and the
massive main or Aljama mosques with their towering minarets were the most
prominent monumental structures in the urban landscape. There was therefore an
urgent need to control their interpretation. While historians claimed a break with
the Islamic past, these physical remains provided testimony of the Islamic legacy
and its significance for the construction of Spanish identity. Victor Nieto has
rightly pointed out that these buildings, especially religious ones, were simul-
taneously exemplary monuments and symbols of a vanquished, but still living,
heresy.?¢ Readings of Morisco architecture were open to a variety of conflicting
interpretations, which meant that the process of developing a stable symbolic
national identity was problematic and could not be reduced to oppositional
stereotypes.?” Both the arguments against Islam and the favourable reception of
its architectural legacy need to be considered. The range of ideological expectations
frequently led to a lack of consistency in the descriptions of Islamic monuments,
even in the same text.?®

This book addresses the need to analyse these contradictory perceptions, not only
in relation to aesthetics, but above all in terms of historical identity. Central to this
approach is Pierre Nora’s view of the opposition between memory and history.?
Nora’s ideas offer a framework to develop an understanding of how early modern
history writing actively sought to intervene in the architectural memory of the
Islamic past in Andalusian cities: for Islamic mosques and palaces to serve as
Christian fieux de mémoire (realms of memory), their symbolic content had to be
transformed and historical writing was used to achieve this. Indeed, Ambrosio de
Morales, Alonso Morgado, or Pedro Diaz de Ribas carefully considered Islamic
architecture. At the same time, however, Ambrosio de Morales’ vacillations are a
symptom of a broader process whereby Spanish historians and antiquarians in the

25 Garcfa-Arenal and Rodriguez Mediano, 7he Orient; Rodriguez Mediano, ‘Sacred’.

26 Nieto, ‘El mito’, p. 134. 27 Blanks and Frassetto, Western, pp. 41L.

28 See Marfas, ‘Haz y envés, p. 105; Garcia-Arenal and Rodriguez Mediano, 7he Orient, p. 360,
(ed. 2013) p. 353.

29 Nora, Les lieux, 1, p. XV
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sixteenth and seventeenth centuries revised the initial reception of these monuments
as architectural wonders and exotic trophies. They endeavoured to reappropriate
these hybrid architectures by integrating them into a more homogeneous cultural
memory focused on Spain’s Roman and Christian past. Appropriation, in this case,
was not achieved by assimilating influences but, as Fernando Marfas has clearly
shown, by transforming the interpretation of the buildings through negotiation of
their symbolic meaning.>® The conversion of Islamic monuments by historians
was also a process of heritage fabrication which may be understood, in the sense
discussed by David Lowenthal, as ‘making something up’.®! In a way, this strategy
related to the conditions imposed by the liturgical use of Islamic objects in Christian
religious settings, both in Spain and across Europe more widely, as functions had
to be altered and biblical associations invoked to guarantee the Christian identity
of the object in question.??

While previous analyses of the humanist reception of Islamic architecture have
focused on its connections to the history of architecture and antiquarian culture,
the link between these buildings and the history of the nation has not been
addressed systematically. In particular, their relationship with ecclesiastical history
and early modern religious forgeries has not been explored to date. In addition to
a systematic exploration of the sources, this book’s main contribution is to suggest
that the new strategies applied to interpreting ancient Morisco buildings ranged
from 1) changing a monument’s presumed historical origin on the basis of arch-
aeological judgements that erased any possible Islamic identity by appealing to a
Roman or Phoenician past; to 2) the use of religious forgeries which promoted
claims of pre-Islamic Christian foundation, seeking to cleanse any traces of heresy
in the buildings with records of blood spilt by Christian martyrs or through the
protection afforded by saints. The insertion of these buildings in antiquarian
literature delivered the necessary epistemological framework to support these
interpretations. As this book demonstrates, subsequent interconnections between
local, national, and ecclesiastical histories favoured a further reading that turned
Islamic trophies into antiquarian evidence of ancient Christianity in the Peninsula.
The integration of Islamic monuments in the history of Christian Spain was pursued
by all these means. Proof of the significance of this early modern historiograph-
ical appropriation is that it involved, in a variety of ways, the most prominent
antiquarians and historians that were active in Spain in that period. It also
identified these Islamic buildings as core evidence to be used in the debates that
shaped the early development of archacology and had a central role in the
controversial historical debate that arose concerning the origin of the nation
and its ecclesiastical history.

‘The above contents are structured in ten chapters divided into three parts and a
final coda with some concluding ideas. The first part addresses the initial reception

30 See Marfas, ‘Haz y envés’, p. 110. On the concept of appropriation, see Ashley and Plesch, “The
Cultural’; Burke, Cultural, pp. 36ff, 70ff, and Hybrid, pp. 23ff; Robinson and Rouhi, Under, p. 4.

31 Lowenthal, ‘Fabricating’, pp. 5-25, and 7he Past, p. XXIV.

32 Shalem, Islam, (quoted from 1998) pp. 1291, and The Oliphant, pp. 125ff. See also Serra,
‘Convivencia, pp. 55ff.
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of Islamic monuments as war trophies. To this end, I have studied the medieval
roots of the narratives of the Islamic invasion and the Christian conquest of Toledo,
Cérdoba, Seville, and, eventually, Granada. The second part explores the creation
of an antiquarian interpretation framework by analysing the original formulation
of this model in Cérdoba, including the methodological debates provoked by this
new subject of antiquarian study, its substantiation in Seville, and the model’s limi-
tations in the case of Toledo. The third part considers the use of the antiquarian
framework for the religious appropriation of Islamic monuments, leading to the
rationalization of Spain’s Christian restoration on the basis of archaeological tools
and forgeries associated with these buildings. For this purpose, I have explored
the genealogical approaches that aimed to build bridges with the pre-Islamic
past of the temples in question through the proposal of mythical origins relating to
the Peninsuld’s early Christianity, to the Visigoths and Mozarabs, and to the various
discoveries of religious icons allegedly predating the Islamic conquest. In particular,
this part has focused on genealogical strategies based on the vindication of Christian
martyrs in Cérdoba, Seville, and Granada. The concluding ideas in Chapter 10 focus
on the control of the proposed hypotheses, paying special attention to the recep-
tion of the historiographical narratives created around these buildings by their
contemporaries. This has required a review of several topics: the circumstances
surrounding the dissemination of ideas through literature as well as through their
presence in the public milieu of feast days and liturgies; the perpetuation of these
lines of thought through intellectual traditions; visual imagery as a selective filtering
device for ideas; and the contrast between local ideological agendas and foreign
visitors’ perceptions. In all these contexts, it has been possible to perceive the
interesting complexity generated by the coexistence of appropriation discourses and
the enduring notion of trophy in the construction of Spain’s national history.

HOW TO STUDY THIS PROCESS: A REVIEW
OF LITERATURE

Although many researchers have shown how historic Islamic buildings played an
important role in the creation of the Romantic image of Spain, no systematic
analysis has been undertaken to date of the political and cultural significance of the
major Islamic monuments in early modern Spain.? There is, however, a significant
corpus of literature that provides a valuable foundation for this study. Six pioneering
articles, written between 1984 and 1995, laid the foundations for research on
the aesthetic and ideological values that shaped the humanist reception of Islamic
architecture in Spain: Fernando Checa’s study of the interpretation of Islamic gardens
(1984); Victor Nieto’s analysis of the myth of Arab architecture (1986); Alicia

33 On the Romantic reception of Spanish Islamic architecture, see Calvo Serraller, La imagen.
Among others, see also Méndez, La imagen; Méndez, Zoido, and Plaza, Viaje; Stearns, ‘Representing’;
Salas, La arqueologia; Calatrava and Zucconi, Orientalismo; Gonzdlez Alcantud, El miro. See also
Giese, ‘Quand’.
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Cdmaras survey of the evaluation of Islamic monuments in the context of architectural
thinking (1990); Cammy Brothers” examination of Andrea Navagero’s perception
of the Alhambra (1994); Vicente Lled’s study of Giralda tower (1995); and finally
Fernando Marias’ analysis of the image of Islamic architecture in historiography
and literature (1995).34 Marfas’ work is a key text that will be constantly revisited
throughout the book.

Generally speaking, the coexistence of different religions has been largely
acknowledged as one of the most interesting aspects of Spanish history. In what
was, to some extent, a continuation of the Orientalist fascination with the Iberian
Peninsula’s Islamic past, twentieth-century researchers wrote profusely about its
effect on the construction of a medieval and early modern Spanish nationhood.
Américo Castro and Claudio Sdnchez Albornoz held a famous debate in the 1950s
on the contribution of Islamic and Jewish heritage to the formation of Spanish
identity.?® In recent decades, this discussion has been developed by various lines of
research on the issue of convivencia (or coexistence) in medieval Spain and the
echoes of this cultural interaction following the conquest of Granada. On the one
hand, extensive literature has been devoted to the study of the Moriscos, which the
recent fourth centenary of their expulsion from Spain has further encouraged.
Numerous books on this subject have shed light on the social status and living
conditions of the Morisco population during the sixteenth century, as well as how
they managed to remain in the Peninsula after 1609-1614.%¢ Concurrently, the
expansion of postcolonial studies has boosted interest in the study of the Muslim
presence in Spain in terms of identity and culture. This line of research has focused
on the reception of the Moriscos and Islamic cultural forms including Islamic
literature. In addition to these, a number of studies on Mudejar architecture have
also been published.?”

In recent years, several studies have been undertaken, from a variety of critical
perspectives, on the medieval transformation of Islamic buildings, as well as on the
reception of Islamic culture and heritage in medieval and early modern Spain
generally. Worthy of special note are Jerrilynn Dodds, Rafael Comes, Vicente Lled,
Fernando Marfas, Thomas Glick, Julie Harris, Teresa Laguna, Ana Echevarria,
Susana Calvo, Pascal Buresi, Barbara Fuchs, Heather Ecker, Juan Carlos Ruiz Souza,
Maria Judith Feliciano, Cynthia Robinson, Leyla Rouhi, Felipe Pereda, Borja
Franco, Danya Crites, Inés Monteira, Brian Catlos, Elena Diez, Cammy Brothers,
Tom Nickson, and Francine Giese.?® Together, their essays offer an overview of

34 Checa, ‘El arte’; Nieto, ‘El mito’; Cdmara, Arquitectura; Brothers, “The Renaissance’; Marfas, ‘Haz
y envés’; Lled, ‘El pasado’. See also Lled, Nueva Roma; Marias, El largo, ‘El palacio’, and ‘Memoria’.

35 While Sdnchez Albornoz’s idea of Spanish genealogy had a more Christian focus, which he dated
back to the Visigoths, Castro pointed out the Islamic and Jewish roots and outlined the consequences
of convivencia and inter-religious conflict. Castro, Esparia. See Linehan, History; Garcia Cércel, La
herencia; Novikoff, ‘Between’; Subirats, Américo.

36 For an overview of recent literature about the Moriscos, see Soria and Otero, ‘Una nueva’; Soria,
Los diltimos, pp. 17-23.

37 See Dodds, “The Mudéjar’; Ruiz Souza, ‘Le style’; Burke, Hybrid.

38 Dodds, Architecture and Al-Andalus; Dodds, Menocal, and Balbale, 7/e Arzs; Lled, ‘De mezquitas’s
Marfas, ‘La casa’ and ‘El palacio’; Glick, From Muslim; Harris, ‘Mosque’; Laguna, La Aljama’, and
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Christian attitudes towards Islam. Furthermore, selected historiographical narratives
developed in response to medieval Islamic buildings have also been examined from
two different points of view: Juan Calatrava, Fernando Marfas once more, Luis
Arciniega, Amadeo Serra, Fernando Martinez Gil, Juan Montijano, and Andrea
Mariana have explored the issue of the historical experience of this type of archi-
tecture, while Delfin Rodriguez, Amanda Wunder, Heather Ecker, Jests Salas, and
Luis Arciniega have addressed antiquarian interest in the remnants of Islamic
architecture.?® In addition to these, I have engaged with these issues in a number
of articles and book chapters.4°

Another angle on Morisco heritage has been provided by the study of historical
and archaeological discourse in the Peninsula.4! Scholars working in this area have
examined the ideological position expressed in both national and local histories.
They have also stressed the relationship between issues of identity and the process
of historical forgery.#?> Seminal contributions have been made by Richard Kagan,
Ricardo Garcia Circel, and others on historiography and the process of national-
identity building in Habsburg Spain. The work of Albert Mas and Miguel Angel
de Bunes on the perception of Turkish and North African Islam in Spain, as well
as Josiah Blackmore on Portuguese writing about Africa must also be mentioned.
Significant too is the extensive literature on religious forgeries, including Katrina
Olds’ recent book on the Toledo forgeries. The study of the Granada Lead Books
and their connection to early Spanish Orientalism by Mercedes Garcia-Arenal and
Fernando Rodriguez Mediano is of particular importance, as are the works of
David Coleman and Katie Harris on the impact of these forgeries on city iden-
tity.#> The precedent of James T. Monroe’s work on early Spanish Arabism must
also be remembered.#* Finally, in terms of antiquarian literature, Miguel Mordn’s
book La Memoria de las Piedras provides a central frame of reference for this essay,
as it has drawn attention to the contradictory nature of humanist approaches to

‘Una capilla’; Echevarrfa, 7he Fortress; Calvo Capilla, ‘La mezquita, and Estudios; Buresi, ‘Les conversions’s
Fuchs, ‘Virtual’, and Exotic; Ecker, “The Great’, and ‘How to’; Ruiz Souza, ‘Castilla y Al-Andalus’,
‘Architectural’, and ‘Castilla y la libertad’; Feliciano, Mudejarismo, ‘Muslims’, and “The Invention’s
Robinson and Rouhi, Under; Pereda, Las imdgenes; Franco, La pintura, ‘Multiculturalidad’, and ‘Mitologia’;
Crites, Mosque; Monteira, E/ enemigo; Catlos, Muslims; Diez Jorge, ‘Arte’; Brothers, ‘Un humanista’;
Nickson, 7oledo; Giese, ‘Quand’.

3 Calatrava, Arquitectura’, ‘Encomiun’, ‘Islamic’, and ‘Contrarreforma’; Marfas, ‘Memoria’; Montijano,
‘Cartografia’; Arciniega, ‘Miradas’; Serra, La imagen’ and ‘Convivencia’; Martinez Gil, ‘De civitas’; Mariana,
Cultura; Rodriguez, La memoria; Wunder, ‘Classical’; Ecker, ‘Arab’; Salas, La arqueologia.

40 See Urquizar Herrera, ‘La memoria’, ‘Mural’, ‘La literatura, ‘Literary’, ‘La caracterizacién’, ‘Gregorio’,
and ‘El Flos'.

41 Marin, Al-Andalus.

42 For an early precedent, see Maravall, Antiguos. Among others, see Wulff, Las esencias; Gascé,
‘Historiadores’, in particular; Olds, Forging.

43 Kagan, ‘La corografia’, and Clio; Garcfa Cércel, La construccion, and La herencia; Ferndndez
Albaladejo, Materia; Grieve, The Eve; Rojinsky, Companion; Juaristi, El reino; Mas, Les Tiurcs; Bunes,
La imagen, and Los Moriscos; Blackmore, Moorings; Harris, From Muslim; Garcia-Arenal and Rodriguez
Mediano, 7he Orient. See also Drayson, The Lead; Orellana, ‘El concepto’; Alvarez Junco and De la
Fuente, ‘Origenes’; Garcia Cércel, ‘El concepto’; Garcia Fitz, ‘La confrontacién’; Olds, Forging.

44 Monroe, Islam.
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Islamic buildings.%> However, despite considerable work on the attitudes of early
Spanish archacologists towards the classical world, little research has been done on
their ideological positions with regard to the Islamic past, a topic that was only
subjected to systematic scrutiny in relation to archaeology in the late eighteenth
and nineteenth centuries.4¢

This book undertakes a threefold cultural analysis: first and foremost, it exam-
ines the treatment of Islamic architecture in sixteenth- and seventeenth-century
Spanish historiography; building on this foundation, it addresses the construction
of Spain’s national identity; and finally, it explores the response to Islam in Spanish
thought at that time. To date, the study of the early modern reception of Islam has
not engaged directly with architecture, and yet this interaction provides an essential
frame for the interpretation of the historical narratives examined over the follow-
ing chapters. In the past 40 years, the recurrent scholarly point of reference for
European responses to Islam has been Edward Said’s Orientalism (1978). The
extensive debate generated by Said’s book has raised many questions about the
validity of his ideas in the analysis of pre-modern Europe, and particularly in
the case of Spain, which he did not address in his work. Above all, Said’s claim that
Napoleon’s invasion of Egypt was ‘the first time the Orient was revealed to Europe
in the materiality of its texts, languages, and civilizations’ has been particularly
relevant.?’ Since this meeting of cultures had previously taken place elsewhere in
Europe, most notably in the Iberian Peninsula, Venice, and the Balkans, criticism
of Said’s claim has led to a detailed analysis of the contact between Christianity and
Islam in the medieval and early modern world.*® As John Tolan has pointed out,
the pre-modern vision of Islam in the West must not be automatically categorized
in terms of a Saidian Orientalism avant la lettre and, in light of this view, careful
attention must be paid to the question of how this cultural encounter evolved in
early modern Spain.%®

To address this issue, it is paramount to assess the validity of defining all
pre-nineteenth-century relationships between European and Islamic culture in
terms of colonization.>® In general, the balance of power between pre-modern
dominant and subaltern discourses was very different from today’s.>! In this regard,
Jerold Frakes has argued that, while a colonial explanation may be used to discuss
the Crusades, it does not apply to the case of Christians dwelling under Islamic
political rule, or to Christians living in fear of being invaded by Islam, since they

4 Mordn, La memoria. See also Moran and Rodriguez, £/ legado.

46 Among others see Mora, Historias; Diaz-Andreu, ‘Islamic’. See also Greenhalgh, Constantinaple.

47 Said, Orientalism, p. 77, and Culture. A first general revision in Hentsch, Orient, pp. 124. See also
Rodinson, La fascination, pp. 53fF. On criticism of the lack of historical knowledge and historical scope
in Said, see Varisco, Reading, pp. 12ff, 2471f.

48 For an introduction to this literature, see Turner, Orientalism; Varisco, Reading; Elmarsafy,
Bernard, and Attwell, Debating; Kalmar, Early; Netton, Orientalism.

4 Tolan, Saracens, p. 280. >0 Said, Orientalism, p.7.

51 See Matar, Islam, p. 12; Pick, ‘Edward’, pp. 8fF; Varisco, Reading, p. 123; Dew, Orientalism,
pp- 5ff; Vitkus, ‘Early’, pp. 209ff; Malcoln, ‘Positive’, pp. 197-219; Baghdiantz McCabe, Orientalism,
p. 1; Sapra, The Limits. For the eighteenth century as a turning point in this balance, see Tolan,
Veinstein, and Laurens, Europe, pp. 2571F.
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were in a position of inferiority.’? However, the question remains of how this
applies to the Spanish situation specifically. In the Iberian Peninsula, the Christians
annexed large areas of land that had been inhabited by Muslims for several
hundred years. This shift in the balance of power has been discussed in numerous
recent studies as a colonization process, a form of analysis that is frequently devel-
oped in connection with the subsequent conquest of America.>® Walter Mignolo, for
instance—a leading proponent of this approach—has argued that the colonization
of the American languages and past had been previously rehearsed in the Iberian
Peninsula.>* However, even if we accept that a process of cultural colonization took
place as part of the Christian conquest of al-Andalus, it is nonetheless evident that
there is no direct equivalence between this process and the modern relationship
between Europe and Islam.>> The work of Mercedes Garcia-Arenal, Fernando
Rodriguez Mediano, Miguel Angel de Bunes, and Barbara Fuchs has clearly
demonstrated that this difference is due to the particular conditions of alterity
experienced in the Peninsula. The Muslims were the ‘other within’, and this is of
central importance if we are to understand the process of Christian conquest and
the Moriscos’ subsequent situation.>®

With regard to architecture, Fernando Marias correctly identified the relationship
between the issue of alterity and the particular otherness of Islamic buildings in
early modern Spain. Marias has discussed how Spanish humanism was first required
to address the fact that the people who raised these buildings were ‘others withir’,
and then to explain why these foreign buildings were in their own ancestral home.
According to him, Spanish antiquarianism endeavoured to forget these monuments
or to recover them by undermining their very nature, denying their belonging to the
‘other” and their specific and original Islamic nature.>” In my opinion, de-Islamization
was the prevailing aim pursued by sixteenth- and seventeenth-century authors who
sought to define the interpretation of the monuments of al-Andalus, not only in
the realm of antiquarian literature, but also in political and ecclesiastical history
writing.® A clear contrast can be discerned between the situation in Spain and the

>2 Frakes, Contextualizing, p. 171.

>3 Among others, see Fuchs, “Virtual’; Ecker, ‘How to’; Feliciano and Rouhi, ‘Introduction’;
Marchante-Aragén, “The King’; Robinson and Rouhi, Under; Perry, The Hgmd[e&s, and ‘Memory’;
Remensnyder, “The Colonization’; Wacks, ‘Reconquest’. As noted by Miguel Angel de Bunes in 1976
Julio Caro Baroja understood Christian early modern Granada as a colonial society. See Caro Baroja,
Una visidn; Bunes, ‘El Orientalismo’, p. 37. See also two examples of adaptation of Said’s proposals to
the study of early modern Europe in Avinoam Shalem’s works on the Christianization of Islamic
objects and the construction of the European image of Muhammad, and Ina Baghdiantzs work on
early French Orientalism: Shalem, Islam, and 7he Oliphant; Baghdiantz McCabe, Orientalism.

>4 Mignolo, 7he Darker, p. 1. See also Coleman, Creating, p. 2; Lisy-Wagner, Islam, pp. 12ff; Levinson,
“The Imperialist’.

5 As has been repeatedly pointed out, Said himself stated in his preface to the Spanish edition
of Orientalism that the relationship between Spain and Islam could not be merely characterized
as imperial. Said, Orientalismo, (ed. 2003) p. 9. See Fuchs, Exotic, p. 146; Gonzédlez Alcantud, E/
Orientalismo, p. 20.

6 Bunes, ‘El Orientalismo’, pp. 37-55. For Spanish theoretical reviews of Said in general, see
Gonzélez Alcantud, E/ Orientalismo, pp. 7-34. See also Colmeiro, ‘Exorcising’.

57 Marias, ‘Haz y envés, p. 105.

8 About de-semitization in early modern Spain see Milhou, ‘Desemitizacién’, pp. 35-6.
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classic understanding of Orientalism. In principle, the nineteenth-century imperial
discourse emphasized the otherness of the East, but in early modern Spain, the
dominant narrative set out in the sources studied in this book aimed at homogen-
izing the otherness of the Oriental within. As a result, the Spanish case study is
interesting because the Islamic other represented by these buildings was a visible
part of Spain’s own history, a fact which had to be either denied or else disguised as
Christian. It was therefore a wholly different form of colonization.

In regard to the aims of the authors studied in this book, their engagement with
the memory of al-Andalus was a process of cultural homogenization based on a
narrative of the restoration of the Christian past of the conquered lands. The
nation’s cohesion did not depend solely on difference from what was foreign, but
also on internal cohesion. Therefore, far from seeking to create hybridity or implant
alterity, this colonial discourse put forward genealogical myths that enabled the
appropriation of the new territories’ Christian past.>® Alternatives to this narrative
of de-Islamization—such as lowly Morisco voices—almost certainly arose, but
would have been silenced by official discourse.®® Indeed, the idea of restoration
was the primary argument in sixteenth- and seventeenth-century assessments of
Spain’s Islamic history. One of the opening texts in Ambrosio de Morales’ Las
antigiiedades de las ciudades de Esparia is a eulogistic poem by historian Gonzalo
Argote de Molina. His verse aimed to contextualize Morales’ antiquarian work as
helping Spain set aside its Islamic history: ‘Remove your Moorish garments [ropaje
Mauro] | and your captive grief, / for you [Spain] are now a triumphant lady /
thanks to the sacred laurel.”®! Historical writing sought to redeem the nation’s his-
tory. The idea was equally present in other authors and books. It was unclear, as
Antonio Mira de Amescua pointed out in his introduction to Antigiiedades y
excelencias de Granada, whether Granada’s Christianity owed more to the swords of
the Christian conquerors or to the pencil of Francisco Bermtdez de Pedraza.®?
This view defined the historical interpretation of the monumental remains of
Islamic Spain.

MAUROPHILIA, ARCHITECTURE, AND HISTORY

To some extent the trend towards homogenization of Spanish cultural identity
was a response to the cultural hybridity which had for centuries coexisted with
anti-Islamic prejudice. The cultural cohabitation of Muslims and Christians did
not come to a sudden end in 1492, but its gradual decline was punctuated by

59 See Bhabha, 7he Location, p. 67. See also Dodds, Menocal, and Balbale, 7%e Ars, p. 65.

60 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 360, (ed. 2013) p. 353. One example of
a Saidian reading of Islamic texts in the analysis of Francisco Ntfez Muley’s memorandum by Vincent
Barletta, A Memorandum, p. 27. See also Perceval, Todos son.

1 Morales, Las antigiiedades, wip. Argote had placed the text in the portrait of Morales that hung
in his own gallery. Morales also inserted it in the opening pages of his Los cinco libros postreros de la
Coronica general de Esparia.

62 Bermudez de Pedraza, Antigiiedades, wlp.
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the key events of the war against the Moriscos of Granada and their expulsion
in the early seventeenth century; nor was there a marked rupture as regards the
use of Islamic objects and practices by the Spanish Christian elite. The Christian
appropriation of the sumptuous architecture of al-Andalus was one of the most
visible manifestations of this cultural hybridity.®®> Many authors have written
at length about the integration of Islamic architectural forms in medieval
and early modern Christian buildings. Apart from the persistence of vernacular
Islamic construction techniques, historians have identified other aspects of a
positive reception. They include evidence of praise for Islamic architecture from
Christian authors, orders by Christian monarchs that measures be taken to protect
Islamic constructions, and the symbolic reuse of Islamic forms and spolia in
Christian buildings.®* Another question that has not been addressed to date is how
this hybridity affected early modern historical interpretations of the medieval
Islamic monuments of al-Andalus and, related to this, its effects on scholarly
study of such interpretations. The chapters that follow deal comprehensively with
these matters.

Academic study of the favourable reception of Islam in medieval and early
modern Spain has focused on a number of closely related concepts, although at
times their distinctive approaches have led to controversy over interpretations.
The term mudéjar was coined by José Amador de los Rios in the nineteenth cen-
tury as a categorization for the Christian architecture of the Peninsula which used
Islamic forms and construction techniques. Regrettably, Amador’s term, which
lacked clarity from the outset, led to a long-drawn-out and at times confusing
discussion of issues of style and identity.®> As mentioned earlier, the word con-
vivencia was first used in the mid twentieth century in response to the work of
Américo Castro. It was intended as a positive account of the coexistence of Islam,
Judaism, and Christianity in Spain during the Middle Ages, and was commonly
used in the discussion of cultural products.®® In parallel to this, literary historians
formulated the term maurophilia to refer to various literary themes that revealed
the cultural interest of the early modern Christian elites in the sumptuary forms
of Islam. Above all, maurophilia concerned the literary re-enactment of the chivalric
jousts and other such martial displays in Christian literature, which primarily
focused on characters such as the Moorish knight.®” Occasionally, it was extended
to discuss the use of Islamic monuments as literary topics or tropes, such as the

63 See Burke, Cultural, p. 14ff.

64 Nieto, ‘El mito’, pp. 134ff. On the Christian emulation of Islamic buildings, see Ruiz Souza,
‘Castilla y la libertad’, pp. 135fF.

65 See Marfas, El largo, pp. 9ff; Borrds, El arte, and ‘Mudéjar’; Lopez Guzmdn, Arquitectura;
Morales, ‘Quien’; Marias, ‘Cuando El Escorial’; Ruiz Souza, ‘Le style’; Urquizar Herrera, ‘La
caracterizacién’.

6 In addition to the literature quoted in previous notes, for the origin of the term ‘convivencia’ in
Ramén Menéndez Pidal, see Mann, Glick and Dodds, Convivencia, pp. 1.

67 A seminal work on maurophilia in Carrasco Urgoiti, £/ moro de Granada. See Kimmel, ‘Local
A critical approach to the possible political characterization of literary maurophilia in Sdnchez
Jiménez, ‘La batalla’. On modern maurophobia, see Bunes Ibarra, Los Moriscos.

>
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seventeenth-century play entitled De la fundacién de la Alhambra, which was set
in this Andalusian palace.®®

Recent postcolonial theory has identified the Iberian Peninsula as a key location
for the phenomenon of cultural hybridity in the Middle Ages and the Early Modern
Period.®® The wide-ranging research undertaken as a result has prompted a debate
on the core concepts of convivencia, Mudejar, and maurophilia.”® In particular, the
concept of convivencia has attracted a great deal of critical analysis and the prob-
lematic nature of the term itself has been debated with reference to the existence of
both creative influence and friction among the different religious communities.”!
In addition, the terms Mudejar, which was formerly limited to the interpretation
of architectural models, and maurophilia, which had a mainly literary scope, have
also been given a broader cultural characterization. Barbara Fuchs, for instance, has
recently discussed sixteenth-century literary maurophilia and highlighted its role
in Spanish national identity building. Fuchs has demonstrated that maurophilia
exceeded literary tradition and engaged with the ‘lived practices, the costume, and
the architecture in which the hybridity of Spain emerges most fully’.”> However, in
her discussion of the historical reception of the Alhambra and the use of courtly
Mudejar she only touched briefly on architecture. Fuchs acknowledged that this
cultural dimension had been given greater prominence in recent literature on the
subject.”> One such example is the work of Juan Carlos Ruiz Souza, who has pur-
sued a reorientation of the debate away from the problematic definition of Mudejar
as an architectural style towards the wider field of visual culture. According to
Ruiz, the Christian use of Islamic artistic resources can be better understood if we
discard the term Mudejar and consider instead the existence of a common Islamic
and Christian medieval visual culture within which languages of power were
deployed.” In regard to this historiographical situation, the analysis of the early
modern reception of Islamic medieval monuments needs to consider the possible
intersection between the commemorative value of these historical buildings and
the active continuation of Islamic forms in sixteenth- and seventeenth-century
architecture and visual culture.”> Attention will be paid to whether modern buildings

%8 De la fundacién.

% Methodological approaches to the study of cultural hybridity in Burke, Cultural, and Hybrid,
pp- 11ff. On hybridity and heritage, see Ashworth, Graham, and Tunbridge, Pluralisin.

7% See for instance Feliciano and Rouhi, ‘Introduction’, pp. 323ff; Robinson and Rouhi, Under,
pp- 3ff; Dodds, Menocal, and Balbale, 7he Ars; Johnson, Cultural; Novikoff, ‘Between’. In addition, for
a strongly conservative position opposed to the modern vindication of conviencia, see Fanjul, Espania.

71 See Mann, Glick, and Dodds, Convivencia, p. 1; Soravia, Al-Andalus; Robinson and Rouhi,
Under, pp. 4-5.

72 Fuchs, Exotic, p. 5.

73 Robinson and Rouhi, Under; Feliciano and Rouhi, ‘Introduction’; Feliciano, Mudejarismo, and
“The Invention’. For an example of the use of the proposed relation between maurophilia and court
Mudejar beyond the boundaries of critical theory, see Silva, ‘Maurofilia’.

74 See among others Ruiz Souza, ‘Architectural’, ‘Los espacios’, and ‘Le style’. For two examples of
analysis of the limits of the traditional style debate on Mudejar see Gonzdlez Ramos, ‘Los hispano-
islamismos’; Pereda, ‘El cuerpo’.

75 Fuchs, Exotic, p. 48. On the reproduction of the memory of Islam in Spain through the work of
Mudejar and Morisco artisans, see Perry, ‘Memory’, p. 70. See also Crites, Mosque.
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that included Islamic architectural ornamentation were identified with the memory
of the ancient Islamic monuments and the memory of Islam.

The perception of Islamic architecture in terms of cultural memory was
established in thirteenth-century historical literature with descriptions of the
monuments captured as spoils of war in Cérdoba and Seville. This textual response
was perpetuated in the narratives of the conquest of Granada. Finally, retrospective
accounts of these events written in the sixteenth and seventeenth centuries used
the same literary figure. However, the reading in terms of cultural memory is less
discernible in the case of so-called Mudejar buildings. According to Fernando
Marfas, the early-sixteenth-century combination of Renaissance novelties and
Islamic workmanship at the royal palaces of Granada and Seville should be
understood as pragmatic use of existing architectural resources in a context where
the differences between styles and languages were not clearly perceived. In his
opinion, the analogies between Mudejar art, the positive valuation of al-Andalus’
art, and literary maurophilia should not be pursued.”® In the same vein, scholars
like Maria Judith Feliciano have argued that the use of Islamic ornamentation
did not imply political or identity considerations.”” Working from a different
perspective, Barbara Fuchs has remarked that sixteenth-century Mudejar palaces
could function as commemorative monuments enabling remembrance of the
Islamic past. However, she has also made the point that the Christian elites who
commissioned these buildings did not intend to celebrate either the Islamic past
or the Christian conquest. They simply continued to build in a style that was
then considered vernacular.”®

In my opinion, Marias’ view is supported by the fact that there was a difference
between the early modern interpretations of early medieval Islamic buildings and
more recent Christian constructions built using an Islamic architectural language.
Unlike the spoils of the war against Islam, the latter were not explicitly recognized
in the sixteenth and seventeenth centuries as mementoes of the past. Despite the
clear existence of architectural continuity, no common interpretation strategies
were developed for these old and new buildings. The Alcazar of Seville is a case in
point. Founded by the Muslim kings of Seville, like most of their original con-
structions it was destroyed in the wake of the Christian conquest. By the end of the
fifteenth century, its most prominent section was a fourteenth-century palace built
in Islamic style by Mudejar craftsmen for the Christian King Peter I, possibly
containing, as indicated by Juan Carlos Ruiz Souza, some intentional spolia from
different stages of the history of Spain. In any case, this historical discourse van-
ished during the sixteenth and seventeenth centuries and, as explained above, the
palace’s Islamic forms led to the building being simply identified as an item of
Morisco architecture. This Morisco image led many foreign travellers to identify it
as a trophy won from the medieval Muslim kings, but Sevillian authors typically
asserted that the palace was built at the time of the Christian monarchs in Islamic
style. The writer Agustin Rojas, a resident of Seville in the early seventeenth century,

76 Marfas, El largo, p. 196.
77 Feliciano, Mudejarismo, and ‘Muslims’, pp. 101-32. 78 Fuchs, Exotic, p. 58.
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offers an example of how it was praised for its ‘strange sumptuosity’ and that no
mention was made of any connection with the Islamic political and religious past.”®
Local historiography of the sixteenth and seventeenth centuries acknowledged that
ithad been founded by the Muslim rulers, but focused on the more recent Christian
history of the visible Islamic construction. Alonso Morgado and Rodrigo Caro, for
instance, extolled the alcazar’s architectural magnificence by combining descrip-
tions of the Islamic ornamentation and the monuments connection to King Peter 1.
These and other descriptions reveal how these writers understood that the Islamic
appearance of buildings did not cause any conflict with their identification with
the Spanish Christian monarchy.8® Capable of differentiating between the build-
ings’ architectural form and their history, these authors felt no need to deploy
strategies of intellectual appropriation, as was the case of contemporaneous descrip-
tions of the Giralda tower. Furthermore, these authors’ comments on the dwellings
of Seville’s nobility reveal how Islamic forms did not inherently lead to problems
of identity. Even though the noble palaces were at times described as works belong-
ing to the Islamic period, most of the textual references were limited to discussion
of their magnificence and mentioned neither their Christian origin, nor the Islamic
identity of their architectural design and decorative patterns.8! As this had occurred
since the Middle Ages, it may be argued that this shared visual culture was inte-
grated relatively seamlessly. Regardless of their form, the history of the buildings
could be a problem in itself.

Despite their differences, both maurophilia and so-called Mudejar were living
forms of cultural participation. This book does not link them to the ideological
concerns that shaped the sixteenth and seventeenth-century historiographical
treatment of medieval Islamic monuments. The process of antiquarian appropri-
ation existed precisely in order to challenge any possible historical continuity with
those old buildings. In this regard, it is worth remembering that maurophilia
coexisted with attempts to expunge Semitism from the history of Spain and to
achieve the cultural homogenization of Spanish national identity. During the Early
Modern Period, hybridity was challenged by official support for binary narratives
of opposition between Christians and Muslims.?? This strategy blocked the poten-
tial emergence of a possible third way.®% Attempts to integrate the Muslims through

72 Rojas Villandrando, £/ viage, pp. 8v ff. See Cdmara, Arquitectura, pp. 228-9.

80 Morgado, Historia, pp. 55v, 92v; Caro, Antigiiedades, p. 56r ff. Both authors took for granted
that the palace had been Islamic in the past, but they understood that the visible constructions dated
back to Peter I. Summarizing this tradition, Diego Ortiz de Ziiga acknowledged the Islamic origin
of the palace, stating that its architecture was lost, and went on to combine the attribution of its most
sumptuous architectural features to Peter I with comments on the Islamic nature of its forms. Ortiz de
Zaniga, Annales, pp. 15, 222. Three examples of Islamic attribution of the Alcazar of Seville by trav-
ellers in Navagero, I/ viaggio, p. 13v; Bertaut, Journal, (quoted from 1682) p. 148; Labat, Voyages, 1,
p. 246. An example of the opposite viewpoint in Miinzer, [tinerarium, p. 78. An ambiguous Islamic
interpretation of the building in Espinosa de los Monteros, Primera, p. 128r.

81 Morgado, Historia, pp. 49v, 55v, 92v. See also Caro, Antigiiedades, pp. 46v ff, 63v; Bertaut,
Journal, (quoted from 1682) p. 146. Unusually, Bartolomé Sinchez de Feria identified some Mudejar
noble houses of Cérdoba as former Islamic buildings. Sinchez de Feria, Palestra, p. 146.

82 Catlos, Muslims, p. 226. Also see Burke, Hybrid, pp. 199fF.

83 Following Homi Bhabha, see Marchante-Aragén, “The King’, pp. 104ff. On the medieval antecedents
of this binary opposition see Echevarrfa, 7he Fortress, p. 1; Brann, “The Moors?’, pp. 312fF.
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a heterogeneous symbolic genealogy of Spain and through the promotion of a
Christianity that could admit Islamic cultural forms were not on the official
historical agenda.®4 Historiography sought to establish the Europeanization of the
Peninsula. While the continuation of Islamic architectural resources was a lively
cultural habitus, early modern local and national histories expressly aimed to turn
medieval Islamic architecture into ancient remains imbued with stories about the
Roman and Christian origins of Spain.

84 Garcfa-Arenal and Rodriguez Mediano, 7he Orient; Fuchs, “Virtual’, p. 13; Dodds, Menocal,
and Balbale, 7he Arts, pp. 285fL.
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1

Conquest and Plunder

In the course of the sixteenth century, the three main Islamic architectural monuments
in Spain—Coérdoba Mosque, the Giralda tower in Seville, and the Alhambra palace
in Granada—underwent major architectural transformations that influenced popular
perceptions at the time. A large Christian nave was inserted in the centre of the
mosque, a belfry was added to the Giralda, and a palace was annexed to the Alhambra.
Traditionally, as described by Victor Nieto, the purpose of these modifications
was to emphasize Christian domination over valuable Islamic architecture that
had acquired mythical status and was felt to deserve preservation as testimony.!
Although this is a valid idea, it must be noted that such interventions also added
new meanings to the medieval concept of trophy.

The first part of this book explores the discourse underlying the medieval inter-
pretation of Islamic monumental architecture. The interaction between the idea
of buildings as trophies and the tension surrounding their potential destruction,
conservation, and transformation offers a convenient framework for subsequent
analysis of the strategies behind the appropriation of the surviving edifices. Chapter 1
sets out the general background by way of a review of the writings of Ambrosio de
Morales in relation to the transformation of Cérdoba Mosque.

In 1523, some of the naves in the old Afjama Mosque in Cérdoba began to be
demolished in order to clear a space in the heart of the building for the erection of
a large late-Gothic transept, which would eventually be completed in Renaissance
style. Since the Christian conquest of the city in 1236, the high altar had been
located in the southwestern area of the prayer room. A basilical construction was
built there in the fifteenth century, but it was far smaller and more inconspicuous
than the early-sixteenth-century project. The decision to abandon the primitive
Christian nave and to start building a new one was driven by Bishop Alonso
Manrique, who thought the location of the existing chancel lacked prominence.
The minutes of a cathedral chapter meeting in 1521 mention the bishop’s wish to
find a new location ‘of adequate size in the middle of the church’.2

Manrique clearly considered the existing temple inadequate. The issue, however,
as far as can be inferred from the sources, was not lack of appreciation for the
Islamic architecture surrounding the Gothic nave, but the inconspicuousness
of the old Christian construction within the mosque. Today it seems likely that

! Nieto, ‘El mito’, p. 137. See also Serra, ‘La imagen’, pp. 40ff.
2 ACA, Actas Capitulares, 9 (23/07/1521) p. 59v. References, though showing the wrong date, in
Orti, ‘Oposicién’, pp. 400fF.
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Manrique’s goal was to redefine the symbolic meaning of the building by intentionally
keeping the Islamic fabric and adding a competing piece of Christian architecture
at its core. The central location of the new structure is, in fact, the most recurrent
theme in the literature, underlining a process that should be interpreted more
as symbolic appropriation than replacement.® Later readings of the same events
also point in this direction. According to an early-seventeenth-century text, Manrique
decided to build a chancel and high chapel ‘in the middle of the temple, so propor-
tioned that the existing fabric would embrace the new all around with its naves
and columns’.

This initiative was immediately opposed by the local authority. A dispute
between Cérdoba city council and the cathedral was eventually won by the Church
when Charles V authorized completion of the works and the final transformation
of the mosque’s internal architecture.> Contemporary sources make it fairly clear
that the local authority’s opposition arose from the need to protect the local nobil-
ity’s ancestral rights to be buried in the temple. City council documents insisted
that the new construction would be an affront to the monarchs buried in the cath-
edral, to the city itself, and, in particular, to the ‘local gentlemen and knights who
have burial chapels within it’.¢ It was feared that spatial reallocation would cause
family chapels to lose their proximity to the high altar. This reason alone was sufli-
cient to justify the conflict between the civilian and ecclesiastical authorities, and
the confrontation does not appear to have been for aesthetic reasons or due to the
city council’s desire to actively protect the Islamic legacy. Nevertheless, it is true
that, when defending their claim, they appealed to patrimonial reasons, albeit as
secondary arguments, asserting that ‘the manner in which this temple is built is
unique in the world’.” Several eatly-seventeenth-century records also introduce
heritage into the debate surrounding the building, which may have been an echo
of earlier discussions, even if these did not directly relate to the city council’s true
interests.® The possibility of erecting a new royal chapel within the old mosque was
considered during the reign of Philip IV. One of the reports in circulation at that
time, written by Bernardo de Aldrete, praised the Umayyad building, advising
against further partial demolition, and suggesting that both Charles V and Philip II
had opposed the construction of the cathedral’s great nave on the same grounds.”

Well into the seventeenth century, and in the course of the eighteenth, some
authors tried to add visibility to this confrontation by illustrating the concern
expressed by both monarchs in their respective royal visits to the cathedral.!® Juan
Gdmez Bravo, historian to the bishops of Cérdoba, wrote in 1778 that Charles V,
having given the go-ahead for the works, expressed regret for that decision in a
subsequent visit to Cérdoba. Indeed, Gémez Bravo put into Emperor Charles

3 See Dodds, Al-Andalus, pp. 24-5. 4 Alfaro, La vida, p. 104r.

> AMC, section 4/1/100. See transcription in Orti, ‘Oposicién’, pp. 400-6.

¢ AMC, Cabildo 29/04/1523. See Nieto, ‘El mito’, p. 135; Marfas, E/ largo, pp. 1871f, and ‘Haz y
envés’, p. 108.

7 AMC, Cabildo 29/04/1523. 8 See in particular Alfaro, La vida, p. 104r.

® Aldrete, Relacidn, (ed. 1921-1922) p. 52. See also Ponce de Leén and Navarrete, Informe.

10" Alfaro, La vida, p. 104r; Gémez Bravo, Catdlogo, 1, p. 420.
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mouth the very arguments about the building’s uniqueness that had previously
appeared in the city council’s legal documentation.!! This anecdote has never been
questioned, and ever since it has been closely linked to the building’s historical
memory. As far as we know today, the words allegedly uttered by Charles V do not
appear to have been recorded at the time. Whether this story is true or false,
the controversy surrounding the mosque’s transformation is clearly reflected in
tradition. So, although it is difficult to fathom the real content and scope of the
debate that took place in the sixteenth century, there is nonetheless evidence that,
on account of the various interests involved, the partial demolition and the new
building works caused concern in the city. On a smaller scale, the disappearance of
the ancient Umayyad minbar which had been preserved in the church as a trophy,
in the belief that it had once been the ‘chair of Al-Mansur’, was also mentioned at
the time.1?

Ambrosio de Morales was aware of these discussions. He spent the last years of
his life in Cérdoba and was involved in the cathedral chapter’s activities. We know
from his correspondence that, even before he retired to his native city, he was kept
punctually informed of the most salient events, including Philip II’s visit to the
mosque.'3 In view of his involvement with both the cathedral chapter and the Crown,
it is particularly interesting that Morales should give his opinion on the building
works in Las antigiiedades (1575). He argued that the mosque would not be damaged
by the construction of a Christian cathedral inside. The works entailed pulling down
a large number of rows of columns and arches, which undoubtedly altered—for
better or worse—the space created for Islamic worship. Throughout this period
most of the building was under construction and a large section of roof was
missing, leaving it exposed to the elements.'* No witness could seriously agree
with his affirmation that the building remained unaltered:

Let it be understood that the church has the same shape today as when it was built.
What has been erected inside has not involved the removal of any parts of the old shell
or affected its shape or arrangement. We shall therefore describe herein what the
Moors built, as the new additions have not in the least modified or changed the
[building as a] whole.!®

Against this background, Morales’ arguments should firstly be interpreted in con-
nection with the local controversy and as a response to any negative reactions that
might arise to the redevelopment of the building. Had the unfinished architectural

"1 Gémez Bravo, Catdlogo, 1, pp. 419-20.

12 In Bernardo de Aldrete’s opinion the minbar was removed by order of Philip II. If this reference
is correct, it can be inferred that the decision was made for the sake of decorum. Aldrete, Relacién. Also
see Cérdoba, Descriptio, (ed. 1973) pp. 34fF; Morales, Las antigiiedades, p. 124r; Roa, Flos, p. 84v.

13 Morales, Varia, pp. 116ff. A letter from Dr Juan de San Clemente reporting King Philip’s visit
to the Cathedral is a good indication that Philip IT did not express disapproval of the works, otherwise
the incident would have deserved a mention.

14 Among other contemporary references, see Alfaro, La vida, p. 104v. The chapter records for
these years contain frequent complaints about the condition of the building and the rain pouring into
the church.

15 Morales, Las antigiiedades, pp. 120r—120v.
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transformation not been to the liking of Charles V or Philip II, it is understandable
that Morales, as Crown chronicler and as a clergyman involved in the works,
should seek to suggest that the trophy remained intact. Should the anecdote about
the kings be false, as may well be the case, Morales could simply have used his offi-
cial position to counter the city council’s criticism. Secondly, Morales™ assertion,
and the Cérdoba debate as a whole, is linked to the eatlier history of Christian and
Islamic temples. It may be related to the different accounts of the demolition and
substitution of temples by Muslim and Christian conquerors, as well as to the idea
of monuments as trophies.

Morales’ strong appreciation for the Islamic architectural style displayed in
Cérdoba’s former mosque happily coexisted with his complicity in the partial
demolition and ideological appropriation of the building. In comparison with the
images of destruction of Christian temples by Muslims established in historical
narratives, the architectural changes to Cérdoba Mosque were barely noticeable.
Again, in contrast with the earlier demolition of the mosques of Zaragoza, Toledo,
Valencia, and Seville by Christians and, more recently, of Granada’s Afjama
Mosque, the erection of a Gothic and Renaissance nave in Cérdoba was not seen
as a major alteration. By these acts of destruction, both Muslims and Christians
sought to encourage cultural homogeneity and to prevent hybridity. From the
perspective of the collective memory of the Christian restoration, the partial
preservation of the Umayyad temple to some extent meant, as Morales claimed,
that it had retained its original appearance, even though half the building was
under construction and exposed to the elements, and its spatial hierarchy had been
radically altered. Set against mosques that no longer existed, the building that
had formerly been Islam’s foremost religious monument in Spain could still be
perceived as a trophy.

MEMORIES OF RESTORATION

The ever-present memory of armed conflict against Islam is a key element when
analysing the initial reception of Islamic buildings in the Iberian Peninsula and, in
particular, to understand why the idea of monuments as trophies was so enduring
in Cérdoba and other towns. According to Sebastidn de Covarrubias’ 1611 dictionary,
a trophy was a mere ‘sign for the remembrance’ of victory.’® An extensive search of
sources shows that Alicia Cdmara is right to suggest that this line of thought was
an important element in a building’s significance.!” Memories of the Christian
restoration of the Peninsula were a core theme in medieval and early modern
Spanish writing. Sixteenth-century literature kept alive the aljamiado ballads in
which Muslims appeared as heroes who were full of praise for their Christian con-
querors. Spanish histories written in the Middle Ages, such as those by Rodrigo
Jiménez de Rada or written for Alphonse VII and Alphonse X, were also printed in

16 Covarrubias, Zesoro, p. 55r. 17 Cémara, Arquitectura, p. 31.
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the sixteenth century and became a standard source for humanist historians.'®
At the time of the conquest of Granada and during the following decades, new
accounts of the old wars were written and disseminated, notably those by Pedro del
Corral (written in the fifteenth century and printed in 1499, 1549, 1586, and
1587), Miguel de Luna (1592, 1603, 1606, 1646, 1654, 1676, among others), and
Jaime Bleda (1618).'° The memory of fighting continued to be present in all walks
of life. This may be seen in, for instance, Gonzalo Argote de Molina’s history of
Andalusian nobility (1588), which was essentially a humanist tally of the medieval
exploits, trophies, and spoils that had kept the aristocracy in power.?® The war dis-
course pervaded all national and local histories. To a greater or lesser extent, all
these texts provided a list of warrior kings or retold the various cities’ contributions
to the war effort.

Las antigiiedades was written as an appendix to Morales’ Cordnica general de
Espana, which included the Christian conquest. Both publications coincided with
the end of the Morisco uprising in Granada and the Battle of Lepanto (1571), two
events which were observed at the time in the context of the nation’s previous
history. Among dozens of examples, the history of Murcia by Francisco Cascales
(1621) linked the fall of Spain into Muslim hands to the value of buildings: ‘because
the war is about Christians against Muslims, about the defence of motherland and
religion, about not seeing churches turned into mosques, and about the zeal of
praising the house of God’.2!

In order to interpret Islamic presence in the Peninsula, medieval texts generated
a colonial model which focused on the twin ideas of the ‘loss’ of Spain to the
Muslims and its later ‘restoration’ through Christian victory. This notion, which is
the origin of the later term ‘Reconquista’, was a historiographical construct that
lent a powerful symbolic framework to the discourse on Spain’s relationship with
Islam, and also with its monuments. Thus, although the modern use of the term
Reconquest has been contested by Medievalists, attention should be paid to how
medieval and early modern historiographers used the associated narrative of restoration.
This is the approach adopted in this book.?? The idea of recovery of the Peninsula’s
old Christian monarchy by military means had been active since the ninth century
and allowed those buildings that changed hands to become evidence that could
then be eliminated, replaced, or valued as trophies. In his retelling of the Islamic
conquest of Cérdoba, Morales himself was aware of the memorial value of buildings,
suggesting that perhaps ‘the Moors’ decision to build their great mosque on the

18 Perceval, Todos son, pp. 1904L. 19 See Grieve, The Eve.

20 Argote de Molina, Nobleza. The presence of Islamic heads and trophies in medieval heraldry is
mentioned in Monteira, ‘Destierro’, pp. 140-1. An example of heraldry in Cérdoba Cathedral may
be found in Molinero, La Mezquita.

21 Cascales, Al buen, fol. 10v.

22 For an analysis of the history of the term ‘Reconquista’, see Garcia Fitz, La Reconquista; Rios
Saloma, La Reconquista; Valdedn, La Reconquista; Ballester, La identidad, p. 93; Garcia Sanjudn, La
conquista. For a critique of the recent interpretation of the Reconquest as a historiographical construc-
tion, see Linehan, History, pp. 95ff, 205ff. For a defence of the validity of the term, see Benito Ruano,
‘La Reconquista’, pp. 91-8.
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very site where our high church stood was meant as an insult, which is why they
knocked down the building we used to have there’.??

As we will see below, the origin of this historiographical model is to be found in
the chronicles associated with the Castilian Crown that nourished the subsequent
early modern ‘official history’ mentioned by Richard Kagan.?4 The interpretation
of Islamic buildings offered by Jiménez de Rada and the chronicles of Alphonse X
crystallized in a number of themes around the notions of loss, restoration, and trophy.
In the Early Modern Era, these ideas were inherited by both the general Spanish
histories and the local histories. The restoration of Christianity and monarchy
through armed conflict was understood to be one of the factors underpinning
Spanish power. For the humanist chroniclers, what was at stake was the ‘recovery
of Spain’. Generally speaking, in their search for a national identity, early modern
historiographers gave the opposition between Christianity and Islam a momentous
role in the history of Spain.?

The inclusion of Islamic monuments in the medieval restoration discourse is based
on two premises: that the remains belonged to the infidels who had interrupted
Spain’s naturally Christian journey, and that, after the Christian conquest, they
were left standing to bear witness to Christian efforts to recover their religious con-
tinuity. Immediately after they were taken, the buildings were seen as memorials to
Islamic defeat and Christian triumph. At that point they were not yet regarded as
evidence of the nation’s primary Christianity, an idea that was promoted by later
appropriations of religious buildings in the name of restoration. The initial inter-
pretation incorporated the buildings into the history of Christian Spain, but did
not turn them into Spanish monuments.

Rodrigo Jiménez de Rada, Archbishop of Toledo in the early thirteenth century,
main driver of the construction of the city’s Gothic cathedral, and participant in the
conquest of Andalusia by Ferdinand III of Castile, was to a large extent responsible
for this historiographical vision. In his Historia Gothica (aptly known as De rebus
Hispaniae and Historia general de Espania), Jiménez de Rada retold the deeds of the
Christian kings as a national history of Spain that would stand against the history
of the Muslims. His Historia Arabum was also set in the Peninsula, but its main
feature was the otherness of a population that was considered foreign. It included
a small reference to the erection of Cérdoba Mosque by the Umayyad kings, which
outshone all other edifices built by the Arabs.?6 In Historia Gothica, the Christian
conquest of Toledo and Cérdoba, the main cities in his narrative, included an
account of the taking of the mosques, their conversion to Christianity, and their
transformation into victory trophies.?” As Tom Nickson has pointed out with
regard to Toledo, memory was a vital incentive in the logic of these conversions.?

23 Morales and Ocampo, Los otros dos, p. 205r. 24 Kagan, Clio, p. 1.

25 Garcia Cércel, La construccion, pp. 18fL. See also Bunes, ‘El enfrentamiento’.

26 Jiménez de Rada, Historia Arabum, Book 18, Chapter 60, (ed. 1993) p. 34. See Richard,
Tlslary’, p. 124.

27 Jiménez de Rada, De Rebus, Book 6, Chapter 25; Book 9, Chapter 26, (ed. 1545) pp. 57t ff, 84r ff.
See Richard, ‘Clslam’; Pick, Conflict, pp. 211f.

28 Nickson, Toledo, pp. 7-8, 371F, 45ff, 59fF.
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As in the later case of Seville’s conquest, these events were presented as epics
with a direct link to the Crown, which thereby took legal possession of them by
right of conquest and became the guarantor of their preservation as trophies.
Historiographical tradition gradually settled the tensions between destruction,
conservation, restoration, and trophy in the form of three exemplary stories that
illustrated the value of these monuments. All three narratives were connected to
monarchs of unquestionable authority: Alphonse VI for Toledo, Alphonse X for
Seville, and, much later, Charles V (or Philip II) for Cérdoba.

Chapter 2 explores the relationship between destruction and memory within
the discourse of Islamic conquest and Christian recovery, which eventually resulted
in the demolition of Toledo Mosque. Chapter 3 approaches the notion of trophy
through historical accounts of the Christianization of the Cérdoba and Seville
temples and the conquest of the Alhambra in Granada. We shall dwell at length on
the Alhambra to examine the continuity of this triumphal reading within the
humanist model of chorography and urban eulogy.



2
The Notion of the Loss of Spain

The history of Christian perceptions of Islam in medieval and early modern Spain
is too complex for a linear explanation involving a confrontation that started
in 711. However, this antagonism existed and greatly affected public perception
of Islamic buildings.! Spanish historians explained away over 700 years of Islamic
presence in the Iberian Peninsula by recourse to a providentialist notion which
linked the ‘loss’ of Spain with past sins.? As John Tolan has pointed out, the
religious metaphor of sin and punishment was regularly employed in line with
biblical tradition.?

The first echoes of this view as applied to architecture emanated from early
medieval popular tales about the guilt of Roderick, the ‘sinful king’.# Many of
these stories were transcribed and given lasting form by Archbishop Rodrigo
Jiménez de Rada in the thirteenth century. His particular version foretold the
king’s unfortunate fate and attributed it to his sins, which include having ‘violated
the mysteries of a locked tower’. Like Pandora’s box, the tower eventually became
an irresistible temptation for King Roderick who, instead of treasure, found
nothing but misfortune, loss of innocence, and exile. The tower revealed that the
monarch’s sinful actions would lead to retribution, and that his punishment would
be the ‘disastrous forfeit’ of Spain. This version later became a popular parable that
continued to be influential in the fifteenth, sixteenth, and seventeenth centuries.’
Roderick’s punishment acquired a symbolic architectural projection in the his-
toriographical narratives of the destruction of Visigothic Christian cities and buildings
by the incoming Muslims.

! See Urquizar Herrera, ‘Literary’. 2 Garcfa Sanjudn, ‘Las causas’.

3 Tolan, Saracens, pp. 40fF, 76ff. See also Rios Saloma, La Reconquista. Una, p. 46. Sources in Thomas
and Mallet, Christian-Muslim. A gendered interpretation of the connections between the topic of
Rodrigo’s rape of the Cava, the violence of the Islamic invasion, and Isabel’s ‘Spanish reintegration’ in
Weissberger, lsabel, pp. 103ff.

4 For the different tales and their variations, see Menéndez Pidal, Leyendas, pp. 11f and Floresta;
Krappe, Laleyende’; Tate, Ensayos, p. 95; Caro Baroja, Las falsificaciones, pp. 1611f; Herndndez Juberfas,
La peninsula, pp. 163fF; Juaristi, £/ reino, pp. 21f; Filios, ‘Leyends’; Grieve, The Eve, pp. 19ff; Tischler,
‘Discovering’, p. 159. For the popularization of these stories in early modern Spain, see Kagan, Clio,
p. 19. For some parallels in Islamic sources see Garcia-Arenal and Rodriguez Mediano, 7he Orient,
pp. 216, 289, (ed. 2013) pp. 213, 284. For the American continuation of this idea of the fall and loss
of Spain see Gruzinski, Quelle, (quoted from 2010) p. 126.

> Two fifteenth-century examples in Valera, Crdnica, Chapter 37; and Corral, Crdnica, Chapter 28.
For a later reception, among many other examples see Beuter, Primera, (quoted from 1604) p. 158.
For the continuation of this myth at the moment of the Muslims’ arrival in Toledo, see Nieto,
‘El mito’, p. 140. See also Grieve, The Eve.
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According to early modern theorists, description was a key element of historical
narrative. In Spain, Luis Cabrera de Cérdoba argued that description ‘turned facts
into painted images’, making the reader think that he had seen, not just read,
the stories. Descriptions used the power of imagery to involve the reader on an
emotional level. To illustrate his argument, Cabrera de Cérdoba turned to the
destruction of temples, demolition of buildings, slaughter, and bloodshed that
occurred at the fall of Carthage.® Along the same lines, the traditional discourse
regarding the fall of Spain to the Muslims sustained that it had brought about the
extermination of the brilliant cultural legacy of the Roman and Visigothic world,
and it did so through visual descriptions of the blood of the vanquished and the
demolition of buildings and whole cities. One of the many pictorial and architec-
tural metaphors included in La restauracién de Espana, a historical poem published
by Cristébal de Mesa in 1607, is the story of Tariq’s dream, just before he crossed
the Strait of Gibraltar. In his dream, the Muslim leader saw a castle, which the
poem describes in detail, tumble to the ground complete with its columns, cornices,
paintwork, and stonework.” The image of devastation became dogma and was
‘frequently bemoaned by writers’, as Jacinto Arias de Quintanaduefas declared in
1661.8 Repeated references to the violence of the conquest towards buildings
had established a common narrative in which destruction followed the shame of
surrender and defeat. The devastation argument was expedient for virtually all
purposes. It was applied to Musa in the eighth century, to Abd-al-Rahman III and
Al-Mansur in the tenth century, and to the Moriscos in the sixteenth, as well as to
the fall of Constantinople,® and it invariably meant the slaughter of Christians and
the devastation of their cities. In Juan de Mariana’s words:

The Christians suffered every misfortune imaginable. Wives were taken from their hus-
bands and children from their mothers’ laps; they freely stole fabrics and chattels with
impunity. The farms and fields stopped producing because of heaven’s anger and lack of
farming. They profanated consecrated houses and temples, burned them down and
demolished them. Dead bodies were left lying in the streets and lanes. Only the sounds
of weeping and moaning could be heard. Finally, no manner of evil can be imagined that
did not afflict Spain, a clear case of God’s punishment, who thus took revenge, not only
on the wicked but on the innocent, for their contempt of Religion and its laws.!®

The oldest descriptions of the Islamic conquest already included the image
of ‘Spain’s ruination’ as a summary of the losers™ catastrophist interpretation.!?

¢ Cabrera de Cérdoba, De historia, p. 64v. See Garcia Lépez, ‘Sobre la’. The fall of Carthage—the
classical archetype of war cruelty and the annihilation of a civilization—was an appealing issue in
Charles V’s time on account of the conquest of Tunisia. Spanish readers used to identify with the
Romans. For a description of the ruins of Carthage during the reign of Charles V, see Historia de
Tiinez, pp. 8r . See also Wardropper, “The Poetry’; Mordn, La memoria, pp. 66ff.

7 Mesa, La restauracién, p. 13r. 8 Arias de Quintanaduenas, Antigiiedades, p. 107r.

® On Abd-al-Rahman II and Al-Mansur see Morales, Los cinco, p. 123v; Carballo, Antigiiedades,
p- 296. On the Moriscos, see Mdrmol Carvajal, Primera and Rebelién; Hurtado de Mendoza, Guerra.
On Constantinople, see Gonzdlez de Clavijo, Embajada.

10 Mariana, Historiae, (quoted from 1623), I, p. 305.

' See Lopez Pereira, Estudio; Wolf, Conquerors; Martin, Histoires, pp. 11fF; Bronisch, Reconquista,
pp. 124ff; Linehan, History, pp. S1ff. See also Garcia Sanjudn, La conquista, pp. 30fF; Alvarez Junco
and De la Fuente, ‘Origenes’, p. 4.
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The first chronicle, dating from 714, was vague and contained few facts about the
Peninsula, but the Continuatio Isidoriana Hispana or Crénica pacense, dated c. 754,
claimed that, when the Muslims entered, ‘beautiful cities were ravaged by fire and
burned to ashes, gentlemen and nobles crucified, and youths and babies butchered’.?
A few years later, chronicles originating in the circle of King Alphonse III of
Asturias turned the ‘ruination’ of Spain into ‘perdition’ and commented upon the
cities’ destruction.!® Later yet, the idea could be found in the medieval anti-
Islamic controversy, as written, in particular, by Eulogius of Cérdoba, who com-
plained about the destruction of his city’s church towers.'* Finally, Lucas de Tuy
and Jiménez de Rada recovered this tradition by turning the 754 chronicle into
historiographical dogma, a discourse that informed Spain’s collective memory and
identity for several centuries.!®> As Norman Daniel found, these ideas fed into the
general perception of Islam in Europe, where the conquest of Spain had a decisive
impact, on a par with the Crusades.'® Added to this, Jiménez de Rada had granted
the Visigoths a central role in Spanish history, following to some extent the ideas
of St Isidore of Seville who, in his Laus Spaniae and Laus Gothorum, portrayed
them as the chosen people and Hispania as their promised land.'” All in all, the
alleged destruction of temples and cities in 711 had a double impact on the
nation, affecting both its religious and its national identity. Several medieval
texts on the Christian conquest, published by Sancho de Nebrija in 1545, were
frequently quoted as authoritative references during the Early Modern Era,
thereby perpetuating this version long after the end of the Islamic presence in the
Peninsula.'® Rivalry with the Ottoman Empire from the sixteenth century onwards
also helped to preserve the notion of permanent conflict with Islam.*®

The general chronicles written in the sixteenth century bolstered the archetype
set by the Crénica Pacense and publicized by Jiménez de Rada. As Martin Rios has
observed, most of their authors had a Church connection: indeed, historians
Floridn de Ocampo, Ambrosio de Morales, Juan de Mariana, and Prudencio de
Sandoval were all members of the clergy. This fact can be inferred to some extent
from their support of the medieval providentialist argument, according to which
the fall of Spain into Muslim hands was the result of a sinful act, the nature of

12 Continuatio isidoriana, (ed. 2009) n. 54. See Garcia Sanjudn, La conquista, p. 31.

3 Chronicle of Alphonse IIl. Richard, ‘Tlslam’; Bronisch, Reconquista, p. 213; Garcia Sanjudn,
La conquista, pp. 32-3.

14 This idea can be found in Eulogius of Cérdoba. Morales, Divi, p. 64r. See Dodds, Architecture,
pp- 69-70; Barkai, Cristianos, pp. 271F; Bloom, ‘Mosque’.

15 Tuy, Chronicum, (ed. 1608) pp. 701f; Jiménez de Rada, De Rebus, Book 3, Chapter 20, (ed. 1545)
p- 26v. See Linehan, ‘La conquista and ‘Dates’; Martin, ‘Dans’; Henriet, ‘Sanctissima’; Leroy,
Lhistorien, pp. 5, 111.

16 Daniel, Islam and the West, pp. 110ff, and Islam, Europe, p. 6. See also Southern, Western; Tolan,
Medieval, pp. 85fF; Sénac, El Occidente, pp. 271L.

17" See Lomax, ‘Rodrigo’; Bronisch, Reconquista, pp. 17—18; Diaz, ‘Los godos’, pp. 9ff; Jerez, La
historia’.

18 Nebrija, Habes. See Fernédndez Albaladejo, Materia, p. 46.

19 On the consequences of the Ottoman expansion see Bunes, ‘Cristianos’s Humayun, ‘The
Musliny, pp. 3ff; Necipoglu, ‘Soliman’.
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which determined the eventual punishment.?® However, Esteban de Garibay (1571),
who was not a clergyman, pursued the same basic ideas. Although he offered a
particularly pluralistic image of Spain, in which the Muslim kings shared in the
history of the various Peninsular kingdoms, the ideas of loss and destruction were
nevertheless present in his writings and, as was usual, were projected onto the
chapter titles.?! On the other hand, as mentioned above, Juan de Mariana’s Historia
general de Espana (1592 and 1601), with its more religious, Castile-centred approach,
told of the arrival of the ‘cruel and fierce’ Moors on the ‘fateful’, ‘sad and tearful’
day that brought down the Visigothic Empire.?? These texts were used by early
modern Spanish historiographers as something resembling reference books. Morales
was the starting point for all subsequent historical accounts, while Mariana’s
book—with numerous reprints—was controversial, but widely read and frequently
quoted throughout this period.?? The theme of destruction was endlessly repeated
in later treatises on the subject. The devastation wreaked when Spain fell into
Muslim hands was seen as comparable to what was understood to have taken place
in other parts of Europe upon the fall of the Roman Empire.

This notion of destruction fitcted well with the stereotype of the perfidious
and barbarous Arab that was prevalent in early modern Spanish thought. It also
provided a palatable explanation of the Islamic conquest. Once the sequence
conquest—destruction—murder—demolition was established as a ‘fact’, Christian
defeat was honourably justified by a combination of the traitors’ sins and the
enemy’s extreme violence:

The Moors entered Spain far more furiously than any of the nations that had come
previously, their violence exceeded any precedent and brought the greatest loss, devas-
tation and migration that any province in the world has ever seen.?

and

It is remarkable that what Roman power could not achieve in 200 years of continuous
and bloody wars, the Barbarians managed in fifteen months (a singular demonstration
of God’s anger).?

This characterization of Muslims as particularly aggressive aided the fabrication
of myths about their behaviour after the conquest. Inés Monteira’s research, for
instance, shows the consequences of military conflict on the moral make-up of
Muslims as portrayed in Spanish Romanesque iconography.?¢

20 See Cuart Moner, ‘La larga’, pp. 451F; Kagan, Clio, p. 113; Ballester, La identidad, pp. 1291F; Rios
Saloma, La Reconquista. Una, pp. 43ff. On the medieval roots, see Garcia Sanjudn, ‘Las causas’, and
La conquista.

21 Garibay, Los XL, (quoted from 1628), I, p. 376. On Garibay’s notion of Spanish history as the
addition of the histories of the different kingdoms of the Peninsula see Cuart Moner, ‘La larga’,
pp. 110-18; Kagan, Clio, p. 116; Rios Saloma, La Reconquista. Una, pp. 45, 59; Rodriguez Mediano,
‘Hegira, pp. 233fF. See also Alvar, Esteban.

22 Mariana, Historiae, (quoted from 1623), I, p. 402.

23 See Cuart Moner, ‘La larga, pp. 119ff; Garcia Herndn, ‘La Espana’, pp. 1271F; Kagan, Clio, pp. 1171F;
Ballester, La identidad, pp. 191, 2171F; Rios Saloma, La Reconquista. Una, pp. 681t.

24 Horozco, Historia, (ed. 2000) p. 47. 25 Ibdnez de Segovia, Descripcion, p. 10v.

26 Monteira, £/ enemigo, pp. 113fF.
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Needless to say, Muslims were aware of the symbolic significance of religious
buildings. Islamic sources praised the destruction of Christian temples, and mosque
building was promoted from the beginning for political reasons.?” They also
banned the construction of new churches.?® Nevertheless, although devastation
did actually occur, the process was neither as swift nor as violent as Spanish early
modern historians inferred.?® The destruction of Tarraco, for instance, should not
solely be attributed to the Muslim invasion, but to gradual deterioration during
the seventh century. Likewise, we know that the Visigothic cathedral in Cérdoba
continued with the Christian liturgy for several decades and that many churches
remained active for centuries after the Islamic conquest.3° Christianity was present
in al-Andalus for a very long time and historians acknowledged and defended
this permanence at their convenience, for instance whenever the ninth-century
martyrs were mentioned. By contrast, in their version of the Islamic conquest, the
same authors deliberately established as dogma that churches had been demolished
to further Islamic political interests. In this context, Spanish chroniclers chose to
claim that those churches had probably been swiftly destroyed for symbolic reasons:

The Moors not only did away with the Catholics, but also destroyed everything that is
venerated as holy and estimable by our sacred religion, such as the holy temples where
we worship God.3!

Consequently, when Alonso Morgado wondered about the location of the former
Visigothic cathedral of Seville and discovered no trace of it, he settled on destruction
by the Muslims at the moment of the conquest as a natural explanation.?? This
notion was established in general historical works as a misfortune suffered right
across the Peninsula. Unsurprisingly, the idea spread, sometimes almost literally,
with each local retelling. Moreover, since all medieval Peninsular kingdoms had a
common history of coexistence with and struggle against al-Andalus, no distinc-
tions were made between them. The issue was excluded from contemporaneous
historiographical debate on the convergence of Aragon and Castile: with a few
minor differences, both kingdoms shared the loss—restoration narrative.?? In Castile
as in Aragon, historians notably insisted that the Muslims were doubly responsible
for the extermination of Hispanic Christianity and for the disappearance of
the brilliant Hispano-Roman cultural legacy, using a nationalistic-cum-religious
argument to justify the former claim, and a nationalistic-cum-antiquarian one
to support the latter. Pedro de Medina, in his description of Spain (1548), and
Pere Antoni Beuter, in his chronicle of Aragon (1550), provide examples of this

27 Calvo Capilla, ‘Los simbolos’, pp. 86-110. 28 Dodds, Architecture, pp. 60—4.

2 Dodds, Architecture, pp. 58ff; Calvo Capilla, Estudios, pp. 32ff, and “The Reuse’; Manzano,
Conguistadores.

30" Caballero, ‘Impacto’, pp. 14-58. See also Griffith, “The Church’.

31 Ximénez Patdn, Historia, p. 21r. 32 Morgado, Historia, pp. 118r—118v.

33 See Garcia Cércel, La construccion, pp. 95—110; Cuart Moner, ‘La larga’, pp. 103fF; Bar6 i Queralt,
La historiografia, p. 117; Sarasa, ‘Espana’, pp. 95fF; Kagan, Clio, pp. 105ff; Guichard, ‘Al-Andalus’,
pp. 183ff; Rios Saloma, La Reconquista. Una, pp. 81ff; Alvar, ‘Memorias’, p. 32.
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discourse in relation to the conquest of Huesca, which was echoed by Diego de
Aynsa in his history of that town (1619):

The spread of this scourge at the time was such that it is said that there was no major
cathedral town (and there were many) that was not burned or destroyed.34

In short, this approach became an essential and handy historiographical cliché to
be applied all over the territory, from Seville, Toledo, Tarragona, Zaragoza, Huesca,
and Manresa to Alcdntara, Salamanca, Cddiz, Mérida, Valencia, and Carmona.3>
Indeed, the notion of Islamic destructiveness was as good as etched into the DNA
of sixteenth- and seventeenth-century historiographical thought in Spain. It was
also suggested that the perpetrators of such alleged devastation occasionally got
their comeuppance: according to Luis de Peraza (c. 1530), Abdalaziz, the Muslim
king of Seville who built the city’s great mosque at the location of the former
cathedral, was dealt the divine punishment he deserved when he was knifed to
death inside the temple.3¢

ARCHITECTURAL DESTRUCTION AND MEMORY

The primary method used to develop the concept of destruction in relation to
identity in historical narrative consisted in recalling the function of buildings as
props to memory. As early as the thirteenth century, Jiménez de Rada branded
Musa, the Muslim military leader of 711, ‘the new Attila’ on account of his role in
the devastation of towns and places of worship. His first printed edition of 1545
used the term ‘memory’ (memoria) to lament the testimonial purpose of the
destruction of buildings by the Arabs.3” During the humanist period, the relation-
ship between memory and architecture was widely referred to, as a number of studies
have shown.?® Sebastidn de Covarrubias (1611) defined ‘memory’ as the enduring
perception of words and things, as well as remembrance, age, and antiquity,
but added that ‘sometimes memory refers to what is left by our elders’, including
‘heirlooms and sumptuous buildings’.>*> Among hundreds of similar examples, it is
worth remembering that Rafael Marti de Viciana opened the third volume of
his history of Valencia (1564) with a sonnet claiming that the city’s memory was

34 Aynsa, Fundacion, p. 24.

35 Among many others, see Morgado, Historia, pp. 8v—9r; Pisa, Descripcién, p. 23r; Rojas, Historia, 11,
p. 558; Pong d’Icart, Libro, pp. 124, 234; Lopez, Tropheos, p. 319; Aynsa, Fundacién, p. 20; Roig,
Epitome, p. 190; Arias de Quintanaduenas, Antigiiedades, p. 107r; Gonzilez Dévila, Historia, p. 50;
Horozco, Historia, (ed. 2000) p. 52; Concepcidn, Emporio, p. 274; Moreno de Vargas, Historia,
p. 200r5; Escolano, Década, col. 754; Arellano, Antigiiedades, p. 149v.

36 Peraza, Historia, (quoted from BUS) pp. 210v ff.

37 See for instance the narration of Al-Mansur’s taking of Ledn. Jiménez de Rada, De Rebus, Book 5,
Chapter 14, (ed. 1545) p. 43r.

38 For the link between architecture, humanism, and memory in early modern Spain, see Cdmara,
Arquitectura. For an account of the Spanish humanist view of antiquities as sources of memory, see
Moran, La memoria.

3 Covarrubias, Tesoro, p. 545v.
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supported by ‘coats of arms, events, lineages, and buildings’.4° Antiquarian Pedro
Diaz de Ribas claimed that the Visigoths partially destroyed the Roman wall
around Cdérdoba and the Muslims subsequently finished the task. But for the
author, regardless of this shared responsibility, what mattered was that, between
them, Visigoths and Muslims had ‘erased every memory of the Romans’.4! From
this point of departure, the historians and antiquarians of the sixteenth and seven-
teenth centuries thought that the destruction of buildings by the Muslims should
be interpreted in terms of memory and therefore, in today’s historiographical
terms, of identity.?

In the context of this study, it is obvious that the relationship between destruction
and collective memory was particularly relevant to the disappearance of pre-Islamic
temples in Spain. It was understood that churches had been flattened due to their
symbolic value, with the aim of lambasting the dignity of their founders so that
their memory would fade away.*? To Pedro de Rojas (1654), the conversion of the
original Toledo Cathedral into a mosque and its eventual demolition had meant
the transformation of Spain’s prime episcopal church into a ‘filthy midden” and
an affront to the Virgin Mary on the part of the ‘Moorish riffraff’.4% Traditional
clichés about the disappearance of ancient cities and their fall into ruin were at the
time a useful model to explain architectural destruction during the period when
Spain was lost. In the words of an anonymous cleric who wrote a history of Alcald
de Henares (c. 1652), the classic concept of time as destroyer of urban memory can
easily be transferred to the actions of the Muslim conquerors:

What privilege escaped the fickleness of time, what building was preserved from
damage, what fortress resisted its strikes? [Time] obstinately ravages everything, it
brings ruin on famous and populous cities, making even their location uncertain, so
that to find them we are forced to make do with shapeless wreckage and records that
have stood up for the memory that time sought to efface. The erstwhile beautiful
buildings, the gracefully built streets and charming squares are now barren fields that
hold the forlorn memories of opulent greatness. The Christians who inhabited our
city of Compluto were oppressed by the Moors and many were forced to flee to the
mountains and seek protection from the Catholic Monarchs.%

In perpetuating the medieval image of churches destroyed by the Muslims, the
humanist version added a crucial argument to the religious interpretation of
barbarism. The yearning for those pre-Islamic Christian temples was compounded
by a sense of loss for the Roman legacy. It was a lament for the memory of the
Roman antiquities destroyed by the Moors, as Pedro de Medina wrote in his Libro
de las grandezas y cosas memorables de Esparia (1548):

40 Mart{ de Viciana, Chrénica, wip. 41 Dfaz de Ribas, De las antigiiedades, p. 6v.

42 See Ricoeur, Paul. La mémoire. An interesting variant of this process can be found in Luis de
Marmol’s allusions to the devastation caused by wars between Muslims in North Africa, which also
had an intentional impact on memory. Mdrmol Carvajal, Primera, p. 166v.

4 Among many other examples, see Jaén in Ximénez Patén, Historia, p. 21r. In the context of
ancient Cddiz, see Roa, De Cordubae, pp. 20v—21r.

44 Rojas, Historia, 11, p. 565. 4 Historia Sexitana, p. 219.
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What were formerly large cities became sparse, and densely populated towns turned
into mere hamlets, and many famous things from Roman times were destroyed and
ravaged, so that no trace of them remains.%¢

To the humanists, the absence of remains that could vouch for the classical
foundation of a city was a crucial issue. It is well known that relics from Roman or
pre-Roman times were evidence of a town’s status. The physical presence of ancient
stones was required to illustrate the nobility of an urban community. Historians
complained about the lack of vestiges of urban Roman nobility and blamed the
Muslims for it. Thus the old idea was again wielded in local texts bemoaning the
impact of the Arab conquest on Roman cities that had been ‘so badly destroyed
and razed to the ground’.#” Since most Spanish towns were not as blessed with
ruins as Tarragona, Mérida, or Seville, a justification for the absence of such stone
fetishes was required.

It was thought that the absence of remains was due to the fact that the different
civilizations which had succeeded each other in the Peninsula, prior to the Islamic
conquest, had all deliberately set out to destroy architectural relics in order to
eliminate memories of the past. The Romans trampled on the Carthaginians, the
Barbarians on the Romans, and the Muslims on all their predecessors. As Moreno
de Vargas said, with reference to Mérida (1633): ‘the barbaric Goths, with their
natural ferocity and cruel hate for the Romans, did away with them in every way
they could, and the Moors did likewise.” Lluis Pong d’Icart (1537) blamed Visigoths
and Muslims in equal measure for the devastation of Roman Tarragona. This idea
had been anticipated in the fifteenth century by Joan Margarit in his Paralipomenon
Hispaniae, published in 1545 by Sancho de Nebrija. On the other hand, in common
with the writers of many other cities’ histories, Agustin de Horozco (1591) imputed
the destruction of classical Cddiz solely to the ‘Moorish barbarians, unlettered, and
devoid of curiosity’.48

In Italy, the Goths were considered to be directly responsible for the loss of the
Empire and the decline of the classical legacy into medieval darkness. Conversely,
in other parts of Europe there was a more nuanced view of the Germanic peoples’
intervention. In Spain, the debate gained a rich measure of complexity with the
Islamic conquest and the subsequent restoration of the Spanish monarchy.#
Miguel Mordn has researched this matter in some detail focusing on antiquarians.
He concludes that there was a ‘schizophrenic position’ among humanists, because
their desire to find ancient Roman relics was at odds with their interest in empha-
sizing other key elements of the past.>® In Philip II’s time, court historians focused
on the medieval idea of restoration, with the clear aim of reinforcing the Visigothic
Christian monarchs as the current sovereign’s predecessors. The Crown itself
encouraged antiquarian research into the Middle Ages through such initiatives as
Morales’ 1572 journey to northern Spain in search of books, royal burials, and

46 Medina, Libro, p. 22r. 47 Aynsa, Fundacién, p. 20.

48 Moreno de Vargas, Historia, pp. 30v, 49v; Pong d’Icart, Libro, pp. 103v, 124r; Horozco, Historia,
(ed. 2000) p. 52. For Joan Margarit, see Gémez Moreno, Esparia, p. 269.

4 Gémez Moreno, Espasia, pp. 279-81. >0 Morén Turina, La memoria, p. 243.
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relics from the pre-Islamic past and the Christian conquest.>! Despite this concern
with the past and in contrast with other European countries, the type of archacology
that took an interest in and collected non-classical relics failed to prosper in Spain.

Following Mordn’s argument, it can be said that the Visigoths were simultan-
eously blamed for the destruction of Spain’s classical heritage—Dby such writers as
Diego de Sagredo, Ldzaro de Velasco, Juan de Arfe, and Martin de Roa—and
vindicated when the finger was pointed at the Muslims by, for example, Ambrosio
de Morales.”? The coexistence of conflicting cultural and political interests often
gave rise to ambivalence, so that the choice of one or the other view was often
dependent on the specific interests vested in each text. It is significant that several
anti-Visigothic critiques were embedded in literary essays that aimed to transmit
the classical tradition of the Italian humanists, whilst others appeared in local
texts by antiquarians who were less concerned with the national political agenda
than with the competition between cities for classical roots. In the meantime, the
initiative for incriminating the Muslims originated in national history books,
which were naturally conditioned by the Crown’s ideological leanings. Having
said that, a single antiquarian could hold more than one opinion. Under the
weight of the Iralian humanist tradition, Morales, having researched Visigothic
relics in Asturias and identified its architecture as Visigothic, virtually ignored the
remains and inscriptions he found there in Las antigiiedades (1575).5> Rodrigo
Caro accused the Muslims of devastation in Cancidn a Itdlica (c. 1595) and yet
imputed the ruination of classical Spain to the Visigoths in Antigiiedades y princi-
pado (1634).

Blaming the lack of classical ruins on Islamic destruction was a successful
historiographical strategy. Islamic reuse of existing remains, for instance, was not
understood as a mark of respect for ancient heritage, but as evidence of Islamic
violence. This was the interpretation given to the incorporation of Roman capitals
in Cérdoba Mosque, and to the presence of Roman inscriptions at the base of the
Giralda.”® Incriminating the Muslims, as popularized by Pedro de Medina, was
undoubtedly a highly productive line of argument in symbolic terms. From this
perspective, the fracture caused by the Islamic conquest in every Spanish city’s his-
tory was both physical and symbolic. The disappearance of Roman stones and
Christian cathedrals was more than a gap in the landscape: it also implied the
destruction of the symbolic thread joining these cities to their mythical past. From
the point of view of sixteenth-century Spanish historians, the devastation inflicted
by the Muslim conquerors needed to be placed in a context that related to the
memory of their ancestors. Returning to Morales, since the building of Cérdoba
Mosque had meant the disappearance of the former Roman and Christian temples,
a partial demolition of the mosque to give way to a Renaissance cathedral could

5! Edouard, ‘Enquéte’; Kagan, Clio, p. 113; Ballester, La identidad, p. 146; Moran, La memoria,
pp. 2491F; Marfas, ‘Memoria, pp. 73ff.

52 Morén, La memoria, pp. 147-8, 243; Marias, El largo, pp. 1954t

>3 On the identification of Asturian pre-Romanesque as architecture of ‘Gothic construction’, in
reference to the Visigoths, see Marfas, ‘Memoria,, pp. 73—4.

>4 Lled, ‘El pasado’, pp. 122-3. See also Calvo Capilla, “The Reuse’. Further references in p. 76 n. 36.
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somehow be seen as a restitution of its Latin and Christian heritage. This explained
his doubts and second thoughts on the subject of the Islamic or Christian nature
of the temple at the point of foundation.

The link between demolition and ancient history becomes clear when viewed
in the light of the historiographical counterpoint promoted by Miguel de Luna in
La verdadera historia del Rey Rodrigo (1592). A descendant of Granadan Moriscos,
Luna had worked as a translator for Philip II. He pretended that his text was a
Castilian-language version of an ancient Islamic chronicle of the conquest. Today
we know that the book’s aim was to offer an alternative to the orthodox version of
the loss of Spain. The author wished to encourage a revision of collective memory
that would help integrate the Moriscos, in connection with some falsifications pro-
duced in Granada that will be reviewed in Chapter 9.5 Since it focused on the core
of the Morisco question, the book was a great editorial success and was printed in
several cities that were eagetly following the debate, namely Granada, Zaragoza, and
Valencia.>® With misgivings, many late-sixteenth-century and early-seventeenth-
century authors, such as Pablo de Céspedes, gave credit to his account.’” Very
interestingly, Luna’s integrative aims went so far as to qualify the violence of the
invasion and, above all, required that the Muslim devastation of cities be eliminated
from the narrative. His account implied that Visigothic Christian churches were
not only left standing, but maintained their former cult or were transformed
into mosques, just as Christian men were not murdered but decided to convert
to Islam, and Christian women willingly married the conquerors.>® Only one
demolition was acknowledged: the Roman ruins of Céstulo, which were used by
the monarchs of Baeza to build their own palace. However, according to Luna,
since this city had previously been razed to the ground—he does not say by
whom—the Muslims™ action should be understood as a virtuous exercise in
antique conservation.>®

Luna’s counterhistory also underlined the Muslim sovereigns’ building initiatives.
Granada, in particular, was depicted as an urban paradise, but he did not exploit
this argument further because his narrative was set in the early days of the con-
quest.®® Clearly, Lunas main concern was to modify the traditional discourse
regarding the destruction caused by the invasion. In his view, those responsible for

>3 See Mérquez Villanueva, “Voluntad’; Bernabé Pons, ‘Una visién', p. 116; Carrasco Urgoiti, ‘Los
escritores’, pp. 43ff; Grieve, The Eve; Garcia-Arenal and Rodriguez Mediano, 7he Orient, pp. 165ff,
(ed. 2013) pp. 155fF; Garcia-Arenal, ‘Miguel’; Rios Saloma, La Reconquista. Una, p. 76; Drayson, The
Lead, pp. 681L.

36 See Bernabé Pons’ introduction to Miguel de Luna. Luna, La verdadera, (ed. 2001) pp. XXXIIIff;
Mirquez Villanueva, “Voluntad’, p. 345.

57 Among many other examples see Céspedes, Tratado. In relation to Toledo, see Pisa, Descripcidn,
p. 120v.

>8 Luna, La verdadera, pp. 38r, 58 % Luna, La verdadera, p. 150r.

0 Luna, La verdadera, pp. 145v, 150r. A similar lack of interest on magnificence can be found in
Cordnica de los moros de Espaia by Jaime Bleda (1618). However, this book did not aim to reconcile
Islam and Christianity, but was simply a project of historical reconstruction of the political history of
the Islamic kingdoms of the Peninsula. Following the traditional narrative scheme, Bleda should have
echoed the constructions promoted by the Islamic kings, but he did not do so and instead he only
recalled the destruction caused by the Islamic conquest in Spain.
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the devastation of castles and cities during the conflict were not the Arabs, but
King Roderick and Pelagius of Oviedo. By partially correcting Pedro del Corral,
Luna asserted that the Muslims had been amazed by the sight of Mérida, and sug-
gested that its collapse into ruins, which were not Roman but Chaldean and hence
Semitic, should be attributed to the city’s Christian chieftain.®! This attempt to
alter the negative perception of the Muslims’ attitude to Christian buildings and
pre-Islamic heritage had little chance of success. Nevertheless, the effort itself is
evidence of the ideological implications of the image of Muslims as destroyers and
its consequences in the realm of memory and genealogical identity.

THE CONVERSION AND DESTRUCTION
OF TOLEDO MOSQUE

The armed conflict between Christians and Muslims inevitably became burdened
by acts of violence and destruction carried out by both sides, often for economic
reasons. Naturally, medieval Christian historiography consistently displayed total
sympathy with the demolition of Islamic architecture, both in Spain and in the rest
of Europe.®? Initially, this took the form of references to the frequent incursions
across the frontier and related acts of pillage, which often entailed the symbolic
destruction of enemy temples.®> However, with the Christian takeover of the
major cities in the central and southern regions of the Iberian Peninsula, the nego-
tiation of Spain’s architectural memory affected complex decisions regarding both
the conservation and substitution of monumental Morisco buildings encountered
in the wake of the conquest. When the Christians entered the newly captured
cities, they at once saw the symbolic and economic advantages of taking control of
the mosques.®* Indeed, as a number of authors have indicated, the accounts of the
Christian conversion of mosques symbolically underscored the tensions created by
the frontier. In the historiographical tradition of the restoration, the opposition
between minarets and belfries, each with their distinctive sounds, played an
important role in the narrative of cultural alterity and the restitution of conquered
cities.®> Given the importance of these buildings, Christian appropriation of
Toledo’s Aljama Mosque following the conquest of the city in 1085, and its subse-
quent destruction in the early thirteenth century, provided the first model for
this process.

As with a great many other restoration narratives, the archetypal discourse
for this process of symbolic appropriation of monuments was established by

! Luna, La verdadera, p. 48. See Gémez Moreno, Esparia, pp. 282-3; Mordn Sanchez, Piedras,
pp. 58-9. Islamic admiration towards the classical world in Calvo Capilla, “The Reuse’.

2 Daniel, Islam and the West, p. 110.

63 Amongst other examples see the chronicle of Alphonse VIIs victories in Andalusia, or Jiménez
de Rada’s narration of the deeds of Ferdinand I of Leon.

64 Harris, ‘Mosque’, pp. 164ff; O’Callaghan, Reconquest, pp. 204fF.

65 Buresi, ‘Les conversions’, p. 344. On Jiménez de Rada and Lucas de Tuy’s discussion of minarets
and bell towers, see Tolan, Sons, p. 156; Bloom, ‘Mosque’; Calvo Capilla, ‘Et las’, p. 689.
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Archbishop Rodrigo Jiménez de Rada in his accounts of the capture of Toledo,
Jaén, Cérdoba, and Valencia by Alphonse VI, Ferdinand III of Castile, and James
I of Aragon. Jiménez de Rada wrote in response to the widespread territorial expan-
sion that had been achieved during the reigns of the latter two sovereigns, as well
as to the issue of cultural and administrative integration of the large Muslim popu-
lation living in major urban centres.®® The capture of these three cities marked the
first occasions on which the Castilian and Aragonese monarchs had had to address
the challenge of dealing with Islamic buildings that were significant monuments in
their own right and of considerable symbolic value. On the one hand, as has been
argued with regard to various examples, the building of new churches was considered
an unequivocal display of royal magnificence.®” On the other, they recognized the
value of appropriating the cities’ Ajjama mosques, which were iconic buildings in
terms of their monumental scale, aesthetic value, and religious significance. The
Christian sovereigns had to decide what to do with these mosques and their
chroniclers were then faced with the task of recounting that decision.

Peter Linehan has highlighted how the capture of Toledo by Alphonse VI of
Castile in 1085 was a central event in the narration of the history of the Hispanic
Middle Ages.®® As Ana Echevarria shows, it may represent a change in perceptions
of Islam in the Peninsula and a shift towards greater commitment to the policy of
cultural homogenization that would gradually be imposed.®® The capture of Toledo
was also a defining moment in the transformation of mosques into churches,
providing a keystone for historiographical construction of this practice.”® Earlier
Christian expansion had occurred in a relatively underpopulated territory, with
new urban centres that became part of the northern kingdoms contributing
neither major monumental buildings nor a significant Muslim population. Toledo,
on the other hand, was one of the Peninsula’s major cities, with a historical signifi-
cance derived from its status as the ancient Visigothic capital. Alphonse VI, who
revived the title of Imperator totius Hispaniae, made it known that control of the
city meant not only the acquisition of a highly significant military position, but
equally valuable political prestige. The city fell after a long siege, without a final
assault or battle. The terms of surrender allowed the defenders to remain in the
city, stating that their properties should not be seized and establishing a degree of
cultural and religious tolerance.

The most significant indication of this model of agreement between the com-
munities was the Muslims’ right to continue worshipping in the city’s main mosque,
which, as the final guarantee of the terms of surrender, was brought under the
sovereign’s protection. It has been suggested that Alphonse VT’s initial intention was
to maintain Toledo’s Muslim population and avoid creating alarm among the
Peninsula’s southern kingdoms about the threat of possible attacks.”? However,
shortly after the conquest, probably in 1086, the mosque was assaulted by Christians

66 Kagan, Clio, pp. 21ff; Linehan, History, pp. 313ff.

A later echo in Valera, Doctrinal, p. 4. 68 Linehan, History, pp. 204f.
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under the command, according to the sources, of Archbishop Bernard of Sédirac
and Queen Constance. Once captured, it was consecrated as the Cathedral of
St Mary. In so doing, as we will see below, the Christian forces were seeking to
recover the alleged site of the ancient Visigothic cathedral.”? Although the sources
denied Alphonse VI’s involvement, he shared the archbishop’s religious politics
and accepted the building’s transformation, going as far as to preside over the
conversion ceremony. It has been suggested that this change in attitude may
partially be explained by the recent departure of many of Toledo’s Muslims, and
perhaps also by a desire to favour new Christian arrivals over Mozarabs—Clhristians
who had remained in the city throughout the Islamic period. In any case, it seems
clear that the King understood that the appropriation of the building would
provide an unequivocal advantage as a symbol of the new state being built by the
Castilian Crown.”3

Setting aside the terms of surrender agreed after the capture of Toledo, this act
of appropriation served the sovereigns of the Christian Iberian kingdoms as a pre-
cedent. After Toledo, appropriating mosques became a common practice in Aragon
and Andalusia, where mosques and their property were handed over to the Church
and turned into cathedrals, although they continued to enjoy the Crown’s patron-
age.”* Significantly, the letter of donation issued for Toledo Mosque interpreted
this action as a landmark in the history of the Crown and the Peninsula.

Narrative articulation of these events is of great interest. Appropriation of the
temple represented a manifest betrayal of the monarch’s word and risked creating
a minor political crisis.”> The contrasting version provided by Islamic historiog-
raphy on this matter is of particular significance, especially as it is also the only
strictly contemporaneous source available. It attributes Islamic eviction directly
to Alphonse VI, while Christian sources, written at a later date, attribute full
responsibility to Archbishop Bernard of Sédirac and Queen Constance. No further
discussion of this event is provided either in the accounts of the deeds of Alphonse VI
compiled by Pelayo, bishop of Oviedo, or in the Chronica Naierensis. It was not
until Jiménez de Rada arrived on the scene that a coherent explanation of the
appropriation was developed which, according to Bernard Reilly, was probably
based on an epic poem by Alphonse VI that is now lost.”® However, considerable
care went into the drafting of Jiménez de Rada’s passage ‘on how Toledo’s mosque
was made into a church’. In subsequent medieval manuscript copies in Latin and
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Spanish, the passage was highlighted.”” Though writing more than a hundred years
after the event, Jiménez de Rada vouched for Alphonse VI’s honesty, treating the
monarch as guarantor of the building’s conservation, while justifying the need for
its appropriation:

And King Alphonse came to Toledo on his way to Ledn, having affairs to conduct in
that land, leaving Queen Constance in Toledo, and Archbishop Bernard with her. And
the Queen and the archbishop paid no heed to his advice with regard to making the
main mosque into a church. And so it was that one night, Archbishop Bernard sum-
moned a large company of knights and entered the main mosque and cleansed it of
the filth of the false Mohammed. And he set up altars, and consecrated it, and he put
bells in the tower so that they could summon the faithful Christians. And the follow-
ing morning, when the Moors were awaiting the muezzin, they heard the bells in the
tower, and the Moors became very sad. King Alphonse learnt of this, and it saddened
his heart, because he had made a declaration that he would never take the main
mosque, and this had been agreed with the Moors. And in a great rage, the King came
back to Toledo from Sant Fagund [Sahagun] in three days, and he wanted to burn the
Queen and the archbishop; and everyone in Toledo, whether grandees or commoners,
men or women, all went out to receive the King in Campo de Monga. And when the
King saw everyone gathered together in this manner, he thought that they would
make a complaint about the mosque, and before they spoke, the King said to the
Moors: They have not plucked out one of your eyes, but one of mine, because they
have shattered the truth that I had never betrayed until now. From here on I cannot
say that I am truthful, nor praise myself as such. But it is up to me to avenge both you
and me. But the Moors, being wise and astute, feigned rage and began to wail and
raise their voices and beg for mercy from the King and that he should hear them out.
And the King reined in his horse and stood before them and the Moors said to him:
Lord, we know well that the archbishop is a leader and a prince of your law; and if you,
our lord, were to kill him for what he did to us, then the Christians out of zeal for their
faith would one day kill us, and even if they do not do so during your lifetime, when
you are gone there will be no one to help us. Again, if the Queen were to be killed, all
her relatives and friends would want to harm us and they would bring hardship down
upon us, and after your death they would take their revenge on us. And so it is best for
us to do nothing. And lord, therefore we all ask you to be merciful and that you par-
don the Queen and the archbishop, and that you rescind the oath you swore and the
warrant you issued. And when the King heard this he felt much happier and his rage
turned to pleasure, because he could obtain the mosque without breaking the honour
of his word or prejudicing the homage he was paid. And so he entered Toledo joyful
and at peace.”®

According to this account, after the representatives of Toledo’s Muslim community
accepted the situation as inevitable and asked the King not to return the building
to its original Islamic state, Alphonse VI was therefore happy with the outcome.
Jiménez de Rada’s retrospective vision of events not only saved the monarch’s sense

77 For example, the section is found in the manuscript copy that belonged to the Marquis of Tarifa
and is kept in the library of the University of Seville.
78 Translated from Jiménez de Rada’s medieval Spanish version in Hinojosa, Continuacién, Book 6,
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of honour from being tarnished, it also emphasized how the conversion of the
building into a Christian temple was in fact a just decision. Preserving and appro-
priating the architecture of the vanquished also showed the monarch as victor and
turned the building, in its new role, into a potent and advantageous symbol.
Jiménez de Rada established a medieval model where appreciation of a building’s
monumental value was dependent on its perception as a trophy for the Crown, in
the search for symbolic weapons in the conflict against Islam. As Jiménez de Rada
himself no doubt knew, the converted mosque had become an architectural totem
in the context of confrontation with the Almoravids, both as an interior devotional
space to pray during the defence of Toledo, and as an exterior space for triumphal
entry after the Christian victory.”® As we will see, Jiménez de Rada continued the
practice of using mosques as symbolic war trophies, arguing that the mosques that
stood in the cities conquered in his own day, in the early thirteenth century, should
likewise be appropriated. An adviser to Ferdinand III of Castile, he was directly
involved in the maintenance and conversion of Islamic temples following the cap-
ture of Jaén and Cérdoba—also recounted in his chronicle—and although he died
shortly before the capture of Seville, the symbolic and historiographical process
which he helped define was followed.

Jiménez de Rada’s account may therefore be considered a key text in negotiating
the symbolic value of the mosques of Toledo and Andalusia. We know, however,
that while he was promoting the conservation of recently conquered Islamic tem-
ples in the Guadalquivir valley in his role as archbishop of Toledo and political
advisor and writer, he was at the same time actively participating in the destruction
of his own city’s mosque and its replacement with a Gothic church that embodied
a new model of triumphal memory that has been thoroughly researched by Tom
Nickson.®® Jiménez de Rada himself recounted, though much more briefly, the
laying of the first stone of this new temple.8! Crénica latina de los Reyes de Castilla
(Crdnica de Fernando III), written by someone close to Jiménez de Rada, probably
Bishop Juan de Soria, redrafted and extended his text to provide a fictional anec-
dote about the sovereign and archbishop walking through the mosque that had
been converted into Toledo Cathedral. According to the 1516 edition of this text,
during that stroll:

Observing the building, they thought the fabric looked old and worn [0bra antigual:
and with this in mind, by the grace of God, he [the archbishop] went to the King with
the intention of building a new church, because the present one was made in the
Moorish style [hecha ala moriscal and had been left untouched since the city was won
from the Moors: and he reminded the King that, by richly renovating the holy temple
he had been given on overcoming the Moors, he would be doing a good deed in the
eyes of God, who had both returned his kingdoms to him and extended them,

and given him victory and riches in his war against the Moors, the enemies of his
holy faith.82
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Why would the same chronicle, which followed Jiménez de Rada’s model by placing
an empbhasis on the architectural magnificence of Cérdoba Mosque and equally
praised the mosque of Seville, view a building in the Islamic style as a problem,
describing it as an old fabric rather than as an antiquity? In the seventeenth
century, forger Jerénimo Romdn de la Higuera interpreted this to mean that
Ferdinand III thought it ‘indecent” that a Christian temple of such relevance and
tradition as that of Toledo ‘should be built in the form of a mosque and in the
style of the Moors’.8? However, in my opinion, the key issue was not so much the
unsuitability of the Toledan temple as the archbishop’s ambition to erect a monu-
mental building. The conquest of Cérdoba and the proximity of Seville meant
that Toledo Mosque had lost its relevance as a war trophy, especially in compari-
son to other exemplary buildings captured in these cities. Moreover, Juan Gémez
Bravo, drawing on his own reading of Jiménez de Rada in early-eighteenth-century
Cérdoba, recounted how the archbishop and the King had decided to preserve
the Andalusian mosques following the classical example of Emperor Honorius’s
treatment of pagan temples. They chose ‘not to extinguish the memory of super-
stition’ that formed the ‘public adornment’ of cities, and therefore ‘no problem
was made in Spain about the dedication of mosques for divine worship; and in
Cérdoba the grandest and most magnificent of these was made into a cathedral’.84
For Jiménez de Rada, whose main aim was to establish primacy of the Spanish
Church in Toledo, the question was a fundamental one because it concerned the
symbolic legitimacy of his own archbishopric.®> The conservation of the mosque
had been politically expedient in the Toledo of 1085, as it was in Cdrdoba in
1236 and Seville in 1248, but with the prospect of the imminent conquest of the
latter two cities, it ceased to be so in Toledo. Despite Romdn de la Higuera’s sev-
enteenth-century interpretation, the crux of this issue could not only be addressed
in terms of hybridity or cultural homogeneity. Although all three temples were
examples of Islamic architecture, Toledo’s historic mosque was a much less mag-
nificent example than the River Guadalquivir mosques. Hence the need to create
a new building of greater architectural significance, which befitted its role as
Spain’s principal Christian temple. The proud Christian architecture of Toledo’s
new cathedral was neither incompatible with the presence of formal elements of
Islamic origin nor with the display of flags and treasured objects taken from the
Muslims as spoils of war.8¢ It is worth remembering that Jiménez de Rada, like
other members of the clergy, noblemen, and monarchs of his time, asked to be
buried in Arab fabrics.

The Toledan case study reveals how arguments for the use of Islamic architecture
as war trophies were dependent on two fundamental elements. Firstly, the location
of the frontier was highly significant: as it advanced, the cultural capital of historic
Islamic buildings in what became safe Christian territory diminished.®” Secondly,

85 Romdn de la Higuera, Historia, p. 91v. 84 Goémez Bravo, Catdlogo, 1, p. 248.

85 Nickson, Toledo, pp. 45, 77; Linehan, History, pp. 313ff. On ecclesiastical primacy in early
modern historiography, see Martinez Gil, ‘De civitas’, p. 361.

86 Nickson, Zoledo, pp. 89, 115, 12711 87 Buresi, ‘Les conversions’, p. 349.
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and more importantly, as we have seen, a building’s significance as a war trophy
was only sustainable over time for the most singularly relevant buildings, namely
those considered to have indisputable monumental status. It was for this reason
that the major works of architecture in Cérdoba, Seville, and Granada were left
standing, although they too underwent major transformations when perceptions
shifted regarding their symbolic value as war trophies.88 Cérdoba Mosque was par-
tially destroyed, but most of the building and its appearance were deliberately
preserved. In Seville, all that was left standing was the courtyard and the tower,
although the latter was undoubtedly the most celebrated element of the building.
The Alhambra underwent a minor partial demolition to enable the construction of
the new Renaissance palace of Charles V, but remained the best example of the
magnificence of Islamic architecture in the Iberian Peninsula.

Not long after the end of Islamic rule, most of the architectural legacy of
al-Andalus had disappeared. The majority of non-religious architecture had gradually
been demolished, dying what could be termed a natural death, as this was inherent
to urban transformation. Mosques, which, as we have seen, were a key conquest
trophy with a more distinctive architectural form, were demolished for a variety
of reasons, ranging from the practicalities dictated by the needs of the liturgy or
of larger congregations, to a desire to emulate new, emerging architectural forms
and styles.®? Eventually, in the reign of Alphonse VI, orders were given for the
systematic destruction of secondary mosques.”® After Toledo Cathedral was des-
troyed, a wave of further demolitions took place in Castile, Aragon, and Portugal.
In Valencia, as Amadeo Serra has discussed, James I of Aragon began a programme
of replacing mosques with new temples. Pascal Buresi has recorded how the same
sovereign wrote a letter to Huesca Cathedral in 1274, exerting pressure to replace
the old mosque with an ‘honest’ cathedral, using the phrase ‘modum ecclesiarum
more christiano constructarunt’.®' On this occasion he referred to a building that
had been converted to Christianity in 1097 amidst praise for its architecture.®? In
the more recently conquered Andalusia, all mosques were initially preserved, but
within a few decades they were largely replaced with Gothic temples (along with
some secondary elements of Islamic ornamentation). Only the A/jama mosques of
Jaén, Cérdoba, and Seville remained, although at the turn of the fifteenth century
it was decided that the first and the last be demolished in order to raise Gothic
buildings on their sites. The minarets of these new cathedrals were initially main-
tained as steeples, but the Jaén minaret was eventually replaced as part of a full
refurbishment in the early seventeenth century, leaving only Seville’s.?® The process
was similar in Murcia following its conquest by Alphonse X.%% After Granada was

88 Suberbiola, ‘El ocaso’; Almagro, ‘De mezquita,, p. 40.

89 A paradigmatic example is the royal Nasrid Mosque: protected, threatened with demolition, and
finally left to fall into disrepair. Marfas, ‘Haz y envés’, p. 108.

90 Harris, ‘Mosque’, p. 159.

1 Buresi, ‘Les conversions’, p. 348. See also Serra, ‘Convivencia, p. 50.

92 Harris, ‘Mosque’, p. 166.

93 See Valor and Montes, ‘De Mezquitas’; Morales, ‘Quien’; Crites, ‘Churches’; Jédar, ‘De la
aljama’; Alonso, ‘La catedral’.

4 Calvo Capilla, ‘Et las’.
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captured, the destruction process recurred in eastern Andalusia. The terms of the
1491 surrender had included an exceptional clause on the maintenance of Islamic
worship in mosques. But by 1500, the situation had changed, as Cardinal Cisneros
demonstrated when he wrote: ‘All the mosques are churches, and mass and canon-
ical prayers are said in them.”®> Once again, it was not long before all the mosques
across the Peninsula, including the Aljamas of Granada, Almeria, and Mdlaga, were
totally or partially demolished and gradually replaced with Christian buildings.”®
Writing in the late sixteenth and early seventeenth centuries, Juan de Mariana
described the remains of old Granada Mosque that were still visible and in use as
‘built in a coarse manner’, unlike the new cathedral replacing it, which was ‘a first-class
work, built on the same site’.9” Except for Cérdoba, all the Afjama mosques
that went on to become cathedrals were demolished several years after their con-
version and replaced with Gothic or Renaissance basilicas. Only a handful of the
dozens of rural and neighbourhood converted mosques survived, such as Toledo’s
Bab al Mardum.®

In a parallel process that has been commented on by a number of authors, after
the 1570s, in the turbulent wake of the Morisco uprising, other buildings and
urban remains were either eliminated or their Islamic origin effaced. A key example
of this was the erosion of inscriptions. In 1575, the remaining Arabic inscriptions
in Toledo were replaced with Visigothic ones at the same time as Granada’s Moriscos
were being forcibly settled in the city.”® The destruction of buildings that had
either lost their symbolic value as war trophies, or failed to gain recognition as
cultural monuments was seen as conscious intervention in the city’s cultural
memory, as depicted by local sources, which reveal just how widespread this view
was. Rodrigo Caro, for instance, justified the destruction of the Afjama Mosque of
Seville as a victor’s prerogative derived from the tradition of universal politics;
Gaspar Escolano argued that the replacement of the Valencian temple by James I
was because ‘the King [was] offended by vestiges of the Mohammedans carved into
the walls of the new temple, which clashed with the Christian elements’; and Dean
Martinez de Mazas explained the demolition of the ancient mosque in Jaén as a
Bishop Biedma’s decision to ‘destroy any record of them [the Moors]’.1%°

As Victor Nieto and Fernando Marfas have pointed out, the construction of
myths around these exemplary architectural sites was related, in a contradictory

95 Letter from Cardinal Cisneros to the chapter of Toledo Cathedral (16/01/1500). Pereda, Las
imdgenes, p. 291, and ‘Palladia’, p. 209.

96 Suberbiola, ‘El ocaso’. 7 Mariana, Historiae, (quoted from 1623), II, p. 398.

98 Epalza, ‘Mutaciones’; Calvo Capilla, ‘La mezquita’.

99 Marfas, ‘Haz y envés’, p. 109; Rodriguez and Souto, ‘De Almanzor’; Martinez Gil, ‘De civitas’,
p. 342; Morén, La memoria, p. 263. The account of this substitution is provided in Pisa, Descripcidn,
p- 21r. In a completely inverse sense, Mdrmol also recounted the destruction of the Arabic inscriptions
in Granada’s Albaicin and Alcazaba by the Moriscos themselves in 1526. Mdrmol Carvajal, Rebelion,
pp. 4v ff.

100 Escolano, Década, col. 892; Martinez de Mazas, Retrato, p. 170. Recently it has been suggested
that Jaén’s mosque had already been converted into a cathedral when it was destroyed as part of the
conflict that raged along the frontier, rather than having been demolished for symbolic reasons. Jédar,
‘De la aljama’.
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manner, to the ideological submission of the vanquished.!°! The fact that Cérdobas
mosque, Seville’s Giralda tower, and Granada’s Alhambra received legal protection
and that maintenance work was undertaken by the sovereigns themselves demon-
strates a clear interest in their conservation, but also reveals the tensions generated
by and vested interests in the destruction of Islamic architecture that made these
measures necessary. Over the period dealt with here, a complex position developed
that arose from a process of ideological compromise. On the one hand, this con-
cerned policies designed to conserve or transform the buildings, which, as has been
discussed, involved a gradual destruction process that only spared architecture
considered exemplary. On the other, this debate developed through the literary
recording and representation of these actions, which was concerned primarily with
communicating the architectural memory of the Islamic past through strategies
that justified the acts of destruction and negotiated the intellectual appropriation
of the buildings that were conserved.

101 Nieto, ‘El mito’, pp. 134ff; Marfas, ‘Haz y envés’, pp. 105ff. See also Cdmara, Arquitectura,
pp- 26fF.
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Islamic Monuments as Christian Trophies

Rodrigo Jiménez de Rada’s account of the conversion of Toledo Mosque into a
Christian church is important, not only for the information it yields about the city,
buct for its relationship with the Cérdoba (1236) and Seville (1248) offensives and
the narratives these generated. Archbishop Jiménez de Rada, a major political figure
during the reign of Ferdinand III, the Castilian king who seized both cities, also
retold the taking of Cérdoba and strongly influenced the chronicle of the capture
of Seville. In contrast to the conquests of Toledo and Granada, where surrender
treaties allowed a large proportion of the Muslim population to remain in the city
and continue practising their religion in the Aljjama mosques, in Cérdoba and
Seville nearly all the Muslim population was expelled. This smoothed the way
for the immediate conversion of all places of worship—A/jama and secondary
mosques—into churches.! Thus, the temples played a double role as icons symbolizing
change and as headquarters for the new administrative and religious organization
of the cities. Heather Ecker has seen a colonial model of urban occupation in
both roles.?

Significantly, in the case of Cérdoba and Seville, the Christian takeover of
mosques became the symbolic focus in chronicles and was reported as the reason
and primary aim of the conquest, rather than a consequence of victory.®> The
cleansing of mosques was also a demonstration of Christianity’s superiority as the
true faith, which justified the conquest and appropriation of the buildings erected
by the infidels. By establishing this procedure in his chronicle, Jiménez de Rada
gave Cdrdoba a unique role. Whereas his accounts of the seizure of other towns,
such as Mérida, Badajoz, Ubeda, or Baeza, were limited to very brief notes contain-
ing no information whatever about the management of their architectural heritage,
in the case of Cérdoba, he reported the conversion of the mosque as the chief
event. He first used this pattern in his account of Alphonse VII’s brief occupation
of the city. He followed the same method later, in his more detailed description of
Ferdinand IIT’s conclusive victory in the thirteenth century. In both cases, the
mosque’s conversion was the only event he reported in relation to the change of
sovereignty in the capital. Additionally, as in the Seville and Toledo chronicles, he

1 See Catlos, Muslims, pp. 163ff.

2 Ecker, ‘How to’. See also Calvo Capilla, ‘Et las’; Lled, ‘De mezquitas’; Pick, Conflict, pp. 211F.

3 Buresi, ‘Les conversions’, p. 343.

4 Jiménez de Rada, De Rebus, Book 7, Chapter 8, (ed. 1545) p. 62v; Hinojosa, Continuacién, (ed.
1893) p. 432.
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ignored minor temples, limiting his account to the Afjama mosques as the focus
of symbolic meaning.

In medieval sources of this kind, reports of urban conquests recorded the ritual
transformation of mosques through a purification ceremony that included cere-
monial cleansing, consecrating the high altar during the first Mass, and furnishing
the church with ornaments donated by the sovereign to emphasize the Crown’s
religious patronage.® This explains the cult status acquired by Ferdinand III in
Seville’s cathedral and former mosque, the most striking instance of the outcome
of this ritual.”

Jiménez de Rada’s focus on Cérdoba’s Aljama Mosque can be partly explained
by reference to the building’s significance in itself, as well as to its reputation as one
of the foremost temples in the Islamic world and one of the most outstanding
monuments in the Western Mediterranean. Historia Arabum, also written by the
archbishop of Toledo, acknowledged its superiority: ‘In the Arab year 169, Cérdoba
Mosque was built as a prerogative to surpass all other mosques built by the Arabs.”®
The ‘strange and famous building’ that Ambrosio de Morales referred to in the last
third of the sixteenth century had been held in high esteem for several hundred
years. During the Middle Ages, encomiastic descriptions of the mosque were
frequent, such as the account written by the geographer al-Idrisi in 1154. His careful
description begins by asserting that ‘among all Islamic mosques, none can match
its architectural beauty and the greatness of its proportions and ornament’. He went
on to praise its various features, such as the ¢ibla, whose ‘beauty and elegance are
indescribable and whose solidity exceeds everything that human intelligence can
conceive as most perfect’.” The mosque’s fame was not only literary: at the time of
the Christian conquest, it was, at first sight, the most impressive building in the
Peninsula. Its large surface area and its luxurious interior ornamentation were
remarked upon in comparison with Christian cathedrals, from Santiago de
Compostela’s Romanesque fabric to the old mosque of Toledo. Until the Alhambra
was built in Granada, the only Islamic building that could compete in magnificence
with Cérdoba Mosque was the Aljama of Seville, whose tower was likewise viewed
as a peerless wonder.

Public recognition of the building’s significance naturally increased its symbolic
value in the context of the conquest, but events also enhanced its status. In Jiménez
de Rada’s wide-ranging history of Spain, the conquests of Toledo and Cérdoba
stood out as two particularly important episodes. Indeed, the taking of Cérdoba
was the virtual climax of Rada’s narrative, which came to a halt on the author’s
death, some time before the siege of Seville. Given Seville’s status as the other great

> See Nieto, Historia, pp. 61ff; Costas, Fernando, pp. 40ff; Ecker, “The Great, p. 118; Crites,
‘Churches’, p. 397.

¢ On the medieval roots of the ritual see Buresi, ‘Les conversions’, pp. 338ff; O’Callaghan,
Reconquest, pp. 204ft.

7 On Seville, see Laguna, ‘La Aljama’, ‘Una capilla’, and ‘Devociones’; Crites, ‘Churches’. On Jaime
I and Valencia see Remensnyder, “The Colonizatior’, p. 196.

8 Jiménez de Rada, Historia Arabum, Book 18, Chapter 60, (ed. 1993) p. 34.

® Garcia Mercadal, Vigjes, 1, pp. 169ff. See Rubiera, La arquitectura, pp. 109ff; Pérez Sdez,
‘Cérdoba, pp. 271F.
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Visigothic seat in the Peninsula, it would undoubtedly have been very convenient
for the general aims of the chronicle to include it. However, since the book ends
abruptly at Cérdoba, a direct connection between this city and Toledo was unin-
tentionally created which had considerable influence on later historiography.
Toledo was the former Visigothic capital, which had been recovered from the
Muslims as Spain’s prime archiepiscopal see. Cérdoba was the former Umayyad
capital and therefore a symbol of Islamic domination. The two conquests linked
Ferdinand III and Alphonse VI together, foretold the recovery of the whole
Peninsula, and added considerable symbolic weight to Castile’s new Hispanic
monarchy project. The parallel conversion of both mosques turned this cultural
legacy into visible architectural trophies. The relationship between the two cities,
together with the symbolic vindication implied by the appropriation of their
temples, also furthered the chronicler’s personal interests. As the archbishop of
Toledo directly involved in replacing the old mosque with a Gothic cathedral,
Jiménez de Rada was unable to express a favourable opinion on the value of the
building he was knocking down in his own city. But as the frontier advanced, he
was able to use Cérdoba Mosque as an example in order to vindicate the value of
these monuments as trophies gained in conquest. This was the underlying idea
behind his chronicle.

In the first place, Jiménez de Rada described in minute detail the purification
ceremony held in the mosque:

Once King Ferdinand had taken Cérdoba, Juan, bishop of Osma and king’s chancellor,
and Gonzalo, bishop of Cuenca, Domingo, bishop of Baeza, Adamo, bishop of Plasencia,
and Sancho, bishop of Coria, entered the Cérdoba Mosque, which was the best and
largest in all Andalusia, and the bishop of Osma, acting on behalf of Archbishop
Rodrigo, who was at the Pope’s court in Rome, cleansed it of Mohammed’s dirt,
poured holy water all over it, turned it into a church and raised its high altar to the
glory of St Mary and he said solemn Mass and preached to the people, and King
Ferdinand endowed the church with an appropriate dowry.

He then went on to explain that the bells which had been purloined by al-Mansur
were returned to Santiago Cathedral:

And because, in order to insult our faith and bring dishonour on Christendom,
al-Mansur had the bells carried from Santiago to Cérdoba and placed in the mosque
to be used as lamps, so King Ferdinand had the same bells carried back from Cérdoba
to Santiago with all the other things that he found there. And as al-Mansur had
made Christians carry them to Cérdoba, so King Ferdinand had Moors carry them
back again.!®

The purification ceremony was the most direct way to show the world that the
political and religious situation had changed. Cancelling out Al-Mansur’s plunder,
represented by the bells, signalled a major landmark in Jiménez de Rada’s discourse
on Spanish history. Evidence of this is the fact that, when the text was edited for print,

10 Jiménez de Rada, De Rebus, (ed. 1545) p. 84r; Hinojosa, Continuacién, Book 9, Chapter 19,
(ed. 1893) p. 507.
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this episode featured as the title of the chapter dedicated to the conversion of the
mosque. As mentioned above, bells were one of Christendom’s identity symbols in
accounts of the conquest. Their restitution connected Cérdoba Mosque to Santiago
Cathedral, which, like Toledo, was one of the most significant Christian sites in the
Peninsula. It also gave even greater emphasis to the mosque’s value as a trophy.

Echoes of the story of Cérdoba’s conquest repeatedly crop up in the following
centuries. In some cases, the narrative is transferred to the north of Africa as an
extension of the notion of restoration.!! Revealingly, the 1516 edition of the
Crénica latina de los Reyes de Castilla (Crénica de Fernando I1I) attempted to con-
dense the different aspects of that event in the form of an illustration showing
the clerics, who have received the mosque from the king in order to turn it into
a cathedral, as they hand the bells over to the king, who will have them returned
to Galicia.l?

Both the cleansing and the restitution of the bells had a clear reading. Taking
possession of the temple and returning the bells implied a restoration that was not
in conflict either with history or with the building’s Islamic forms.

Jiménez de Rada’s historiographical project was immediately prolonged in various
chronicles dating from the second half of the thirteenth century, after the conquest
of Seville, which was the largest city south of Toledo and far more significant in
demographic, economic, and political terms than the old Umayyad Cérdoba. Its
seizure was recorded in the epilogue to Jiménez de Rada’s De rebus Hispaniae (Historia
Gothica), written by Gonzalo de Hinojosa, bishop of Burgos, in the Crénica latina de
los Reyes de Castilla, and also in the Estoria de Espana edited by King Alphonse X the
Wise, which should be viewed as a long-term, wide-ranging collective enterprise.!?
In these texts, Seville marked the culmination of a string of conquests and delivered
a very substantial trophy that symbolically closed the cycle until the conquest of
Granada some 250 years later.

Naturally, the narrative sequence Toledo—Cdrdoba—Seville had a parallel devel-
opment in the context of the appropriation of religious buildings and its reporting,.
The chronicles opened by explaining the initial hesitation in Toledo as to whether
to maintain Muslim worship in the mosque or to convert it to Christianity. They
continued with a categorical defence of the appropriation of Cérdoba Mosque and
of its value as a trophy. In a final turn of the screw, the full narrative was transposed
to Seville, from the purification of the temple to the patronage of the Christian
monarchs. The Crown wished to reinforce the symbolic value of the new trophy
taken in Seville in the face of the Muslims’ petition to have it demolished. The
story goes that the vanquished Muslims wished to ensure that no visible evidence

11 Among others, see Cueva, Aguz, (ed. 1881) p. 104; Torres, Relacidn, p. 23; Morales, Didlogo,
(quoted from 1881) p. 258; Sucesos y cosas, (ed. 1982) pp. 271ff. See Tolan, Sons, pp. 156fF; Martinez
Géngora, Los espacios, pp. 80fF.

12 Soria, Chronica, (ed. 1516) p. 17r. See José Manuel Lucia’s study in the 2008 edition of the
chronicle.

13 See Fraker, The Shape; Martin, Histoires, pp. 123ff; Linehan, History, p. 450; Kagan, Clio,
pp- 22fF.
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Fig. 1. Return of Santiago de Compostella’s bells to Ferdinand III. In Corénica del sancto
rey don Fernando tercero deste nombre (Seville: Jacobo Cromberguer, 1516). Biblioteca
Histérica de la Universidad Complutense de Madrid.
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remained of their dishonour through defeat, by pulling down both mosque and
tower, as may be inferred from Gonzalo de Hinojosa’s additions to Jiménez de
Rada’s work. His commentary on the Christians’ appropriation of the mosque is
limited to a passing remark to the effect that, some time after the conquest, ‘the
King had not yet heard Mass in it because he was waiting for the archbishops and
bishops to cleanse it’. He did, however, linger on the old characterization of Muslims
as a destructive people and on the protection of the tower by Ferdinand III and
his son Alphonse X. According to his account, in the capitulations:

The Moors asked that the surrender treaty include permission to demolish the mosque.
And King Ferdinand replied that they ask his son, Prince Alphonse, and so they asked
Prince Alphonse, who replied that if they so much as knocked down a tile off the roof,
he would cut the throats of all the Moors in Seville. And they replied that if they
knocked down the tower King Ferdinand would build another. And the King sent
them back to Prince Alphonse. And the Prince told them that if they so much as
removed one brick from the top of the tower, not a single Moorish man or woman
would be left alive in Seville.!4

As sanctioned by the laws of Alphonse X, the King was exercising his property
rights over conquered temples.!> The story of the protection of Seville’s tower by
Ferdinand III and Alphonse X was a ubiquitous cliché in all chronicles written
around that time. It reappeared on a regular basis throughout the Early Modern
Period, and is commonly referred to even today. This is the clearest evidence we
have of the staying power of the medieval notion of Islamic monuments as trophies
of conquest. It looks clear that the monarchs were genuinely committed to ensuring
the preservation of the mosques of Cérdoba and Seville so as to benefit from their
symbolic value. Alphonse X had repairs made to the old Afjama in Cérdoba and had
adjacent shops removed to enhance the exterior.’® He supervised the religious trans-
formation of Seville Mosque as the city became one of the Crown’s major political
centres. As a result, from our viewpoint, the building became a singularly interest-
ing space due to the cultural hybridity resulting from its consolidation as a royal
burial place, its close attachment to the Crown, devotion to the statue known as
Virgen de los Reyes (Our Lady of the Kings, who had allegedly accompanied the
monarchs in the conquest), and the budding cult of Ferdinand III.!7 As in Toledo,
the Islamic fabric of Seville Mosque was eventually demolished to make way for a
new Gothic cathedral with loftier architectural aspirations. The minaret, however,
was kept so as to profit from its privileged symbolic standing, and the memory of
the conquering sovereign was preserved in the new temple.

Among Seville’s buildings, the minaret had for centuries been the most con-
spicuous. Minarets usually had a significant role in the symbolism of conquest.

14 Hinojosa, Continuacién, Chapter 235, (ed. 1893) pp. 5-6.

15 Echevarria, The Fortress, p. 173.

16 Nieto, Corpus, 1, pp. 2016fF. See Ecker, “The Great', pp. 121ff.

17" See Laguna, ‘La Aljama, pp. 71ff, ‘Una capilla’, and ‘Devociones’, pp. 132-5; Morales, Metropolis,
‘Quien’, pp. 68ff, and ‘Rey Santo’, pp. 90fF; Rodriguez Moya, ‘Fernando’, pp. 99ff; Almagro, ‘De
mezquita, pp. 31fF Crites, ‘Churches’, pp. 393ff; Jiménez Martin, Anatomia, pp. 95ft.
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When Cérdoba was taken, for instance, it was reported that a cross and the royal
standards were placed on the mosque’s minaret.'® Thanks to its sheer size, Seville’s
minaret was commonly regarded with awe and admiration. In addition to recording
the tower’s protection by the Christian sovereigns, Crénica latina de los Reyes de
Castilla and King Alphonse X’s Estoria de Esparia also attempted to register the
wonder that must have been felt by conquerors entering the city. To that end, they
included a description that influenced all subsequent interpretation of this building
as a trophy. The version quoted is from Floridn de Ocampo’s 1541 edition, which
defined early modern reception of the story:

The main tower, which is now the tower of St Mary, has many noble features and size
and beauty and height, being sixty fathoms tall at its widest point, plus four fathoms on
top of that. Moreover, so high and flat and well crafted is its stairway that those who
wish to do so may ride to the very top. In addition, another tower rises eight fathoms
from the top of the main tower and is very well crafted, and on the top of it are four
round apples [bronze balls], one on top of the other, which are such a skilful piece of
work and so large that there cannot be others like them. The one at the top is the
smallest, and then the second, beneath it, is larger. Then follows a third, which is larger
than the second, but the fourth apple is beyond reproach, as it is such a massive piece
of work and of such strange craftsmanship that it is hard to believe. It is carved all over
with channels and the number of channels is twelve, and the width of each channel is
five regular handbreadths. And when it was carried into the city it did not fit through
the gate so that the gates had to be removed and the entrance widened. And when the
sun touches it, it sparkles in the sun’s rays the whole day and longer.'®

This description is revealing from its opening words: the tower ‘which is now
the tower of St Mary’ had been Christianized. This had made it possible to turn it
into a victory symbol and to point out its ‘noble features and size and beauty’ in
triumphant mode. Of these noble features, ‘height’ has been the main ingredient
since the reign of Alphonse X. Awestricken perception prevailed throughout
the Early Modern Period, as there was nothing in the cities of the Peninsula
that could compare to the tower’s visual supremacy over the surrounding town
houses.2® This explains the writer’s stress on apparently anecdotal details such as
the possibility of climbing to the top on horseback. The description also featured
an interest in the skills of the Giralda’s builders, which is in marked contrast to
later generalized criticism, as will be seen below, of the Arabs’ ‘barbarous’ nature
and ignorance of Vitruvius. The tower’s Islamic authorship was a serious issue from
the earliest references.

It is clear, then, that the initial thirteenth-century reading of Islamic monuments as
trophies was based on remembrance of their otherness. These buildings stood for
victory over the other, and therefore it was important to underline their alien
nature. The Christian appropriation of Cérdoba Mosque only required a religious
cleansing ceremony, without recourse to further strategies to reassign its meaning.

18 This event was widely reported in other sources such as Bleda, Cordnica, p. 432 and Romdn de
la Higuera, Historia, pp. 113ff.
19 Alphonse X, Primera, (ed. 1541) p. 425. 20 Lled, ‘El pasado’, p. 122.
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Likewise, the architectural greatness of Seville’s tower was readily acknowledged,
obviating the need for reinterpretation through genealogical or martyrological nar-
ratives. Despite the various changes of meaning that were gradually incorporated
in later times, and which shall be reviewed in later chapters, the perpetuation of the
notion of trophy is particularly clear in political history writing during the Early
Modern Period.?! With some specific variations in focus, it may be said that
Islamic buildings continued to have a presence in the standardized account of
urban conquest, where the consecration of the great mosque as a Christian temple
and as a trophy had pride of place.?? As we know, Jiménez de Rada’s De Rebus
Hispaniae (Historia Gothica) and other coetaneous chronicles, such as that of
Ferdinand III, were printed in the sixteenth century and had a momentous impact
at the time. Four hundred years after Jiménez de Rada’s original writing, Ambrosio
de Morales—who had copied Rada’s text by hand—FEsteban de Garibay, and Juan
de Mariana followed his account of the conquests of Toledo and Cérdoba almost
word for word. As an example, the main changes Mariana introduced to the nar-
rative of the conversion of Toledo Mosque emphasized the event with extended
descriptions of the atmosphere and added dramatism to make it more attractive.??
In Cérdoba, Garibay and Mariana expressed slight misgivings about Islam, but
nevertheless insisted on the building’s superiority and included the purification
story and the anecdote of the bells.4

With regard to Seville, the description included in Alphonse X’s Estoria de
Espana became a template, like Jiménez de Radas had done before. The text
was routinely used as an illustration of the city’s condition at the time of the
conquest. Mariana preserved the idea, adding a certain emphasis on the symbolic
Christianization of the tower, which was in progress at the time.?

Mariana’s enhancements were intensified in other literary genres. Urban eulogies
and local histories from the sixteenth and seventeenth centuries introduced some
interesting variations on the interpretation of otherness with reference to Islamic
trophies. As will be seen below, on the one hand descriptions favoured a patrimo-
nial discourse that focused on shared heritage, glossing over the original religion of
each monument. On the other hand, local histories written, by and large, from the
second half of the sixteenth century onwards were more inclined to reuse the
strategies of antiquarian and religious literature in order to promote the genea-
logical appropriation of the temples by defending their Christian origin. Medieval

21 Jiménez de Rada’s version was also perpetuated in numerous short references in other books such
as Bleda’s history of the Muslim kings, or in local texts on other Spanish cities without a significant
Muslim past, such as the history of Plasencia by Fray Alonso Ferndndez. Bleda, Cordnica, p. 432;
Fernandez, Historia, p. 35.

22 See for instance, Escolano, Década, col. 892.

23 Mariana, Historiae, (quoted from 1623), 1, p. 441.

24 Garibay, Los XL, (quoted from 1628), I, p. 66, I1, p. 182, IV, p. 270; Mariana, Historiae, (quoted
from 1623), I, pp. 609-10.

25 While Garibay curiously ignored the tower, Mariana proclaimed it as the foremost monument
in the city. His references to the new paintings on the tower walls referred to the programme of symbolic
Christianization that the cathedral chapter had promoted. Garibay, Los XL, (quoted from 1628), II,
p- 193; Mariana, Historiae, (quoted from 1623), I, p. 628.



Islamic Monuments as Christian Trophies 57

Morisco buildings inspired such bewilderment that they yielded no homogencous
interpretation. For instance, Rodrigo Caro combined a literal copy of Alphonse X’s
description, expressing the admiration felt in the presence of such a marvel
as this local icon, with a new dual antiquarian-religious interpretation of the
building.?® At any rate, it can be argued that the discourse derived from Jiménez
de Rada’s writings was ubiquitous throughout the sixteenth and seventeenth
centuries. Rather than erasing its content, the changes made to the buildings
tended to incorporate new readings, and in Granada, the last of these additions
to the Christian Crown, which would continue to be home to a substantial
Morisco population for many years to come, the triumphal reading endured
with greater vigour.

POST-WAR MEMORABILIA

With the conquest of Granada in 1492, the Castilian Crown took possession of the
last Islamic kingdom in the Peninsula and of the ultimate trophy. Given the events
in Cérdoba and Seville, the occupation of Granada predictably involved the con-
version of the main mosque into a cathedral. This process had become habitual by
then and was subsequently highlighted in the chronicles. Evidence of this is the
wide circulation enjoyed by written accounts of a specific incident that occurred
during the siege of Granada: Herndn Pérez del Pulgar’s incursion in 1490, a year
before the city’s surrender.?” According to various sources, the soldier entered
Granada by stealth, unsuccessfully tried to set fire to the Afjama building, and left
a note on the main door demanding its conversion:

Ave Maria. Bear witness to the capture I hereby effect in the name of the King and
Queen and to my pledge to return and rescue the Virgin Mary, who is now a prisoner
amongst infidels.?®

In the event, the Granada victory performance could not be staged in the mosque.
The surrender terms agreed in 1491 followed the old medieval model applied
in Toledo, which established that Muslims would be allowed to ‘live according to
their law’, that ‘the removal of their mosques, towers, or muezzins would not be
permitted’, and that ‘Christians would not be allowed in Moorish mosques’. These
allowances were offset by the first clause in the capitulation treaty, which announced
the city’s handover and whose opening lines were a detailed account of the takeover
of the Alhambra fortress.?® Hence, although the circumstances surrounding the
treaty forced a change of venue, it had positive consequences from a symbolic point
of view. The conquest of Granada implied taking possession of the exceptional

26 Caro, Antigiiedades, p. 47v.

27 This story was still in circulation in 1659 when Francois Bertaut visited the remains of the
mosque converted into a cathedral. He was shown the alleged site of Pulgar’s epic action. Bertaut,
Journal, (quoted from 1682) p. 94.

28 For other sources of this event see Villa-Real, Herndn.

29 On the surrender of Granada see Harvey, Islamic, pp. 314ff; Poutrin, ‘Mudéjares’, pp. 11fF.
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architectural legacy of the Alhambra, which was well known on the Christian side
of the border. Like Mdlaga Mosque a few years eatlier, the great Granada Mosque
was found to be more modest than its counterparts in Cérdoba and Seville.3°
On the other hand, the palace formed by the Alhambra and Generalife was very
impressive. Its construction had been closely monitored by the Christian monarchs
and had had a strong impact on Castilian sumptuary architecture.3!

For all these reasons, the various known versions of the taking of Granada
ignored the mosque and transferred the symbolic focus onto the Alhambra. In
every chronicle the episode was summarized in an account of the hoisting of the
Cross ensign, the pennant of St James, and the royal pennant on the highest tower
of the fortress. Of the different texts around at that time, Andrés de Berndldez
offered the fullest version, including the story of how, when Boabdil surrendered
the keys:

King Ferdinand took the keys and gave them to the Queen, and the Queen gave them
to the Prince and the Prince gave them to the Count of Tendilla who, with the Duke
of Escalona, the Marquis of Villena, and many other knights plus 300 men on horse-
back and 2,000 gunners, was ordered to enter the Alhambra and take possession of it,
and they went and entered and seized it and took possession of it high and low, and
they went and entered the tallest tower and on the top of it they displayed first the
standard of Jesus Christ, which was the cross and which the King always carried with
him on campaign, and the King, the Queen, and all their troops bowed down before
the Holy Cross and offered much thanks and praise to our Lord; and the archbishops
and clergymen chanted 7é Deum laudamus; and then those inside displayed the pen-
nant of St James, which the Maestre had brought with his troops and next to it the
royal pennant of King Ferdinand, and the royal kings of arms cried out in loud voices:
Castile, Castile!32

The usual description of the mosque’s conversion was here efficiently replaced
by the visual power of the three Christian pennants flying over the building crown-
ing the city that stood for its Islamic character. The image harked back to the
reports of pennants flying above minarets in previously conquered cities.

The great mosque itself, with the widespread conversion of the Moriscos, was
eventually purified and transformed into a Christian parish church (1500) and,
after the death of Archbishop Hernando de Talavera, into the new cathedral of
Granada (1507). A portion of its Nasrid fabric remained standing for several
decades while the new cathedral’s nave was being built.?® However, testimonies
collected by Antonio Ferndndez Puertas show that it remained out of the limelight
throughout this period. Foreign travellers, such as Hieronymus Miinzer (1494) or

30 For a description of Mdlaga at the time of conquest see Pulgar, Crénica, (ed. 1545) p. 50; Marineus
Siculus, De Hispaniae, (quoted from 1539) p. 175r. Later descriptions in Pacheco, Discription; Morején,
Historia, p. 102. Among other local examples of appreciation of architecture see: Vizquez Rengifo,
Grandezas, pp. 11r ff; San Antonio y Castro, Historia, pp. 102ff.

31 See Ruiz Souza, ‘Castilla y Al-Andalus’, pp. 34ff, ‘Castilla y la libertad’, pp. 135ff, and ‘Los
espacios’, pp. 321

32 Berndldez, Historia, (ed. 1946) pp. 197-9.

33 See Suberbiola, ‘El ocaso’, pp. 315ff; Gaignard, Maures, pp. 67ff. See also Garcia-Arenal, ‘Granada’.
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Francois Bertaut (1659), did not give it a fraction of the attention they lavished on
the fortress and the old Nasrid palaces of the Alhambra.?* In 1596, Cathedral
Canon Pedro Guerra de Lorca declared that it was his duty to set down in writing
the circumstances surrounding the mosque’s conversion, which he had learned by
oral tradition, ‘because historians do not write about it’.>> The primary focus of the
narrative was always the seizure of the Alhambra. The chronicle of the Catholic
Monarchs written by Alonso de Santa Cruz had spread a very similar story to
Berndldezs and, among the general histories of Spain, Garibay’s account had
followed its predecessors almost word for word.3¢ Thus, the Alhambra was seen as
the final item in a long sequence of appropriated cities and monuments.

This view of the Alhambra as the final trophy that marked the end of the restor-
ation of Christian Spain kept its momentum throughout the Early Modern Period
and was particularly relevant within Granada. This was probably helped by the fact
that, for many decades, a large proportion of the local population was of Muslim
origin.?” In 1566, Francisco Nufiez Muley, one of the leaders of the Morisco
community in Granada, wrote a letter to the Crown requesting an end to the regu-
lations that sought to Christianize the cultural habits of the Moriscos, as well as
permission to maintain their traditional practices. The text is very well known
today. One of his arguments was that Morisco customs should be treated as the
Catholic Monarchs and Charles V had wished to treat the Alhambra, preserving
them untouched as a memorial to the greatness of the conquest:

And it was the intention and will of the emperors and Catholic monarchs to protect
the memories of the royal houses of the Alhambra and other such memories so that
they would remain just as they were in the time of the Moorish kings, to make patent
what was won by their Highnesses and thus make it clearer.®

On the side of the cristianos viejos, the influence of the religious and political
confrontation on the triumphal interpretation of Granada’s patrimony is also evident
in Luis de Mdrmol Carvajal’s account of the Morisco uprising written in 1600.
Having fought in the Granada war, spent time in an Algiers gaol, and travelled
around North Africa, Mdrmol, unlike other authors, had first-hand experience of
Islamic civilization.?® His Descripcion general de Aﬁim (1573), which will be revisited
below, offered information about the main Islamic buildings in the Maghreb and
Spain. Later, using a classic historiographical scheme, Mdrmol began his account of
the Morisco war with a description of Granada that contained a long, complimentary
list of Islamic monuments. The text was divided into two parts: an introduction to

34 Miinzer, Itinerarium, pp. 44-8; Bertaut, Journal, (quoted from 1682) p. 93. See Ferndndez-
Puertas, ‘La mezquita, pp. 471F.

35 Guerra de Lorca, Memorias, p. 317v.

36 Santa Cruz, Crdnica, pp. 457-8; Garibay, Los XL, (quoted from 1628), I, p. 673.

37 Coleman, Creating, pp. 12fF; and particularly Soria, Los #ltimos.

38 Garrad, ‘“The Original’, p. 420; Martin, ‘Politica’, pp. 391ff. See Vincent, ‘Las multiples’; Bernabé
Pons, ‘Una visién', pp. 99 Fuchs, Virtual’, and Exotic, pp. 14ff; Perry, The Handless, pp. 21ff, and
‘Memory’, pp. 691t

39 See Garcia Figueras, ‘Espanoles’; Rodriguez Mediano, ‘Luis de’, and ‘Hegira’, pp. 239fF; Castillo
Fernandez, Entre Granada.
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the city’s history consisting of a brief look at the urban environment, including
information on its foundation—which was Hebrew, as will be discussed below—
and descriptions of its most prominent buildings, the Alhambra and Generalife.
His depiction of the Alhambra, the most detailed to date, was based on personal
observation. Mdrmol applied himself particularly to the Comares Hall (or Hall of
the Ambassadors), the Court of the Lions, and the Rauda royal mausoleum. He
paid as much attention to praising the beauty and wealth of the complex as to
explaining the peculiarities of its ornamental and architectural techniques. He
dwelt on numerous details, such as the place where the sovereign gave audience
or the fact that the Comares Hall was named after ‘a very beautiful tower whose
interior was richly carved all over using a very expensive technique, highly valued
among Persians and Syrians, known as comaragia’.4° Mdrmol’s text is very interest-
ing because he combined clear anti-Islamic leanings in his account of the uprising,
with a very appreciative, detailed, and systematic description of Morisco buildings.
This narrative linked M4rmol to the old medieval chronicles and showed that his
thinking harked back to the traditional notion of otherness, albeit couched in
humanist terms.#! Besides Mdrmol’s account, a second history of the Morisco
uprising, written by Diego Hurtado de Mendoza (1627), was published around
the same time. It is interesting to note that Mdrmol, who, as has been said, offered
a very polarized and combative reading with regard to the Moriscos, gave far more
space to describing the magnificence of the Islamic spoils than Hurtado, who
appeared to be far more inclined to compromise. At any rate, the Moriscos’ rebellion
and defeat enhanced contemporary perceptions of the Alhambra as a trophy.

IN PRAISE OF PLUNDER IN HUMANIST GRANADA

The positive reception of the Alhambra by its new Christian masters is well
documented, from the interest shown by the Catholic Monarchs and Charles V in
its architectural preservation, to their appreciation of the Islamic sumptuary model
and the Emperor’s curiosity about the Morisco architecture of his Granadan trophy.
Fernando Marias has noted that Charles V’s Renaissance palace might be inter-
preted as a response, inspired by the respect in which the Nasrid construction was
held.#? The claim that Emperor Charles was trying to compete was defended as
early as the mid seventeenth century by Gaspar Ibdfiez de Segovia, Marquis of
Mondéjar and head of the noble lineage that had been governors of the Alhambra
since the conquest of Granada.? The earliest foreign visitors, from Hieronymus
Miinzer to Antoine de Lalaing and Andrea Navagero, shared this appreciation of
the building in their comments.%* Navagero, for instance, offered a reading of the

40 Mérmol Carvajal, Rebelién, pp. 4v ff. 41 Castillo Ferndndez, Entre Granada, pp. 310

42 Marfas, ‘La casa, pp. 201-22.

43 Ibdfiez de Segovia, Historia, p. 294r. See Garcia-Arenal and Rodriguez Mediano, 7he Orient,
pp- 3091F, (ed. 2013) pp. 3071

44 Miinzer, ltinerarium, pp. 46—7; Navagero, I/ viaggio, pp. 18v ff; Marfas, El largo, pp. 183ff, and
‘La casa’, pp. 209ff.
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Alhambra in classical, or what we might call Vitruvian, terms, but no criticism of
its exotic deviation from classicism can be detected in his writing that could be
constructed as a projection of moral or ideological prejudice. Moreover, he gave
more space to the Alhambra than to any other of the numerous buildings he
described.®> The building was accepted as different, as befitted a trophy that had
been wrenched from the enemy’s hands. At the same time, as has been said, it was
held in high regard: its architectural value appealed to its contemporaries from a
position of equality in the present.

Added to the traditional reading of the taking of Granada as spoils of war which
was handed down in chronicles of the conquest, this event coincided with the
adoption of the humanist perspective in Spanish writing. In the years surrounding
this conquest, chorographical descriptions were evolving towards a model that
understood the symbolic import of urban monuments in classical terms.%® This
environment produced a major transformation in the concept of trophy centred
on Granada. A new kind of relationship between history and geography was created
throughout Europe in which references to antiquity and descriptions of monuments
took centre stage as indicators of the value of cities and kingdoms.*” Before
chronicles of Granada appeared, the first Spanish local descriptions already
offered a clear patrimonial reading. Examples are Jeronimo de Cérdoba’s account of
the old Umayyad capital, unpublished at the time, and Alonso de Proaza’s description
of Valencia, from the early 1500s, which they compared to the wonders of the
ancient world. 4

As Richard Kagan’s research shows, the Spanish geographical tradition repre-
sented in the fifteenth century by Rodrigo Sdnchez de Arévalo and Joan Margarit
underwent a major revision in the sixteenth century by Lucius Marineus Siculus
(c. 1496, 1530, and 1539) and his follower Pedro de Medina (1548).4% Strictly
speaking, the new cosmography was not a historical genre, but it frequently
leaned towards historiography and its descriptions influenced national and local
history writing. Towards the end of the seventeenth century, as noted by the
Sevillian historian Diego Ortiz de Zaiga, it was understood that descriptions of
buildings were ‘inescapable in city histories’.>® The aim of monument descrip-
tions was to bear witness to the symbolic assets of cities. In particular, the brief
words used in medieval chronicles to describe the conquered mosques became
whole paragraphs given over to fulsome praise of temples and palaces. An interesting
outcome was that this literature reinforced the writers’ interest in contemporary
monuments. In Granada, the fact that the Alhambra was seen as a recent trophy
helped to ensure that, in the humanist reading, the building’s description focused
on its current status.

45 Navagero, I/ viaggio, pp. 18v ff. See Brothers, “The Renaissance’, pp. 82ff, 94ff.

46 Kagan, ‘La corografia’.

47 See Hyde, ‘Medieval’, p. 321; Burke, 7he Renaissance, pp. 25ff.

48 Cérdoba, Descriptio; Proaza, Oratio, wi/p (margin indication to ‘Memo. Arabica’). See Gémez
Moreno, Espasia, pp. 2881t

4 Kagan, ‘Arcana’, p. 58. See also Gémez Moreno, Esparia, pp. 282fF; Tate, Ensayos.

>0 Ortiz de Zaniga, Annales, p. 22.
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De laudibus Hispaniae (c. 1496) by Lucius Marineus Siculus is considered
the first humanist geography published in Spain and had considerable impact
on the genre’s subsequent development and on the general image of the Peninsula.
The most widely read versions were a revised edition published in 1533 and its
1539 translation under the title De las cosas memorables de Espaia.>* In addition
to an introduction to the Peninsula’s territory, governance, language, major figures,
and other general matters, Marineus’ eulogy was mainly a historical account that
included descriptions of cities, with comments on their most prominent buildings.
He followed the same pattern in his record of the Catholic Monarchs’ deeds, with
sections dedicated to Cérdoba, Seville, and Granada. The first two of these were
fairly concise, and ignored the architectural evidence of the cities’ Islamic past. The
only monument in Cérdoba he referred to, and then only in passing, was the ‘very
long and beautifully built bridge’. As for Seville, although he mentioned its wall,
the dwellings of its knights, its ‘very large and handsome royal palaces’, and its
‘very large temple’, he did not show any particular interest in its Islamic past.>?

The Granada section explicitly focused on the Nasrid monuments, to which he
paid unprecedented attention. In this case it can be said that the description was
arranged according to a classical structure for urban cosmography that was new in
Spain: it dealt with, in that order, the city’s location, its walls and gates, houses,
main monuments, trade, crops, and, finally, the goodness of the land and climate.
Marineus fixed an important canon of Granada’s merits that was reused by later
commentators as a matter of habit. Even his opening words: ‘Granada nestles
between two hills almost as high as mountains, which are divided and separated by
the Darro river which runs through a valley in the middle—the hills being the
Alhambra and the Albaicin—were almost literally copied or paraphrased by Pedro
de Medina (1548) and Esteban de Garibay (1571) among others. The same applies
to a large portion of the rest of the work, such as his references to the Royal House
within the Alhambra. Local authors also faithfully followed his text.”?

Marineus highlighted seven ‘principal” places in Granada. The top three were the
Alhambra, Generalife, and the Alixares gardens, ‘which I used to call, not without
just cause, luxurious and the delight of kings and queens’. Birrambla square came
in fourth position, the Alcaicerfa market in fifth, in sixth place the Darro river,
and in seventh the orchards that spread over the valley. Out of this list, Marineus
particularly emphasized:

The bright Royal House, excellent in its greatness, form, and workmanship, which
can rightly be said to be a city rather than a house. Because within its walls there is
room for over 40,000 men and it is surrounded and enclosed by buildings and tall,
mighty towers.>4

The importance of this description becomes clearer when compared to those of
other cities in the text. Granada was by far the most renowned kingdom and city.

51

Kagan, Arcana’, p. 58. See also Rummel, ‘Marineo’; Jiménez Calvente, “Teoria’, pp. 203ff.
52 Marineus Siculus, De Hispaniae, (quoted from 1539) p. 162r.

>3 Bermudez de Pedraza, Antigiiedades, p. 15r.

>4 Marineus Siculus, De Hispaniae, (quoted from 1539) p. 170r.
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Its ‘very remarkable things’ were treated more extensively and in far greater detail
than other locations. Generally speaking, this description of Granada and its
Islamic monuments is unique because the time was ripe to inform about a city that
had recently been added to Christendom. It is also clear, however, that Marineus’
insistence on enumerating the city’s wealth, and his vivid assessment of the luxury
and excellence to be found in the royal palaces, sought to undetline the spoils
acquired by the Catholic Monarchs at a time when he was hoping to be appointed
royal chronicler. He was therefore more interested in highlighting the architectural
virtues of the Alhambra, which had been taken by Isabella and Ferdinand, than
such wonders as Cérdoba Mosque or Seville’s tower, which had been conquered by
a remote Ferdinand III. It is also evident that the new descriptive tools provided by
humanism gave the trophy a new dimension. The point was no longer to announce
the Catholic Monarchs’ ownership of the city through the image of pennants
flying above the tower overlooking the city, but to make the scope of their victory
tangible through an expressive description of the monumental assets that had
increased the Crown’s patrimony, putting the finishing touch to the restoration
of Spain.

This humanist perspective of the Granada trophy as a current asset was enhanced
in local adaptations of chorographical descriptions. As stated above, the con-
spicuous attention Mdrmol gave to describing the Alhambra in his account of
the Morisco war reflected the humanist drive in historical literature. Similarly,
Antigiiedades y excelencias de Granada by Francisco Bermutdez de Pedraza (1608),
in a more ambitious approach to the same goal, followed the patrimonial trend
of describing the buildings of al-Andalus as embedded in his readers’ present.
This is very significant because, in my opinion, Bermtdez’s aim in this book
was to communicate that those monuments belonged in the field of excellence
rather than that of antiquity, the latter category being reserved to other remains.
It is true that the historical and religious appropriation of Islamic Granada
through archaeological arguments that linked its vestiges to the city’s Christian
foundation was already present here. But this idea, which later became the focus
of the ecclesiastical history of Granada by the same author published in 1638,
was a secondary issue at this point. As far as Islamic monuments were concerned,
this volume claimed the architectural trophies as patrimony, even though the
argument was framed in a wide-ranging historical background that reached back
to the city’s origins.

As Juan Calatrava has pointed out, Bermudezs first book was structured according
to the traditional pattern in urban descriptions, including an enthusiastic panegyric
of Granada.>> Specifically, the booK’s opening passage was organized as a listing of
the city’s points of interest, such as walls and gates, squares, major monuments,
neighbourhoods, and public buildings, rather than a series of references to the past
of the various urban elements. On the one hand, Bermidez was clearly biased
towards Christian features. Thus, his commentary on the significance of public

35 Calatrava, ‘Contrarreforma’, p. 424. See also Calatrava, ‘Arquitectura’, ‘Encomium’, and ‘Islamic’;
Harris, From Muslim, pp. 60ff.
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architecture opened with Granada Cathedral—which he described as ‘the world’s
eighth wonder” and a better building than [the monastery and royal palace at] San
Lorenzo de El Escorial or St Sophia in Constantinople—followed by a review of other
new buildings, such as the Real Chancillleria (Royal Chancery).”® On the other hand,
he placed Islamic Granada under the conceptual umbrella of monumental heritage.
He underlined the magnificence of the Nasrid palaces, and therefore of their
masters, who were not only infidel monarchs but also builders, such as Abil Hexis,
‘who ruled peacefully in Granada and built Torres Bermejas and other castles’. He
followed Mérmol closely, expanding on his descriptions and the scope of his
eulogy. It is interesting to note that Bermudez playfully attributed ‘the greatness of
its fabric to the likes of Vitruvius’ and ‘the excellence of its paintings to the likes
of Apelles’. Its rich Islamic architecture and Renaissance paintings could only be
explained by recourse to classical references. Bermtdez’s Alhambra came across as
an extraordinary building, containing such wealth that, for example, the Comares
Hall is ‘the best room for a king, be he Catholic, Arabian, or Barbarian’.>” This
style was well suited to the inclusion of anecdotes that emphasized the mythical
nature of the building and placed Bermtdez among the pioneers in the long,
legendary literary tradition of Alhambra stories, including, for instance, Boabdil’s
tears as he gazed at the building on his way to exile, the beheading of the Abencerrages,
and the lewdness of its baths.

Crucially, it seems clear that Bermiadez’s first approach to Islamic construction
cannot be put on the same level as the antiquarian approaches to Cérdoba and
Seville that shall be explored below and that he himself practised in later writings.
Perhaps the most significant element of his narrative was its justification of the
Alhambra using the parameters of humanist urban theory. Bermidez sought to
demonstrate that monuments were architectural machines whose purpose was to
reinforce a city’s political status and, in the process, the Alhambra and the recently
built Royal Chancery appeared together in the commentary as the seats of the city’s
two secular powers, without discriminating between old and new, modern and
all'antica, Nasrid and Castilian buildings.>® In a parallel argument, in his humanist
interpretation of the Alhambra, he compared its exquisite forms with the works of
the likes of Apelles and Vitruvius, and explained their iconography by appealing to
Flavius Vegetius and Cicero, to the detriment of more obvious Islamic sources.>®

Finally, and this was a very common trait in descriptions of Granada dating from
that period, Bermudez also promoted an interpretation of buildings and landscape
that today would be called anthropological. Like other authors before him, from
Hieronymus Miinzer to Luis de Mdrmol, he was interested in the customs of the
Muslim population, in the commercial activity of the Alcaicerfa, and in the people
and wealth of the Albaicin neighbourhood. He emphasized their divergent aspects,

>6 Bermudez de Pedraza, Antigiiedades, p. 40.

57 Bermudez de Pedraza, Antigiiedades, p. 16r. On classical readings see Marfas, E/ largo, pp. 1856,
and ‘Haz y envés’, p. 110.

>8 Bermudez de Pedraza, Antigiiedades, p. 15r.

59 See his commentaries about the iconography of the monumental arches. Bermiddez de Pedraza,

Antigiiedades, pp. 17v ff.
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such as the Muslims’ farming techniques and their fondness for gardens, and
included the Alhambra and Generalife palaces in his analysis.®® Bermutdez’s vindi-
cation of the Alhambra as an urban ornament on an equal footing with the Royal
Chancery, clothed in humanist garb and portrayed in anthropological terms, is
evidence of the hybrid nature of the trophy discourse in such texts. It is particularly
interesting that Bermudezs 1608 description combined, without apparent con-
flict, the exotic appeal of the Alhambra with a narrative that aimed to integrate the
Christian alterations, emphasizing Charles V’s palace as a natural extension of the
Nasrid complex. Though not the main interpretation, the antiquarian reading of
Islamic architecture that dominated his 1638 text was also present here, coexisting
with an appreciation of the trophy in a humanist context.

Nevertheless, the patrimonial reading was a risky one. According to the political
theory prevalent at the time, updating the concept of architectural trophy from a
humanist point of view meant granting the Muslim kings who built them a sym-
bolic role in the community. As Barbara Fuchs has suggested, the most relevant
question about the Alhambra’s preservation is what exactly did it mean? ‘Does the
Alhambra stand for Christian triumph, or for centuries of Andalusian cultural
achievement? Can it signal both?’¢! In my opinion, the power of this uncertainty,
which applies equally to the triumphal interpretations of other Islamic monu-
ments, must be linked to the exploration of a new meaning for these buildings by
contemporaneous antiquarian scholars.

60 Mdrmol Carvajal, Primera, p. 124r, and Rebelion, pp. 4v ff; Bermidez de Pedraza, Antigiiedades,
pp- 19v, 21v; Miinzer, Itinerarium, pp. 44ff.
61 Fuchs, Exotic, pp. 49-50.
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Historical Dislocation and Antiquarian

Appropriation

Antigiiedades y principado de la ilustrissima ciudad de Sevilla (1634), written by the
local priest Rodrigo Caro, was a noteworthy local application of the historiographical
impulse generated by Ambrosio de Morales' Las antigiiedades de las ciudades de
Espaia (1575). The main purpose of Caro’s endeavour was to rescue classical
Seville from oblivion. In the process, he also revisited Morales’ interest in Cérdoba
Mosque and offered a broad account of Seville’s former Aljama Mosque. Indeed,
the twenty-third chapter of his book was explicitly dedicated to the study of ‘certain
mementoes from Arab times’. Like Morales’ words on the transformation of Cérdoba
Mosque which opened the discussion in Part 1, Caro’s are a good starting point to
introduce Part 2:

Up to this point the reader has seen the relics of Roman antiquity and I did not think
that what remains from the time of the Arabs deserved omission, since they domin-
ated the city for over 500 years (a calamity that erased and did away with all its greater
and older splendour, due to the infinite barbarity of these people).!

Caro’s interest in Seville’s medieval Morisco buildings had precedents in Alonso
Morgado (1587) and Pablo Espinosa de los Monteros (1627). Morgado offered an
original and very extensive study of these monuments and Espinosa included a
section on religious persecution and architectural achievements under the Muslims.
In a clever combination of different traditions, Rodrigo Caro chose a reading of
Islamic architecture that consigned it to the remote age of antiquity. As established
by Sebastidn de Covarrubias in his 1611 dictionary, ‘antiquarians’ were those who
were ‘curious about Ancient things’. More to the point, ‘antiquities’ were ‘very
ancient and old things from another time’ that were studied by antiquarians.?
Shunting Islamic monuments to the realm of memorabilia from a remote past
transformed their traditional perception as trophies. In his seminal work on the
image of Islamic architecture in Spanish Renaissance and Baroque historical cul-
ture, Fernando Marfas has shown that in the course of the sixteenth century new
acticudes towards the remains of al-Andalus were improvised. A certain amount of
manoeuvring took place, designed to sidestep the evidence from that historical
period. Indeed, some authors have seen a large portion of the Spanish antiquarian

! Caro, Antigiiedades, p. 42v. 2 Covarrubias, Zesoro, p. 187.
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effort as an attempt to anchor the country’s cities in the classical world, deliberately
bypassing a defeated and rejected Islamic past.?

Additionally, Marfas argues, in order to appropriate the trophies of that Muslim
‘other’, various strategies were deployed which implied divesting the monuments
of their origin and denying that very otherness. This form of appropriation sought
to denaturalize the monuments, thereby altering their interpretation.* Rather
than assimilating their influences, antiquarian scholars subjected the objects to an
intellectual transformation that stripped them of their otherness and made them
their own.> In my opinion, this was a two-stage process. The first step involved
developing an antiquarian perception model whereby the buildings were con-
signed to the past; subsequently, using antiquarian tools, their religious origin was
modified by proposing a pre-Islamic attribution that turned them into historical
proof of the Peninsula’s primary Christianity. In Part 2 we shall mainly address the
first stage of this strategy.

The chapter in Rodrigo Caro’s book devoted to Seville’s Arab antiquities included
translations of inscriptions and descriptions of architectural remains, notably the
Giralda tower. How was this explicit inclusion of Muslims in the antiquarian field
understood in early-seventeenth-century Spain? What were the implications of
conceptually removing the buildings to the memory of ‘other times’, as promoted
by Morales, Morgado, Caro, and others? These questions need to be approached
from several angles.

In the first place, we must bear in mind that viewing Islamic remains as antiquities
was a conceptual innovation, as proved by the fact that local antiquarian collections
in this period paid no attention whatsoever to Islamic relics.® Indeed, it was not
until the eighteenth century that Islamic objects began to be considered collectors’
items, and even then only to a limited extent and thanks to the interest shown ini-
tially by Vincencio Juan de Lastanosa in Huesca and Pedro Leonardo de Villacevallos
in Cérdoba.” Prior to that, Islamic objects in collections were either spoils of war
preserved by the nobility or religious relics viewed as trophies.® Likewise, Arabic
inscriptions did not receive a degree of attention comparable to Latin ones, as
illustrated by the fact that city councils made no effort to claim them as signs of
collective history.” Antiquarian scholars normally reserved their curiosity for classical

3 Marfas, ‘Haz y envés’. Also see Lled, Nueva Roma, (quoted from 2012) p. 211; Wulff, ‘Andalucia’;
Harris, From Muslim, p. 51; Arciniega, ‘Miradas’, pp. 75, 77.

4 Marias, El largo, pp. 1856, and ‘Haz y envés’, pp. 105, 110.

> Nagel and Wood, “What Counted’, pp. 53ff. ¢ Mordn, La memoria, p. 246.

7 Vincencio Juan de Lastanosa had Islamic pieces in his coin collection and Pedro Leonardo de
Villacevallos kept inscriptions and one of the metal balls that had formerly crowned the minaret of the
city mosque. Villacevallos, Explanacién, pp. 49ff. See Beltrdn and Lépez, El museo; Morte, Vincencio,
pp. 2071F; Mordn, La memoria, p. 247; Rodriguez Domingo, ‘La valoracién’.

8 See Urquizar Herrera, Tmaginando’, p. 210; Serra, ‘Convivencia, pp. 55ff; Arciniega, ‘Miradas’,
p. 70; Shalem, Islam, (quoted from 1998) pp. 78ff; McKisack, Medieval, pp. 501f; Johnson, Cultural,
pp. 231, 258fF.

® A complaint in this regard in Medina Conde, Antigiiedades, (ed. 1991) p. 7. Only a few inscrip-
tions were intentionally reused throughout the Early Modern Period. See Morales, Metropolis, p. 184.
On classical inscriptions and the elimination of Arabic inscriptions in Toledo, see Mordn, La memoria,

pp- 1711F, 263.
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remains. The presence of Islamic architecture in books on antiquities can be
explained to some extent by the need to manage the tensions generated by its his-
torical meaning. The buildings in question were very conspicuous and open
to uncomfortable interpretations in the double context of the first humanist
approach to Spanish heritage and the imperial history of the nation that was being
constructed at the time.

These conflicting interpretations define the second point to bear in mind in
order to understand contemporary perceptions of the displacement of Islamic
buildings to the realm of antiquities. The background to this process was the
convergence of national and urban pride with the ideological and aesthetic codes
of humanism and old historical prejudice in the face of otherness. The cultural,
religious, and political reservations existing at the time explain why praise of
al-Andalus’ buildings tended to be diluted. Favourable comments were usually
countered by a general preventive deprecation of Islamic cultural achievements. As
discussed above, Caro’s section on Arab vestiges opened with a warning about the
calamitous Islamic domination that had caused the city’s ‘most ancient splendour’
to be destroyed by the ‘infinite barbarity of these people’. Ideological prejudice
arising from morally judgemental attitudes towards Islamic culture and from the
xenophobia of the authors themselves underlay collective thought on the subject.
Quevedo, seeking to weed out Semitic influences, denounced the presence of
Arabic etymologies in Spanish and deplored the ‘corruption of our language by the
Moors when Spain was lost’.!° Reservations of this kind also appeared in many
sources on architectural subjects. Negative assessments dating from the medieval
conflict remained and new ones arose regarding the dubious morals and aesthetic
ignorance of those ‘Barbarians’ who were unacquainted with the classical legacy.
The fact that the buildings were simultaneously appreciated as trophies, praised as
local objects of pride, and condemned on aesthetic grounds gives a measure of the
complex mix that informed their value as antiquities.

The third argument is particularly significant and concerns the implications of
viewing Islamic monuments as antiquities in terms of their place in time and the
collective identity of the towns where they stood. Ambrosio de Morales and his
adherents followed closely the trail of books written by Flavio Biondo, namely
Roma Instaurata (1444—1446) and ltalia Illustrata (1474), which proposed using
archaeology as a research tool in the field of ancient urban history. This application
had helped popularize the method in Europe and greatly influenced the interpret-
ation of Islamic architecture.!! If the antiquarian viewpoint promoted a reading of
classical buildings as part of a nation’s collective past, what was to be done with all
these Islamic palaces and mosques?

10 Quevedo, Esparia, (ed. 1992) pp. 570-1. See Milhou, ‘Desemitizacién’; Ballester, La identidad,
pp- 352-3.

11 See Mandowsky and Mitchell, Pirro, pp. 35ff; Franklin, Jeam, pp. 116ff; Burke, The Renaissance,
pp- 25fF; Weiss, 7he Renaissance, pp. 73ff; Cochrane, Historians, pp. 426ff; Momigliano, The Classical,
p. 57; Grafton, ‘The Ancient’; Gaston, Pirro; Miglio, Antiquaria, p. 44; Fubini, Storiografia, pp. 54fF;
Mordn, La memoria, pp. 124fF; Vine, In Defiance, pp. 3716
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Let us try to explain this by contrasting the above view with the dominant
reading in those genres where comments on Islamic architecture had hitherto
appeared. In these types of writing, acceptance of the use of Islamic architectural
forms in Christian courts as normal, admiration for the monuments left by the
vanquished, and even their demolition, combined into a perception of the build-
ings as belonging in the same cultural time as the readers. Medieval chronicles of
the conquest spoke of the spoils handled by the victors on taking each city. Urban
eulogies from the early sixteenth century described them as architectural wonders
that dignified the lives of city dwellers. The foreword to Pedro de Medina’s chorog-
raphy (1548) clearly stated that his readers found pleasure in ‘seeing, hearing, and
reading about remarkable and memorable things that used to exist in the world
and those that exist today’ and in particular, ‘the great and wonderful things of
Spain past and present’.’> Medina was referring here both to antiquities and to
more recent examples of greatness, but in his view Islamic architecture essentially
belonged in the latter category.

Comparison with contemporaneous travel writing reveals the consequences of
the new antiquarian angle on issues of identity. In the course of the sixteenth and
seventeenth centuries, narratives about North Africa and the East continued to
treat Islamic architecture as coeval. As in Chinese, Indian, or American stories,
the buildings that stood on Islamic lands were framed in terms of the habits of a
contemporaneous other. This applied to both travel and historical narratives.'®> By
and large, remarks about mosques in the Near East referred to the liturgies that
were practised in them.' In particular, descriptions of the powerful Turkish
Empire highlighted its magnificent buildings and exotic customs. Evidence of the
lasting appeal of such rapturous descriptions is the wide circulation given to medi-
eval texts published in the early seventeenth century in parallel with new accounts
and translations from other languages. Ruy Gonzélez de Clavijo's eulogy of the
Great Tamerlan’s mosques, written around 1406, was printed in 1582 as a contem-
poraneous work that included urban descriptions highlighted by marginalia.'® The
Spanish version of Moses ben Baruch Almosnino’s description of Constantinople
claimed that its portrayal of ‘the works carried out by the Grand Turk and his
premiers’ justified the translation effort and its dedication to the Count-Duke of
Olivares.!® Following this trail, in later texts such as Antonio de Fajardo’s Relacién
de todo el imperio otomano (c. 1680), the buildings generated more interest on

12 Medina, Libro, p. VI.

13 For instance Escalante, Discurso, pp. 34ff; Gonzalez de Mendoza, Historia, pp. 211f, 321f, 761k
Herrera, Historia, 1, p. 245, 11, pp. 47, 51; San Romadn, Historia, p. 713. See Subrahmayan, ‘On
World’; Lee, Western; and Romano, ‘(D)escribir’.

14 Ribes, Relacién, pp. 37-8; Guerrero, El viaje. See Chareyron, Les pelérins; Garcia Martin, ‘La
odisea’; Pereda, ‘Measuring’; Donkin and Vorholt, /magining, Beaver, ‘From Jerusalem’; Gémez-
Géraud, ‘Une Jérusalem’.

> Gonzilez de Clavijo, Embajada, (ed. 1582) pp. 56ff. See Mas, Les Turcs, 1, pp. 103fF; Beltrdn, ‘Los
libros’, pp. 137ff; Lépez Estrada, ‘Ruy’, pp. 529ff; Gdmez Moreno, Espasia, p. 268; Ceard and Margolin,
Voyager; Garcia Guinea, Viajes; Villalba, ‘El viaje’. On Constantinople, see Bunes, ‘Constantinopla’, La
imagen, and ‘El paisaje’; Lawrance, ‘Europe’.

16 Almosnino, Extremos, wlp. See also Busbecq, Embaxada, pp. 31v ff; Sessé, Libro, pp. 72r ff;
Sapiencia, Nuevo, pp. 7v ff. See also Fajardo, Relacién, pp. 179t ff.
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account of their wealth than of their status as testimony to the past. The power of
this perception of Islamic architecture as contemporary can be plainly seen in the
accounts of travellers to Mesopotamia, in some narratives by Spanish Christians
in Islamic prisons and, even more clearly, in stories that aimed to promote the
continuation of the Christian conquest with tantalizing visions of North African
wealth.!” Significantly, these texts adopted very different tones when they described
ancient and Islamic architecture. For instance, there was a marked contrast between
Garcfa de Silva y Figueroa’s archacological interest in Persian ruins and his rather
less historically minded view of mosques (c. 1620).'® Other accounts by travellers
to the East tell a similar story.'®

The perception of Islamic monuments outside the Peninsula as contemporary
was patent in texts about North Africa, where the interpretation derived from
the notion of restoration excluded their reading as antiquities. The anonymous
Historia de Tiinez y su conquista por el emperador Carlos V (1535), at The Biblioteca
Nacional in Madrid, is an archetypal example. In this narrative, the Tunis mosque
and fortress are perceived in terms of their wealth, and their descriptions follow the
traditional pattern of the old military conflict. They are pictured as spoils of war,
with emphasis on the value of their building materials and the traditional medieval
stories about the recovery of Christian bells feature prominently. Conversely, the
same text treated the ruins of Carthage as a venerable vestige of the past and
described them in antiquarian terms.?°

The panorama displayed in travel books and in descriptions of the opposite
shore of the Mediterranean was the natural habitat of the notion of otherness
that dominated the first wave of Orientalism in early modern Europe. In this
regard, Spanish texts were not very different from those produced in other
countries and mutual influences were frequent,?! and the same applies to visual

17 Teixeira, Relaciones, pp. 120, 174. See Fuente del Pilar, ‘Pedro’; Cérdoba, ‘Un caballero’. Some
texts, such as Relacion de la guerra de Tremecén by Francisco de la Cueva (1542) and Relacidn del origen y
sucesos de los Xarifes by Diego de Torres (1586), sought to emphasize the connection between North Africa
and the Peninsula by comparing mosques and palaces in the former with al-Andalus’ buildings, and
repeating the stories of the capture of Christian bells and of the region’s pre-Islamic Christianity. See
Bunes, La imagen, pp. 47ff; Caro Baroja, Una visidn; Garcia-Arenal, “Textos’; Fuchs and Liang, ‘A
Forgotten’; Devereux, ‘North Africa’; Martinez Géngora, Los espacios, pp. 38ff. See also Cdmara,
Arquitectura, pp. 87fFand, on European captives’ descriptions of Constantinople, Bunes, ‘Constantinopla’;
Merle, ‘Récits’; Matar, Is/am. A similar process may have taken place in one case where mosques are
mentioned in an attempt to explain American temples to make them more accessible to the reader.
Cueva, Agui, (ed. 1881) p. 103; Torres, Relacion, pp. 781%; Diaz, Relacién, p. 1. See Keen, The Aztec,
pp. 55-6; Todorov, La conquéte; Greenblatt, Marvelous; Gruzinski, Quelle; Cuesta, ‘La laudatio’.

18 Silva y Figueroa, Comentarios, (ed. 1903-1905), I, pp. 205-6. See Alfonso, D. Garcia; Marfas,
‘Don Garcia’; Cérdoba, ‘Un caballero’.

19 An example of this is Diego de Mérida’s travels in Egypt during the reign of the Catholic
Monarchs. His interest in mosques and in pyramids differed widely. See Lama, Relatos, pp. 265ff.

20 Historia de Tiines, pp. 12r, 103r ff. A similar view can be found in a description of Algiers by
Melchor de Zuiga, who considered archaeology to be the realm of pre-Islamic remains. Zufiga,
Description, pp. 6r ff.

21 This applies to the comparison of original Spanish texts both to translations into Spanish and to texts
by such authors as George Sandes, Michel Baudier, and Pierre Dan. Sandes, A Relation, pp. 30ff, 1194,
1554 Baudier, Histoire, pp. 83ff; Dan, Histoire, pp. 94, 1481f. See Bunes, ‘Constantinopla, p. 266. See
Campbell, 7he Witness; Maclean, The Rise; Johnson, ‘Buying’; Soykut, Jtalian; Pippidi, Visions.
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representations.?? This area could be a suitable environment in which to test
whether Edward Said’s notion of ‘orientalizing the Oriental’, with its emphasis on
difference and the creation of stereotypes, applies to the Early Modern Period.?
This is not, however, the thinking we find in writings on Islamic monuments in the
Iberian Peninsula. There is a significant difference between the treatment given
to these buildings and to those on the other side of the Mediterranean, and it
shows that the antiquarian angle, as applied to local narratives, had a primary
identity-building purpose in the context of Spanish history.

ANTIQUARIAN WRITING

It has been known for years that the prime mover of early modern interest in the
ancient world was the desire to build a national identity.?* Antiquarian tradition
did not necessarily run parallel to history writing,?> but both disciplines shared an
interest in the nation’s past. According to Arnaldo Momigliano’s classical inter-
pretation, antiquarian scholars provided non-literary evidence as well as new goals
and hermeneutical means. Antiquarian methods infiltrated historical scholarship
to some extent. Against this background, the old Morisco buildings, whilst retain-
ing their role as trophies, became sources of information on Spain’s past and
Spanish identity.

Looking back on the early days of Spanish antiquarian literature, from Antonio
de Nebrija and Lluis Pong¢ d’Icart to Ambrosio de Morales and his followers, it is
clear that the historical aspect gradually gained strength. Research was mainly the
work of historians who resorted to ruins for archaeological evidence.?® This was,
indeed, the role of Morales’ Las antigiiedacdes as an appendix to his general Spanish
history text. The overlap between history and antiquarian scholarship was par-
ticularly noticeable in the specific field of city histories, which linked directly to
architectural monuments from past times. The Italian model established by Flavio
Biondo spread throughout Europe the idea that stones were convenient elements

22 Among many others, see Matar, Turks; Maclean, Looking; Jezernik, Imagining; Maclean and
Matar, Britain; Harper, The Turk; Wood, Western.

23 Said, Orientalism, pp. 49ff. See Said’s discussion from this particular point of view in Lisy-Wagner,
Islam, pp. 121F.

24 See, among others, Strauss, Sixteenth Century, pp. 18 McKisack, Medieval, pp. 155ff; Ferguson,
Clio, pp. 781F; Helgerson, Forms, pp. 146-7; Miller, Peirescs; Vine, In Defiance; Stenhouse, ‘Roman’.

25 From Arnaldo Momigliano onwards, academic literature has usually pointed out the differences
between both traditions. We know, therefore, that historians often distrusted antiquarians, as shown
by Miguel Morédn by reference to several examples from Spain. The antiquarian culture is sometimes
portrayed as interested in objects of the past out of sheer curiosity, but lacking in the historian’s
commitment to historical narrative. See Momigliano, ‘Ancient’, pp. 285ff; Morén, La memoria, pp. 109fF.
See also Cochrane, Historians, pp. 430ff; Dolan, ‘Tidentit¢, pp. 282ff; Haskell, History, pp. 159fF;
Grafton, Worlds, pp. 213ff, and What, p. 91; Weiss, The Renaissance, (quoted from 1988) pp. 73ff
Levine, Humanism, pp. 73ff; Schnapp, La conquéte, pp. 121ff; Moyer, Historians, pp. 1771t Burke,
‘Images’, pp. 273ft.

. 26 See Mordn, La memoria; Kagan, Clio, pp. 16, 112. See also Tate, Ensayos, pp. 27—8; Bonmati and
Alvarez, Nebrija; Hinojo, Nebrija; Caro and Tomasseti, Antonio; Sdnchez Madrid, Arquelogia; Rallo,
Los libros, pp. 20fF.
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to employ in local chronicles.?” For instance, William Camden’s Britannia (1586)
had a similar role in the British Isles to Morales” works in Spain.?® Both authors
arranged their antiquarian commentary along geographical routes, which undoubt-
edly expedited their incorporation in urban historical narratives. The writers that
followed this tradition recognized the value of stones as a source of knowledge of
the remote past and chose to use them as props to local identity in competition
with other towns. One example among dozens is the dedication in Zropheos y
antigiiedades de la imperial ciudad de Zaragoza by Luis Lépez (1639), where the
author states that the main goal of his discourse on past magnificence was to ensure
that Zaragoza outdid any city that boasted the same qualities.? This was obviously
the purpose of Caro’s Antigiiedades y principado with regard to Seville.

Ideological appropriations of monuments were frequent in Europe’s Renaissance.
An archetypal example is the medieval Florence Baptistery, which was interpreted as
an ancient classical temple in several local histories written in the fifteenth century.3
Against this background, what was particular about using Islamic antiquities for his-
toriographical purposes was that it affected monuments which had been left behind
by the nation’s historical enemy, an enemy that was habitually perceived as the arche-
type of otherness and of cultural and religious confrontation. This explains why the
prime purpose of any written acknowledgement of Islamic stones as antiquities was
to give them a new meaning. The antiquarian reading associated mosques and Islamic
palaces with the humanist interpretation of the classical world and therefore set them
within the province of restoration of the collective past. An understanding of the
monuments as heritage was thereby established thanks to which, as David Lowenthal
would say, they no longer belonged to others, to everybody, or to nobody, but to
ourselves.?! As Miguel Morén states, Islamic stones became the sources of a memory
that was expressed in terms of shared identity.3? In the texts of Alphonse X, the
Giralda tower, as a Christian victory trophy and a superhuman mirabilium, was
treated as a case of alien architecture worthy of appreciation in spite of its otherness.
In Rodrigo Caro’s writings, the Giralda tower was viewed as an antiquity, and as such
its meaning underwent a complex negotiation that smoothed the edges of its
relationship with the enemy and promoted cultural homogeneity. This was also the
case when the origins of cultural practices inherited from the Muslims, such as
Jjuegos de canias (a courtly jousting game) or lexical borrowings from Arabic, were
displaced to the days of classical antiquity. On occasion, this kind of appropriation
went so far as to fabricate a mythical interpretation of America’s past.>3

27 Burke, The Renaissance, pp. 251t

28 See Brayshay, Topographical; Mendyk, ‘Speculum’; Woolf, The Social, pp. 141fF; Rohl, “The
Chorographic’. On France see Ehmke, The Writing, pp. 80ff.

2% A similar example in Pisa’s Descripcidn introductory text. See Marias, E/ largo, pp. 52ff; Kagan,
‘La corografia’.

30 Nagel and Wood, “What, pp. 53ff. This and other similar examples in Nagel and Wood,
Anachronic, pp. 135fF.

31 Lowenthal, ‘Fabricating’, p. 8, and 7he Past, pp. 75, 263ff, 3301t

32 Moran, La memoria.

33 Fuchs, Exotic, p. 114. See Pettinaroli, “Troy’, and Literary; Pease, “Temas’; Canizares-Esguerra,
How; Lupher, Romans; Vanoli, ‘Between’; Johnson, Cultural.
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Reclaiming Islamic monuments as antiquities implied the existence of a thread
that connected them anachronically to the classical period, a thread that was fre-
quently spun out of arguments around the reuse of ancient spoils.>* According to
antiquarian texts, Cérdoba’s central mosque was a repository for Roman marbles,
the foundations of the Giralda lay on Roman ruins, and the monarchs of the
Alhambra had Latin inscriptions on display.?> As we shall see below, the paradigm
for this situation was Cérdoba Mosque. The debate as to the ancient or Islamic
origin of the ashlars that formed the walls went hand in hand with the evidence of
a large number of Roman columns in the main nave. The use of ancient supports
in Cérdoba Mosque soon became a hackneyed argument that spread to other cities.
It was claimed, for instance, that the mosque’s columns had been plundered from
classical remains found in such diverse locations as Cddiz, Mérida, and the nearby
town of Bujalance. In Seville, Ortiz de Zufiiga reckoned that the city’s lost Ajama
Mosque must have been similar to Cérdoba’s and filled with Roman columns.3®

Such claims about the use of classical spolia went some way towards denaturalizing
Islamic architecture. As this strategy was taken even further, there was a tendency
to create mystifying explanations of the origin of the monuments. As Heather
Ecker has shown, Rodrigo Caro’s acknowledgement of Arab antiquities in Seville
was limited: with the exception of the Giralda, he described every Islamic architectural
structure or toponym as of Visigothic, Mozarabic, Roman, Greek, or pre-Roman
origin. This applied to the walls, the Macarena gate, the Almohad mosque, the
churches that displayed architectural elements inherited from al-Andalus, the aque-
duct known as Cafios de Carmona, the toponym Alcal4, and the remains of two
Islamic baths.3”

Sometimes authors simply tried to associate Islamic buildings with ancient
times by attributing classical qualities to them. On other occasions, a chain of con-
structions and reconstructions connecting them to the first classical building raised
on that site was claimed. Finally, in some cases, the appropriation was less subtle
and their Islamic origin was called into doubt or even denied.?® ‘T would not pre-
sume to assert whether it was built by the Moors or it is older, said Alonso
Ferndndez del Portillo of the fabric of a water cistern in his history of Gibraltar.?
Since the city’s favourite icon was Hercules, the text attributed the Islamic tower
that crowned the fortress to him. This idea, already present in Garibay, was adopted
by Ferndndez and delicately balanced against archaeological evidence. Every

34 See Pavén, ‘Las columnas’; Galera, ‘Arquitectura’; Arciniega, ‘Miradas’, p. 70. See also Stenhouse,
‘Roman’; Calvo Capilla, “The Reuse’. On the anachronic connections of buildings in sixteenth-century
historiography, see Nagel and Wood, Anachronic, pp. 12ff, 132ff, 142.

35 Morgado, Historia, p. 93; Caro, Antigiiedades, p. 49r. A parallel Spanish text on Constantinople
in Bunes, ‘Constantinopla’, p. 273. On Granada, see Guerra de Lorca, Memorias, p. 193.

3¢ Horozco, Historia, (ed. 2000) p. 52; Moreno de Vargas, Historia, p. 201v; San Antonio y Castro,
Historia, p. 8v; Ortiz de Zahiga, Annales, p. 21. See also Rus Puerta, Historia, p. 68r; Lépez Pinto,
Historia, p. 538. On the reuse of classical ruins by the Umayyads, see Calvo Capilla, “The Reuse’. See
also Mordn, La memoria, pp. 23, 30f; Pavén, ‘Las columnas’; Galera, ‘Arquitectura’; Arciniega, ‘Miradas’,
p- 70; Greenhalgh, Constantinople, pp. 128f; Stenhouse, ‘Roman’.

37 Ecker, Arab’, p. 374. 38 See Nagel and Wood, Anachronic, pp. 1354t

39 Ferndndez de Portillo, Historia, p. 26r.
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antiquarian argument available pointed to its being of Islamic origin—its name
was ‘Torre de la Calahorra’ which, in Ferndndez’s words, ‘sounds Arabic to me’;
its construction ‘looks Morisco’; and there was ‘Morisco lettering’ on it—but
Ferndndez circumvented the issue by claiming that the tower had been built over
a former Phoenician edifice.4® Despite its Islamic appearance, it was such a mag-
nificent tower that it could only have originated in the ancient world: ‘the tower’s
fabric and form are marvellous and worthy of being dedicated to Hercules. It should
be seen and appreciated by all visitors to the city, as is the case, and architectural
craftsmen will do well to see it and learn from it.’

In the following pages we shall explore similar arguments applied to Cérdoba,
Seville, and Granada, linking them both to the Roman classical world and to a
mythical early Christianity that was itself related to the Phoenicians and the Hebrews.
This second part of the book explores the creation of an intellectual antiquarian
space that made it possible to deny the coeval nature of Islamic monuments, and
how their obvious cultural hybridity was circumvented in order to maintain their
iconic status in cities that combined militant Christianity with a classical vocation.
To this end, Chapter 5 explores this hermeneutical model in its original form as
expressed by Morales in his commentary on Cérdoba, as well as the interesting
methodological debate it gave rise to around the use of antiquarian tools in formal
research of Islamic monuments. Chapter 6 focuses on three cases: the appropri-
ation of Cérdoba Mosque as a classical edifice, the transformation of Seville’s
Giralda into an antiquity, and, finally, the humanist reading of Toledo. Since the
destruction of the Aljama Mosque had deprived the latter of major Islamic build-
ings, it provides a useful example to explore the limits of antiquarian strategy. The
third part of the book will focus on the impact of the type of religious archaeology
that thrived in the early years of the seventeenth century, when the antiquarian
model promoted an interpretation of Islamic buildings as ancient evidence of
Christianity and their use as a tool in the service of the nation’s religious restoration
after the Muslims” departure.

40 This hypothesis was supported by some ‘Very curious Moors’ who read the Arabic inscription and
understood that ‘those letters indicate the year the tower was rebuilt’. In case there should be any doubts
about this mythical attribution, Ferndndez de Portillo identified the legendary Tartessos in a different
group of ruins only one league away from the castle. Ferndndez de Portillo, Historia, pp. 12r—12v.
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The Foundations of an Antiquarian Literature
for Islamic Architecture

Ambrosio de Morales’ description of Cérdoba Mosque in Las antigiiedades (1575)
was the first time Islamic relics had received full attention in a book on antiquities.
It was also the most comprehensive and accurate account of an Islamic building
ever produced in early modern Spain. The prominence of this building as the
principal spoils of the conquest of the former Umayyad capital made its public
presence all the more powerful. The significant literary fame and strong presence
of the edifice in the urban landscape, together with recent architectural changes,
meant that the memory of Cérdoba’s Islamic past was made visible in the former
mosque. Morales’ interest was in part explained by the fact that this testament to
the ‘glories of Cérdoba in the time of the Moors” was the most significant monu-
ment in his native city.! This author collected the testimony of earlier praise for the
building, from favourable comments in general histories to the local description
of the temple by Jerénimo de Cérdoba, to produce a lengthy analysis in which
he attempted to condense what was known about it. The text told the story of
the mosque’s construction, described its principal features, and analysed its archi-
tectural and decorative forms, paying particularly close attention to its classical
elements. The need to negotiate the symbolic power of the building explains the
difficulties encountered by Morales in this description, evident from the crossings-out
and corrections remarked upon in the Introduction. By way of these amendments,
Morales accepted and sincerely praised the Islamic construction of the monument,
but he took care to remove any references that established its original foundation as
a mosque, preferring instead to speak simply of the construction of the building by
the Muslim kings.? He thereby opened the door for other authors to postulate a
pre-Islamic origin for the building subsequently.

It is important to stress that this description was included in the foundational
book of Spanish antiquarian literature. Never before had anyone put forward a
comparable theoretical basis or similar systematization of archacological knowledge
on antiquity in the Peninsula.? Nor, obviously, had anyone considered until then
that Islamic relics might offer clues about the mythical roots of common identity.
In this context, the fact that Morales paid disproportionate attention to Cérdoba

! ‘By the fact of being native to this great city, I also have the common obligation that men have
towards the lands in which they were born’. Morales, Las antigiiedades, p. 105v.

2 Morales, Las antigiiedades, (cited from manuscript) p. 168r.

3 See Mordn, La memoria, pp. 109fF.
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and turned the building into one of Spain’s principal antiquities meant that his
interpretation had a significant influence on the nation’s general negotiation with
the past. Morales had explicitly stated that he had no intention of writing a history
of the Arabs in Spain, and therefore his general history considered the Muslim
kingdoms only from the point of view of the military and political history of the
Christian conquest.* This makes one wonder why he devoted such a detailed arch-
aeological analysis to an Islamic building. It was something that had no precedent
in the humanist tradition. How could he do so, moreover, when the building in
question belonged to the age-old enemy of Christianity, a very different entity
from the Goths and other Barbarians who could more easily be claimed as national
ancestors in other parts of Europe?® To understand his audacity, his analysis must
be seen as part of the drive to find archaeological evidence for the identification of
the Peninsula’s ancient towns. Given that the mosque contained classical relics that
offered clues to the foundation of Cérdoba, his analysis was justifiable within the
strictly antiquarian tradition. In an interesting twist, the description of the mosque
made it possible to appropriate the magnificence and the public recognition of the
Islamic building precisely in order to transform it into proof of the pre-Islamic
antiquity of the city and as evidence of its classical affiliation. The obsessive search
for the foundational moment shared by all antiquarian studies frequently identi-
fied Islamic relics as antiquities, in an intermediate phase on the way back to the
classical origin of towns. This is the basic image offered to us by the ideological
model of books on antiquities from Ambrosio de Morales onwards. Overall, a large
proportion of the issues that determined reflections on Islamic buildings derived
from this instrumental view of Islamic antiquities. This is what happened with
the demarcation between Roman and Islamic architecture, with the setting of
boundaries between classical and medieval formal languages, and with the issue
of the foundation of buildings.

Morales’ theoretical and methodological reflections are important for an under-
standing of the implications of applying this instrumental antiquarian logic to
Cérdoba Mosque and to the other monuments of al-Andalus.® The starting point
lies in recognizing the contributory role played by Las antigiiedades in relation to
the volume of the Cordnica general de Espana dedicated to the Roman period. As
stated above, its value came from giving ‘full particulars and description of the
provinces and cities” and illuminating the thorny issue of the ancient towns of the
Peninsula and their relation to modern cities: ‘so that the names and ancient sites
of the cities that are populated today in Spain can be properly understood, and also
many others all over the country that seem to have been destroyed, with the causes
of their changes and destruction, and all the other antiquities related to this’.” This

4 Cobo, Ambrosio, p. 22; Kagan, Clio, p. 114.

> On the humanist reception of the Goths and other Barbarians, see Johannesson, “The Renaissance’;
Schnapp, La conguéte, pp. 132ff; Burke, Tmages’, pp. 282fF; Piggott, Ruins, pp. 55f; Ganim, Medievalism,
pp. 23fF; Vine, In Defiance, pp. 109fL. See also Nagel and Wood, “What'.

¢ See Moran, La memoria, pp. 120ff; Kagan, Clio, pp. 96ff; Sinchez Madrid, Arquelogia; Rallo, Los
libros, pp. 40ff. A complementary view in Pdez de Castro, De las cosas, (ed. 1990) p. 63.

7 Morales, Las antigiiedades, w/p.
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tracing of toponyms mentioned by classical sources had been the main objective
of humanist archaeology since the fifteenth century.® In Spain this discussion
had taken place essentially on philological terms, usually based on a more or less
reasoned approach to the names of towns. Whilst not denying the validity of these
arguments, Morales nevertheless shifted the investigation towards an archaeological
study of the physical remains from the past of cities and brought new evidence into
the debate. He was fully aware of the limitations of archaeological analysis, but
understood that it was to some extent possible to ‘do much with stones to certify
and clarify the true names and locations of the cities and ancient places that existed
in Spain in Roman times’.? Summing up these intentions, the first chapter of the
book specified the thirteen ‘verifications™ that illustrated his methodological pro-
gramme for the study of classical cities. In it, the ‘signs and traces of antiquity from
Roman times’, i.e. the stones, came in emphatic first place ahead of literary sources,
etymologies, and tradition. Ending the list, as a way of emphasizing the import-
ance of archaeology, these signs appeared again in the form of the inscriptions on
‘ancient Roman coins’ and ‘ancient Roman stones’.!° The significance of these
forms of evidence was demonstrated with the explanation Morales himself gave
of their usefulness: the absence of stones and other Roman remains in Montilla, a
town near Cérdoba, should cast doubt on the customary belief in the etymological
identification of this town with the ancient Ulia mentioned in Latin sources.
Although the name of Montilla might derive from Mons Ulia, this genealogy
required archaeological support which Morales found instead in other nearby
towns. Without the support of physical remains from the past, Montilla could not
be classed as an ancient town. Other Spanish historiography theorists, such as Luis
Cabrera de Cérdoba, also accepted the usefulness of this archaeological perception
in gaining knowledge of the past.!!

How did this framework influence perceptions of the mosque’s otherness or,
in Morales’ terms, its strangeness?'? The beginning of Morales” description asserted
Umayyad responsibility for the construction of the temple in a context of local
glorification. He compares attitudes to the mosque and to illustrious men, consider-
ing it fitting to glorify Muslim kings, commanders, and scholars, because ‘although
they were Moors, they were born in Cérdoba, and being infidels does not detract
from their magnificence and elevated status as a natural asset’. It is likely that praise
of his city was complemented by a favourable perception of the political splendour
of the Umayyad dynasty. In part as a result of his incorporation of Arabic sources
(inscriptions and the historic text of al-Razi), Morales celebrated the merit of the
Muslim kings in their work of embellishing Cérdoba, and especially in the building

8 See Parry, The Trophies, pp. 29fF; Vine, In Defiance, pp. 511L.

° His reliance on the stones was qualified when he himself argued that there were no ‘firm reasons
of such force that they make for complete certainty’, and that ‘in this matter we can do nothing more
than show what is likely and probable, since none of the reasons that can be adduced can do anything
more than proffer a fair chance’. Morales, Las antigiiedades, p. 2r.

19 Morales, Las antigiiedades, pp. 2r—2v. 11" Cabrera de Cérdoba, De historia, pp. 32v ff, 58r.
12 As seen before in Covarrubias’ dictionary ‘estzrario’ was something ‘singular and extraordinary’,
but also ‘that which is not ours’. Covarrubias, Zesoro, p. 387r.
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of ‘a mosque that surpassed in grandeur and magnificence all those that the Moors
had in their entire empire hitherto’. To this end, Abd-al-Rahman ‘undertook with
great courage an excellent construction, and he had an architect capable of hon-
ouring its greatness’. In this narrative of recognition, the first paragraph of Morales’
description established a general interpretation of the building’s exoticism in the
form of amazement at this ‘strange and famous building’, which is ‘quite rightly
praised and held in high esteem as one of the most outstanding and wonderful
constructions in the world’. Morales went on to say that ‘although its grandeur and
majesty are great, its strangeness and diversity are a greater cause of admiration and
astonishment’, and added that ‘the strange and hitherto unseen form of the build-
ing is shown in its overall mass and volume as well as in its parts and particular
characteristics’, and he finished by pointing out that ‘this is so because it was
made to be a Morisco mosque and because the two kings wished to show that
they created its greatness very deliberately’.!® This early insistence on wonder was
something of a tribute to the tradition of medieval eulogies, as shown by his
quotations from the favourable description of the temple in £/ Conde Lucanor
(1330-1335). Throughout Morales’ text there were several separate comments on
the ‘strangeness and greatness’ of the building, on the ‘admiration and awe’ evoked
at first sight, on the celebrated ‘strangeness’ of the subterranean cistern beneath
the courtyard, compared with ‘the Hanging Gardens of Babylon, which were
considered one of the Seven Wonders of the World’, or on the ‘strange delicacy of
all the workmanship’ of the mosaics of the magsurah. The difference in the way
it was built was explained by the Islamic and Oriental nature of the construction,
in which doorway and aisle arches and the plant decorations in mosaics were
described as ‘Morisco’.

After his initial recognition of the patronage of the Arab kings and of the wonder
of the building, Morales” antiquarian perspective, however, actually adopted quite
a different stance. His methodological model led to an archaeological study of
the origin of the materials used in the temple, changing the overall perception
of the monument. This identification of possible Roman remains became one of
the basic lines in subsequent humanist arguments over Islamic architecture. As we
will see further on, the debate later took on an interesting technical character in
relation to the archaeological identification of classical methods of construction.
But post-Morales, it was couched in his ideological terms. Morales never actually
asserted that the mosque was a Roman building, but by placing it at the core of a
discourse on classical antiquities and focusing the mosque’s legitimacy as a monu-
ment on its continuity of the classical aesthetic, he steered in this direction. The
stones were Islamic, but the way in which they had been arranged, he claimed, was
archaeological evidence of the city’s Roman roots.

Morales’ antiquarian logic created fundamental nuances in the treatment of the
buildings ‘strangeness and diversity’ which were appreciable in the very language
he used. The humanist perspective explains why the author combined, in the same
sentence, evidence that ‘diversity was greatly sought throughout the decoratior’,

13 Morales, Las antigiiedades, pp. 119v—120r.
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with confirmation that ‘there is proportion and correspondence’, as two aesthetic
attributes dear to a reader of classical treatises. Morales might have paused a great
deal longer on the exegesis of the Islamic nature of the construction model, but in
relative terms he did not do so. Three or four attributions of the architecture as
‘Morisco’, ‘Morisco-style’, or ‘in the Morisco manner’ are not much in such a lengthy
text. They are particularly succinct given the otherness of the architecture, and they
are also insufficient when considering the intellectual efforc Morales devoted to
analysing the building, both in terms of the archaeological identification of its
construction phases and in the conceptualization of its architectural model. His
scant curiosity over the original conditions of the construction is striking, and at
no point does he speculate on Islamic aesthetic sources, limiting his commentary
to brief outlines of mosque liturgies. At no point does he compare it to any similar
buildings, as he probably would have done with a classical edifice. As a result, of all
the construction elements, only the arches and doorways ended up being ‘Morisco’,
given that these were the architectural elements in which the Umayyad identity
was most evident, while the ashlar walls and columns, of clear Roman resonance
for anyone with knowledge of Vitruvius, referred back to the classical world.
The same is true for the wall mosaics, which also recalled Roman architecture. The
mosque’s magsurah was ‘the noble room, so-called, as we were saying, for all the
columns being made of much richer jasper than those in the rest of the church, and
also with their capitals gilded’. Despite the very detailed description of this part of
the building, here he made only passing reference to the Islamic nature of the
architecture, describing the frieze of blind arches inside the mihrab and the style of
the fleurons decorating the gibla mosaics. Against this background, it is revealing
that Morales did not put much effort into commenting on the horseshoe arches
‘with buttresses on their straight columns, which causes the mid-point to be lost,
and a circle is made, as we see in many arches of the Goths and Moors’, or to the
pattern of superimposition within the aisles, in which ‘on top of the arch is a
smaller one, with no more than five-foot clearance to the keystone. The voussoirs
that form these low and high arches are stone and covered in white and red.” By
contrast, he spoke at much greater length of the classical columns and the ashlar
block work which ‘is all times two,'* in the manner always used by the Romans’.
As though echoing Argote de Molina’s dedication, in which he asked Spain to
cast off its Islamic clothing, Morales’ description divested the mosque of its Islamic
grammar in a veiled inference that it was a certain kind of Roman building, at least
in part of its language of construction. This process can be detected throughout the
description, with Morales consciously emphasizing the classical elements of its
construction. One example is his praise of the jaspers used, which he compares to

14 Morales, Las antigiiedades, pp. 120r—122v. Here and in his description of Alcdntara Bridge,
Morales defined ‘times two’ ashlar work as a construction in which ‘each stone was four foot long and
two foot wide’. Morales and Ocampo, La Cordnica, p. 274v. Diaz de Ribas, in a text that we shall
return to below, defined this bond thus: “They used large stones hewn into blocks sized one by two or
three and they laid them in such a way that each course contained stretchers alternating with two,
three, or sometimes four headers. And the latter were as long as the thickness of the wall.” Diaz de

Ribas, De las antigiiedades, p. 6r.
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Italian marbles: ‘commonly it is red; but some are yellow, the colour of quince,
which is why in Italy they call it cotoneo’, with those of classical Africa, ‘the interior
walls are lined with panels of white marble with some red veining, and for this
reason I think they may have been brought from that part of Africa called Numidia,
since Pliny celebrates the marble from there for these colours’, and with those of
Greece and the ancient Orient. This closeness with the classical model also appeared
in the praise of the temple’s thousand columns and their Corinthian capitals ‘which
is one of the greatest wonders and splendours that can be found in any building
anywhere in the world’. Although the patronage of the Muslim kings was made
clear, in the same paragraph the descriptive language conceptualized a classical
building with columns with bases that were ‘all Doric and in white marble’. This
approach became especially clear when talking about the stonework. On the one
hand, it was generally said that the ashlars were placed ‘in the manner always used
by the Romans’. On the other hand, the tower ‘is more of a Roman work than
a Morisco one: as its overall form shows’. It was not just a question of Roman
strength of construction. Morales also found evidence of classicism ‘in its overall
form and the fourteen windows it has: half with two openings, and the other half
with three, formed by columns of jasper in a mixture of white and red, all with
Roman measurements, correspondence, and proportion’. At that point the minaret
looked undeniably Islamic, as contemporary representations show. A few years
later, however, its surface was enveloped in an Italian-style masonry covering
designed by architect Herndn Ruiz III (1593).

By converting aesthetic and classical solidity into attributes that framed under-
standing of the building, Morales was performing a conceptual appropriation
aimed at cultural homogenization. He did so at a time when the new Renaissance
central nave was being built and this classical language deliberately extended, amid
clamorous debate over its appropriateness. The potent hybridity produced by the
visual experience of the mosque being turned into a cathedral was notably subdued
in the written description.

THE FEATURES OF ISLAMIC ARCHITECTURE
IN ANTIQUARIAN LITERATURE

The main methodological innovation introduced by Ambrosio de Morales in his
description of Cérdoba Mosque was his enquiry into the ‘signs and traces of antiquity’
that lay concealed in the building.!¢ This research model had been defined by the
first Italian antiquarian scholars in their study of classical ruins and consisted of
observing the forms, materials, and construction techniques, comparing them
with the monumental remains, and checking them against literary and epigraphic
sources. The practice of contrasting stones against written classical sources had
been introduced in Spain several decades earlier, as has been shown by Angel

15 References in Nieto, La Catedral, pp. 590ff.
16 Morales, Las antigiiedades, pp. 2t ff. See Moran, La memoria, p. 1255.
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Gémez Moreno and others, in particular Miguel Mordn.!” Ambrosio de Morales
turned this antiquarian procedure into an everyday historiographical tool and,
from the last quarter of the sixteenth century onwards, claims on the origins of
buildings supported by the phrase ‘as its fabric testifies’ became commonplace.
This was the expression used, for instance, by Francisco Bermutidez de Pedraza with
reference to the remains of the central mosque of the Granada Muslims.'8

Alonso Morgado was able to recognize the small church of Almonaster, north
of Seville, as a former Islamic temple that had been transformed several years
earlier. Rodrigo Caro did not identify the same origin in the church of Villalba,
near Niebla, also in the Seville area, which he simply described as displaying
‘strange architecture’.!® The familiarity of Spanish humanists with the monuments
of al-Andalus was not in itself sufficient. The search for the ‘signs and traces of
antiquity’ had to be supplemented by identifying the distinctive signs and traces
of Islamic architecture. It was imperative to develop an archaeological research
method that would provide guidelines to help discriminate among the different
periods in Spanish architectural history. Morales’ example suggested that these
guidelines could be obtained by borrowing from the procedures developed in the
study of Roman constructions. From this starting point, the marginal status of
Islamic remains in the general context of the search for classical models, the
scarce potential offered by the available literary sources, and this methodological
subservience itself had a crucial impact on the interpretation environment.
Although historians, as a matter of habit, complained about the difficulties involved
in antiquarian work, their problems were particularly acute where Islamic archi-
tecture was concerned due to the absence of a specific tradition, the weight of
prejudice, and the strategies of cultural appropriation. In the words of Pedro
Diaz de Ribas,

Writing about antiquities, unwrapping memories sunk in oblivion that show but
small signs that the sharpest eyesight can scarcely spot; walking blindfold without help
or teachers to guide one, is a very difficult task.?°

Antiquarian tradition dictated that specific written sources should be used to
identify the distinctive features of Islamic architecture. Historians began to search
for such sources by trawling through Arabic historiography and gathering epigraphic
evidence from the buildings themselves. While the increased interest in chronicles
of Islamic Spain in the sixteenth and seventeenth centuries facilitated access to
manuscripts and inscriptions—see Benito Arias Montano’s interest in preserving
Arabic manuscripts in El Escorial and the later historiographical renewal exemplified
by the Marquis of Mondéjar?!—the chances of obtaining accurate information

17 Gémez Moreno, Espania, pp. 242fF; Mordn, La memoria, pp. 109ff; Caro and Tomasseti, Antonio.

18 Bermddez de Pedraza, Antigiiedades, p. 110v.

19 Caro, Antigiiedades, p. 218r. See Jiménez Martin, ‘Notas’, p. 132.

2% Diaz de Ribas, De las antigiiedades, wip. See also Gémez de Tejada, Historia, pp. 8v ff; Pisa’s
introduction to Descripcién; Benito Cano in ‘Ocampo’, Los cinco, (ed. 1791) p. XXII.

2! Tbdnez de Segovia, Examen, p. 7. See Rodriguez Mediano, ‘Fragmentos’, and ‘Al Andalus’;
Hinsel, Benito; Justel, ‘Arias’; Roe, ‘New Documents’.



The Foundations of an Antiquarian Literature for Islamic Architecture 85

about Morisco buildings from literary sources were always very limited due to
the nature of the content and to inadequate linguistic knowledge. Rodrigo Caro
quoted five authors of Islamic origin: Avicenna, who was not, as Caro thought,
from Seville, Gelver Moro, Averroes, al-Razi, and Abentarique, the imaginary
writer fabricated by Miguel de Luna in his false history of King Roderick.?> Among
the sources employed by Ambrosio de Morales, Alonso Morgado, Luis de Mdrmol,
Bernardo de Aldrete, or Pedro Diaz de Ribas we find similar lists. Of the five writers
quoted by Caro, only al-Razi could have provided real historical information.
In the decades preceding Caro, no useful data was found that could further
archaeological research, although new information in Arabic did come to light
and the controversy surrounding the Lead Books of Granada led researchers to
work more closely with ancient Spanish history texts.?? Nor did writings about the
opposite shore of the Mediterranean supply the literary content required to accom-
pany archaeological research on Islamic architecture. Obviously this flank could
not be covered by classical sources on the East, such as Strabo or Titus Flavius
Josephus. Although these authors offered architectural information which could be
useful, for instance, on the debate regarding Solomon’s temple, they gave no pointers
about constructions built several centuries after their death.? Commentaries by
Spanish travellers, al-Idrisi’s geography (1154), and Leo Africanus’ description of
Africa (1550, 1554, and 1563—in Italian—and 1556—in Latin) failed to provide
new information that could have produced a radical change in the conceptualization
of Islamic architecture. Descripcion general de Aﬁz’m, by Luis de Mdrmol Carvajal
(1573), offered some extremely interesting material for the study of Spanish Islamic
monuments, including a few historical items about the Alhambra; but on the other
hand, his exegesis of Maghrebi stones, copied to a large extent from Leo Africanus,
was very brief. It was of limited use in the study of the Giralda tower thanks to his
commentary on the minarets of Marrakesh and Rabat, which was followed by
Alonso Morgado.?> Given the circumstances, Noticias de los Reyes de al-Andalus
by the Arabic chronicler Ahmad ibn Muhammad al-Razi (c. 950) was the prime
historical source quoted by Spanish humanists.2

Having been translated into Latin and Castilian, al-Razi’s history had been
known since at least the thirteenth century, when it had been extensively quoted
by Rodrigo Jiménez de Rada. Although the text contained few architectural com-
ments, some details about the Muslim kings’ building enterprises could be gleaned
from it, such as the dedication of Cérdoba Mosque by Abd-al-Rahman I, the
road- and canal-building campaigns undertaken by the caliphs of Cérdoba, a few
references to Alcdntara Bridge in Toledo, and an interesting marginal note about

22 Ecker, Arab’, pp. 375fT.

23 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, pp. 2291, 363ff, (ed. 2013) pp. 2251, 358ff.

24 See Martinez Ripoll, ‘Pablo’, pp. 146fF.

25 Mdrmol Carvajal, Primera, pp. 196v, 206r, 210r; Morgado, Historia, p. 92v. See Rodriguez
Mediano, ‘Luis’, p. 377; Garcfa-Arenal and Rodriguez Mediano, 7he Orient, pp. 3651, 378, (ed. 2013)
pp. 360fF, 370. See also Davis, A Sixteenth Century. Several examples of the limited usefulness of the
sources on the East and North Africa from the point of view of Spanish Islamic archaeology in
Castanedo, Relacion; Teixeira, Relaciones; Sosa, Topografia; Soto y Aguilar, Historia.

26 See Lillo, ‘Visién’, pp. 33ft.
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the removal of classical remains from Mérida to Cérdoba Mosque.?” All these
comments were reported by Ambrosio de Morales as indisputable evidence on the
subject of these particular buildings, and most of them were henceforth repeatedly
quoted in national and local history books.?® As mentioned above, it is interesting
to find that the use of al-Razi had a positive influence on the image of Muslim
monarchs in that it meant an acknowledgement of their magnificence. At the same
time, it cannot be denied that this source could not fulfil the need for knowledge
on Islamic monuments that the antiquarian method demanded, beyond the attri-
bution of certain works to specific reigns. A revealing example is Cérdoba Mosque
which, according to al-Razi, had been built during Abd-al-Rahman’s reign, an
affiliation Morales accepted without hesitation. In order to clarify once and for all
the debate about a possible eatlier origin, further data would have been necessary
which had understandably not been the concern of the Arabic chronicler, such as
the circumstances surrounding its foundation, with details of the construction
process and the materials used. Additionally, Morales’ interest in al-Razi lay essen-
tially in the fact that his geographical descriptions and the information he provided
on place names in the days of the Islamic conquest were helpful in his quest for the
locations of classical cities.

Epigraphy was an invaluable source of knowledge of the Roman legacy. Publishing
texts and epigraphic fragments was the first antiquarian contribution to the study
of history.?? The compilation of this type of evidence had been common practice
among Spanish humanists since the turn of the sixteenth century, with outstanding
exponents like Antonio Agustin.?° Classical inscriptions were displayed in urban set-
tings by municipalities and were part of the arsenal and everyday concerns of
every historian.?! Morales understood that epigraphy was an essential source in
antiquarian work and put a great deal of effort into collecting inscriptions, includ-
ing a few Islamic ones.? After Morales, the practice of copying Arabic characters
spread among historians, the most notable results being the interesting transcrip-
tion anthologies produced in Granada and Seville by Luis de Mdrmol and Rodrigo
Caro respectively. No other similar collection of Islamic references in the context
of Spanish books on antiquity existed, although Martin de Roa’s 1629 defence of

the aesthetic excellence of Arabic inscriptions based on certain samples from Ecija

27 Al-Razi, Ajbar, Chapter 160, 33, (ed. 1975) p. 37. Again, for the use of classical spolia by the
Umayyads, see Calvo Capilla, “The Reuse’.

28 See, among others, Martin de Roa on Jerez de la Frontera; Martinez de Mazas on Jaén; Bermudez
de Pedraza on Granada; the anonymous author of Anales complutenses on Alcald; Gémez de Tejada on
Talavera; Pasqual y Orbaneja on Almerfa; Diaz de Ribas on Cérdoba; Morgado, Espinosa de los
Monteros, and Caro on Seville; Moreno de Vargas on Mérida; and Escolano on Valencia. See also for-
eign travellers, such as the German Jakob Cuelvis.

29 Stenhouse, Reading; Cochrane, Historians, p. 426.

30 Mordn, La memoria, pp. 89-90. See also Gonzalez, ‘Historiografia; Gimeno, Historia; Mayer,
‘Antonio’; Alcina, ‘Humanismo’.

31 See Moran, La memoria, pp. 171ff; Greenhalgh, Constantinople, pp. 217ff. An example of the
importance of epigraphy to historians can be found in Zurita’s correspondence, reproduced in Andrés
de Ustdrroz, Progresos. See Gimeno, Historia, pp. 15, 220.

32 See Beltrdn, ‘Entre’, p. 114. See also Sanchez Madrid, Arquelogia, pp. 97ff. See also Morales’
correspondence in Varia, pp. 98ff.
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is very appealing, even as an isolated instance.?® It is worth highlighting the
prominence Caro gave to the Islamic epigraphs found in Seville, which became
the core elements and the main theme of the first section of the chapter he
devoted to Seville’s ‘Arab stones’. Constant reiteration of Marmol’s and Caro’s
texts in later histories of Granada and Seville, such as those by Francisco
Henriquez de Jorquera and Diego Ortiz de Zaiga, underlines the importance
of these inscriptions.>* More abundant than literary texts, epigraphs could also
provide more accurate and varied information on Islamic buildings, to the
extent that in some cases they played a crucial role. Steles offered singular
opportunities for conclusive identification and dating on the numerous occa-
sions when there was a need to discriminate between Islamic and Roman stones.
The sole presence of an Arabic inscription, even if it could not be read, was an
important archaeological argument, as was the case in the classification of the
castle in Talavera de la Reina, near Toledo, and many others.?> As a prime example,
Luis de Médrmol defended the Islamic origin of a section of Granada’s ancient
walls, stating that

A Morisco showed us some Arabic letters inscribed on one of these ancient walls
which seemed to have been made during building with an iron rod or a thin stick
while the mortar was soft, and containing words from the Koran, which is proof that
it was built in the time of the sectarian Arabs and not before.3¢

Nevertheless, despite its advantages, the study of epigraphy failed to deliver the
expected flood of information. The main problem encountered in exploiting this
source arose from Hispanic scholars” habitual lack of knowledge of the Arabic lan-
guage. In the case of Christian medieval antiques, historians had literary sources at
their disposal.?” Islamic epigraphy, on the other hand, was impenetrable to the vast
majority of their potential users. This is why, from as early as the Granada con-
quest, we find Arabic translators reading inscriptions for Castilian writers, such as
Fernando del Pulgar, who sought historical information in texts on the Alhambra
and the central mosque for his Tratado de los Reyes de Granada.’® Morales required

translators to uncover the meaning of the inscriptions in Cérdoba Mosque and
identify the different building stages.>® Even Luis de Mdrmol, who had knowledge

33 Roa, Ecija, pp. 134v ff. On Mérmol see Castillo Ferndndez, Entre Granada, pp. 222-3.

34 For Cérdoba, see Villacevallos, Explanacién.

35 This applied to ‘that stone which contains the name and memory of the person who built the
castle and the time it was built, and the letters suggest that it was built by the Moors, because the
characters look Arabic and are in relief, in the manner Arabs write’. Gémez de Tejada, Historia, pp. 8v ff;
Historia de la noble, p. 20v; Ferndndez de Paz, Historia, p. 4v. Further examples in Alcdntara and
Meérida in Arias de Quintanaduefias, Antigiiedades, p. 34r; Moreno de Vargas, Historia, p. 216v.

36 Mérmol Carvajal, Rebelion, pp. 4v ff. See Castillo Ferndndez, Entre Granada, pp. 31-2.

37 According to Juan de Mariana, the church of St John the Baptist, near Duefias, was ‘of ancient
fabric and apparently Visigothic’ because it had ‘a six-line script from which it is understood that it
was built by order and at the expense of King Recceswinth and that the building was finished in the
year 661°. Mariana, Historiae, (quoted from 1623), I, p. 268.

38 Pulgar, Tratado, p. 2v. See Garcia-Arenal and Rodriguez Mediano, 7he Orient, pp. 1071, (ed. 2013)
pp. 971F.

39 Morales, Las antigiiedades, pp. 119v ff.
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of Arabic, used translators in Granada. In the cighteenth century, local access to
this kind of linguistic knowledge appears to have been less straightforward so that
we find references to ambassadors being consulted to refresh forgotten meanings.4°
At any rate, the translations were unreliable, and therefore inscriptions were con-
sidered untrustworthy sources. The inaccuracies in Caro’s transcriptions, closely
linked to the environment of the Sacromonte falsifications in Granada, have been
studied from this point of view.4! Francisco Bermtidez de Pedraza, in a reference to
the difficulty of dating the building housing the mint in Granada, which was said
to be Islamic by some and Visigothic by others, recognized that the discrepancy
was due to ‘the discord between interpreters of the Arabic inscription’.? It is very
significant that intelligibility of Arabic epigraphies offered an ideal opportunity for
mystification.? This problem also arose in the case of non-Roman ancient remains,
such as the alleged temple of Diana in Denia.** Since the texts were difficult
to authenticate and hardly anyone was able to read them, they could be used as
evidence to support any argument whatsoever.

Stones were the second fundamental sign in classical studies. The introduction
to Las antigiiedades offered a set of guidelines for the study of stones that estab-
lished the point of departure for the methods used by the Spanish antiquarian
school and influenced the interpretation of Islamic monuments. The goal of
archaeological analysis was linked to the search for the ancient era and therefore
the rules were moulded on the distinctive features of Roman architecture. The
Roman model determined the tools employed in identification, the conceptual
capacity of any analysis, and the status of these buildings within the cultural hier-
archy. Last but not least, it introduced a great deal of bias in the legitimization of
city identities:

If anybody wishes to know what exactly these signs and traces from the time of the
Romans are, let him understand that they are buildings or ruins, or even foundations
of buildings, or any inscribed or hewn stone which, even without letters, by the way
it has been cut will declare who cut it. To do this it is necessary to have had experience
of seeing many Roman buildings and, above all, judgement, so that having a represen-
tation in one’s memory as an image or idea of Roman fabric, on seeing a similar one it
can be judged for certain to be Roman. The particulars of this skill cannot be taught
in words as they are a matter of judgement confirmed by experience.%®

Locating classical ruins required, first of all, a systematic definition of Roman
architecture. Morales spoke of a ‘representation as an image or idea of Roman fabric’

40 Villacevallos, Explanacién.

41 Ecker, ‘Arab’, pp. 352ff; Garcia-Arenal and Rodriguez Mediano, 7he Orient, pp. 2511F, (ed. 2013)
pp. 245fL.

42 Bermudez de Pedraza, Historia, p. 41v. See also Henriquez de Jorquera, Anales, (ed. 1987) p. 80.

43 See Stenhouse, Reading, pp. 751L.

44 Pere Antoni Beuter claimed that the alleged remains of the temple of Diana were not Islamic,
arguing that ‘there was still a very thin marble slab with a legend in the Phoenician language and
exceedingly old Phoenician letters’. Beuter, Segunda, (quoted from 1604) p. 302; Escolano, Segunda,
cols. 118, 121.

45 Morales, Las antigiiedades, p. 5r.
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that should help recognize remains by formal analogy. With this idea in mind,
Morales first focused on the presence of regularly shaped ashlars:

Should any part of an ancient building be made of stone, it is easy to tell whether it is
Roman for the aforementioned reason, and also because they nearly always built using
evenly shaped and sized ashlars.4¢

Given the popularity Las antigiiedades enjoyed among the Iberian Peninsula’s scholars,
such a clear-cut statement meant that henceforward the use of regular stone ashlars
was considered one of the defining features of Roman architecture. By contrast,
although not explicitly mentioned, the Islamic building model was defined by the
absence of this material. This criterion is extremely important because it became a
rule for the identification of Morisco buildings. Spanish historians, especially those
belonging to the thriving Andalusian school, tended to discriminate between
Roman and Islamic masonry on the basis of the use of ashlars or bricks and mortar.4”
The stone ashlar defined the archetype of classical construction and all other mater-
ials were viewed as lower-quality resources used by Muslim builders. Bricks and
mortar were indiscriminately associated with Islam. The link appeared in descrip-
tions of Algiers” dwellings and of Madrid’s city walls, as well as in datings of some
simple burials found in a small village.%® It is interesting to note that this idea was
applied to city walls, which offered few clues other than the masonry itself.4° In
Elche, Cristébal Sanz used the rule automatically, although it led him to contradict
the opinions of those who chose to attribute the origin of the city’s ramparts to the
Romans:

[Although] it is traditionally thought to be a Roman construction, the fact is that we
do not know, and in my view it was built by the Moors who were keen on rammed
earth walls and so skilled at erecting them that it was frightening to see how quickly
they could raise one of these mud buildings.>®

Despite its simplicity, this rule was not well formulated: historical evidence often
contradicted the validity of such an automatic distinction based on building
materials. Morales himself acknowledged that archaeological analysis required the
‘experience of having seen many Roman buildings’.>! We do know, however, that
this knowledge was mainly literary. Spanish antiquarians had little direct experi-
ence of classical vestiges. Not every antiquarian had been to Italy, and therefore
many had never had a chance to get to know its huge wealth of classical remains
first-hand. Their knowledge of Roman architecture was limited and did not always
make use of the lessons that could be learned from Mérida, Italica, Tarraco, and
other notable ruins in the Peninsula. The experiential ideal recommended by Morales
was often restricted to studying the ruins, foundations, and carved stones he had
addressed in his book.>? They based their claims on a number of books on antiqui-
ties, on humanist architectural theory, and, first and foremost, on Latin writings,

Morales, Las antigiiedades, p. 5v. 47" See Ferndndez Franco, Antorcha.

Diaz, Relacién, p. 1r; Quintana, A la muy, p. 3v; San Antonio y Castro, Historia, p. 20r.
4 See Greenhalgh, Constantinople, p. 326. >0 Sanz, Recopilacion, pp. 95r fF.

>1 Rallo, Los libros, p. 42. 52 See Morén, La memoria, pp. 124—6.
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particularly Vitruvius. An interesting example is Pablo de Céspedes who, having
spent two periods of his life in Rome, did not resort to the ruins he had seen in that
city to support his arguments. Morales favoured regular stonework as an identify-
ing feature in line with his literary sources. Classification on the basis of materials
arose from a bookish perception of the classical world which was in marked con-
trast with reality. Muslims had used ashlars and Romans had frequently resorted to
bricks and mortar. This made the identification of ruins more challenging, which
led antiquarians to give the matter a certain amount of attention. Interestingly for
us, the differentiation of Roman and Islamic architecture was one of the issues
under debate.

The materials-based identification model singularly failed to work in Cérdoba.
The city’s Umayyad architecture was, in fact, the most Roman-looking of all Spanish
Islamic constructions, featuring extensive use of ashlars and frequent reuse of
classical elements brought from other locations. This local variant generated an
interesting methodological discussion. The issue initially arose while exploring a
field full of ancient ruins close to the city, which was then known as Old Cérdoba
and has now been identified as the Umayyad court, Madinat al-Zahra. Morales,
who sought to establish a parallel with Seville and its nearby Roman Itdlica ruins,
suggested that it was the ancient city of Cérdoba founded by Roman consul
Claudius Marcellus. He based this claim on some small objects found there, on the
proportions of the construction—so perfect that it could only be the work of
Claudius Marcellus himself—and, crucially, on the archaeological rule about use of
materials.>? Fifty years later, De las antigiiedades y excelencias de Cordoba, by the local
antiquarian Pedro Dfaz de Ribas (1627), boldly questioned this identification and
rightly claimed that the ruins were of Islamic origin. It was not until the nineteenth
century that scholarship took these remains seriously.”* For Diaz de Ribas, however,
they posed a veritable epistemological problem, as his own empirical evidence
placed him at odds with the authority embodied by Ambrosio de Morales:

If I sometimes disagree with Ambrosio de Morales, I proceed with a great deal of care
out of respect for his authority and I always act on the basis of strong support and
proof. When evidence is first uncovered I shine on it the light and clarity of my
motherland in everything that relates to human faith. That author says that Old
Cérdoba was built by Marcellus and that it was founded by the Romans [but] it now
looks, on account of the fabric and the ruins, as well as many other signs, that it is a
Morisco construction. Whom should we give more credit to, one man’s authority or
the clear voices of the ruins themselves?>>

>3 Morales, Las antigiiedades, p. 114v. On the reuse of Roman spolia in Madinat al-Zahra, see again
Calvo Capilla, “The Reuse’.

>4 'This was a disused field that contained some half-buried ruins and was virtually ignored by his-
toriographers until the nineteenth century. This is why the controversy was nothing but a scholarly
disagreement of little import as regards the interpretation of Cérdoba’s Islamic past. National history
writers showed no interest in it and local texts from the sixteenth and seventeenth centuries maintained
Morales’ view and did not mention the discrepancies found by Diaz de Ribas. On the rediscovery of the
ruins in the nineteenth century by Pedro de Madrazo as he walked in the footsteps of al-Maqgari, see
Lillo, ‘La visién', pp. 47-8.

55 Diaz de Ribas, De las antigiiedades, w/p. His uncle Martin de Roa followed him, unconcerned
about his rectification of Morales. Roa, Antiguo, pp. 5r ff.
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Fig. 2. Umayyad Ashlars. In Diaz de Ribas, Pedro. De las antigiiedades excelencias de Cordoba
(Cérdoba: Salvador de Cea, 1627). Biblioteca Virtual de Andalucfa.
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The situation required very detailed argumentation, further historical sources, and
fieldwork, including many visits in which he ‘measured the site, observed its shape,
and the manner of its construction and craft’.>¢

By virtue of this effort, Diaz de Ribas became, in the words of Fernando Marfas,
‘our first real architectural historian’.5” He observed that Old Cérdoba, ‘on account
of its fabric and many signs in its ruins’, was a Morisco construction. Having
‘searched and combed the whole ruin in this site and not found the smallest frag-
ment of Roman stone’, he did not think there was any reason to believe that the
ashlars were originally Roman, and the ‘three or four Roman coins’ mentioned by
Morales did not seem sufficient evidence.”® Diaz de Ribas proved beyond doubt
that both civilizations had built in stone.

This idea could equally be applied to the mosque. His study of the Islamic handling
of ashlars, columns, capitals, and ornamentation enabled him to make an interesting
claim of architectural continuity among the successive peoples that ruled Spain:

The Goths imitated the Romans to some extent, although they also introduced into
Spain the building method we know as Modern or Gothic, which differed from the
Greek and Roman orders. And the Gothic style continued to be built, albeit closer
to perfection in the more recent centuries, until the days of our grandfathers. After
the Goths came the Arabs, who also made use of Roman and Gothic methods and
forms, although their ornamentation shows some original features, as can be observed
in the craft that is usually known as Arabesque or Mosaic, which we shall discuss at
length below. In the first years after the Spanish restoration, the Christians imitated
the works of the Moors a great deal, so that it is not easy to tell which were built by
one or the other.>®

Although he did not think that the mosque was of Roman origin, Diaz de Ribas
pointed out that the temple contained traces of classical—the capitals, Visigothic—
more capitals, Gothic—the primary Christian transformations of the mosque, and
Umayyad architecture—the fabric of the building itself, as well as later works,
namely the Christian additions in traditional Islamic style. In response to the
potential confusion this might cause, Diaz de Ribas added that the main difference
between Roman and Umayyad architecture lay in the distinctive ornamental
patterns used by the Muslims, that is to say, the surface decoration that he classi-
fied as ‘Arabesque or Mosaic’ (Arabesca o Mosaica). Since both civilizations had
used ashlars, thereby maintaining continuity in terms of materials, it is ‘in the
ornamentation [that] we can easily differentiate between Roman, Gothic, and
Arabesque works'. Classifying architectural and ornamental languages could enable
attributions of historical origin to buildings or at least support other sources.®°
In the absence of decoration, the distinction was more difficult: he accepted as

56 Diaz de Ribas, De las antigiiedades, p. 15r. 57 Marias, ‘Memoria’, p. 68.

58 Diaz de Ribas, De las antigiiedades, pp. 12v—13r.

%% Diaz de Ribas, De las antigiiedades, pp. 5v—6r. On this and other similar references, see Morén,
La memoria, p. 128.

60" On the topic of the general perception of architectural languages, see Cdmara, Arguitectura, pp. 29fF.
The above paragraph by Diaz de Ribas has also been adequately highlighted in Marfas, ‘Memoria’, p. 68.



The Foundations of an Antiquarian Literature for Islamic Architecture 93

Roman the plain walls of the Islamic Cérdoba Alcazar on the sole basis of an
imperial inscription found in the vicinity.®!

This idea was not exclusive to Diaz de Ribas. A few years earlier, Gregorio Lopez
Madera had made a similar suggestion in a small tract on relics of the Granada
martyrs (1601). In his opinion, Morales’ guidelines could not be applied across the
board because they left out pre-Roman architecture, and to redress this situation
he proposed some ‘rules to understand ancient buildings’ which he emphasized
with a marginal note. He suggested that the first rule should be ‘the building methods
rather than the materials’, because each successive nation had its own ‘particular
ways , although they sometimes used the same materials.®? Lépez Madera’s effort
was meant as a contribution to the debate that we shall discuss below on the dating
of buildings in Granada, but his methodological proposal to observe building
styles did not have much of an impact either among antiquarians or on the content
of discussions about that city.

Unrelated to Lépez Madera’s work, Diaz de Ribas undertook a more consistent
effort in his detailed study of Madinat al-Zahra and Cérdoba Mosque. In the first
place, the ornamental differences were paramount in the case of Old Cérdoba,
since its plasterwork patterns were one of the main pieces of evidence for an Islamic
attribution in opposition to Morales.

Secondly, it was an important idea in the context of the mosque because it
helped set the classical capitals apart, which were one of Ribas’ main concerns.%?
Besides, in ‘plain work’, that is to say undecorated surfaces, Diaz de Ribas proposed
that bonds should be studied in detail in order to distinguish Roman from Islamic
ashlars. Following Vitruvius, Pliny, and Scamozzi, he embarked on a measuring
campaign to try to identify specific criteria to differentiate Islamic ashlars from
the variety of types used by the Romans:

Let us set down some general principles that apply to it [the difference between ashlars],
with reference to Roman and Morisco fabric only, because there is little evidence of
Visigothic construction in Spain, and scarcely any in this city [Cérdoba]. These two
types of masonry differ in the mortars and materials they were made of: the Roman
was very strong and the Morisco softer and more fragile, but the difference was par-
ticularly plain in the structure and order in which the stones were laid out [...]. The
Moors nearly always followed a particular layout which is recognizable in all their
works. They used large stones hewn into blocks sized one by two or three and they laid
them in such a way that each course contained stretchers alternating with two, three,
or sometimes four headers. And the latter were as long as the thickness of the wall. For
the next course they followed the same pattern but in a different order so that the
joints between stones did not match the joints below. This technique looked graceful
and was very strong due to the variety of bonds used. And although other nations may
have used it, this was the common method among the Moors.%*

61 Diaz de Ribas, De las antigiiedades, p. 21v.

62 Lépez Madera, Discursos de la certidumbre, pp. 371 ff. On Lépez Madera as a historian, without
specifically mentioning this matter, see Garcia Ballesteros, ‘Una’. On his antiquarian proposal, see
Urquizar Herrera, ‘Gregorio’.

63 Diaz de Ribas, De las antigiiedades, p. 32r. See Marias, ‘Memoria’, p. 69.

64 Diaz de Ribas, De las antigiiedades, p. 6r.
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Fig. 3. Araurique decoration. In Diaz de Ribas, Pedro, De las antigiiedades excelencias de
Cérdoba (Cérdoba: Salvador de Cea, 1627). Biblioteca Virtual de Andalucia.
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It is particularly revealing that Dfaz de Ribas complemented his discourse with two
drawings representing an arabesque-patterned panel and the ashlar bond used in the
caliphal period to illustrate his arguments on ornamentation and construction tech-
niques for the greater clarity of our efforts and for the pleasure of the curious’. Such
illustrations were unprecedented in Spanish antiquity books, which contained plenty
of reproductions of Roman epigraphs and where it was not unusual to find images of
sculptures and other classical pieces as well as occasional non-classical remains, but
no images whatsoever that were explicitly identified as Islamic vestiges.

ISLAMIC ANTIQUITIES AND CLASSICAL ANTIQUITIES

In different circumstances, the controversy surrounding the Cérdoba stones might
have led to a systematic and independent approach to the study of Islamic buildings.
This was not the case. The boundaries of antiquarian interest in these relics were
clearly defined by the general ideological landscape and by the specific require-
ments of local and national identity management. These constraints left no room
for the development of Islamic archaeology. The methodological consistency of
Diaz de Ribas was limited to an enquiry that was still primarily aimed at recovering
traces of classical antiquity. As the antiquarian himself suggested, he only approached
Islamic architecture as a tool to identify Roman ruins.®> Although his analysis of
Islamic vestiges was necessary, the work he undertook at Madinat al-Zahra only
sought to clarify that Cérdoba had been founded by Claudius Marcellus in the
capital, not in the nearby ruins. This is why he did not seek, for example, to interpret
the site of the ruins of the Umayyad palace city. The low status of Islamic architecture
in the cultural and political hierarchy dominated by Roman antiquity weighed
heavily on the goals of antiquarian research and the development of analytical
tools. One argument suggested by Morales to establish the Roman origin of
Old Cérdoba was that ‘such precise and accurate measurements and proportions
were truly made by the Romans and not by our Andalusians, who lacked the
necessary gracefulness and building techniques’.®¢ Similarly, the distinction Diaz
de Ribas made between Morisco and Roman columns in Cérdoba Mosque was
based on the assumption that, although Muslims ‘imitated Roman works, they
had scarce knowledge of their architectural theory, and their execution was bar-
barous and graceless’, and therefore ‘the difference between them is as patent as
that between a good, fine piece of craftsmanship and a coarse, imperfect, and
barbarous one’:

Recognizing and discerning Morisco columns from Roman ones is easy for those who,
having studied and gained some knowledge of both architectures, try to differentiate

65 Ribas himself said that he ‘had plenty to say about the excellent features [of Islamic architecture],
but I shall not mention those that have already been explained by Ambrosio de Morales and my uncle
Father Martin de Roa in their writings’. Diaz de Ribas, De las antigiiedades, p. 34v. See Roa’s description
in Roa, Flos, pp. 82r ff.

66 Morales, Las antigiiedades, p. 114v.
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them. In order to make them more beautiful, the Romans used to shape them propor-
tionately, so that they tapered towards the top, and the top and bottom of the shafts
were somewhat in relief and handsome, which the Moors did not do. And so there are
over 200 Roman columns in this church, which I have counted myself, most of which
stand on the left side, between the courtyard and the Arch of Blessing and up to the
Noble Chamber. There are, moreover, almost as many Roman capitals, carved in the
Corinthian order, openly displaying their elegance and gracefulness, which were not
made by the Moors. Because although they imitated Roman works, they had scarce
knowledge of their architectural theory and their execution was barbarous and graceless.
And so we see in this temple that all the capitals that were built by the Moors are of
a composite order, or alternatively Corinthian where they tried to imitate other
capitals therein that had been made by Roman hands. The difference between them
is as clear as that between a good, fine piece of craftsmanship and a coarse, imperfect,
and barbarous one.*”

At this point it should be noted that the problem with Islamic practices lay not
only in their lack of ‘gracefulness’, which was attributed to their alleged moral
shortcomings, but also in their insufficient ‘building skills’ and ‘knowledge of
their architectural theory’, in other words, their ignorance of Vitruvian precepts.
Such an appraisal ties in with the treatment sometimes given to Visigothic build-
ings. Cosme Gémez de Tejada (1651) defended the claim that Talavera castle was
Roman, providing no proof for his assertion that ‘the Moors did not build so
skilfully and, on the same grounds, I therefore declare that it is not Visigothic
work, as testified by other walls they built in Spain’.®® The small Umayyad bronze
fawn found in Madinat al-Zahra, which Morales praised adding a vague sugges-
tion of Romanness, was considered Islamic by Diaz de Ribas because its shape and
craftsmanship were ‘very coarse’ and it displayed decorations of a sort ‘the Romans
never used’.®®

Diaz de Ribas’ followers in the Cordoban archaeological school simply assumed
that ‘the Moors were unable to understand the subtlety of Roman theory’.”® His
vision of the mosque revolved around its status as a container of Roman columns.
In a certain sense this was a form of appropriation by means of classical genealogy:
‘However, although the whole building may be of this kind [Islamic], there are
nevertheless many Roman spoils in it, such as columns, capitals, and bases.””! But
his approach was testimony to the tensions created by scholarly interest in ancient
architecture and how they impinged upon the correct identification of Islamic
remains. Dfaz de Ribas included Umayyad pieces in his study of the mosque’s
capitals, but his remarks belonged in the field of the classical architectural orders,
which were alien to Islamic ornamental language. Along with constant recourse
to Vitruvian measurements came a lack of understanding of the autonomy of

7 Diaz de Ribas, De las antigiiedades, p. 32r. 68 Gémez de Tejada, Historia, p. 8v.

% Diaz de Ribas, De las antigiiedades, p. 14r. Morales admitted that the remains found there
belonged to several periods but did not wish to specify whether the fawns were Roman or Umayyad,
probably in order to retain their potential as proof of the site’s Romanness. Morales, Las antigiiedades,
p. 116v.

7% Ferndndez de Mesa, Relacidn, p. 268v; Ferndndez Franco, Antorcha, (ed. 1775) pp. 39—-40.

7! Diaz de Ribas, De las antigiiedades, p. 32r.
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Umayyad art. These ideas were fashioned in Cérdoba and shared as an aid to the
analysis of other buildings and cities of al-Andalus. Garcfa de Yegros recalled
Morales’ authority to identify as Islamic the walls of Antequera due to their lack
of ‘any measurements and proportions’.”?

The peripheral status of Islamic stones was made conspicuous by the lack of interest
shown among antiquarian scholars in defining the terms and concepts that might
apply to them. Although humanism had introduced an architectural vocabulary
and certain theoretical principles in the culture of historians, their repertoire was
exclusively classical. This problem affected descriptions of Islamic, Oriental, and
American objects in equal measure.”® The feelings of strangeness and otherness
that Cérdoba Mosque inspired in Ambrosio de Morales, or the bizarre beauty
Agustin de Rojas saw in the Alhambra, tied in with the challenge of understanding
a building when measured against current canonical parameters.”4 The presence of
structures that were alien to classical tradition hindered architectural description.
Lacking the necessary tools to explain the sebka panels on Seville’s former minaret,
Alonso Morgado felt the need to write a lengthy description:

From ground level up to a height of 87 feet it is all plain and unadorned. But from
that point to the top, there rises up the centre of each wall an order of windows and
enough tracery to render them beautiful to look at. The first row of windows on all
four walls, which is also the edge of the decorated panels, has another set of windows
of the same shape twenty feet above and on the same level, and above this second set
there is a third, and above the third, a fourth, at equal distance from one another. Each
window is two and a quarter yards wide and twice as high and is flanked by two mar-
ble columns on the outer side, plus a third in the centre, slightly inset with respect to
the other two, in the best possible arrangement, supporting some very fine arches.
And to further describe this very fine construction, it must be noted that each wall is
fifty feet wide and divided into five sections that rise as far as the crown of the tower
from the windows which, as has been said, mark the start of the decorated panels. The
three central sections containing the windows form one and all a harmonious and
varied interlacing of beautiful tracery in relief. The two lateral sections that rise on all
sides next to the corners [of the tower] also have four windows each which, although
blind, make for a handsome windowed appearance, also having three marble columns
each and similar presence, proportion, and arrangement. Because between them lies
the first, lowest row of open windows in the decorated panels, and the same arrange-
ment is repeated alongside the third row, so that the second open windows are left in
between and so are the fourth open ones above the third row. The distance from the
fourth open windows to the crown is the same as from the second windows to the first
and to the third, and also from the fourth to the third and to the crown, which stands
out with its smaller columns, also in marble and 11 in number on each side of the
tower, and which together with the ones that frame both open and blind windows add
up to 140 marble and jasper columns in the tower. And it should be noted that all four
walls have the same manner of windows, ornamentation, and majesty, there being no

72 Garcia de Yegros, Tratado, pp. 193r—193v.

73 See Cuesta, ‘La Laudatio’; Jiménez Martin, ‘Notas, p. 131; Johnson, Cultural, pp. 36, 258fF;
Matar, Turks.

74 Camara, Arquitectura, pp. 29F.
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more on one than on the other. There are also four very large and fair windows on
the plain section of each wall, which is 88 feet high up to the lower edge of the first
four windows in the decorated sections, all of it displaying the same arrangements,
proportions, and measurements.””

In the absence of referents for comparison, the resulting convoluted text was exceed-
ingly difficult to read. The tower’s decorative features would have been extremely
hard to imagine for someone who had not seen the monument, who might even
assume it was a classical building. Something similar affected Rodrigo Caro’s
descriptions of Seville Alcazar and Francisco Bermtdez de Pedraza’s accounts of the
Alhambra.”® Setting aside the possibility of intentional equivocation, there was still
a basic conceptualization problem.

No effort was ever made to define the language of Islamic art that was remotely
comparable to the resources provided by contemporaneous architectural theory for
the interpretation of the classical construction heritage.”” Spanish texts rarely men-
tioned specific concepts in Islamic buildings, such as the terms ‘damasquina’ and
‘comaragia’ used by Luis de Mdrmol and Francisco Bermuddez de Pedraza to describe
the distinctive Islamic decorative model present in the Alhambra’s Tower of Comares.
Similarly, the word ‘mosaic’ (mosaico, mosaica) was sometimes used ambiguously to
refer to either Islamic or Hebrew architecture. As Fernando Marfas has pointed
out, due to this ambiguity, occasional references to mosaic crafts can be found that
relate to Jewish culture. Examples of this usage are an early reference to ‘Mosaic
and Hebrew’ (musayca y ebrea) work in Toledo houses by Luis Hurtado de Toledo,
Juan de Mora’s insistence on ‘mosaic’ decorations in his defence of the Hebrew
origin of Cérdoba Mosque, and the relationship established at a later date between
the Solomonic order and Mosaic architecture in Solomon’s temple which, as we
shall see below, also influenced certain interpretations of Islamic architecture.
In the eighteenth century, Francisco Ruano proposed the existence of a ‘Mosaic
order’, displayed in Cérdoba Mosque, as an Islamic alternative to the classical
orders, and the French traveller Louis Meunier used the word to refer to the Alcazar
of Seville.”® As far as Islamic building techniques are concerned, a trawl through
the literature seems to indicate that the term might have been first used for the
surviving samples of Roman mosaicked work in Cérdoba Mosque and was subse-
quently extended to include Islamic tiles in Seville Alcazar or in the Court of Lions
in Granada—‘with their small pieces arranged in such a variety of shapes and fine
colours—or even painted and carved plaster panels. The word had been used since
ancient times to refer to Roman decorations made out of small diles. It is found
with this meaning in descriptions of classical buildings in the Near East. Gonzdlez
de Clavijo and other sources used it in this sense, and he even included a definition
of the term to help his readers. As its entry in Covarrubias’ dictionary shows, this

75> Morgado, Historia, p. 94r.

76 Caro, Antigiiedades, pp. 56-7; Bermtdez de Pedraza, Antigiiedades, pp. 151 ff.

77 Cémara, Arquitectura, pp. 291

78 Hurtado de Toledo, Memorial, (ed. 1963) p. 509; Mora, Discursos, p. 120v; Ruano, Historia,
p- 275; Meunier, Differentes. See Marias, ‘Haz y envés’, pp. 111-12, and ‘La casa’, p. 207.
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must have been the most common meaning.”® An interesting marginal explanation
in Fray Raimundo de Ribes’ description of Jerusalem (1629) related ‘Mosaic work’
to mosaicked craft, highlighting its colours and its similarity to painting and cred-
iting a certain Moses with its invention. 8 Between these two extremes, in Spain’s
Islamic buildings the adjective ‘mosaic’ seems to apply to works that stood out for
their colourful patterns and impressively detailed craftsmanship. Diaz de Ribas,
writing about the plaster panels decorated with amurique patterns in Cérdoba,
pointed out that these pieces were misnamed as ‘mosaic’ (musaico), thereby admit-
ting implicitly that it was common usage, as can be found in Morgado or Roa for
instance.®! However, he used the word himself as an interchangeable alternative to
Morisco when he wrote about a ‘craft that we usually call Arabesque or Mosaic” in
the context of ornamentation in Islamic buildings.8? Any attempts at precision
were limited and the exception rather than the rule.

Morales had perpetuated the traditional use of ‘Morisco work’ as a global term
used to describe all Islamic architecture and other artefacts without further dis-
crimination. The word was repeated verbatim in the rest of antiquarian literature,
in travel books, and in popular usage, sometimes together with ‘Arabic’, ‘Arabesque’,
or ‘Arabian style’.83 The word ‘Morisco’ was used to describe Cérdoba Mosque, the
Giralda tower, the Alhambra, the ornamentation in the alcazar of Jerez, and the
lost mosque of Almeria as well as many architectural works built in Christian
times.?* ‘Morisco style” applied to the fabric of buildings in Aleppo, Syria, and
such faraway places as Goa, and even to the works produced in Tunisian plaster
works.8> The streets of Toledo were described as ‘Morisco-like’ (amoriscadas).®° As
conclusive evidence of the word’s minimal precision, it was used to describe feathers
brought back from America in sixteenth-century inventories and Chinese dwellings
in a description of that country.®” The word was therefore employed analogically
to explain other alterities as well.

Managing alterity, as I have insisted so far, was a key factor that influenced the
inclusion of Islamic architecture in the discourse on classical architecture. It also
affected the conditions of use of antiquarian tools. The general wish to identify
Roman ruins, together with the need to manage the memory of Islamic buildings,
had an impact on the classification of stones as Islamic or Roman. Such a state of
affairs hindered the development of a specifically Islamic archaeology and meant
that antiquarian scholars frequently sidestepped archaeological principles in order

7% Gonzdlez de Clavijo, Embajada, (ed. 1582) pp. 55-6; Villalén, Viaje, (ed. 1980) pp. 430-2;
Enriquez de Ribera, Este libro, (quoted from 1606) p. 75; Covarrubias, Tesoro, p. 556r.

80 Ribes, Relacion, pp. 148v—149r. 81 Morgado, Historia, p. 92v; Roa, Flos, pp. 82r ff.

82 Diaz de Ribas, De las antigiiedades, p. Gr.

85 See Arellano, Antigiiedades, p. 101r; Moreno de Vargas, Historia, p. 216v; Ortiz de Zuiiga,
Annales, pp. 15, 95fF; Ferndndez de Mesa, Relacién, p. 249.

84 Morales, Las antigiiedades, p. 121v; Morgado, Historia, p. 92r; Bermudez de Pedraza, Historia,
p- 24r; Roa, De cordubae, p. 38v; Pasqual y Orbaneja, Vida, p. 127.

85 Teixeira, Relaciones, p. 175; Silva y Figueroa, Comentarios, (ed. 1903-1905), I, p. 205; Lépez de
Gomara, Compendio, p. 175.

86 Disa, Descripcion, p. 23r.

87 Herrera, Historia, 11, p. 51. See Cdmara, Arquitectura, pp. 1871F; Johnson, Cultural, p. 258.
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to shape the result according to their interests. The perpetuation of Ambrosio
de Morales’ materials-based guideline offers a multitude of examples of forced
applications that sought to Romanize Islamic testimonies. Few cities contained
monumental stone ruins attributable to the Roman world. On the other hand,
there was an abundance of remains of city walls and other civic constructions
of Islamic origin in mud or brick. The most immediate strategy to achieve the
appropriation of identity in the case of this type of vestiges without breaking the
materials rule was to consign mortar back to a further antiquity than the Roman
Empire. This can be seen, for example, in Granada, where a modest classical pres-
ence left no remains that could be assigned to that period. We shall explore this
idea in detail later, but for now let us say that this was partly the reason why in
Granada the legitimacy horizon shifted to an earlier time. Thus, Francisco Bermudez
de Pedraza claimed in 1638 that:

All these buildings belonged to the early pagans, the first inhabitants of the city, as
shown by the evidence of its fabric: they were not Roman because they did not use
gypsum or lay stones in brickwork arrangements, which is the rule to determine ancient
constructions. It was not made by the Moors, who built with lime and in a different
manner, as can be seen in Morisco buildings [such as] the Alhambra, the Town Hall,
the Mint, and St John’s Tower.

On these grounds he was able to assert that:

These buildings in Granada are so old that, compared to them, the ancient memories
of Rome are modern and Arab buildings very new.58

A braver strategy, but also less common because it required accurate knowledge,
was to go daringly against the flow and attribute the use of mortar to the Romans.®
In Seville, whose impressive Islamic rammed earth walls were still standing, as was
the Roman brick aqueduct of Cafios de Carmona, this attribution gave rise to
an interesting debate that continued throughout the sixteenth and seventeenth
centuries. Given that neither of these constructions were made of stone, authors
like Alonso Morgado defended their Islamic origin.?® Before Morgado, however,
Lucius Marineus, who had first-hand experience of Roman antiquities, had chosen
to identify Seville’s wall with those built by Julius Caesar. Luis de Pedraza agreed
and thought it feasible to extend Roman identity to the aqueduct on the grounds
of proximity.”! Writing a century later, Diego Ortiz de Zufiga was more familiar
with Latin sources and proposed that the mud that formed the Almohad walls was
Roman concrete, suggesting that the bricks that appeared in them were Islamic
repairs and additions, because ‘it is well known from Roman Histories that the
extremely solid material that is known as mortar is tougher, denser, and more solid
than rocks; the Moors rebuilt certain parts of it their own way, with bricks, and the

88 Bermudez de Pedraza, Historia, p. 24r.

89 On the use of rammed earth by both Christians and Muslims in the fabric of defensive walls, see
Serra, ‘Convivencia, p. 45.

90 Morgado, Historia, p. 49v. 91 Peraza, Historia, (quoted from BUS) pp. 81ff.
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difference is visible’.? Since the author was aware that it was precisely the presence
of bricks that made the materials of the Cafios aqueduct suspect, he felt the need
to argue that such a large and ambitious construction appeared to be Roman.
In this sense he followed Rodrigo Caro, who had solved the problem years earlier
by obviating the need for an archacological study of its fabric which, given the state
of knowledge at the time, could hardly have supported his claims. As far as he was
concerned, the Cafios were Roman because they were magnificent, because ancient
Seville must have had an aqueduct, and because ‘to me it looks like the work of a
proud and daring people rather than of Barbarians’.?® Similar arguments can be
found in many other examples.”* Antiquarian displacement helped ensure that,
when archaeological evidence did not deliver, a Roman origin outdid an Islamic
one simply on the basis of the prestige which classical architecture enjoyed.

92 Ortiz de Zuniga, Annales, p. 13. 93 Caro, Antigiiedades, p. 26v.
4 In Mdlaga, for instance. Medina Conde, Antigiiedades, (ed. 1991) p. 19.
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The Antiquarian Appropriation of Islamic
Monuments

In the seventeenth century, the general debate on the evidence for the antiquity and
possibly Roman origins of the Islamic remains continued to focus on Cérdoba
Mosque. Seville and Toledo, as we shall see below, underwent similar developments
that explored the model’s expansion and boundaries. As Cérdoba’s paradigmatic
example reveals, an interesting transition occurred that effectively moved beyond the
initial aim of providing evidence of the city’s Roman past in order to place the cul-
tural and religious homogenization of the architecture at the very centre of historians’
interests. As pointed out above, Morales’ treatment of Cérdoba Mosque deployed a
carefully calculated ambiguity that allowed him to reclaim a degree of Romanness,
albeit in a cultural sense, by characterizing the temple’s building model as classical.
Morales gave a clear statement about its Islamic construction based on literary evi-
dence, but, as discussed by Fernando Marias, his archacological observation helped
sow the seeds of uncertainty, enabling others to undermine the building’s identity at
a later stage.! We have already seen that, in the following generation, Pedro Diaz de
Ribas maintained this interpretation by combining the view that the mosque was an
Islamic construction with praise for the classical remains found in the building’s
interior.” However, the other antiquarians and historians in this new group, led by
Pablo de Céspedes, made a significant interpretative leap, claiming that not only
were some of the stonework and columns Roman, but so too was the building’s ori-
gin. Morales had made the most of the classical tradition to place the mosque in an
antiquarian framework that modified how it was perceived. This framework pro-
vided Céspedes with a tool to transform the building’s historical identity. The doubts
raised by Morales’ amendment to his manuscript, namely the elimination of the
reference to an Islamic foundation’, were converted by his followers into a certainty
about the temple’s origin, dating back to pre-Islamic Christianity.

The revision of Morales’ description of the mosque was essentially provided
by Pablo de Céspedes, the cathedral prebendary, a painter, and one of the most
celebrated Andalusian humanists of his age. Céspedes dedicated his tract expressly
to defending the view that there had been a pre-Islamic temple on the site of the
mosque, staking the claim for Christian precedence: Discurso sobre la antigiiedad
de la catedral de Cordoba, y como antes era templo del Dios Jano (t.a.q. 1608). As we

! Marfas, ‘Haz y envés, p. 110, and ‘Memoria, p. 72.
2 Diaz de Ribas, De las antigiiedades, p. 32r.
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have seen, it was not by chance that his dissemination of this idea coincided with
the final building phase of the cathedral’s new nave, with its classical design, in
which Céspedes and his contemporaries were closely involved.? It is therefore
not surprising that Céspedes’ manuscript reveals the same cautious approach as
Morales’ when addressing this subject. Specifically, Céspedes changed his mind
and crossed out a remark to the effect that a classical description by Cicero ‘closely
matches the current state of the city’s cathedral’.

Although Céspedes’ piece was never printed, it was widely distributed amongst
Andalusian antiquarians and was a key to ensuring intellectual appropriation of
the building. The original manuscript and the papers inherited by his disciple
Bernardo de Aldrete are today preserved in Granada Cathedral and were recently
brought to light by Jests Rubio Lapaz and later by the same author jointly with
Fernando Moreno.> They were part of the materials Aldrete compiled for his own
projected history of Cérdoba’s main church, which either he never completed or
has since been lost. Céspedes’ theories must have been known to the members
of Cérdoba Cathedral Chapter, who were aware of Aldrete’s projects, and would
therefore have been shared with other local authors. Céspedes’ claim that the
temple had a biblical genealogy allowed for the establishment of its primacy in
southern Spain, overriding the superiority of Seville Cathedral.

Céspedes’ genealogical argument was developed on various levels that consistently
displayed his closeness to Morales” ideas, adhering to each stage of his archaeological
analysis method. The point of departure was two Roman milestones, found by
chance around 1534, which referred to a Roman temple in the city dedicated to
Janus Augustus.® Secondly, Céspedes went on to provide an architectural analysis
of the mosque designed to prove that a part of its walls was Roman, according
to which not only were the building methods classical, as Morales had said, but
so too was its historical origin. Céspedes claimed that the building was a classical
temple that had been partially restored and extended by the Muslims. According
to the third element of his argument, the building’s foundation even predated the
Roman period, since its features seemed to be of greater antiquity than the age
of Augustus.”

Morales knew about the milestones, but he neither linked them to the mosque,
nor devoted any special attention to them. In the first volume of his Cordnica general
(1574) he reproduced one of them as a print, and referred to it as evidence of there
having been a temple in the ancient Roman city, stating that he would comment

3 Pedro Martinez Lara has made a highly interesting attempt to establish a connection between this
text and a salomonic programme for the vaults of the cathedral’s new nave, but in my view, his evi-
dence is not fully conclusive, although it does demonstrate the concern to assert the building’s
Christian identity. Martinez Lara, ‘Salomonismo’. See also Marias, ‘Memoria’, pp. 70-3. On Céspedes’
involvement in the decoration of the chapel of Our Lady the Ancient in Cérdoba in connection to his
texts see Martinez Lara, ‘Pablo’, p. 27.

4 Céspedes, Discurso, (ed. 1998) p. 214r.

> Rubio Lapaz, Pablo, pp. 242-3; Rubio Lapaz and Moreno, Escritos, pp. 791F, a critical edition of
Céspedes’ texts and the preferred source for this author. See also Marfas, ‘Haz y envés’, p. 110.

6 The finding of the milestones in Ferndndez Franco, Antorcha, (ed. 1775) p. 101.
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on the milestones in a later work.? One might have hoped that this work would
have been Las antigiiedades (1575), but in this book he practically ignored the
milestones.” It would seem Morales did not consider them important as evidence.
As seen above, he sought to locate the early Roman foundation of the city in the
depopulated area of Old Cérdoba, which was outside the city walls. It was there-
fore in his interest that the temple of Janus should have stayed there, rather than
been on the site where the milestones had been found. However, appropriation of the
mosque was a key issue for Céspedes, and the milestones provided archacological
evidence that this monument was built on the site of a pre-Islamic temple, which
he identified with the historical findings on the sanctuary of Janus. At the time
Céspedes was writing, at the turn of the seventeenth century, the milestones were
‘in the workshop doorway in the main church, where the stone to be used for the
new building is prepared’.’® After years forgotten on the floor beside a wall, they
had acquired a new status: they marked the place where the stone blocks used for
the construction of the new renaissance nave were carved, and were therefore
linked to the renewal of the temple’s Christian identity. Given his ties to the chap-
ter and to the building work, it is possible Céspedes took part in these initiatives.
We also know that the milestones were later transferred to the main doors of what
had been the mosque’s prayer rooms and that their inscription was gilded to make
it more visible.!! For Céspedes, the fact that these Roman stones were found in the
mosque courtyard was clear proof that ‘the cathedral was built where the temple of
Janus had first stood’.!? The milestones are still on display in the same location.

In his formal analysis of the masonry of the mosque, Céspedes adhered to Morales’
idea that the stonework was classical. He claimed, however, that its ‘Romanness’ was
not a technique inherited by the Muslims, but because the Romans had actually
built a specific zone of the building. He drew on Vitruvius to claim that ‘although
the whole temple seems to have been made by the Moors with their Arabic
method’, an examination of the walls proved that a section of the mosque’s con-
struction was pre-Islamic:

the corner that forms an angle with the west and south walls, together with the passage
to the bishop’s houses along with a good section of the wall, can clearly be seen to
have been made during the most skilled periods in the practice of masonry and
architecture.!3

In his opinion, these ‘most skilled periods in the practice of masonry’ were those of
Rome and Carthage. The latter also had had a close relationship with ancient Spain.
The corner of the building he referred to was claimed to reveal ‘the same antiquity

8 Morales and Ocampo, La Cordnica, p. 194v.

° Morales, Las antigiiedades, p. 114v. In 1574, he also referred to them in a short text on the city’s
history which formed part of his life of St Eulogius of Cérdoba, and it included a drawing of one of the
milestones with the inscription referring to Janus. However, at no time did he comment on these
inscriptions, nor suggest that this temple could have been located on the same site as the mosque.
Morales, Divi, p. 125v.

10 Céspedes, Discurso, (ed. 1998) p. 214r.
"1 Morales Padilla, Historia, (ed. 2005), IL, p. 1395.
12 Céspedes, Discurso, (ed. 1998) p. 216r. 13 Céspedes, Discurso, (ed. 1998) p. 218r.
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as the two [Roman] milestones’ that had been placed in the doorway. For Céspedes,
the mosque was initially a classical building that had subsequently been restored
and expanded by the Muslims. For one thing, its stonework was comparable to the
‘most sumptuous buildings’ of Greece, Egypt, Asia, and Assyria, and especially the
ruins of Carthage, ‘which in grandeur, fine masonry, and carving work were by no
means inferior to Rome’.'% At this point, when he spoke about Carthage, and
given the shortage of texts, he did mention ‘the accounts of certain knowledgeable
men in Tunis who have been considering the ruins of Carthage’. On the other
hand, the stone lattice windows were linked with the construction of the temple of
Jerusalem, which was said to have been built a thousand years before Augustus. In
this way, Céspedes made a connection with the descriptions of the Jerusalem tem-
ple written by Benito Arias Montano (1572) and the Jesuits Jerénimo Prado and
Juan Bautista Villalpando (1596-1604), as well as with the idea that the mosque
had originally been a Hebrew temple, as suggested to lictle avail a few years earlier
by Juan de Mora (1589).15 Significantly, one of the sketches that appeared among
Céspedes drafts on the reconstruction of Solomon’s temple showed a door with a
horseshoe arch that did not differ greatly from those in the mosque.!¢

Having established this archaeological proof for the building’s date, Céspedes
concluded his arguments with an analysis of biblical and historical sources (Luis
Vives, Virgil, Macrobius, Ovid, and others), claiming Janus could be identified
with Noah, which in turn enabled him to make the definitive leap from classical
antiquity to early Christianity. He stated that the temple had been founded after
the biblical flood by the patriarch’s descendants, who assimilated the Turdetani
inhabiting Andalusia:

with great certainty, it could almost be asserted that the first to populate Spain from
amongst Noah’s grandchildren, as we have seen, came up the Guadalquivir estuaries,
of which there were two at that time; and travelling up the river, being taken with the
beauty and pleasantness of the land on either side, they reached what is now Cérdoba.
And as they thought it would not be easy to navigate further upriver, nor could they
have wished for any better sight or benefit after the demands of such a long and dan-
gerous journey and voyage, they sought to settle here and rest, fulfilling the vows they
had made by building a temple and an altar to most powerful Janus. It is important to
know that Janus was the God of Noah, who served him. This was the beginning of the
sanctuary and most magnificent temple that has today been restored several times, and
which, for its grandeur and multitude of columns, is a singular building amongst
those on which the sun looks down upon the roundness of the Earth.!”

14 Céspedes, Discurso, (ed. 1998) p. 220v. See Rubio Lapaz, Pablo, p. 100; Rubio Lapaz and Moreno,
Escritos, pp. 89ff; Marias, ‘Haz y envés, p. 110. See also Garcia-Arenal and Rodriguez Mediano, 7he
Orient, p. 223, (ed. 2013) p. 219.

15 Tomds Ferndndez de Mesa cited Villalpando as a source for the hypothesis of the city having
been founded by the descendants of Noah. Ferndndez de Mesa, Relacién, p. 251r. See Martinez Ripoll,
‘Pablo’, and ‘Del arca’; Taylor, Juan Bautista’; Ramirez, Dios, and ‘Evocar’; Marfas, ‘Memoria’, p. 72;
Garcia-Arenal and Rodriguez Mediano, ‘Les antiquités’, p. 79.

16 Céspedes, Borradores. It has not been possible to access the original drawing, but it is reproduced
in Rubio Lapaz and Moreno, Escritos, p. 352.

17 Céspedes, Discurso, (ed. 1998) pp. 243v—244r.
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In case anyone was left in any doubt, Céspedes concluded his text with further
canonical archaeological evidence, claiming he had a commemorative medal of
this Turdetani foundation of the Noah-Janus temple. By using this intricate web
of arguments, Céspedes clearly wanted the temple to be considered a ‘most ancient
thing’, as he made plain from the very first line. But above all, he was seeking to
establish the precedence of Christian worship in the building by negating its
Islamic identity, an identity which he treated as a brief episode in the much longer
history of a monument that was essentially classical and Christian.

Though not accepted by all later writers in its entirety, Céspedes’ theory definitely
established a model which used classical and religious genealogy to efface the
mosque’s Islamic identity.!® Few subsequent authors agreed with the biblical origin
of the building as Noah’s temple that was later turned into a mosque. Nonetheless,
the identification of its conceptual parentage as a temple to Janus grew vigorous
roots in the early seventeenth century, and during the Early Modern Period became
an indispensable addition to the canonical account in Ambrosio Morales’ Las
antigiiedades. As we have already seen, this met with a degree of opposition from
Pedro Diaz de Ribas. Given the precedent of his honesty in the treatment of Old
Coérdoba, it is hard to imagine he would easily have been swayed by Céspedes’
claim of a Roman origin. On the assumption that the aforementioned milestones
were from the time of Augustus, Dfaz de Ribas considered how for some, the
tower and the southern wall seem to be Roman in the way they are built’, but reached
the conclusion that this was not the case, in view of the building techniques used
and the Arabic inscription establishing Muslim authorship. The ornamentation,
which, as already discussed, was one of the foundations of Diaz de Ribas’ archaeo-
logical system, left no doubt about the Islamic origin.!® However, apart from this
exception, other local authors preferred to overlook these problems in order to
endorse Céspedes’ classical identification, and even in some cases his claim for
Noah. The discovery undoubtedly appealed to some writers” antiquarian interests,
particularly those concerned to establish an ideological anchorage in the pre-
Islamic period. Antiquarian practice was thus paving the way for the mosque’s
religious appropriation. This will be revisited in greater detail in Part 3.

THE ANTIQUARIAN STUDY OF SEVILLE AND PRAISE
FOR ISLAMIC ARCHITECTURE

The scholarly debate on Cérdoba’s Islamic monuments found new routes in Seville,
where the humanist archaeological vocation came to public awareness through
literary academies, aristocratic collections, and the publication of local history
books. Rodrigo Caro’s poem Cancidn a las ruinas de Itdlica (1595 t.p.q.) is a good

example of this scenario. Antiquarian arguments were particularly well received in

18 On the relationship between this initiative and the Granada Lead Books context, see Garcfa-Arenal
and Rodriguez Mediano, 7he Orient, p. 371, (ed. 2013) p. 365.
19 Diaz de Ribas, De las antigiiedades, p. 31v.
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the context of creating Seville’s collective identity.?® Vicente Lle6 explained this
situation by arguing that literature on Seville’s ancient history flourished because it
tried to compensate for the city’s Islamic heritage. This idea fits in with the aims of
Luis de Peraza’s Historia de Sevilla (c. 1530).%! In a clear attempt to compete with
Toledo, Peraza offered arguments to support thriving Seville’s ambition to become
capital of the empire for the purposes of trade with the Indies. To this end, he
established three crucial moments in the city’s history: its mythical classical
origin, which was attributed to Hercules Lybicus and Julius Caesar; the recovery
of Visigothic splendour, as illustrated by King St Hermenegild; and finally, the
conquest of Seville by King Ferdinand III1.22 At the same time, he continued to
subscribe to medieval praise of the tower as a trophy but, concerning the cathedral,
he introduced a pre-Islamic link that identified the mosque with the ancient
Christian church of the Holy Cross, which he claimed to have been the first Spanish
church.?? The compensation hypothesis is undoubtedly valid, but to be complete
it requires, in my view, an acknowledgement of the antiquarian appropriation of
Islamic monuments that was being implemented in parallel. Sevillian writers
rebuilt the landscape of antiquity in an attempt to establish the city’s identity
within it. At the same time, they defended the possibility of developing a classical
reading of the grandeur that Islamic architecture put within their reach and tried
to put strategies in place to achieve cultural homogeneity. As I pointed out at the
beginning of this section, the fact that Alonso Morgado, Pablo Espinosa de los
Monteros, and Rodrigo Caro gave space in their books to Seville’s Islamic antiquities
deserves special attention. Alonso Morgado opened his description of the ancient
aqueduct of Canos de Carmona, whose Roman or Islamic origin was disputed at
the time, with general praise of Islamic architecture:

The Moors built many sumptuous edifices in Seville, as it would appear from what
we know about the time they inhabited the Royal Alcazar, from what can be seen to
remain of their great Mosque, from its superb tower and various other towers, the
extension of the city walls, and the other palaces and houses, the magnificence, design,
and workmanship of which are still visible today. The single most useful and beneficial
amongst them, then as now, must be the famous [aqueduct of] Cafios de Carmona,
which the Moors themselves built at their own enormous expense.?4

Helped by the confluence of antiquarian thinking and the acknowledgement of
Islamic architectural splendour, early modern Sevillian chronicles addressed the
reconstruction of the lost Afjama Mosque with quasi-automatic expressions of
approval. Given the time elapsed since Christians took the city, and having justified
the need to demolish the mosque, it was legitimate to remember it as a sumptuous
and architecturally attractive building. Alonso Morgado devoted several pages to

20 Lled, Nueva Roma, (quoted from 2012) pp. 209ff; Wunder, ‘Classical’; Méndez, Veldzquez,
pp. 201ff.

21 Lled, Nueva Roma, (quoted from 2012) pp. 211fF. See also Wunder, ‘Classical’; Morales Padrén,
‘La historia’, and his introductions to the 1979 and 1997 editions.

22 On the reception given to St Hermenegild, see Morén, La memoria, pp. 263—4; Rodriguez
Moya, ‘Los reyes’, pp. 144fF; Linehan, History, pp. 3ff.

23 Peraza, Historia, (quoted from BUS) pp. 209v ff. 24 Morgado, Historia, p. 49v.
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the remains of its courtyard, which gave clues to the ‘great sumptuousness of
the mosque when it was standing’. The size of the cloister and the quality of its
masonty, arches, wooden coffering, bronze doors, battlements, and cisterns were
praised in a detailed description that predictably compared the wonder of its hang-
ing orchard to the gardens of Babylon and stressed the beauty of its Morisco style,
from the battlements to the ‘handsomely crafted patterns’ on doors. This analytical
model was extended to other ancient Islamic buildings, such as the visible remains
in the church of St Saviour, the ‘parish churches of St Bartholomew and Holy
Cross, and the Monastery of the Mother of God, which were Jewish synagogues at
the time of the Moors’.?> Although Morgado restricted his account to the portion
of the mosque that had been preserved, Diego Ortiz de Zuhiga brought this anti-
quarian tradition to a climax in 1677 with a description of the naves that had been
demolished. He admitted, however, that he had no proof, as no trace remained of
their surface area or volume.2¢

This is an important issue because it gives a true picture of the power wielded by
symbolic demands based on urban praise and antiquarian texts. Ortiz de Zaniga
justified his interpretation by suggesting that ‘certain circumstances lead us to
guess what oblivion has stoler’, but the fact is that there was little in it but a desire
to flatter. First he propounded an arched structure supported on marble columns,
‘relics of Roman constructions’, like those in the former mosque of St Saviour, also
in Seville, and in Cérdoba Cathedral, although we know today that the building
stood on pillars. He continued with a review of the ‘ancient papers’ that described
a white slab flooring and an elaborate coffered ceiling. He also mentioned that an
image of the minaret in its original form was featured in city seals. He ended with
a reference to Islamic remnants in the cloister and naturally included a commen-
tary on the tower, which predictably referred the reader to Alphonse X’s Estoria de
Espana. Finally, he claimed that the Ajjama Mosque had been built in the time of
the ‘first Moorish kings, those closest to the beginning of captivity’, which gave
him a link to the site of the old pre-Islamic Cathedral and allowed him to bring
the mosque’s Almohad fabric closer to the caliphate, the brightest moment in the
history of Islamic Spain.?” At any rate, besides the tower, which is altogether a dif-
ferent case, the available evidence was insufficient to show what the mosque was
like, let alone to allow for a fair assessment of it. Yet the vagueness of the sources
was not as powerful as the convenience of giving this building a significance that
the history of Seville was thought to deserve. Following in the footsteps of earlier
historians, Ortiz de Zaniga vindicated the contribution made by Islamic buildings
to the glory of the city thanks to the monarchs who graced it ‘with everything the

25 Morgado, Historia, p. 118v.

26 “The mosque that was consecrated as a cathedral was sumptuous and its architecture beautiful,
in so far as the Morisco building style, so different from the Roman, can be considered beautiful,
although its size and shape are difficult to deduce since no floorplan or drawing of it has survived.’
Ortiz de Zaniga, Annales, p. 21. This lament was also present in Morgado but the latter chose to
restrict his comments to the visible remains and did not conjecture so much about what had been
destroyed. Morgado, Historia, p. 96v.

27 Ortiz de Zafiga, Annales, p. 21; Caro, Antigiiedades, p. 48r.



The Antiquarian Appropriation of Islamic Monuments 109

capital of an empire requires in the way of government’.?® The history of Seville
could be grateful that, as in the case of the ruins of Itdlica, the written word
had transformed the old destroyed mosque into a monument in the eyes of
chronicle readers.

Antiquarian scholars became singularly fond of Seville’s Morisco buildings
once the extraordinary symbolic power of the ancient Aljama minaret was
generally acknowledged. Vicente Lle6 has studied this process in detail.?” The
use of images of Islamic monuments in Cérdoba and Granada was far less
intense than the exploitation of Seville’s Giralda. This imbalance was a result of
both the numerous iconic reproductions of the tower in visual media and the
frequency and nature of written descriptions. From the very moment of its con-
quest, it was considered a piece of heritage that was more valuable assimilated
than denied. Nevertheless, early modern local appreciation of Islamic splendour
did not do away with the need to create strategies that would help accommodate
otherness in the context of the cultural homogenization of the past. Historiographical
praise was forced to find a balance or to promote a change of meaning for the
object in question.

Alonso Morgado’s description of the tower and courtyard of the former mosque
in his Historia de Sevilla (1587) gave a new lease of life to the tradition of medieval
praise. Morgado was one of the first authors to place the Almohad architecture of
Seville in the realm of antiquities, and moreover he did so with remarkable origin-
ality and methodological coherence. As he himself noted, he was writing at a time
when interpretations of the tower as being of classical origin were circulating in
Seville. Morgado refuted them with a combination of historical and archaeological
arguments. Although he suggested that classical marbles from Itdlica must have
been reused in the former mosque,®® he declared in a marginal note that ‘Seville
tower is a Morisco edifice”:

I shall not deny that some of our finest architects will not accept that such a tall,
strong, sumptuous, and magnificent building as this famous tower of Seville was built
by the Moors, claiming that it is much older and from pagan times, although it is
clearly mentioned in [sources from] Moorish times. But since they cannot deny the
abundance of Morisco masonry and craft, they choose to conjecture that this was
nothing but decorations and extensions. But looking at it in the light of reason, it is
not right to say that it is a Roman building, there being no visible evidence of this in
its fabric. And should there be [such evidence], the Goths, their rabid enemies (who
ruled Spain after them), would have destroyed it just as they destroyed other Roman
buildings. And should the Goths (as keen, according to their nature, to ruin strong
buildings as they were unskilled at building them) have left it standing, we would see
great and magnificent inscriptions all over it, as was Roman custom to leave upon
everything they built, including constructions of lower quality and importance, carved
stones, marbles, and statues celebrating unto eternal memory the names of their makers,

28 Ortiz de Zaniga, Annales, p. 2. Seville’s status as Islamic capital of the empire was habitually
acknowledged in every local history text, including ecclesiastical histories. Bernal, Razdn, w/p.
2 Lled, ‘El pasado’. 30 Morgado, Historia, p. 9r.
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the people they were dedicated to, the emperors who were in power at the time and to
whom they were dedicated, as well as dates and other trifles and details.3!

One wonders who were the ‘finest architects’ mentioned by Morgado and, above
all, on what grounds they defended the building’s Romanness, casting aside Islamic
evidence as mere extensions to the Roman foundation. Apparently we cannot
directly accuse number-one suspect Herndn Ruiz IT (15142-1569), the Cordoban
senior master builder of Cérdoba and Seville cathedrals, who erected the Christian
belfry on the Giralda tower, since Rodrigo Caro claims the architect had no doubt
that the building was Islamic.>? Be that as it may, for our present purposes, the
key arguments in Morgado’s discussion related, in the first place, to the lack of
‘visible evidence’ of Roman construction, adding that the materials and building
techniques could hardly be Roman. In this regard, it is worth mentioning that
Morgado resorted to a very innovative formal analysis of the decoration that was
ahead of Diaz de Ribas’ later theorizing in Cérdoba. Morgado also compared it to
similar towers in North Africa thanks to information provided by Leo Africanus
and transmitted by Luis de Mdrmol.3? Finally, he ruled out as evidence some col-
umn bases that had been uncovered in a building site next to the tower and which
encouraged the pretensions of those who defended its Romanness.34 In our author’s
opinion, these materials had been brought by the Muslims from a different site to
use in the foundations.3>

An important feature of Morgado’s description is that his praise extended to the
tower’s building processes and decorations. In a context of everyday admiration for
the prodigious height and solidity of the minaret, praising the ‘perpetual firmness
of its foundations and walls’ and describing its materials and techniques which are
‘yet to be appreciated by the architects of our time’” were not particularly original.
Conversely, his references to ‘lovely decorations” (galanterias) and the ‘varied and
elaborate’ decorations that extend upwards on every wall of the tower and make it
‘beautiful to look at’ were clearly significant. As mentioned above, the detailed
description of the sebka decorated panels is a sign of the terminological problems
involved in describing non-classical architectures. At the same time, Morgado’s
effort reveals an exemplary interest in this ornamental model although, despite his
earlier insistence that the building was Islamic, his description did not explicitly
link the beauty of these obviously Islamic decorations and rhythms with autono-
mous Islamic aesthetics. His persistent enumeration of marble columns and arches,
and his assessment of the distribution of the clearance between columns on the basis
of their ‘arrangement, proportion, and measurements’ are reminiscent of the classical
terms of architectural appreciation.?® He did not explicitly acknowledge the frontal
opposition existing between the Islamic decorative pattern and the Renaissance
ornamentation of the Christian belfry that had been added a few years earlier by

31 Morgado, Historia, pp. 81v—=92r. 32 Caro, Antigiiedades, p. 48v.

33 Morgado, Historia, pp. 92v—93r.

34 According to Vicente Lled, the origin of the myth of the Giralda’s Roman foundations may res-
ide in the Roman inscriptions visible in the Almohad masonry. Lled, ‘El pasado’. See also Jiménez and
Cabeza, Turris, pp. 165fF, 201.

35 Morgado, Historia, pp. 92r-92v. 36 Morgado, Historia, pp. 93v—94r.
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Herndn Ruiz I, enthusiastic praise of which ended his description of the tower.?”
In fact, a reader who did not know the building might have interpreted the whole
as a classical unit. In contrast with the focus on otherness of the trophy discourse,
this narrative sought an appropriation model that, whilst acknowledging the
tower’s true Islamic origin, thinly disguised its hybrid nature by adding historical
distance and cultural displacement. A small but revealing detail is a change
introduced by Morgado in the title of his chapter on the tower, which can be
interpreted in the above sense. Whereas in the first manuscript version the ancient
minaret was referred to as the ‘famous’ tower, the printed version used the resonant
Latin adjective %nsigne’ (illustrious).®® To some extent, the writer here moved one
step forward from the trophy and wonder discourse to project the classical distinction
that antiquities enjoyed.

Evidently, Herndn Ruiz II’s architectural transformation of the tower was a
momentous event as regards the recognition of its identity. The classical style of the
belfry sitting on top of the Almohad fabric went well with its traditional function as
a trophy and added new readings from a twin humanistic-cum-Christian viewpoint.>?
The addition was closely linked to historiographical strategy concerning the building.
Morgado’s description of the tower was coetaneous with the building work and
both the perpetuation of his arguments and the nuances that were incorporated in
later narratives were linked to the message conveyed by the belfry.

Primera parte de la historia, antigiiedades y grandeza de la muy noble y muy leal
ciudad de Sevilla by Pablo Espinosa de los Monteros (1627) included a few com-
ments on Seville’s Islamic edifices. Though based on Morgado, they were placed in
a separate section which also included the story of the Christian martyrs in Islamic
times.*® We shall return to this religious strategy in a later chapter. A nuanced
repetition of Morgado’s account also appeared in Rodrigo Caro’s Antigiiedades y
principado de la ilustrissima ciudad de Sevilla (1634). Although this author is usu-
ally viewed as a conscientious antiquarian, his treatment of Islamic architecture
was not particularly original, except as far as the compilation of inscriptions was
concerned.*! As mentioned above, Caro tried to pass off as Roman every vestige
that was not supported by written sources.*? His treatment of the Giralda was
therefore an exception. Caro followed Morgado in dedicating a specific chapter to
Arab stones and copied his analysis of the tower. Although he starts by saying
that ‘we shall now enter its description as well as I am able’, he did nothing but
paraphrase Morgado, reusing materials, themes, and value judgements, and
only branched off to introduce certain subtle ideological points. Caro reiterated
Morgado’s compliments to the point of hyperbole. Generally speaking, Caro

37 See Jiménez Martin, Anatomia, pp. 581t

38 Morgado, Historia, p. 91v, (manuscript) p. 122v. The definition of ‘insigne’ in Covarrubias,
Tesoro, p. 78v.

3 Lled, ‘El pasado’; Nueva Roma, (quoted from 2012) pp. 250ff. Also relevant is Victor Nieto’s
suggestion regarding Herndn Ruiz IT’s intention to relate his work to the ‘tower of the winds’ described
in Vitruvius® treatise. Nieto, ‘El mito’, pp. 141fF.

4 Espinosa de los Monteros, Primera, pp. 127t ff. He followed Morgado’s Islamic portrayal of
Cafos de Carmona.

41 Gémez Canseco, Rodrigo, pp. 23fF. 42 Ecker, Arab’, p. 374.
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described the tower as ‘glorious’, ‘sumptuous’, ‘wondrous fabric’ begotten by a
‘superior architect’. It was, he also claimed, an Umayyad tower. The continuity
thus provided was of great import. Thanks to the wide circulation of Caro’s book,
Morgado’s themes were strongly projected onto the consciousness of Spanish anti-
quarians, thereby arousing their interest in the argumentation behind the tower’s
Islamic attribution and how it compared to certain North African buildings, or their
admiration for such an architectural prodigy. The tower’s recognition increased with
Caro’s book thanks to an inquiry into the identity of its architect, the Sevillian-born
Geber, who had also systematized algebra. The old quotes from Alphonse X and his
description of the golden balls which had crowned the tower in the Islamic period
were likewise perpetuated.

From a different point of view, his reference to the old Almohad finial is a good
example of the new angle Caro imprinted on the tower. Morgado, Caro, and many
subsequent writers before Ortiz de Zaniga showed their interest by replicating the
description of the ancient golden balls that crowned the tower according to
Alphonse X’s chronicle. In Morgado’s time this version of the story was considered
a reliable source of information about an obvious symbol of the tower’s Islamic nature
which had been removed long before Herndn Ruiz II's recent transformation.
Nevertheless, from Caro onwards, the description of the balls became a minor anecdote
when measured against the attention given to the iconographic Christianization
programme promoted by the new Renaissance belfry. On the one hand, Caro may
be said to have supported the tower’s reception as a classical piece, as proven by
his interest in the Roman remains that the Muslims had allegedly placed in its
foundations.?> On the other hand, as we shall see in greater detail in the Part 3,
Caro transformed the Giralda discourse by underlining its new meaning as a
Christian building. The leap from Morgado to Caro is linked, once more, to the
ability of antiquarian discourse to smooth the way for the religious appropriation
of buildings by manipulating their symbolic genealogy.

TOLEDO AND THE REMEMBRANCE OF LOST
ISLAMIC ANTIQUITIES

The remarkably positive antiquarian valuation of the ancient Morisco buildings
in Cdrdoba and Seville involved a shift in the collective memory of the Islamic
domination that enabled the humanist appropriation of the enemy’s symbols. This
leads us to wonder, however, what happened when the memory of the local Islamic
past, no matter how fresh, did not include visible monuments, and therefore
the pressing need to manage the identity of architectural hybridity did not arise.
The destruction of the ancient Afjama Mosque in Toledo led to the erection of a
cathedral that quickly assumed the lead role as the embodiment of the city’s
symbolic identity. Blas Ortiz, who wrote the description (1549) that became the

43 Caro, Antigiiedades, p. 49r.
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canonical text on this building, one of the best examples of its genre, did not deem
it necessary to comment on the former mosque although, generally speaking, he
was highly interested in the memory of architecture.** The Christian temple had a
long history that went back to the remote days of the city’s origin, had outlasted
Visigothic rule, endured conquest by the Muslims, ‘who violated and turned [the
church] into a mosque’, and was recovered in the form of a new cathedral built in
the days of Ferdinand III and Rodrigo Jiménez de Rada. It was understood that
during Islamic rule the Christian basilica ‘had the form of a mosque’ as if it had
retained its former nature despite the architectural reality. Nothing more was said
about this stage in the building’s life. Authors such as Pedro de Alcocer echoed this
idea.#> Antiquarian literature did not concern itself with the presence of Islamic
architectural elements in Toledos dwellings and churches. Not even Alcdntara
Bridge, labelled as Islamic by al-Razi and Ambrosio de Morales, was perceived as
having sufficient iconic potential to match the great monuments of Cérdoba,
Seville, and Granada.*¢

It is very significant that the first antiquarian approaches to Toledo showed quite
an uncharitable perception of its Islamic legacy. As several authors have found, the
general aim of Toledo histories was to defend its supremacy in the Peninsula as it
lost its capital city status in favour of Madrid.%” In consequence, the most pressing
matter with regard to the management of Toledo’s architectural memory was the
need to justify the city’s magnificence through appropriate symbols. The issue
became evident as early as Charles V’s reign, when the imperial capital had little in
common with the classical ideal of the seat of power. This may be why the poet
Garcilaso de la Vega felt bound to sing the praises of the hillcop where the city sat
‘adorned with ancient buildings’, without going into detail.*® This state of affairs
influenced the memory of Islamic architecture in two ways. On the one hand, the
defence of Toledo as capital of a humanist and Christian empire left little room for
a detailed vindication of the sort of cultural hybridity on display in the rich Islamic
ornamentation found in the palaces of the city elites, which were not interpreted
as antiquities. On the other hand, as Fernando Marfas has pointed out, historians
tended to blame the Muslims for Toledo’s urban deficiencies.®® The narrow streets
were a problem that worried successive city authorities and this was reflected in its
historiographical self-assessment and outward projection, as can be seen in the
writings of Juan de Mariana and others.>°

44 Ortiz, Summi. See the essays in Ortiz's 1999 annotated edition; Nickson, Zoledo, p. 7.

45 Alcocer, Historia, p. 98v.

46 Morales, Las antigiiedades, p. 90v; Garibay, Libro, p. 185v; Pisa, Descripcién, pp. 21v ff; Romdn de
la Higuera, Historia, pp. 126r, 220v. Alcdntara Bridge in the context of the humanist interpretation of
classical engineering works in Cdmara, ‘De ingeniosas’, p. 123.

47 See Marfas, La arquitectura, 1, pp. 98fF, El largo, pp. 55ff, and ‘Realidad’, p. 41; Diez del Corral,
Arquitectura, pp. 144ft; Cdmara, Arquitectura, p. 29; Martinez Gil, ‘De civitas’, pp. 361ff.

4 Vega, Obras, p. 78. See Marias, La arquitectura, 1, pp. 98ff; Diez del Corral, Arquitectura,
pp- 2154; Dumora, Toledo.

4 Marfas, ‘Haz y envés’, pp. 108fF.

>0 Mariana, Historiae, (quoted from 1623), I, p. 439. See Marias, ‘Haz y envés, p. 108; Martinez
Gil, ‘De civitas’, p. 337.
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Since Toledo was the former capital of the Visigothic kingdom, sixteenth-century
authors assumed that it must have had a period of architectural splendour in the
past and hence they often lay stress on the architectural improvements made by the
Visigothic kings.”® From the antiquarian point of view, Islamic architectural
incompetence was to blame for the lack of grandeur in Toledo’s urban landscape.
Pedro de Alcocer put it cleatly in 1554 when describing the city layout:

Before the Moors spoilt the proper order of the streets in this city, they were wider and
flatter and better arranged, because it was the seat of the Gothic kings with their great
courts for so many consecutive years.>?

In his view, the Muslims were only capable of designing narrow streets and buildings.
Alcocer’s ideological interpretation was based on the assumption that Islamic
architecture followed ‘barbarous and dirty’ methods:

and building over rubble: [The houses] jutting out in places and sunken in others, and
making the streets narrower in their barbarous and dirty way, in the manner that can
be seen today in the towns and cities they owned, that all their buildings were small,
their streets narrow, and their dwellings meagre and very prone to ruin due to their
unsound foundations and worse construction. And this has been seen in the old
houses of this city that have been built in our times: that there are four or five layers
of buildings below ground level. Which is proof of what we say. And further proof is
the order and shape of its short and narrow streets, which are steeper than they need
be and have a thousand twists and turns and entrances and exits without rthyme or
reason. And, although they reinforce it [the city] they do not adorn or beautify it,
although day by day they are being improved and refurbished and made better.?

Writers were soon constantly trotting out this platitude because the layout of
Toledo’s streets was perceived as a problem that went hand in hand with the loss
of capital status. In 1605, Francisco de Pisa revisited the question in similar terms
and summarized it by describing the streets of Toledo with the words ‘narrow and
Morisco-like’ (angostas y amoriscadas).>* The adjective ‘amoriscadas’ was used here
in a pejorative sense and suggested an untidy and graceless urban model. These
authors acknowledged that steep streets were inevitable given Toledo’s hilly terrain,
but in Visigothic times, claimed Alcocer, the streets were flatter.

Toledo serves as a counterexample to the cases discussed above. It confirms that the
appreciation of Islamic architecture was contingent upon the requirements of patri-
monial memory management. Given the lack of prominent Islamic monuments,
ideological constraints weighed more heavily on historians’ opinions. Europe’s
complex perception of Islam combined maurophilia and curiosity with an overriding
negative judgement that had deep roots in the Middle Ages and was perpetuated
throughout the Early Modern Period in the form of stereotypes of barbarity and
immorality, the latter epitomized by the Turkish Empire.>

51 Alcocer, Historia, p. 15r. Among others see Mariana, Historiae, (quoted from 1623), I, pp. 276-7.
See also Martinez Gil, ‘De civitas’, pp. 330fF.

52 Alcocer, Historia, p. 15r. For a similar statement see Pisa, Descripcidn, pp. 23r, 26.

53 Alcocer, Historia, p. 15r. >4 Pisa, Descripcidn, p. 26v.

55 On the complexity of hostile stereotypes in Europe, see Blanks and Frassetto, Western, pp. 41f;
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Islam had a low status on the humanist cultural scale. Recovery of the classic
analogy between architecture and morality meant that ideological prejudice
towards the cities Muslim settlers was transferred wholesale to the cities them-
selves. Such opinions focused on criticism of the urban layout from which only a
few specific cities escaped unscathed where opposing interests were at stake. One
example was Fez, in North Africa, which was praised, when convenient, in order
to promote a potential Christian conquest.>® Even then, however, as far as Spanish
historians were concerned, any positive feature of North African cities was a con-
sequence of the influence of Andalusian communities and therefore a debt due to
the Iberian Peninsula. Numerous examples of this negative urban and moral vision
can be found all over the Mediterranean. Constantinople is an archetypal case in
point. Spanish historians at the time saw Istanbul as an urban metaphor for the loss
of order and classic regulation that had once characterized the Roman Empire.>”
The city was the quintessence of political and moral chaos. Spanish analysts of
North African cities attributed their narrowness, filth, and overcrowding to the
poor moral qualities they saw in Islam. Even the wealth of their palaces was criti-
cized. It is remarkable that such prejudice extended to specific aspects of people or
buildings which might have been praised under different circumstances. Even the
luxurious lifestyle that contemporaneous social theory endorsed as a sign of dis-
tinction among Europe’s magnificent elites could be interpreted as proof of tyranny
and immorality when applied to Muslim sovereigns.>® The sole distinctive feature
of Islamic cities that was held in some regard were the gardens. In this context,
the baths deserve special attention. Islamic baths were frequently studied from a
perspective that combined curiosity, admiration, and moral censure. Spanish his-
torians praised the water management skills of the Muslims and foreign travellers
were attracted by the court luxury they cultivated. Antiquarian literature paid
scarce attention to the baths, but then, as Francisco Bermudez de Pedraza pointed
out, they were suspected as sinful. The reference to the ‘curious and lascivious
baths of the Moorish kings’ tied in with the commonly held and somewhat fic-
tionalized notion of these places as the embodiment of strange and ungodly Islamic
culture.>®

The inadequate Vitruvian sense of Toledo’s city planning was therefore viewed
as a consequence of the sinful destruction of cities during the Islamic conquest and

Malcoln, ‘Positive’; and Rouhi, ‘A Fifteenth’, p. 23. On anti-Islamic prejudice, see, among others,
Daniel, Islam and the West, pp. 109F, and Islam, Europe, pp. 6fF; Tolan, Medieval, pp. 291ff; Echevarria,
The Fortress, pp. 7fF; Vitkus, ‘Early’, pp. 2091; Perceval, Todos son, p. 125; Bunes, ‘La visién’; Soykut,
Iralian, p. 206; Maclean, Looking; Tolan, Sons, pp. 133ff; Brann, “The Moors?’, pp. 312fF; Jezernik,
Imagining; Maclean and Matar, Britain, p. 17; Frakes, Contextualizing; Sénac, El Occidente, pp. 711F;
Tolan, Veinstein, and Laurens, Europe, pp. 105ff.

56 “Its streets and buildings are very beautiful because the majority of the streets are very long and
straight, with a good orderly layout although many are cul-de-sacs. The houses are made of stone and
brick; they are tall, with three or more storeys, solid, and handsome, with bright, spacious interiors,
good rooms, courtyards, and orange gardens with all manner of sweet and sour fruit trees and running
water.” Torres, Relacidn, pp. 232-3.

57 Bunes, La imagen, pp. 481t

>8 For opinions on architecture in Spanish social theory, see Urquizar Herrera, ‘Teoria’.

%% Bermudez de Pedraza, Antigiiedades, p. 15r.
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of the Muslims’ subsequent ‘immoral rebuilding’. The sources show that this idea
had been commonplace since the sixteenth century and was embedded in the
Christian conceptualization of Hispano-Islamic cities all over the country. Lucius
Marineus Siculus described the streets of Granada as narrow; Pedro de Medina and
later historians literally copied his description, thereby perpetuating the notion.®°
Juan de Mariana, for instance, used it with reference to Toledo, Granada, and
Lisbon; and Garibay, writing about Granada’s streets, claimed ‘the Christians
are forever improving these typically Morisco narrow streets’.%! In Seville, Luis de
Peraza and Alonso Morgado also addressed the issue, taking the opportunity to
point out that Sevillian streets had managed to preserve more of their classical
straightness and width than those of Toledo or Granada.

In Cérdoba, praise of Islamic monuments was combined with grief for
lost beauty at the hands of the Muslim kings as a result of their architectural
incompetence.®? In Valencia, modern urban improvements were presented in
comparison with the Islamic past.®® Diego Diaz denounced the narrow streets of
Algiers and Antonio de Sosa likened them to those of Toledo, Granada, and
Lisbon.%4 Cities vied with each other on this issue. As late as 1794, Dean Martinez
de Mazas used this idea as a basic argument to explain the untidiness of Jaén’s inner
city, complaining that the Muslims were so uncouth that their accommodation
was haphazard and overcrowded, with no open spaces, that they built ‘narrow and
twisted” streets and their houses were ‘randomly arranged, uneven, and usually
dark’, and that this was obviously due to the ‘Moors’ obscure, distrustful temper’.®>
Such a negative portrayal of the Muslims prevailed throughout the Early Modern
Period until the arrival of a new, romantic appreciation of picturesque urban
landscapes.®¢

As these examples show, these moral judgements closely related to the precepts of
the classical aesthetic canon. In early modern Spain, to be viewed as anti-Christian
was undoubtedly less comfortable than to be perceived as anti-Vitruvian, but
sometimes these two labels were connected. The reading of Spanish culture pro-
moted in such books as Pro adserenda Hispaniorum eruditione by Alfonso Garcia
Matamoros (1553), whose aim was to find roots for Spanish humanism in classical
sources, left no room for Islamic aesthetics. Fernando Marias is right to point out
that the triumph of the dogmatic vision subscribed to by the admirers of Renaissance
architecture helped discredit the Islamic building tradition and hybridity.¢” It was
this horizon that bounded the memory of Toledo as an Islamic city.

0 Marineus Siculus, De Hispaniae, (quoted from 1539) p. 170r; Medina, Libro, p. 142v.

1 Garibay, Libro, (quoted from 1628), IV, p. 327; Mariana, Historiae, (quoted from 1623), I,
p. 504, 11, p. 398.

2 Sucesos y cosas, (ed. 1982) pp. 2911 63 Arciniega, ‘Miradas’, pp. 88ff.

4 Dfaz, Relacién, p. 1r; Sosa, Topografia, p. 7. See Martinez Géngora, Los espacios, pp. 91-2; Sola,
‘Antonio’.

5 Martinez de Mazas, Retrato, pp. 37-42.

66 For similar eighteenth-century references, see Armstrong, Historia, p. 271; Canal, Esparia;
Garcia de Cérdoba, Compendio; Lépez de Cérdenas, Memorias; Martinez de Mazas, Retrato.

7 Marfas, ‘Haz y envés, p. 109.
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Given this point of departure, it is interesting to observe that it was not until
well into the seventeenth century, when the city’s political aspirations had been left
far behind and serious thought was no longer given to its return to capital city
status, that it became possible to express appreciation for the constructions of the
Muslim kings of Toledo. Against this background, a new historiographical under-
standing of the Islamic period arose that was less constrained by the interests that
had traditionally driven the defence of Toledo’s primacy. Additionally, the historio-
graphical forgeries of Jerénimo Romdn de la Higuera, which will be addressed
more fully in Part 3, promoted a different set of ideological interests that favoured
the acknowledgement of the Islamic and Jewish legacy.®® The local chronicle
written by Pedro de Rojas, Count of Mora (1654 and 1663), adopted a certain
patrimonial and antiquarian view in his approach to old Islamic buildings.
Following the historiographical trail left by traditional vindications of the monarchs’
building achievements, he claimed that the lost Islamic edifices demonstrated
‘the wealth that used to exist in our imperial city’. With this argument he aimed to
pave the way for the appropriation of the cultural memory of the kings that ruled
the taifa of Toledo. Significantly, Rojas reviewed all those Arabic inscriptions that
could provide clues about the lost royal palaces.

This state of affairs was substantiated in a new perception of the value of the
ancient Aljama Mosque by way of a process that closely resembled that which had
taken place in Seville. Despite the earlier general notion that the former temple
had scarce monumental value, it was now possible to reclaim the building. Be that
as it may, as changes go it was a small one. In Rojas’ writings, the redemption of
Islamic buildings is limited to a few laconic remarks in a very extensive text. In the
case of the old Mosque, his comments barely mentioned its various stages of con-
struction and judged it, without any evidence, to have been a ‘grand building’
decorated with ‘precious marbles’.®?

In contrast with this succinct antiquarian treatment of Toledo’s A/jama Mosque,
formerly one of the most significant Islamic monuments in Spain, it is interesting
to observe how a legendary perspective developed in which medieval literary narratives
about mythical Islamic buildings were interwoven with the world of Jerénimo
Romén de la Higuera’s spurious chronicles. The delayed symbolic recovery of
Toledo’s Islamic architecture coexisted with a number of fictional histories, includ-
ing the stories of King RodericK’s sealed tower, Solomon’s table, Hercules’ cave and
temple, the monasteries whose bells continued to peal long after they were buried,
and the palaces of Galiana.”®

When, in the mid sixteenth century, Luis Hurtado de Toledo listed the city’s
ancient and modern buildings, he omitted the chapel of the Cross in the parish of
St Nicholas. This building was visibly the former caliphal mosque of Bab-al-Mardum,

68 Martinez Gil, ‘De civitas, pp. 347ff. See also Olds, Forging; Garcfa-Arenal and Rodriguez
Mediano, ‘Les antiquités’, p. 81.

% Rojas, Historia, 11, pp. 642, 719, 746ff.

70 Rojas, Historia, 11, pp. 583, 588, 591ff. These stories are echoed in sources outside Toledo
in Mdrmol Carvajal, Primera, pp. 78v ff. See Herndndez Juberias, La peninsula; Juaristi, El reino,
pp- 265ff; Cdmara, ‘La pintura’, p. 40; Olds, Forging, pp. 78ft.
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but it was only mentioned in a passing remark to the effect that its pillars resem-
bled those of St Genesius. If we understand the comment as a veiled reference to
the Islamic fabric of the building, it is not surprising that the author went on to
address the recent exploration of the caves under St Genesius in search of testimony
relating it to Hercules.”!

A more literary example was the love story of Charlemagne and Galiana, a
Muslim princess and daughter of King Galafre of Toledo.”? Based on medieval
stories of French origin, by the sixteenth century Galiana’s tale had made its way
into local history books to such an extent that the ancient palaces of Galafre and
his heiress were identified among some ruins in the orchards by the Tagus River,
where the convent of Santa Fe la Real stood at the time.”? In the seventeenth cen-
tury, this story became one of Toledo’s iconic narratives and enjoyed literary fame
thanks to Lope de Vega, who set one of his comedies (1638) among the gold and
topaz ornaments that graced these houses, following the historiographical descrip-
tions written by Jerénimo Romdn de la Higuera and Pedro de Rojas in which they
praised the wonders of that lost monument:

He built some very sumptuous Palaces in it [Toledo], adorned with peaceful gardens
and, within these, some ponds, so cleverly fashioned that the water rose and sank with
the waxing and waning of the moon.”4

Ignoring archaeological methods, these palaces were recreated by straightforward
guesswork, bringing pre-Roman myths into play without a shred of evidence or
minimal archaeological study of the ruins. At its most extreme, the phenomenon
also occurs in Los Reyes Nuevos de Toledo, a history of the city written by Cristébal
Lozano in 1667, based on this mythical perception of the local identity. Between a
review of the Hercules stories and an account of the cathedral’s pre-Islamic geneal-
ogy and of the Virgin Mary’s miracles therein, Lozano devoted three chapters to a
survey of the city’s ‘palaces and royal houses’, including that of the Muslim Abdal4.
As there were no written sources or physical vestiges from which he might have
acquired knowledge of these buildings, the author himself warned that he would
not write about their form but about the things that happened in them. Since there
was no point in seeking Morales signs of antiquity, the writer chose to use architec-
ture as a mythical and literary resource. Given the absence of a monument in Toledo
whose memory required renegotiation, literary hybridity enjoyed carte blanche.

71 Hurtado de Toledo, Memorial, (ed. 1963) p. 518. On the exploration of Hercules’ cave in 1546,
see Ruiz de la Puerta, La cueva, pp. 65fF. The building housing the parish church of St Genesius was
demolished in 1841. On this building, see Passini, ‘La antigua’.

72 See Ruiz de la Puerta, La cueva; Caro Baroja, Las falsificaciones, pp. 161f; Herndndez Juberfas,
La peninsula, pp. 194fF; Juaristi, E/ reino, pp. 2651t.

73 Pisa, Descripcidn, p. 27r.

74 Rojas, Historia, p. 602. Sec also Vega, Los palacios, p. 247v. See Case, Lope, p. 35; Kirschner and
Clavero, Mito, pp. 43fF.
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7
The Religious Use of the Antiquarian Model

When Francisco Bermudez de Pedraza published Antigiiedades y excelencias de
Granada in 1608, he was a practising lawyer at the Real Chancilleria, the main civilian
institution in the new kingdom. As mentioned above, in this book Bermuidez revealed
the city’s classical origin and described its major monuments, including Islamic ones.
By the time he published Historia eclesidstica, principios y progressos de la ciudad, y
religion catdlica de Granada (1638), he had taken holy orders and been appointed
canon of the cathedral. His second account of the city focused on religious identity,
the link with ancient Christianity, the Lead Book forgeries, and the local martyrs.
Despite the apparent shift in genre, Bermddez’s books had much content in com-
mon and combined praise of Morisco buildings with an emphasis on the recovery
of pre-Islamic Granada. Specifically, both volumes included a defence of the
authenticity of the Lead Books. The two approaches differed in that, whilst
Antigiiedades y excelencias only broached the subject in its final chapters, Historia
eclesidstica was driven by the presentation of evidence on the martyrs. Juan
Calatrava has studied this historiographical progression.’ As Ambrosio de Morales
and Rodrigo Caro introduced Part 1 and Part 2 of this book, so will Bermudez de
Pedraza be our guide to Part 3.

The Lead Books were a recently forged set of relics and metal plates containing
texts purportedly written by Granada’s primitive martyrs. They were initially found
in the minaret of the demolished Ajjama Mosque, which was then given the name
“Torre Turpiana’. Further fragments appeared in one of the hills surrounding the
town, which was known thereafter as Sacromonte. The predominant discourse on
the Lead Books in Historia eclesidstica lends itself to interpretation as an antiquar-
fan enterprise, in the sense that it was intended as an act of unearthing and resur-
recting the past, although in this particular case the target was not the city’s Roman
legitimacy but its pre-Islamic Christianity.? The presence of this idea in Bermuadez’s
text was a noteworthy innovation with respect to other descriptions of Granada, such
as by Luis de Mdrmol, which did not display such a strong interest in Christianization.
This shift and its confluence with the processes of historical falsification surround-
ing the origins of Spanish Christianity are the central issue of Part 3. We shall focus
on the historiographical appropriation of Islamic monuments in Cérdoba, Seville,

! Bermtdez de Pedraza, Historia, pp. 22v ff. See Calatrava, ‘Arquitectura’, ‘Encomium’, and
‘Tslamic’.
2 On the idea of the Renaissance associated to revival and acts of unearthing and resurrecting, see

Lowenthal, 7he Past, pp. 75
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and Granada that was achieved by using the buildings themselves as archacological
evidence of the legitimacy of certain fabrications aimed at reinforcing the memory
of pre-Islamic Christianity and its martyrs. The prior development of an antiquarian
framework meant that religious genealogy content could be developed extolling
the restoration of national Christianity in a historiographical setting.

The recovery of the Granada martyrs and the fabrication of their texts was the
most ambitious project implemented in early modern Spain to transform an
ancient Islamic city’s identity. The historiographical repercussions of this event
therefore provide a foothold for an explanation of the general circumstances sur-
rounding this new appropriation model. Firstly, it underscores the direct conse-
quences of such initiatives on the dating of cities and buildings, and particularly on
the process of denaturalizing Islamic architectural achievements. As we saw in the
preceding chapters, antiquarian scholarship was prone to suggesting a link between
the monuments and ancient Spain, yet such claims had often been formulated by
assigning a classical reading to Islamic heritage rather than by proposing a different
authorship for the buildings.

Taking it one step further, one of the explicit goals of the new sacred archae-
ology, as the example of Pablo de Céspedes showed, was to establish that Islamic
monuments originated in primitive Christianity. The methods used to achieve this
shift were either to search for genealogical links with the ancient past that could be
applied either to sections of the buildings or to the sites they stood on, or to declare
openly that they had been built and founded in antiquity. This new perception
turned the monuments into antiquarian evidence of Christianity’s first steps in the
Peninsula. In 1608, Bermutdez de Pedraza argued that several Nasrid sites had been
founded in classical times, linking his claim to the authentication of the relics
found in Turpiana tower. He dated this and other former minarets, such as St
Joseph’s and St John’s, to the time of the martyrs on the grounds of their ‘Phoenician
fabric’.? As we shall see below, this had been one of the city’s major archaeological
topics for almost a generation. The pre-Islamic origin of the city walls proposed by
Bermudez in his 1608 text was developed much further in his lengthy 1638 ver-
sion, and the brief allusions to the Phoenicians and the council of Iliberris in the
earlier book became central elements of his discourse in this second work. Although
he did not question the Islamic foundation of the Alhambra, Bermtdez now
reclaimed the ground it stood on as the site of Granada’s prior Phoenician
temple. In the former Nasrid capital, as in the rest of Spain, when it came to con-
signing these buildings to the ancient world, a Roman attribution was as good as a
Phoenician or a Hebrew one, since political and religious historiography related all
three groups to the Spanish nation’s primitive Christianity. However, whereas a
great deal was known about Roman remains, the sources on other ancient peoples
were sufficiently precarious to provide an ambiguous territory that fostered the
obfuscation of a collective memory of Islam.

3 Bermudez de Pedraza, Antigiiedades, p. 111r.
4 Bermudez de Pedraza, Historia, pp. 22, 33ff.



The Religious Use of the Antiquarian Model 123

A further introductory lesson to be learned from Bermudez de Pedraza’s two
books on Granada is that the academic differentiation between secular and eccle-
siastical history is a conceptual error in the context of urban and national history.
The two genres had interwoven goals, similar methods, and a shared literary
field.> Among many similar examples, Francisco de Bedmar’s 1640 history of
Vélez-Milaga opened with a sermon celebrating the Christian conquest that
included a spurious story about a pre-Islamic Christian icon. This preamble cre-
ated a general explanatory framework for the city’s genealogy and prepared the
ground for the learned discussions on the region’s ancient history that formed
the backbone of the book.®

The combination of classical antiquity and martyrology had been present in
Spain since the eatly sixteenth century through the writings of such authors as
Lucius Marineus Siculus and Llufs Pong d’Icart, but it became increasingly fre-
quent from the turn of the century and in the course of the next. The rediscovery
of Rome’s catacombs in 1578 was a landmark that resonated across Europe.” The
new sacred archaeology that had evolved in Rome, hand in hand with the search
for martyrs and relics by Alfonso Chacén, Pirro Ligorio, and others, had a very
close parallel in the Iberian Peninsula. The archaeological tools derived from anti-
quarian historical studies were also applicable to research on early Christianity.
In the historiographical narratives explored in this book, religious appropriation
was a form of antiquarian appropriation.

An essential aspect of religious fabrications was their direct connection to anti-
quarian culture. The critical attitude to sources promoted by humanist historiog-
raphy always coexisted with ‘traditions of invention’ which, as Anthony Grafton
has put it, sought ‘inventions of tradition’.® The hermeneutical and archaeological
accuracy achieved by historiographical scholarship in the sixteenth century lent
itself both to exposing forgeries and to buttressing their defence: antiquarian tools
were equally serviceable for either purpose.® The ancient chronicles forged at the
turn of the century by Annius of Viterbo provided an unprecedented source on the
first sovereigns and early Christianity in the Iberian Peninsula, and they contrib-
uted to the creation of a sweeping new interpretation of Spain’s pre-Islamic period.
As anticipated above in the discussion on Pablo de Céspedes and Rodrigo Caro,
the national genealogy built around King Tubal was habitually projected onto the
Peninsula’s Islamic edifices. A case in point is Katrina Olds recent study of the false

> Aranda, Autobiografias’, p. 163.

6 Bédmar, ‘Bosquejo’. A further history of Vélez in Bédmar, Historia. See Martin, ‘Historiografia’.
Among many other examples relating to different towns, see also Colmenares, Historia; Ferndndez del
Pulgar, 7éatro; Dorado, Compendio.

7" See Occhipinti, Pirro; Diaz-Andreu, Mora, and Cortadella, Diccionario, p. 199. On Cassiano
dal Pozzo see Osborne and Claridge, Early; Herklotz, Cassiano. On Spain see Rubio Lapaz, Pablo,
pp. 43f5; Morén, La memoria, pp. 282fF.

8 Grafton, ‘Invention’, and Defenders, pp. 76ff. See also Lowenthal, ‘Fabricating’; Nagel and Wood,
‘What'. On Spain see Caro Baroja, Las falsificaciones; Gascé, ‘Historiadores’; Aranda, ‘Autobiografias’
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® Nagel and Wood, Anachronic, p. 138.



124 Admiration and Awe

chronicles written by the Jesuit Jerénimo Romdn de la Higuera in Toledo, in which
she underlines the grey area between rigorous work and manipulation of sources.!®
Whilst they appreciated the value of the Simancas archive as a register of certain
knowledge, official historians viewed dubious sources with indulgence where it was
expedient to do so. Just as family lineages are fabricated to erase ancestral blots,
Spanish cities and the nation itself modified their family tree in an attempt to cir-
cumvent the Islamic period, aided by archaeological attributions rooted in biased
misunderstandings. The Lead Books of Granada are an archetypal example of a
situation in which the religious and urban forgery of the lead sheets ran parallel to
the genealogical fabrications of the Morisco elite.!! Foremost among these were
the Granada-Venegas family, who linked their Granadan Muslim ancestors to
the Visigoths.!?

Pedro Diaz de Ribas warned that archacological critical appraisal was necessary
to prevent historians ‘talking too freely and selling fictions to a novelty-seeking
public, dating three- or four hundred-year-old buildings to Tubal or earlier’.?® The
warning was relevant given the customary misuse of antiquarian tools to date vis-
ibly Islamic buildings to an earlier time.

The Lead Books affair is an example of how antiquities, sacred history, and the
nation’s mythical origin intertwined in the Iberian context. Research by Mercedes
Garcfa-Arenal and Fernando Rodriguez Mediano has shown that the authentica-
tion of Granada’s false relics was a pivotal issue in sixteenth- and seventeenth-
century Spanish Orientalism, and that this Orientalism was a crucial element in
the construction of Spain’s lineages.!* Genealogical mechanisms involved both the
country as a whole and its cities. They were, furthermore, a habitual practice across
Europe and were even used as Christianization strategies in historical narratives
about colonial America and China.'®

A NEW LOCAL HISTORY MODEL

In a new model of local history adopted during the first half of the seventeenth
century, ancient history, sacred history, and martyrs formed the backbone of foun-
dational myths, often related to the Christian conquest of cities. As Nicolds Antonio
complained in the mid seventeenth century, new urban histories cropped up every
day claiming ‘fabulous origins’ and ‘alleged martyrs carried from faraway lands to
bring false nobility to the land that was not their mother’. These histories over-
flowed with ‘poorly fabricated or ridiculous’ antiquities.'® The strategy was par-
ticularly commodious whenever the need arose to act on the memory of the Islamic

10 Olds, Forging, pp. 10, 14, 150fF.

"1 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 78, (ed. 2013) p. 68.

12 Memorial, p. 233v. See Soria, ‘Una version’.

13 Diaz de Ribas, De las antigiiedades, p. 5v. On this reference see Morédn, La memoria, p. 128.

14 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 19, (ed. 2013) p. 10.

15 See among others Bérchez, ‘Memoria’; Pease, “Temas’. Examples of Christian genealogical pro-
posals used in Asia for evangelization purposes in Gonzélez de Mendoza, Historia, pp. 323, 133ff.

16 Antonio, Censura, p. 4.
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past.!” Patricia Grieve has highlighted the relationship between the recourse to
genealogy and the discourse of Spain’s fall and redemption.'® Early modern histor-
ies of Toledo followed Rodrigo Jiménez de Rada’s narrative of the conversion of the
former mosque, adding new arguments about the temple’s Christian genealogy to
justify its appropriation. To this end, some writers, such as Pedro de Alcocer (1554),
insisted that the said conversion had restored Christianity to a site that had been
temporarily profaned by the Muslims. Others, such as Antonio de Quintanaduenas
(1651), dwelt on the Virgin Mary’s anti-Islamic miracles and their connection to
the temple.'® At the same time, the recovery of relics of Toledo’s martyrs, and in
particular the arrival of the remains of St Eugene and St Leocadia during the reign
of Philip II, had a momentous role in the cathedral’s symbolic reorganization.°
Similarly, Jerénimo Romdn de la Higuera’s fabrications about St Thyrsus sought to
create a new symbolic link with pre-Islamic and Mozarabic religiosity in Toledo.?!
There is no doubt that these events also helped create a sense of continuity between
the present and pre-Islamic cathedral and city.

The argument was even more obvious in the case of mosques that had been pre-
served as Christian temples. The antiquarian Romanization of Cérdoba Mosque
cannot be dissociated from Morales’ silence before the construction of the Christian
chapel inside it, or from his direct involvement in the invention of the cult of the
Cérdoba martyrs at their twin sites: the parish church of St Peter and the Tabernacle
Chapel within the cathedral. The eagerness shown by Pablo de Céspedes to affirm
pre-Islamic worship at the site of the mosque should be understood along the same
lines, as it provided one of the main arguments for the later humanist appropri-
ation of the building in connection with the martyrs.

In Seville, the discourse on the martyrs and on the precedence of Christianity on
the site of the Aljama Mosque was in full swing in the first third of the sixteenth
century, when Luis de Peraza itemized the holy relics held in Seville since the time
of the Visigoths and asserted that the ancient pre-Islamic cathedral was the first
temple ‘there was in all of Spain after the passion of Jesus Christ, and for that rea-
son it surpassed all others in terms of foundational antiquity and of its most ancient
faith, religion, and sanctity’.??> Subsequently, and despite the protracted presence
of maurophilia in the eulogies of the Giralda, the tower’s interpretation was grad-
ually redirected via the memory of the martyrs St Justa and St Rufina. Its exegesis
became a recurrent theme in Rodrigo Caro and other authors. As we shall see in
the following chapters, by the early seventeenth century, the same interwoven
ideas, arguments, and names flowed between the cities of Toledo, Cérdoba, Seville,

and Granada.
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Martinez Gil, ‘Religién’.

20 See Herndndez, ‘La Cathédrale’; Llamazares, ‘El templo’; Martinez Gil, ‘De civitas. On Nicolds
Antonio’s criticism of the removal of relics during the Islamic conquest, and on the case of Toledo in
particular, see Antonio, Censura, pp. 5041 See also Nickson, Toledo, pp. 141-3.

21 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, pp. 2071f; Olds, Forging, pp. 311

22 Peraza, Historia, (quoted from BUS) p. 210r.
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Although several strategies could operate side by side—such as a combination of
invented pre-Islamic cult images and archaeological arguments about masonry—
the memory of martyrs was the spindle where the new genealogical narrative was
spun. The sources often underlined the symbolic weight of the removal, disper-
sion, and loss of many relics pertaining to the ancient Spanish saints when the
Muslims entered the Peninsula. Since the days of Jiménez de Rada it had been
made clear that ‘there was nothing left’ and only those objects which had travelled
with ‘the bishops who fled with the relics and sought refuge in Asturias’ had been
saved.?? At the turn of the seventeenth century, Juan de Mariana made additions
to this story, including the escape to Asturias of Archbishop Urbano of Toledo with
all the relics, treasures, and sacred books previously kept in the cathedral.?4 Such
disappearances created a gap that the ecclesiastical and secular authorities tried to
fill with existing fabrications and narratives thereof.?> On numerous occasions the
absence of relics of ancient saints and martyrs boosted the process of excavation,
fabrication, and forgery, for example in Zaragoza, Toledo, and Arjona.?¢ Ambrosio
de Morales also pioneered this form of sacred archaeology in the course of his
search for relics of pre-Islamic Christianity in Leén and Asturias, under the aus-
pices of Philip II, a journey in connection with his interest in the Christian martyrs
of Umayyad Cérdoba.?” This was a common feature in border areas, such as
Bavaria—where it was advisable to affirm a Catholic identity in the face of the
Reformation—or Jerusalem where, as in Spain, pilgrims journeyed to look for testi-
mony of the former cult hidden under the surface of Islamic cities.?® In particular,
when Spanish pilgrims in Palestine visited the holy places of Christendom that had
been converted to Islamic worship, they remembered the profanation of the
Christian Visigothic temples.?’

The need to manage the Islamic past not only contributed to the Peninsular
version of the Europe-wide renovation of sacred history that took place in the late
sixteenth and the early seventeenth centuries, but also bolstered its impact on local
and national histories.® Just as Roman martyrs had helped expurgate the classical
world’s capital of its pagan legacy, it was thought Hispanic martyrs could do like-
wise with regard to Spain’s Islamic period. A consequence of this process was that
narratives of the lives of local saints became a necessary element of every urban
history, building an essential bridge between the early days of Christianity and the
cities' modern identity. By the early seventeenth century, the prevailing antiquarian

23 Jiménez de Rada, De Rebus, Book 3, Chapter 31, (ed. 1545) p. 27b.

24 Mariana, Historiae, (quoted from 1623), I, p. 298.

25 Christian, Local, pp. 126fF; Ecker, ‘Arab’, p. 368; D’Albis, ‘Sacralizacién’. See also Martinez-
Burgos, Idolos, pp. 1191F.

26 On the Arjona case see Vincent-Cassy, ‘Los santos’; Olds, Ambiguities’, and Forging.

27 Lazure, ‘Possessing’; Mordn, La memoria, pp. 233—4.

28 On Bavaria see Johnson, ‘Holy’. An example of this perception of Jerusalem with regard to the
successive layering of mosques and churches in Enriquez de Ribera, Esze libro.

2% Alzedo, Jerusalén, p. 109.

30 See among others Benz, Zwischen; Dichtfield, Liturgy, and ‘In Search’, pp. 3281F. On the Spanish
and Andalusian case see also, among others, Beltrdn, ‘El estamento’; Pérez-Embid, ‘La obra’; Mariana,
Cultura; Olds, “The False’.
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response to architectural hybridity was no longer a classical reading, but religious
appropriation by way of the genealogical precedence of Christianity as estab-
lished by the martyrs. Their blood had a special redemptive value and deserved
special veneration, in the opinion of religious writer Sancho Ddvila (1611).3!
Moreover, according to the history theoretician Fray Jerénimo de San José
(1651), these saints set a better historical example than pagan references.??
Martyrs’ relics were semantic objects that the population undoubtedly welcomed.
They had the power to influence collective understanding of monuments as sites
of uninterrupted worship.3? As a complement of the physical space occupied by
the city and its buildings, a symbolic space was created by the memory of the
martyrs who had stood for their faith on the ancient sites. Religious thinking at
the time used to resort to St Augustine’s metaphor of the two cities to explain the
power of the symbolic city over the architectural one. To the clergyman and anti-
quarian Bernardo de Aldrete (1614), although the mortal remains of saints and
martyrs might be erased, their eternal memory built the foundations and naves
of Spanish Christian temples.>4 In Katie Harris' modern reading, political genealogy
in Granada was overwhelmed by the conjunction of urban history and devotion
for the saints.?> Reviewing the texts contained in the Lead Books, it is easy to see
how Granada’s architectural monuments faded into the background as a new
sacred city emerged where St Caecilius and the martyrs allied with the Phoenician
proto-Christian pagans to transform the symbolic interpretation of Spain’s last
Islamic capital.

As has been emphasized so far, these narratives about genealogy and martyrs
carried an ideological charge that was closely related to the historiographical
reinterpretation of the memory of al-Andalus through the idea of restoration.
In the volume of his Spanish chronicle dedicated to the Islamic period, Los cinco
libros postreros (1586), Ambrosio de Morales sought to establish a general inter-
pretation of the value of the Islamic presence in Spain and of the Christian
opposition to it. The greatness of the Umayyads was set in a narrative that
swung between Asturias and Cérdoba, offering, for instance, a description of
Covadonga as a natural space that inspired both wonder and dread and could
hold its own alongside Cérdoba Mosque, just as Pelagius was a mythical alter-
native to the caliphs. In parallel, he introduced the idea of continuity of the
Mozarabic cult and the argument of the relics of martyrs that the Visigoths had
collected in Asturias.

The general relationship between genealogical strategies and the management of
Islamic memory leads us to ask the following questions: did the memory of the
martyrs modify the understanding of Islamic monuments as trophies? What were

31 Dévila, De la veneracién, p. 2. 32 San José, El genio, p. 310.

33 Garcia-Arenal and Rodriguez Mediano, 7he Orient, pp. 373ff, (ed. 2013) pp. 367ff. On the
presence of relics in religious buildings, see Cimara, Arquitectura, pp. 148fE.

34 Aldrete, Varias, pp. 274ff, 285. In another example on the subject of the martyr St Stephen, Juan
Galvarro declared that the holy prophets and apostles were the tools used by God to polish the stones
with which he built his churches. Galvarro y Armenta, Sermdn, wip.

35 Harris, From Muslim, p. 84.
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the consequences of asserting the existence of pre-Islamic Christianity on the read-
ing of these hybrid architectural works? In contrast with the primitive notion of
trophy, the goal of restoration within this genealogical and religious appropriation
strategy was to insert the buildings into the history of Christian Spain. Part 3 of
this book develops this theme by focusing on the link between archaeological
arguments about the buildings, the concept of restoration, and the genealogical
proposals of the ancient origin of the temples. Chapter 8 opens with a general ana-
lysis of how mythical foundational links worked and closes with a case study that
explores the discovery of pre-Islamic cult images as a narrative resource. Chapter 9
focuses on the specific martyr and relic stories that arose in Islamic architecture’s
three major towns in the Iberian Peninsula: Cérdoba, Seville, and Granada.



8

Genealogical Forgery and Continuity
of Christian Worship

In Part 1, we were able to explore the way in which medieval chronicles turned the
narrative of the Christianization of mosques into one of the central topics of the
restoration myth. The conversion of temples was the supreme symbolic moment in
the capture of Islamic cities. Yet the power of such narratives went well beyond the
visualization of a trophy changing hands. One of the reasons for their success was
the ceremony’s ability to enhance the restoration of Christianity, an idea that
gained momentum in the course of the sixteenth century. The purification of
Islamic spaces was a symbolic landmark that legitimized the conquered cities by
establishing a certain continuity with the pre-Islamic period. As they looked back
over the Middle Ages, national and local histories in the Early Modern Period
developed a discourse consisting in a steady sequence of conversions that marked
the recovery of the various cities’ primary Christianity. In his 1699 history of
Almeria, Gabriel Pasqual y Orbaneja described in very graphic terms how the city’s
mosque was cleansed to consecrate ‘those profaned marbles and alabasters’ to God.
Despite the evidently Islamic fabric of this long-demolished mosque ‘of very fine
Morisco work’, Islamic worship was viewed as a desecration of what was essentially
a Christian temple.! The argument thus moved one step beyond the primitive
‘cleansed it of Mohammed’s dirt’ used by Rodrigo Jiménez de Rada without any
reference to the previous history of the building, in this case Cérdoba Mosque.

The idea was applied indiscriminately to every Spanish town.? According to
Juan de Mariana:

King Alphonse arranged for every cathedral city that was taken to have a bishop
appointed who reformed the customs of the Christians and cleansed the towns of the
weeds that had clung to them through their association with the Moors. ... temples
were rebuilt where they had collapsed and those that had been desecrated by Moorish
superstition were reconciled or reconsecrated. They repaired the Church ornaments as
far as the people’s poverty and very exiguous royal funds would allow.?

! Pasqual y Orbaneja, Vida, p. 127.

2 In his history of Madrid, Jer6nimo de Quintana explained the origin of the church of St Mary,
taking for granted that the circumstances he described were applicable across Spanish territory.
Quintana, A la muy, pp. 58r-58v. On purification narratives in Spain generally and specifically on the
topic of cleansing see Harris, ‘Mosque’, pp. 162-3.

3 Mariana, Historiae, (quoted from 1623), I, p. 320.
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Although it is true that many mosques overlay ancient Christian temples, the new
discourse assumed this to be invariably the case and was explicitly insistent on the
fact.* The very meaning of the word ‘reconciliation’ (reconciliacidn) used by
Mariana to refer to the Christian purification of mosques illustrates the ideological
boundaries of its very frequent usage in historiography. This is an interesting
notion in itself because it implied a return to the temple’s presumed natural status,
i.e. Christianity. Not surprisingly, the definition of ‘reconciliarse’ in Covarrubias
coetaneous dictionary reads: ‘to reunite and make friends once more those who had
become estranged’ and ‘in the Holy Office of the Inquisition, to be received again
in the lap of the Holy Mother Church those who had moved away from the faitly,
as well as the return of a penitent to the confessor on remembering a sin.” If mosques
were reconciled with Christianity, it is to be assumed that they had previously been
Christian. The conquest and the change of hands and of function therefore ratified
the return to the logical order of things and the perception of the Islamic interreg-
num as an anomaly, a dirty distortion, or a circumstantial desecration.

The most remarkable difference between these narratives and medieval conquest
stories is that from the mid sixteenth century onwards the idea of restoration did
not only imply the return of cities and temples to the moment immediately pre-
ceding the Islamic conquest, that is to say, to the Hispanic and Christian Visigothic
monarchy. To early modern historiographers, restoration involved the restitution
of Christianity as a natural feature of the Spanish nation. This idea was linked with
contemporary religious and political interest in the early days of Christendom. The
earlier Christianity could be said to have arrived in the Peninsula, the more incon-
sequent the Islamic parenthesis became. In the words of Rodrigo Caro:

Those who believe this to have been the site of Seville’s Capitol building also believe
that the Christians made it their cathedral in the days of Constantine when every city
publicly embraced Jesus Christ and raised temples in his name, or having expunged
the pagan filth from their ancient temples, consecrated them to Triune God, and this
they believe to have been the case in Seville, and that this very church that we enjoy
today was built over the ancient metropolitan one, because it is the custom of every
victorious nation to take over any temple of their enemy’s religion that they find ready
built, and consecrate it according to their rituals.®

The argument was similarly projected onto the past of individual churches and
particularly onto former mosques, which could be considered Christian temples
independently of the specific origin of their architectural fabric, masonry being
viewed as mere circumstantial wrapping. The buildings wove the various strands of
local and national history together, reaching back to the remotest beginnings, as
explained by Pere Antoni Beuter in 1660 in the context of Valencia Cathedral:

In the days of the pagans, this new church was a temple of Diana, who was the Moon,
because in the surrounding area the idol Moruedro was worshipped who was then
called Sagunto, and Dianio (who was named Dianio after Diana) and now bears the

4 See this assumption in Sudrez, Historia.
> Covarrubias, Zesoro, p. 4v. S Caro, Antigiiedades, p. 21r.
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name Denia. Later, in the time of the Goths and before, once the faith was adopted,
it was a church, but we do not know what advocation it had. On the Moors’ arrival it
became a mosque. At the time of El Cid, it was a church consecrated to the Apostle
St Peter. Then the Moors took the city and it became a mosque again, and now it
has recently been consecrated as a church to the honour of Our Lady, the blessed
Virgin St Mary.”

Commitment to Christianity tied the sixteenth- and seventeenth-century present to
the Peninsula’s pre-Islamic period with an anchorage in the civilizations of antiquity.
Just as no urban history failed to date its original settlement to Roman times or
biblical antiquity, not a single report can be found of a church in the areas previ-
ously covered by Islamic kingdoms that did not claim a mythical foundation
rooted in primitive Hispanic Christianity.® According to Jerénimo Quintana
(1629), the Atocha Chapel in Madrid was ‘one of the [most] famous and ancient
in Spain, having been founded by the disciples of the Apostle St Peter’.” Likewise,
it was said that the parish church of St Mary was even older than Atocha, ‘being
the first of them all and the place where the town’s first Christians worshipped
God’. The parish church of St John enjoyed an origin that ‘is not known with any
certainty, it is so ancient’, although in the opinion of certain ‘master builders who
have seen it, its masonry and design seem to date from the time of the Roman
emperors’.'? Seville and Zaragoza cathedrals, erected over the central mosques of
their cities, were the descendants of the Roman capitol building and the temple
where the Apostle St James had preached respectively.!? Other cathedral towns,
notably Toledo, but also Valencia, Seville, Granada, Cérdoba, etc., took part in this
competition for the oldest foundation, spurred on by disputes over religious pri-
macy in the Iberian Peninsula.

Side by side with references to Rome, the idea that the Spanish empire had
Semitic roots had a fairly strong presence in the official ideology of the sixteenth and
seventeenth centuries, since it provided both an alternative to the Italian classical
model and a direct link to Christianity as a source of political legitimacy. Any proof
of the presence of ancient Hebrews and Phoenicians in the Peninsula could be
interpreted as evidence of the territory’s protochristianity or of its early evangeliza-
tion.'? St Isidore had already connected Spain to King Tubal, a direct descendant
of Noah, and Annius of Viterbo’s forgery of Berossus’s chronicle in the late fifteenth
century identified this individual as the first Hispanic monarch. Tubal was thus the

7 Beuter, Segunda, (quoted from 1604) p. 216.

8 Even the new Christian religious foundations in the Early Modern Period were commonly con-
nected to pre-Islamic times. Such was the case, among tens of examples, of the Basilica of Our Lady
of the Forsaken in Valencia. After its foundation in 1652, an attempt was made to link it to an ancient
temple of Asclepius. See Olmo, Lithologia.

° Quintana, A la muy, p. 40v. A more sceptical view of the ancient origin of Madrid in Titelman,
Discurso, p. 126r.

10 Quintana, A la muy, pp. 55v, 66v. See Rio, Madrid, pp. 108-9.

11 Peraza, Historia, (quoted from BUS) p. 210v; Caro, Antigiiedades, pp. 21r ff; Lépez, Tropheos,
pp. 244ff.

12 A general discussion of this issue and its historiographical repercussions in Garcfa-Arenal and
Rodriguez Mediano, ‘Les antiquités’.
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founding father of Spain as a nation with the backing of the Bible.!* Tubalism
proposed a Semitic origin for Spaniards, making them, to some extent, God’s
chosen people. The link to the restoration was also patent. Annius had dedicated
his work to the Catholic Monarchs and stated that some of the texts had been
found in a hidden tomb that had been conveniently discovered after the taking of
Granada. This alleged find confirmed the idea of restoration and added years of
antiquity to the new Christian community. Despite the misgivings and abundant
critical comments Annius’ texts aroused from the outset, Spanish sixteenth-century
historiographers were prone to accept them at least partially because they lent sup-
port to the new national political programme. Floridn de Ocampo based a large
portion of his reconstruction of Spain’s ancient history on Berossus, and, although
later historians were far more critical, they usually adopted any elements that could
benefit their own discourse. As Julio Caro Baroja has pointed out, even Mariana,
the historian most reluctant to accept the forgeries, acknowledged the arrival of
Tubal in Spain.!*

Annius of Viterbo’s texts had several reprints in the second half of the sixteenth
century and contributed to the creation of a certain shared consensus on laying
down such pre-classical roots as would entitle Spain to compete with the Roman
credentials enjoyed by Italy and the Holy Empire. Annius was extensively used
throughout Europe. Several Latin editions of his book were published and it had a
wide circulation in the vernacular languages. As a result, similar arguments were
also discussed in other parts of the continent during the sixteenth and seventeenth
centuries. His explanations of the genealogy of Crowns and the mythical origin of
nations had such a welcome reception that, for instance, several cities in France
related their foundation to Berossus’ revelations, and in England a certain line of
thought developed around the notion of the country’s Phoenician roots.!> Against
this pan-European backdrop, just as Philip II could be viewed as Solomon’s peer
and El Escorial considered on a par with the Temple of Jerusalem, any Spanish city
felc entitled to vindicate a Semitic, Christian, and pre-classical origin that would
entitle it to compete with Rome.

At the end of the sixteenth century and in the first half of the seventeenth, this
was the underlying notion of numerous historiographical initiatives and lay behind
a large proportion of the fabrications and forgeries that sought to reshape the
Peninsula’s ecclesiastical history and religious identity. Both forms of action directly
concerned the design of a pre-Islamic genealogy for cities and monuments. Pablo

13 See Tate, Ensayos, pp. 16ff; Stephens, Berosus; Grafton, ‘Invention’, pp. 12ff, and Defenders,
pp. 76fF; Caro Baroja, Las falsificaciones, pp. 471%, 571, 811f; Gémez Moreno, Espasia, pp. 256ft; Grafton,
What, pp. 9. On the political uses of Annius in Andalusia and Spain see Kagan, Clio, p. 49;
Gonzdlez Alcantud, ‘Al-Andalus’, pp. 27ff; Samson, ‘Floridn’, pp. 348fF; Ballester, La identidad,
pp- 146ff, 264F; Garcfa Cércel, ‘El concepto’, pp. 103ff; Alvarez Junco and De la Fuente, ‘Origenes’,
pp- 23ff; Orellana, ‘El concepto’, pp. 811F; Garcia Cérceel, ‘El concepto’, pp. 100£L.

14 Caro Baroja, Las falsificaciones, p. 95.

!> On the reception of Annius in French local histories, see Ehmke, 7he Writing, pp. 131ff. On the
search for England’s Semitic genealogy see Ferguson, Utter, pp. 84ff; Parry, The Trophies, pp. 308fF;
Piggott, Ruins, pp. 58tF; Ganim, Medievalism, pp. 57ff; Vine, In Defiance, pp. 65ff. On Italy see
Fubini, Storiografia, pp. 2911
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de Céspedes suggested that Cérdoba Mosque had been founded by the Phoenicians
or the Hebrews. In Granada, a similar debate arose as regards the origin of various
minarets, including Turpiana tower. Similarly, Phoenician lineage was insistently
claimed for C4diz and the search for the temple of Hercules was ongoing. In
Jerez, certain Almohad inscriptions were interpreted as symbols from the time of
Hercules of Thebes. In Denia, the alleged remains of the temple of Diana were said
to be Phoenician, not ‘Morisco work because the Moors do not build this way,
using such stones’. In Mdlaga, the city’s Islamic appearance did not, it was said,
rule out a Phoenician foundation. And in Madrid, some lead plates were allegedly
found which proved that the Islamic city walls had been built by Nebuchadnezzar.'¢

During this period, the newly created sacred archacology consolidated a line of
interpretation that sought to set the reference point for Christian monuments in
biblical Hebrew antiquity on the basis of religious and historical sources such as
the Bible or Flavius Josephus’ writings on Palestine. Using these written sources,
the design, masonry, and ornamentation of the Temple of Solomon and the city
walls and towers of Jerusalem were studied in the same terms as classical architec-
ture had been in the past.!” Despite the not so distant expulsion of the Spanish
Jews, among other Spanish authors, Benito Arias Montano wrote on the subject of
Jewish antiquities (1593), the Jesuits Jerénimo Prado and Juan Bautista Villalpando
attempted to reconstruct the Temple of Solomon (1596-1604), and Bernardo de
Aldrete researched Hebrew etymologies for Iberian toponyms (1606).'® In this
intellectual environment, the possibility of assigning Hebrew origins to cities was
a useful resource for the management of Islamic heritage.!® In the absence of
clearly Roman remains in Granada, Luis de Mdrmol (1600), whose Converso ori-
gin is attested, quoted al-Razi as saying that it was originally founded by Jews.?°
The city had welcomed his arguments and, as we shall see in greater detail in
Chapter 9, this ready acquiescence was the reason why Turpiana tower was initially
assigned Hebrew origin, although it was later revised to Phoenician. Before Pablo
de Céspedes established an archaeological relationship between Cérdoba Mosque
and the temple of Janus, son of Noah, this building provided one of the most
interesting examples of Islamic architecture being credited to the Hebrews.

16 On Cddiz, see Horozco, Historia, (ed. 2000) pp. 30fF; Sudrez de Salazar, Grandezas; Concepcion,
Emporio, pp. 82, For the Jerez example, see Pomar, ‘Entre el orgullo’. The Denia discussion in Beuter,
Segunda, (quoted from 1604) p. 302; Escolano, Segunda, p. 121; Palau, Antiguas. On Mélaga see Roa,
Mdlaga, p. 12v. The Madrid finding in Quintana, A /z muy, p 15v. The proposal of Madrid’s biblical
origin also in Leén Pinelo, Anales. Another model of reconstruction of Madrid’s classical lineage in
Cock, Ursaria. See Cimara, Arquitectura, pp. 19ff; Delage, ‘Mantua’.

17 See Arias Montano, Antiquitates, pp. 65ff; Prado and Villalpando, De postrema, pp. 65fF, 1791,
463ff; Prado and Villalpando, Zomi 111, pp. 108ff. See Martinez Ripoll, ‘Pablo’, and ‘Del arca’; Taylor,
‘Juan Bautista’; Ramirez, Dios, and ‘Evocar’; Hinsel, Benito; Marias, ‘Memoria’, p. 72.

18 Arias Montano, Antiquitates; Prado and Villalpando, /n Ezechielem; Prado and Villalpando, De
postrema, and Tomi I1T; Aldrete, Del origen, pp. 73r fI. See also Céspedes, Borradores, and Tratado. See
Minguez, ‘El rey’; Pereda, ‘Measuring’; Beaver, ‘From Jerusalem’. A collection of sources on the rela-
tionship between El Escorial and Solomon’s Temple in Cuadra, ‘El Escorial’. See also Garcfa-Arenal
and Rodriguez Mediano, ‘Les antiquités, p. 78.

19 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 223, (ed. 2013) p. 219. On archaeology
and Hebrew forgeries in this context, see also pp. 371fF, (ed. 2013) pp. 365ff.

20 Mérmol Carvajal, Rebelion, pp. 4v ff. See Castillo Ferndndez, Entre Granada, pp. 31-2.
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Discursos morales by Juan de Mora (1589) included a review of ‘the churches and
temples of the ancient Romans, Jews, and Egyptians, with their rituals and cere-
monies’ in which he naturally described the Temple of Solomon in Jerusalem in
detail. One of these buildings was Cérdoba Mosque, which Mora interpreted as
one of the great temples of antiquity and an exact replica of the Temple of Jerusalem:

There is in Spain a very famous building in Cérdoba which is an exact replica of
Solomon’s Temple, as I was informed in Rome by a rabbi who was famous in his
tongue and a great enquirer into antiquities. He gave me the following reasons: that
the Gate of Forgiveness, which is carved in the Mosaic style, is identical to Solomon’s
Gate, with two marble or blue agate columns of unfathomable value standing over
the gate on the outer side, and then the Patio de los Naranjos was [like] the Court of
the Gentiles, which they used to leave unroofed, where sacrificial livestock were kept. The
Court of the Jews comes next with as many as twelve arches and twenty-five pillars,
going straight ahead, followed by Solomon’s Court, leading to the Sancta Sanctorum,
which is what today is known as the Quarto Noble (Noble Chamber), supported by
black and white jasper columns and covered with cedar wood, as Solomon’s was. And
the Sancta Sanctorum was what is today St Peter’s chapel, of Mosaic fabric and enor-
mous value. And the place where they kept or placed their ark is a small octagonal
chapel, built with white slabs to middle height and from the middle upwards in
Mosaic style. This fabric he assured me to have most certainly been built by Jews,
although later it was a Moorish mosque. And this is proved because all the old masonry
that can be seen today on the outside is of Mosaic style and because, whenever they
could, the Jews tried to build their temple and to raise it imitating the one they had lost
in Jerusalem—out of obstinacy, because God had never sanctioned its construction—
and it is said that once and even twice fire sprang miraculously from the earth and
scorched them on account of their futile insistence on building the temple. I am well
aware that historians who have written the general history of Spain say that King Abd-
al-Rahman, the first of his name, having reigned in Cérdoba for a few years, greatly
ennobled that illustrious city by reconstructing the royal palace and starting to build
the great mosque, as the aforesaid temple is named today, giving them full credit. I do
not dispute this opinion because it is not within the bounds of this treatise.?!

Without contradicting or disputing Ambrosio de Morales’ opinion, Mora contra-
posed the scarcely verifiable declaration of an antiquarian rabbi resident in Rome,
ficted this man’s description of the mosque to his own account of Solomon’s
Temple, and transposed the meaning of ‘Mosaic work’ from classical and byzantine
mosaics to the people of Moses. Mora was a clergyman from Toledo living in
Coérdoba and dedicated his book to Garcia de Loaysa Girdn, tutor to his majesty,
chaplain and high almoner to King Philip, archdeacon of Guadalajara, and canon
of Toledo.?? Their local connection was not accidental.

Toledo is the most interesting example of this process and, to a certain extent,
the place where it all started. Besides the claims of classical lineage and the fables
on the subject of Islamic architecture that we explored in a previous chapter, it was
often argued that the city was originally Hebrew. Annius of Viterbo’s trail helped

21 Mora, Discursos, p. 120v.
22 On Garcfa de Loaysa and the origin of Toledo Cathedral see Kagan, Clio, p. 257.
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transform it into a new Jerusalem founded by Noal’s descendants before the birth
of Christ.23 In 1524 Alvaro Gutiérrez de Torres recorded such a Hebrew founda-
tion.?4 A few decades later, Esteban de Garibay conveyed this idea in his text on
the origin of Toledo, mentioning the building of synagogues and relating the merits
of the city’s layout to the pioneering Israelites who ‘drew up the city’s streets in the
best manner possible at the time and built a square, which they called in their
tongue Cocodober, meaning “square of things”.?> This quotation is particularly
interesting in the context of the problematic perception of Toledo’s urban layout
and in vivid opposition to the later chaos of which the Muslims were accused. At
the end of the sixteenth century, the city’s relationship with a Hebrew past intensi-
fied on account of the appearance of new forgeries that pointed firmly in that
direction. The Toledo Jesuit Jeré6nimo Romdn de la Higuera declared the existence
of several ancient chronicles attributed to Liutprand of Cremona, Flavius Dexter,
and other authors, which supposedly shed light on the dark corners of Spain’s
religious history. These texts were connected to his Historia eclesidstica de Toledo
(¢. 1595) and to his activity in support of the local cult of St Thyrsus. Romén de la
Higuera linked the Hebrew funders and the Mozarabs, thereby ensuring religious
continuity, whilst also establishing a connection to the Granada Lead Books and to
St James’ alleged sojourn in the Peninsula. The Jews of Toledo also turned out to
be the only ones who had tried to save Jesus Christ by appealing to Pontius Pilate.
Many modern authors believe that the purpose behind Romédn de la Higuera’s
forgeries was to cleanse, as far as possible, the image of Toledo’s Conversos, on the
assumption that he was himself a descendant of Jews recently converted to
Christianity.2® Whatever the truth of this, the idea was the result of a wider tradition,
as Katrina Olds has shown in her analysis of the resonance of these false chronicles
throughout Spain.?” It is known that the manuscripts were widely copied before
publication in 1619 and, although they encountered some criticism, the majority
of seventeenth-century historians did not refute them completely because they
supported the theory of St James having preached in Spain.?8

These arguments converged with the old medieval myths about the city of
Toledo and hence the whole interwoven mesh of ideas remained operational
throughout the Early Modern Period. A remarkably explicit version of the link
between Jerusalem and the Hebrew foundation of Toledo can be found in the
opening lines of Los Reyes Nuevos de Toledo by Cristébal Lozano (1667), which we
considered earlier.?® With a far wider circulation in the Peninsula, Pedro de Rojas’

23 See Martinez Gil, ‘De civitas’, p. 320; Caro Baroja, Las falsificaciones, pp. 161ff; Garcia-Arenal
and Rodriguez Mediano, 7he Orient, pp. 1971f, (ed. 2013) pp. 195fF; Olds, ‘Ambiguities’, and Forging.

24 Gutiérrez de Torres, El sumario, wip.

25 Garibay, Libro, p. 183v.

26 Caro Baroja, Las falsificaciones, pp. 172fF; Garcia-Arenal and Rodriguez Mediano, 7he Orient,
p. 204, (ed. 2013) p. 201; Olds, Forging, pp. 571, 133ff.

27 Olds, ‘Ambiguities’, and Forging. See also Garcfa-Arenal and Rodriguez Mediano, 7he Orient,
p. 371, (ed. 2013) p. 365.

28 Caro Baroja, Las falsificaciones, pp. 1891F; Garcia-Arenal and Rodriguez Mediano, 7he Orient,
pp. 207, 232, (ed. 2013) pp. 204, 230.

29 Lozano, Los Reyes, (quoted from 1698) pp. 1ff.
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history of Toledo (1654 and 1663) vigorously defended Romdn de la Higuera and
extended a considerable number of the latter’s stories in an attempt to establish
Toledo’s primacy.>® He retold, for instance, the story of King Solomon’s table,
which was a relic from the wise king’s temple that had, according to Arabic sources,
been relocated to Toledo.?! Faced with such an extraordinary piece of furniture,
any memory of the Islamic past paled into insignificance as Toledo acquired the
aura of a new Jerusalem.

RELIGIOUS CONTINUITY: GOTHS AND MOZARABS

The argument that Christian worship had endured uninterrupted through the cen-
turies of Islamic rule considerably enhanced the restoration theory and the drive to
establish that the Islamic period had amounted to little more than a ripple in
Spain’s essential Christianity. This idea affected the memory of both the Visigoths
who had taken refuge in the north and founded the Kingdom of Asturias, and
those who had remained in the conquered cities and who were known as Mozarabs
thereafter.>? Unsurprisingly, one aim of the continuity assumption was to exercise
control over the memory of all those mosques that had been turned into churches.
From the viewpoint of the nation’s historiographers, extending Visigothic presence
beyond the Middle Ages linked the Crown’s legitimacy to the political and reli-
gious legacy of the Visigothic monarchy. By retelling the Visigoths' muster in the
north and their subsequent recovery of the Peninsula, they enabled the rescue of
the nation’s genealogy using a formula that had been explicitly laid out by Ambrosio
de Morales and Juan de Mariana and spread abroad by later historiography.??

Be that as it may, as regards the interpretation of individual urban monuments,
the notion of continuity clashed with the well-known theme of violence and
destruction perpetrated by Muslim conquerors, since these implied a break with
the past as a result of the demolition of churches and the murder or flight of the
faithful. On occasion, the wish to assert this argument led authors, such as Francisco
Diago in his 1603 history of the counts of Barcelona, to state that the churches had
not actually been destroyed, ‘in order to allow the Christians that remained in the
city since the time of the Goths to flock to them, attend Mass, and receive the
sacraments’.>* But generally speaking, in one of those frequent historiographical

30 Caro Baroja, Las falsificaciones, pp. 165, 181-2.

31 Rojas, Historia, 11, p. 567. Among many references to the table in sixteenth- and seventeenth-
century sources relating it to the loss of Spain see Corral, Crénica, (ed. 1587) p. 144r. On Arabic
sources of this story, see Herndndez Juberias, La peninsula, pp. 208f; Mordn, La memoria, p. 44;
Martinez Gil, ‘De civitas’, p. 359.

32 Although it contains few references to Spain, for an overview of the continuity of Christian wor-
ship in Islamic lands see Griffith, “The Church’.

33 Morales and Ocampo, Los otros dos, pp. 711f; Mariana, Historiae, (quoted from 1623) pp. 297ff.
See Maravall, £/ concepto, pp. 313ff; Lomax, ‘Rodrigo’; Cuart Moner, ‘La historiografia’; Wulff, Las
esencias, pp. 511F; Cuart Moner, ‘La larga’, pp. 84ff; Diaz, ‘Los godos’; Kagan, Clio, pp. 113fF; Mordn,
La memoria, pp. 2351F; Ballester, La identidad, pp. 146ff; Garcia Cércel, ‘El concepto’, pp. 100ff
Orellana, ‘El concepto’, pp. 82fF.

34 Diago, Historia, p. 49r. See Rios Saloma, La Reconquista. Una, p. 89.
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paradoxes, the notions of destruction and continuity led a peaceful coexistence. As
we saw earlier, Diego de Aynsa echoed Rodrigo Jiménez de Rada’s words in his his-
tory of Huesca (1619) when he said that, as a consequence of the Islamic conquest,
not a single cathedral in Spain had escaped ‘fire or destruction’. In the specific
case of Huesca, ‘throughout the 380 years [the Muslims] were in possession, the
temples and streets were in a state of profanation’. But in the same paragraph,
apparently unaware of the contradiction, he claimed that Christian worship
remained untouched in the ‘church of St Peter, which was never destroyed or
occupied by the Moors, and the building kept its essence and integrity as can be
seen today’.?> It was obviously easier to claim the survival of Christian temples in
the north, where the Islamic occupation had been shorter, as we have seen in the
cases of Huesca, Barcelona, and possibly Girona.?® But in central and southern
Iberia the protracted Islamic presence made it far more difficult, as well as more
imperative, to defend the continuity of Christianity. The idea that Christian
worship had been preserved can be found throughout the territory except in the
former kingdom of Granada, where the conquest by the Catholic Monarchs was
too recent to sidestep the memory of the absence of Christians at the time the
city was taken. Toledo historians, from the safety of a city which, thanks to the
Mozarabs, was in the best position to boast such continuity, could accuse Granada
of being a new-fangled city devoid of heritage.?”

Proving the survival of Christian worship required a strong focus on the
Christians who had remained in the towns and on the possible architectural evi-
dence of their devotion. This was the case in Madrid. According to Jerénimo
Quintana (1629), among the numerous churches founded by the Visigoths were
St Genesius’ and St Martin’s, where the Mozarabic cult had been preserved until
1083, when the city was incorporated into the Castillian Crown.?® Yet here, as in
most of the Peninsula, there was nothing behind such claims but general state-
ments or simple indications on particular buildings. Juan de Mariana’s remarks on
the subject of Visigothic ruins did not escape this tendency (1599).3° As Miguel
Morin says, by and large, the appeal historiographers felt for the Visigoths did not
lead to a parallel antiquarian investigation.® Barring a few specific cases, such as
the aforementioned search for relics in Ledn and Asturias by Ambrosio de Morales,
Visigothic vestiges attracted far less interest than Roman or even Phoenician relics. 4!
Meérida is a case in point. The former Roman capital was also an important city in
Visigothic Hispania. Consequently, the history of Mérida written by Bartolomé
Moreno de Vargas (1633) recognized the appeal of this connection, with its added
symbolic value in terms of Christian episcopal power. This claim, however, was not
matched by research into Visigothic architecture. While it is understandable that
Moreno should have put more effort into the town’s outstanding Roman remains,
it is surprising to note that he showed no more interest in the city’s Visigothic past

35 Aynsa, Fundacién, pp. 25-6.

36 As regards Girona, see a late record in Canal, Espaia, p. 2r.

37 Horozco, Relaciones, (ed. 1981) p. 117. 38 Quintana, A la muy, pp. 55v ff.

39 Mariana, Historiae (quoted from 1623), 1, p. 276fF. 40 Mordn, La memoria, pp. 233fF.
41 Mordn, La memoria, pp. 233—4. See also Marfas, ‘Memoria’, pp. 73—4.
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than in its Semitic roots. The cover of his book featured images of Tubal and
Augustus as the city’s founding fathers, with St Eulalia, the Christian martyr from
the Roman period who had been a cult Visigothic figure, relegated to a secondary
position. The book barely contained more than a few lines identifying as Visigothic
the parish church of St Eulalia, the water cistern in the alcazar, and the temple that
stood over it.4? It is interesting to note that most of the limited antiquarian work
devoted to the Visigoths responded specifically to concerns about the Christian
lineage of converted mosques, the identification of spaces where Christian worship
had been maintained during the Islamic period, and the relics of martyrs.

Cérdoba and Seville were the two cities where historians made a more coherent
use of archaeological tools with the aim of locating Visigothic churches and rein-
forcing the continuity thesis. In Cérdoba, an interesting by-product of the technical
debate on the differentiation of Roman and Umayyad stones was the recognition
of Visigothic building techniques. Ambrosio de Morales offered a lengthy list of
parish churches in the city that remained open throughout the Islamic era, all of
which were linked to the memory of martyrs (1574 and 1578).43 One of these was
the church known as St Peter’s. Morales specifically identified this building as the
Christian cathedral during the Islamic period, thanks to the discovery of several
relics which he authenticated using archaeological arguments based on the
Visigothic fabric of its walls.#* This attribution entailed a revalorization of this
particular space with the goal of proving the continuity of Christian worship. As
an extension of the earlier debate regarding Old Cérdoba, Diaz de Ribas (1627)
also disagreed with Morales on this subject—albeit without naming him. Using
architectural comparison, he determined that, far from dating from the time of
the Goths’ as ‘some would have it’, St Peter’s and its neighbouring churches had
been built after the Christian conquest.#> The author saved the situation by pointing
out that Ferdinand III ‘rebuilt the churches in the sites the Christians used to have
them in ancient times, giving them more capacity and greater majesty’, which
allowed him to fall in with the notion of continuity. Diaz de Ribas completed the
discussion with the remark that the reconstruction and extension works had used
the materials of the ancient Visigothic temples. He added that ‘those small ashlars
that can be seen in some churches” explained why ‘the churches had been presumed
by other authors to be far older, from the time of the Goths’, and were also a sign
of prior Christian presence in these buildings.

In Seville, Visigothic saints had been part of historiographical memory since the
Middle Ages and their worship saw a powerful resurgence in the Early Modern Period.
This was, for example, the reason for the controversy regarding the location of the
tower where St Hermenegild had been incarcerated,*” as well as the disagreement

42 Moreno de Vargas, Historia, p. 304v. On Philip II’s visit to Mérida, see Cdmara, ‘De ingeniosas’, p. 40.

43 Morales, Divi. On Morales and Visigothic architecture, see Marfas, ‘Memoria, p. 73.

44 Morales, Carta, pp. 12v ff. 4 Dfaz de Ribas, De las antigiiedades, pp. 8r—8v.

46 Dfaz de Ribas, De las antigiiedades, p. 9r.

47 Peraza, Historia, (quoted from BUS) p. 82v; Caro, Antigiiedades, p. 20r. See Moran, La memoria,
pp. 263—4.
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about the site where the former Visigothic cathedral had stood. Opinions varied
between St Vincent’s church and the plot previously occupied first by the Aljama
Mosque and later by the cathedral. Whereas Ambrosio de Morales had supported
the former option, Alonso Morgado (1587) disagreed, arguing that St Vincent’s
was of ‘the same form and age’ as the rest of the parish churches and that the
magnitude of Seville’s Visigothic episcopal see should be expected to have had a
befittingly grand temple. Morgado added that the doors and two bells of this
primitive Gothic cathedral remained, having been taken to Marrakesh Mosque as
trophies.“® Many years later, Diego Ortiz de Zafiiga (1677) had collected sufficient
archaeological arguments to underpin the Visigothic origin of the Sevillian parish
churches of St Romanus, St Nicholas, St Martin, St Julian, and St Vincent, leaving
St Catherine’s, St James’, and St Stephen’s in the ambiguous position of former
mosques which could still be assumed to have been Christian at an earlier stage.’

Toledo, on the other hand, was the city where the memory of the Visigothic
legacy had arisen earlier and in a more complete and probably more complex man-
ner than anywhere else due to the Mozarabic question. One of the basic tenets of the
city’s historiographical identity was the defence of its Mozarabic ancestry. As previ-
ously suggested, in its ambition to become the nation’s capital, the city sought to
legitimize the political and religious legacy of the Visigothic kings.’® As a result,
the Mozarabic argument was externalized not only in religious but in secular con-
texts. One example of the former was the insertion of inscriptions on the Islamic
city gates during the reign of Philip II mentioning the Visigothic kings. Along the
same lines, local historians vindicated the mythical constructions and urban works
supposedly undertaken by the Visigothic monarchs, and Luis Hurtado de Toledo
claimed a similar origin for the town’s dwellings.>! In the religious genre, the main
subject was, as usual, the debate surrounding the location of the former cathedral,
which naturally also touched upon the memory of the mosque.

When the main Toledo mosque was Christianized in 1086, one of the argu-
ments put forward to justify breaking the terms of surrender was the need to
recover the former Visigothic basilica which, according to the city’s new masters,
lay underneath the Islamic temple.>? It should be noted that, although this is still
under debate, this presumed primitive cathedral may have been located in a differ-
ent area of the city.>® At any rate, what is remarkable is that, instead of relocating
the episcopal see in the Mozarabic church of St Mary of Alficén, which had pre-
served Christian worship throughout the Islamic period, the preferred choice was

48 Morgado, Historia, p. 118r. 4 Ortiz de Zaniga, Annales, pp. 951L.

>0 Martinez Gil, ‘De civitas’, pp. 3611

> Alcocer, Historia, p. 15r. See also Mariana, Historiae, (quoted from 1623), I, pp. 276-7; Hurtado
de Toledo, Memorial, (ed. 1963) p. 509. See Martinez Gil, ‘De civitas’, pp. 324, 330.

52 According to Pascal Buresi, the fact that the mosque’s Islamic form was initially kept after its
conversion could be understood as a wish to relate it to the Visigothic period. Buresi, ‘Les conver-
sions’, p. 348.

>3 See Lop Otin, ‘Los espacios’, p. 229.
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to convert the Aljama Mosque into a cathedral.”* Once the mosque had been
demolished and the new church built, there were several initiatives aimed at
emphasizing its Visigothic lineage. One such initiative was the implementation of
the Mozarabic liturgy in the cathedral’s Corpus Christi Chapel. The belief that one
of the capitals in St Lucy’s chapel was of Visigothic origin added weight to the
notion of continuity,>> as did the antiquarian fabrication of St Thyrsus’ chapel in
the ruins of a nearby Islamic bathhouse. Indeed, the arguments supporting this
involved the sequence formed by the Visigothic/Mozarabic chapel of St Thyrsus,
the mosque, and the newly built cathedral. Furthermore, it reaffirmed Christian
resistance in Islamic times, as evidenced by the alleged contemporary dedication of
a chapel to the saint, next door to the Afjama Mosque:

Due to his great devotion to St Thyrsus, the Holy Primate tried to build him a temple
in his imperial city. He chose a place, on the northern side of what had been the cen-
tral mosque during [Muslim] captivity and, after it was recovered, of our holy primate
temple, which was undoubtedly the site of the Saint’s home and is today the Tabernacle
Chapel and the treasurer’s dwelling. He determined to erect this building; its founda-
tions were being dug when the Moors, seeing that a new temple was being built with-
out permission under the very eaves of their central Mosque, were so vexed that they
not only stopped the work but went on to arrest the Christians, among them the
Primate Cixila, who had ordered the construction. Prison sentences were passed at the
request of their judges. The Christians, as sad as can be imagined, appealed before
Aben-Ramin, local chief and high minister of those who were thwarting the works.
And by entreaties or moneys which despite their poverty they gave him in secret
(a procedure that has overcome most difficulties through the ages, and more so among
such covetous people), they contrived to be set free and to continue building as they
thanked the Lord a thousand times. They persevered and completed it in a short time,
as well as their meagre resources allowed.>®

Conclusive proof of St Thyrsus’ chapel’s origin was found not only in literary
sources, but also in a medal dated to the time of Archbishop Cixila. Following the
archaeological model pioneered by Ambrosio de Morales, the claim was also sup-
ported by the stones themselves: a letter from Alonso de Cdrcamo, Mayor of
Toledo, to Philip II informing him of the finding, contained drawings of the floor-
plan and elevation of the ruin.>”

The images prominently displayed some ‘Arab arches’, as well as the alcove
which, in Circamo’s opinion, must have contained the worshipped icon of

>4 On the church of St Mary of Alficén in the sources see Pisa, Descripcidn, p. 146; Quintanaduenas,
Santos de la imperial, p. 35. See Porres, ‘La iglesia’; Martinez Gil, ‘De civitas’, pp. 322ff. As Peter
Linehan has pointed out, although the Toledo bishopric supported the continuity discourse, it side-
lined the Mozarabs, who embodied the continuity of Christian worship and the link to the Goths.
Linehan, History, pp. 216ff. See also Buresi, ‘Les conversions’, p. 349. A British example of appropria-
tion using references to ancient ecclesiastical institutions in Scutts, Perceptions.

>3 See Harris, ‘Mosque’, p. 167.

56 Rojas, Historia, 11, p. 613. On Romén de la Higuera’s involvement in the St Thyrsus forgeries,
see Martinez de la Escalera, Jerénimo’; Martinez Gil, ‘Religién’, p. 40; Garcia-Arenal and Rodriguez
Mediano, 7he Orient, p. 208, (ed. 2013) p. 205; and fundamentally Olds, Forging. See also
Quintanaduenas, Santos de la imperial, pp. 193fF.

57 Cércamo, Al Rey. See Olds, Forging, pp. 31, 48, 55ff.
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Fig. 4. Elevation of Saint Thyrsus hermit. In Cdrcamo, Alonso de. A/ Rey Nuestro Serior. ..y
mas larga cuenta a V. M. de lo que se ha descubierto de las ruynas del templo de san Tyrso
(Toledo: Pedro Rodriguez, 1595). Biblioteca Nacional de Espana.

St Thyrsus. This is interesting because it offers a variation on the examples already
examined. The goal here was not to reinterpret an Islamic monument by consign-
ing it to antiquity, but to prove the existence of Christian worship in Islamic
Toledo on the evidence of a few stones. In this particular case, it was appropriate
to acknowledge the architecture as Islamic because it provided further proof that
the Mozarabic chapel of St Thyrsus had been erected in the Islamic period, next to
the mosque that stood on the site of the former Visigothic cathedral. The dating
agreed with the conclusions of the architectural experts consulted, Juan Bautista
Monegro and Juan de Herrera, who believed the stones to be of Arab origin. The
arguments supporting the ruin’s identification as a chapel related to the function of
the building rather than to its masonry, which was readily acknowledged as Islamic.
In his letter, Cdrcamo wondered if it could have been a Christian church and
whether it might enhance Toledo’s religious genealogy if s0.°® He even hinted at
the possibility of rebuilding the temple as a memorial to St Thyrsus and the
Mozarabs. His proposal did not succeed, partly no doubt because of the misgivings
this fabrication aroused.>®

Despite today’s scholarly interest in the discovery and justification of St Thyrsus’
chapel, the most popular religious link found in the Early Modern Period with
Toledo’s Visigothic cult was the Virgin’s apparition to St Ildephonsus in the sev-
enth century. According to tradition, this had taken place beside one of the pillars
of the former Visigothic cathedral, vestiges of which were supposedly identified
after the mosque’s conversion in 1086. The fact that the earliest known version of this
incident dates from a short time after the Islamic invasion provides an indication

8 Cércamo, Al Rey, pp. 10v ff, 19v, 23r ff. Cdrcamo’s memorial contained a text contradicting the
discovery as a way to enhance the truth of his own arguments. On the author of this information,
attributed to Pedro Salazar de Mendoza, see Olds, Forging, p. 48.

%9 See Cristobal Palomares in Cdrcamo, A/ Rey, p. 1. See Olds, Forging, pp. 31, 48, 55fF.
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of this story’s value as an assertion of Christian identity in the context of symbolic
competition between the two religions.®® The recovery of this narrative and its pro-
motion in the sixteenth and seventeenth centuries during renovation of the chapel
of the Descent, where the pillar in question was located, undoubtedly sought to
enhance the cathedral’s relationship with its Visigothic predecessor. As Fernando
Martinez Gil and Tom Nickson have highlighted, the miracle proved that the
Virgin Mary herself had chosen this temple, and to make it plain, a representation
of the miracle was given pride of place in the cathedral.®! Blas Ortiz in his history
of Toledo Cathedral (1549) and Antonio de Quintanaduenas in his history of
Toledo’s saints (1651) endeavoured to offer a comprehensive account of the city’s
religious zeal. Both descriptions of the building gave precedence to the spiritual
bonds of the city’s Christian genealogy.®?

THE USE OF IMAGES IN THE SYMBOLIC
APPROPRIATION OF ISLAMIC SPACES

Recovering the Christian past of Spanish cities meant dealing with the scarcity of
architectural remains dating back to the time of the Visigoths. To some extent,
there was an attempt to compensate for this using a historiographical strategy that
supported the religious procedure surrounding the invention of historic religious
images—a cultural phenomenon that took place across the Peninsula during the
Early Modern Period. It drew on religious testimony that had a major public
impact, as well as great potential for the symbolic appropriation of architectural
spaces, by underscoring the structural nature of Spanish and local Christianity. In
this context, it is interesting to note how historical texts worked on these images,
constructing a narrative connected with antiquarian debates on the traces of
Spain’s past.

‘Inventions’ (invenciones) was the term typically used in early modern histories
to refer to the discoveries of pre-Islamic images that appeared in a miraculous
manner. According to Covarrubias’ dictionary of 1611, the word was related to
‘a thing invented or recently found’, and ‘sometimes it means to lie, and we call
the forgers of lies inventors’.%3 The coincidence is striking. Authors such as Juan
de Mariana frequently used the term in both senses, as discovery and falsification,

60 See Ortiz, Summi, pp. 35r ff, 79r. An example of the connection between the miracle and the
cathedral’s conversion in Mariana, Historiae, (quoted from 1623), I, p. 443. See Martinez Gil,
Religion’, p. 42; Lop Otin, ‘Los espacios, p. 230; Ferndndez Collado, ‘La capilla’. See also Marias,
‘La memoria’, p. 115.

61 Martinez Gil, ‘De civitas’, pp. 341, 359; Nickson, Toledo, pp. 134t

62 Ortiz, Summi; and Quintanaduenas, Santos de la imperial.

63 Covarrubias, Zesoro, p. 506v. In my view, these meanings of the word taken from Covarrubias
are more insightful than the definition cited by Katie Harris: ‘sacar alguna cosa de nuevo que no se aya
visto antes, ni tenga imitacion de otra (produce something new that has never been seen before, and
does not imitate anything else)’. Harris, From Muslim, pp. XIVfE. On this issue, I agree with the read-
ing offered by Katrina Olds in Forging, p. 8. An example of an anthropological study of these inven-
tions in Cétedra, Un santo.
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even when they spoke of traditions of identity.®* Besides this ambivalence, the
most interesting aspect of these invented images is the way they became historio-
graphical tropes for claims of the continuity of Christianity in the architectural
site in question. According to Francisco de Pereda’s eulogy (1604), the image of
Our Lady of Atocha was more than 1,000 years old and ‘devotion to it has since
persisted among the faithful who lived amongst the Arabs, and has been con-
served without being lost’.6>

Across Spain, the histories of inventions habitually played a role in managing
the memory of the Islamic past.%¢ As Felipe Pereda has recently shown, these his-
torical images that were claimed to date from before the Islamic conquest could be
presented as symbols that mustered efforts to actively Christianize a recaptured
region.®” A continuation of the antiquarian methodology studied above, these
images were evidence of Christian history and lineage. The invention of images, in
particular, played a crucial role in preserving the memory of the Christian con-
quest and in the textual appropriation of Islamic buildings. Doubts were rarely cast
on the veracity of these accounts, which were widely taken up in historiography
and gained popular acceptance.®® To the two roles that the Muslims traditionally
played in local histories, the conquerors and conquered, another role was added:
they had been responsible for the burial of sacred images.

This process continued through the Early Modern Period.®® The mosque-
conversion narratives maintained Jiménez de Rada’s old idea of the need to balance
preservation of Islamic architecture with an ‘effective endowment’ that would
demonstrate the building’s new Christian purpose. This endowment provided a
visual reference for the temple’s return to its original Christian state. Consequently,
during the sixteenth and seventeenth centuries, it was used extensively in accounts
of the provision of such images. Many of the former mosques had been devoted to
the Virgin Mary. Amy Remensnyder has discussed how this initiative was clearly
intended to purify Islamic architecture given that the Virgin—together with
St James and St George—had acted as one of the religious patrons protecting

64 An example of the ambivalence of these meanings can be seen in Juan de Mariana’s use of the term
in his display of neutrality with regard to the histories of King Roderick and the sealed tower: ‘Some
consider this to all be a fable, an invention and an absurd story; we neither approve it as true, nor
dismiss it as false: the reader can freely judge, and follow that which he considers likely. I did not want
to remain silent on this issue, given the many and serious authors that have recounted it, although
admittedly not all did so in the same way.” Mariana, Historiae, (quoted from 1623), I, p. 292.

65 Pereda, Libro, p. 34r. See Rio, Madrid, pp. 108-9. 66 Christian, Apparitions.

7 Pereda, ‘Palladia’, and Las imdgenes. See also Remensnyder, “The Colonization’; Velasco, ‘Las
leyendas’; Rio, Madrid; Albert-Llorca, Les Vierges; Robinson, Imagining; Diez Jorge, ‘Arte’; Caballero,
‘De la Edad’.

68 Contemporaneous criticism of the inventions in Pereda, Las imdgenes, p. 62. During the second
half of the eighteenth century, doubts were more frequently raised. See for instance Martinez de
Mazas, Retrato, pp. 252-3.

% An archetypal example of the temporal projection of this relationship between local cults linked
to the restoration and the writing of urban history is found in the history of Lorca by Pedro Morote,
who was the guardian of the sanctuary of Virgen de las Huertas (Our Lady of the Gardens). Morote,
Antigiiedad. On the continuity of these modes of relationship with the image as a memory of the
Christian conquest see Carlos, ‘Tmdagenes’.
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the Christian conquest.”® For this reason, most of the images adorning the temples
involved a Marian advocation.”! This applied to both official newly made images
and inventions of what were claimed to be historical images. The emotional power
evoked by the Virgin’s role as intercessor in the forgiveness of sins helped set the
scene for a territorial recovery which, in typical narratives, meant atoning for
the sins that had led to the fall of Spain. Practically all the local histories of the
Early Modern Period referred to royal intervention in the bestowal of these ‘endow-
ments’ and sought to indicate the images’ relationship with the restoration and
religious protection of the Crown. This was particularly the case in histories on the
origin of the image of the Virgin of the Kings in Seville, but there are similar examples
in local histories across the Peninsula, from Madrid, where tradition credited
Alphonse V with discovering the image of the Virgin of the Almudena, to Granada,
where the donation of images by Isabella I was particularly significant.”? The sym-
bolic liturgy of the final Granada campaign revolved around the Marian cults, and
these were given a central role in the management of the relationships between the
different religious communities following the city’s capture.”? For instance, as
Elena Diez and Sonia Caballero’s research has shown, images of the Virgin adorned
the city’s Islamic gates.”% In Cérdoba, the image of Our Lady of Villaviciosa, which
had appeared in Portugal, was brought to that city in the fifteenth century, where
it was the basis for much of the worship in the former mosque, while royal proto-
col required devotion by visiting monarchs.”®> In Toledo, the small mosque of
Bab-al-Mardum was turned into the Christian chapel of the Cross and furnished
with images of Christ on the cross and the Virgin which in time gave rise to a,
probably late, tradition according to which they had miraculously been found by
Alphonse V1.7¢ Within the Peninsula as a whole, this Marian iconography could
be symbolically linked to the Christian conquest; it could also provide a semantic
element linked to purification of the temple, as occurred in ancient synagogues

7% Remensnyder, “The Colonization’, pp. 195ff. According to this author, this title could also gener-
ate a degree of ambivalence with regard to the name Maryam, which was an object of worship in the
Islamic world. Pereda, ‘Palladia’; Mariana, ‘Leyendas’. On St James iconography see Cabrillana,
Santiago. See also Monteira, E/ enemigo, pp. 103ff, 293fF.

71 Pereda, Las imdgenes. See also Nickson, Toledo, pp. 132, 136fF.

72 Nebrija, De Bello, (quoted from 1990) pp. 81-3. See Pereda, Las imdgenes, pp. 256ff; Laguna,
‘Devociones’. An example of the prominence granted to these donations in Bermidez de Pedraza’s
discussion of St John of the Kings in Granada. Bermudez de Pedraza, Antigiiedades, p. 111v.

73 Pereda, ‘Palladia’, and Las imdgenes.

74 Diez Jorge, ‘Arte’, pp. 168ff; Caballero, ‘De la Edad’, pp. 2344F.

75 AMC, section 1/6/4/4-1. See Nieto, La Catedral, pp. 4501L.

76 According to the traditional story, the Bab-al-Mardum Mosque was turned into a Christian tem-
ple by Alfonso VI, or in some versions by El Cid, thanks to the miraculous light emitted by a lantern
that had remained alight whilst immured together with two images of Christ on the cross and the
Virgin, which were therefore named ‘the Christ and the Virgin of the Light’. The story probably origin-
ated later than the period covered in this essay, but the example illustrates the purifying power of images.
Known as the ‘Chapel of the Cross’ until the end of the Early Modern Period, it was subsequently
renamed ‘Chapel of the Christ of the Light'. It is not mentioned in sixteenth- and seventeenth-century
sources (Hurtado de Toledo, Pisa, Mariana, Rojas, and others). The Historia de los templos de Esparia
edited by Gustavo Adolfo Bécquer (1857), who had handled the above sources, included it among
other stories, with a reproduction of an earlier inscription found inside the church. Bécquer, Historia,

pp. 44fT. See Benitez, Bécquer, pp. 571T.
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such as St Mary the White; or later, during the conflict with the Moriscos, could
narrate the role these images played in the conversion of Muslims.”” In short, the
texts underscored the capacity of these statues of the Virgin to generate new experi-
ences of Islamic buildings, cleanse them from Islamic ‘contamination’, and link
them to early Spanish Christianity.”®

From the point of view of historiographical coherence, the link between the
invented images and the pre-Islamic world was not made automatically. It required
literary and archaeological arguments and was made within a religious framework
in contact with antiquarian culture. As explained in Part 1, discussion of the fall of
Spain implied the violent destruction of the temples, so that the dispersal and
disappearance of most religious effigies were taken for granted. However, the lack
of any precise information about the conquest enabled myths to be constructed on
the specific circumstances surrounding individual images. We have already seen
how tales of caves filled with riches and relics played an important role in Toledo.”?
In Seville, Alonso Morgado dedicated a chapter of his local history to ‘the lack of
clarity, and great confusion that is encountered with regard to relics, images, and
matters relating to the state of religion in Seville, at the time the Moors captured
i, and he acknowledges that:

it is impossible to know how the Moors bartered over the churches and temples, or
what happened to their prelates and clergy, and the other monks, and virgin nun
brides of Jesus Christ. Nor can one fully understand what was done with their holy
relics and devout images.?°

However, this ‘lack of clarity, and great confusion’ did not stop Morgado from
devoting an extensive section of his book to the discussion of traditions linked to
the pre-Islamic lineage of various Marian cults. In this context, a number of lines
of argument were developed throughout Spain to explain the conservation and
later resurrection of holy images. On the one hand, writers could allude to the
sculptures and relics that, according to Jiménez de Rada, had been taken to Asturias
by fleeing Christians. They remained there until the Christian victories permitted
their return to their original cities. For example, this explanation was given for the
image of Our Lady of the Broom (de la Hiniesta) in Seville, which, according to
Diego Ortiz de Zaniga, was so old that it prompted ‘ponderous debate as to whether
it was one of the holy images that the Christians removed from Seville when the
city was captured’.®! On the other hand, historiography discussed the images that
had remained hidden in the temples and conquered cities, having been concealed
by the faithful who thought that the swift expulsion of the Muslims would allow
them to be recovered. This would have been done, for instance, by the ‘ecclesiastics

77 Seville’s synagogues in Ortiz de Zufiga, Annales, p. 252. Accounts of altarpieces commemorat-
ing the Christian conquest or the conversion of Moriscos in Roa, De cordubae, pp. 46v—47r; Mértir
Rizo, Historia, p. 55. See Pereda, Las imdgenes; Franco, ‘Multiculturalidad’, and ‘Mitologia’.

78 The religious reception of the patio of the Convent of St Mary of Tordesillas, which Cynthia
Robinson has discussed in relation to Marian texts, can also be understood in this sense. Robinson,
Imagining, pp. 212-13.

7% See Herndndez Juberias, La peninsula; Juaristi, El reino, pp. 265ff.

80 Morgado, Historia, p. 23r. 81 Ortiz de Zaniga, Annales, p. 243.
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and lay community that lived through these lamentable centuries’, those who, in
the words of Toledan Pedro de Rojas, had hidden the images of Our Lady of the
Tabernacle and Our Lady the Ancient, ‘with a sign so that Christians could find
them at the proper time’.82 According to these narratives, the unexpected length of
Islamic rule meant that many were lost forever, while others were miraculously
found once Christian rule returned, whereupon they became crucial icons of
religiosity and identity.®% The third and even bolder historiographical hypothesis
postulated the survival of Christian images in full view but protected by divine
powers that guaranteed their immunity from Islamic iconoclasm. According to the
texts, Our Lady of the Pillar in Zaragoza had been worshipped in the city from
the time of the early Church without interruption, and was one piece of evidence
for St James’ presence in Spain. The sophisticated historiographical effort that was
made to lend these events credibility built a new perception of the city’s past based
on the continuity of Christianity, while shifting the focus away from Islam.?4 There
are some differences between these three models. The images presumably taken
north and later returned to the south, on occasions as military ensigns and then
often donated by sovereigns, were important semiophores of the idea of conquest
and signs of victory. The images that remained in the cities, the mystery of whose
conservation and discovery imbued them with greater power, had a closer connec-
tion with the notion of the Christian essence of the spaces, unlike the passing
Islamic presence. This offered a much richer angle of analysis to explain the sym-
bolic appropriation of the buildings. It should also be noted that, right from the
outset, these became the most successful images in terms of devotion and identity
building.

An archetypal example of the narrative structure of the third type of discoveries
can be found in Pere Antoni Beuter’s explanation of the image of Our Lady of Puig
de Enessa. He first introduced the history of the concealment as part of an account
of the Islamic conquest of Valencia:

hearing this, the Christians in Puig de Enessa, where there was a monastery of
Basilians, dug a hole in the church and put in it the stone image that had been on the
altar, and they put the bell on top, which completely covered it, and then they buried
it before fleeing and abandoning the place.?*

And later, on seeing the progress made by the Christian conquest, he explained
how the image miraculously appeared, in this case with the intercession of the king

himself:

Having warned the Castle Governor, Bernardo Guillen Dentenga, about what had
happened, he went to see the marvel, and kneeling in front of that image, he wor-
shipped the Blessed Virgin, the Queen of Heaven, commending himself to her glory
in tears. Later the King learnt of this affair, understanding there had been a monastery

82 Rojas, Historia, 11, p. 556.

83 A canonical example of this narrative is the invention of Alicante’s image of Our Lady of the
Angels. Bendicho, Crénica, pp. 243r-243v.

84 Murillo, Excelencias, pp. 1.

85 Beuter, Primera, (quoted from 1604) p. 162. Se also Guimerdn, Breve, pp. 125ff.
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of friars on the site in the past, on account of the cloister buildings and chapels that
could be seen, which have until today partly remained as they were. And on my sug-
gestion, since the year 1530 they have been somewhat improved. And the King
wanted to build a new church there that should be a religious house of the order of the
Mercedarians. .. He placed the image on the main altar, and the same bell that was
found there was placed in the bell tower where it has been used for many years, just as
they were found.®¢

According to the way of thinking of Beuter and other authors, the location of the
image guaranteed the new monastery’s genealogical link and was endorsed by the
monarch.?” The architectural ruins enabled an ‘understanding’ that a monastery
had been sited there, but the symbolic link depended on the recovery of the stone
image that had stood on the ancient altar. The sculpture had been buried and pro-
tected by the bell, which had been silenced throughout the Islamic occupation, a
latent resource waiting to be revealed and to inspire adoration and tears. Both
ideas are important. The image’s permanence in this space throughout Islamic
domination demonstrated the continuity of Christianity. The image was hidden,
but always present, ready to provoke an emotional outpouring that would ensure
Christianization of the space.

Interestingly, the antiquarian framework used to construct the invention topos
operated at two historiographical levels. On the one hand, archaeological instru-
ments were useful to provide proof of the images’ antiquity. On the other, the
images were archaeological evidence of the Christian past in their own right. It is
not unusual to encounter archaeological analyses that sought to date the statues on
the basis of their materials and forms, or by studying the architecture of the site
where they were found. Ortiz de Zaiga also addressed the Sevillian image of the
Broom in this way: ‘its carved semblance gives a sense of certainty of its most
ancient manufacture.’®® Finally, the same servile concurrence occurred with regard
to the need for identity that has been seen in archaeological studies of buildings.
For Jerénimo Quintana, the fact that he could not be sure about the date of
Madrid’s image of Our Lady of Almudena was ‘no minor indication of its great
antiquity’: it was taken for granted that its origin was pre-Islamic. This occurred
because to prove the date of the church of St Mary the Great required the antiquar-
ian evidence provided by the invention of this image. This determining factor
unproblematically turned ‘the lack of certainty’ into ‘what is certain and testifies to
the ancient tradition received from the most ancient site of this place’, which was
then used to show that the statue of the Virgin, and with it the temple, predated
the Muslims’ arrival.®?

Examples of these inventions and the use of such arguments can be found right
across the territory that had been under Islamic rule, but with regard to the con-
cerns addressed here, this narrative of genealogical continuity became especially

86 Beuter, Segunda, (quoted from 1604) p. 181.

87 See also Bleda, Cordnica, p. 438. 88 Ortiz de Zafiga, Annales, p. 243.

8 Quintana, A lz muy, p. 60v. See also Le6n Pinelo, Anales, p. 14r. On the rivalry between the
Virgins of Almudena and Atocha in Madrid, see Schrader, La Virgen, pp. 355 Rio, Madrid, pp. 98fL.
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important when it came to recounting the restitution of the temples that had been
mosques. Besides the examples of Cérdoba and Granada addressed above, it is
Seville where this model can be studied most completely. From very eatly on,
much of the local identity was built around the worship of images of the Virgin.

It is clear that the Marian appropriation of Sevillian Islamic space was under-
taken as soon as the Christians captured the city, when Ferdinand III donated the
image of the Virgin of the Kings.® Teresa Laguna has pointed out that the Primera
crénica general (Alphonse X’s Estoria de Espara) made no reference to the Virgin’s
intercession in the war, but Marian traditions were soon incorporated through the
miraculous participation of this image in the siege of the city. Following the puri-
fication of the mosque, Ferdinand III and his son Alphonse X made the sculpture
the centre of an elaborate stage set built around the Crown and the conquest of the
city, and this had a major impact on perceptions of the cathedral through subse-
quent iconography, texts, and ceremonies.’! As time went on, new images were
added to this process. First, historical texts linked the Virgin of the Kings to a
mural painting in the interior of the new cathedral, which represented Our Lady
the Ancient. According to the early-sixteenth-century narratives, this painting had
remained visible in the mosque throughout the Islamic period. On this basis, sub-
sequent sculpture inventions were then identified with the Visigoths, leading to a
broad literary tradition on the pre-Islamic connections of various temples.

In late-sixteenth-century Seville, a number of Visigothic images were mentioned.
Despite his doubts, Morgado referred to various convents in the city that held
Virgin images from this period. A more accurate survey was offered by Licenciado
Pacheco, who consolidated the tradition in his Catdlogo de los Arcobispos de Sevilla
(. 1599) with a precise list of the images and the temples that housed them. One,
the parish church of St Nicholas of Bari, contained the sculpture of Our Lady of
the Soterrafio (the Underground), which was found at the end of the sixteenth
century, as Pacheco himself recounted. “The construction [of the church was]
different from all the others in Seville’, because it was smaller and more sunken and
with ‘stone pews while the others are made of brick’, and therefore it seemed to be
‘very much more ancient than all of the rest’.> However, the temple’s antiquity,
which was considered pre-Islamic, was above all supported by the invention of an
image. Across Spain the devotion shown to the Virgin of the Soterrafio referred to the
existence of underground spaces that had presumably been used during the conquest
to hide Christian relics. In this case, Pacheco recounted that a chance demolition
caused by some neighbouring nuns revealed one such cave, within which appeared a
shining semi-buried crown of the Virgin Mary, which Pacheco himself went down
to collect. The crown fitted perfectly on a sculpture of uncertain origin that had also
been found in a cave a few years earlier. According to Pacheco, the crown provided
archaeological proof for the pre-Islamic date and demonstrated the antiquity of the

% On the involvement of the Virgin of the Kings in the funerary and monarchical programme of
Ferdinand III and Alphonse X, see Laguna, ‘Devociones’, pp. 141ff.

°! Laguna, ‘Devociones’, pp. 128, 137ff.

92 Pacheco, Catdlogo, pp. 1251 ff. This church was replaced in the eighteenth century.
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Christian cult and purifying force of the image. The text continued with a discus-
sion of other similar pieces, including some in marble, a material that Pacheco
claimed implied a degree of certainty that the image belonged to the ‘time of the
early Church’.%? These sculptures served to Christianize, once and for all, those
parish churches that had been built on the site of ancient mosques, sometimes
using modern Islamic decorations or architectural features.

Though not strictly an invention, Our Lady the Ancient is especially illustra-
tive of the value given to these images as archaeological arguments to support the
genealogical Christianization of the memory of Islamic architecture. Alonso
Morgado had no qualms about listing this painting amongst other effigies ‘that
are from the same time as the Goths’. Significantly, he also cited it as the main
feature of his explanation and discussion of the ‘difficulty of the site and title of
Seville Cathedral at the time of the Goths’. In his view, of all the supposedly
Visigothic images:

the highly renowned Our Lady the Ancient is the most greatly revered; it has been
given this name since time immemorial due to its antiquity dating back to the time of
the Goths; it has remained in Seville (throughout the rule of the Moors) despite their
perfidy, and on many occasions they sought to efface and destroy it, but it just became
more beautiful and resplendent.”*

According to the sources, this mural painting had remained visible in the mosque
throughout the Islamic period, when it was identifiable as a Christian object.
It continued to be worshipped and resisted attacks inflicted on it by the Muslims.®>
Its symbolic contribution resembles parallel examples such as the Golden Gate of
the ancient Temple of Solomon in Jerusalem, which was miraculously conserved in
the face of Turkish attacks.”® Thanks to divine intervention, the image of Our Lady
the Ancient had withstood the destruction of the early Visigothic temple, the sub-
sequent construction of the mosque, and finally its substitution with the Christian
temple. As we know today, the fact is that the image was made in the second half
of the fourteenth century, given that it was painted in the Christian period on one
of the pillars of the historic Almohad mosque, which had been converted into the
cathedral following the conquest of Seville in 1248. Having become a major cult
object, the image was respected following the demolition of this building in the
fifteenth century and was kept in place after the construction of the new Gothic
cathedral, before being moved a short distance away in 1578. At the end of the
fifteenth century and during the sixteenth, the chapel of Our Lady the Ancient was

93 Pacheco, Catdlogo, pp. 140v ff. Some of these notes appear to be subsequent additions by
Pacheco.

94 Morgado, Historia, p. 117r.

95 The only doubt that could be raised about the history of this image was the exact place where it
had been displayed during the Islamic period. Drawing on Morgado, Licenciado Pacheco admitted
that there were two contradictory versions claiming that the image had been visible either within the
mosque, or in one of the adjacent portals, but in both accounts the Virgin had ensured its conservation
by way of miracles. Pacheco, Cazdlogo, pp. 104r—104v.

96 Alzedo, Jerusalén, p. 36.
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a prominent space in Seville Cathedral.®” Its cult had benefited from the revitaliza-
tion of interest in Visigothic saints such as St Laureano and St Hermenegild, as
well as the more recent awakening of interest prompted by Isabella I during her
stay in the city between 1477 and 1478. As increasing references to Our Lady the
Ancient reveal, the city’s devotion to the image grew during the sixteenth century.
The production of copies of the painting extended its popularity beyond Seville
itself. According to the texts, one of them was taken to Granada by the Catholic
Monarchs.”® Other copies were made for Cérdoba Cathedral and for the Corpus
Christi Seminary in Valencia, the first by the hands of Pablo de Céspedes,”® and
the latter commissioned by the Patriarch Juan de Ribera. All three sites, Granada,
Coérdoba, and Valencia, bore the stamp of Morisco presence and the lingering
memory of Islam. Its cult gained importance during the seventeenth century with
the baroque remodelling of its chapel and the writing of new treatises on the
image.1%0 The large-scale canvases painted by Domingo Martinez between 1734
and 1738 reflect general perceptions of Our Lady the Ancient during the Early
Modern Period. The Virgin appears in various miracles and in connection with
Seville’s Visigothic saints. One example is a shining image guiding St Ferdinand,
resisting the attacks of the Muslims and causing both the destruction of the
mosque’s walls and the flight of terrified Muslims.!°?

As far as we know, the first literary elaboration of the myth appears in Luis de
Peraza’s manuscript, Fundacién y milagros de la Santa Capilla del Antigua, which
brought together the different traditions on the painting that circulated at the
beginning of the sixteenth century.’? Unfortunately this text has not been con-
served, but references made to it by Peraza in his Vida y pasion de Santa Justa y
Santa Rufina and his Historia de Sevilla (c. 1535) reveal how his essay on Our Lady
the Ancient was directly aimed at forging a link between the cathedral’s pre-Islamic
past and the city. As explained by Teresa Laguna and Felipe Pereda, its iconography
and mythical characterization as an image of uncertain origin—even said to be of
divine origin—should be understood in connection with various medieval narra-
tives. The Cantigas and other thirteenth- and fourteenth-century sources repro-
duced accounts of miraculous images that were subsequently modified to link
them to the specific circumstances of the capture of Seville and to connect Our
Lady the Ancient with the idea of Christian restoration.’®3 A similar story was later
attributed to other images in the city, some of which were also mural paintings,
like the Virgin of the Coral and the Virgin of Rocamadour, which were presumed
to be Visigothic works.1%4 Peraza’s insistence on the survival story of a Christian

97 See Serrera, Hernando, pp. 361-2; Recio, ‘Asensio’, and ‘La llegada’; Pereda, Las imdgenes,
pp- 145ff; Jiménez Martin, ‘Rarezas’; Laguna, ‘Devociones’; Martinez Lara, ‘Pablo’. On the cult of
Ferdinand III in Seville during the reign of Isabella I, see Carrasco, ‘Discurso’, p. 319.

98 Dereda, Las imdgenes, pp. 191, 359fF. 99 Martinez Lara, ‘Pablo’, pp. 23fF.

100 Pereda, ‘Palladia’, pp. 202fF, and Las imdgenes, pp. 146fF; Laguna, ‘Devociones’, pp. 1291f.

101 Valdivieso, ‘Pinturas’; Pereda, Las imdgenes, pp. 1524F.

192 Peraza, Vida. A demonstration of these oral traditions can be found in the reference made to an
image by Hyeronimus Miinzer at the end of the fifteenth century. See Laguna, ‘Devociones’, p. 128.

103 Pereda, ‘Palladia’, pp. 2067, Las imdgenes, pp. 166fF; Laguna, ‘Devociones’.

104 Pereda, Las imdgenes, pp. 163fF.
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image like Our Lady the Ancient in the heart of the Almohad building, however
improbable, increased the image’s iconic value as an agent for the transformation
of the mosque’s memory; indeed, during the Christian siege of Seville, King
Ferdinand III entered the city in disguise, visited the image in the mosque, and was
claimed to have obtained its support for the conquest.!?® This account was one of
the underlying topoi in the mythical interpretation of the image in the Early
Modern Period.

The point of departure established by Peraza in the sixteenth century obscured
its origin in evocations of a period prior to the Christian conquest. His successors
addressed the problem from an archaeological perspective. Alonso Morgado’s
account of its transfer in 1578 to another part of the cathedral claims this provided
an opportunity to examine the support. This made him think that the painting
then seemed to have been transferred from a previous location, because ‘its mortar
could clearly be seen to have been cut from another wall, which would have been
necessary when the Holy Cathedral was built, in order to transfer it to the chapel,
where it now shines forth out in the open. And the wall material the image took
with it differed from the wall of the chapel, and was the same as the mortar of the
walls of Seville.’10¢

As we know, to refer to the mortar of Seville’s walls was to allude to an ambigu-
ous past that could be related to both the Roman concrete attributed to Julius
Caesar and the Almohad use of rammed earth. Perhaps this was why Rodrigo Caro
claimed a Roman origin for the image.!°” The majority of the texts did not make
such distant attributions, but they all assumed that the use of mortar placed the
image in a period prior to Ferdinand III’s capture of the city. The argument that its
mortar was different from the material used for the walls of the chapel where it was
originally found provided a basis for thinking that the image had been saved at
least from the demolition of the mosque and the construction of the Gothic
cathedral. The form of the image also became the subject of debate. Licenciado
Francisco Pacheco noted that, at the end of the sixteenth century, there were dis-
putes between various authorities on the relationship between the image’s pictorial
style and its pre-Islamic creation, but the matter was not taken up by authors who,
like Pacheco, did not question the standard account.!%® In response to these ques-
tions, a century later, Francisco Ortiz (c. 1682) used stylistic and pictorial analysis
methods to date the work’s origin to the Roman era.!®® In any case, Morgado
clearly defined the limits for future debate: the antiquity of Our Lady the Ancient
‘is accepted in Seville for so certain a tradition, that were any one to question this,
it would cause a quarrel’.!'°

105 On the account of Ferdinand III and Our Lady the Ancient, see Carriazo, ‘Un episodio’.

106 Morgado, Historia, pp. 117r—117v.

107 “To me it seems that it is even older and is a painting done by the Romans’. Caro, Antigiiedades,
p. 53v.

108 Pacheco, Catdlogo, p. 107r.

199 Ortiz, Discurso, pp. 161 ff. On the attribution of supernatural origin, see Pereda, Las imdgenes,
p. 150.

110 Morgado, Historia, p. 117r.
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Reflecting this spirit at the end of the seventeenth century, Diego Ortiz de
Ziihiga claimed that the importance of Our Lady the Ancient for Seville lay in the
fact that, although the Muslims had managed to briefly conceal her from sight, the
faithful Christians continued worshipping her until a few years before the con-
quest. In all cases, the main role of these invented images was to guarantee the
continuity of worship in the temples. These traditions, stated Rodrigo Caro, indi-
cated that ‘the Christian Mozarabs remained in them [the temples]: and this is not
only opinion but legitimate proof of the instruments, relics, and graven stones that
have been found’.!!! The question was more pressing in the case of the cathedral
where, as we know, there were neither traces nor references that vouched for the
prior existence of a Christian church on the site of the mosque.!'? This was prob-
ably why Our Lady the Ancient was in special need of the emotional power gener-
ated by the account of her visibility amongst the Muslims. The different versions
of the narrative on the display of Our Lady the Ancient within the Islamic temple,
its location in the portals, or its concealment by a wall, offer historiographical cover
to help overcome the rational difficulty of assuming the survival of the Christian
image and worship inside the building. It therefore provided a genealogical link,
demonstrated the temporary nature of the Muslim presence, and guaranteed the
purity of the space with the return of the Christian order. Finally, the narrative
on the image sought to make it symbolize the superiority of Christianity through
a demonstration of strength within the heart of the Islamic cult. The continual
visibility of the image provided an opportunity to recount Islamic envy in the
face of its miraculous power, their vain attempts to efface it which reaffirmed its
resplendence and beauty, and the episode of Ferdinand III’s furtive visit during the
siege of the city. Challenged by its power, the Muslims had no choice but to allow
the Christians to continue their worship, creating a bond between the Visigothic
and Gothic cathedrals that ignored the memory of the Almohad mosque represented
by the Giralda tower. The narrative was another relevant element in the Sevillian pro-
gramme aimed at the cultural homogenization of the Islamic architectural legacy. Its
symbolic power motivated Pablo Espinosa de los Monteros to begin his Zeatro de la
Santa Iglesia metropolitana de Sevilla (1635) with a print of Our Lady the Ancient.
The image was emblematic of a project that sought to weave together the temple’s
history from the remote past to the moment at which his text was written.!!3

11 Caro, Antigiiedades, p. 21v.
112 Jiménez Martin, ‘Rarezas’, and Anatomia; Laguna, ‘Devociones’.
113 Espinosa de los Monteros, Teatro.
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Calling on the Martyrs

The Final Atonement of Islamic Architecture

Pablo de Céspedes’ version of Cérdoba Mosque’s ancient history had a powerful
impact on the building’s memory. Firstly, it was an important ideological endorse-
ment of the humanist architectural transformations, namely the construction of
the new transept, the replacement of the top section and addition of new facings
to the minaret, and the re-ornamentation of several chapels in the classical style. It
should be remembered that the final round of building works and the completion
of the new nave coincided with the development of the most militant Christian
genealogical discourse. Secondly, the ancient foundation theory had the added
advantage of providing historical coverage to the stories of Roman-period martyrs,
as well as the required link with their successors under the caliphate. It is no coin-
cidence that the martyrs and the site’s pre-Islamic attribution played a part in the
iconographical programme implemented in some of the temple’s major new spaces,
and especially in the newly decorated Tabernacle Chapel.

In the early seventeenth century, Martin de Roa remarked retrospectively that
the first Marquis of Priego, Pedro Ferndndez de Cérdoba, Bishop Alonso Manrique,
and other early-sixteenth-century prelates had unsuccessfully searched for the
remains of the Cérdoba martyrs by digging next to St Peter’s church-tower.!
Ambrosio de Morales had taken this apparent tradition one step further with a far
more systematic account of the memory of the martyrs and their relationship with
that particular church and with the mosque. His writing created a new ecclesias-
tical history model that had profound consequences for perceptions of the past in
most Iberian cities.? In his dedication of Los cinco libros postreros to Antonio de
Pazos, president of the Consejo Real (royal council) and bishop of Cérdoba, Morales
pointed out that, within the greatness of the city, ‘having had many and very
prominent Martyr Saints at all times’ was a rare privilege.> In Cérdoba’s case, the
martyrs who died at Muslim hands were the most memorable because of their
empowering potential in the face of Islam, but the martyrs of antiquity also made
a valuable contribution to the mission thanks to their versatile ability to establish
that Christianity had been there first. Around the year 850, the Mozarab Eulogius
of Cérdoba had written a memorial of the Cérdoba martyrs in which he described

! Roa, Flos, pp. 164r—164v.
2 See Rubio Lapaz, Pablo, pp. 43fF; Mordn, La memoria, pp. 27111
3 In Ambrosio de Morales” dedication to Antonio de Pazos. Morales, Los cinco, w/p.
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how some of the city’s inhabitants actively opposed the increasing Islamization of
al-Andalus. The means they chose consisted in a voluntary sacrificial campaign
intended to lend cohesion to the community and to strengthen its identity.* In his
narrative he linked these ninth-century martyrdoms with the remembrance of
those that took place in Roman times and underlined the genealogical connection
between them.

Towards the end of the sixteenth century, the discovery of Eulogius’ memoir, its
publication, and the subsequent finding of several funerary remains in the parish
church of St Peter led to a public campaign promoting this cult.> The very judgement
pronounced by the bishop of Cérdoba identifying the relics explicitly mentioned
the close connection between the finding and the martyrs from both the Roman
and the Islamic periods.® Ambrosio de Morales was closely involved in the whole
process: he found the manuscript in the course of his journey to the north of Spain,
he undertook its publication in a careful Latin edition, Divi Eulogi Cordubensis.
Martyris, Doctoris, et electi Achiepiscopi Toletani opera (1574)—which aimed to pro-
mote international awareness of the facts—disseminated the story of the martyrs
in Los cinco libros postreros (1586), and sought institutional support for the cult. As
we saw in an earlier chapter, he also played an active role in the fabrication of the
relics found in St Peter’s church and was the antiquarian specialist charged with
authenticating the remains. Lastly, Morales contributed to the martyrological
iconography installed in the cathedral’s new Tabernacle Chapel and applied to
have several public memorials built in honour of these saints, one of which was a
monumental trophy.”

An interesting point to consider is that the edition of Eulogius’ memoir offered
an alternative to the antiquarian discourse Morales had set down in Las antigiie-
dades, published only a year earlier. The complementary character of both volumes
did not escape his contemporaries’ notice. Luis de Fresneda, abbot of Santa Marfa
de la Huerta, stated in his preface to the memorial that Morales was to be admired
for his combination of ‘incredible erudition and piety’. As Martin de Roa said in a
later text on the same saints, Morales was both a ‘most faithful Spanish historian
and a most devout facilitator of devotion to the martyrs’.8

Besides his general characterization of the ‘Mabometi abominanda perversitas),
Eulogius offered a few brief items suggesting Cérdoba’s urban splendour in the
caliphate’s heyday. The text drew a picture of mosques as forbidden territory for
Christians, mentioned the dungeons under the Aljama Mosque—in reality the
water cistern in the courtyard—recorded the destruction of Christian basilicas in his
time, and proposed a religious link to the saints of Roman times.” Yet neither
Eulogius nor his co-religionists specifically sought to Christianize Cérdoba Mosque.
Indeed, this issue was out of context in the ninth century, which explains why only

4 Wolf, Christians, pp. 36ff. See also Dodds, Architecture, pp. 64-70.

> On the discovery in general, see Morales, Carta, pp. 12v ff. See also Morales, Divi, p. 84v; Roa,
Flos, pp. 156t, 163r-164r.

¢ Morales, Carta, pp. 25fF.

7 Roa, De antiquitate, pp. 39r-39v. On the monument, see Cuesta, ‘El monumento’.

8 Morales, Divi, w/p; Roa, Flos, p. 39r. ° Morales, Divi, pp. 17v, 33t, 371, 501, 57v, 64r.
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one of the martyrdoms in the narrative involved the temple: Rogelius and Servius,
ignoring the ban on Christians in the mosque, entered the Afjama, began to preach
to an astonished Islamic congregation, and were subsequently sentenced to dis-
memberment and death.!°

By the sixteenth century, however, Eulogius’ text was welcomed for its potential
influence on the memory of the mosque. Morales’ addenda and scholia modified
the original, albeit succinctly, in order to enhance the relationship between the
events narrated and the temple, as well as to defend the notion of uninterrupted
Christian worship since Roman times. For instance, the published version of
the narrative of Rogelius’ and Servius' martyrdom underscored the role the
mosque had played in the story with a marginal note pointing out the ‘Zemplum
Sarracenorum Cordubae’ M In a more general sense, Morales introduction described
the conditions surrounding Christianity in Cérdoba under Islamic domination,
thereby establishing a relationship between praise for the city’s grandeur, the
admiration the temple attracted as an architectural wonder, the oppression the
Christians had laboured under, and their devoutness. The text made it clear that a
large number of subjugated Christians remained in Cérdoba and retained their
beliefs. True to his antiquarian spirit, Morales examined Eulogius’ reports in detail
so as to compile a long list of Christian churches that had survived Islamic rule. To
a large extent, these churches matched the Roman basilicas dedicated to the primi-
tive Cérdoba martyrs, such as the temples of St Acisclus, of St Zoilus, and of
the Sts Faustus, Januarius, and Martial. Eulogius had included them in his praise
of the martyrs of antiquity and this ideological link was later used by Morales.
Significantly, his last addendum to the ninth-century memorial was the essay De
Cordubae Urbis Origine, Situ et Antiquitate, in which he argued for the city’s classical
origin using a combination of Latin inscriptions and the memory of the martyrs.

Within the mosque building itself, the martyrological decoration scheme pro-
moted by Morales for the new Tabernacle Chapel, painted by Cesare Arbassia
(1585-1586), has been researched.!? The fact that liturgical matters nestled in a
gallery of portraits of martyrs was a bold statement that broadcast their religious
resistance in the heart of the Islamic architectural legacy. The backgrounds of some
of these frescoes depicted Islamic architectural details that subtly connected the
events illustrated to the inner space of the mosque. In particular, the triple portrait
of Pelagius, Eulogius, and Leocritia showed views of the temple’s exterior and
interior in the background.

Indeed, Leocritia was a Muslim woman who had converted to Christianity in
childhood thanks to Eulogius. She is portrayed in Morisco garb, surrounded by the
mosque’s arches and columns. The text specifically mentioned that she was of high
birth and noble spirit, ‘although her parents were infidels’.!3

10 Morales, Divi, p. 50v. 11 Morales, Divi, p. 50r.

12 See Pérez Lozano, ‘Los programas’; Blizquez and Sdnchez, Cesare; Urquizar Herrera, ‘La memoria’.
See also Vincent-Cassy, Les saintes, pp. 1371F.

13 Morales, Los cinco, p. 129. The identification of Leocritia’s attire as Morisco in Blizquez and
Sénchez, Cesare, p. 116.
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A\ T
Fig. 5. Cesare Arbassia, Saint Pelagius, Saint Eulogius and Saint Leocritia. Tabernacle
Chapel, Cathedral of Cérdoba, 1585-1586.

Despite differences in scope, it was easy to link the stories of these martyrs as
standardized by Ambrosio de Morales to Pablo de Céspedes’ later hypothesis about
the mosque as a former temple of Janus. Specifically, both accounts agreed in shift-
ing attention towards religion and highlighted the antiquity and continuity of
Christian worship within it. These two theories were eventually merged by the
Jesuit Martin de Roa in the description of the mosque contained in his Cordoban
Flos Sanctorum (1615), which was an extended version of his earlier book on the
martyrs De Antiquitate et Autoritate Sanctorum Martyrum Cordubensium (1601).
Roa was Pedro Diaz de Ribas’” uncle and the author of several ecclesiastical history
texts in which he combined his interest in the saints and in urban sacred archae-
ology. Significantly, the Cérdoba text opened with a literal proclamation on the
very first page to the effect that the blood shed by those individuals had helped
atone for the Islamic conquest and destruction of Spain.'’> On the one hand,
Roa extended the Castilian version of the hagiographies written by Eulogius and
reproduced by Morales in Los cinco libros postreros. This made the new symbolic
geography of martyrdom more accessible to the non-Latin-reading public, whilst
helping popularize the story of Rogelius and Servius and its relationship with the
mosque.'® At the same time, Roa’s combination of Morales’ ecclesiastical history

14 Roa, Flos, pp. 82r ff. See Marfas, ‘Memoria’, pp. 67—-8. Martin and Carrasco, ‘Datos’; Ordéfiez,
‘El P Martin’. Further explanation of Roas views on the mosque in Urquizar Herrera, ‘El Flos
Sanctorum’.

15 Roa, Flos, p. 1r. Roa himself anticipated the idea in De antiguitate, pp. 2r ff.

16 Roa, Flos, pp. 141v—143r.



Calling on the Martyrs: The Final Atonement of Islamic Architecture 157

and Céspedes’ temple of Janus arguments also improved the mosque’s status in the
martyrdom discourse and reinforced its Christian nature.

The Christian reinterpretation promoted by Roa was not a mere copy of
Céspedes’ ideas about Noah and the physical Romanness of a section of the
mosque. Roa acknowledged the Islamic origin of the present building, which he
described as the result of ‘the effort and labour of two kings: Abd-al-Rahman II
and his son Issen’.!” In this matter he closely followed Morales™ description in Las
antigiiedades, both in his enthusiastic approval of the strange Islamic building that
kept ‘the essence and form that the Moors gave it, so large, so rich, so sumptuous
that it causes admiration in one and all’, and in his classical reading of some of the
Islamic elements, outstandingly the magsurah, the wealth of which was compared
to the excess and luxury of Nero’s baths denounced by Seneca.!® However, despite
this admission of the Islamic paternity of the visible remains, Roa included the
sequence Janus—Mosque—Cathedral established by Céspedes. This idea stripped the
Muslims of the building’s symbolic progeniture and legitimized the architectural
transformations that were being completed at that time. Roa headed the list of
Christian temples in Cérdoba compiled by Morales with the following addition:

The cathedral, formerly a temple of Janus, consecrated later as a church; destroyed by
the Moors and rebuilt in the form that we see today. Some Christians are said to have
met their martyrdom at its door.!®

According to Roa’s text, Cérdoba was one of the first cities in Spain to have erected
religious buildings, following the example of Abraham and Solomon in the Orient.
The town’s Christian vocation was assumed to date back to pre-Roman times.?° In
this sense, it is remarkable that Roa interpreted the supposedly original Christian
consecration of the temple in classical times as a similar restoration to that which
took place after the Christian conquest.?! By equating the domination of the two
‘strange empires, Roman and Arab, both enemies of the Christian name’, he linked
the late Roman and Mozarab martyrs. Eulogius himself, according to the biog-
raphy written by Alvaro de Cérdoba and reproduced by Morales in his edition of
the martyrology, turned out to be a descendant of ‘the Romans and of the highest
Roman nobility that founded the first Spanish colony in Cérdoba and on account
of its dignity named it Patricia’.?? Roa insisted quite emphatically on the relation-
ship between the martyrs, the mosque’s Christian lineage, and its reconciliation
after the conquest.?? In order to underscore this interpretation even further, he
added certain folk tales relating to the building, such as the story of the excommu-
nication of some troublesome swallows or the very popular tale of the carved image
of Christ on the cross in one of the columns, which was said to have been engraved
by a Christian prisoner with his nails while he was tied to the shaft.? Revealingly,
Roa was not as interested in the Roman origin of the supports, which had been one

17" Roa, Flos, p. 80r. 18 Roa, Flos, p. 82r. 19 Roa, Flos, wlp.

20 Roa, Flos, p. 79v. 21 Roa, Flos, p. 79v. 22 Roa, De antiquitate, p. 15r.

23 Roa, Flos, pp. 81r-81v.

4 Roa, Flos, p. 82r bis. Other early references in Sucesos y cosas, (ed. 1982) p. 6; Torreblanca, Juris,
p. 24r. See Pena, ‘Normas’, pp. 129-30.
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of the main discussion topics amongst antiquarians, as in the potential usefulness
of this legend for the symbolic Christianization of the inner space.

Roa inserted his description of the mosque’s fabric in the chapter devoted to the
18 May festivity celebrating the ‘Dedication of Cérdoba’s Church’. This contextual-
ization underlined the Islamic temple’s displacement towards specifically religious
literature. Roa again reproduced the information and laudatory tone of Morales
canonical text, with the significant new inclusion of a description of the Christian
additions. The change implied a subtle modification of Morales’ insistence in Las
antigiiedades that the Renaissance transformations were innocuous. Roa had no
qualms about recognizing the existence of a new choir and chapel which, while pre-
serving the general ‘essence and form’ of the building, enhanced its beauty and
altered the perception of its memory by recalling its Christian nature:

Today the building maintains the essence and form it had with the Moors; it is so
large, rich, and sumptuous that it is admired by all. Because the new choir and chapel
do not impair the beauty of the ancient fabric, but on the contrary improve and adorn
it with the wondrous proportion and charm of the patterns on its walls and its gilded
ceilings, offering a sight that is not only pleasant but also admirable to the eyes as it
awakens people’s hearts to recognize, love, and praise the sovereign creator of Heaven
and earth, in whose name and presence this temple is consecrated, as well as in the
hearts of the faithful who, from this visible beauty, go on to enjoy the beauty of
Heaven and of the Lord, which all creatures share in.2>

In his extensive text, architectural hybridity was compensated by the religious
homogenization provided by the martyrs. Thus he commented on the ‘fleurons,
ribbons, and Arabic letters of the best design and ancient proportion’ in the
magqsurah, which he compared to Roman mosaics. He went on to explain the
mihrab as a classical marble room ‘of much more excellent fabric than anything
that has been described before, because it is the principal and most religious part
of the mosque, where Mohammed was worshipped’. He then mentioned the
Islamic ornamentation made for the first Christian monarchs on the ‘doors
sheltered by bronze coffered domes with curious vegetable patterns and Arabic
letters in praise of God’. Finally, he described the newly built chapels, with special
focus on the recently added Tabernacle Chapel and the ‘excellent paintwork on its
walls’” as well as its ‘tabernacle housing the holy sacrament, sculpted in a rare and
beautiful manner’. By finishing off with descriptions of the chapels, including the
Tabernacle Chapel dedicated to the martyrs of both the Roman and the Islamic
periods, he compensated for the decorative wonders of the mosque and established
its Christian character.

After Morales’ Los cinco libros postreros, the martyrs became the focal point of
archaeological discussion in Cérdoba. As we saw earlier, antiquarian tools for the
study of building materials and techniques were first used in the discussion about
the age of the fabric of St Peter’s church, which was presumed to be Visigothic so
as to endorse the authenticity of the martyrial remains fabricated on that site.

25 Roa, Flos, pp. 82r ff.
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They reappeared later when some vestiges were found near the river and identified
as the tombs of the same saints. The debate about St Peter’s between Morales and
Diaz de Ribas was followed by a unanimous affirmation by the remaining authors
of the pre-Islamic origin of Christian worship in this and other parish churches in
the city. This identification was essential evidence for the defence of the authenticity
of martyrial relics. Juan Gémez Bravo, biographer to the bishops of Cérdoba in the
late eighteenth century, summarized the situation with the curious comment that
some of these churches had architectural features that could be of ‘Moorish fabric’
(fdbrica de Moros).?® The antiquarian argument sought to suggest that they had been
built before the Islamic conquest, thereby attesting the continuity of worship in the
days of the martyrs. Diaz de Ribas was the first author to write about the river
tombs in 1626. By analysing the typology of the tombs and the building techniques
visible in a water reservoir that had also been found, he reached the well-founded
conclusion that they were Islamic. Ferndn Pérez de Torres, the vicar of the neigh-
bouring parish church of St Nicholas, immediately contradicted him, arguing that
the remains had been identified as the lost Mozarab monastery of St Christopher.
This change in direction turned the finding into evidence of the martyrdom of
Cérdoba’s saints in the Umayyad period and encouraged him to apply to the bishop
for the erection of a memorial column on the site.?” A short time later, Martin de
Roa published another opuscule in support of this theory (1629).28

Returning to the mosque, local historiographers after Roa always took for
granted the Christian interpretation of the nature of the building on the basis of
the twin notions of the temple of Janus and the martyrs. Turning the monument
into an antiquity had prepared its slide towards ecclesiastical history. Even Andrés
de Morales Padilla, who wrote a history of Cérdoba (c. 1662) for the city council
and therefore had a more traditional antiquarian outlook, literally copied Roa’s
paragraph, quoted above, about the construction of the new Christian choir.??
Although Roa’s reading of the mosque had a fairly limited circulation outside
Cérdoba, it received far more exposure within the city. This can partly be explained
by the fact that the rest of the authors in this period were usually connected with
the cathedral. Their writings created a literary tradition that enabled a stable
horizon of expectations that could be sustained within the institution.3®

The histories and descriptions of the temple written by Enrique Vaca de Alfaro,
José Antonio Moreno Martin, and Tomds Ferndndez de Mesa should be understood
as direct cathedral chapter initiatives aimed at the management of the symbolic
value of the former mosque in its possession. Most of these manuscripts never
reached the press and did not attract much notice beyond the local ecclesiastical

26 Gémez Bravo, Catdlogo, 1, p. 249. In the same period, Bartolomé Sdnchez de Feria pointed out
that these parish churches had been pagan temples in Roman times. Sdnchez de Feria, Palestra, p. 121.
A summary of the whole process of fabrication of the relics in Roa’s Flos Sanctorum. See Roa, Flos,
pp- 1634t

27 Diaz de Ribas, Relacién; Pérez de Torres, Discurso. See Rodriguez Mediano, ‘Al Andalus’, p. 17;
Garcia-Arenal and Rodriguez Mediano, The Orient, pp. 3761, (ed. 2013) pp. 3701t

28 Roa, Monasterio. 29 Morales Padilla, Historia, (ed. 2005), II, p. 1396.

30 See Vaca de Alfaro, Descripcién; Moreno Martin Veldzquez de los Reyes, Antigiiedad; Ferndndez
de Mesa, Relacién. See also Fernandez de Cérdoba, Historia, p. 9v; Ruano, Historia, pp. 2691t
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and antiquarian scene. They are, however, important because they reveal how anti-
quarian arguments were exploited in order to exert a direct influence on a monu-
ments interpretation. They were essentially received in later local histories that
repeated, almost literally, whole paragraphs from Morales and Diaz de Ribas,
whilst accepting wholesale the theories of the temple of Janus and the pre-Islamic
Christian foundation of the city explicitly included in the city council texts. For
instance, Francisco Ruano’s 1761 history of Cérdoba went so far as to provide a
description of the ancient temple of Janus that stretched archaeological tools way
beyond the bounds of rational possibility.3!

These chapter-related descriptions assumed from the start that the Latin masonry
issue concerned the Christian origin of the temple and the justification of its martyrs.
Around 1677, Enrique Vaca de Alfaro stated that the mosque had first been ‘a temple
dedicated to the god Janus in Roman times’, then, ‘in the days of the Gothic kings,
the temple of the Holy Cross of Jerusalem’, and later still, ‘rebuilt and extended, a
Moorish mosque’.>? Some years later, José Antonio Moreno Martin (1686) took
Céspedes’ temple of Janus theory one step further: not only did he endorse the city’s
foundation by none other than King Tubal himself, but he also claimed that it had
been converted into a Christian cathedral by the Apostle St James in his alleged
sojourn in Spain. Similarly, although the majority of martyrs had actually had little
contact with the Aljama, Moreno placed them symbolically inside it when retelling
their life stories as an introduction to the newly built chapels. Finally, he also brought
into the mosque some supposed late Mozarabs who, according to him, had been for-
tunate enough to be present at the cleansing ceremony.3?

The final touches to the antiquarian Christianization model were applied by
Tomds Ferndndez de Mesa in his summary of the official version of the historical
reading of the temple in a text targeted at visiting travellers (1744). On the one
hand, this author attempted to specify, with presumed antiquarian accuracy, which
part of the building was the original Roman section and which was the Islamic
‘addition or extension’. The western section, including the magsurah and the best
areas in the mosque from an architectural point of view, were conveniently reported
as Roman, and the eastern section, where al-Mansur’s poorer fabric stood, was con-
sidered to be the Umayyad extension.>* The Arabic inscriptions, which hitherto
had been read as evidence of the mosque’s Islamic foundation, were now given a
twisted interpretation that supported the idea of an extension to the Roman foun-
dation. On the other hand, this author stressed the stories of the presence of saints
and Christian captives in the building and, like Martin de Roa before him, closed
the text with a fitting explanation of the Tabernacle Chapel and the images of
martyrs on its walls. The classical capitals, the milestones attributed to Janus, the

31 A continuation of Morales’ theories about the Latin origin of Old Cérdoba in Sinchez de Feria,
Palestra, 1V, pp. 73ff. A continuation of Céspedes’ ideas on the temple of Janus in Ferndndez de
Cérdoba, Historia, p. 9v; Torreblanca, furis, p. Xr; Morales Padilla, Historia, (ed. 2005), II, p. 1395;
Ruano, Historia, p. 274; Sanchez de Feria, Palestra, IV, pp. 771

32 Vaca de Alfaro, Descripcidn, pp. 346r-365v.

33 Moreno Martin Veldzquez de los Reyes, Antigiiedad, pp. 18ff.

34 Ferndndez de Mesa, Relacién, p. 248r.



Calling on the Martyrs: The Final Atonement of Islamic Architecture 161

enumeration of martyrs—including the stories of Rogelius and Servius and of the
cross scratched by a prisoner in a column, as well as various other similar Christian
tales—formed a coherent whole.

In the midst of this narrative, the Islamic architectural elements were barely
noticeable. In these descriptions, the Islamic building in the material sense practic-
ally dissolved into nothingness. Just as the history of Cérdoba in the Islamic period
was the story of its martyrs, the history of the mosque only figured through the
Christian cult, and the Umayyad building as a physical entity only showed through
in comments about the classical remains that justified the Tubal thesis, or as the
scenario of the deeds of the martyrs. In a thoughtful gesture to his readers,
Ferndndez de Mesa offered an exact dating for the temple: he concluded that 2,384
years had passed from its foundation to the moment of writing. Out of these, only
347 pertained to Islamic occupation. Against the sheer bulk of visible architecture,
the mosque’s Islamic identity dwindled away into a mere weekend, as we might say
today, in the history of a naturally Christian monument.

ST JUSTA, ST RUFINA, AND THEIR
RENAISSANCE FRIENDS

The demolition of Seville’s former Aljama Mosque in the early fifteenth century
had paved the way for the erection of a Gothic cathedral which, in the words of the
chapter’s members, should be ‘such and so good that there would be no other like
it’.3> The preservation of the minaret and the cloister surrounding the Patio de los
Naranjos provided testimony of the legacy of al-Andalus, which was especially vis-
ible in the Giralda.?¢ Nevertheless, the major architectural transformation of the
tower carried out in the second half of the sixteenth century involved an icono-
graphical reinterpretation of humanist and Christian stamp that sought to alter the
general reading of the building. The newly built Renaissance belfry was accompan-
ied by an iconographical programme based on a set of pictorial works by Luis de
Vargas covering some of the tower’s facings. A sculpture representing Faith
Triumphant by Juan Bautista Vizquez the Elder (1568) gave the finishing touch.?”
Ironically, the statue was put in place on the tip of the tower by a team of eighteen
Moriscos.®® Vicente Lleé has written a clear account of the relationship between
this project and the religious situation at that particular time. In his view, this
exhibition of faith had implications in terms of the Islamic origin of the building
and its links to the Moriscos and the Turks, as well as a possible connection to the
Protestant conflict.3?

35 From a ruling by the Seville Cathedral chapter dated 8 March 1401, as reported by Pablo Espinosa
de los Monteros, Teatro, p, 28r.

36 On the few alterations of the Giralda after the Christian conquest, see Laguna, La Aljama,
pp. 65fF.

37 Nieto, ‘El mito’, pp. 141ff. 38 Montero, ‘La tinaja, pp. 229-46.

3 Lled, Nueva Roma, (quoted from 2012) pp. 251ff, ‘El pasado’, pp. 124fF.
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Contemporaneous historiography supplied the required arguments for this new
reading. Ambrosio de Morales, Pablo de Céspedes, and Martin de Roa had drawn
up a biblical, Latin, and martyrial genealogy to establish the pre-Islamic origin and
the primacy of the Cérdoba temple in the former Roman Baetica province.
Historiographers in Seville resorted to similar arguments in order to lay down the
city’s prior claim to supremacy over all the Spanish bishoprics, thereby rounding
off the Christianization of a temple that had previously been a mosque. Literary
traditions that attributed the city’s foundation to Hercules and Julius Caesar had a
part to play in the identification of the cathedral’s mythical origin. Thanks to Luis
de Peraza’s writings, the worship of St Justa and St Rufina gradually acquired an
association with the tower and the cathedral, and Rodrigo Caro finally served up
an exploration of the origins of the temple with the ultimate goal of demonstrating
Seville’s superiority over Toledo.“® As previously mentioned, his reading of the
tower had already recorded its Christian appropriation by describing the new
iconographical layout and setting forth the necessary antiquarian arguments to
support it.

In the course of the sixteenth century, the canonical version of the Giralda
narrative underwent a very gradual drift from the memories of restoration to the
formulation of a discourse that put a premium on the tower as an autonomous
icon. Nevertheless, it should be noted that several arguments coexisted at all times
and that the trophy reading was never sidelined. This interpretational diversity can
be found, for instance, in Rodrigo Caro who, despite his determined promotion of
the shift towards a religious reading, had several appropriation strategies running
in parallel: a genealogical explanation based on Roman remains, a trophy inter-
pretation, and the attribution of an essentially Sevillian and Christian identity to
the fabric of the building. At all events, the antiquarian discourse diluted the
tower’s Almohad origin in a narrative that focused on ecclesiastical history.

The first step on this route to appropriation consisted in linking the tower to the
memory of the martyrs. Seville had not had a Mozarabic movement comparable to
that described by Eulogius in Cérdoba, and hence it was not possible to build a
humanist discourse around Islamic-period martyrs. Even so, as we saw earlier,
Pablo Espinosa de los Monteros, in his general history of Seville (1627), dedicated
a full chapter to the ‘persecutions and buildings carried out by the Moors’. In it he
described Seville’s Islamic remains in terms of praise, notably the royal alcazars’ and
the ‘superb and sumptuous tower’ of the former mosque, in a discourse framed by
the ‘Moors’ cruelty’, the atrocities they perpetrated on the Christians, and the ‘holy
blood of martyrs’ that flowed through the city.4! This strategy, based on medieval
martyrology, was of little consequence and Espinosa himself did not give it much
relief in his later works.42 On the other hand, the link between the tower and the
two martyrs from Roman times, St Justa and St Rufina, became the central narra-
tive that accounted for the preservation of the building and its relationship with
the city. Significantly, according to tradition, these two saints had saved the tower

40 Ecker, Arab’, pp. 3601F. 41 Espinosa de los Monteros, Primera, pp. 1271 ff.
42 Espinosa de los Monteros, Zeatro.
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from an earthquake in 1504, thereby maintaining the balance between destruc-
tion, conservation, and assimilation of a well-known icon since the reign of
Ferdinand III. The remembrance of the martyrdom of these two Roman, Hispalis-
born, sisters had been part of Seville’s religious tradition since the Middle Ages and
had spread to other areas such as Toledo, where a Mozarabic church was dedicated
to them. Initially, this hagiographical tradition only included the saints’ martyr-
dom in classical times and their early cult in Seville.#? The significance accorded to
this cult is substantiated in £/ libro de los milagros de San Isidoro, written by Lucas de
Tuy in the thirteenth century and printed in 1525. In the passage about the transfer
of St Isidore’s remains to Le6n during the reign of Ferdinand I (c. 1016-1065),
it is said that the saint himself had pointed out the need to remove his own body
from Seville and to leave St Justa’s behind because:

it is not God’s wish that you remove the body of that Holy Virgin that you seek, lest
the city feel abandoned or be destroyed as a result of the absence of this saint that was
given by God for its care and protection. 4

According to Tuy, the Muslims reused materials from the churches built by
St Isidore to raise Seville’s city walls and the ‘very tall and very perfect’ tower that
went with one of the mosques. At no point was there any mention of a relationship
between the martyred sisters and the Giralda.?> After the printing of Tuy’s text, the
connection between the tower and St Isidore was reflected by later authors, such as
Alonso Morgado, who reiterated the story, stressing that St Isidore had stopped the
muezzin calls to prayer from the top of the minaret.%® Nevertheless, the connection
with this saint had a marginal reception, as shown, for example, by the fact that
Diego Ortiz de Zuiga assigned this story to St Saviour’s Tower.4”

At the end of the fifteenth century, the cult of St Justa and St Rufina was not yet
associated to the minaret of the former mosque. As late as 1574, Ambrosio de
Morales wrote, in his Cordnica general, about three sites in Seville that were related
to the saintly sisters: St Justa’s meadow, Holy Trinity monastery, and the hospital
dedicated to the saints on the outskirts of the city.4® He did not mention the tower
in connection with their lives, their miracles, or their subsequent cult. Yet despite
Morales’ silence on the subject, from the early decades of the sixteenth century the
link between the Giralda and St Justa and St Rufina subtly and gradually drew the
outline of the tower’s genealogical Christianization discourse. Specifically, the cult
was, it would seem, plainly driven by the cathedral chapter and the bishopric. In
the wake of the 1504 earthquake, the tower was said to have been saved by St Justa
and St Rufina. Soon afterwards, the dean decreed that their feast day in the cath-
edral be upgraded to first category, and Archbishop Alonso Manrique subsequently

43 On references to St Justa and St Rufina in old breviaries from Seville and Toledo, as well as in
the Mozarabic liturgy see Quintanaduefias, Santos de la ciudad, pp. 73fF; Flérez, Espana, (quoted from
1777) pp. 312fF. See Vincent-Cassy, ‘La propagande’.

4 Tuy, Libro, (ed. 1525) p. 17r. See Linehan, History, pp. 385ff, and ‘Dates’; Martin, ‘Dans’;
Henriet, ‘Sanctissima’; Fontaine, ‘A propos’.

45 Tuy, Libro, (ed. 1525) pp. 471 ff. 46 Morgado, Historia, p. 42v.

47 Ortiz de Zaniga, Annales, p. 258. 48 Morales and Ocampo, La Corénica, p. 368r.
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proposed that their iconography be given fixed form as protectors of the building,
so that ‘wherever they should be painted by order of the Holy Church, they are to
appear embracing the tower’.#” Manrique was the former bishop of Cérdoba who
started the works of the new Gothic transept in the centre of the Mosque.

As had previously been the case when the legend of Our Lady the Ancient was
codified, Luis de Peraza also played a major part in the transmission of this particu-
lar strategy for the appropriation of the site. The event was accurately recorded in
his Vida y passién de Santa Justa y Santa Rufina (c. 1530). Peraza focused mainly on
the miracles worked by the saints, among them the saving of the tower, which was
retold in a chapter headed ‘How in the year fifteen hundred and four the Most
Holy Virgins Justa and Rufina came in aid of Our Most Holy Lady the Ancient
and saved the Holy Church of Seville from a great earthquake and commotion that
occurred in this city’. When the sudden earthquake caused the tower to lean from
side to side, threatening collapse, the martyred sisters were seen by many ‘holding
the tower between them to stop it falling down’.?° Be that as it may, in Peraza’s
view, this miracle was not one of the essential deeds of the saints, and on this occa-
sion they had been helped by Our Lady the Ancient, who still appeared to be the
sole patron of the Giralda, since the tower was part of the cathedral. Peraza none-
theless lay the foundation for St Justa and St Rufina, orphaned of their original
church, to settle in the cathedral with their cult whilst giving the image of the
tower a facelift.

‘The miracle quickly became the most important symbol around which the cult
of the two martyrs grew during the sixteenth century. Encouraged by the Cathedral,
the association between the building and the sisters became one of the fundamen-
tal icons of Sevillian imagery and the most common representation of the tower.
As will be discussed below, numerous versions of this iconography were produced
during the Early Modern Period, starting with Archbishop Manrique’s breviary
right through to a well-known canvas by Francisco de Goya (1817). Around the
turn of the seventeenth century, the completion of the minaret’s top section in
Renaissance style validated the relationship between the saints and the building,
adding further arguments to its Christianization. This extensive architectural and
iconographical transformation had a momentous impact on the image of the tower
in terms of both visual representation and written interpretation. Alonso Morgado’s
accurate record of the changes ended with a description of the statue of Faith
Triumphant that crowned the tower. For anyone who still harboured doubts as to
the powerful association between the martyred saints and the tower, he noted in
the margin that ‘the Holy Cathedral’s coat of arms depicts this famous tower
flanked by the two saintly sisters Justa and Rufina, patron saints of Seville, who
sustain and protect it’.>!

Rodrigo Caro was insistent in his exegesis of the new fabric, which according to
him was as good as, if not better than, the previous one. As a point of departure,
Caro gave credence to the existence of Roman antiquities in the tower’s foundations,

4 Peraza, Vida, (quoted from BNE) p. 294r.
30 Peraza, Vida, (quoted from BNE) p. 293v. > Morgado, Historia, p. 94v.
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which thus became evidence of the historical context the story of the martyrs
required. His narrative noticeably used terms that emphasized the Christianization
of the building. In particular, the classical resonance of the word “Victory’ used by
Morgado became ‘a colossus representing the triumph of Faith’ in Caro’s account.
Secondly, Caro paid a great deal of attention to broadcasting the ideological trans-
formation aims behind the building programme. To this end, he took the trouble
to include a transcription of the phrase composed by Licenciado Pacheco and
inscribed around the spire. In order to ensure that the text was understood by all,
he included both the Latin original and a Castilian translation produced by
Francisco de Rioja. It is not known whether the meaning of the inscription, as
Caro remarked, sought to compete with the grandeur of the building, but what
does seem clear is that its intention was to appropriate the tower: ‘Once the enemies
of the Roman Church had been vanquished and destroyed’, the tower ‘of African
fabric’ remained under the protection of the Virgin, the patron saints of Seville,
and the Virgins Justa and Rufina of untouched chastity and virile steadfastness’.
On these grounds, and beneath the ‘colossus of triumphant Faith’ referred to by
Caro, the tower and the new finish ‘consecrated unto eternity’ became a religious
icon that extolled Seville’s Christian past and present.>?

Despite the impact of Caro’s attention to ‘Arab stones’ within the antiquarian
literary genre, it is very significant that, in his description of the Giralda, he limited
his analysis of the building’s Almohad fabric, as we saw earlier, to paraphrasing
Alonso Morgado’s description, whereas his personal contribution dealt only with
the new Christian addition. Other descriptions originating in the same Sevillian
circles, such as Francisco Pacheco’s, a painter and nephew of the eponymous
clergyman and Licenciado, and father-in-law to Veldzquez, adopted the same
approach.>® It can be ventured that Caro, like the image of Faith overlooking the
building from on high, tried to compensate to some extent for the praise lavished
on the tower’s Islamic architecture by retelling the Christianization programme.

The new tower’s visual and symbolic power, described by Alonso Morgado and
Rodrigo Caro as an emblem of Seville’s Catholic reform, transformed the story
of the sisters Justa and Rufina. From that point onwards, their association with
the building, narrated by Peraza as one of their many miracles, became the most
important episode in their lives. Almost simultaneously with Caro, the Jesuit
Antonio de Quintanaduefias composed an anthology of Sevillian saints (1637),
on the frontispiece of which these two martyrs appeared in a prominent place, as
mentioned above. In his canonical biography of the sisters, Quintanaduefias picked
up the narrative where Lucas de Tuy left off, when Ferdinand I sends to Seville for
the sisters’ remains, linking, with some interesting additions, these circumstances,
their status as protectors, and the tower:

because, when King Ferdinand I sent for them in order to place them in Ledén
Cathedral, King Benabet of Seville did not grant his request. And St Isidore appeared

>2 Caro, Antigiiedades, pp. 50r ff. On this inscription and its reception see Montero, L tinaja. On
the iconographical interpretation of the figure, see Lled, ‘El pasado’, p. 128.
>3 Reproduced in Ortiz de Zaniga, Annales, pp. 531-2.
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before Albito, bishop of Ledn, an advocate of the cause, and told him that it was not
God’s will that Seville should be deprived of these treasures and that his [own] body
should be taken instead, and so it was taken to Leén. And the Moors, in order to make
doubly sure of their presence in the city resolved to stow them away in the foundations
of the tower, which was then being built, by hollowing out urns or sepulchres. Their
pious presumption confirms the incident that faithful witnesses have described: that
on one occasion a furious and relentless wind tried to destroy this building as it had
others in this city. When the storm was at its most violent, some fearsome demon
voices were heard shouting: ‘Knock it down, knock it dowr’, to which others answered:
“We cannot, because here lie beheaded Justa and Rufina.’>*

This story, also recorded by later authors, gave the plot a striking final twist.>> The
combination of archaeological literature and the arguments offered by Peraza had
its climax in the Christian appropriation of the tower through the saints because
their remains were said to be concealed in the tower’s foundations. The Roman
stones that gave credibility to the Islamic tower for the benefit of antiquarian
scholars now turned out to be the remains of two virgin martyrs.

The minaret had been the most important element of the former mosque.
Afterwards it maintained its role as the cathedral emblem, becoming Christian
Seville’s foremost icon. One reason for associating the tower with St Justa and
St Rufina was their ability to link the classical and Christian ancestry of the cath-
edral complex as a whole and the city itself. A few years after writing his history of
Seville, Pablo Espinosa de los Monteros composed Teatro de la Santa Iglesia metro-
politana de Sevilla (1635). This new volume, aptly subtitled Primada antigua de las
Espanias, gave an orderly account of earlier testimonies on the subject of the cath-
edral in relation to the pre-eminence of the religious seat and of the city itself.
Among other arguments, the text contained an antiquarian exploration of the tem-
ple’s classical precedent and a description of the noble features of the current cath-
edral, which ‘exceeds in greatness and majesty all those we know today and is
second to none among the ancient ones’.>® This chain of values is, significantly,
identical to that previously applied by Morales to Cérdoba Cathedral. Given the
competitive environment, it was advisable to leave no loose ends. In his journey
through the temple’s history, Espinosa referred to the wonders and sumptuosity of
the former Seville Mosque, but his treatment of it and of its presumed Mozarab
martyrs was only cursory. He found a more appropriate subject in the endorsement
of the cathedral’s classical seniority provided by the Roman martyrs and in its con-
nection to the first places of worship in history: the temples of Janus, of Hercules
in Seville, and of Solomon, which he constantly compared with Seville’s archiepis-
copal seat. As a result, the cathedral appeared to have been consecrated in the life
of the Virgin Mary. Following the classical pre-Islamic genealogy argument, it was

even suggested that Seville Mosque had preserved the Roman fabric of the former
cathedral.>”

>4 Quintanaduefias, Santos de la ciudad, p. 78.

55 See Memorias eclesiasticas, p. 129v. >¢ Espinosa de los Monteros, Zeatro, p. 6r.

57 “The building that housed this holy church at the time the Moors profaned it, making it their
central mosque’. Espinosa de los Monteros, Zeatro, pp. 8v, 10v.
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Further into the book, Espinosa tells the story of the restoration by Ferdinand I1I,
which he also compared to the restoration of Solomon’s Temple in the days of
Judas Maccabee. At that point, he gives an extended and very interesting descrip-
tion of the modern cathedral, the highlights of which are the exegeses of the chapel
of Our Lady the Ancient and of the main tower. Espinosa added hardly any new
content about the Giralda. He embraced the identity shift created by Rodrigo
Caro, thereby carrying the tower to Christian territory by describing in detail the
new belfry and its iconography. The former minaret had been built by the Muslims,
its architect was mentioned and its fabric described, but the narrative focused on
the means and themes used in the Christianization process. The mythological link
with the temple’s pre-Islamic origins that had opened the book tied in with the
description of the new religious programme in which the Virgin and the martyrs
ruled supreme under the crown of triumphant Faith.>® The last few paragraphs
were devoted to the views of Seville and its surroundings from the top of the tower.
Espinosa’s commentary on the panoramic view from the Giralda suggested, as
did graphic depictions of the city, that both cathedral and city rested under the
symbolic protection of the image of Faith that stood on the tip of the former
Almohad minaret.

REWRITING GRANADA FROM
AN UNINHABITABLE TOWER

The Alhambra’s secular function and the temporal proximity of the capture of
Granada underpinned its classification as a trophy throughout the Early Modern
Era. Granada never severed its ties with its Islamic past. The sustained programme
of new Christian building projects—Charles V’s palace, the cathedral, parish
churches, monasteries, Royal Chancery, and Royal Hospital—was hindered by
the fact that the city’s overall appearance was Islamic.>® Despite the traumatic
experiences of the Morisco revolt and their subsequent expulsion, this community
did not disappear from Granada’s cityscape.®® To compensate for the palpable pres-
ence of Islam, strategies emphasizing the city’s early Christian history became all

>8 Espinosa de los Monteros, Teatro, p. 111r.

%% During the Early Modern Era, Granada underwent extensive building work as part of a pro-
gramme which sought to create new urban references that would modify perceptions of the Islamic
city. The programme was neither as managed nor as planned as has sometimes been suggested, but was
undertaken in various phases with distinctive aims: the new hospital built by the Catholic Monarchs,
the nave in the church of St Jerome and the Royal Chapel, work started on the new Renaissance palace
for Charles V beside the Comares Court, and a new building was erected for the Royal Chancery.
Mosques were torn down to be turned into new churches, like the Aljama Mosque, which was com-
pleted in the seventeenth century, and numerous monasteries and convents were founded. The first
reference to Granada as Christiandpolis appears in Orozco, Christiandpolis. On the intentions behind
these buildings, see Calatrava, ‘Arquitectura’; Marfas, ‘La casa’; Harris, From Muslim, pp. 9ff; Garcia-
Arenal, ‘Granada’; and particularly Alonso, ‘Restaurar’. See also Drayson, 7he Lead, pp. 38f. David
Coleman has rightly suggested that Orozco Pardo’s proposal should be extensively revised as in many
ways it falls prey to over-interpretation. Coleman, “The Persistence’, pp. 53fF.

60 Soria, Los tltimos.
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the more necessary. The genealogical programme included the Alhambra, but was
targeted in a general manner at Granada’s history as a whole in an attempt to trans-
form the memory of the city. As we saw earlier, the local elite turned in particular
to the recovery of pre-Islamic martyrs. Curiously, in this case, a collection of
martyrs’ relics, known as the Lead Books, was fabricated by the Moriscos them-
selves with the aim of gaining support for their practices of cultural and religious
hybridity. However, the religious authorities rapidly took control of the matter and
supplanted the Morisco endeavour with an institutional strategy that led to the
appropriation of the local past in more orthodox terms. Openly following the pre-
cedent of Cérdoba’s martyrs, as addressed by Morales, Granada’s local writers
ascribed these inventions a still greater significance in order to convert them into a
fundamental episode of the city’s history and place them at the core of a new civic
identity.®! Undil 1588, the minaret of the historic Aljama Mosque had been
Granada’s main visual landmark.¢? Following its destruction in that year, the tower
became a keystone in the Christian rewriting of the city as a result of the martyrs
relics that appeared amidst its ruins. The antiquarian analysis of the building’s
architectural remains became a new and central cog in a mechanism aimed at the
cultural homogenization of this former Islamic capital.

From the start of the sixteenth century, attitudes towards Islam in Granada
underwent a gradual change. As discussed above, the terms of surrender stipulated
that the Muslims could continue their form of worship and customs, and that
the Aljama Mosque was to be maintained as a symbol of this cultural diversity.
However, this relative tolerance gave way to a less lenient stance during the reigns
of the Catholic Monarchs and Charles V, which became still more intransigent
under Philip II. The debate on the viability of Christianity being practised along-
side Islamic cultural references was ultimately resolved by declaring it necessary
to combine the conversion of Muslims with the cultural Castilianization of the
city and its inhabitants.®> As Mercedes Garcia-Arenal and Fernando Rodriguez
Mediano have highlighted, Pedro de Alcald, in his Arte para saber ligeramente la
lengua ardbiga (1505), sought to bring Christianity to Granada’s Moriscos by
establishing links between the two religions, by translating ‘God’ for ‘Allal’, ‘Mass’
for ‘cala’, ‘church’ for ‘mosque’, and ‘altar’ for ‘mibral’. But these semantic equiva-
lents were later denounced for putting the purity of conversions at risk.%*
Identifying Catholic temples with their previous names and Islamic use was con-
sidered just as dangerous as defining Christian practices and concepts with Arabic
terms. Just as, in his 1526 report on the Moriscos, Dr Carvajal insisted that
Muslims abandon their amulets and display instead, in a visible place, ‘the Cross

61 An explicit recognition of the adherence in Granada to Morales’ Cérdoba-based model in De /os
libros, wlp.

62 Coleman, Creating, pp. 1, 50ff, 70ff, 188ff.

63 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, pp. 45, (ed. 2013) pp. 35fF; Garcia-Arenal,
‘Granada’. See also Catlos, Muslims, pp. 2811F.

64 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, pp. 50-1, (ed. 2013) pp. 40-1.
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and Our Lady’, so too it was understood that the city had to change its system of
architectural symbols.®

Pre-Islamic Christianity became a fundamental force in the city’s shifting cul-
tural transformation almost as soon as it was captured. At the beginning of the
sixteenth century, the Counts of Tendilla, who were the Alhambra’s alcaides (gov-
ernors), referred to this fortress as the site of the ancient Roman settlement of
Iliberris (Elvira).®¢ Some years later, this idea gained greater ideological currency,
for example in the writings of Francisco Bermtdez de Pedraza and Pedro Velarde
de Ribera. The latter explicitly claimed that the Casa Real or Royal House of the
Alhambra had been founded in the Islamic period using ‘the materials and ancient
stones’ of Iliberris, and that the new Royal House of Charles V also received mater-
ials from this settlement. However, this genealogy was essentially applied to the
city of Granada as a whole.®” Of particular relevance is the fact that the first writ-
ings on local history devoted special attention to the mythical revival of St Caecilius
and the identification of Granada with the city of Iliberris. The martyred St Caecilius
had been the first bishop of Iliberris and one of the disciples of St James the Great,
who allegedly had evangelized Roman Spain in the first century. Later, around the
year 300, Iliberris was the site of one of the early Church’s first Iberian synods.
From Pedro de Medina (1548) onwards, the discussion of Granada focused on this
early history:

This city’s great age and the fact that it was founded prior to the Moors™ arrival in
Spain, is well demonstrated by the Church of Granada’s celebration of the triumph of
the blessed St Caecilius, the first bishop of this city of the early Church; it therefore
seems clear that this city was Christian long before the Moors arrived.®

Given the scarcity of literary and archaeological sources on the city’s early history,
this attempt to trace a pre-Islamic genealogy for Granada was no easy matter.®
Ancient remains were sought in the area surrounding the Alhambra, but the efforts
yielded no usable results.”® It was difficult to base the identification of Iliberris on
classical vestiges because the ancient city did not really correspond to the location
of Granada, nor did its site contain remains that were comparable to those found
in Cérdoba and Seville.”! In this context, the invention of the relics found at
Turpiana tower and then in Sacromonte provided alternatives to identifying
Iliberris. The local histories of Granada argued that the Lead Books proved the
archaeological connection between Granada, Iliberris, and St Caecilius. The extensive

65 See Garcfa-Arenal and Rodriguez Mediano, 7he Orient, pp. 451, 56, (ed. 2013) pp. 35ff;, 46.
See also Coleman, Creating; Poutrin, Labelle. An echo of these measures in Gémez de Castro, De
rebus, pp. 291F.

66 See Rosenthal, 7he Palace, p. 8; Brothers, ‘The Renaissance’, p. 90; Herndndez Castelld,
Don Inigo, p. 256.

7 Velarde de Ribera, Historia, pp. 86, 87v. %8 Medina, Libro, p. 117r.

% Garcfa-Arenal, ‘De la autoria’; Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 202, (ed.
2013) p. 199.

7% On sixteenth-century excavations on the Alhambra hill in search of Iliberris, see Harris, From
Muslim, p. 52.

7! One such attempt, from which the author himself subsequently deviated, in Lépez Madera,
Discurso sobre las ldminas, p. 22r.



170 Admiration and Awe

literature analysing these events has highlighted the significance of these forgeries
for developing an understanding of the processes of religious negotiation that took
place after the conquest. In particular, research by David Coleman, Juan Calatrava,
Katie Harris, and Elizabeth Drayson has endeavoured to identify their impact
on the process of Christianizing the city’s urban and symbolic dimensions.”?
Furthermore, Harris has sought to reconstruct the new urban identity that the
authorities intended to develop by using the Lead Books as a means of forging a
genealogical link with pre-Islamic Christianity. The scope of this appropriation
project was probably more limited than modern reconstructions have suggested,
but in terms of its intentions and the measures applied, it constitutes a highly
interesting example of the tentative re-signification of an Islamic city on the basis
of sacred archaeology. Ecclesiastical censorship prevented the publication of a
number of manuscripts, but despite this, the abundant production of antiquarian,
historical, and religious texts on this subject clearly reflects the heated intellectual
debate provoked by relic invention, as well as the extent to which Granadd’s
historiographers became involved in the process.

The history of the Lead Books invention dates back to 1588, and was linked
from the outset to memory management of the city’s architecture. In this year, the
minaret of the ancient Aljama Mosque was demolished as part of the building
work on the cathedral which was being built on the site of the mosque. In the
course of this demolition, a lead box was found containing a number of relics and
a parchment document, written in Arabic, which was interpreted as St John’s
prophecy of the end of the world. The narration of these events was repeated with
minor variations in the opening sections of almost all the sources on this matter.”?
The manuscript identified the tower with the name “Turpiana’, claimed it had been
built in ancient times when the city was founded, and postulated that these items
had been concealed by St Caecilius himself. The saint was characterized as a
Christian Arab who had reached Spain with the help of St James.”* Up to this
point, the document sounds like an invention similar to those on which we have
already commented. However, the issue was actually more complex right from
the start. In this case, the aim was not just to use arguments based on Christian
martyrs and the site’s Christian precedence in order to justify the destruction of the
remnants of the mosque and its substitution with a Christian temple. The fact that
the manuscript was written in Arabic allowed claims of the existence of a pre-
Islamic Arab Christianity. The genealogical justification for Christianity could
therefore include the Moriscos, as well as their buildings. The reception of this
discovery was initially limited, but between 1595 and 1599, the remains of new

72 The literature on the Lead Books has grown considerably since Godoy Alcdntara, Historia.
A study updating events surrounding the Lead Books, with a recent bibliography, in Barrios and
Garcia-Arenal, ‘De la autoria’. A broad overview of its cultural significance in Bernabé Pons, ‘Una
visién’; Garcfa-Arenal and Rodriguez Mediano, 7he Orient. See also Coleman, Creating; Calatrava,
‘Encomium’, and ‘Contrarreforma’; Harris, From Muslim; Drayson, The Lead.

73 Amongst other examples, see De los libros, w/p; Centurién, Informacién, pp. 2r ff; Serna,
Relacidn, pp. 41L.

74 On the parchment, see Van Konigsveld and Wiegers, “The Parchment’.
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ancient martyrs appeared alongside a series of texts on lead sheets found on
Sacromonte hill, to the north of the city, beyond the Albaicin and facing the
Alhambra. As on the previous occasion, the texts drew on established Spanish
Christian traditions in order to introduce new information that supported the
existence of Arabic Christianity prior to the Islamic invasion. Today it is under-
stood that these two undertakings were supported by a sector of the Morisco elite
in order to defend a form of syncretic relationship between both religions that
would enable the cultural integration of Islam in Christian Granada. During the
first phase, Miguel de Luna, author of the counter-history of King Roderick, may
even have been involved in these events.”> However, the Catholic authorities later
made use of these finds, altering their meaning to support their project to efface all
traces of the memory of Islam. Besides these specific intentions, the city, or at least
its prominent social groups, embraced the discoveries with considerable enthusi-
asm. They had an additional interest in relics from the city’s Christian past, as it
put Granada on the pilgrimage map devoted to urban martyrs.”¢

The appearance of new Christian remains in Granada gave rise to a major debate
between antiquarians and theologians across Spain. The dating of the remains to
the first century placed the sacred history of Granada and the memory of Islam at
the very heart of discussions on the origins of Spanish Christianity.”” The initiative
brought together many traditions that were current at the time, such as the Semitic
legacy of Annius of Viterbo, Romdn de la Higuera’s writings on the pre-Islamic
history of Toledo, and the long-established belief in the presence in Spain of the
Apostle St James.”® However, from the outset many authors denounced the fact
that these finds were no more than crude forgeries and gave clear evidence to sup-
port this view.”® By contrast, the religious authorities, and archbishop of Granada
Pedro de Castro in particular, recognized an opportunity to pursue their own
specific interests.8 Castro realized that this new cult would be useful to ensure the
conversion of Moriscos, to establish Christianization in the city through new sym-
bolic icons that diluted the traces of Islam, and to place Granada at the centre of
the competitive rivalry between cities regarding the religious significance of their
local martyrs. In 1600, Archbishop Castro gave preliminary approval for the
findings. However, his support did not silence the debate on their authenticity and
in 1648 the Lead Books were taken to Rome to be examined. Finally, in 1682,

75 Bernabé Pons, ‘Una visior’, and ‘Miguel’; Garcfa-Arenal and Rodriguez Mediano, 7he Orient,
pp. 165fF, (ed. 2013) pp. 155ff; Garcia-Arenal, ‘Miguel’; Drayson, 7he Lead, pp. G8ff.

76 On contemporaneous witnesses to this fervour, Alonso, Los apdcrifos, pp. 291, 80, 92ff; Coleman,
Creating, pp. 199-200; Harris, From Muslim, pp. 4ff; Garcia-Arenal and Rodriguez Mediano, 7he
Orient, pp. 35, (ed. 2013) pp. 25fF.

77 Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 19, (ed. 2013) p. 10.

78 Caro Baroja, Las falsificaciones, p. 124; Garcia-Arenal and Rodriguez Mediano, 7he Orient,
pp. 1971F, (ed. 2013) p. 195. See also Kendrick, Sz. James.

72 Alonso, Los apécrifos, pp. 29fF; Harris, From Muslim, pp. 33F; Garcia-Arenal and Rodriguez
Mediano, 7he Orient, pp. 381f, (ed. 2013) pp. 28ff. See also Woolard, ‘Bernado de Aldrete and the
Morisco Problem’, and ‘Bernardo de Aldrete, humanist’; Ecker, ‘Arab’.

80 Among many other references, see Caro Baroja, Las falsificaciones, pp. 131ff; Bernabé Pons, ‘Una
vision, p. 116; Fuchs, ‘Virtual’, pp. 20ff; Barrios, ‘Pedro’; Garcia-Arenal, ‘De la autoria’; Garcia-Arenal
and Rodriguez Mediano, 7he Orient, pp. 43—4, (ed. 2013) pp. 32—3; Drayson, The Lead, pp. 113ff.
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their texts were condemned by the Church as an Islamic forgery, while the relics of
the martyrs were approved out of respect for tradition. That approval enabled
Castro’s campaign to continue, and it was to influence the city right up to the
present time.

The initial focus of the discoveries made in the ancient Ajama Mosque’s min-
aret provides an interesting point of departure to analyse the impact of the Lead
Books on the perception of architecture and the participation of historians in the
process. In 1588, Turpiana tower was the most notable reminder of the city’s his-
torical Islamic religious architecture. Contemporaneous testimonies indicate that
it was perceived by the Moriscos as an important symbol of the city’s Islamic past.
When Archbishop Castro asked Luis de Mdrmol to analyse the text of the parch-
ment contained in the first discovery, the latter pointed to its similarities with the
Jofores, Morisco prophecies that foretold the destruction of the tower in the future
heralding a Morisco rebellion.8! According to this tradition, the demolition of the
tower would be seen by the Moriscos as the culminating point of the collective
discrimination against them and the Christian failure to fulfil the terms of surren-
der, and therefore a metaphorical sign that would stir up armed opposition in
defence of the Islamic faith and traditions. Interestingly, the invention of the
relics sought to provide a new significance for that demolition, seeking integration
with Christianity.

The parchment found with the relics offered a further prophecy and spoke of
the ‘uninhabitable and very strong’ tower and its role in the transmission of the
remains.®? Earlier sources, such as the anonymous manuscript written in 1600 that
recounted the discovery, also insisted that, without the demolition, the relics of the
martyred St Caecilius would not have been found.®3

The archaeological debate on the tower’s antiquity became a cornerstone in the
discussion on the authenticity of the first relics found. Although modern historians
have barely addressed this issue, the theological and philological arguments about
the texts were usually accompanied by antiquarian analyses. To verify the date
of the discovery, it had to be demonstrated that the building existed at the time of
St Caecilius. In his report on the manuscripts, Luis de Mdrmol had explicitly said
that it was a Muslim construction. He considered the finding suspect because,
among other reasons, it was ‘a Moorish building, raised in their time’, similar to
other minarets in the city in that it displayed ‘the same masonry and building tech-
nique as those the Moors usually have in their mosques’.?* One of the experts
called upon to counter this naturally emerging evidence was local architect

81 Mdrmol Carvajal, Carta, pp. 191—20r. See Harris, From Muslim, p. 34; Drayson, The Lead,
pp. 754t; Castillo Ferndndez, Entre Granada, pp. 1389, 509fF. On the relationship between Miguel
de Luna’s account of the history of King Roderick and the Toledo tower and cave, and the events at
the Turpiana tower, see Garcia-Arenal and Rodriguez Mediano, 7he Orient, pp. 1671f, (ed. 2013)
pp- 1571

82 De los libros, wlp.

83 De los libros, wlp. See also Lépez Madera, Discurso sobre las ldminas, p. 22r.

84 Mdrmol Carvajal, Carta, pp. 211-21v. See Castillo Ferndndez, Entre Granada, pp. 138-9, 515.
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Fig. 6. Francisco Heylan, Phoenician buildings of Granada. Detail of the Torre Inhabitable
Turpiana, c. 1610, Archivo de la Abadia del Sacromonte de Granada.

Ambrosio de Vico. According to a text found by Mercedes Garcia-Arenal and
Fernando Rodriguez Mediano, Vico told Archbishop Pedro de Castro:

The tower seems to be a Jewish building because this witness has been to Oran where
he saw some Jewish buildings and they were built according to the design and manner
of this tower, and the design and construction of this tower is different to both Gentile
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and Moorish buildings [edificios de gentiles y moros] and construction methods, because
the Moors and Gentiles did not build the same type of building as this tower, which
I know after having seen many buildings and having read about many different types
of building, as well as being a master of this art.?

There is no record of Vico ever having been to Oran but even if he had, the small
Jewish quarter briefly described by Leonardo Turriano would not have provided
him with sufficient knowledge of the difference between Hebrew and Islamic
architecture.8¢ Secondly, it is hard to imagine that Vico would have been able to
give a wholly independent view to the archbishop, on whom he depended for his
position, or that he would have had enough real knowledge of Hebrew architec-
ture to guarantee his claim for the tower’s origin. However, he clearly sought to
make an identification that was related to some of the theories on the city’s origin
being circulated at that time, and these would have provided the necessary support
for his claim for sufficient antiquity to verify the relics and justify the tower’s
Oriental style.

The many testimonies on the initial action taken with regard to the relics are
indicative of an archaeological debate about the tower. Later sources probably
amplified the role played by architects, but it is clear that Vico must have drawn on
a more widespread opinion.8” Pedro Guerra de Lorca was cathedral canon and
author of the unpublished Memorias eclesidsticas de Granada (1596), written in the
wake of the Sacromonte finds. In it, he stated, as ‘necessity now demands, this
[book] provides confirmation of the ancient buildings that are to be found in this
city from the times of the Hebrews, and the experts in the art of building have
found that they are not Roman, but Hebrew buildings’.88 His concurrence with
Vico’s view was above all supported with arguments based on the materials used,
which were in turn related to biblical events. He added, perhaps of his own inven-
tion, a number of miraculous histories on the protection that the martyred
St Stephen had granted the tower, thus saving it from the 1561 Granada earthquake.
In so doing, he most likely echoed the Sevillian accounts of Sts Justa and Rufina.®?

85 Archivio della Congregazione per la Dottrina della Fede (Vaticano) Stanze Storiche, R7C,
p- 302v. Quoted from Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 223, (ed. 2013) p. 219.

86 Turriano, A la Magestad, p. 17v. See Cdmara, Moreira, and Vigand, Leonardo, pp. 75ff, 248. On
Vico, see Gémez-Moreno Calera, E/ arquitecto.

87 An interesting reference, albeit at a later date, appears in Diego Heredia Barnuevo’s biography of
Archbishop Pedro de Castro: “To this city he called the kingdom’s most intelligent architects, who
acknowledged the quality of the tower’s construction, and thereby declared its antiquity, for which
they revealed three yards in depth of earth in the building of the aforementioned tower, which had
been forming on the surface of the first floor laid at its foundation, thereby burying its original height,
and this was clear proof of its antiquity. They observed the tenacity, hardness, and depth of its base: the
thickness and length, or height of the said tower, the erosion and wasting of its stones, the bonds and
the extraordinary linking of them, which was so unlike all the uses of ancient Moorish and Roman
buildings that it can only be amongst those of the Phoenicians that similar ones are to be found.”
Heredia Barnuevo, Mystico, pp. 16fF. In the late eighteenth century Sebastidn de Gélvez repeated the
text almost word for word in Recuerdos, pp. 671—67v.

88 Guerra de Lorca, Memorias, p. 197r. On Guerra de Lorca, see Harris, From Muslim, pp. 56fF;
Garcia-Arenal and Rodriguez Mediano, 7he Orient, pp. 32, 180, (ed. 2013) pp. 22, 172.

89 Guerra de Lorca, Memorias, pp. 244v-245r.
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The archaeological demonstrations made by Guerra de Lorca and the majority
of authors writing after 1588 had scarcely any real evidential basis because the
tower’s demolition meant there were no remains to be studied. Since nobody
acknowledged this lack of evidence, discussion of the building materials used in
the tower varied from text to text or even between different texts by the same
author. As seen above, in 1601 Gregorio Lépez Madera, who was a convinced
Tubalist, extended Ambrosio de Morales’ archacological theory in order to refine
the interpretation of pre-Roman architecture and reinforce the proof given for the
minaret’s origin.”® Whereas in a previous text dated 1595 he had limited his
comments to describing the tower as a ‘Roman work’ and loosely relating it to
Vitruvius,®! in his 1601 publication, a far wider and systematic essay that aimed
to confront the increasingly challenging response to the findings, he chose to date
it as pre-Roman and developed a painstaking argument on the ‘most ancient
masonry’ found in the tower and other buildings in Granada that were claimed to
be pre-Islamic.”> Opposition was offered by antiquarian Pedro de Valencia, who in
1615 defended the view that the tower was of Nasrid origin in order to support his
criticism of the veracity of the relics. In conjunction with philological arguments,
he pointed out that the tower was ‘built by the Moors as it appears to be coated in
plaster rather than lime’.”3

Despite Mdrmol’s initial opinion and Valencia’s challenge, subsequent historiog-
raphy unanimously took up the tradition begun by Vico, although they tended to
displace the tower’s origin from the Hebrews to the Phoenicians.” The manu-
scripts devoted to the Lead Books, like Pedro Velarde de Ribera’s comments and
collected documents, the book by the Marquis of Estepa, and general histories
of Granada, such as Bermtdez de Pedraza’s, preferred a Phoenician attribution
because it maintained an eastern pre-Islamic antiquity that could explain the lack
of classical features, but at the same time could, they thought, be more easily claimed
as Christian.”®

The Marquis of Estepa, Addn Centurién, paid special attention to analysing the
tower and its construction (1632), making extensive use of primary sources, and
was probably able to access the original reports made at the time of the demolition.
His description of the tower’s interior as a building constructed around a central
support surrounded by a stairway coincided with the typical structure of many
minarets.”® Estepa’s text, like all the public information on the Lead Books, was

90 His Tubalism in Lépez Madera, Excelencias.

91 Lépez Madera, Discurso sobre las ldminas, p. 22r.

92 Lépez Madera, Discursos de la certidumbre, pp. 71, 39v. On the 1601 text see Urquizar Herrera,
‘Gregorio’.

93 Valencia, Para el Ilmo, p. 17v. On other eatly criticism of the Lead Books, see Ehlers, Juan
Bautista’. See also Magnier, ‘Pedro de Valencia. On Valencia, see Gémez Canseco, E{ humanismo, pp.
174ff; Nieto, ‘La identidad’.

%4 A continuation of the Hebrew hypothesis, also suggested for the Alhama baths, in Vergara
Cabezas, Apologia, pp. 18r ff.

95 Velarde de Ribera, Historia, pp. 34v, 72r, 77v ff. Two early examples of this in the documents
contained in Ms. 7187 in the BNE (Mss/7187) and the AAS (Box 40).

6 Centurién, Informacién, pp. 3v ff. Commentaries on various types of expert evidence in pp. 90fF.
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commandeered by the censors pending a decision on the disputed origin of the
relics and texts in Rome. But antiquarian arguments were insistently repeated as an
essential part of the habitual historiographical arsenal. To achieve this, as had been
done from the outset, the tower was compared with the other Islamic remains
which historians wanted to pass off as Phoenician. The ancient minarets in various
parishes, including those of St Joseph and St John, the Elvira Gate, or the remains
of the Genil Bridge, all shared the presumed Phoenician use of mortar and plaster.
Velarde de Ribera extended the attribution to other testimonies in the village
church near Pulianas and the countless old Islamic watchtowers spread across the
kingdom.®” At the start of the eighteenth century, the standard received opinion
was that since the time of Pedro de Castro the pre-Islamic identification given by
architects was what had determined the claim for this origin.”® The name Turpiana
continued to be used as the usual term for the tower. Pedro de Valencia had argued
that this fact pre-empted the success of its supporters’ views, given that it meant
assuming the name and pre-Islamic origin used in the false manuscript. As a result
of this debate, the cathedral was once more placed in a genealogical sequence that
linked it to the city’s antique Christianity in the customary style, promoting an
ideological appropriation of the Nasrid tower that turned its demolition into
restoration of early Christian use. This historiographical leapfrogging over Islamic
Granada was rendered visible in the ceremony in which the relics were placed in
the new building and in the indication of the ancient tower’s site on cathedral maps.*®

The location of the second wave of inventions in Sacromonte (1595) was not
linked to the memory of a specific Morisco building, but was used to reconfigure
the city’s symbolic geography. The construction of an abbey dedicated to the mar-
tyrs on that site was promoted as the city’s new spiritual centre.'®® As vicar general
to Archbishop Pedro de Castro, as well as canon, archdeacon, and dean of the
cathedral and abbot of Sacromonte, Justino Antolinez de Burgos, who had been
intensely involved in the institutional re-signification of the discoveries, wrote a
Historia eclesidstica de Granada (c. 1600-1610), which offered a new image of
Granada’s past.1°! The book attached great importance to Phoenician antiquities as
testimonies of local Christianity. To add emphasis to this archaeological evidence,
he included various illustrations in which Turpiana tower appeared surrounded by
other minarets and Islamic ruins which had been the object of discussion in the
relics debate. This Phoenician and Christian attribution to the Islamic remains dis-
persed across the city included the city walls, which engaged directly with Granada’s
urban identity.1%? Ecclesiastical censorship of the content of the Lead Books meant

97 Velarde de Ribera, Historia, pp. 72r, 77v.

98 Heredia Barnuevo, Mystico, pp. 16ff; Gélvez Lépez Mercier, Recuerdos, pp. 67t-67v. See also
Serna, Relacién, pp. 101f.

92 On the placement of the relics in the Cathedral, see Heredia Barnuevo, Mystico, pp. 52fF. Plan of
Granada Cathedral with the site of the Turpiana tower in Gdlvez Lépez Mercier, Recuerdos, p. 70 bis.

190 Harris, From Muslim, pp. 471F.

101 His involvement in the process is established by a comparison of the signatures on the docu-
ments in Box 49 in the AAS, in which he features recurrently in the context of the declarations on the
1595 inventions. Antolinez de Burgos, Historia.

192 On the antiquarian reading of city walls, see Greenhalgh, Constantinople, p. 326.
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that the text was never published, but Antolinez’s proposals were clearly part of the
widespread thinking on Granada during this period, and continued to have an
impact. The antiquarian endeavour to transform the monumental references is also
apparent in the work of other authors published later between the seventeenth and
eighteenth centuries, when Antolinez’s texts were eventually published.1%?

During the transition to the seventeenth century, Antolinez’s ideas were common
currency. Interestingly, the Moriscos behind the Lead Books and the institutional
appropriation designed to emphasize Granada’s Christian genealogy continued to
converge in this antiquarian endeavour. Phoenician archaeology proved useful
both to those seeking a double Arab and Christian identity and to those laying
claim to the city’s Europeanization. Modern historiography has interpreted Luis de
la Cueva’s Didlogos de las cosas notables de Granada (1603) as an attempt to recover
the intentions of Granada’s Moriscos in the face of the archbishop’s machin-
ations.!% Although de la Cueva underscored Islamic links to the Lead Books, he
also argued that the city had been founded by the Phoenicians. He began by com-
piling the antiquarian debate on Turpiana tower and its comparison with other
minarets considered Islamic, backing this up with historical sources on eastern
building methods. To this, he added other remains linked to St Caecilius, which had
opportunely appeared in the Generalife, Alcazaba, Alhambra, and Sacromonte.'%
In the opposing camp, the Phoenician identification of Granada’s origins and some
of its Islamic monuments was accepted as orthodox by the archbishop. In parallel
to Antolinez, Francisco Bermudez de Pedraza included this genealogical discussion
on the historical canon of the city established in his Antigiiedades de Granada
(1608), seen above, and in his Historia eclesidstica (1638). Other later texts, such as
Gabriel Rodriguez Escabias’ Discurso apologético (1645), Francisco Henriquez de
Jorquera’s unpublished Anales de Granada (c. 1646), and the Vindicias Catholicas
Granatensis by Diego de la Serna (1706), followed Bermudez faithfully on this
issue.!% Bermutidez’s final aims were very different from those of de la Cueva and
he defended cultural and religious homogenization over Morisco religious hybridity.
As a result, although both authors concurred in their praise of the major Islamic
monuments and the use of the Lead Books, the antiquarian arguments were ultim-
ately wielded to defend Granada’s nobility rather than other cities of greater and
more visible classical and Christian lineage. Granada possessed:

towers, castles, and city walls of such antiquity that they make Rome look modern:
because the Roman stones and history that confer antiquity on other cities are modern
in this one (given its ancient function) as will be seen below.!%”

103 On the reuse of the prints by Diego de la Serna in the Vindicias Catholicas Granatensis (1706),
see Moreno, ‘El grabado en el Sacromonte’, and ‘El grabado en Granada durante el siglo XVII. I. La
Calcografia’; Barrios and Garcia-Arenal, ‘De la autoria’, p. 36.

194 Harris, From Muslim, p. 64; Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 224, (ed.
2013) p. 220.

105 Cueva, Didlogos, wlp.

106 Rodriguez Escabias, Discurso; Henriquez de Jorquera, Anales.

107 Bermudez de Pedraza, Antigiiedades, p. 7v.
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It was with this aim in mind that, in 1608, Bermidez drew on the antiquarian
debates on the foundation of other Andalusian cities.!°® The use of mortar, which
as we have seen was cited as an indication of a building’s Islamic or Roman origin
depending on what was deemed apposite for each case, became the material used
to identify the ‘first and most ancient’ city wall that surrounded ‘the most ancient
city of Iliberris, where the early Iberian Church’s first Synod of Elvira or Concilium
Eliberritanum was held’. There was also a second ‘more modern, although ancient
[city wall] from the time of the Gentiles like the first one’ and a third one that was
‘from the time of and built in the manner of the Moors’ which supported argu-
ments for the city’s growth. The aim of citing this chronological sequence was, on
the one hand, to respond to the lack of classical remains, and on the other to
address the subtle problem of how to identify Granada with Iliberris and demon-
strate its connection with St Caecilius as the main guarantor for the virtues of the
city’s Christian lineage. As a consequence, and without having to contradict his
own eulogy on the Nasrid nature of the Alhambra or Generalife, Bermtdez some-
what blurred the mythical origin of the ‘towers, castles, and city walls of such
antiquity that they make Rome seem modern’, and this allowed him to make a
claim, by then considered canon, that the ancient minarets related with the
Turpiana tower were in reality of Phoenician origin. As we now know, thirty years
later, in his 1638 Historia eclesidstica the brief earlier reference to towers, castles,
and city walls was then turned into a complete analysis of these buildings.!%?
Detailed examination of the materials of ruins encountered in the Albaicin pro-
vided both a basis for the claim that this was the site of the Phoenician ‘Hezna
Roman castle’, which enabled the mythical Christian city to be located on this hill
in clear opposition to the Alhambra, and support for the Sacromonte discoveries,
which were located nearby. Bermutdez once more resorted to established arguments
on the materials and techniques to defend the view that the abundant remains of
mortar in the city walls and the minarets of the Albaicin were an indication of their
pre-Roman antiquity and not a testimony of their evident Islamic identity.!'®
Having clarified the Christian origin of this neighbourhood, which was the
city’s main Morisco settlement, the monumental challenge presented by the
Generalife and the Alhambra also had to be addressed. The former was Christianized
by virtue of its cistern, which was deemed to have been made by the pagans as
Mirmol had suggested. A local tradition even claimed that it had been built by
St Caecilius himself.!'! For the Alhambra, Bermtdez referred to the location of
the Natta Capitol, which had been the ‘main temple of the Phoenician Arabs’
and that had conveniently provided the city’s original name. Bermudez was
aware that the demonstration of this new lineage for the Alhambra was a com-
plex one. He acknowledged that he had been ‘obliged to think hard how to verify
where [the temple] was in this city’, in order to find ‘that it was in the place that is
the Alhambra fortress’. His position was based on three arguments. The first was

108 See Calatrava, ‘Encomium’. 199 Bermudez de Pedraza, Historia, pp. 22v ff.
110 Bermudez de Pedraza, Historia, pp. 13r—13v.
11 Bermudez de Pedraza, Historia, p. 37v.
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the city’s Phoenician city wall surrounding this area. The second, endeavouring to
be more precise, established that the remains of ancient sculptures had been found
in the Alhambra, which had been buried by the pagans prior to the Synod of
Elvira, although he did not give much detail on these sculptures. Finally, the third
reason added into the equation the antiquity of certain stones found in the struc-
ture of the Comares tower, which were, he claimed, earlier remains reused by
Islamic builders.!'? With this antiquarian evidence, he established that the Temple
of Natta had been sited there and that it ‘had been the Capitol of this city’. He also
recognized that ‘in terms of such ancient material there can be no more proof’. As
is to be expected, the importance of this matter was not only linked to this vindi-
cation of pagan status. The Temple of Natta was, he claimed, ‘without a doubt the
one that was later blessed by our Prelate St Caecilius, and the place where the first
Spanish Synod, that of Elvira, was held’.

Beyond the two hills, the early Granada of the Gentiles and the martyrs of
St Caecilius extended across the plain that unfolded at their base. Bermudez traced
‘the city’s second wall and towers” and he focused on the diverse remains of the city
wall such as the Puerta del Sol, ‘which according to tradition was from the time of
the Gentiles’, although ‘others state that it was a work of the Moors, to keep the
captives imprisoned in dungeons’. He made it clear that this city wall, as far as the
Birrambla, Elvira, and other gates, was ‘built in the same way using the same
material as the first city wall’, and therefore claimed it likewise had a pagan origin.
This allowed him to support the pre-Islamic antiquity of the Turpiana tower. As
was customary, the Islamic identity of some minarets reused as bell towers was
denied, such as the “Tower of St Joseph, of stone and plaster, and the stones used
as bricks in the wall, with their wide section facing out, which was a Gentile build-
ing technique’. Even the bridge over the River Genil showed the same Phoenician
building techniques and its ‘grandeur demonstrates that it was made for such a
great and wealthy city’. We have seen that, in BermudeZ’s eyes, the contemporan-
eous Morisco neighbourhood, the Alhambra, the Town Hall, the St John Tower,
and the Casa de Moneda (Mint) were Islamic buildings, but that did not stop him
from simultaneously affirming the site’s Christian precedence.!® The cathedral also
acquired a Christian genealogy that was independent of both the building and loca-
tion: it was claimed to have been located at the site of the Turpiana tower from the
time of its initial foundation by St Caecilius up until the construction of the new
Renaissance building, and it had been moved for a short time to the neighbourhood
of the Alhambra in the years of the Catholic Monarchs’ taking of the city.!4

Bermudez de Pedraza’s claims for St Caecilius, the city’s Phoenician past, the
Turpiana tower, and the Capitol of Natta as the location of the Synod of Elvira
should all be understood as creating the necessary historical context to guarantee
the veracity of the relics discovered. It may be argued that both martyrs and stones

112 Bermudez de Pedraza, Historia, pp. 22v fI.

113 On the discussions surrounding the antiquity of the Mint and the supposed appearance of
Visigothic remains, see Jorquera, Anales, (ed. 1987) p. 80.

114 Bermutidez de Pedraza, Historia, p. 172r.
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fed into each other, supporting the programme to redefine the city’s overall identity.
It meant that Granada, like Rome, was a city with a symbolic lineage of pagan or
barbarian ruins that were symbolically transformed by the sacrifice of martyrs.
Bermudez gave the following defence:

as Chrysostom said of Rome, that it was superior to all the cities in the world, not for
its antiquities, nor for the triumphs of its captains, nor for being the lady of the world,
but instead for having been the theatre in which Peter and Paul were martyred, and the
urn of their relics. Granada can declare to all the cities of Spain that it is above them,
not only for the beauty of its sky and land, but in being the first city that witnessed the
first martyrs, heard their doctrine, and recognized their constancy and the first city in
Spain that was ennobled with their blood, and enriched with their relics. These have
been sustained by the Catholic Faith since its first fathers and were not lost amongst the
Gentiles and Moors, their light has always been preserved amongst the relics of the
Mozarabic Christians that were lost to Spain. Amongst them these martyred saints,
buried amongst the cold ash of the infidel, shine like flashes of lightning.!!>

Secondly, and following Bermudez, the martyrs™ relics plotted out a new sacred
reading of the city, in this case comparable with Jerusalem, which was a result of
the conflation of sacrifices of the early Church and of the death of Christians under
Islamic rule:

(The cosmographers state that) with regard to Granada’s form and plan it is the city
that is more similar to Jerusalem than any other on Earth; and this is due to the way
it extends down the sides and valleys of the mountains to the streams flowing into
River Kidron, looking to the east to the Holy Mount of Olives, and to the west the
Alcazar of Sion. In the same way, to the east, our city has the Sacred Mount Ilipulitano,
consecrated with the martyrdom and blood of twelve martyred disciples of the
Apostles of the Early Church: and to the west, from this mountain, there is the Hill of
Martyrs, dyed in the blood of countless people, who being captives of the Moorish
Kings, were martyred in their dungeons, and the Royal Alcazar of the Moorish Kings
in Granada. Mount Lebanon, which means mountain of snow, corresponds with this
city’s Sierra Nevada, and the Mount of Olives to the Hill of Santa Elena, in terms of
proportion and distance from the site.!!¢

The antiquarian and theological debate on the Lead Books raged on throughout
the Early Modern Period. In the final years of the eighteenth century, it still had an
impact on a new wave of excavations and discoveries, although with different inter-
ests at stake and framed by enlightened academic archaeological approaches.'”
Prior to this, and as has been said above, in the mid seventeenth century the Lead
Books had been sent to Rome to be studied and their case was resolved in 1682
with their texts condemned but their relics legitimized. Negation of the writings
marked the end of Morisco aspirations of cultural and religious hybridization,
which had, by this stage, already been forgotten. However, affirmation of the
tradition of the relics endorsed the new geography defined by the Christian martyrs

115 Bermudez de Pedraza, Historia, p. 52r. 116 Bermudez de Pedraza, Historia, p. 31r.
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Calling on the Martyrs: The Final Atonement of Islamic Architecture 181

that sought to make Granada’s cityscape a site of Christian identity. In the seven-
teenth century, the definitive account of Granada’s history based on Sacromonte
meant another turn of the screw in the appropriation of the Afjama Mosque min-
aret that had been the basis for the initial Turpiana narrative. The relic-invention
strategy ended up with a specific agenda focused on martyrdoms of its own.
Although this idea was not part of the Moriscos’ original plans for the Lead Books,
Archbishop Pedro de Castro’s appropriation of their forgery sought to provide a
new symbolic reading of the city in which monuments of Islamic origin were
ascribed an alternative identity within sacred Christian areas. The most significant
example of this was the discovery on Sacromonte hill, opposite the Alhambra,
where the archbishop founded a monastery to commemorate the historical
martyrs. This programme had a direct impact on various descriptions of the city
that relegated Islamic monuments to lesser prominence. The sacred history texts
offered a new image that competed with the eulogy of the Islamic trophies con-
tained in the chorographies. Apart from the pages devoted to the Sacromonte
discoveries, the only monument that Antolinez described in detail was the new cath-
edral. In a similar manner, in Diego Heredia Barnuevo’s biography of Archbishop
Pedro de Castro (1741), Granada appeared as a Christian city with no other
epithets, as for instance in the narration of the reception of his funeral procession
in Sacromonte.!'® In the context of the specific expectations generated by these
religious texts, the Afjama Mosque had been demolished and in its place a new
humanist cathedral had been built; when seen from the city, the Alhambra looked
like a simple castle, whose sumptuous architecture was reduced to the private
realm, while Sacromonte became the new spiritual bastion on the city’s third big
hill. The writings endeavoured to evoke this reading, but how far they succeeded is
another matter altogether.

118 Heredia Barnuevo, Mystico, w/p.
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Charting the Impact of
Historiographical Texts?

Opver the course of this study, the various narratives on ancient Morisco buildings
developed in sixteenth- and seventeenth-century Spanish historiography have been
classified, reconstructed, and subjected to critical analysis. The core focus has been
the strategies employed by these texts to articulate responses to potential interpret-
ations of Islamic monuments as an element of Spain’s national history. However,
as is the case with much research on the history of ideas that draws primarily on
literary sources, a degree of uncertainty remains with regard to the results obtained
by the discursive approaches analysed. The task of this final chapter is to study
evidence for the impact of the themes that were presented in the historical works
studied over the preceding pages, and above all to address how real experiences of
Islamic buildings were shaped—a complex question but one that merits scrutiny.
Peter Burke, in his study on the critical reception of Baldassare Castiglione’s 7he
Courtier, rightly affirmed that there are approaches to the issue of reception that
provide insights into how books were understood and ideas received.!

In the context of this particular study, a major challenge that needs to be
addressed with methodological dexterity is the limited range of documentation
sources in contrast to the wealth of evidence examined in the previous chapters.
Nonetheless, a meaningful survey may be pursued across the following discursive
spaces: the conditions that shaped the reading of books and the traces of oral
traditions; the conventions of authority that operated across the various genres of
historiographical writing; the relationship between historical texts and visual rep-
resentations; and finally, the interpretative strategies applied to these monuments
by foreign audiences. The study of these four areas allows us to draw a series of
conclusions on the extent of the influence exerted by Spanish historiography’s aim
of cultural homogenization over the early modern reception of Islamic buildings.

CIRCUMSTANCES OF RECEPTION

The texts that have been analysed over the course of this book sought to construct
a specific perception of the past. They sought to intervene in the community

! Chartier, Lectures, and Culture; Burke, The Fortunes. On the Spanish case see Chevalier, Lectura;
Dadson, Libros; Bouza, Comunicacién, Corre, and Hétérographies; Prieto, ‘Recibida’.
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identity by forming a confluence with their readers’ interests. It is therefore rele-
vant to enquire as to who these readers were and what uses they made of these
books on Spain’s history and monuments. Volumes on history were a fundamental
section in the private libraries owned by the Spanish elite during the sixteenth and
seventeenth centuries, but what is still more interesting is that these works appear
to have been some of the most read. Indeed they were a core cultural element of an
eminently historical civilization, at a time which Anthony Grafton has referred to
as ‘the heyday of history’.? This pattern was repeated across Europe.? In this con-
text, it is important to underscore that, across the Peninsula, besides this general
interest in the history of nations as well as in the origins of cities, there was also a
specific demand for books on episodes from the Christian conquest that could be
linked to other matters related to Islam, such as information about North Africa
and European interest in the Turks. The many Castilian translations of books on
such subjects clearly reveal this.*

With a specific focus on urban historiography, Richard Kagan’s research has
demonstrated the involvement of local elites in the production and reception of
this genre.> Just as national histories were written in continual dialogue with the
Crown, the writing of local histories frequently depended on civic institutions.
Strictly antiquarian texts straddled both worlds, the national and the local, and
were subject to specific interests in each case. Besides humanists’ libraries, chorog-
raphies were also read at court as well as in secular and religious local institutions.
Ambrosio de Morales' Las antigiiedades de las ciudades de Esparia (1575) had a
nationwide circulation, albeit monitored by Philip II, and had a direct impact in
each of the towns it addressed, above all in Cérdoba, the author’s birthplace. On
the other hand, although Blas Ortiz's Summi Templi Toletani Descriptio (1549) was
a local text produced by Toledo Cathedral Chapter and widely read in the city for
many centuries, its readers also included members of Philip II's court. The argu-
ments used in these works were produced, received, reworked, and disseminated
by groups involved in the construction of a collective national and local identity.
In 1643, the inventory of the library belonging to Pedro de Granada Venegas, first
Marquis of Campotéjar, systematically listed all the histories of Granada and other
publications sponsored by his family on the subject of the Lead Books.®

Such books were aimed at the oligarchy and were always available to them.
Many local histories and treatises on antiquities remained in manuscript form and
even those that were published had relatively small print runs. Nonetheless there is
clear evidence that people had access to them. For example, Luis de Peraza’s unpub-
lished Historia de Sevilla (c. 1530) was conserved in the library of the Dukes of

2 Grafton, What, p. 192.

3 England is probably the country to which researchers have paid most attention in this regard. See
Woolf, Reading, and The Social; Kewes, The Uses; Cox Jensen, Reading.

4 Kimmel, ‘Local’, pp. 24ff. See Busbecq, Embaxada, pp. 31v ff; Sessé, Libro, pp. 72r fF; Sapiencia,
Nuevo, pp. 7v ff.

> Kagan, La corografia, pp. 54ff. See also Aranda, ‘Autobiografias’, pp. 167-8; Garcia Herndn, ‘La
Espana, pp. 139

6 Alvarez and Garcfa Lujdn, ‘Las lecturas’, p. 163.
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Alcald in Seville, where it was consulted by local antiquarians at the beginning of
the seventeenth century. Copies have also been preserved to this day in Seville’s
cathedral, city council, and university libraries.” Meanwhile, many printed history
books were sold throughout the period. With regard to the specific issue of the
circulation of these volumes, José Manuel Prieto’s research on book-collecting in
Madrid offers conclusions that are most probably applicable to other places. Of
special note is the fact that, in the seventeenth century when the majority of these
appropriation strategies were established, the proportion of works on history in
inventories rose, and a significant proportion of those listed were local histories.®
Some of the nobility owned more than ten city histories in their Madrid libraries.
For example, in 1616, Juan de Acufia, Marquis del Valle, owned Morgado’s Historia
de Sevilla and BermUdez's Antigiiedades y excelencias de Granada along with a fur-
ther nine titles.? At that time, chorographies, urban histories, and ecclesiastical
histories were the most widely distributed genres, and these books were also
owned by members of lower social strata. A review of Madrid book dealers” stock
inventories also raises a number of interesting points: firstly, local histories from
around the country were in demand at Court where, for example, in 1624 Juan del
Casar stocked various histories of Toledo and Granada; secondly, at that time,
mid-sixteenth-century history texts, such as the works of Floridn de Ocampo and
Ambrosio de Morales, were as keenly sought after as the most recent works by
Esteban de Garibay and Juan de Mariana. In conjunction with this general interest
in history, antiquities, religious genealogies of cities, and travel accounts from the
Orient also prompted special interest.

Other approaches to the study of these books reveal the editorial strategies used
by publishers, which in turn yield insights into authors’” expectations and the con-
text that shaped their reception by these potential readers. The examples are end-
less. For instance, it cannot have been a coincidence that the Spanish translation of
Alonso de Proaza’s history of Valencia (1505), which was originally written in
Latin, placed a greater emphasis on the city’s Christian genealogy while effacing its
Islamic history more thoroughly than the Latin version. Nor was it fortuitous that
the marginalia in the printed edition (1582) of Ruy Gonzilez de Clavijo's Historia
de Tamorldn (c. 1406) underscored the descriptions of cities, or that the marginal
notes and contents of Diego de Torres” Relacion del origen y sucessos de los Xarifes
(1586) highlighted the architectural wealth of Fez at a time when proposals were
being aired to conquer the city.!® In books of a general nature, it was common
practice to point out antiquarian and architectural matters in the contents page
and margins. It is interesting to note that the library of the Monastery of El Escorial
contained a manuscript copy of Luis de Mdrmol’s description of Granada from his

7 See Morales Padrén, ‘La historia’, pp. 85ff.

8 Prieto, ‘Recibida’. See also Chevalier, Lectura; Dadson, Libros; Bouza, Comunicacién, Corre, and
Hérérographies; Chartier, Culture, pp. 133fF. Specific examples of the modes of reading historical works
in Europe in Strauss, Sixteenth Century, pp. 135ff; Popper, Walter, pp. 254ff. See also Woolf, Reading,
pp. 132fF, and 7he Social, pp. 73ff.

9 Prieto, ‘Recibida’, p. 910.

10 Proaza, Oratio; Gonzdlez de Clavijo, Embajada; Torres, Relacién.
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book on the War of the Alpujarras (1600).!! The intellectual space in which these
negotiations of identity took place was an interesting subject for readers and
authors alike, and publishers were aware of this.

The dissemination of these texts went beyond the physical limitations of circu-
lating and reading individual copies of books. They were often echoed in public
addresses. For instance, a sermon read in Toledo in the seventeenth century in
remembrance of the banishment of the city’s Muslims quoted al-Razi via Ambrosio
de Morales in order to highlight the city’s primacy and its links to Babylon.!?
Richard Kagan has clearly illustrated this phenomenon in his remarks on the pub-
lication of sermons delivered at religious festivities during the commemoration of
James I's conquest of Valencia. Significantly, many of these works of sacred rhetoric
drew on local histories.!? In particular, as Luis Arciniega has indicated, Pere Antoni
Beuter’s Primera parte de la historia de Valencia que tracta deles antiquitats de Spanya
y fundacié de Valencia (1538) was published as a consequence of it being addressed
in a sermon during the third centenary celebrations of the Christian conquest of
the city, and it was then reused in a number of later sermons.!* In Granada the
celebration of the city’s Christian recapture was likewise an event in the ceremonial
calendar and connected with historiographical programmes, as well as being a
recurring subject in sermons.® In 1644, in Luis Tello de Olivares’ view, the taking
of the Alhambra was comparable to the capture of Jericho. Given the special occa-
sion, the sermon preached by Manuel de Natividad on the two-hundredth anni-
versary of the 1492 entry provided a summary of all the traditional historiographical
arguments and presented Granada as a new Jerusalem with two foundations: a
material one, that took place in the age of King Tubal, and a second, spiritual
one, which arose from the building of churches when ‘the yoke of Babylonian
Mohammed was cast off. Naturally, the martyrs of Sacromonte also gave rise to
sermons.'® With regard to this later interest shown in the recapture of the various
cities, the focus on Granada and Valencia was by no means accidental given that
these two cities had had the largest Morisco communities. As the well-known
example provided of Nuafez Muley demonstrates, this population understood
Islamic monuments as sites of memory and therefore their re-signification was all
the more necessary.

Although historiographical texts neither sought after nor could obtain an exten-
sive number of readers, nonetheless their dissemination encouraged other dis-
courses with a wider public circulation.!” In Granada, for example, the extensive
ecclesiastical and antiquarian debate about Sacromonte eventually became one of
the basic myths of the city’s popular identity. Despite the Church’s ban of the theo-
logical content of the Lead Books, the relics focused collective ideas about Granada’s

"1 Garcfa Figueras, ‘Espafoles’, p. 83. 12 Sermdn predicado, pp. 15, 20.

13 Kagan, ‘La corografia, p. 58. 14 Arciniega, ‘Miradas’, pp. 64, 74ff.

15 See Harris, From Muslim, pp. 90, 97ff; D’Albis, ‘Les fétes’, and ‘La tournure’; Gonzalez Alcantud
and Barrios, Las tomas, pp. 5271L.

16 Tello de Olivares, Ciudad, pp. 2v ff; Natividad, Encantos, p. 5. See also Galvarro y Armenta,
Sermdn; Madrid, Sermdn.

17 On the problems of the study of popular beliefs about the past, see Woolf, The Social, pp. 3011t
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origin and had a decisive impact on the interpretation of the city’s Islamic past and
architectural heritage.’® The historical works of Bermidez de Pedraza and other
authors maintained a connection with the life of the city and provided content for
oral traditions.!® The first assessment of the Sacromonte relics by the Archbishop
Pedro de Castro was accompanied by bell-ringing across the city and artillery sal-
voes fired from the Alhambra fortress. From 1595 onwards, processions were held
at Sacromonte in honour of the martyrs, led by the local nobility.?® These cere-
monies were repeated in the archbishop’s honour on his occasional visits to Granada
from Seville.?! In one of his letters to Castro, Bernardo de Aldrete recalled the
festive mood of Sacromonte, where liturgy and preaching were combined with a
feature of the social life enjoyed by the academic humanist community, which was
centred around group readings on St Caecilius held in the gardens.??> Meanwhile,
these falsifications also influenced older popular religious cults by absorbing them
into the traditions of the martyrs.?> When Bermudez set out to narrate the city’s
history, he was responding to a certain extent to institutional agendas, but also to
the expectations of the people of Granada who had taken part in these events, des-
pite the fact that the majority would never read his text.

The public ceremonies and the cities’ festive calendars were articulated in rela-
tion to the construction of memory and collective identity, and to achieve this they
drew on arguments provided by historians. Royal visits afforded invaluable occa-
sions to present the community with theories on the origin and history of a par-
ticular place, and these were formulated by circles of humanists and, in parallel,
presented as texts. For example, in Toledo, visual representations of the Visigothic
kings were displayed during such festivities.?

In Seville, the two triumphal arches built to welcome Philip II after the defeat
of the Granada Moriscos reclaimed the classical period with an image of Hercules,
whilst also displaying Our Lady the Ancient, the Giralda, and Sts Justa and
Rufina.?> According to Juan de Mal Lara’s 1570 description, which later authors
followed closely, the second arch featured a personification of Seville holding the
city’s cathedral steeple in her left hand ‘to show that her greatest care is Religion,
and on her breast a locket with a portrait of Our Lady the Ancient’.?¢

During the festivities held in these cities, as elsewhere, the local population and
visitors could contemplate a synthesis of the cities’ mythical origins in which the
Islamic past was virtually absent and insistently replaced with an early-Christian

18 Gonzdlez Alcantud, ‘El mito’.

19 Calatrava, ‘Arquitectura’, ‘Encomium’, ‘Islamic’, and ‘Contrarreforma’. See also Harris, From
Muslim, pp. 60fL.

20 Alonso, Los apdcrifos, pp. 291F, 80, 92ff; Coleman, Creating, pp. 199-200; Harris, From Muslim,
pp. 4ff; Garcia-Arenal and Rodriguez Mediano, The Orient, pp. 35, (ed. 2013) pp. 25ff. A descrip-
tion of the celebrations and processions in Velarde de Rivera, Historia, pp. 24r-26r.

21 Recibimiento y fiesta.

22 Aldrete, Collected, (ed. 2009) p. 163. 23 Simini, ‘Vida'.

24 Gémez de Castro, Recebimiento. See Diez del Corral, Arquitectura, pp. 2201F.

25 See Méndez, ‘Antigiiedad’.

26 Mal Lara, Recebimiento, pp. 152-3. See also Espinosa de los Monteros, Segunda, p. 103r;
Collado, Historia, slf.
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genealogy. Morisco buildings featured solely in the context of strategies of cultural
and religious appropriation, and this was even more evident during religious cele-
brations.?” Every city celebrated the founding of their cathedral which, as has been
shown, represented the conversion of the former mosque and was imbued with
notions of restoration.?® Furthermore, each city had its own history of local mar-
tyrs. On the one hand these histories also gave rise to processions, ephemeral archi-
tecture, and even some form of monuments that re-signified urban spaces, and the
impact of these initiatives is well documented.?® According to Francisco de Pisa, a
ceremony for the transfer of the remains of St Eugene to Toledo included, as wit-
nesses, Philip II, Prince Carlos, his cousins the Princes of Hungary and Bohemia,
Rudolf and Ernest, as well as a large number of dukes, counts, marquises, knights,
and prominent individuals.?® Similarly, contemporary sources on the reception of
St Leocadia’s relics accompanied their accounts of the procession and ephemeral
pageantry with transcriptions of the poetry that was read out on such occasions.
These poems emphasized the restitution of the martyr’s remains by Philip II, giving
closure to a cycle that had commenced with the arrival of the Arabs and the removal
of the relics to Asturias ‘to keep you, Our Lady, safe from the fury of the African
Barbarian’.3!

In Cérdoba and Granada these events gave rise to petitions for the construction
of monuments to the martyrs and in response monasteries were built in their
name. In 1610, a column was erected in the Alhambra to commemorate the
Christian martyrs who had met their fate under the Muslims, and a number of
relics were also displayed.?? In Seville, the conclusion of the building work on the
Giralda and the relocation of Our Lady the Ancient were significant events for
mass public reception of the communal memory.?3

On the other hand, the impact of these programmes was replicated inside the
churches in the form of readings, sermons, and prayers as part of the established
liturgical calendar. Amongst many similar examples, Cérdoba and Seville display
an archetypal model of behaviour. In Cérdoba, the historiographical recovery of
Roman and Mozarabic martyrs by Ambrosio de Morales, together with the discov-
ery of relics in the parish of St Peter, led to the transformation of the cathedral’s
Tabernacle Chapel into a commemorative site for these saints.>* The calendar
included in the cathedral’s breviaries listed festivities related to its Christian
foundation that echoed Rodrigo Jiménez de Rada’s historical narrative. Although
Arabic ornaments were praised, during this period writers also engaged with the

27 Espinosa de los Monteros, Segunda, pp. 86ff. See Lled, Nueva Roma, (quoted from 2012)
pp- 173, 221ff. See Arciniega, ‘Miradas’, p. 82.

28 On Toledo see Quintanaduenas, Santos de la imperial, pp. 510ff.

2% On these festivities and liturgy in Granada see D’Albis, ‘Les fétes’, ‘La tournure’, and
‘Sacralizacién’.

30 Pisa, Descripcidn, pp. 83v—84r. 31 Herndndez, Vida, p. 321r.

32 On this monument see Heredia Barnuevo, Mystico, p. 78. Another reference to this monument,
dating it to the era of the Catholic Monarchs in Veldzquez de Echevarria, Noticias, p. 67. On the
Cérdoba case see Cuesta, ‘El monumento’.

33 Memorias eclesiasticas, pp. 49r, 100v.

34 Among others see Pérez Lozano, ‘Los programas’; Urquizar Herrera, ‘Mural’. See also Cuesta, ‘El
monumento’.
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historiographical tradition of the temple’s pre-Islamic precedents through refer-
ences to early Christian martyrs. In the final years of the sixteenth century, the
greater part of Cérdoba’s liturgical calendar became dominated by the cult of saints
who defended their faith in the face of the Romans and Muslims. The 1590 brevi-
ary already contained numerous festivities devoted to each of the martyrs, but the
1633 calendar was completely governed by them and even included a specific fes-
tival marking the foundation of the devotion to their relics, which stated that fol-
lowing the years of servitude under the Arabs, Christian history had been restored.3>
In Martin de Roa’s words, Cérdoba Cathedral had been the first to introduce ‘the
worthy custom of reading every day the [names of the] Martyr saints that had
appeared in it for the sake of Christ’.>® The Seville Cathedral breviary promoted
the cult of the saints from an early date, prior to the formulation of their history
by Luis de Peraza (c. 1530), who was aware of the major role these texts and the
cathedral liturgy had played in the collective perception of the building: the trad-
itional image of the Giralda tower flanked by its protecting saints was first used as
an illustration in one of these breviaries.3”

Amongst all the sources of information on the intersection of historiographical
strategies and their reception, one of the most revealing is a manuscript conserved
in Seville Cathedral’s Biblioteca Colombina; it contains a miscellany of texts on the
city’s history. The manuscript reproduced notes made by various individuals in their
copies of Alonso Morgado’s Historia de Sevilla (1587). Two of these authors were
Cristébal Bafiez de Salzedo, Precentor of Seville Cathedral and author of various
texts on the city’s bishops, and Juan de Torres de Alarcdn, a doctor associated with
Rodrigo Caro. Accompanying their commentaries and additions to the history of
antiquities, noble crests, and descriptions, these readers of Morgado underlined the
stories of concealed images in the days of the Visigoths, Our Lady the Ancient, and
the debate on the mortar used to build the city wall, as well as Sts Justa and Rufina
and the protection of the Giralda tower. In regard to the latter, Bdnez noted that
Morgado reported that the cathedral’s crest was widely believed to be an image of
the tower flanked by the martyrs because they had been buried by the Muslims
alongside their main mosque, and ‘they [then] cast the huge tower that we see today
on top of them’.?® On this issue Bdnez followed Rodrigo Caro, demonstrating the
special effect of martyriologies on the transmission and popular spread of the strat-
egies of historiographical appropriation. The local arguments for homogenization
were clearly at the disposal of the public, and the acknowledgement of this fact raises
one final question: were these arguments received in isolation?

TRADITIONS OF THOUGHT

As discussed in the introduction and established over the chapters that followed, in
sixteenth- and seventeenth-century Spain the effort of negotiating the significance
of Islamic monuments was focused within the sphere of history. Despite the potential

35 Officia propria Cordubensis, pp. 127-8. 36 Roa, Flos, p. 84r bis.
37 Missale divinorum (1520, 1534, and 1537). 38 Memorias eclesiasticas, pp. 122t fF.
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for engaging with other areas, those equipped to realize this failed to take the
opportunity. The first arabists were above all concerned with the Arabic language.3®
Still more significant was the fact that architects did not need to write about these
buildings from the perspective of their discipline, nor were they interested in doing
so. In the architectural theory published in Spain during this period, Islam does
not even appear as a possible opposition to the classical model.#® Historiography
provided a space for reflection on the Islamic past and established clear limits for
the development and transmission of ideas about cultural alterity and homogen-
ization: these were subject to the discipline’s core interpretive frameworks and the
introduction of notions of authority amidst the community of historians. The
previous chapters’ survey of the channels of transmission that disseminated this
historiographical corpus has yielded valuable insight and established how historio-
graphical traditions were created from scratch, as well as derived from specific
tropes. To fully gauge this cultural phenomenon it is necessary to think in terms of
the formation of a structural framework for ideas about Islamic architecture and
national identity. It was essentially this framework that enabled the intervention in
the symbolic interpretation of the buildings.

Ambrosio de Morales established the paradigms for this intellectual develop-
ment. He was the most widely quoted writer and the author whose work was read
with the greatest attention to detail.#! His description of Cérdoba Mosque was
copied word for word in a number of subsequent books and emulated in many
others. It was drawn on by antiquarians, historians, and educated travellers.4? The
full extent of the complex significance of Morales’ Cérdoba-centred example becomes
apparent if we take into account his sustained connections with antiquarians in

39 Although Arabic was revived as an erudite tool in the face of accusations of barbarism, it seems
clear that the horizon of interests of these scholars did not encompass architectural monuments and it
had no specific impact on the ruins of the Hispanic Islamic past. Garcia-Arenal and Rodriguez
Mediano, 7he Orient, p. 381, (ed. 2013) p. 375. See also Bataillon, ‘Carabe’; Baghdiantz McCabe,
Orientalism. The example of Bernado de Aldrete is significant. Although he wrote a report for the
Crown on Cérdoba Mosque, his studies on Arabic philology and North African antiquities avoided
addressing Islamic buildings. See Aldrete, Del origen, Varias, and Relacién. In France, a similar situation
occurred.

40" On reports by architects see Cdmara, ‘La pintura, p. 38; Olds, Forging, pp. 31ff. See also Cércamo,
Al Rey, pp. 19v, 23r.

41 The positive reception of Morales’ books from Philip II in Kagan, Clio, p. 114.

4 In Cérdoba, and throughout the modern era, Morales’ description was used extensively by
historians: it was copied in full by Andrés de Morales in his Historia general de Cordoba (1649); it was
used as the key source of information and a model for emulation by Pedro Dfaz de Ribas (1625); it
was adopted by Enrique Vaca de Alfaro (1677) and Tomds Ferndndez de Mesa (1744) in their descrip-
tions of the mosque. It was also the model for rehearsing various ideological approaches to Islamic
buildings, such as in Pablo de Céspedes’ Discurso sobre la antigiiedad de la catedral de Cérdoba y como
antes era templo del dios Jano (t.a.q. 1608) and Martin de Roa’s Flos Sanctorum de mdrtires cordobeses
(1615). Fray Gregorio de Alfaro used it in his biography of Bishop Francisco Reinoso (1617). Morales’
apparent lack of prejudice combined with erudition gave him a prestige that went well beyond both
his ideological perspectives and historical period. In the final quarter of the eighteenth century,
Enlightenment historian Antonio Ponz, who held the view that there was no better way of explaining
the Mosque, simply reproduced the description in full, adding his own comments on the Christian
transformations made to the temple. Consequently, Morales™ ideas were still available for nineteenth-
century travellers and the early development of art history in Spain. Ponz, Viage, pp. 278-305. See
Calatrava, ‘La Alhambra’; Lillo, ‘La visién’.
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Seville and Granada, as they offer a clearer picture of the referential authority of his
texts.*> Morales provided the arguments for the antiquarian and religious appro-
priation of al-Andalus’ monuments ranging from their pre-Islamic origin to the
commemoration of the Christian martyrs. The general framework of the scholarly
controversy regarding the foundation of cities, the antiquity of monuments, and
the authenticity of relics contributed to the establishment of a model reading
amongst other historians. Without Morales’ antiquarian proposal it would not
have been possible for the next generation to take this process a stage further,
putting archaeological approaches at the direct service of a process of religious
homogenization based on fabrications that supported the monuments’ Christian
genealogy. Although on many occasions the genealogical arguments proposed by
his followers were wholly lacking in historical methodology, these stories were
widely acknowledged in the spheres of historiography and popular belief. An indi-
cation of the success of these speculations were the angered attacks launched by the
novatores, a later group of historians who insisted on a more critical outlook and
sought to improve their discipline’s method, as well as to eliminate commonplace
themes and adulterations.** Afterwards, the Enlightenment revival of interest in
Islamic architecture took as its point of departure dialogue with this historiograph-
ical tradition and concern for the appropriation of identity.%>

Nonetheless, the process of transmitting the historiographical tradition launched
by Morales and the subsequent densification of historiographical networks did not
result in a single point of view on the Islamic past. Close analysis shows that there
were always complementary and even contradictory approaches, and these were
frequently found in the same text. A case in point is the reception of Miguel de
Lunas falsification of the story of King Roderick (1592) which, as discussed above,
favoured a more hybrid model of Christianization in cultural terms. Many elements
of Luna’s text were later echoed in a range of different texts, such as the history of
Toledo written by Francisco de Pisa (1605) and Lope de Vega’s comedies (1638).4¢

One fundamental reason for the complexity of these entwined yet at times
opposing discourses was the continuity of medieval narratives that were mainly
based on variations of the idea of Islamic architecture as a war trophy. As discussed
above, in the early thirteenth century, the archbishop of Toledo, Rodrigo Jiménez
de Rada, became an established authority and his writings went on to be frequently
quoted throughout the Early Modern Era. Ambrosio de Morales, who had made a
manuscript copy of Jiménez de Rada’s De Rebus Hispaniae (Historia Gothica), drew
on his work in both his Cordnica general and Las antigiiedades. The persistence
of Jiménez de Rada’s ideas led to the efforts made to ensure a homogeneous idea of

43 See Rubio Lapaz, Pablo, pp. 43ff; Gascé and Beltrdn, La antigiiedad; Ruiz Pérez, ‘La reconstruc-
cién’. See also Olds, Forging, pp. 234ff.

4 Antonio, Censura, p. 4. See Pérez Magallén, Construyendo; Botella, ‘Los Novatores'.

45 See Henares, ‘Arqueologia’; Lépez Garcia, Arabismo; Caro Baroja, Las falsificaciones, pp. 143ff;
Rodrfguez, La memoria; Mordn and Rodriguez, El legado; Tortosa and Mora, Historias; Mora and
Alvarez, ‘Las falsificaciones’.

46 Pisa, Descripcidén, pp. 120r ff. On Luna as a source for Lope de Vega in E/ #ltimo godo. See Ryjik,
Lope, pp. 44fF; Kirschner and Clavero, Mito, pp. 43ff. On the translation of Miguel de Luna into
French in 1680, see Carrasco Urgoiti, Los moriscos, pp. 1901t
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Spanish culture in conjunction with a display of the alterity of Islamic architecture
as spoils of war. Jiménez de Radas influence is most conspicuous in the general
histories of Spain. In the final third of the sixteenth century, the Christian con-
quest narratives were included in the chronicles written by Morales, Esteban de
Garibay, and Juan de Mariana, who continued to use many elements derived from
medieval sources. In addition, these texts did not follow the antiquarian debate on
Islamic monuments which was being developed contemporaneously. Morales
restricted his Cordnica general to political and religious history. Garibay, who wrote
prior to Morales’ Las antigiiedades, did not pay any significant attention to the
Christianization of Islamic buildings. Mariana, writing a few years later, did draw
on the discussion of pre-Islamic martyrs in Cérdoba and commented on the
Christian paintings in Seville’s Giralda, but he did not offer any antiquarian per-
spectives on these issues, nor did he defend the monuments” appropriation as Christian
buildings.#” In contrast, Jiménez de Rada’s trophy notion was maintained in these
books. It is therefore clearly relevant that these general histories continued to exert
a very strong influence on the definition of the memory of Islam in Spain through-
out the seventeenth century, and that this coexisted with the distinct concerns of
antiquarian literature and local historiography.*®

In this context, there were also differences in the treatment of Islam in general
histories. As discussed above, Garibay was the historian who most openly proposed
a reading of the period of Islamic rule as part of Spain’s shared heritage. His deci-
sion to do so was probably related to his more open approach to writing national
history, which he conceived in terms of the combined impact of the Peninsula’s
various kingdoms. The idea of integrating the Muslim kings into Spanish history
was similarly found in other spaces of memory, ranging from the creation of a ser-
ies of portraits of the Spanish monarchs to the histories of national libraries, but
this idea was not shared by all.#® Furthermore, in general histories this view is more
commonly sustained in relation to the more distant caliphs as opposed to the more
recently conquered kings of Granada. References to the splendour of the Umayyad
period were a central element of historiographical glosses of Cérdoba Mosque as a
trophy of war. Other city histories sought connections with Umayyad Cérdoba,
and its mosque in particular, but the favourable reception of this building is
particularly noticeable in general histories.>® Albeit with variations, Garibay and

47 Mariana, Historiae, (quoted from 1623), I, pp. 341, 609, 628, and I1, p. 398. See Wolf, Christians,
pp- 36ff; Rodriguez Mediano, ‘Hegira, pp. 245ft.

48 See Kagan, Clio.

4 Examples of this integration are provided in Argote de Molina, Nobleza, pp. 18ff; Lépez,
Tropheos, pp. 330f; Rojas, Historia, pp. 565ff. On the polemic about the inclusion of the Muslim
kings in the gallery of the Palau de la Generalitat en 1787 see Galdeano, La seri¢’, pp. 34ff. On the
inclusion of Muslim kings’ libraries in Fray Diego de Arce’s history of libraries, see Arce, De las libre-
rias, (ed. 1888) pp. 37fF; Peraza, Historia, (quoted from BUS) pp. 119v ff.

30 See the comparisons made between Cérdoba Mosque and the church of St Saviour in Sevilla by
Alonso Morgado, and then to Toledo’s bridge and mosque, which was attributed to Abd-al-Rahman,
by Pedro de Rojas or, on a more modest scale, Ferndndez Portillo’s comparison with the main church
of Gibraltar. Morgado, Historia, p. 96v; Ferndndez Portillo, Historia, p. 104r; Rojas, Historia, 11,
p. 642. This situation also included the references, commented on above, in which attempts were
made to forge links with the prestige of Umayyad buildings by claiming that a part (or a major part)
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Mariana extolled the virtues of the supreme sovereigns of the Hispanic Islamic
Empire. The classical tradition often included commentaries on architectural mag-
nificence amidst the celebrated facts recounted in biographies, and these historians
included the deeds of the caliphs along with those of the Visigothic and Christian
rulers of Spain.>! For this purpose they used the information provided by al-Razi
also reproduced by Morales. On this issue, however, Mariana stifled his laudatory
flow and, whilst maintaining the idea of the war trophy, his commentaries on the
Islamic rulers and the magnificence of their buildings were much more reserved.
Moreover, his account of the capture of Cérdoba criticizes the Umayyad Kings’
architectural taste, expresses disdain for the design of Granada’s historic Nasrid
Aljama Mosque and, ultimately, barely touches on the issue of the origin of that
other marvel of Islamic Spain, the Almohad Giralda.>?

In contrast, Garibay’s acknowledgement of the value of architectural war
booty was far more generous, and this is clearly illustrated in his account of
Cérdoba Mosque. In the opening chapters of his book he discussed ‘the many
sanctuaries and religious houses to be found in Spain’ as one of the attributes
that attested to the nation’s prestige, then, having reviewed the main Christian
churches and the evidence for the existence of classical temples, he concluded by
stating that during the Islamic period ‘the mosque of the city of Cérdoba, which
is now a church, was the building that, after the unspeakable tomb of Mohammed,
received the greatest devotion amongst the Moors of Africa in Spain’.>® With
these words he acknowledged the building’s architectural merit and included it
in a set of buildings that were primarily ‘Spanish’ architecture; naturally the
survey focused on the Christian eras, but classical examples were also covered in
line with historiographical convention.

In regard to these written appreciations of Islamic monuments, the protective
measures taken to safeguard these buildings offer an interesting parallel. The early
example of the care Alphonse X the Wise devoted to the trophies of the Christian
conquest underwent a transformation during the Early Modern Period and evolved
into an attitude that defended the conservation of these buildings from a historical
perspective that valued Islamic contributions to the nation’s grandeur. The percep-
tion of the architectural value of these war trophies was one of several factors that
led to the preservation of the Alhambra and many other buildings. In Zaragoza,
engineer Tiburzio Spannocchi endeavoured to save the Hall of Marbles when the
Aljaferfa was turned into a citadel.>* In Cérdoba, one hundred years after the

of the columns of Cérdoba Mosque was material seized by the Muslims from Cddiz, Mérida, or the
nearby, and also more discreet, village of Bujalance.

>1 Garibay, Los XL, (quoted from 1628), IV, p. 268; Mariana, Historiae, (quoted from 1623), I,
p. 326. An example of this type of acknowledgement in local histories, in Rojas, Historia, 11, pp. 642
and 719. An identical historiographical perception can be found in Mdrmol Carvajal’s description of
Africa, Primera, p. 113r.

52 Mariana, Historiae, (quoted from 1623), I, pp. 609, 628, and II, p. 398.

>3 Garibay, Los XL, (quoted from 1628), I, pp. 65-6.

>4 On the interventions made to the Alhambra see Marfas, E/ largo, pp. 183ff, and ‘La casa,
pp. 2091F; Vilar, Los Reyes. See also Gallego, ‘La corte’, p. 274; Cdmara, Arquitectura, pp. 26fF; Lopez
Guzmdn, Coleccidn, pp. 123fF; Brothers, “The Renaissance’; Marfas, ‘El palacio’, pp. 113ff; Dominguez
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controversy regarding the construction of the Cathedral, a new debate arose during
the reign of Philip IV on whether to build a new royal chapel inside the mosque.
In the face of all the genealogical claims for the mosque being located on the site
of the temple of Janus, the Christian martyrs, and the Roman origin of its fabric,
Bernardo de Aldrete (1637), a close disciple of Pablo de Céspedes and member of
the cathedral chapter, issued a defence of the mosque’s value based on the simple,
unaffected, and rational recognition of the Islamic building as a monument. In add-
ition to this, he cited a number of arguments taken from historical sources.>® His
use of Morales’ description in his report and the success of these explanations to
prevent a further partial destruction of the mosque proved that the reception of the
appropriation of the identity of these Islamic buildings was by no means linear.

In this context, it is worth pointing out that the narrative defining these build-
ings as war trophies was a significant development on the old medieval idea set out
by Jiménez de Rada. This setting of a new perspective is especially interesting
because Rada’s idea of trophy was combined with a specific notion of heritage
which led to Islamic buildings being incorporated into the community. The gen-
eral histories played a role in this development as they took up the assessments of
these monuments that had been established in the chorographies produced in the
first half of the century.>® Lucius Marineus Siculus and Pedro de Medina classified
these war trophies amongst the country’s most prestigious laurels. For instance,
since the mosque was the only building in Cérdoba Medina discussed, he offered
an extensive description of it that combined historical erudition and direct obser-
vation of its architecture.’” His appreciation also extended to the Islamic kings and
a number of other illustrious Muslims, comparing Avicenna to the Roman
Lucian.>® As we saw in Chapter 3, this historiographical current affected the read-
ing of both the historic monuments acquired during the thirteenth century, and
those in the more recently conquered Granada.

Marineus, Medina, and Garibay introduced a mode of interpretation of Spain’s
architectural heritage that based its arguments not only on the conquest, but on
the intrinsic values enshrined in these buildings as architectural works. It was
argued that Cérdoba Mosque and the Alhambra were already deemed praise-
worthy at the time when the former still belonged to the Umayyads—who con-
sidered it ‘a work of the greatest devotion’—and when the latter was a possession
of the Nasrids, who derived ‘pleasure and delight’ from it.>® It was therefore pos-
sible to praise Islamic building skills as a precedent for the architectural grandeur

Casas, ‘Arte y’; Martin, ‘Los inicios’. The fortification of Malaga’s Alcazaba in Pacheco, Discription.
Spanocchi’s intervention in Cémara, ‘La fortaleza’, p. 37. T am grateful to the author for bringing this
issue to my attention. On the appreciation and reuse of the Aljaferia building in the Late Middle Ages,
see Serra, ‘La imagen’, pp. 40-2.

55 The debate on the heritage issues raised by the building of the new royal chapel in Cérdoba
Mosque is discussed in Aldrete, Relacidn, and Ponce de Le6n and Navarrete, Informe.

56 Kagan, Arcana, p. 58. See also Gémez Moreno, Espasia, pp. 2821F; Tate, Ensayos.

57 Medina, Libro, pp. 511L.

>8 See Garcfa-Arenal and Rodriguez Mediano, 7he Orient, p. 360, (ed. 2013) p. 353.

59 Garibay, Los XL, (quoted from 1628), I, pp. 65-6; Marineus Siculus, De Hispaniae, (quoted
from 1539) p. 170r.
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commissioned by the Christian sovereigns. While the appropriation of these build-
ings’ identity was one of the aims of later antiquarian literature, the temporal pro-
jection established in general histories raised the possibility of Islamic monuments
being understood, in the seventeenth century, as part of Spain’s history, on the
basis of their alterity. This positive reception occasionally went as far as to include
Islamic buildings that no longer existed but were described in local histories of
Alcald de Henares, Avila, Huesca, Elche, Almeria, or Osuna, and viewed as part of
the cities’ claims to glory, despite the ignominy that was constantly piled upon the
very people who had built them.®°

The complexity of this situation is clearly reflected in the way fictional literature
engaged with these messages in this period. The antiquarian appropriation of the
pre-Islamic period was echoed in the poetic eulogies of cities, which sought to
forge links with their mythical origins and conceal their Islamic legacy. This ten-
dency can be noted almost everywhere and is particularly relevant with regard to
Granada as the most recent conquest.®! A good example of this is the Latin poem
Juan de Vilchez dedicated to Granada (c. 1540). His verses refer just once to the
‘perfidi Mauri (perfidious Moors), and in the past tense. By emphasizing the past,
he highlighted Christian worship in these temples and, although he singled out the
beauty of the Alhambra, he failed to mention that its builders had been Muslims.5?
However, the urban eulogy was not an overly popular genre, whereas during the
sixteenth and seventeenth centuries there was a taste for the hybridity of the
Christian conquest world of chivalry and as a literary subject it was taken up by
poets and playwrights, who had a great deal of popular influence.®?

The point of departure was the re-elaboration of the Christian conquest’s cul-
tural legacy in order to deploy it in a literary narrative.* This environment
favoured, for example, Gonzalo Argote de Molina’s sixteenth-century publication
of Don Juan Manuel’s Conde Lucanor (1330— 1335), which led Ambrosio de Morales
to quote its comments on Cérdoba Mosque in his antiquarian essay.®®> Such fron-
tier-style cultural hybridity also forged a relationship with the models of classical
historiography, as demonstrated by the treatment of architecture in the theatre.
Monuments featured on the stage as conventional props that were scarcely described

60 See Anales complutenses, pp. 283—4; Ariz, Historia, p. 52v; Aynsa, Fundacién, pp. 54, 504ff; Sanz,
Recopilacién, pp. 451, 50v; Pasqual y Orbaneja, Vida, pp. 51ff; Garcia de Cérdoba, Compendio, p. 46r.

61 See Martinez Gil, ‘De civitas’, p. 340; Carrasco Urgoiti, ‘Los escritores’. An example relating to
Madrid in Cock, Ursaria.

62 See Luque, Granada.

63 See, amongst others, Carrasco Urgoiti, E/ moro de Granada, ‘Notas, El moro retador,
‘Musulmanes’, ‘La frontera’, Los moriscos, and ‘Los escritores’; Alvar, Granada; Fradejas, ‘Musulmanes’;
Case, Lope; Stoll, ‘Una introduccién; Diaz Mds, ‘La visién’; Fuchs, Exotic; Romo, ‘La victoria’; Burk,
‘La patria’; Sinchez Jiménez, ‘La batalla’.

64 For an interpretation of these narratives as a mechanism opposed to hybridity see Marchante-
Aragén, “The King’.

% Don Juan Manuel’s praise of the extension of Al-Hakam II framed the eulogy in terms of war booty
established by Jiménez de Rada. He described the building as ‘the largest and most accomplished and
noblest mosque that the Moors built in Spain’, and he went on to clarify that ‘thanks be to God, it is
now a church and called [the church of] Holy Mary of Cérdoba, and it was given as an offering by
King Ferdinand to Holy Mary when he won Cérdoba from the Moors". See Wacks, ‘Reconquest’.
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because their purpose was to conjure up a vague sense of Islamic wealth and mag-
nificence. For example, in La fundacion de la Alhambra, attributed to Lope de Vega
(1603), it was considered sufficient to explain the huge endeavour required to
build the Alhambra along with the interest shown by Ferdinand III of Castile, who
desired to see its ‘antiquities’ and ‘curiosities’.°® Meanwhile, other texts such as the
Guerras civiles by Ginés Pérez de Hita (1565) and the miscellaneous E/ Viaje entrete-
nido by the dramatist Agustin de Rojas Villandrando (1614) showed an ongoing
concern to consider Islamic architectural works as current and contemporaneous
artefacts that symbolized cultural encounter.®” Hybridity and the defence of Spain’s
intrinsic Christian essence often met on the stage.®® All these divergent ideas circu-
lated concurrently, with frequent crossovers.

It may be stated that the project of cleansing the memory of the Islamic past,
despite the success of falsifications and mystifications, evidently had limitations
even within official historiography itself. The authors’ continual contradictions
reveal the difficulties faced in implementing an overarching authoritative narra-
tive. The divide between literary maurophilia and political and religious mauro-
phobia was nuanced as the need arose for an architectural heritage that supported
a narrative of magnificence and antiquity. The persistence of Islamic architectural
forms similarly shows the impossibility of isolating Islam from contemporaneous
architectural practices. The transformations made to Islamic buildings, far from
encouraging their destruction, instead sustained a hybrid perspective as they
sought to combine, as Barbara Fuchs has indicated, historiographical arguments
with the advantages offered by their wealth and monumental scale.®® Forty years
after the publication of Morales' Las antigiiedades, a text by Fray Gregorio de
Alfaro, a preacher from the Monastery of St Benedict in Valladolid, offered an
imaginary description of the official entry into Cérdoba Mosque of Francisco
Reinoso, the recently elected bishop of this city who was among those responsible
for the work recently completed in the cathedral. Alfaro wrote an extensive
account of the building in which a description of the new section was combined
with discussion of the building as a trophy of the Christian conquest, praise of its
Umayyad architecture, debate on the architectural transformations, and an
ambiguous suggestion of the temple’s twin Roman and Christian lineage. The
combination of viewpoints provided by Alfaro was founded on the most medieval
aspect of Morales” thought: the bishop ‘was greatly awed by the strange construc-
tion of that building, which is marvellous in every part and unique in all
Christendom’.”® The historical arguments for homogenization were often inter-
woven with hybrid traditions.

6 De la fundacién, pp. 24r-25r. See Carrasco Urgoiti, ‘Notas’; Case, Lope; Sdnchez Jiménez, ‘La
batalla’.

7 Rojas Villandrando, El viage, pp. 691—69v. See Camara, Arquitectura, pp. 228-9, and ‘La
ciudad’, p. 128. Pérez de Hita, Historia, pp. 1ff, 32.

6 A sample defence of Spain’s Christian essence in E/ cerco de Numancia by Miguel de Cervantes.
See Alvarez Marti-Aguilar, ‘Modelos’.

% Fuchs, Exotic, pp. 52-9. 70 Alfaro, La vida, pp. 70v ff.
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VISUAL STRATEGIES

The study of the early modern images of Islamic monuments offers an additional
indicator for the process of dissemination and reception of historiographical nar-
ratives. As a starting point, it should be noted that whilst the importance of Islamic
architecture was acknowledged in the form of written descriptions and analyses,
this was not accompanied by a parallel engagement in the form of images. There
are few examples of visual representations of Spanish buildings from this period. It
was only in the second half of the eighteenth century that Spanish scholars under-
took to produce drawings and prints of interior and exterior views of Islamic build-
ings as part of an increased Europe-wide appreciation for this type of architecture.”!
However, it is important to note that in the previous centuries the majority of the
very few representations of Islamic buildings were connected to historiographical
strategies in one way or another.”? This historiographical bias is even clearer if
views of cities are set aside, as they commonly responded to initiatives that were
distinct from those of the specific local society.

Another relevant issue is that Islamic buildings were practically absent from
illustrations in antiquarian texts, which as a rule were reserved for depictions of
classical inscriptions and sculptures. The two drawings of the Torre del Oro and
the Torre de la Plata included in the manuscript of Luis de Peraza’s Historia de
Sevilla conserved in the Biblioteca Nacional de Espafa (c. 1530) were not expli-
citly acknowledged as representations of Islamic works.

Although it was accepted that the towers were not from the time of Julius Caesar,
this lack of precision could lead readers to assume that they originated in antiquity.”?
Neither was the horseshoe arch sketched by Pablo de Céspedes in his attempt to
reconstruct the Temple of Solomon in writing probably presented as an Islamic
work.”4 It is not easy to find images of Islamic objects, remains, or buildings that
were expressly represented as such, with the exception of the prints made by Diaz
de Ribas (1627) of arabesque plaster panels and Umayyad masonry found in
Coérdoba, and the elevations of Islamic arches found among the ruins of St Thyrsus
in Toledo that Alonso de Cdrcamo included in his letter (1595) to the king. Although
Diaz de Ribas was one of the authors most interested in Islamic architecture,
these two images were included in his book because they were considered useful to
illustrate his archaeological discourse on the differentiation of Roman remains.
Similarly, the Toledan arches were mentioned in the context of identifying the old

71 An example of this shift is the inclusion of prints in the Antigiiedades drabes de Esparia by José de
Hermosilla (1766). See Rodriguez, La memoria, pp. 113ff; Almagro, E/ legado. On Enlightenment
Europe’s reception, particularly since the publication of Francesco Milizia’s texts, see Montijano,
‘Cartografia’, pp. 154—61. A precursor of these images, which will be studied below, is Louis Meunier’s
series of engravings showing views of Spanish royal palaces around 1650. Meunier, Differentes.

72 A study of medieval cartographical representations in Sdenz-Lépez, ‘La Reconquista’.

73 Deraza, Historia, (quoted from BNE) pp. 106r—106v. See Cabra and Santiago, lconagrafia, pp. 48-9.

74 Céspedes, Borradores. As mentioned above, due to difficulties accessing the Granada Cathedral
Archive, I have been unable to access the original drawing, which is reproduced in Rubio Lapaz and
Moreno, Escritos, p. 352.
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Fig. 7. Torre del Oro. In Peraza, Luis de. Historia de la ciudad de Sevilla. Manuscript,
Biblioteca Nacional de Espana, MSS/10532, ¢. 1535.
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chapel of St Thyrsus. The scarcity of visual representations is a clear indication of
the limits of antiquarian scholarly interest in this historical period.

To the eyes of all but the well informed, the majority of the images of Andalusian
cities produced locally included no significant references to their Islamic past. A series
of paintings commissioned in 1612 by Philip III for Madrid Alcazar depicts the
expulsion of the Moriscos from Valencia. The seaside towns from which the exiles
sailed are clearly shown to be Christian, as proclaimed by their proud belfries
(Vinards) and the crosses that crowned their towers (El Grau de Valencia, Alicante).”?
Careful scrutiny reveals partial images offering a fragmentary vision which, as has
been said, was subject to the filter of the ideological appropriation of identity: for
example, the mural paintings of the Tabernacle Chapel in Cérdoba Cathedral
contain features that include conventional Islamic architecture. This was justified
because it was the setting of portraits of martyrs from the Islamic period.”®

At the lowest level of development, most of these representations affirm, once
again, the continuity of the trophy concept that was promoted in texts. Humanist
editions of medieval chronicles contained illustrations which highlighted the cap-
ture of cities and mosques. The Crdnica latina de los Reyes de Castilla (Cronica de
Fernando IIT) (1516) included a representation of the laying of the first stone of
Toledo Cathedral following the destruction of the Aljama Mosque, as well as the
restitution of the bells from Santiago de Compostela following the conversion of
Cérdoba Mosque. This tradition was perpetuated as a result of the later codifica-
tion of the iconography of scenes depicting the handing over of city keys, a vital
component in the development of the symbolic image of Ferdinand III which was
extended to other sovereigns such as the Catholic Monarchs.”” Such images were
used to illustrate historical texts and as pictorial subjects. One of the earliest repre-
sentations is a drawing that featured in a manuscript of Genealogia de los Reyes de
Espania by Alonso de Cartagena (c. 1460), in which the scene is already framed by
the mosque and its tower.”® By the end of the seventeenth century this topic had
become such a commonplace that it was said there was no house in Seville that did
not venerate this scene.”® In all its variants, the subject required the Islamic origin
of the captured cities to be represented. To achieve this, conventional architectural
elements were included, such as the horseshoe arch or else specific views of the
most popular Islamic monuments, whether those of Cérdoba, Seville, and
Granada, or of smaller towns such as Vélez-Médlaga, where Francisco de Bédmar’s
1652 Historia Sexitana reused an old, mid-sixteenth-century woodcut on the
frontispiece.®¢

A number of sixteenth-century images of Granada use a similar device to high-
light the Alhambra’s value as a trophy of conquest as well as the Afjama Mosque’s

75 Blaya, Ardit, and Villalmanzo, La expulsion.
Among others see Pérez Lozano, ‘Los programas’; Urquizar Herrera, ‘Mural’.
77 See Portus, ‘Algunas’, p. 143; Rodriguez Moya, ‘Fernando’; Mariana, Cultura, pp. 260, 780ft.
78 See Cabra and Santiago, Jconografia, pp. 38ff, 178ff. 7% Torre Farfén, Fiestas, p. 59.
80 Various examples of these images are found in the painting Handing over the Keys of Cordoba
by Acisclo Antonio Palomino, as well as those of Seville by Juan del Espinal. On Bédmar sce
Martin, ‘Historiografia’.
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Fig. 8. Surrender of Vélez. In Bédmar, Francisco de, Historia Sexitana de la antigiiedad y
grandezas de la cindad de Vélez (Granada: Baltasar de Bolivar, 1652). Biblioteca Nacional
de Espana.

minaret. Views of Granada are also displayed on the choir stalls in Toledo Cathedral,
the high altar of the Royal Chapel in Granada, and the fresco of the Battle of
Higueruela at El Escorial.®!

Finally, other major corpora of images that adhered to historiographical devel-
opments were representations of Islamic buildings that depended directly on
religious appropriations based on genealogical claims. Again, different arguments
coexisted as part of a general tendency towards cultural homogenization. Toledo
has been studied in depth in this regard. As discussed above, the city had no clearly
visible Islamic major monuments, but did have an extensive Islamic history, and
efforts were made to limit its dissemination. Once more, the close ties between
historiography and imagery were revealed, on this occasion on the frontispiece of
Antonio de Quintanaduefias’s history of Toledo’s saints (1651): the ecclesiastical
history of the city was illustrated by an image of the city as an imperial and
Christian seat of power.8? El Greco’s portraits of Toledo (View of Toledo, at the
Metropolitan Museum of New York, ¢. 1600, and View and Plan of Toledo, at
the Museo del Greco in Toledo, ¢. 1610) are even more interesting because they
explicitly declare their connection with historical narratives.

Recent research has devoted a great deal of attention to the literary sources
behind these paintings and their relevance to the historiographical recovery of the
city’s classical and Christian past within the context of the city’s rivalry with Madrid

81 See Gil Sanjudn and Sdnchez Lépez, ‘Iconografia’, p. 105.
82 Quintanaduefas, Santos de la imperial. See Martinez Gil, ‘De civitas’, p. 327.
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Fig. 9. El Greco, View and Plan of Toledo, c. 1610. Toledo, Museo del Greco.

as the capital of the Kingdom.®3 El Greco provided a visual representation of the
ideas surrounding the history of Toledo and its buildings, both ancient and mod-
ern, that were being discussed around the same time by Francisco de Pisa and
Jer6nimo Romdn de la Higuera amongst others. Attention has been paid to the
alterations made by El Greco to the actual appearance of Toledo in order to high-
light the presence of buildings such as the alcazar and the cathedral, which were
also key features in histories of the city. El Greco’s View and Plan of Toledo was
probably commissioned by his friend Pedro Salazar de Mendoza, who was the
administrator of Tavera Hospital and author of a biography of St Ildefonsus. It has
been argued that this explains the privileged position of this building and the fact
that the saint, who appears in every history of Toledo, can be seen floating above
the city. Similarly, attention has been paid to the sources behind the personifica-
tion of the River Tagus. This image would have been derived from the proposal
made by Alvar Gémez de Castro, which was later followed by Pisa and Romdn de
la Higuera in their descriptions of the river. With regard to the Metropolitan
Museum’s View, it has been proposed that the representation of the group of build-
ings that appears poised on the grey cloud on the left side of the painting corres-
ponds to the Agaliano Monastery described in the sources on St Ildefonsus.

The interweaving of historiographical appropriations and urban views emerged
in paradigmatic form in Granada. In early representations, produced prior to the
Sacromonte forgeries, the city’s Christian transformations were increasingly high-
lighted in the form of the monastery of St Jerome and the ongoing construction

85 See Cdmara, ‘La pintura’. See also Brown and Kagan, “The View’; Diez del Corral, Arquitectura,
pp. 128—44; Marias, ‘Tipologia’, pp. 1011f, and ‘Imdgenes’, pp. 100ff; Kitaura, ‘Vista’.
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of the cathedral’s new vault as new and celebrated features.®4 An especially rele-
vant example is the depiction of these spaces in the image of Granada in Pedro de
Medina’s Libro de las grandezas, which was one of the few non-conventional city-
scapes included in this book (1548).8% Later, and as part of the campaign in
favour of the Lead Books and the symbolic re-signification of the city, it may be
argued that an organized effort was made to transform Granada’s visual codifica-
tion. To achieve this, various prints were produced that aimed to turn Sacromonte
into the centre of Christian religiosity and the principal element of the city’s
urban identity.

These images were produced for the ecclesiastical history written by Justino
Antolinez de Burgos (c. 1610). Although they were not published at the time due
to the censorship of the Lead Books, their very existence signals contemporaneous
interest in reinforcing written arguments with visual media.®¢ A particularly inter-
esting example of this endeavour are the engravings made by Francisco Heylan to
enhance the archaeological discourse on the relics with evidence of the discovery of
Phoenician buildings that would support an early dating. Heylan produced a print
entitled Construcciones fenicias de Granada which includes the bridge over the
River Genil, the Hezna Roman and Elvira gates, the ‘uninhabitable’ Turpiana
tower, and the steeple of St Joseph’s church, thereby adhering to the booK’s written
arguments that had been repeatedly circulated since the discovery of the relics.

It is curious that, although they concerned easily identifiable Islamic buildings,
the representations transformed the appearance of these locations by feigning a
form of orientalized style that was intended to support the archaeological argu-
ments. In parallel to this, the urban plan, known as the Plataforma de Granada,
drawn by Ambrosio Vico and also engraved by Heylan, offered a general image of
the cityscape that was dominated by the new Christian structures. For example,
Charles V’s palace was given special prominence within the Alhambra, and the old
mosque was replaced with the incomplete cathedral, represented by a solemn tri-
umphal arch crowned with a dome and a Christian cross. As mentioned above, the
ban on Antolinez’s publication prevented the initial circulation of these prints, but
their later inclusion in Diego de la Serna’s Relacion breve de las reliquias que se hal-
laron en la ciudad de Granada (Vindicas Catholicas Granatensis) continued, in visual
form, Bermudez’s claim for the building’s Phoenician origins a century after it was
formulated.?” Today these prints continue to be part of the image of Granada
promoted by Sacromonte Abbey.38

Other similar initiatives confirm the extent of interest in the visual reproduction
of these arguments from the period of the Lead Books onwards. The anonymous

84 See Calatrava, ‘Arquitectura’, pp. 204ff; Rodriguez, ‘Sobre’; Gdmiz, Alhambra, pp. 271.

85 Medina, Libro, p. 142r.

86 See Moreno, ‘El grabado en el Sacromonte’, ‘El grabado en Granada’, and ‘... Calcografia’;
Calatrava, ‘Arquitectura’, pp. 204ff; Harris, “The Sacromonte’, p. 517, and From Muslim, pp. 125ff.

87 See Moreno, ‘El grabado en el Sacromonte’; ‘El grabado en Granada’, and *... Calcografia’; Pérez
Galdeano, ‘La série’; Gdmiz, Alhambra, pp. 90ff. An earlier reuse of Heylan’s prints, but limited to the
portraits of the martyrs in Gonzdlez de Mendoza, Historia del Monte.

88 See Henares and Hagerty, La Abadia.
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Fig. 10. Francisco Heylan, Phoenician buildings of Granada, c. 1610. Archivo de la Abadia
del Sacromonte de Granada.
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account of the relics published in 1608 included another new map of Granada
that developed these strategies with even greater intensity: Granada was depicted
as a map of churches with a via crucis that celebrated the martyrs, drawn as a pro-
cessional route leading to Sacromonte.?? The efforts to dilute Islamic Granada
within the new city of the martyrs were also revealed in the festive programme for
Philip I'V’s visit in 1624. In contrast to the central role played by the Alhambra in
Charles Vs visit, Philip IV, who also stayed in the Nasrid palace, attended cere-
monial acts at the Abbey of Sacromonte, at the site of the relics of St Caecilius, and
in the cathedral.?® At the end of the eighteenth century, when a new exotic view
of Islam was being fostered, the recollections of Granada by Sebastidn de Gdlvez,
a friar and scholar from Valladolid, continued interweaving the city’s visual image
with the old written strategies: his text devoted less space to the Alhambra than to
the monument erected to the Immaculate Conception of the Virgin Mary, and in
his map of the city the Islamic palace was less visible than Sacromonte. Travellers
visiting during this period would no doubt have preferred to build a romantic
image based on the alterity of Islamic monuments,’! but due to the local persist-
ence of the Christian homogenization agenda, old and new traditions existed
in parallel.

Within the broad panorama of the relationship between images and homogen-
izing historiographical strategies employed for the ideological appropriation
of monuments, Seville stands out as a case study. Of the three major cities of
al-Andalus, only Seville’s general visual image was linked during the sixteenth and
seventeenth centuries to the architectural remains of the Islamic past.”? In views of
Cérdoba and Granada, the presence of the mosque and the Alhambra is by no
means comparable to that of the Giralda in images of Seville. As has been demon-
strated, the symbolic power and visual presence of this tower were exploited at
length in histories of the city and in the representations that established its urban
iconography. However, the use of this feature did not imply any support for the
history of Islamic rule. Furthermore, the proliferation of images of the Giralda
from the sixteenth century onwards was ideologically framed in terms of its clas-
sical and Christian appropriation, which involved architectural changes to the
building and the production of visual props for the strategies implemented in text-
ual form. In general terms the Cathedral was associated with Our Lady the Ancient,
as shown, for instance, in the opening print of Pablo Espinosa de los Monteros
text on Seville Cathedral—a clear declaration of principles regarding the temple’s
historical genealogy.®® More specifically, the Giralda tower, the principal Islamic
icon, was particularly linked to the memory of Sts Justa and Rufina, whose vital
role in the symbolic process of Christianization has already been discussed. A par-
ticularly interesting early image of these martyrs is a painting (1553—1555) by the

89 Relacion de todos los arzobispados, wlp. 90 Harris, “The Sacromonte’, p. 517.

91 See Calvo Serraller, La imagen. Among others see also Méndez, La imagen; Méndez, Zoido, and
Plaza, Viaje; Stearns, ‘Representing’; Calatrava and Zucconi, Orientalismo; Gonzélez Alcantud, El mito.

92 See Sancho Corbacho, Iconografia; Cabra and Santiago, Iconografia; Oliver, Serrera, and Portus,
Iconografia; Portts, ‘Algunas’; Mariana, Cultura, pp. 1721f.

93 Espinosa de los Monteros, Zeatro.
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Fig. 11. Map of Granada. In Galvez Lépez Mercier, Sebastidn de. Recuerdos de Granada,
que manifiestan la Situacion de aquella gran Ciudad, congeturan su Antigiiedad. ... Manuscript,
Real Academia de la Historia, 9/2001, 1795.

Seville-based Flemish painter Ferdinand Storm (Hernando de Esturmio). His
work presents the saints and tower set amidst classical ruins, as a way of emphasiz-
ing the classical origin of all three.”* Over the following years, other images of the
group were produced, such as that by Miguel de Esquivel (¢. 1620), which included
the new architectural and decorative changes to the tower. Esquivel devoted so
much attention to the Christian programme that his depiction of the tower is the
best source of information on the lost murals painted by Luis de Vargas.”> Later
paintings such as those by Domingo Martinez, Matias de Arteaga, and on up to
Francisco de Goya (1817) perpetuated this iconography. In addition to these
paintings, numerous prints reproduced the image of the tower and the saints.
Furthermore, as the Giralda and the two saints became part of the cathedral’s
coat of arms, this image was widely disseminated as a standardized association
that appears in the frontispiece of numerous books and manuscripts. It featured

94 Serrera, Hernando, pp. 89ff; Méndez, Veldzquez, p. 229. See also the 1500-1515 painting of the
saints by the Master of Moguer on display in the parish church of St Anne, showing Seville harbour
and the Giralda between the two figures. Sancho Corbacho, Iconografia, Fig. IV, p. 2; Cabra and
Santiago, leonografia, pp. 441

95 Valdivieso and Serrera, Historia, p. 379.
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repeatedly in scholarly texts on the cathedral’s history published by the chapter,
and also became a hugely popular religious icon.”®

To a certain extent, the images of Seville’s main tower reveal the same historical
ambiguity as religious accounts. This ambiguity was strong enough to ensure that
the tower’s inherent Islamic identity would be diluted even in the iconography
used in early modern commemorations of the recapture of the city. A paradigmatic
example is a well-known account of the festivities organized in Seville to celebrate
the canonization of Ferdinand III. In his book (1671), the Sevillian author
Fernando de la Torre Farfin included some key images of the Giralda tower as a
fundamental space within the symbolic programme created for the celebrations.®”
Engraved by Matias de Arteaga, his print of the tower bedecked with garlands blow-
ing in the wind soon became one of the best-known images of the monument.

The accompanying text offers a brief description of the cathedral in which it
was described as ‘incomparable though ancient, and a greatly admired object of
veneration to all nations’ due to its ‘gothic’ construction and ‘cresting’.”® However,
nothing is said about the tower in the exegesis of the festive decorations that
appears later in the book. The decorative programme and its description appear to
have deliberately shied away from any debate on the Giralda’s origin. It was deemed
sufficient to refer to its uncertain antiquity in general terms, along with the asser-
tion that its magnificence surpassed the marvels of Iraly and Rome. The Muslim
builders, who could have been cited in the text and images to conveniently under-
score the King’s triumph in terms of spoils, were wholly absent from references to
and representations of the tower. At the same time, many of the decorations nar-
rated military victories over the 7aifa kings, their ‘Barbarous Moorish booty’
(Bdrbaros despojos Moriscos), and the story of Our Lady the Ancient, which makes
the decision to sideline the tower’s alterity, along with the old stories of the Castilian
monarchs’ interest in this particular war trophy, all the more striking.®® It is thus
apparent that the proximity between images and historiographical strategies even
repeated the same internal contradictions.

THE EYES AND EARS OF THE FOREIGNER

A great many of the European travellers who visited Spain in the sixteenth and
seventeenth centuries read many of the texts that have been studied in this essay.
Books on antiquities also served as a means to project the nation’s identity
abroad.’® During this period the documentation most frequently consulted by
travellers were general histories of Spain, local histories, and books on antiquities,

96 See for instance, Ortiz, Discurso. Other frontispieces relating to festivities in Portts, ‘Algunas’,
p. 142.

97 See Portis, ‘Algunas’, pp. 157fF; Rodriguez Moya, ‘Fernando’.

98 Torre Farfén, Fiestas, p. 11. 9 Torre Farfdn, Fiestas, pp. 33, 85, 180.

100 Cuart Moner, ‘La larga, p. 89. Among other examples, see the reproduction of Marineus
Siculus’ descriptions in other foreign texts. Botero, Delle Relationi, pp. 6-9.
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Fig. 12. Matfas de Arteaga, View of the Giralda. In Torre Farfén, Fernando de la. Fiestas de
la Santa Iglesia Metropolitana y Patriarcal de Sevilla, al nuevo culto del serior rey San Fernando
el tercero de Castilla y Ledn (Seville: Viuda de Nicolds Rodriguez, 1671). Biblioteca Nacional
de Espana.
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and there are abundant examples of this.'°! In 1599, Jakob (Diego) Cuelvis made
numerous transcriptions of Pedro de Medina, acknowledged using Morales’ Las
antigiiedades as a testimony on Cérdoba Mosque and even reproduced some of the
inscriptions in this book. Writing in 1659 Francois Bertaut referred to Garibay,
Mariana, and Morales in his description of Cérdoba Mosque, to Rodrigo Caro’s
Antigiiedades for Seville, and to Bermidez de Pedraza with regard to Granada.
Around 1720, Etienne de Silhouette also made frequent reference to Caro’s book
when visiting Seville. Furthermore, travellers were often accompanied by local
hosts who planned their itineraries and mediated the interpretation of buildings
using these same sources, and this occurred everywhere.'°2 The Japanese ambassa-
dor who visited Seville in 1613 was lodged in the alcazar and taken on a tour of the
cathedral and up the Giralda.!%3 Several visitors to the Alhambra palaces, such as
Hieronymus Miinzer and Antoine de Lalaing, record their having been accompan-
ied by fortress officials, such as the lieutenant of the Marquis of Tendilla, who
attended the latter in 1501. The Emperor Charles V, like any foreigner visiting
Seville, Granada, and Cérdoba (1526-1527), was introduced to the cities’ Islamic
monuments by locals. The Tendilla household once again took on the role of
mediators as, in the words of the chronicler Prudencio de Sandoval, the Emperor
observed ‘the ancient buildings, the Moorish works and water devices, the power
of the place, and the greatness of the people’ of Granada.!® The distinction
between ‘ancient buildings’ and ‘Moorish works’ is no doubt interesting, although
in this case we do not know to what extent it reflects local sentiment, the Emperor’s
thoughts, or indeed Sandoval’s opinion.

Finally, as noted above, in the mid eighteenth century, Tomds Ferndndez de
Mesa began his Relacion de las cosas notables del templo material de la Santa Yglesia
de Cérdoba by justifying his book on the basis of the divergent accounts of the
cathedral’s ‘grandeur, antiquities, and marvels’ that he had heard from members of
the chapter when he was a choirboy.1% In his endeavour to establish the truth, so
as to be of use to the temple’s many visitors, he deemed it necessary to write a text
that would clarify its history and provide the necessary background. As could be
expected, this meant focusing on the classical and Christian appropriation of the
building and diluting its identity as a former mosque. Ferndndez de Mesa’s manu-
script was never published, but it is clear that this cathedral chaplain, like many
other clergymen, had no doubts about the fact that visitors to the monument
should be guided. A century earlier, Francois Bertaut had commented that he had
visited Cérdoba Mosque along with a canon from St Dominic’s church called
Games, who had also shown him some inscriptions in his own house and discussed
a book on antiquities that he was planning. It is not unlikely that this budding

101 See Dominguez Ortiz, ‘El Thesoro’; Gozalbes Cravioto and Gozalbes Busto, ‘Antequera’; Wagner,
‘Viajeros’; Raya, Andalucia; Testino-Zafiropoulos, ‘Representaciones’. A parallel for this use of historio-
graphical sources is the list of books that Montaigne took with him on his journey across Italy.

192- Among other references, see Herndndez Gonzélez, ‘Los viajeros’; Diaz-Andreu, Mora, and
Cortadella, Diccionario, p. 679; Beaver, ‘From Jerusalemy, p. 77; Méndez, Zoido, and Plaza, Viaje.

103 Vega, Memorias, p. 151. 104 Sandoval, Historia, (quoted from 1618) p. 741.

105 Ferndndez de Mesa, Relacién, p. 223r.
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antiquarian was also responsible for the stories that Bertaut recounted about the
location of the temple of Janus on the site where the mosque had subsequently
been buile.1%¢

As has been shown, the mediation of interpretations of buildings was usually
aligned with the religious appropriation strategies found in texts and images.
However, analysis of travellers' testimonies shows that they did not go on to
develop any particular interest in antiquarian and religious debates involving the
monuments. As a rule, they displayed an unprejudiced attitude to Islamic architec-
ture and, interestingly, they considered the Christian transformation of Islamic
sites as natural. Writing at the time of the conquest, Miinzer adhered to this model
in his comments on the disappearance of Islamic features in Granada’s converted
mosques, the beauty of the Alhambra’s inner mosque transformed into a church,
or the conversion of Almerfa Mosque.'%” Years later, when the strategies of physical
transformation and conceptual appropriation of Islamic architecture were in place,
it is striking that hardly any trace of appropriation narratives was noted amongst
the responses recorded by foreigners. This is clearly because, as travellers, they were
not concerned with local ideological agendas.

In this regard, an analysis of drawings and prints recording views of Spanish
cities provides a very insightful reading on this situation. Whether working for the
Spanish Crown, like Anton Wyngaerde, or engaged in a publishing project, like
Joris Hoefnagel and Louis Meunier, or else travelling with an ambassador like Pier
Maria Baldi, in this period the majority of urban views were produced by foreigners
who drew sketches on arriving at each city as they made their way around the
country. The importance of these images for us today is that, although they did
emphasize Granada’s Islamic presence, in general terms they seem to offer no indi-
cation that their authors considered Spain’s Islamic legacy to be an especially
important dimension of its architectural image, nor did they reflect the written
strategies of antiquarian and religious appropriation. Wyngaerde and Hoefnagel’s
views were produced at the beginning of the final third of the sixteenth century,
just around the time the theoretical development of antiquarian and religious
appropriations began to move into a public phase; from what can be discerned,
their images mainly related to Pedro de Medina, rather than Morales and his fol-
lowers.!%® Meunier visited the royal palaces in Madrid, El Escorial, Seville,
Granada, and Lisbon around 1650. Baldi was in Spain, along with Cosimo de
Medici, in 1668—-1669, by which time all these strategies were well established, yet
he showed no obvious interest in alterity or genealogical appropriation.'®?
Meunier’s views of the courtyard in Seville Alcazar and of interiors in the Alhambra
are undoubtedly the most significant.

They paid attention to the ‘palaces of the African kings’ and to their architec-
tural features, but neither the general views of Seville and Granada that went with

106 Bertaut, Journal, (quoted from 1682) pp. 157, 161. As seen above, he had a similar experience
in Granada when he visited the Cathedral and heard about Herndn Pérez del Pulgar’s incursion.

107 Minzer, Itinerarium, pp. 38, 66. 108 See Kagan, Spanish.

199 Meunier, Differentes; Magalotti, Relazione. See Gamiz, Alhambra, pp. 971, 114
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Fig. 13. Louis Meunier, Autre veue de la court des lions / Patio de los liones. In Meunier,
Louis. Differentes veues des palais et Jardins de plaisance des Rois despagne dedié a La Reine
(Paris: Chez N. Bonnart, 1665-1668). Biblioteca Nacional de Espafa.

them nor the human atmospheric touches in images of these monuments showed
distinctive Islamic cultural features of any kind. They received no special treatment
that might have singled them out of the rest of the palaces printed. On the contrary,
comparing Hoefnagel’s Spanish views to his representations of North African cities,
such as what are today Casablanca and Azemmour, reveals a substantial difference
in urban characterization. These African cities were depicted very conventionally
and were clearly meant to be identified as Islamic. The Hispanic ones also display a
certain conventionalism but were not subject to an equivalent sense of identity.'*°
Joris Hoefnagel, whose work was widely disseminated thanks to its publication
in the Civitates Orbis Terrarum (1572-1617), is the most relevant example. Anton
van den Wyngaerde’s 1560—1570 cityscapes, despite not having a comparable pub-
lic projection, offer similar models of representation.!! In his drawings of Cérdoba

119 On representational conventions and ideological agendas see De Seta, Citta. On views of
Islamic cities in Western cartography see Sdenz-Lépez, ‘La peregrinacién’. In particular on Spain see
Kagan, Spanish, and Urban, pp. 11f; Marias, ‘Tipologia’, and ‘Don Garcfa'. Leonardo Turriano’s view of
Oran, produced for military purposes, is an example of a true vision of an Islamic city. See Cdmara,
Moreira, and Vigano, Leonardo, pp. 75

11 Cérdoba Mosque was not easily recognizable as an Islamic building unless it displayed some
key features, nor were the Giralda in Seville, the Malaga Alcazaba, and the Alhambra in Granada. In
the latter city, the form of the new Christian Cathedral was given prominence, but there were no vis-
ible remains of Turpiana tower. No trace of the Islamic past appeared in images of Valencia and
Zaragoza. Only in Toledo could a trace of the Islamic legacy be seen: the view from the north shows
the brick apse of a church in the foreground. However, this does not appear to be a deliberate allusion
to the city’s Islamic features, as opposed to the emphasis given to classical remains in images of
Sagunto, Itdlica, or Mérida. On the views of these cities by Wyngaerde, see Kagan, Spanish, pp. 1301,
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Fig. 14. Joris Hoefnagel, Corduba. In Braun, Georg, and Hogenberg, Franz. Civitates orbis
terrarum. ITheatri Praecipvarvm Totivs Mundi Vibivm Liber Sextvs (Cologne: Antonius
Hierat, Abrahamus Hoghenberg, 1618). Heidelberg University Library.

and Seville, Hoefnagel neither highlighted the Islamic nature of the buildings nor
went to any pains to conceal it. In Cérdoba, Hoefnagel codified the city’s trad-
itional image in a view of the urban centre as seen from the southern bank of the
River Guadalquivir.'?

His drawing gave the mosque, the alcazar, and the bridge a privileged position,
but it was only the treatment of the temple that hinted at a sense of the exotic due
to the triangular battlements shown on its outer walls and the false appearance of
various towers. As the new main chapel was at that time unfinished and as the
Islamic tower had not yet been transformed with the Renaissance covering
designed by Herndn Ruiz III, Hoefnagel took certain liberties with the mosque’s
architecture. However, despite this licence the details reveal that it was by no
means a classical building, although he did not use any architectural elements that
could have been unequivocally identified as Islamic by a Spanish audience, let
alone a European one. The mosque, save for the strange shape of its battlements,
was not essentially different from other temples represented and it was simply

2551, 266ff, 327ff. The example of the classical ruins of Sagunto (Murviedro) is especially interesting
because Islamic tombs can be seen amidst the ruins. Kagan, Spanish, pp. 184ff. On Valencia, see
Arciniega, ‘Miradas’, p. 75.

112 Alvarez and Garcia, Cérdoba, pp. 65fF; Urquizar Herrera and Haro Garcia, La escritura, pp. 294
Mariana, Cultura, pp. 1721F; Bdez, Imdgenes.
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labelled ‘Ecclesia Maior . There were other churches, including, albeit without any
narrative emphasis, that of the Martyr Saints beside the river. As represented in
the Civitates Orbis Terrarum, Cérdoba appeared as a city of Catholic temples that
was not too different from the simple parish map kept in the cathedral itself.!!?

Similarly, Hoefnagel’s views of Seville offered no clues as to the Giralda’s origin,
despite its status as the city’s most significant building.!'* There was no indication
of its Islamic nature either in the images or in the accompanying legend. Curiously,
the medieval topos of the tower as a marvel was highlighted by the representation
of a horse climbing the tower in one of the prints.!*> In a different drawing, evi-
dence of its Islamic past was scarcer still than in the image of Cérdoba, because the
battlements of the Almohad courtyard were practically invisible and both these
and the base of the tower appear covered with conventional classical columns.
A few palm trees distributed around the houses provided an idea, to the informed
spectator, of the city’s Islamic origin. Evidently hybridity was neither seen as a
problem, nor as an especially relevant attraction.

In Granada, however, the situation was different. Although no specifically
Islamic features are noticeable in the buildings depicted in Hoefnagel’s two views,
this legacy receives a more precise treatment. The proximity of the Islamic past is
acknowledged by the presence of individuals dressed in Islamic clothing and by
references to place names such as the Alhambra, Albaicin, Generalife, ‘Goerta del
Rej Moro’, and the ‘Mesquita’. The latter was used to refer to a building that had
served the purpose of a cathedral for some time and whose architectural transform-
ation was in full swing. Hoefnagel thus connected with the stereotypes used in the
first half of the sixteenth century by other European travellers such as Christoph
Weiditz, who was openly interested in memories of the Islamic past as shown by
the appearance of Moriscos.!!¢ Attention to such details would seem inevitable at
a time when the Muslim population still played a central role in city life and the
recollection of the city’s capture would have been considered as very recent to
people from across Europe. Around that time, Granada’s printing houses produced
texts with histories of the city’s conquest that were intended to be sold to travellers
as souvenirs.'!” However, Hoefnagel took a broader view and his symbolic map
combined the monuments of the ancient Nasrid kings with the representation of
the parish churches and other new features of Christian architecture, the most sig-
nificant of which was the main chapel of the cathedral.’'® Given the proximity of
the taking of Granada, the Alhambra, with its Vela tower crowned with a belfry
and a cross, would have appeared like a trophy from the conquest to a well-
informed reader. More explicit was the separate print devoted to a very particular

13 View of Cordoba, ACA, Coleccion Vizquez Venegas. See Urquizar Herrera and Haro Garcia, La
escritura, p. 33.

114 See Sancho Corbacho, leonografia; Cabra and Santiago, lconografia; Oliver, Serrera, and Portus,
Iconografia; Portts, ‘Algunas’; Mariana, Cultura, pp. 1721, 780ff.

115" Marfas, ‘Tipologia’, p. 106.

116 Gil Sanjudn and Sdnchez Lépez, ‘Iconografia’, pp. 123 Hillgarth, 7he Mirror, pp. 2411F.

117 Kimmel, Local’, pp. 24ff.

118 Gil Sanjudn and Sinchez Lépez, ‘Iconografia’, pp. 104ff; Calatrava, ‘Arquitectura’, pp. 204ff;
Gamiz, Alhambra, pp. ST
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view of this monument, taken from the opposite hill which later became the site
of Sacromonte. Once again the barely Islamic appearance of the palace was com-
pensated by the introduction of Morisco figures nearby, and by three vignettes that
placed an emphasis on its history: one of these addressed the issue of the Christian
martyrs that had died in front of the building. In the background of this vignette,
the outline of the new main chapel of the cathedral is clearly delineated. As dis-
cussed above, the relevance of Islam in the city’s characterization did not depend
on the form of the buildings, but on the notes and the exoticism of the secondary
characters. Similar figures had also appeared in views of cities such as Mexico and
Cuzco, in order to create an exotic atmosphere. Alterity was present, but not as a
display of architectural hybridity.

This treatment was unrelated to Granada’s local historiographical strategies
which, at that time, prior to the discovery of the Sacromonte relics, sought to offer
a humanistic apology for the magnificence of the Nasrid architectural trophy.
Although the written description of the Civitates drew on Lucius Marineus Siculus,
the accompanying images were not conceived as an illustration of this text. From
the perspective of this chapter it is important to note that these images of
Andalusian cities were not subject to the arguments of national historiography.
The contrast between the natural site of the Giralda on Hoefnagels Sevillian
skyline and the hypertrophy of the monument that appeared in other views clearly
illuminates the different horizons of national and foreign expectations. The
difference becomes patent if we compare Hoefnagel’s image with the drawing that
appeared in the 1612 manuscript of Memorial de historia eclesidstica de la ciudad de
Sevilla by Alonso Sdnchez Gordillo, where the town nestles under the eaves of an
oversized Giraldillo.'?

Conversely, in Cérdoba, Seville, and Granada neither the origin nor the archi-
tectural forms of the monuments seemed to be of especial importance to foreign
draughtsmen, and therefore the images, although subject to a degree of conven-
tion, made no recourse to ideological strategies that had to reconcile their origin
and appearance with the nation’s history.

The autonomy enjoyed by travellers with regard to local historiographical strat-
egies is clearly revealed in their written descriptions, which facilitate the tracing of
their use of literary sources for interpretations of the urban landscape. There is
evidence that they had some knowledge of urban historiography, and the oral
transmission of its strategies reached them, but normally travellers kept a certain
distance from these narratives. On occasion their interests appear to be in conflict
with Christian homogenization, for instance when the Moroccan ambassador to
the court of Charles IT (1660-1691) pointed out, for his own motives, that the
Spaniards themselves understood that the Peninsulas Islamic monuments were
precedents for El Escorial.'?° There was no automatic adherence to local historiog-
raphy, and nor was it rare for a lack of confidence to be shown in these attempts at
appropriation. Andrea Navagero cast doubts on the efforts to locate an ancient

119 Sénchez Gordillo, Memorial, p. 3r. 120 Garcfa Mercadal, Viajes, IV, p. 336.
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origin for Granada, there being no classical ruins in the city.!?! Frangois Bertaut
never abandoned the expressions ‘they say’ or ‘[they] believe’ whenever he referred to
Granada’s pretensions to a Phoenician past or the country’s ancient Catholicism.??
In 1705 the French Dominican traveller Jean-Baptiste Labat pointed out that
‘some claim that the [cathedral] was the main Mosque of the Moors when they
were the rulers of Seville and that they built it. Others claim that it is a work of the
Goths who ruled for so many centuries in Spain. If Father Jerome [Romén de la
Higuera] had written about the antiquities of Seville, he would not have over-
looked claiming Hercules as the founder.’'?? Travellers’ independence in the face
of local arguments can be traced to the beginnings of the sixteenth century, when
the predominant tendency was to praise Islamic architecture and combine it with
an interest in its magnificence and otherness.!?* This perception was not very dif-
ferent from the attitudes found in international chorographic literature.!?®
However, their emancipation is all the more apparent following the spread of
genealogical strategies at the turn of the seventeenth century. In response to the
campaign to re-signify Granada through the Christian lineage of the Lead Books
and its martyrs, the travel account written by Cosimo de Medici paid special atten-
tion to Sacromonte, but his description of the city began unfailingly by declaring
the alterity and hybridity of the Alhambra.’?¢

Although we can find similar examples by other authors, Frangois Bertaut is
probably an archetypal example to illustrate the limits of the reception of the his-
toriographical model of appropriation. He is today deemed to be a well-informed
traveller who was educated in Spain, knowledgeable on written sources, and
meticulous about setting down his impressions in writing. His Journal du voyage
d’Espagne (1669) shows that, in Cérdoba, the story of the temple of Janus could be
addressed without sharing the wish to obliterate the memory of Islam that was
implicit in this antiquarian discourse. In Seville, this author was surprised to find
that the Muslim kings were not included in the alcazar’s royal portrait gallery,
when it was his understanding that they had actually built this palace. Finally, in
Granada he was able to discern traces of the Latin opus vermiculatum in Islamic
plasterwork without interpreting it as evidence of the building’s Roman origin.'?”
While Bertaut did sometimes follow the arguments used in local historiography, he

121 Navagero, 1/ viaggio, p. 31r.

122 Bertaut, Journal, (quoted from 1682) pp. 74, 78, 104. 123 Labat, Voyages, 1, p. 243.

124 See, among others, Gallego, ‘La corte’, p. 274; Lled, Nueva Roma, (quoted from 2012) p.
209; Vines, Granada; Marias, El largo, pp. 183ff, ‘Haz y envés’, p. 108, ‘La casa’, pp. 2091}, and ‘El
palacio’, pp. 113ff; Cdmara, Arquitectura, pp. 26ff; Checa, ‘Poder’, pp. 22ff; Lépez Guzmadn,
Coleccion, pp. 123f; Brothers, “The Renaissance’, and ‘Un humanista’, p. 86; Richer-Rossi, ‘La
vision’, pp. 10ff. For an analysis that occasionally lacks historical evidence see also Martinez
Nespral, Un juego.

125 An example of this natural perception can be seen in Pierre D’Avity’s 1615 description of
Granada, which began with a eulogy of the Cathedral and went on to focus on the Alhambra as a
Muslim wonder. D’Avity, Les estats, (ed. 1625) p. 136.

126 Magalotti, Relazione, (ed. 1933) pp. 196ff. A similar situation can be found in other Andalusian
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127 Bertaut, Journal, (quoted from 1682) p. 82. Navagero, I/ viaggio, pp. 18v ff. See Marin, E/
Alcdzar, p. 128.
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also incorporated narratives that came from beyond antiquarian circles and that
reveal the persistence of legends, such as the histories of the baths in Granada and
Seville, which were later revived and widely circulated in the nineteenth century.
Bertaut—and through him we can speak in general terms about foreign percep-
tions of Spain’s Islamic past—reveals an exemplary humanistic appreciation that
used the eulogies of local literature without its ideological filters, and therefore he
even tends towards a form of maurophilia. For example, Bertaut’s discussion of
Granada’s plaza de Bibrambla cited Ginés Pérez de Hita’s novel, one of the key texts
of literary hybridity.’?® With disarming naturalness, Bertaut would have listened
to historical accounts of the temple of Janus and Cérdoba’s martyrs, Sts Justa and
Rufina in Seville, read Bermudez de Pedraza on the location of the ancient Iliberris,
and followed his terminology for mosaic work and comaragia. Yet at the same time
he was able to write about Cérdoba Mosque, the Giralda, and the Alhambra with-
out the need to resort to the blood of martyrs—blood that enabled the Christians
to enjoy these monuments by expiating the sins of Islam.’?® In their intellectual
autonomy, Bertaut’s descriptions did not greatly differ from the drawings of his
countryman and coeval Meunier. Finally, thanks to his familiarity with Spanish
historiography, Bertaut did not hesitate to compare the Latin and Castilian
editions of Juan de Mariana in order to point out that the latter was more prolific
in tales of local ancient Christianity because it was aimed at a national public
audience.!3°

The sources give rise to the idea that this unaffected approach to buildings may
also be extended to the great many inhabitants of Cérdoba, Seville, and Granada
who engaged with these buildings with little or no prior reading and who probably
experienced them without compartmentalizing them as war trophies or in terms of
their religious genealogy. Perhaps the main conclusion to be drawn in regard to the
manner in which historiographical appropriation strategies were received is linked
to the response on the city streets to the same contradictions and complexities that
we find in written texts: popular fervour for the cult of martyrs that fabricated the
Christian precedence of temples in order to ensure religious and cultural hom-
ogenization was combined with a frank acceptance of hybridity. A short text by
Baltasar de Morales published in Cérdoba in 1593 opens with a dialogue between
three aged Spanish soldiers, veterans from the North African wars, talking about
their experiences while walking through the city’s mosque. They remark on how
foreigners admire its marvels, especially the mihrab mosaics, while acknowledging
that their own intention in meeting here is simply because it is a good spot to
watch the womenfolk on their way to Mass.!3! This, then, was another and rather
different way of staking a claim to otherly architecture.

128 Bertaut, Journal, (quoted from 1682) p. 77. See Wagner, ‘viajeros’, p. 34; Carrasco Urgoiti, Los
moriscos, pp. 1714L.

129 Bertaut, Journal, (quoted from 1682) pp. 80ff, 87, 140, 157ff.

130 Bertaut, Journal, (quoted from 1682) p. 104.

131 Morales, Didlogo, (quoted from 1881) pp. 245ff.



Bibliography

ABBREVIATIONS

Archivo de la Abadfa del Sacromonte (AAS)
Archivo de la Catedral de Cérdoba (ACC)
Archivo de la Catedral de Granada (ACG)
Archivo Municipal de Cérdoba (AMC)
Biblioteca Colombina de Sevilla (BCS)
Biblioteca de la Universidad de Sevilla (BUS)
Biblioteca Nacional de Espana (BNE)

Real Academia de la Historia (RAH)

RAH, Coleccién Morales (RAH-CM)

RAH, Coleccién Salazar y Castro (RAH-CSC)

CITED PRIMARY SOURCES

Africanus, Joannes Leo. De rotius Africae descriptione, libri IX (Antwerp: Joan Latium,
1556).

Agustin, Antonio. Didlogos de las medallas, inscripciones y otras antigiiedades (Tarragona:
Felipe Mey, 1587).

Al-Razi, Ahmad ben Muhammad. Ajbar muluk al-Andalus. Manuscript, ¢. 950. Ed. Diego
Cataldn and Soledad de Andrés, Crénica del Moro Rasis (Madrid: Gredos, 1975).

Alcald, Fray Pedro de. Vocabulista ardvigo en letra castellana, y arte para ligeramente saber la
lengua ardviga. .. (Granada: Juan Valera, 1505).

Alcocer, Pedro de. Historia, o descripcion de la imperial cibdad de Toledo. .. (Toledo: Juan
Ferrer, 1554).

Aldrete, Bernardo José de. Del origen y principio de la lengua castellana (Rome: Carlo
Willieto, 1606).

Aldrete, Bernardo José de. Varias antigiiedades de Esparia, Africa y otras provincias (Antwerp:
Juan Hafrey, 1614).

Aldrete, Bernardo José de. Relacién de la planta de la Capilla Real y de su estado temporal y
espiritual. Manuscript, 1637. Ed. Rafael Ramirez de Arellano, Ensayo de un catdlogo
biogrdfico de escritores de la provincia y didcesis de Cordoba...(Madrid: RABM, 1921—
1922), 11, pp. 51-6.

Aldrete, Bernardo José de. Carras. Manuscript, 1610-1640. Ed. Joaquin Rodriguez and
Juan Montero, Epistolario (Seville: Junta de Andalucia, 2009).

Alfaro, Fray Gregorio de. La vida ejemplar de don Francisco Reinoso, abad de Husillos y obispo
de Cérdoba (Valladolid: Francisco Fernidndez, 1617).

Almosnino, Moses ben Baruch. Extremos y grandezas de Constantinopla. Hebrew Manuscript,
¢. 1580. Tr. Jacob Cansino (Madrid: Francisco Martinez, 1638).

Alphonse X. Estoria de Esparia. Manuscript, 1270-1274. Ed. Floridn de Ocampo, Las cua-
tro partes enteras de la Crénica de Esparia que mandé componer el serenissimo Rey don Alonso
llamado el Sabio. ... (Zamora: Agustin de Paz, Juan Picardo, 1541).

Alzedo, Mauricio de. Jerusalén cautiva y motivos sobre su destruicién. .. (Madrid: Marfa de
Quifiones, 1642).



220 Bibliography

Anales complutenses. Historia eclesidstica y seglar de la ilustre villa de Alcald de Henares. ..
Manuscript, BNE, Mss/7899, ¢. 1562.

Andrés de Ustdrroz, Juan Francisco. Progresos de la historia de Aragén y vidas de sus cronistas
(Zaragoza: Diego Dormer, 1680).

Antolinez de Burgos, Justino. Historia eclesidstica de Granada. Manuscript, Universidad de
Granada, Ms-1-049, ¢. 1610. Ed. Manuel Sotomayor (Granada: Universidad de Granada,
1996).

Antonio, Nicolds. Censura de historias fabulosas (Valencia: Antonio Bordazar, 1742).

Arce, Fray Diego de. De las librerias. De su antigiiedad y provecho, de su sitio. .. Manuscript,
BNE, Mss/222, 1607. Ed. (Madrid: Viuda de Hernando, 1888).

Arellano, Fray Juan Salvador. Antigiiedades y excelencias de la villa de Carmona y compendio
de historias (Seville: Simén Faxardo, 1628).

Argote de Molina, Gonzalo. Nobleza del Andaluzia (Seville: Fernando Diaz, 1588).

Arias de Quintanaduefias, Jacinto. Antigiiedades y santos de la muy noble cindad de Alcdntara
(Madrid: Matheo Ferndndez, 1661).

Arias Montano, Benito. Antiquitates Iudaicae: in quis, praeter Iudaeae, Hierosolymorum, &
Templi Salomonis accuraram delineationem . . . (Antwerp: Plantin, 1593).

Ariz, Fray Luis. Historia de las grandezas de la ciudad de Avila (Alcald de Henares: Luys
Martinez, 1607).

Armstrong, Jorge. Historia civil, y natural de la isla de Menorca (Madrid: Pedro Marin,
1781).

Aynsa, Diego de. Fundacion, excelencias, grandezas y cosas memorables de la antiquissima
ciudad de Huesca. .. (Huesca: Pedro Cabarte, 1619).

Baudier, Michel. Histoire generale de la religion des turcs (Paris: Claude Cramoisy, 1625).

Bédmar, Francisco de. Bosquejo apologético de las grandezas de la ciudad de Vélez-Malaga
(Mélaga: Juan Serrano de Vargas, 1640).

Bédmar, Francisco de. Historia Sexitana de la antigiiedad y grandezas de la ciudad de Vélez
(Granada: Baltasar de Bolivar, 1652).

Bendicho, Vicente. Crénica de la m. i. noble y leal ciudad de Alicante. Manuscript, RAH,
D 107 (9-5717), 1640.

Bermidez de Pedraza, Francisco. Antigiiedades y excelencias de Granada (Madrid: Luis
Sanchez, 1608).

Bermidez de Pedraza, Francisco. Historia eclesidstica. Principios y progressos de la ciudad, y
religion catdlica de Granada...(Granada: Andrés de Santiago, 1638).

Bernal, Joan. Razdn de ser patriarcal la metropolitana Sancta Iglesia de Sevilla. BCS,
Mss/57-4-23, ¢. 1687.

Berndldez, Andrés. Historia de los Reyes Catdlicos don Fernando y dovia Isabel. Manuscript,
¢. 1510. Ed. (Madrid: Aguilar, 1946).

Bertaut, Francois. Journal du voyage d’Espagne. .. (Paris: Louis Billaine, 1669; Paris: René
Guignard, 1682).

Beuter, Pere Antoni. Primera part de la historia de Valéncia que tracta deles antiquirats de
Spanya y fundacié de Valencia (Valencia: Joan Mey, 1538). Tr. Primera parte de la corénica

general de toda Espana, y especialmente del Reyno de Valencia (Valencia: Pedro Patricio
Mey, 1546, 1604).

Beuter, Pere Antoni. Segunda parte de la cordnica general de toda Espania, y especialmente de
Aragon, Catalusia y Valencia (Valencia: Juan de Mey, 1550, Pedro Patricio Mey, 1604).
Biondo, Flavio. De Roma triumphante Lib. X....; Romae instaurarae libri II1... (Basel:

Hieronymus Frabenium and Nicola Episcopium, 1559).
Bleda, Jaime. Cordnica de los moros de Esparia (Valencia: Felipe Mey, 1618).



Bibliography 221

Botero, Giovanni. Delle relationi universali... (Rome: Ferrari, Fasciotto, 1591-1592).
Tr. Relaciones universales del mundo (Valladolid: Diego Ferndndez de Cérdova, 1599).
Braun, Georg, and Hogenberg, Franz. Civitates orbis terrarum (Cologne, Antwerp: Philip

Galle et al., 1572-1618).

Busbecq, Ogier Ghislain de. ltinera Constantinopolum et Amassia. .. (Antwerp: Christophori
Pantini, 1582). Tr. Esteban Lopez de Reta, Embaxada y viages de Constantinopla. .. (Pamplona:
Catlos Labayen, 1610).

Cabrera de Cérdoba, Luis. De bistoria para entenderla y escrivirla. .. (Madrid: Luis Sdnchez,
1611).

Camden, William. Britannia (London: Radulphum Newberry, 1586).

Canal, José¢ de. Espana sagrada, Tomo XLV. .. Santa Iglesia de Gerona...(Madrid: José del
Collado, 1832).

Carballo, Luis. Antigiiedades y cosas memorables del principado de Asturias (Madrid: Julidn de
Paredes, 1695).

Carbonell, Pere Miquel. Chrénica de Espanya (Barcelona: Carles Amoros, 1547).

Cércamo, Alonso de. Al Rey Nuestro Serior. .. doy mas larga cuenta a V. M. de lo que se ha
descubierto de las ruynas del templo de san Tyrso (Toledo: Pedro Rodriguez, 1595).

Caro, Rodrigo. Respuesta a algunas cosas que el padre Martin de Roa escribié en su libro del
Principado de Cérdoba. Manuscript, RAH, 9-5784, ¢. 1620, pp. 122-36.

Caro, Rodrigo. Antigiiedades y principado de la ilustrissima ciudad de Sevilla y chorographia
de su convento iuridico, o antigua chancilleria (Seville: Andrés Grande, 1634).

Cascales, Francisco. A/ buen genio encomienda sus discursos historicos de la mui noble i mui leal
ciudad de Murcia (Murcia: Luis Beros, 1621).

Castanedo, Fray Antonio de. Relacion del estado de la ciudad de Arjel. .. Manuscript, RAH
Mss/9-2240, 1600.

Castillo, Alonso del. Tratado sobre el pergamino de la Torre Turpiana. Manuscript, AAS, Mss/
C8, c. 1694.

Centeno, Amaro. Historia de cosas del Oriente (Cérdoba: Diego Galvén, 1595).

Centurién, Addn, Marquis of Estepa. Informacion para la historia del Sacromonte. . . (Granada:
Bartolomé de Lorenzana, 1632).

Céspedes, Pablo de. Borradores de Pablo de Céspedes sobre comentarios, anotaciones y dibujos
acerca del Templo de Jerusalén. Varios fragmentos inacabados de un discurso global que
pretendia realizar. Manuscript, ACG, book 58, ¢. 1600, pp. 169-170v, 190-193yv,
251-255v, 259-260v, 336-41. Ed. Jests Rubio Lapaz, Pablo de Céspedes y su circulo
(Granada: Universidad de Granada, 1993), pp. 444-63; Jesis Rubio Lapaz and
Fernando Moreno, Escritos de Pablo de Céspedes. Edicion critica (Cérdoba: Diputacién
Provincial, 1998), pp. 319-61.

Céspedes, Pablo de. Discurso sobre la antigiiedad de la catedral de Cérdoba y como antes era
templo del dios Jano. Manuscript, ACG, book 58, r.a.q. 1608, pp. 214-44. Ed. Jests
Rubio Lapaz, Pablo de Céspedes y su circulo (Granada: Universidad de Granada, 1993),
pp. 325-53; Jestis Rubio Lapaz and Fernando Moreno, Escritos de Pablo de Céspedes.
Edicién critica (Cérdoba: Diputacién Provincial, 1998), pp. 79-133.

Céspedes, Pablo de. Tratado de Pablo de Céspedes sobre el topdnimo de Cérdoba y otros lugares
cercanos y sobre hijos ilustres cordobeses. Manuscript, ACG, book 58, ¢. 1600, pp. 194-206.
Ed. Jests Rubio Lapaz, Pablo de Céspedes y su circulo (Granada: Universidad de Granada,
1993), pp. 312-24; Jesis Rubio Lapaz and Fernando Moreno, Escritos de Pablo de
Céspedes. Edicion critica (Cérdoba: Diputacién Provincial, 1998), pp. 49-71.

Chronica Adefonsi Imperatoris. Manuscript, ¢. 1150. Ed. Maya Sinchez, Chronica Hispana
Saeculi XII (Turnhout: Brepols, 1990), I, CCCM 71, pp. 109-248. Tr. Glenn Lipskey,



222 Bibliography

The Chronicle of Alfonso the Emperor. A Translation of the Chronica Adefonsi Imperatoris,
with Study and Notes (PhD dissertation, Northwestern University, 1972).

Chronicle of Alphonse III. Manuscript, ¢. 910. Ed. Zacarfas Garcia Villada, Crénica de
Alfonso I1II (Madrid: Centro de Estudios Histéricos, 1918).

Cock, Enrique. Ursaria sive Mantua Carpetana heroice descripta. Manuscript, 1584. Ed.
(Madrid: w/publisher, 1883).

Collado, Francisco Jerénimo. Historia de la mui noble y mds leal ciudad de Sevilla. .. Manuscript,
BCS, Mss/84-3-12, 1698.

Colmenares, Diego de. Historia de la insigne ciudad de Segovia y conpendio de las Historias de
Castilla (Madrid: Diego Diez, 1640).

Concepcidn, Fray Jerénimo de la. Emporio de El Orbe, Cddiz ilustrada. .. (Amsterdam: Ioan
Bus, 1690).

Continuatio isidoriana hispana. Manuscript, 754. Tr. Eduardo Lépez, Crdnica mozdrabe de
754 (Ledn: Caja Espana, 2009).

Cérdoba, Jerénimo de. Descriptio Cordubae. Manuscript, ¢. 1450. Ed. Manuel Nieto
Cumplido, Cdrdoba en el siglo XV (Cérdoba: Diputacién Provincial, 1973).

Corral, Pedro del. Crdnica del Rey Don Rodrigo. Manuscript, ¢. 1430. Ed. (Alcald de
Henares: Juan Gutiérrez Ursino, 1587 among others).

Covarrubias, Sebastidn de. Tesoro de la lengua castellana o espariola (Madrid: Luis Sdnchez,
1611).

Cuelvis, Jakob. Thesoro chorogrdphico de las Espannas. Manuscript, British Library, Harley
Mss/3822, 1599.

Cueva, Francisco de la. Agui comienza la relacion de la guerra del reino de Tremecén.
Manuscript, 1542. Ed. Marqués de la Fuensanta del Valle, Guerras de los esparioles en
Africa, 1542, 1543 y 1632 (Madrid: Miguel Ginesta, 1881).

Cueva, Luis de la. Didlogos de las cosas notables de Granada y lengua espanola y algunas cosas
curiosas (Seville: Fernando de Lara, 1603).

D’Avity, Pierre. Les estats, empires, et principautez du monde. .. (Paris: Pierre Chevalier,
1616).

Dan, Pierre. Histoire de Barbarie et de ses corsaires (Paris: Pierre Rocolet, 1637).

Davila, Sancho. De la veneracion que se debe a los cuerpos de los santos ) asus relz'quz'a_v. .. (Madrid:
Luis Sdnchez, 1611).

De la fundacion de la Alhambra. Ed. Seis comedias de Lope de Vega (Lisbon: Pedro de
Crasbeeck, 1603).

De los libros, y sanctos mdrtyres, que se hallaron en el Monte Sacro Illipulitano cerca de la cindad
de Granada, y en la Torre Turpiana (Granada: w/publisher, 1600).

Diago, Francisco. Historia de los victoriosisimos antiguos Condes de Barcelona (Barcelona:
Sebastidan Cormellas, 1603).

Diaz, Diego. Relacion verdadera en que se cuenta. . . del modo que tienen de vivir assi moros
como Iudios de la ciudad de Argel y del mal tratamiento y rigor que usan con los cau-
tivos. .. (Madrid: Diego Dfaz, 1639).

Diaz de Ribas, Pedro. Relacion de algunos edificios y obras antiguas, que descubrié el rio
Guadalguivir cerca de Cordoba. .. Manuscript, BNE, Mss/1742, ¢. 1626, pp. 3r fI.

Diaz de Ribas, Pedro. De las antigiiedades excelencias de Cérdoba (Cérdoba: Salvador de Cea,
1627).

Diaz de Ribas, Pedro. El Archangel S. Rafael, particular custodio y amparo de la ciudad de
Cordova. ... (Coérdoba: Salvador de Cea, 1650, Antonio de Cea, 1681).

Dorado, Bernardo. Compendio historico de la ciudad de Salamanca...(Salamanca: Juan
Antonio de Lasanta, 1776).



Bibliography 223

Du Castel, Jacques. Relation des voyages de Monsieur de Bréves, tant en Gréce, Terre Saincte et
Aegypre quaux royaumes de Tunis et Arger. .. (Paris: Nicolas Gasse, 1628).

Enriquez de Ribera, Fadrique, Marquis of Tarifa. Este libro es de el viaje que hize a
Jerusalem. .. Manuscript, 1520. Ed. (Seville: Francisco Pérez, 1606).

Escalante, Bernardino. Discurso de la navegacién que los portugueses hazen a los reinos y
prouincias del Oriente, y de la noticia que se tiene de las grandezas del reino de la China
(Seville: Viuda de Alonso Escribano, 1577).

Escolano, Gaspar. Década primera de la historia de la insigne, y coronada ciudad y reyno de
Valencia (Valencia: Pedro Patricio Mey, 1610).

Escolano, Gaspar. Segunda parte de la década primera de la historia de la insigne, y coronada
ciudad y reyno de Valencia (Valencia: Pedro Patricio Mey, 1611).

Espinosa de los Monteros, Pablo. Primera parte de la historia, antigiiedades y grandeza de la
muy noble y muy leal ciudad de Sevilla (Seville: Matias Clavijo, 1627).

Espinosa de los Monteros, Pablo. Segunda parte de la historia, antigiiedades y grandezas de la
muy noble y muy leal ciudad de Sevilla (Seville: Juan de Cabrera, 1630).

Espinosa de los Monteros, Pablo. Téatro de la santa iglesia metropolitana de Sevilla, Primada
antigua de las Espanas (Seville: Matias Clavijo, 1635).

Fajardo, Antonio. Relacidn de todo el imperio ottomano dividida en ocho libros. .. Manuscript,
BNE, Mss/2793, c. 1680.

Ferndndez, Fray Alonso. Historia y anales de la ciudad y obispado de Plasencia (Madrid: Juan
Gonzilez, 1627).

Ferndndez de Cérdoba, Francisco. Historia, antigiiedades y fundacion de la ciudad de
Cérdova. Manuscript, RAH, 9-5443, ¢. 1620.

Ferndndez de Mesa, Tomds. Relacidn de las cosas notables del templo material de la Santa
Yglesia de Cérdoba. Manuscript, RAH-CM, C-16 (9-54306), pp. 223-365, 1744.

Ferndndez de Paz, Garci. Historia de Talavera. Manuscript, BNE, Mss/1722, 1562.

Ferndndez del Pulgar, Pedro. Teatro clerical, apostélico y secular de las Iglesias Catedrales de
Esparia. .. ciudad de Palencia (Madrid: Viuda de Francisco Nieto, 1679).

Ferndndez Franco, Juan. Antorcha de la antigiiedad, en la que se trata de las senales, y rastros
para el conocimiento de ella... Manuscript, ¢. 1580. Ed. Fernando Joseph Lépez de
Cardenas, Franco ilustrado: Notas a las obras manuscriptas del insigne antiquario Juan
Ferndndez Franco. .. (Cérdoba: Juan Rodriguez de la Torre, 1775).

Ferndndez Portillo, Alonso. Historia de la muy noble y muy leal ciudad de Gibraltar
Manuscript, BNE, Mss/5579, ¢. 1615.

Flérez, Enrique, ed. Espasia sagrada. Tomo IX. De la provincia antigua de la Bética (Madrid:
Antonio Marin, 1752, Pedro Marin, 1777).

Galvarro y Armenta, Juan. Sermdn en la octaua del protomartyr San Esteuan, en la qual se
celebra la conquista de la muy ilustre ciudad de Granada (Granada: Viuda de Sebastidn de
Mena, 1611).

Gdlvez Lépez Mercier, Sebastidn de. Recuerdos de Granada, que manifiestan la Situacion de
aquella gran ciudad, congeturan su antigiiedad. ... Manuscript, RAH, 9/2001, 1795.

Garcfa de Cérdoba, Antonio. Compendio de las antigiiedades y excelencias de la villa de Osuna. ..
Manuscript, BNE, Mss/10479, 1746.

Garcia de Yegros, Alonso. Tratado de la nobleza y antigiiedad de la ciudad de Antequera. ..
Manuscript, BNE, Mss/7857, ¢. 1600.

Garibay, Esteban de. Libro en que se describe con grandes monumentos la fundacion de la
imperial ciudad de Toledo. .. Manuscript, RAH 9-10-6, z.p.q4. 1571, pp. 177-203.

Garibay, Esteban de. Los XL libros d'el compendio historial de las chrénicas de Espana
(Antwerp: Plantin, 1571; Barcelona: Sebastidn de Comellas, 1628 among others).



224 Bibliography

Gémez Bravo, Juan. Catdlogo de los obispos de Cordoba y breve noticia histérica de su Iglesia
Catedral y Obispado (Cérdoba: Juan Rodriguez, 1778).

Gémez de Castro, Alvar. Recebimiento que la imperial ciudad de Toledo hizo a la Magestad de
La Reyna nuestra seriora dofia Ysabel. . . (Toledo: Juan de Ayala, 1561).

Gémez de Castro, Alvar. De rebus gestis a Francisco Ximenio, Cisnerio, Archiepiscopo Toletano,
libri octo (Alcald de Henares: Andrea de Angulo, 1569).

Goémez de Tejada, Cosme. Historia de Talavera antigua Elbora de los Carpetanos. .. Manuscript,
BNE, Mss/8396, 1651.

Gonzdlez Dévila, Gil. Historia de las antigiiedades de la ciudad de Salamanca: vidas de sus
0bispos y cosas sucedidas en su tiempo (Salamanca: Artus Tabernier, 1606).

Gonzidlez de Clavijo, Ruy. Embajada a Tamorldn. Manuscript, ¢. 1406. Ed. Historia del
Gran Tamorldn e itinerario y narracion del viage, y relacion de la embaxada que Ruy
Gongalez de Clavijo le hizo (Seville: Andrea Pescioni, 1582).

Gonzdlez de Mendoza, Juan. Historia de las cosas mds notables, ritos y costumbres del gran
reyno de China (Barcelona: Joan Paulo Manescal, 1586).

Gonzédlez de Mendoza, Pedro, Archbishop of Granada. Historia del Monte Celia de Nuestra
Seriora de la Salceda (Granada: Juan Mufoz, 1616).

Guerra de Lorca, Pedro. Memorias eclesidsticas de Granada. AAS, Mss/C48, pp. 166r-377r,
1597.

Guerrero, Francisco. El viaje de lerusalén (Madrid: Marfa de Quifiones, 1644).

Guimerdn, Felipe. Breve historia de la Orden de Nuestra Seriora de la Merced. . . tratase. . . casa
de la madre de Dios del Puche de Vialencia (Valencia: Herederos de Juan Navarro, 1591).

Gutiérrez de Torres, Alvaro. El sumario de las maravillosas, y espantables cosas que en el mundo
han acontescido (Toledo: Ramén de Petas, 1524).

Henriquez de Jorquera, Francisco. Anales de Granada. Manuscripe, ¢. 1640. Ed. (Granada:
Universidad de Granada, 1987).

Heredia Barnuevo, Diego Nicolds de. Mystico ramillete histérico... Don Pedro de Castro,
Vaca y Quiriones. .. (Granada: Imprenta Real, 1741).

Hernédndez, Miguel. Vida, martyrio y translacion de la gloriosa virgen, y mdrtir Santa Leocadia
desde Flandes a Toledo (Toledo: Pedro Rodriguez, 1591).

Herrera, Antonio de. Historia gmeml del mundo de XLVI arios del tiempo de Felz’pe II...
(Madrid: Luis Sdnchez, Alonso Martin, 1601-1612).

Hinojosa, Gonzalo de, Bishop of Burgos. Continuacién de la Crénica de Esparia del arzobispo
don Rodrigo Jiménez de Rada. Manuscript, . 1240. Ed. Coleccion de documentos inéditos
para la historia del Espasia (Madrid: Imprenta de José Perales y Martinez, 1893), CVIL.

Historia de la noble e insigne villa de Talavera. Manuscript, BNE, Mss/1720, ¢. 1656.

Historia de Tiinez y su conquista por el Emperador Carlos V. Manuscript, BNE, Mss/19441,
1535.

Horozco, Agustin. Historia de la ciudad de Cddiz. Manuscript, Biblioteca Municipal de
C4diz, 1598. Ed. (C4ddiz: Universidad de C4diz, 2000).

Horozco, Sebastidn de. Relaciones hbistdricas toledanas. Manuscript, BNE, Mss/9175,
¢. 1560. Ed. (Toledo: Instituto de Investigaciones y Estudios Toledanos, 1981).

Hurtado de Mendoza, Diego. Guerra de Granada, hecha por el rei de Espaia don Philippe 1T
nuestro sefior contra los moriscos de aquel reino, sus rebeldes. .. (Lisbon: Giraldo de la Vifia,
1627).

Hurtado de Toledo, Luis. Memorial de las cosas notables que tiene la imperial ciudad de
Toledo. Manuscript, 1576. Ed. Carmelo Vifias and Ramoén Paz, Relaciones histdrico-
geogrdfico-estadisticas de los pueblos de Espana hechas por iniciativa de Felipe II. Reino de
Toledo (Madrid: CSIC, 1963), 111, pp. 481-576.



Bibliography 225

Ibfiez de Segovia Gaspar, Marquis of Mondéjar. Descripcion del Principado de Cataluna.
Manuscript, BNE, Mss/6988, 1644.

Ibdnez de Segovia, Gaspar, Marquis of Mondéjar. Cddiz phenicia, con el examen de varias
noticias antiguas de Espana que conservan los escritores hebreos, phenicios, griegos, romanos y
drabes. Manuscript, BNE, Mss/10335, ¢. 1687.

Ibdfiez de Segovia, Gaspar, Marquis of Mondéjar. Examen chronoldgico de asio en que
entraron los Moros en Esparia (Madrid: w/publisher, 1687).

Ibafiez de Segovia, Gaspar, Marquis of Mondéjar. Historia de la casa de Mondéjar. Manuscript,
BNE, Mss/3315, ¢. 1696.

Jiménez de Rada, archbishop don Rodrigo. De rebus Hispaniae (Historia Gothica). Manuscript,
c. 1240. Ed. Sancho de Nebrija, Habes in hoc volumine amice lector Aelii Antonii
Nebrissensis rerum. ...(Granada: Sebastidn de Nebrija, 1545). Gonzalo de Hinojosa’s
translation, ed. Coleccion de documentos inéditos para la historia de Esparia (Madrid: José
Perales, 1893), p. 105.

Jiménez de Rada, archbishop don Rodrigo. Historia Arabum. Manuscript, ¢. 1240. Ed.
Francisco Lorenzana, Sanctorum Patrum Toletanorum. Opera. III. Roderici Ximenii de
Rada (Madrid: Viuda de Joaquin Ibarra, 1793), pp. 242-83. Tr. (Seville: Universidad de
Sevilla, 1993).

Labat, Jean-Baptiste. Voyages du P Labat de 'ordre des [ precheurs en Espagne et en Italie.
Tome premier (Amsterdam: Compagnie, 1731).

Lalaing, Antoine de. Voyage de Philippe le Beau en Espagne. Manuscript, 1501. Ed. Bartolomé
Bennasar and Lucile Bennasar, Le voyage en Espagne. Anthologie des voyageurs francais et
francophones du XVle siécle (Paris: Robert Laffont, 1998).

Leén Pinelo, Antonio de. Anales o historia de Madrid desde el nacimiento de Cristo Serior
nuestro hasta el ario 1658. Manuscript, BNE, Mss/1764, ¢. 1658.

Lopez, Luis. Tropheos y antigiiedades de la imperial ciudad de Zaragoga...(Barcelona:
Sebastian Cormellas, 1639).

Lépez de Cdrdenas, José. Memorias de la ciudad de Lucena, y su territorio, con varias noticias
de erudlicidn pertenecientes a la Bética (Ecija: Benito Daza, 1777).

Lépez de Gomara, Francisco. Compendio de lo que trata Francisco Lopez en el libro que hizo
de las guerras del mar de sus tiempos. Manuscript, BNE, Mss/17498, ¢. 1559.

Lépez Madera, Gregorio. Discurso sobre las ldminas, reliquias y libros que se an descubierto en
la ciudad de Granada este ario de 1595 (wiplace: w/publisher, ¢. 1595).

Lépez Madera, Gregorio. Excelencias de la Monarquia y Reino de Espaia (Valladolid: Diego
Fernandez de Cordova, 1597).

Lépez Madera, Gregorio. Discursos de la certidumbre de las reliquias descubiertas en Granada.
Desde el asio de 1588 hasta el de 1598 (Granada: Sebastidn de Mena, 1601).

Lépez Pinto, Gregorio. Historia apologética de la muy antiquisima ciudad de Castulo. ..
Manuscript, BNE, Mss/1251, 1656.

Lozano, Cristobal. Los Reyes Nuevos de Toledo (Madrid: Francisco Serrano, 1667).

Luna, Miguel de. La verdadera hystoria del Rey Don Rodrigo...(Granada: René Rabut,
1592). Ed. Luis Bernabé (Granada: Universidad de Granada, 2001).

Madrid, Francisco de Paula. Sermén en la accion de gracias de la Toma de Granada (Granada:
Baltasar de Bolivar, 1669).

Magalotti, Lorenzo. Relazione del viaggio di Spagna. Manuscript, Biblioteca Laurenziana,
1668-1669. Ed. Viaje de Cosme de Médicis por Espasia y Portugal (1668—1669) (Madrid:
Centro de Estudios Histéricos, 1933).

Mal Lara, Juan de. Recebimiento que hizo la muy noble ciudad de Sevilla a la C. R. M. del Rey
D. Philipe II (Seville: Alonso Escrivano, 1570).



226 Bibliography

Margarit, Joan, bishop of Girona. Paralipomenon Hispaniae libri X. Manuscript, 1481-1484.
Ed. Sancho de Nebrija, Habes in hoc volumine amice lector Aelii Antonii Nebrissensis
Rerum. .. (Granada: Sebastidn de Nebrija, 1545).

Mariana, Juan de. Historiae de rebus Hispaniae (Toledo: Pedro Rodriguez, 1592). Tr. Historia
general de Esparia, compuesta, emendada y anadida por el padre Juan de Mariana (Madrid:
Luis Sdnchez, and Toledo: Diego Rodriguez, 1623).

Marineus Siculus, Lucius. De Hispanie laudibus (Burgos: Fridericus Biel, 1496-1497).
Also Opus de rebus Hispaniae memorabilibus (Alcald de Henares: Miguel Eguia, 1530).
Tr. Obra Compuesta por Lucio Marineo Siculo coronista de sus Majestades de las cosas
memorables de Espana (Alcald de Henares: Miguel Egufa, 1530, Juan de Brocar, 1539
among others).

Marmol Carvajal, Luis del. Primera parte de la descripcién general de A:ﬁ’z'm (Granada: René
Rabut, 1573). Manuscript, RAH, 9-5088.

Mairmol Carvajal, Luis del. Rebelion y castigo de los moriscos del Reino de Granada (Malaga:
Juan René, 1600).

Mairmol Carvajal, Luis del. Carta y parecer de Luis del Mdrmol Carvajal acerca de las reli-
quias, enbiada dende Valladolid al senior arzobispo don Pedro de Castro y Quinosies a veinte
y seis de henero de XVIV afios. AAS, Mss/leg. IV, parte 12, 1594, pp. 17r-22r. Ed. Javier
Castillo, Entre Granada y el Magreb. Vida y obra del cronista Luis de Marmol Carvajal
(1524-1600) (Granada: Universidad de Granada, 2016), pp. 509-18.

Marti de Viciana, Rafael. Chronica de la inclita y coronada ciudad de Valencia y su reyno
(Valencia: Juan Navarro, 1564-1574 among others).

Martinez de Mazas, Dean José. Retrato al natural de la ciudad y término de Jaén (Jaén: Pedro
de Doblas, 1794).

Mirtir Rizo, Juan Pablo. Historia de la muy noble y leal ciudad de Cuenca (Madrid: Herederos
de Pedro de Madrigal, 1629).

Martire d’Anghiera, Pietro. 2 Martyris ab Angleria Mediolonensi opera legatio Babilonica
(Seville: Jacobo Cromberger, 1551).

Medina, Pedro de. Libro de las grandezas y cosas memorables de Espasia (Seville: Dominico de
Robertis, 1548).

Medina Conde, Cristobal de. Antigiiedades, y edificios suntuosos de la ciudad, y Obispado de
Milaga. .. Manuscript, BNE, Mss/10451, 1782. Ed. José Miguel Morales Folguera
(Mélaga: Universidad de Malaga, 1991).

Memorial que don Pedro Granada Venegas elevé a Felipe IV, por el que solicitaba la merced de
un titulo de Marqués (wiplace: w/publisher, ¢. 1632), BNE, Mss/17605, pp. 230r-235v.

Memorias eclesiasticas y seculares de la muy noble y muy leal ciudad de Sevilla. Manuscript,
BCS, Mss/84-7-19 (59-1-3), t.a.q. 1698.

Mesa, Cristobal de. La restauracién de Esparia (Madrid: Juan de la Cuesta, 1607).

Meunier, Louis. Differentes veues des palais et jardins de plaisance des Rois despagne dedié a La
Reine (Paris: Chez N. Bonnart, 1665-1668).

Missale diuinorum secundum consuetudinem sancte ecclesiae Hispalense (w/place: w/publisher,
1537).

Missale divinorum secud consuetudinem sancte ecclesie hyspalesis (wiplace: w/publisher, 1520).

Missale divinorum secundum consuetudinem sancte ecclesiae Hispalense (Seville: Juan Varela,
1534).

Mora, Juan de. Discursos morales (Madrid: Pedro Madrigal, 1589).

Morales, Ambrosio de. Relaciones del viaje que Ambrosio de Morales choronista de su Magestad
hizo por su mandado el ano de MDLXXI] a Galicia y Asturias. Manuscript, BNE,
Mss/2063, 1572.



Bibliography 227

Morales, Ambrosio de. Divi Eulogii Cordubensis. Martyris, doctoris, er electi Achiepiscopi
Toletani opera (Alcald de Henares: Juan Thiguez de Lequerica, 1574).

Morales, Ambrosio de. Carta sobre Santos Mirtires de Cordoba. Manuscript, BNE, Mss/2526,
1578.

Morales, Ambrosio de. Los cinco libros postreros de la cordnica general de Esparia que continu-
aua Ambrosio de Morales (Cérdoba: Gabriel Ramos Bejarano, 1586).

Morales, Ambrosio de. Varia. Ed. Francisco Valerio, Opiisculos de Morales (Madrid: Cano,
1793).

Morales, Ambrosio de. Las antigiiedades de las ciudades de Espania: que van nombradas en la
corénica con las averiguaciones de sus sitios y nombres antiguos (Alcald de Henares: Juan
fﬁiguez de Lequerica, 1575-1577). Manuscript, RAH, 9-5083-3. Ed. Juan Manuel
Abascal (Madrid: RAH, 2012).

Morales, Ambrosio de, and Ocampo, Floridn de. La cordnica general de Esparia que continu-
aua Ambrosio de Morales. .. .; prossiguiendo adelante de los cinco libros, que el Maestro
Florian de Ocampo...dexo escritos...(Alcali de Henares: Juan [niguez de Lequerica,
1574).

Morales, Ambrosio de, and Ocampo, Floridn de. Los otros dos libros vndécimo y duodécimo
de la Coronica general de Espana que continuana Ambrosio de Morales. . . Van juntas con esta
parte de la corénica las antiguedades de Espaiia (Alcali de Henares: Juan [niguez de
Lequerica, 1577).

Morales, Baltasar de. Didlogo de las guerras de Ordn (Cérdoba: Francisco Cea, 1593). Ed.
Marqués de la Fuensanta del Valle, Guerras de los esparioles en Aﬁiczz, 1542, 1543y 1632
(Madrid: Miguel Ginesta, 1881).

Morales Padilla, Andrés de. Historia general de Cérdoba. Manuscript, AMC, Mss/1649,
RAH, 9-529, ¢. 1662. Ed. Adelina Cano and Vicente Milldn (Cérdoba: Ayuntamiento
de Cérdoba, 2005).

Morején, Pedro. Historia general de la antigiiedad y grandezas de la muy noble y leal ciudad
de Mdlaga. Manuscript, BNE, Mss/8916, 1677.

Moreno de Vargas, Bernabé. Historia de la ciudad de Mérida (Madrid: Viuda de Alonso
Martin, 1633).

Moreno Martin Veldzquez de los Reyes, José Antonio. Antz’giiedzld y gmndezﬂ; del SUMPLuos-
sisimo y mdximo templo de la Santa Cathedral Yglessia, antiguamente metropolitana de
Cérdoba. .. Manuscript, RAH, 9-3410, 1686.

Morgado, Alonso. Historia de Sevilla, en la que se contienen sus antigiiedades, grandezas, y
cosas memorables en ella acontecidas, desde su fundacion hasta nuestros tiempos (Seville:
Andrea Pescioni, Juan de Ledn, 1587). Manuscript, BNE, Mss/1344.

Morote, Pedro. Antigiiedad, y blasones de la ciudad de Lorca, y historia de Santa Maria la Real
de las Huertas, que el Rey Don Alonso el Sabio trajo para su conquista, y dexd en ella, para su
amparo, y defensa, ano de 1242 (Murcia: Francisco Joseph Lopez Mesnier, 1741).

Miinzer, Hieronymus. Itinerarium Hispanicum. Manuscript, 1494-1495. Ed. Ludwig
Pfandl, ‘Ttinerarium Hispanicum Hieronymi Monetarii. 1494-1495’, Revue Hispanique,
48,113 (1920): 1-179.

Murillo, Diego. Excelencias de la imperial ciudad de Zaragoza (Zaragoza: w/publisher, 1595).
Also Fundacién milagrosa de la Capilla Angelica y Apostolica de la madre de Dios del Pilar y
Excellencias de la imperial ciudad de Caragoga. .. (Barcelona: Sebastian Mathevad, 1616).

Natividad, Manuel de. Encantos, divinos, y humanos de Granada en su restauracion y Toma
gloriosa (Granada: w/publisher, 1701).

Navagero, Andrea. [[viaggio fatto in Spagna etin Franciadalmagnifico A. Navagiero . . . (Venecia:
Domenico Farri, 1563).



228 Bibliography

Nebrija, Elio Antonio de. De Bello Granatensis. Manuscript, ¢. 1493. Tr. Marfa Luisa
Arribas, Cerco de Granada (Madrid: UNED, 1990).

Nebrija, Sancho de. Habes in hoc volumine amice lector Aelii Antonii Nebrissensis rerum a
Fernando er Elisabe Hispaniaru foelicissimis Regibus gestarum decades duas; necno belli
Nauariensis libros duos. Annexa insuper Archiepi Roderici chronica aliisque historiis antehac
non excussis (Granada: Sebastidn de Nebrija, 1545).

Nunez Muley, Francisco. Memorial para el presidente de la Real Audiencia y Chancilleria.
Manuscript, 1567. Tr. Vincent Barletta, A Memorandum for the President of the Royal
Audiencia and Chancery Court of the City and Kingdom of Granada (Chicago: Chicago
University Press, 2007).

Ocampo, Floridn de. Los cinco libros primeros de la cordnica general de Esparia, que recopila el
maestro Floridn de Ocampo (Medina del Campo: Guillermo Millis, 1553). Also ed.
Benito Cano, Cordnica general de Espaia...(Madrid: Benito Cano, 1791).

Officia propria Cordubensis Ecclesiae. .. (Cérdoba: Salvador de Cea, 1633).

Olmo, José Vicente. Lithologia o explicacion de las piedras, sortijas, antigiiedades halladas en
las cavas que se abrieron para los fundamentos de la capilla de Nuestra Sesiora de los
Desamparados de Valencia (Valencia: Bernardo Nogués, 1653).

Ortiz, Blas. Summi Templi Toletani descriptio (Toledo: Ayala, 1549). Tr. Ramén Gonzilvez
and Felipe Pereda (Toledo: Antonio Pareja, 1999).

Ortiz, Francisco. Discurso historial de la antigiiedad y milagros de N. §¢ de la Antigua.
Manuscript, BCS, Mss/57-4-23, ¢. 1682.

Ortiz de Zuniga, Diego. Annales eclesidsticos y seculares de la ciudad de Sevilla (Madrid: Juan
Garcfa Infanzén, 1677).

Pacheco, Francisco. Catdlogo de los Arcobispos de Sevilla y primado de las Esparias. Manuscript,
BNE, Mss/5736, ¢. 1599.

Pacheco, Pedro. Discription de la ciudad de Mdlaga y su playa. .. Manuscript, RAH. 9-6114,
1626.

Péez de Castro, Juan. De las cosas necesarias para escribir Historia. Manuscript, 1555. Ed.
Teodoro Martin, Vida y obra de Juan Pdez de Castro (Guadalajara: Institucién Marqués
de Santillana, 1990).

Palau, Marcos Antonio. Antiguas memorias y breve recopilacio'n de los mds notables sucesos
de la ciudad de Denia y su famoso templo de Diana. Manuscript, BNE, Mss/6043,
pp. 12-25v, ¢. 1624.

Papeles referentes al descubrimiento en 1595, en unos cimientos de Toledo, de una tapa con
iniciales de un vaso de cobre, que se dice envié el Rey Silo de Oviedo a Cixila, arzobispo de
Toledo, para la iglesia de San Tirso mdrtir. Manuscript, BNE, R/8499(2), ¢. 1595.

Pasqual y Orbaneja, Gabriel. Vida de San Indalecio, y Almeria ilustrada en su antigiiedad,
origen y grandeza (Almeria: Antonio Lépez, 1699).

DPeraza, Luis de. Historia de la ciudad de Sevilla. Manuscript, BNE, Mss/10532, BUS, Mss/A
332/136, ¢. 1535. Ed. Silvia Maria Pérez (Seville: Ayuntamiento de Sevilla, 1997).

Peraza, Luis de. Vida y passion de Santa Justa y Rufina...Manuscript, BNE, Mss/10532,
pp- 267r-306v, ¢. 1535. Ed. Silvia Maria Pérez (Seville: Ayuntamiento de Sevilla, 1997).

Pereda, Francisco de. Libro intitulado la Patrona de Madrid y venidas de Nuestra Sesiora a
Espania (Valladolid: Sebastidn de Cafas, 1604).

Pérez de Hita, Ginés. Historia de los vandos, de los Zegries y Abencerrages, cavalleros moros de
Granada, de las civiles guerras que huvo. . .. (Zaragoza: Sdnchez, 1595; Alcald de Henares:
Juan Gracidn, 1619).

Pérez de Torres, Fernan. Discurso sobre el monasterio de San Christéval de la ciudad de Cérdova
en tiempo de los Moros; cuyos vestigios se descubrieron con la creciente de Guadalquivir de ano

1626. Manuscript, BNE, Mss/1742, ¢. 1626.



Bibliography 229

Pisa, Francisco de. Descripcion de la imperial ciudad de Toledo, y historia de sus antiguedades,
y grandezas. .. (Toledo: Pedro Rodriguez, 1605).

Pong d’Icart, Lluis. Libro de las grandezas y cosas memorables de la ciudad de Tarragona
(Lleida: Juan de Villanueva and Pedro de Robles, 1573).

Ponce de Ledn, Andrés, and Navarrete, Diego. Informe que hazen a Su Magestad Filippo
1. .. de su Capilla, sita en la Sancta Iglesia de la ciudad de Cérdova, cerca del mds conveni-
ente sitio, para entierro, y Capilla de los Seriores Reyes Don Fernando el 111 y Don Alonso el
X1, que estén en gloria (wiplace: w/publisher, 1646), BUS, Mss/A 109/093 (16).

Ponz, Antonio. Viage de Espania. En el que se da noticia de las cosas mds apreciables y dignas
de saberse que hay en ella. Tomo XVI Trata de Andalucia (Madrid: Viuda de Joaquin
Ibarra, 1791).

Prado, Jerénimo, and Villalpando, Juan Bautista. /n Ezechielem explanationes et apparatus
urbis ac templi Hierosolymitani commentariis et imaginibus illustratus. .. (Rome: Zanetti,
1596). Also ed. Juan Antonio Ramirez, Dios arquitecto: J. B. Villalpando y el Templo de
Salomén (Madrid: Siruela, 1991).

Prado, Jerénimo, and Villalpando, Juan Bautista. De postrema Ezechielis prophetae visione. ..
(Rome: Ciaconne, 1604). Also ed. Juan Antonio Ramirez, Dios arquitecto: J. B.Villalpando
y el Templo de Salomén (Madrid: Siruela, 1991).

Proaza, Alonso de. Oratio luculenta de laudibus Valentie (Valencia: Leonardo Hutz, 1505).
Tt. Romance herdyco del mesmo Alonso de Proaza en lengua Castellana. .. (Valencia: Leonardo
Hutz, 1505).

Pulgar, Fernando del. Tratado de los Reyes de Granada y su origen. Manuscript, BNE,
Mss/7867, 1493.

Pulgar, Fernando del. Crénica de los Reyes Catélicos. Manuscript, ¢. 1492. Ed. (as authored
by Elio Antonio de Nebrija) Sancho de Nebrija, Habes in hoc volumine amice lector Aelii
Antonii Nebrissensis Rerum. .. (Granada: Sebastidn de Nebrija, 1545).

Quevedo, Francisco de. Esparia defendida y los tiempos de ahora, de las calumnias de los nov-
eleros sediciosos. Manuscript, 1609. Ed. Obras completas. Prosa (Madrid: Aguilar, 1992), 1.

Quintana, Jerénimo de. A la muy antigua, noble, y coronada villa de Madrid. Historia de su
antigiiedad, nobleza y grandeza (Madrid: Imprenta del Reyno, 1629).

Quintana, Jerénimo de. Historia del origen y antigiiedad de la Imagen de Nuestra Seriora de
Atocha (Madrid: Imprenta del Reyno, 1637).

Quintanaduefias, Antonio de. Santos de la ciudad de Sevilla y su Arcobispado, fiestas que su
Santa Iglesia metropolitana celebra. . . (Seville: Francisco de Lyra, 1637).

Quintanaduefias, Antonio de. Santos de la imperial ciudad de Toledo, y su Arzobispado
(Madrid: Pablo de Val, 1651).

Recibimiento ¥ ﬁe:m que la ciudad de Granada, con sus cabildos, Corregido;; Vez’ntz’quﬂtros ¥ la
demds gente della, hizieron al Illustrissimo seiior don Pedro de Castro y Quiiones Argobispo
de Sevilla (Seville: Francisco de Lyra, 1618).

Relacién de todos los arzobispados, obispados, monasterios, hospitales, abadias, prioratos. .. cuya
provisidn es y pertenece a los Reyes de Esparia... Manuscript, RAH-CSC, R-12 9/1139,
1603.

Ribes, Fray Raimundo. Relacién del viage de la santa ciudad de Hierusalen, y otros lugares
adjacentes en la misma Tierra Santa (Barcelona: Pedro Lacavallerfa, 1629).

Roa, Martin de. De antiquitate et autoritate Sanctorum Martyrum Cordubensium . . .
(w/place: w/publisher, 1601). Tr. Flos Sanctorum. Fiestas i santos naturales de la ciudad de
Cérdova .. . (Seville: Alonso Rodriguez Gamarra, 1615).

Roa, Martin de. De cordubae in Hispania Betica principatu liber unus (Lyon: Cardon, 1617).
Tr. Antiguo principado de Cérdova en la Espania Ulterior, 0 Andaluz (Cérdoba: Salvador de
Cea Tesa, 1636).



230 Bibliography

Roa, Martin de. Xerez de la frontera, nombre, sitio, antigiiedad de la ciudad, valor de sus ciu-
dadanos (Seville: Alonso Rodriguez de Gamarra, 1617).

Roa, Martin de. Mdlaga. Su fundacién, su antigiiedad eclesidstica y seglar (Mdlaga: Juan
René, 1622).

Roa, Martin de. Efz'ja, sus santos, su antigiiedad eclesidstica y seglar (Seville: Manuel de Sande,
1629).

Roa, Martin de. Monasterio antiguo de San Christéval en Cérdova (Seville: Francisco de Lyra,
1629).

Rodriguez Escabias, Gabriel. Discurso apologético por la verdad, en defensa de la antigiiedad
de Granada (Granada: Baltasar de Bolibar y Francisco Sdnchez, 1645).

Roig, Juan Gaspar. Epitome histdrico de muy ilustre ciudad de Manresa. .. (Barcelona: Jayme
Suria, 1692).

Rojas, Pedro de. Historia de la imperial, nobilisima, inclita y esclarecida ciudad de Toledo. ..
(Madrid: Diego Diaz de la Carrera, 1654-1663).

Rojas Villandrando, Agustin. £/ viage entretenido (Madrid: Viuda de Alonso Martin, 1614).

Romidn de la Higuera, Jerdnimo. Noticias historicas del tiempo en que los moros entraron en
Espana, y efemérides de Toledo de los arios 1540 a 1584. Manuscript, RAH-CSC, L-5,
c. 1584, pp. 205-208v.

Romén de la Higuera, Jeronimo. Historia eclesidstica de la imperial ciudad de Toledo.
Manuscript, BNE, Mss/1285, ¢. 1595.

Romadn de la Higuera, Jerdnimo. Varias noticias y antigiiedades de la Santa Iglesia Catedral de
Toledo, y de otras iglesias y capillas de dicha ciudad. Manuscript, RAH-CSC, L4, ¢. 1595,
pp- 235-82.

Ruano, Francisco. Historia general de Cérdoba (Cérdoba: Francisco Villalén, 1761). Also
Libro Segundo de la Historia general de Cérdoba. Manuscript, RAH, 9-2296, ¢. 1761.
Rus Puerta, Francisco. Historia eclesidstica del Reyno y Obispado de Jaén (Jaén: Francisco

Pérez, 1634).

San Antonio y Castro, Cristébal de. Historia eclesidstica y seglar de la colonia Betis, ahora la
ciudad de Buxalance (Granada: Baltasar de Bolibar, 1655).

San José, Fray Jerénimo de. El genio de la historia (Zaragoza: Diego Dormer, 1651).

San Romdn, Antonio. Historia general de la Yndia Oriental, los descubrimientos Y conquistas
que han hecho las armas de Portugal en el Brasil (Valladolid: Luis Sdnchez, 1603).

Sénchez de Feria, Bartolomé. Palestra sagrada, o memorial de santos de Cérdoba (Cordoba:
Juan Rodriguez, 1777).

Sénchez Gordillo, Alonso. Memorial de historia eclesidstica de la ciudad de Sevilla. Manuscript,
BUS, Mss/A 333/011, 1612.

Sandes, George. A Relation of a lourney Begun An Dom. 1610. Four Books Containing a
Description of the Turkish Empire, of Aegypt, of the Holy Land, of the Remote Parts of Italy
and llands Adioning (London: W. Barret, 1615).

Sandoval, Prudencio de. Historia de la vida y hechos del Emperador Carlos V (wiplace:
w/publisher, 1603, also Pamplona: Bartholomé Paris, 1614-1618).

Santa Cruz, Alonso de. Crdnica de los Reyes Catélicos. Manuscript, BNE, Mss/1620, 1545.

Sanz, Cristhéval. Recopilacion en que se da cuenta de las cosas ansi antiguas como modernas de
la inclita villa de Elche. ... Manuscript, BNE, Mss/1739, 1621.

Sapiencia, Octavio. Nuevo Tratado de Turquia, con una descripcion del sitio, y ciudad de
Constantinopla, costumbres del Gran Turco, de su modo de gobierno, de su Palacio . . . (Madrid:
Viuda de Alonso Martin, 1622).

Sermén predicado en la iglesia catedral de Toledo, en memoria de la expulsion de los moros de
Toledo, por el Rey D. Alfonso VI. Manuscript, RAH-CSC, Mss/9-1017, pp. 31-8 (15-22),
¢. 1640.



Bibliography 231

Serna, Diego de la. Relacion breve de las reliquias que se hallaron en la ciudad de Granada. ..
Vindicias Catholicas Granatensis (Lyon: w/publisher, 1706).

Sessé, José de. Libro de la cosmographia vniuersal del mundo y particular descripcion de la
Syria y Tierra Santa. .. (Zaragoza: Lerumba, 1619).

Silva y Figueroa, Garcia de. Comentarios de Don Garcia de Sylva que contienen su viaje a la
India y de ella a Persia. Manuscript, BNE, Mss/18217, 1614-1624. Ed. (Madrid:
Sociedad de Bibliéfilos espafioles, 1903-1905).

Soria, Juan de, bishop of Osma. Chronica latina regum Castellae. Manuscript, 1217-1239.
Ed. Cordnica delsancto Rey don Fernando tercero deste nombre (Seville: Jacobo Cromberguer,
1516). Ed. Luis Charlo Brea, Chronica Hispana saeculi XIII (Turnhout: Brepols, 1997),
CCCM 73.

Sosa, Antonio de (printed Diego de Haedo). Topografia e historia general de Argel (Valladolid:
Diego de Cérdoba y Oviedo, 1612).

Soto y Aguilar, Diego. Historia de los Tirtaros, Moros y Turcos con otras cosas particulares. ..
Manuscript, BNE, Mss/2955, ¢. 1620.

Sudrez, Pedro. Historia del obispado de Guadix y Baza (Madrid: Imprenta de Antonio Romdn,
1696).

Sudrez de Salazar, Juan Baptista. Grandezas y antigiiedades de la isla y ciudad de Cidiz. ..
(C4diz: Clemente Hidalgo, 1610).

Sucesos y cosas notables de la cindad de Cérdoba. Manuscript, RAH, C 163, . 1618. Ed. Casos
notables de la ciudad de Cérdoba ;1618 (Montilla: Francisco Baena, 1982).

Teixeira, Pedro. Relaciones del origen descendencia y succession de los Reyes de Persia, y de
Harmuz, y de un viage hecho por el mismo autor dende la India Oriental hasta Italia por
tierra (Antwerp: Hyeronimo Verdussen, 1610).

Tello de Olivares, Luis. Ciudad symbolica, de doze piedras preciosas, en la toma, y restauracién
feliz de Granada (Granada: Vicente Alvarez, 1640).

Titelman, Francisco (?). Discurso de unas antigiiedades de la Villa de Madrid. Manuscript,
RAH-CSC, Mss/9-1013 bis (N-8), ¢. 1560, pp. 126-51.

Torre Farfin, Fernando de la. Fiestas de la Santa Iglesia metropolitana y patriarcal de Sevilla,
al nuevo culto del sefior Rey San Fernando el tercero de Castilla y Ledn (Seville: Viuda de
Nicolds Rodriguez, 1671).

Torreblanca Villalpando, Francisco. luris spiritualis practicabilium libri XV...(Cérdoba:
Salvador de Cea Tesa, 1635).

Torrejon, Andrésde. Antigiiedad, fundaciénynoblezadelanoblevillade Talavera . .. Manuscript,
BNE, Mss/1646, 1596.

Torres, Diego de. Relacion del origen y sucessos de los Xarifes, y del estado de los reinos de
Fez y Marruecos y Tarudante y los demds que tienen usurpados (Seville: Francisco Pérez,
15806).

Turriano, Leonardo. A la Magestad del Rey Cathélico Nuestro Seror descripcion de las placas
de Ordn y Mazar Quivir, en materia de fortificar. .. Manuscript, Academia das Ciencias de
Lisboa, Serie Azul 1065, 1598. Ed. Alicia Cdmara, Rafael Moreira, and Marino Vigano,
Leonardo Turriano. Ingeniero del Rey (Madrid: Fundacién Juanelo Turriano, 2010),
pp- 233-75.

Tuy, Lucas de. Libro de los miraglos de Sant Isidro arcobispo de Sevilla. . .. Manuscript, ¢. 1230.
Ed. (Salamanca: Alfonso de Porras, Lorenzo de Liondedei, 1525).

Tuy, Lucas de. Chronicum mundi. Manuscript, 1236. Ed. Hispania illustrata (Frankfurt:
André Schott, 1608), 1V, pp. 1-115. Also ed. Emma Falque, Corpus Christianorum
Continuatio Mediaevalis (Turnhout: Brepols, 2003), p. 74.

Vaca de Alfaro, Enrique. Descripcion, y noticia del templo material de la Santa Yglesia de
Cérdoba. Manuscript, RAH-CM, C-16 (9-5436), pp. 346r-365v, 1677.



232 Bibliography

Valencia, Pedro de. Para el Ilmo. Cardenal Arcobispo de Toledo D. Bernardo de Sandoval y
Rojas Mi Sefior sobre el pergamino y ldminas de Granada. Manuscript, AAS, Mss/C40,
1618. Also in Discursos, relaciones y cartas tocantes a las cenizas, ldminas y libros hallados en
el Monte Sancto de Granada, sacados de sus originales. BNE, Mss/7187.

Valera, Diego de, Mosén. Doctrinal de principes. Manuscript, ¢. 1480, BNE, Mss/2953.

Valera, Diego de, Mosén. Crénica de Esparia (Seville: Alfonso del Puerto, 1482).

Vizquez Rengifo, Juan. Grandezas de la ciudad de Vélez y hechos notables de sus naturales.
Manuscript, BNE, Mss/1860, 1615.

Vega, Andrés de la. Memorias de Sevilla. Manuscript, ¢. 1680. Ed. Francisco Morales Padrén
(Cérdoba: Caja Provincial de Ahorros, 1981).

Vega, Garcilaso de la. Obras del excelente poeta Garci Lasso de la Vega con anotaciones y
enmiendas del licenciado Francisco Sanchez (Salamanca: Pedro Lasso, 1574).

Vega, Lope de. Los palacios de Galiana, comedia famosa. Ed. Parte veinte y tres de las comedias
de Lope Felix de Vega Carpio. .. (Madrid: Maria de Quifiones, 1638).

Velarde de Ribera, Pedro. Historia eclesidstica del Monte santo, ciudad y Reino de Granada.
Manuscript, BNE, Mss/1583, ¢. 1615.

Veldzquez de Echeverria, Juan. Paseos por Granada: y sus contornos, que en forma de
didlogo . .. (Granada: Nicolds Moreno, 1764-1768).

Veldzquez de Echeverria, Juan. Noticias sagradas del glorioso patrono de Granada Sn. Gregorio
el Bético, y de su sacro templo en su fundacion, progresos, y presente estado. ..(Granada:
Herederos de Bernardo Torrubia, 1774).

Vergara Cabezas, Fernando de. Apologia por los basios de la muy noble y leal ciudad de
Albama. .. (Granada: Blas Martinez, 1636).

Villacevallos, Pedro Leonardo. Explanacién antiguo-lapidea, inscripcional del Museo de
D. Pedro de Villa y Cevallos. ... RAH, 9-5770-2, 1740.

Villalén, Cristébal de (?). Viaje de Turquia. Manuscript, BNE, Mss/3871, ¢. 1550. Ed.
Fernando G. Salinero (Madrid: Cdtedra, 1980).

Viterbo, Johannes Annius de. Antiquitatum libri quinque (Antwerp: Ioannis Steelsii, 1545).

Ximénez Patén, Bartolomé. Historia de la antigua, y continuada nobleza de la cindad de
Jaén. ... (Jaén: Pedro de la Cuesta, 1628).

Zufiga, Melchor de. Description i repiiblica de la ciudad de Arjel. Manuscript, BNE,
Mss/3227, 1639.

Zurita, Jerénimo. Anales de la Corona de Aragén (Zaragoza: Pedro Bernuz y Domingo de
Portonaris, 1562—-1579).

SECONDARY LITERATURE

Albert-Llorca, Marléne. Les Vierges miraculeuses. Légendes et rituels (Paris: Gallimard,
2002).

Alcina, Juan Francisco. ‘Humanismo de Antonio Agustin’. In Mecenazgo y Humanidades en
tiempos de Lastanosa, edited by Aurora Egido and José Enrique Laplana (Huesca:
Institucién Fernando el Catdlico, 2008), pp. 31-50.

Almagro, Antonio. ‘De Mezquita a Catedral. Una adaptaciéon imposible’. In La Piedra
Postrera, edited by Alfonso Jiménez (Seville: Catedral de Sevilla, 2007), I, pp. 24-46.
Almagro, Antonio, ed. E/ legado de al-Andalus: las antigiiedades drabes en los dibujos de la

Academia (Madrid: Real Academia de San Fernando, 2015).

Alonso, Beatriz. ‘La catedral gotica de Jaén'. Laboratorio de Arte, 26 (2014): 47-72.

Alonso, Beatriz. “Restaurar y mejorar Granada en religién, gobierno y edificios”. Las trans-
formaciones urbanas tras la conquista castellana’. In Civitas: expresiones de la ciudad en la



Bibliography 233

Edad Moderna, edited by Susana Truchuelo, Roberto Lépez, and Marina Torres
(Santander: Universidad de Cantabria, 2015), pp. 73-105.

Alonso, Carlos. Los apdcrifos del Sacromonte. Estudio bistérico (Valladolid: Estudio Agustiniano,
1979).

Alonso, Carlos. D. Garcia de Silva y Figueroa. Embajador en Persia (Badajoz: Diputacién
Provincial, 1993).

Alvar, Alfredo. Esteban de Garibay (1533-1599) (Madrid: CSIC, 2001), accessed 14 July
2016, http://www.proyectos.cchs.csic.es’humanismoyhumanistas/sites/proyectos.cchs.
csic.es.humanismoyhumanistas/filessESTEBAN%20DE%20GARIBAY%20PARA%20
LA%20WEB%20CERRADO.pdf.

Alvar, Alfredo. ‘Memorias e identidades en la Edad Moderna: de un Imperio funcional a
una Monarquia unitaria’. In Identidades confesionales y construcciones nacionales en Europa
(ss. XV=XIX), edited by José Ignacio Ruiz and Igor Sosa (Alcald de Henares: Universidad
de Alcal4, 2012), pp. 29-40.

Alvar, Manuel. Granada y el romancero (Granada: Universidad de Granada, 1956).

Alvarez, Francisco, and Garcfa, Ignacio. Cérdoba en tiempos de Cervantes (Cérdoba: Universidad
de Cérdoba, 2005).

Alvarez, Marfa del Carmen, and Garcia Lujdn, José Antonio. ‘Las lecturas de Don Pedro de
Granada Venegas, I Marqués de Campotéjar (1559-1643)’. Historia, Instituciones,
Documentos, 35 (2008): 149-89.

Alvarez Junco, José, and De la Fuente, Gregorio. ‘Origenes mitolégicos de Espana’. In Historia
de la nacién y del nacionalismo espasiol, edited by Antonio Morales, Juan Pablo Fusi, and
Andrés De Blas (Madrid: Fundacién Ortega y Gasset, 2013), pp. 3-75.

Alvarez Marti-Aguilar, Manuel. ‘Modelos historiograficos e imdgenes de la antigiiedad: el
cerco de Numancia de Miguel de Cervantes y la historiografia sobre la Espafia antigua en
el siglo XVI'. Hispania Antiqua, 21 (1997): 545-70.

Anderson, Benedict. lmagined Communities: Reflections on the Origin and Spread of Nationalism
(New York: Verso, 1991).

Aranda, Francisco. ‘Autobiografias ciudadanas. Historia, mitomania y falsificacién en el
mundo urbano hispdnico de la Edad Moderna’. In E/ poder en Europa y América: mitos,
tdpicos y realidades, edited by Ernesto Garcfa (Vitoria: Universidad del Pais Vasco, 2002),
pp- 141-68.

Arce, Fernando. ‘La supuesta basilica de San Vicente en Cérdoba: de mito histérico a obsti-
nacion historiogrifica’. A/ Qantara, 36, 1 (2015): 11-44.

Arciniega, Luis, ed. Memoria y Significado. Uso y recepcion de los vestigios del pasado (Valencia:
Universitat de Valéncia, 2013).

Arciniega, Luis. ‘Miradas curiosas, temerosas e intencionadas a los vestigios del pasado en la
Valencia de la Edad Moderna’. In Memoria y Significado. Uso y recepcion de los vestigios del
pasadbo, edited by Luis Arciniega (Valencia: Universitat de Valencia, 2013), pp. 61-94.

Ashley, Kathleen, and Plesch, Véronique. “The Cultural Processes of Appropriation’. Journal
of Medieval and Modern Studies, 32, 1 (2002): 1-15.

Ashworth Gregory, Graham, Brian, and Tunbridge, John. Pluralising Pasts. Heritage, Identity
and Place in Multicultural Societies (Ann Arbor: Pluto Press, 2007).

Béez, José Marfa. Imdgenes y visiones de Cordoba (Seville: Los Sentidos Ediciones, 2014).

Baghdiantz McCabe, Ina. Orientalism in Early Modern France. Eurasian Trade, Exoticism,
and the Ancien Régime (Oxford: Berg, 2008).

Ballester, Mateo. La identidad espasiola en la Edad Moderna (1556—1665). Discursos, simbolos
y mitos (Madrid: Tecnos, 2010).

Barkai, Ron. Cristianos y musulmanes en la Esparia medieval (Madrid: Rialp, 1991).


http://www.proyectos.cchs.csic.es/humanismoyhumanistas/sites/proyectos.cchs.csic.es.humanismoyhumanistas/files/ESTEBAN%20DE%20GARIBAY%20PARA%20LA%20WEB%20CERRADO.pdf
http://www.proyectos.cchs.csic.es/humanismoyhumanistas/sites/proyectos.cchs.csic.es.humanismoyhumanistas/files/ESTEBAN%20DE%20GARIBAY%20PARA%20LA%20WEB%20CERRADO.pdf
http://www.proyectos.cchs.csic.es/humanismoyhumanistas/sites/proyectos.cchs.csic.es.humanismoyhumanistas/files/ESTEBAN%20DE%20GARIBAY%20PARA%20LA%20WEB%20CERRADO.pdf

234 Bibliography

Baré i Queralt, Xavier. La historiografia catalana en el segle del barroc (1585-1709) (PhD
dissertation, Universitat de Barcelona, 2005).

Barrios, Manuel. ‘Pedro de Castro y los Plomos del Sacromonte: Invencién y paradoja.
Una aproximacidn critica’. In Los plomos del Sacromonte. Invencién y tesoro, edited by
Manuel Barrios and Mercedes Garcia-Arenal (Valencia: Universitat de Valéncia, 2006),
pp- 11-16.

Barrios, Manuel, and Garcfa-Arenal, Mercedes, eds. Los plomos del Sacromonte. Invencion y
tesoro (Valencia: Universitat de Valéncia, 20006).

Bartels, Emily C. Speaking of the Moor: From Alcazar to Othello (Philadelphia: University of
Pennsylvania Press, 2008).

Bataillon, Marcel. ‘Carabe 4 Salamanca au temps de la Renaissance’. Hesperis, 31 (1935): 1-17.

Beaver, Adam G. ‘From Jerusalem to Toledo: Replica, Landscape and the Nation in
Renaissance Iberia’. Past and Present, 218 (2013): 55-90.

Bécquer, Gustavo Adolfo, ed. Historia de los templos de Esparia. Tomo I Toledo (Madrid:
Nieto y Compafifa, 1857).

Beltrdn, José. ‘Entre la erudicién y el coleccionismo: anticuarios andaluces de los siglos XVI
al XVIII'. In La antigiiedad como argumento 1. Historiografia de la Arqueologia e Historia
Antigua en Andalucia, edited by Fernando Gascé and José Beltrdn (Seville: Junta de
Andalucia, 1993), pp. 105-24.

Beltrdn, José. ‘El estamento eclesidstico en la historia de la Arqueologia espafiola del Antiguo
Régimen (siglos XVI-XVIII)’. In E clero y la arqueologia espariola. Reunién Andaluza de
Historiografia Arqueoldgica (Seville: Universidad de Sevilla, 2003), pp. 11-31.

Beltrdn, José, and Lépez, José Ramoén, eds. El museo cordobés de Pedro Leonardo de
Villacevallos (Mélaga: Universidad de Mdlaga, 2003).

Beltrdn, Rafael. ‘Los libros de viajes medievales castellanos’. Revista de Filologia, 1 (1991):
121-64.

Benitez, Rubén. Bécquer tradicionalista (Madrid: Gredos, 1971).

Benito Ruano, Eloy. ‘La Reconquista. Una categoria histdrica e historiografica’. Medievalismo.
Boletin de la Sociedad Espanola de Estudios Medievales, 12 (2002): 91-8.

Benz, Stephan. Zwischen Tradition und Kritik: Katolische Geschichtsschreibung im Barocken
Heiligen Rimischen Reich (Husum: Mathiesen, 2003).

Bérchez, Joaquin. ‘Memoria de las cosas pasadas, relacion de las presentes: imdgenes de los
Reinos de Indias’. In Los siglos de oro en los virreinatos de América, 1550—1700 (Madrid:
1999), pp. 27-38.

Bernabé Pons, Luis. ‘Una visién propicia del mundo: Espafia y los moriscos de Granada'.
In Averroes dialogado y otros momentos literarios y sociales de la interaccion cristiano-musulmana
en Esparia e Italia, edited by André Stoll (Kassel: Reichenberger, 1998), pp. 89-137.

Bernabé Pons, Luis. ‘Miguel de Luna, pasado de Granada, presente morisco’. Studi Ispanici,
32 (2007): 57-71.

Bhabha, Homi. 7he Location of Culture (London: Routledge, 1994).

Blackmore, Josiah. Moorings: Portuguese Expansion and the Writing of Africa (Minneapolis:
University of Minnesota Press, 2009).

Blanks, David R., and Frassetto, Michael, eds. Western Views of Islam in Medieval and Early
Modern Europe (New York: Saint Martin’s Press, 1999).

Blaya, Nuria, Ardit, Miguel, and Villalmanzo, Jests. La expulsién de los moriscos en el reino
de Valencia (Valencia: Fundacién Bancaja, 1997).

Bldzquez, Eduardo, and Sinchez, Juan Antonio. Cesare Arbassia y la literatura artistica del
Renacimiento (Salamanca: Universidad de Salamanca, 2002).



Bibliography 235

Bloom, Jonathan M. ‘Mosque Towers and Church Towers in Early Medieval Spain’. In
Kiinstlerischer Austausch-Artistic Exchange, edited by Thomas W. Gachtgens (Berlin:
Akademie Verlag, 1993), 1, pp. 361-71.

Bonmati, Virginia, and Alvarez, Felicidad, eds. Nebrija historiador (Lebrija: Hermandad de
los Santos, 1992).

Borrds, Gonzalo. El arte mudéjar (Teruel: Instituto de Estudios Turolenses, 1990).

Borrds, Gonzalo. ‘Mudejar: An Alternative Architectural System in the Castilian Urban
Repopulation Model’. Medieval Encounters, 12, 3 (2006): 329-40.

Botella, Eva. ‘Los Novatores y el origen de Espafa: el vocabulario hispanico de probabili-
dad y la renovacién del método histdrico en tiempos de Carlos II'. Obradoiro de Historia,
14 (2005): 39-64.

Bouza, Fernando. Comunicacién, conocimiento y memoria en la Esparia de los siglos XVI y
XVII (Salamanca: SEMYR, 1999).

Bouza, Fernando. Corre manuscrito: una historia cultural del siglo de oro (Madrid: Marcial
Pons, 2001).

Bouza, Fernando. Hétérographies: formes de lécrit au Siécle d'or espagnol (Madrid: Casa de
Veldzquez, 2010).

Brann, Richard. “The Moors?” Medieval Encounters, 15, 2 (2009): 307—18.

Brayshay, Mark, ed. Topographical Writers in South-West England (Exeter: University of
Exeter Press, 1996).

Bronisch, Alexander P. ‘El concepto de Espafa en la historiografia visigoda y asturiana’.
Norba. Revista de Historia, 19 (2006): 9—42.

Bronisch, Alexander P. Reconquista y guerra santa. La concepcion de la guerra en la Espana
cristiana desde los visigodos hasta comienzos del siglo XII (Granada: Universidad de Granada,
20006).

Brothers, Cammy. “The Renaissance Reception of the Alhambra: the Letters of Andrea
Navagero and the Palace of Charles V’. Mugarnas, X1 (1994): 79-102.

Brothers, Cammy. ‘Un humanista italiano en Sevilla: Ciudades, Arquitectura y Paisaje’. In
Arquitectura y jardines en el Alcdzar de Sevilla, edited by Ana Maria Fidalgo and Carlos
Plaza (Seville: Real Alcdzar, 2015), pp. 84-101.

Brown, Jonathan, and Kagan, Richard. “The View of Toledo’. Studies in the History of Art,
11 (1981): 19-30.

Bunes, Miguel Angel de. Los Moriscos en el pensamiento histérico. Historiografia de un grupo
marginado (Madrid: Cdtedra, 1983).

Bunes, Miguel Angel de. ‘Constantinopla en la literatura espafola sobre los otomanos
(siglos XVI y XVII)’. Erytheia: Revista de estudios bizantinos y neogriegos, 8, 2 (1987):
263-74.

Bunes, Miguel Angel de. ‘El enfrentamiento con el Islam en el Siglo de Oro: los Antialcoranes’.
Edad de Oro, 8 (1989): 41-58.

Bunes, Miguel Angel de. La imagen de los musulmanes y del norte de Afvica en la Espaiia de
los siglos XVI y XVII. Los caracteres de una hostilidad (Madrid: CSIC, 1989).

Bunes, Miguel Angel de. ‘El paisaje de la ciudad de Estambul y del mundo isldmico en la
literatura espafiola del Siglo de Oro’. Hispania, 56, 192 (1996): 13-27.

Bunes, Miguel Angel de. ‘La vision de los musulmanes en el Siglo de Oro: las bases de una
hostilidad’. Zorre de los Lujanes, 47 (2002): 61-72.

Bunes, Miguel Angel de. ‘El Orientalismo espanol de la Edad Moderna. La fijacién de los
mitos descriptivos’. In E/ Orientalismo desde el Sur, edited by José Antonio Gonzdlez
Alcantud (Barcelona: Anthropos, 2006), pp. 37-55.



236 Bibliography

Bunes, Miguel Angel de. ‘Cristianos y musulmanes ante el espejo en la Edad Moderna:
los caracteres de hostilidad y de admiracién’. Quaderns de la Mediterrania, 8 (2007):
151-6.

Buresi, Pascal. ‘Les conversions d’églises et de mosques en Espagne aux Xle—XIIIe si¢cles’.
In Religion et société urbaine au Moyen Age, edited by Patrick Boucheron and Jacques
Chiffoleau (Paris: Publications de la Sorbonne, 2000), pp. 333-50.

Burk, Rachel L. ‘La Patria Consumida: Blood, Nation and Eucharist in Cervantes’
Numancia. Journal of Spanish Cultural Studies, 13 (2012): 1-19.

Burke, Peter. 7he Renaissance Sense of Past (London: Edward Arnold, 1969).

Burke, Peter. The Fortunes of the Courtier: The European Reception of Castiglione’s Cortegiano
(University Park: Pennsylvania State University Press, 1996).

Burke, Peter. ‘Images as Evidence in Seventeeth Century Europe’. Journal of the History of
Ideas, 64, 2 (2003): 273-98.

Burke, Peter. Cultural Hybridity (Cambridge: Polity Press, 2009).

Burke, Peter. Hybrid Renaissance. Culture, Language, Architecture (Budapest: Central
European University Press, 2016).

Caballero, Luis. Impacto del Islam en la arquitectura cristiana que se conservé o se
construyd el al-Andalus (o bajo dominio musulmédn)’. In Aula Herndn Ruiz. De Hispalis
a Isbiliya, edited by Alfonso Jiménez (Seville: Catedral de Sevilla, 2009), pp. 14-58.

Caballero, Sonia. ‘De la Edad Media a la Edad Moderna: los Reyes Catélicos, el arte y
Granada'. In Arte y cultura en la Granada renacentista y barroca: La construccidn de una ima-
gen clasicista, edited by José Cruz (Granada: Universidad de Granada, 2014), pp. 225-57.

Cabeza, José¢ Maria. ‘El Alcdzar que conocié San Fernando'. In Sevilla 1248. Congreso
Internacional Conmemorativo del 750 aniversario de la conquista de la ciudad por Fernando
III, Rey de Castilla y Ledn, edited by Manuel Gonzdlez (Seville: Centro de Estudios
Ramén Areces, 1998), pp. 99-113.

Cabra, Marfa Dolores, and Santiago, Elena. Iconografia de Sevilla. 1400—1650 (Madrid:
El Viso, 1989).

Cabrillana, Nicolds. Santiago Matamoros, historia e imagen (Mdlaga: Diputacién Provincial,
1999).

Calatrava, Juan. ‘Arquitectura e Imago Urbis: Granada en la época de Felipe IT'. In Felipe II
y las Artes. Actas del Congreso Internacional (Madrid: Universidad Complutense, 2000),
pp- 199-208.

Calatrava, Juan. ‘Encomium Urbis: la Antigiiedad y Excelencias de Granada (1608) de
Francisco Bermudez de Pedraza’. In Iglesia y sociedad en el Reino de Granada (siglos
XVI-XVIII) (Granada: Universidad de Granada, 2003), pp. 467-85.

Calatrava, Juan. ‘Islamic Heritage and Christian Architecture: Granada in the 16th
Century’. In Larchitetture come linguaggio di pace, edited by Donatella Mazzoleni
(Naples: Intra Moenia, 2005), pp. 35-42.

Calatrava, Juan. ‘Contrarreforma e imagen de la ciudad: La Granada de Francisco Bermudez
de Pedraza’. In Los plomos del Sacromonte. Invencién y tesoro, edited by Manuel Barrios
and Mercedes Garcia-Arenal (Valencia: Universitat de Valéncia, 2006), pp. 419-56.

Calatrava, Juan. ‘La Alhambra como mito arquitecténico, 1750-1910". In La Alhambra:
lugar de la memoria y el didlogo, edited by José Antonio Gonzilez Alcantud and
Abdellouahed Akmir (Granada: Comares, 2008), pp. 61-94.

Calatrava, Juan, and Zucconi, Guido, eds. Orientalismo. Arte y arquitectura entre Granada y
Venecia (Madrid: Abada, 2012).

Calvo Capilla, Susana. ‘La mezquita de Bab al-Mardum y el proceso de consagracién de
pequefias mezquitas en Toledo (s. XII-XIII)’. A/-Qantara, 20, 2 (1999): 299-330.



Bibliography 237

Calvo Capilla, Susana. Estudios sobre arquitectura religiosa en al-Andalus: las pequenas
mezquitas en su contexto historico y cultural (PhD dissertation, Universidad Auténoma de
Madrid, 2001).

Calvo Capilla, Susana. ‘“Et las mezquitas que habien deben seer del rey”. La cristianizacién
de Murcia tras la conquista de Alfonso X’. In Alfonso X el Sabio, edited by Isidro Bango
(Murcia: Comunidad Auténoma de Murcia, 2009), pp. 688-94.

Calvo Capilla, Susana. ‘Los simbolos de la autoridad emiral (138/756-300/912): las
mezquitas aljamas como instrumento de islamizacidn y espacio de representacion’.
In Aula Herndn Ruiz. De Hispalis a Isbiliya, edited by Alfonso Jiménez (Seville: Catedral
de Sevilla, 2009), pp. 86-110.

Calvo Capilla, Susana. “The Reuse of Classical Antiquity in the Palace of Madinat Al-Zahra
and Its Role in the Construction of Caliphal Legitimacy’. Mugarnas, 31, 1 (2014): 1-33.

Calvo Serraller, Francisco. La imagen romdntica de Espasia (Madrid: Alianza, 1995).

Cémara, Alicia. Arquitectura y sociedad en el siglo de oro: idea, traza y edificio (Madrid: El
arquero, 1990).

Cdmara, Alicia. ‘La pintura de El Greco y la construccién de la historia de Toledo en el
Renacimiento’. Espacio, Tiempo y Forma. Serie VII Historia del Arte, 7 (1994): 37-55.
Cémara, Alicia. ‘La fortaleza de Felipe II en la Aljaferfa de Zaragoza. Reales Sitios, 134

(1997): 29-39.

Cémara, Alicia. ‘La ciudad en la Literatura del Siglo de Oro’. Anales de Historia del Arte,
special issue 1 (2008): 121-34.

Cédmara, Alicia. ‘De ingeniosas comparaciones: La mirada del Renacimiento’. In Ingenieria
romana, edited by Alicia Cdmara and Bernardo Revuelta (Madrid: Fundacién Juanelo
Turriano, 2013), pp. 117-38.

Cémara, Alicia, Moreira, Rafael, and Vigano, Marino. Leonardo Turriano. Ingeniero del Rey
(Madrid: Fundacién Juanelo Turriano, 2010).

Campbell, Mary B. The Witness and the Other World: Exotic European Travel Writing,
400-1600 (Ithaca: Cornell University Press, 1988).

Canizares-Esguerra, Jorge. How to Write the History of The New World (Stanford: Stanford
University Press, 2001).

Carlos, Mari Cruz de. “Imdgenes rescatadas” en la Europa Moderna: el caso de Jests de
Medinaceli. Journal of Spanish Cultural Studies, 12, 3 (2012): 327-54.

Caro, Antonio, and Tomassetti, José Maria. Antonio de Nebrija y la Bética (sobre arqueologia
y paleografia del Bajo Guadalquivir) (Cédiz: Universidad de Cédiz, 1997).

Caro Baroja, Julio. Una visién de Marruecos a mediados del siglo XVI. La del primer historia-
dor de los Xarifes, Diego de Torres (Madrid: CSIC, 1956).

Caro Baroja, Julio. Las falsificaciones de la historia (en relacién con la de Esparia) (Barcelona:
Circulo de Lectores, 1991).

Carrasco, Ana Isabel. ‘Discurso politico y propaganda en la corte de los Reyes Catélicos:
resultados de una primera investigacién'. En la Espania medieval, 25 (2002): 299-379.
Carrasco Urgoiti, Soledad. El moro de Granada en la literatura (Madrid: Revista de

Occidente, 1956).

Carrasco Urgoiti, Soledad. ‘Notas sobre el romance morisco y la comedia de Lope de Vega'.
Revista de Filologia Espariola, 62 (1982): 51-76.

Carrasco Urgoiti, Soledad. Ef moro retador y el moro amigo (estudios sobre fiestas y comedias
de moros y cristianos) (Granada: Universidad de Granada, 1996).

Carrasco Urgoiti, Soledad. ‘La frontera en la comedia de Lope de Vega'. In Aczas del Congreso
la Frontera Oriental Nazari como Sujeto Historico (S.XII[-XVI), edited by Pedro Segura
(Almeria: Instituto de Estudios Almerienses, 1997), pp. 485-96.



238 Bibliography

Carrasco Urgoiti, Soledad. ‘Musulmanes y moriscos en la obra de Cervantes: beligerancia y
empatia. Fundamentos de Antropologia, 6-7 (1997): 66-79.

Carrasco Urgoiti, Soledad. ‘Apuntes sobre el calificativo “morisco” y algunos textos que lo
ilustran’. In Averroes dialogado y otros momentos literarios y sociales de la interaccion
cristiano-musulmana en Espania e Italia, edited by André Stoll (Kassel: Reichenberger,
1998), pp. 187-210.

Carrasco Urgoiti, Soledad. ‘La comedia del siglo XVII y la frontera norte-africana’. In Actas
del V' Congreso Internacional de la Asociacion Internacional Siglo de Oro, edited by
Christoph Strosetzki (Madrid: Iberoamericana Vervuet, 2001), pp. 13-31.

Carrasco Urgoiti, Soledad. Los moriscos y Ginés Pérez de Hira (Barcelona: Bellaterra, 2006).

Carrasco Urgoiti, Soledad. ‘Los escritores de la Granada renacentista ante su pasado nazari:
mitificacién y olvido’. Studi Ispanici, 32 (2007): 37-56.

Carriazo, Juan Luis. ‘Un episodio extraordinario en la historiografia de Fernando IIT".
In Sevilla 1248. Congreso Internacional Conmemorativo del 750 aniversario de la conquista
de la ciudad por Fernando III, Rey de Castilla y Ledn, edited by Manuel Gonzélez (Seville:
Centro de Estudios Ramén Areces, 1998), pp. 747-56.

Case, Thomas E. Lope and Islam: Islamic Personages in his Comedies (Newark: Juan de la
Cuesta, 1993).

Castillo Ferndndez, Javier. Entre Granada y el Magreb. Vida y obra del cronista Luis de
Mdrmol Carvajal (1524—1600) (Granada: Universidad de Granada, 2016).

Castro, Américo. Esparia en su historia. Cristianos, moros y judios (Buenos Aires: Losada,
1948).

Cétedra, Maria. Un santo para una ciudad: ensayo de antropologia urbana (Barcelona: Ariel,
1997).

Catlos, Brian A. The Victors and the Vanquished. Christians and Muslims of Catalonia and
Aragon, 1050-1300 (Cambridge: Cambridge University Press, 2004).

Catlos, Brian A. Muslims of Medieval Latin Christendom. c. 1050-1614 (Cambridge:
Cambridge University Press, 2014).

Ceard, Jean, and Margolin, Jean-Claude, eds. Voyager & la Renaissance (Paris: Maisonneuve &
Larose, 1987).

Cera, Miriam. ‘La memoria visual de la arquitectura espafiola en los grabados de la Edad
Moderna’. Anales de Historia del Arte, 23 (2013): 37-50.

Chareyron, Nicole. Les pelérins de Jérusalem. Laventure du Saint Voyage d'aprés Journaux et
Mémoires (Paris: Imago, 2000).

Chartier, Roger. Lectures et lecteurs dans la France d’Ancien Régime (Paris: Editions du Seuil,
1987).

Chartier, Roger. Culture écrite et societé. Lordre des libres (XIVe—XVIIle siécle) (Paris: Albin
Michel, 1996).

Checa, Fernando. ‘El arte isldmico y la imagen de la naturaleza en la Espana del siglo XVT'.
Fragmentos, 1 (1984): 21-43.

Checa, Fernando. ‘Poder y piedad. Patronos y mecenas en la introduccién del Renacimiento
en Espana’. In Reyes y Mecenas: los Reyes Catélicos, Maximiliano I y los inicios de la casa de
Austria en Espana, edited by Fernando Checa (Madrid: Electa, 1992), pp. 21-54.

Chevalier, Maxime. Lectura y lectores en la Espasia de los siglos XVI y XVII (Madrid: Turner,
1976).

Christian, William A. Apparitions in Late Medieval and Renaissance Spain (Princeton:
Princeton University Press, 1981).

Christian, William A. Local Religion in Sixteenth Century Spain (Princeton: Princeton
University Press, 1989).



Bibliography 239

Cobo, Ramén. Ambrosio de Morales: apuntes biogrdficos (Cérdoba: Imprenta del Diario,
1879).

Cochrane, Eric W. Historians and Historiography in the Italian Renaissance (Chicago: The
University of Chicago Press, 1981).

Coffin, David R. Pirro Ligorio: The Renaissance Artist, Architect, and Antiquarian (University
Park: Pennsylvania State University Press, 2004).

Coleman, David. Creating Christian Granada. Society & Religious Culture in an Old-World
Frontier City, 1492—1600 (Ithaca: Cornell University Press, 2003).

Coleman, David. “The Persitence of the Past in the Albaicin: Granada’s New Mosque and
the Question of Historical Relevance’. In In the Light of Medieval Spain: Islam, the West,
and the Relevance of the Past, edited by Simon Doubleday and David Coleman
(Basingstoke: Palgrave Macmillan, 2008), pp. 157-88.

Colmeiro, José E. ‘Exorcising Exoticism: Carmen and the Construction of Oriental Spain’.
Comparative Literature, 54, 2 (2002): 127-44.

Contadini, Anna, and Norton, Claire, eds. 7he Renaissance and the Ottoman World (Farnham:
Ashgate, 2013).

Cooper, Richard. Roman Antiquities in Renaissance France, 1515—65 (Farnham: Ashgate,
2012).

Cordoba, Joaquin Marfa. “‘Un caballero espafiol en Isfahdn. La embajada de Don Garcia de
Silva y Figueroa al sha Abbds el Grande (1614-1624)’. Arbor, 711 (2005): 645-70.

Costas, Jenaro. Fernando III a través de las crénicas medievales (Zamora: Ayuntamiento de
Zamora, 2001).

Cox Jensen, Freyja. Reading the Roman Republic in Early Modern England (Leiden: Brill,
2012).

Crites, Danya. ‘Churches Made Fit for a King: Alfonso X and Meaning in the Religious
Architecture of Post-Conquest Seville’. Medieval Encounters, 15, 2—4 (2009): 391-413.

Crites, Danya. From Mosque to Cathedral: the Social and Political Significations of Mudejar
Architecture in Late Medieval Seville (PhD dissertation, University of Iowa, 2010).

Cuadra, Juan Rafael de la. ‘El Escorial como nuevo Templo de Salomén en la literatura de
los siglos XV1 y XVII. La Ciudad de Dios, CCXIII, 2 (2000): 449-76.

Cuart Moner, Baltasar. ‘La historiograffa atlica en la primera mitad del siglo XVI: Los
cronistas del emperador’. In Antonio de Nebrija: Edad Media y Renacimiento, edited by
Carmen Codofier and Juan Antonio Gonzilez (Salamanca: Universidad de Salamanca,
1994), pp. 39-58.

Cuart Moner, Baltasar. ‘La larga marcha de las historias de Espana en el siglo XVT'. In La
construccion de las historias de Espania, edited by Ricardo Garcia Cércel (Madrid: Marcial
Pons, 2004), pp. 45-126.

Cuesta, Luis Javier. ‘La Laudatio urbis y la imagen de la arquitectura en la literatura novo-
hispana hacia 1600°. Anuario del Departamento de Historia y Teoria del Arte, 24 (2012):
69-78.

Cuesta, Maria Josefa. ‘El monumento del trofeo a los martires, en Cérdoba, 1588, elaborado
por Ambrosio de Morales’. Potestas: Religion, poder y monarquia, 8 (2015): 175-93.

D’Albis, Cécile. ‘La tournure de I'événement. Les fétes de la conquéte de Grenade
(XVe-XVle siécle)’. Cahiers du Centre de Recherches historiques, 44 (2009): 47-60.

D’Albis, Cécile. ‘Sacralizacién real y nacimiento de una ciudad simbélica: los traslados de
cuerpos reales a Granada, 1504-1549’. Chronica Nova, 35 (2009): 247—-66.

D’Albis, Cécile. ‘Les fétes civico-religieuses de la cathédrale de Grenade et 'identité urbaine,
XVIe-XVlle siecles’. Archive HAL, num. 00526275 (2014), accessed 14 July 2016,
hteps://hal.archives-ouvertes.fr/hal-00526275.


https://hal.archives-ouvertes.fr/hal-00526275

240 Bibliography

Dadson, Trevor J. Libros, lectores y lecturas: Estudios sobre bibliotecas particulares espariolas del
Siglo de Oro (Madrid: Arco, 1998).

Daniel, Norman. Islam and the West: the Making of an Image (Edinburgh: Edinburgh
University Press, 1960).

Daniel, Norman. Islam, Europe and Empire (Edinburgh: Edinburgh University Press,
1966).

Davis, Natalie Z. Trickster Travels: A Sixteenth Century Muslim Between Worlds (New York:
Hill & Wang, 20006).

De Seta, Cesare, ed. Citta di Europa. Iconografia e vedutismo dal XV al XIX secolo (Naples:
Electa, 1996).

Delage, Agnés. ‘Mantua Carpetana. La construction d’une légende toponymique de la
fondation de Madrid’. In Limaginaire du territoire en Espagne et au Portugal (xvie—xviie
siécles), edited by Frangois Delpech (Madrid: Casa de Veldzquez, 2008), pp. 61-78.

Delgado, Clara. Toledo isldmico. Ciudad, arte e historia (Toledo: Caja de Ahorros, 1987).

Devereux, Andrew W. ‘North Africa in Early Modern Spanish Political Thought. journal of
Spanish Cultural Studies, 12, 3 (2012): 275-91.

Dew, Nicolas. Orientalism in Louis XIV's France (Oxford: Oxford University Press, 2009).

Diaz, Pablo. ‘Los godos como epopeya y la construccién de identidades en la historiografia
espafola’. Anales de Historia Antigua, Medieval y Moderna, 40 (2008): 1-41.

Diaz-Andreu, Margarita. ‘Islamic Archaeology and the Origin of the Spanish Nation’. In
Nationalism and Archacology in Europe, edited by Margarita Diaz-Andreu and Timothy
Champion (London: UCL Press, 1996), pp. 68—89.

Diaz-Andreu, Margarita, Mora, Gloria, and Cortadella, Jordi, eds. Diccionario histérico de
la Arqueologia en Espasia (Madrid: Marcial Pons, 2009).

Diaz Mds, Paloma. ‘La visién del otro en la literatura oral: judios y musulmanes en el
romancero hispanico’. Studi Ispanici, 32 (2007): 9-36.

Diccionario biogrdfico espariol (Madrid: RAH, 2009-2013).

Dichtfield, Simon. Liturgy, Sanctity and History in Tridentine Italy: Pietro Maria Campi and
the Preservation of the Particular (Cambridge: Cambridge University Press, 1995).

Dichtfield, Simon. ‘In Search of Local Knowledge: Rewriting Early Modern Italian
Religious History’. Cristianesimo nella storia, 19 (1998): 255-96.

Diez del Corral, Rosario. Arquitectura y mecenazgo. La imagen de Toledo en el Renacimiento
(Madrid: Alianza, 1987).

Diez Jorge, Maria Elena. ‘Arte y multiculturalidad en Granada en el siglo XVI. El papel de
las imdgenes en el periodo mudéjar y hasta la expulsion de los moriscos’. In Arte y cultura
en la Granada renacentista y barroca: La construccion de una imagen clasicista, edited by
José Cruz (Granada: Universidad de Granada, 2014), pp. 157-84.

Dodds, Jerrylinn D. Architecture and Ideology in Early Medieval Spain (University Park:
Pennsylvania State University Press, 1984).

Dodds, Jerrylinn D., ed. Al-Andalus: The Art of Islamic Spain (New York: Metropolitan
Museum of Art, 1992).

Dodds, Jerrylinn D. “The Mudéjar Tradition in Architecture’. In 7he Legacy of Muslim
Spain, edited by Salma Kahdra Jayyusi (Leiden: Brill, 1992), pp. 592-7.

Dodds, Jerrylinn D., Menocal, Maria Rosa, and Balbale, Abigail K. 7he Arts of Intimacy:
Christians, Jews, and Muslims in the Making of Castilian Culture (New Haven: Yale
University Press, 2008).

Dolan, Claire. ‘Cidentité urbaine et les histories locales publiées du XVIe au XVIle siécle en
France’. Canadian Journal of History, XXVII (1990): 278-98.



Bibliography 241

Dominguez Casas, Rafael. ‘Arte y etiqueta en la Alhambra de los Reyes Catélicos’. In Arze y
cultura en la Granada renacentista y barroca: La construccion de una imagen clasicista,
edited by José Cruz (Granada: Universidad de Granada, 2014), pp. 81-122.

Dominguez Ortiz, Antonio. ‘El Thesoro Chorografico de Diego de Cuelbis y su descripcién
de Sevilla'. Anales de la Universidad Hispalense, 3 (1942): 5-30.

Donkin, Lucy, and Vorholt, Hanna, eds. Imagining Jerusalem in the Medieval West (Oxford:
Oxford University Press, 2012).

Doubleday, Simon, and Coleman, David, eds. In the Light of Medieval Spain: Islam, the
West, and the Relevance of the Past (Basingstoke: Palgrave Macmillan, 2008).

Drayson, Elizabeth. 7he Lead Books of Granada (Basingstoke: Palgrave Macmillan, 2013).

Dumora, Florence. “Toledo, Imperial Ciudad. Acercamiento a la historia y leyenda de un
titulo’. In Limaginaire du territoire en Espagne et au Portugal (xvie—xviie siécles), edited by
Francois Delpech (Madrid: Casa de Veldzquez, 2008), pp. 35-60.

Echevarria, Ana. The Fortress of Faith. The Attitude towards Muslims in Fifteenth Century
Spain (Leiden: Brill, 1999).

Ecker, Heather. ‘How to Administer a Conquered City in al-Andalus: Mosques, Parish
Churches and Parishes’. In Under the Influence. Questioning the Comparative in Medieval
Castile, edited by Cynthia Robinson and Leila Rouhi (Leiden: Brill, 2005), pp. 45-66.

Ecker, Heather L. ‘Arab Stones. Rodrigo Caro’s Translations of Arabic Inscriptions in Seville
(1634), Revisited’. Al-Qantara, 23, 2 (2002): 347-401.

Ecker, Heather L. “The Great Mosque of Cérdoba in the Twelfth and Thirteenth Centuries’.
Mugarnas, 20 (2003): 113-41.

Edouard, Sylvene. ‘Enquéte hagiographique et mythification historique. Le “saint voyage”
d’Ambrosio de Morales (1572)’. Mélanges de la Casa Veldzquez, 33, 2 (2003): 33-60.
Ehlers, Benjamin. TJuan Bautista Pérez and the Plomos de Granada: Spanish Humanism in

the Late Sixteenth Century’. A/-Qantara, 24, 2 (2003): 427-47.

Ehmke, Edwin G. 7he Writing of Town and Provincial History in Sixteenth Century France:
Developing a Myth of Local Identity (PhD dissertation, University of Southern California,
1979).

Elmarsafy, Ziad, Bernard, Aanna, and Attwell, David, eds. Debating Orientalism (Basingstoke:
Palgrave Macmillan, 2013).

Epalza, Mikel. ‘Mutaciones urbanisticas debidas a la transformacién de mezquitas en igle-
sias’. In Actas del VI Simposio Internacional de Mudejarismo (Teruel: Centro de Estudios
Mudéjares, 1993), pp. 501-18.

Fanjul, Serafin. Esparia contra al andalus, la forja de un mitro (Madrid: Siglo XXI, 2001).

Feliciano, Maria J. Mudejarismo in Its Colonial Context: Iberian Cultural Display, Viceregal
Luxury Consumption, and the Negotiation of Identities in Sixteenth Century New Spain
(PhD dissertation, University of Pennsylvania, 2004).

Feliciano, Maria J. ‘Muslim Shrouds for Christian Kings? A Reassessment of Andalusi
Textiles in Thirteenth Century Castilian Life and Ritual'. In Under the Influence.
Questioning the Comparative in Medieval Castile, edited by Cynthia Robinson and Leila
Rouhi (Leiden: Brill, 2005), pp. 101-32.

Feliciano, Maria J. “The Invention of Mudéjar Art and the Viceregal Aesthetic Paradox:
Notes on the Reception of Iberian Ornament in New Spain’. In Histories of Ornament
from Global to Local, edited by Alina Payne and Giilru Necipoglu (Princeton: Princeton
University Press, 2016), pp. 70-81.

Feliciano, Maria J., and Rouhi, Leila. ‘Introduction: Interrogating Iberian Frontiers'.
Medieval Encounters, 12, 3 (2006): 317-28.



242 Bibliography

Ferguson, Arthur B. Clio Unbound: Perception of the Social and Cultural Past in Renaissance
England (Durham: Duke University Press, 1979).

Ferguson, Arthur B. Uster Antiquity: Perceptions of Prebistory in Renaissance England
(Durham: Duke University Press, 1993).

Ferndndez Albaladejo, Pablo. Materia de Espana: Cultura politica e identidad en la Espana
moderna (Madrid: Marcial Pons, 2007).

Fernindez Collado, Angel. ‘La capilla de la Descensién y la entrega de la casulla a San
Ildefonso’. In Sacra loca toletana. Los espacios sagrados en Toledo, edited by José Carlos
Vizuete and Julio Martin (Cuenca: Universidad de Castilla La Mancha, 2008),
pp. 263-87.

Ferndndez-Puertas, Antonio. ‘La mezquita aljama de Granada'. Misceldnea de estudios drabes
y hebraicos. Seccién Arabe-Islam, 53 (2004): 39-76.

Fernandez-Puertas, Antonio. Mezquita de Cérdoba. Su estudio arqueoldgico en el siglo XX
(Granada: Universidad de Granada, 2009).

Feros, Antonio. ‘Retdricas de la Expulsién’. In Los moriscos: expulsion y didspora. Una per-
spectiva internacional, edited by Mercedes Garcia-Arenal and Gerard Wiegers (Valencia:
Universitat de Valéncia, 2013), pp. 67-102.

Filios, Denise K. ‘Legends of the Fall: Conde Julidn in Medieval Arabic and Hispano-Latin
Historiography’. Medieval Encounters, 15, 2—4 (2009): 375-90.

Fontaine, Jacques. ‘A propos de la Vita sancti Isidori (CPL 1214) ou: comment on récrit
Ihistoire’. Cabiers de Linguistique er Civilisation Hispaniques Mediévals, 24 (2001):
235-48.

Fradejas, José. ‘Musulmanes y moriscos en el teatro de Calderdn’. Tamuda (1957):
185-228.

Fraker, Charles E. 7he Shape of History: Studies in the Historiography of Alfonso el Sabio
(Ann Arbor: The University of Michigan Press, 1991).

Frakes, Jerold C., ed. Contextualizing the Muslim Other in Medieval Christian Discourse
(New York: Palgrave Macmillan, 2011).

Franco, Borja. La pintura valenciana entre 1550 y 1609: cristologia y adoctrinamiento morisco
(Valencia: Universitat de Valéncia, 2009).

Franco, Borja. ‘Consideraciones sobre el uso y abuso de la imagen en la Peninsula Ibérica
en el siglo XVI a través de los procesos inquisitoriales. Una visién multicultural del arte:
moriscos, protestantes y cristianos viejos. Sharq al Andalus, 20 (2011-2013): 143—66.

Franco, Borja. ‘Multiculturalidad y arte en Valencia en la Edad Moderna. Fuentes para su
estudio’. Anales de Historia del Arte, special issue (2011): 151-65.

Franco, Borja. ‘Mitologfa de la destruccién artistica y la conformacién de la imagen del
otro: judios, musulmanes y protestantes entre los siglos XIII y XVII'. In Memoria y
Significado. Uso y recepcion de los vestigios del pasado, edited by Luis Arciniega (Valencia:
Universitat de Valéncia, 2013), pp. 95-114.

Franklin, Julian H. Jean Bodin and the Sixteenth Century Revolution in the Methodology of
Law and History (New York: Greenwood Press, 1963).

Fubini, Riccardo. Storiografia dell'umanesimo in Iralia da Leonardo Bruni ad Annio da
Viterbo (Rome: Storia e Letteratura, 2003).

Fuchs, Barbara. Mimesis and Empire. The New World, Islam and European Identities
(Cambridge: Cambridge University Press, 2001).

Fuchs, Barbara. “Virtual Spaniards: The Moriscos and the Fictions of Spanish Identity’.
Journal of Spanish Cultural Studies, 2 (2001): 13-26.

Fuchs, Barbara. Exotic Nation. Maurophilia and the Construction of Early Modern Spain
(Philadelphia: University of Pennsylvania Press, 2008).



Bibliography 243

Fuchs, Barbara, and Liang, Yuen-Gen. ‘A Forgotten Empire: The Spanish-North African
Borderlands’. journal of Spanish Cultural Studies, 12, 3 (2012): 261-273.

Fuente del Pilar, José Javier. ‘Pedro Teixeira y su viaje por Mesopotamia’. Arbor, 711 (2005):
627-45.

Gaignard, Catherine. Maures et chrétiens & Grenade, 1492—1570 (Paris: LHarmattan,
1997).

Galdeano, Rodolfo. ‘La série iconografica dels comptes i comptes-reis de Catalunya-Aragg,
del pintor Fiippo Ariosto, per al Palau de la Generalitat de Catalunya 1587-1588: art,
pactisme i historiografia’. Butlleti del Musew Nacional d’Art de Catalunya, 7 (2003):
51-70.

Galera, Pedro. ‘La tradicion isldmica y el clasicismo renacentista en Espafia: a proposito
de la adarga nazari en la arquitectura del s. XVI'. Cuadernos de la Alhambra, 31-32
(1995-1996): 139-60.

Galera, Pedro. ‘Arquitectura publica e historia en Andalucia en tiempos de Felipe II: el uso
de los “expolia” del mundo antiguo’. In Felipe IT y las Artes. Actas del Congreso Internacional
(Madrid: Universidad Complutense, 2000), pp. 231-43.

Galera, Pedro, ed. Carlos V'y la Alhambra (Granada: Junta de Andalucia, 2000).

Gallego, Antonio. ‘La corte de Carlos V en la Alhambra en 1526’. In Misceldnea de estudios
dedicados al profesor Antonio Marin Ocete (Granada: Universidad de Granada, 1974),
I, pp. 267-94.

Gdmiz, Antonio. Alhambra. Imdgenes de ciudad y paisaje (hasta 1800) (Granada: Legado
Andalusi, 2008).

Ganim, John M. Medievalism and Orientalism. Three Essays on Literature, Architecture and
Cultural Identity (Basingstoke: Palgrave Macmillan, 2005).

Garcia-Arenal, Mercedes. “Textos espafioles sobre Marruecos en el siglo XVI: Fray Juan
Bautista y su Crénica de Muley Abdelmelech’. Al-Qantara, 2 (1981): 167-92.

Garcia-Arenal, Mercedes. ‘De la autorfa morisca a la antigiiedad sagrada de Granada,
rescatada al Islam’. In Los plomos del Sacromonte. Invencién y tesoro, edited by Manuel
Barrios and Mercedes Garcfa-Arenal (Valencia: Universitat de Valéncia, 20006),
pp- 557-82.

Garcfa-Arenal, Mercedes. ‘Miguel de Luna y los moriscos de Toledo: “no hay en Espafa
mejor moro”’. Chronica Nova, 36 (2010): 253-63.

Garcfa-Arenal, Mercedes. ‘Granada as a New Jerusalem: The Conversion of a City’. In Space
and Conversion in Global Perspective, edited by Giuseppe Marcocci, Wietse de Boer,
Aliocha Maldavsky, and Ilaria Pavan Leiden (Leiden: Brill, 2014), pp. 15-43.

Garcia-Arenal, Mercedes, and Rodriguez Mediano, Fernando. ‘Miguel de Luna, cristiano
ardbigo de Granada'. In Los plomos del Sacromonte. Invencidn y tesoro, edited by Manuel
Barrios and Mercedes Garcifa-Arenal (Valencia: Universitat de Valéncia, 2006),
pp- 83-136.

Garcia-Arenal, Mercedes, and Rodriguez Mediano, Fernando. Un Oriente espariol. Los
Moriscos y el Sacromonte en tiempos de Contrarreforma (Madrid: Marcial Pons, 2010).
Tr. The Orient in Spain. Converted Muslims, The Forged Lead Books of Granada, and the
Rise of Orientalism (Leiden: Brill, 2013).

Garcfa-Arenal, Mercedes, and Rodriguez Mediano, Fernando. ‘Les antiquités hébraiques
dans l'historiographie espagnole a 'époque moderne’. Dix—septiéme Siécle, 266 (2015):
77-89.

Garcia-Arenal, Mercedes, and Wiegers, Gerard, eds. Los moriscos: expulsion y didspora. Una
perspectiva internacional (Valencia: Servei de Publicacions de la Universitat de Valencia,
2013).



244 Bibliography

Garcfa Ballesteros, Enrique. “‘Una historiografia en tiempos de Felipe I1: Las Excelencias de
la Monarchia y Reyno de Espania’. In Felipe II (1527-1598): Europa y la monarquia
catdlica, edited by José Martinez Milldn (Madrid: Parteluz, 1998), 4, pp. 149-70.

Garcia Circel, Ricardo, ed. La construccion de las historias de Esparia (Madrid: Marcial Pons,
2004).

Garcia Circel, Ricardo. La herencia del pasado. Las memorias histéricas de Esparia (Madrid:
Galaxia Gutenberg, 2011).

Garcfa Circel, Ricardo. ‘El concepto de Espana en los siglos XVI y XVII. In Historia de la
nacion y del nacionalismo espasiol, edited by Antonio Morales, Juan Pablo Fusi, and
Andrés De Blas (Madrid: Fundacién Ortega y Gasset, 2013), pp. 95-128.

Garcia Figueras, Tomds. ‘Espafioles en Africa en el siglo XVI, Luis del Marmol Carvajal’.
Archivo del Instituto de Estudios Africanos, X (1949): 69-101.

Garcia Fitz, Francisco. La Reconquista (Granada: Universidad de Granada, 2010).

Garcfa Fitz, Francisco. ‘La confrontacién ideoldgica con el adversario musulmén a través de
las biograffas nobiliarias del siglo XV: la percepcién del «Otro»’. In Cristdos contra
Mugulmanos na Ildade Média Peninsular, edited by Carlos de Ayala and Isabel Cristina
Fernandes (Lisbon: Colibri, 2015), pp. 271-94.

Garcia Guinea, Miguel Angel, ed. Viajes y viajeros en la Esparia Medieval (Madrid: Polifemo,
1997).

Garcfa Herndn, Enrique. ‘Construccién de las historias de Espafia en los siglos XVII y
XVIT. In La construccidn de las historias de Espaia, edited by Ricardo Garcia Cdrcel
(Madrid: Marcial Pons, 2004), pp. 127-94.

Garcia Herndn, Enrique. ‘La Espana de los cronistas reales en los siglos XVI y XVII'. Norba.
Revista de Historia, 19 (2006): 125-50.

Garcia Lépez, Aurelio. ‘Sobre la historiografia en tiempos de Felipe II: la vida y la obra de
Luis Cabrera de Cérdoba’. In Felipe II (1527-1598): Europa y la monarquia catdlica,
edited by José Martinez Milldn (Madrid: Parteluz, 1998), 4, pp. 217-34.

Garcia Martin, Pedro. ‘La Odisea al Paraiso. La peregrinacién a Jerusalén de Don Fadrique
Enriquez de Ribera’. Arbor, 711 (2005): 559-80.

Garcia Mercadal, José. Viajes de extranjeros por Esparia y Portugal. Desde los tiempos mds
remotos hasta comienzos del siglo XX (Salamanca: Junta de Castilla y Ledn, 1999).

Garcfa Sanjudn, Alejandro. ‘Las causas de la conquista isldmica de la peninsula ibérica
segtin las crénicas medievales’. Misceldnea de estudios drabes y hebrdicos. Seccion Arabe-
Isldm, 53 (2004): 101-27.

Garcia Sanjuén, Alejandro. La conquista isldmica de la peninsula ibérica y la tergiversacion del
pasado. Del catastrofismo al negacionismo (Madrid: Marcial Pons, 2013).

Garrad, Kenneth. “The Original Memorial of Don Francisco Nufiez Muley’. Atlante,
2 (1954): 199-226.

Gasco, Fernando. ‘Historiadores, falsarios y estudiosos de antigiiedades andaluzas’. In La
antigiiedad como argumento I. Historiografia de la Arqueologia e Historia Antigua en
Andalucia, edited by Fernando Gascé and José Beltrdn (Seville: Junta de Andalucia,
1993), pp. 9-28.

Gasc6, Fernando, and Beltrdn, José. La antigiiedad como argumento: historiografia de arque-
ologia e historia antigua en Andalucia (Seville: Scriptorium, 1993-1995).

Gaston, Robert W., ed. Pirro Ligorio, Artist and Antiquarian (Florence: Silvana, 1998).

Giese, Francine. ‘Quand une mosquée devient cathédrale. Cordoue et son passé islamique’.
In Conservation in Changing Societies. Heritage and Development. Proceedings of the
International Conference on the Occasion of the 30th Anniversary of the Raymond Lemaire



Bibliography 245

International Center for Conservation (1976-2006) (Leuven: Raymond Lemaire
International Center for Conservation, 2006), pp. 161-70.

Gil Sanjudn, Joaquin, and Sdnchez Lépez, Juan Antonio. ‘Iconografia y visién histérico-
literaria de Granada a mediados del Quinientos’. Chronica Nova, 23 (1996): 65-120.
Gimeno, Helena. Historia de la investigacidn epigrifica en Espana en el siglo XVII a la luz del
recuperado manuscrito del Conde de Guimerd (Zaragoza: Institucién Fernando el Catélico,

1997).

Glick, Thomas E From Muslim Fortress to Christian Castle: Social and Cultural Change in
Medieval Spain (Manchester: Manchester University Press, 1995).

Godoy Alcéntara, José. Historia critica de los falsos cronicones (Madrid: RAH, 1868).

Gémez Canseco, Luis. Rodrigo Caro: un humanista en la Sevilla del seiscientos (Seville:
Diputacién Provincial, 1986).

Gémez Canseco, Luis. El humanismo después de 1600: Pedro de Valencia (Seville: Universidad
de Sevilla, 1993).

Goémez-Géraud, Marie-Christine. ‘Une Jérusalem illustr(é)e entre réforme et contre-
réforme’. Seizieme siecle, 9 (2013): 23-35.

Gémez Moreno, Angel. Espania y la Italia de los humanistas: primeros ecos (Madrid: Gredos,
1994).

Gémez-Moreno Calera, José Manuel. E/ arquitecto granadino Ambrosio de Vico (Granada:
Universidad de Granada, 1992).

Gonzdlez, Julidn. ‘Historiografia epigrafica andaluza (siglos XV-XVI). In La antigiiedad
como argumento 1. Historiografia de la Arqueologia e Historia Antigua en Andalucia, edited
by Fernando Gascé and José Beltrdn (Seville: Junta de Andalucia, 1993), pp. 63-84.

Gonzélez Alcantud, José Antonio. ‘Un locus-axis y sus significados: la mezquita-catedral de
Cordoba’. In Lo moro. Las lgicas de la derrota y la formacion del estereotipo isldmico, edited
by José Antonio Gonzilez Alcantud (Barcelona: Anthropos, 2002), pp. 81-9.

Gonzélez Alcantud, José Antonio. ‘El mito fallido sacromontano y su perdurabilidad local a
la luz del mozarabismo mauréfobo de E. J. Simonet’. Al-Qantara, 24, 2 (2003): 547-73.

Gonzélez Alcantud, José Antonio. £/ orientalismo desde el sur (Barcelona: Anthropos, 20006).

Gonzilez Alcantud, José Antonio. ‘La experiencia agndstica del paraiso: el turista contem-
pordneo en la Alhambra’. In La Alhambra: lugar de la memoria y el didlogo, edited by
José Antonio Gonzilez Alcantud and Abdellouahed Akmir (Granada: Comares, 2008),
pp- 307-30.

Gonzélez Alcantud, José Antonio. ‘Al-Andalus y las ciudades meridionales. Intemporalidad
y transformacién de los mitos de fundacién’. In Al-Andalus/Espana. Historiografias en
contraste, siglos XVII-XXI, edited by Manuela Marin (Madrid: Casa de Veldzquez, 2009),
pp- 21-50.

Gonzélez Alcantud, José Antonio. El mito de Al Andalus. Origenes y actualidad de un ideal
cultural (Cérdoba: Almuzara, 2014).

Gonzdlez Alcantud, José Antonio, and Barrios, Manuel, eds. Las tomas: antropologia
histdrica de la ocupacion territorial del Reino de Granada (Granada: Diputacién Provincial,
2000).

Gonzélez Ramos, Roberto. ‘Los hispano-islamismos de Juan Guas. Construccién y revisién
de un t6pico historiogrifico’. In La arquitectura tardogdtica castellana entre Europa y
Ameérica, edited by Beatriz Alonso (Madrid: Silex, 2011), pp. 325-38.

Gozalbes Busto, Guillermo, and Gozalbes Cravioto, Enrique. ‘Una vision inedita de la
Alhambra del siglo XVI: Diego Cuelbis’. Cuadernos de la Alhambra, 29-30 (1993-1994):
223-32.



246 Bibliography

Gozalbes Cravioto, Enrique. ‘La visita a las pirdmides de Egipto de un erudito renacentista:
Martir de Angleria’. Boletin de la Asociacién Espariola de Orientalistas, 39 (2003): 79-87.

Gozalbes Cravioto, Enrique, and Gozalbes Busto, Guillermo. Antequera y su comarca,
segn un viajero aleman del siglo XVI (1599). Revista de estudios antequeranos, 7—8
(1-2) (1996): 199-213.

Grafton, Anthony. ‘Invention of Traditions and Traditions of Invention in Renaissance
Europe: the Strange Case of Annius of Viterbo'. In The Transmission of Culture in Early
Modern Europe, edited by Anthony Grafton and Ann Blair (Philadelphia: University of
Pennsylvania Press, 1990), pp. 8-38.

Grafton, Anthony. Defenders of the Text: the Traditions of Scholarship in an Age of Science,
1450-1800 (Cambridge, MA: Harvard University Press, 1991).

Grafton, Anthony. “The Ancient City Restored: Archaeology, Ecclesiastical History, and
Egyptology’. In Rome Reborn. The Vatican Library and Renaissance Culture, edited by
Anthony Grafton (New Haven: Yale University Press, 1993), pp. 87-123.

Grafton, Anthony. Whar Was History? (Cambridge: Cambridge University Press, 2007).

Grafton, Anthony. Worlds Made by Words: Scholarship and Community in the Modern West
(Cambridge, MA: Harvard University Press, 2009).

Greenblatt, Stephen. Marvelous Possessions. The Wonder of the New World (Oxford: Clarendon
Press, 1991).

Greenhalgh, Michael. Constantinople to Cérdoba. Dismantling Ancient Architecture in the
East, North Africa and Islamic Spain (Leiden: Brill, 2012).

Grieve, Patricia E. The Eve of Spain: Myths of Origins in the History of Christian, Muslim, and
Jewish Conflicr (Baltimore: The Johns Hopkins University Press, 2009).

Griffith, Sidney A. The Church in the Shadow of the Mosque. Christians and Muslims in the
World of Islam (Princeton: Princeton University Press, 2008).

Gruzinski, Serge. Quelle heure est-il la-bas?: Amérique et Islam & [orée des temps modernes
(Paris: Seuil, 2008). Tr. What Time is it There?: America and Islam at the Dawn of Modern
Times (Cambridge: Polity, 2010).

Guichard, Pierre. ‘Al-Andalus vu de Valence'. In Al-Andalus/Espania. Historiografias en
contraste, siglos XVII-XXI, edited by Manuela Marin (Madrid: Casa de Veldzquez, 2009),
pp. 183-94.

Guinea, Patricio. “Tergiversaciones en la historiografia local andaluza del siglo XVIII sobre
la antigiiedad y la arqueologia’. In La antigiiedad como argumento I. Historiografia de la
Arqueologia e Historia Antigua en Andalucia, edited by Fernando Gascé and José Beltrdn
(Seville: Junta de Andalucfa, 1993), pp. 121-34.

Guzmidn, Antonio. ‘Cérdoba en el viaje de Cosme de Médicis (1668)’. Boletin de la Real
Academia de Cérdoba, 64 (1950): 5-36.

Hagerty, Miguel. Los Libros Pliimbeos del Sacromonte (Granada: Editora Nacional, 1980).

Hinsel, Sylvaine. Benito Arias Montano. Humanismo y arte en Espazia (Huelva: Universidad
de Huelva, 1999).

Harper, James G., ed. The Turk and Islam in the Western Eye, 1450—1750: Visual Imagery
Before Orientalism (Farnham: Ashgate, 2011).

Harris, A. Katie. “The Sacromonte and the Geography of the Sacred in Early Modern
Granada'. Al-Qantara, 23, 2 (2002): 517-43.

Harris, A. Katie. From Muslim to Christian Granada. Inventing a Citys Past in Early Modern
Spain (Baltimore: The Johns Hopkins University Press, 2007).

Harris, Julie A. ‘Mosque to Church Conversions in the Spanish Reconquest’. Medieval
Encounters, 3, 2 (1997): 158-72.



Bibliography 247

Harvey, Leonard P. Islamic Spain 1250 to 1500 (Chicago: The University of Chicago Press,
1990).

Haskell, Francis. History and Its Images. Art and the Interpretation of the Past (New Haven:
Yale University Press, 1993).

Helgerson, Richard. Forms of Nationhood: the Elizabethan Writing of England (Chicago: The
University of Chicago Press, 1992).

Henares, Ignacio. ‘Arqueologia e historia del arte isldmico en el siglo de las Luces: el informe
de Jovellanos sobre los monumentos drabes de Granada y Cérdoba’. Revista del Centro de
Estudios Historicos de Granada y su Reino, 2 (1988): 165-76.

Henares, Ignacio, and Hagerty, Miguel. La Abadia del Sacromonte: Exposicion artistico-
documental. Estudios sobre su significacién y origenes (Granada: Universidad de Granada,
1974).

Henriet, Patrick. ‘Sanctissima patria. Points et thémes communs aux trois ceuvres de Lucas
de Tuy. Cabiers de Linguistique et Civilisation Hispaniques Mediévals, 24 (2001):
249-78.

Hentsch, Thierry. Orient imaginaire: la vision politique occidentale de I'Est méditerranéen
(Paris: Les éditions de minuit, 1988).

Herklotz, Ingo. Cassiano dal Pozzo und die Archiilogie des 17. Jahrhunderts (Munich: Hirmer,
1999).

Hernindez, Francisco J. ‘La Cathédrale, instrument d’assimilation’. In Toléde, XIle—XIle:
Musulmans, chrétiens et juifs. Le Savoir et la tolérance, edited by Louis Cardaillac (Paris:
Autrement, 1991), pp. 75-91.

Hernandez Castellé, Marfa Cristina. Don ligo Lipez de Mendoza, II conde de Tendilla y las
artes: sentre Esparia e Italia? (PhD dissertation, Universidad de Valladolid, 2014).

Herndndez Gonzdlez, Salvador. ‘Los viajeros extranjeros en la Edad Moderna como fuente
para la Historia del Arte: su aplicacion al patrimonio artistico sevillano’. In I Cologuio
Internacional “Los extranjeros en la Esparia Moderna, edited by Begona Villar and Pilar
Pezzi (Mélaga: Universidad de Mdlaga, 2003), II, pp. 427-37.

Herndndez Juberias, Julia. La peninsula imaginaria. Mitos y leyendas sobre al-Andalus
(Madrid: CSIC, 1996).

Hillgarth, Jocelyn N. 7he Mirror of Spain 1500—1700. The Formation of a Myth (Michigan:
The University of Michigan Press, 2000).

Hinojo, Gregorio. ‘Nebrija y la historiografia renacentista: la Fortuna. In Antonio de
Nebrija: Edad Media y Renacimiento, edited by Carmen Codoner and Juan Antonio
Gonzélez (Salamanca: Universidad de Salamanca, 1994), pp. 29-37.

Humayun, Khizar. “The Muslim World in British Historical Imagination’. In Orientalism
Revisited: Art, Land and Voyage, edited by lain R. Netton (London: Routledge, 2013),
pp. 3-32.

Hyde, John K. ‘Medieval Descriptions of Cities'. Bulletin of the John Rylands Library, 48
(1966): 308-40.

Jerez, Enrique. ‘La Historia Gothica del Toledano y la historiografia romance’. Cabiers de
linguistique hispanique médiévale, 26 (2003): 223-39.

Jezernik, Bozidar, ed. fmagining “The Turk’ (Newcastle: Cambridge Scholars, 2010).

Jimenez Calvente, Teresa. “Teorfa historiogréfica a comienzos del siglo XVI. In Imdgenes
histéricas de Felipe II, edited by Alfredo Alvar (Madrid: Centro de Estudios Cervantinos,
2000), pp. 197-215.

Jiménez Martin, Alfonso. ‘Notas sobre la mezquita mayor de la Sevilla almohade’. Arzigrama,
22 (2007): 131-58.



248 Bibliography

Jiménez Martin, Alfonso. ‘Rarezas de la Capilla de la Antigua’. In La piedra postrera, edited
by Alfonso Jiménez (Seville: Catedral de Sevilla, 2007), II, pp. 401-20.

Jiménez Martin, Alfonso. Anatomia de la catedral de Sevilla (Seville: Diputacién Provincial,
2013).

Jiménez Martin, Alfonso, and Cabeza, José Maria. Turris Fortissima. Documentos sobre la
construccién, acrecentamiento y restauracion de la Giralda (Seville: Colegio de Aparejadores
de Sevilla, 1988).

Jédar, Manuel. ‘De la aljama a la primitiva construccién gética. Reflexiones a propésito de
la Catedral de Jaén en época bajomedieval’. Espacio, Tiempo y Forma. Serie VII Historia
del Arte, 1 (2013): 169-98.

Johannesson, Kurt. “The Renaissance of the Goths in Sixteenth Century Sweden’. In
Johannes and Olaus Magnus as Politicians and Historians, edited by James L. Larson
(Berkeley: University of California Press, 1991).

Johnson, Carina L. Cultural Hierarchy in Sixteenth Century Europe. The Ottomans and
Mexicans (Cambridge: Cambridge University Press, 2014).

Johnson, Christine R. ‘Buying Stories: Ancient Tales, Renaissance Travelers, and the Market
for the Marvelous'. Journal of Early Modern History, 11, 6 (2007): 405-46.

Johnson, Trevor. ‘Holy Fabrications: The Catacomb Saints and the Counter-Reformation
in Bavaria. Journal of Ecclesiastical History, 47 (1996): 274-97.

Juaristi, Jon. El reino del ocaso. Espaia como suefio ancestral (Madrid: Espasa Calpe, 2004).

Justel, Braulio. ‘Arias Montano y los manuscritos drabes de El Escorial’. Anales de la
Universidad de Cidiz, 7-8 (2) (1990-1991): 303-10.

Kagan, Richard L., ed. Spanish Cities of the Golden Age: The Views of Anton van den Wyngaerde
(Berkeley: University of California Press, 1989).

Kagan, Richard L. ‘La corografia en la Castilla moderna. Género, Historia, Nacién’. Studia
historica. Historia moderna, 13 (1995): 47-60.

Kagan, Richard L. Urban Images of the Hispanic World, 1493-1793 (New Haven: Yale
University Press, 2000).

Kagan, Richard L. ‘Arcana Imperii: mapas, ciencia y poder en la corte de Felipe IV’. In E/
Atlas del Rey Planeta. La ‘Descripcion de Esparia y de las costas y puertos de sus reinos’ de
Pedro Teixeira (1634), edited by Felipe Pereda and Fernando Marfas (Hondarribia: Nerea,
2002), pp. 49-70.

Kagan, Richard L. Clio and the Crown: The Politics of History in Medieval and Early Modern
Spain (Baltimore: The Johns Hopkins University Press, 2009).

Kagay, Donald J. “The Essential Enemy: The Image of the Muslim as Adversary and Vassal
in the Law and Literature of the Medieval Crown of Aragon’. In Western Views of Islam
in Medieval and Early Modern Europe. Perception of Other, edited by David R. Blanks and
Michael Frassetto (New York: Saint Martin’s Press, 1999), pp. 119-36.

Kalmar, Ivan D. Early Orientalism: Imagined Islam and the Notion of Sublime Power
(Abingdon: Routledge, 2012).

Keen, Benjamin. 7he Aztec Image in Western Thought (New Brunswick: Rutgers University
Press, 1971).

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

Kewes, Paulina, ed. The Uses of History in Early Modern England (San Marino, CA:
Huntington Library, 2006).

Kimmel, Seth. ‘Local Turks: Print Culture and Maurophilia in Early Modern Spair’. 7he
Journal of Spanish Cultural Studies, 13, 1 (2012): 21-38.

Kirschner, Teresa, and Clavero, Dolores. Mito e historia en el teatro de Lope de Vega (Alicante:
Universidad de Alicante, 2007).



Bibliography 249

Kitaura, Yasunari. ‘Vista y plano de Toledo’. Arbor, 776 (2015): a277.

Krappe, Alexander H. ‘La legende de la maison fermée de Tolede’. Bulletin Hispanique,
XXVI (1924): 305-11.

Laguna, Teresa. ‘La Aljama cristianizada. Memoria de la catedral de Santa Marfa de
Sevilld'. In Metropolis Totius Hispaniae: 750 aniversario incorporacion de Sevilla a la
corona castellana, edited by Alfredo Morales (Seville: Ayuntamiento de Sevilla, 1998),
pp- 41-71.

Laguna, Teresa. ‘“Una capilla mia que dicen de los Reyes” Memoria de la Capilla Real de la
catedral mudéjar de Santa Marfa de Sevilla’. In Aula Herndn Ruiz. La Capilla Real, edited
by Alfonso Jiménez (Seville: Catedral de Sevilla, 2012), pp. 175-234.

Laguna, Teresa. ‘Devociones reales e imagen publica en Sevilla'. Anales de Historia del Arte,
23,11 (2013): 127-57.

Lama, Victor. Relatos de viajes por Egipto en la época de los Reyes Catolicos (Madrid: Miraguano,
2013).

Lawrance, Jeremy. ‘Europe and the Turks in Spanish Literature of the Renaissance and
Early Modern Period’. In Culture and Society in Habsburg Spain, edited by Nigel Griffin,
Clive Grifhin, Eric Southworth, and Colin Thompson (London: Tamesis, 2001),
pp. 17-33.

Lazure, Guy. ‘Possessing the Sacred: Monarchy and Identity in Philip II's Relic Collection
at the Escorial’. Renaissance Quarterly, 60 (2007): 58-93.

Lee, Christina H., ed. Western Visions of the Far East in a Transpacific Age, 1522-1657
(Farnham: Ashgate, 2012).

Leibsohn, Dana, and Favrot Peterson, Jeanette, eds. Seeing across Cultures in the Early
Modern World (Farnham: Ashgate, 2012).

Leroy, Béatrice. Lbistorien et son roi. Essai sur les c/ﬂronique_f castillaines, XIVe—XVe siécles
(Madrid: Casa de Veldzquez, 2013).

Levine, Joseph M. Humanism and History: Origins of Modern English Historiography (Ithaca:
Cornell University Press, 1987).

Levinson, Brett. “The Imperialist Unconscious: Spanish Colonialism and the End of (the)
Discovery’. Journal of Spanish Cultural Studies, 2, 1 (2001): 97-107.

Lillo, Mercedes. ‘La visién de arte drabe en Espafa en la obra de Pedro de Madrazo’.
In Historiografia del arte espariol en los siglos XIX y XX (Madrid: CSIC, 1995), pp. 43-52.

Lillo, Mercedes. ‘Visién de al-Andalus en Ambrosio de Morales a través de sus viajes’.
In Arte, poder y sociedad en la Espana de los siglos XV a XX, edited by Miguel Cabafias,
Amelia Lépez-Yarto, and Wifredo Rincén (Madrid: CSIC, 2008), pp. 29-40.

Linehan, Peter. History and Historians of Medieval Spain (Oxford: Clarendon Press, 1993).

Linehan, Peter. ‘La conquista de Sevilla y los historiadores’. In Sevilla 1248. Congreso
Internacional Conmemorativo del 750 aniversario de la conquista de la ciudad por Fernando
III, Rey de Castilla y Ledn, edited by Manuel Gonzdlez (Seville: Centro de Estudios
Ramén Areces, 1998), pp. 229-44.

Linehan, Peter. ‘Dates and Doubts about Don Lucas’. Cabiers de Linguistique er Civilisation
Hispaniques Mediévals, 24 (2001): 201-17.

Lisy-Wagner, Laura. Islam, Christianity and the Making of Czech Identity, 1453—1683
(Farnham: Ashgate, 2013).

Llamazares, Fernando. ‘El templo primado, recepticulo de reliquias y su significado’. In
Sacra loca toletana. Los espacios sagrados en Toledo, edited by José Carlos Vizuete and Julio
Martin (Cuenca: Universidad de Castilla La Mancha, 2008), pp. 289-371.

Lled, Vicente. Nueva Roma: mitologia y humanismo en el Renacimiento sevillano (Seville:
Diputacién Provincial, 1979; Madrid: Centro de Estudios Europa Hispdnica, 2012).



250 Bibliography

Lles, Vicente. ‘De mezquitas a templos: las catedrales andaluzas en el siglo XVI. In
Léglise dans larchitecture de la Renaissance, edited by Jean Guillaume (Paris: Picard, 1995),
pp. 213-22.

Lled, Vicente. ‘El pasado en el presente de Sevilla: la Giralda como monumento disputado
(1198-1568)’. Revista de Dialectologia y Tradiciones Populares, 50, 2 (1995): 121-30.
Lomax, Derek W. ‘Rodrigo Jiménez de Rada como historiador’. In Actas del quinto Congreso

Internacional de Hispanistas (Bourdeaux: Université de Bourdeaux, 1977), pp. 587-92.

Lop Otin, Maria José. ‘Los “espacios” de la catedral de Toledo y su funcionalidad durante
la Edad Media. In Sacra loca toletana. Los espacios sagrados en Toledo, edited by José
Carlos Vizuete and Julio Martin (Cuenca: Universidad de Castilla La Mancha, 2008),
pp- 223-62.

Lépez Estrada, Francisco. ‘Ruy Gonzédlez de Clavijo. La embajada a Tamorldn. Relato del
viaje hasta Samarcanda y regreso (1403-1406)’. Arbor, 711 (2005): 515-36.

Lépez Garcfa, Bernabé. ‘Arabismo y Orientalismo en Espafia: radiografia y diagnéstico de
un gremio escaso y apartadizo’. Awrag, special issue 1 (1990): 35-69.

Lépez Guzmén, Rafael. Coleccion de documentos para la historia del arte en Granada. Siglo
XVI (Granada: Universidad de Granada, 1993).

Lépez Guzmadn, Rafael. Arguitectura mudéjar (Madrid: Cdtedra, 2000).

Lépez Pereira, José E. Estudio critico sobre la cronica mozdrabe de 754 (Zaragoza: w/publisher,
1980).

Lowenthal, David. 7he Past is a Foreign Country (Cambridge: Cambridge University Press,
1985).

Lowenthal, David. ‘Fabricating Heritage'. History & Memory, 10 (1998): 5-25.

Lupher, David A. Romans in a New World: Classical Models in Sixteenth Century Spanish
America (Ann Arbor: University of Michigan Press, 2006).

Luque, Jests. Granada en el siglo XVI. Juan de Vilches y otros testimonios de la época (Granada:
Universidad de Granada, 1994).

McKisack, May. Medieval History in the Tudor Age (Oxford: Clarendon Press, 1971).

Maclean, Gerald M. The Rise of Oriental Travel: English Visitors to the Ottoman Empire,
1580-1720 (Basingstoke: Palgrave Macmillan, 2004).

Maclean, Gerald M. Looking East: English Writing and the Ottoman Empire before 1800
(Basingstoke: Palgrave Macmillan, 2007).

Maclean, Gerald M., and Matar, Nabil. Britain and the Islamic World, 1558—1713 (Oxford:
Oxford University Press, 2011).

Magnier, Grace. ‘Pedro de Valencia, Francisco de Gurmendi and the Plomos de Granada’.
Al-Qantara, 24, 2 (2003): 409-26.

Malcoln, Noel. ‘Positive Views of Islam and Ottoman Rule in the Sixteenth Century: The
Case of Jean Bodin’. In 7he Renaissance and the Ottoman World, edited by Anna Contadini
and Claire Norton (Farnham: Ashgate, 2013), pp. 197-219.

Mandowsky, Erna, and Mitchell, Charles. Pirro Ligorios Roman Antiquities (London: The
Warburg Institute, 1963).

Mann, Vivian B., Glick, Thomas E,, and Dodds, Jerrilynn, eds. Convivencia: Jews, Muslims,
and Christians in Medieval Spain (New York: George Brazillier, 1992).

Manzano, Eduardo. Conguistadores, emires y califas. Los omeyas y la formacién de al-Andalus
(Barcelona: Critica, 2006).

Maravall, José Antonio. El concepto de Espasia en la Edad Media (Madrid: Instituto de
Estudios Politicos, 1954).

Maravall, José Antonio. Antiguos y modernos. La idea de progreso en el desarrollo inicial de una
sociedad (Madrid: Sociedad de estudios y publicaciones, 1966).



Bibliography 251

Marchante-Aragdn, Lucas. “The King, the Nation, and the Moor: Imperial Spectacle and
the Rejection of Hybridity in “The Masque of the Expulsion of the Moriscos™. journal
for Early Modern Cultural Studies, 8, 1 (2008): 98—133.

Marcos Pous, Alejandro. ‘Moros y cristianos. La polémica de la mezquita’. Nuestro tiempo,
222 (1972): 5-19.

Mariana, Andrea. ‘Disputas por la preeminencia entre Sevilla y Cérdoba en las Laudes
Civitatis (siglos XVI-XVII). Fundacién, 8 (2006-2007): 257-66.

Mariana, Andrea. Cultura e imdgenes de las cindades de Andalucia, siglos XIII-XVII (PhD
dissertation, Universidad Complutense, 2010).

Mariana, Andrea. ‘Leyendas marianas e imdgenes milagrosas en la historia de la religiosidad
popular de Andalucia (siglos XII-XVIII)’. En la Esparia Medieval, 36 (2013): 327-56.
Marias, Fernando. La arquitectura del Renacimiento en Toledo (1541—1631) (Madrid: CSIC,

1983).

Marfas, Fernando. E/ largo Siglo XVI: los usos artisticos del Renacimiento esparol (Madrid:
Taurus, 1989).

Marias, Fernando. ‘Haz y envés de un legado: la imagen de lo isldmico en la cultura del
Renacimiento y el Barroco’. In La imagen romdntica del legado andalusi, edited by
Mauricio Pastor (Madrid: Lunwerg, 1995), pp. 105-13.

Marfas, Fernando. ‘Tipologia delle immagini delle citta spagnole’. In Citta di Europa.
Iconografia e vedutismo dal XV al XIX secolo, edited by Cesare de Seta (Naples: Electa,
1996), pp. 101-17.

Marias, Fernando. ‘Realidad e imagen decorosa: las ciudades espafiolas de Felipe II’. Reales
Sitios, 134 (1997): 40-9.

Marias, Fernando. ‘El palacio de Carlos V en Granada: formas romanas, usos castellanos’.
In Carlos V'y las artes. Promocién artistica y familia imperial, edited by Maria José Redondo
and Miguel Angel Zalama (Valladolid: Junta de Castilla y Le6n, 2000), pp. 107-28.

Marfas, Fernando. ‘La arquitectura de Felipe II: de las ciencias matemdticas al saber biblico’.
In Felipe IT y las Artes. Actas del Congreso Internacional (Madrid: Universidad Complutense,
2000), pp. 221-30.

Marias, Fernando. ‘La casa real nueva de Carlos V en la Alhambra: letras, armas y arqui-
tectura entre Roma y Granada'. In Carlos V, las armas y las letras (Madrid: Sociedad
Estatal de Conmemoraciones Culturales, 2000), pp. 201-22.

Marfas, Fernando. ‘Don Garcia de Silva y Figueroa y la percepciéon del oriente: la
“Descripciéon de Goa”’. Anuario del Departamento de Historia y Teoria del Arte, XIV
(2002): 137-49.

Marfas, Fernando. ‘Imdgenes de ciudades espafolas: de las convenciones cartograficas a la
corografia urbana’. In E/ Atlas del Rey Planeta. La Descripcion de Esparia y de las costas y
puertos de sus reinos’ de Pedro Teixeira (1634), edited by Felipe Pereda and Fernando
Marifas (Hondarribia: Nerea, 2002), pp. 100-16.

Marias, Fernando. ‘Memoria, correspondencia e integracién de las artes en la Edad del
Humanismo (siglos XVI-XVIII)’. In Correspondencia e integracién de las artes. Actas del
X1V Congreso del CEHA (Mdlaga: Universidad de Mdlaga, 2004), 1, pp. 61-84.

Marfas, Fernando. ‘Cuando El Escorial era francés: problemas de interpretacién y apropi-
acién de la arquitectura espafola’. Anuario del Departamento de Historia y Teoria del Arte,
XVII (2005): 21-32.

Marias, Fernando. ‘La memoria de la catedral de Toledo desde 1604: la descripcién de Juan
Bravo de Acufa y la planta y dibujos ceremoniales de Nicolds de Vergara el Mozo'.
Anuario del Departamento de Historia y Teoria del Arte, 21 (2009): 105-20.

Marin, Ana. El Alcdzar de Sevilla bajo los Austrias (Seville: Guadalquivir, 1990).



252 Bibliography

Marin, Manuela, ed. Al-Andalus/Espania. Historiografias en contraste, siglos XVII-XXI (Madrid:
Casa de Veldzquez, 2009).

Mirquez Villanueva, Francisco. “Voluntad de leyenda: Miguel de Luna’. Nueva Revista de
Filologia Hispana, XXX, 2 (1981): 360-95.

Martin, Antonio, and Carrasco, Inmaculada. ‘Datos biograficos inéditos sobre el Padre
Martin de Roa. In Luis Vélez de Guevara y su época, edited by Piedad Bolafios and Marina
Martin (Seville: Fundacién El Monte, 1996), pp. 379-86.

Martin, Georges. Histoires de 'Espagne médiévale. Historiographie, geste, romancero (Paris:
Séminaire d’études médiévales hispaniques, 1997).

Martin, Georges. ‘Dans l'atelier des faussaires. Luc de Tay, Rodrigue de Toléde, Alphonse
X, Sanche IV: trois exemples de manipulations historiques (Ledn-Castille, XI1le siecle)’.
Cabhiers de Linguistique et Civilisation Hispaniques Mediévals, 24 (2001): 279-309.

Martin, José Marfa. ‘Politica y moral en el siglo de Oro: el memorial del morisco Francisco
Nufez Muley'. Baética, 17 (1995): 391-402.

Martin, Juan Manuel. ‘Historiografia del Siglo de Oro. La Historia Sexitana de la Antigiiedad
y Grandezas de Vélez, de Francisco de Vedmar’. Chronica Nova, 33 (2007): 241-64.

Martin, Juan Manuel. ‘Los inicios de la Alhambra cristiana: la alcaidia del conde de Tendilla
(1492-1515)’. In Arte y cultura en la Granada renacentista y barroca: La construccion de
una imagen clasicista, edited by José Cruz (Granada: Universidad de Granada, 2014),
pp- 123-56.

Martinez-Burgos, Palma. Idolos e imdgenes: la controversia del arte religioso en el siglo XVI
espanol (Valladolid: Universidad de Valladolid, 1990).

Martinez de la Escalera, José. Jerénimo de la Higuera S. ].: falsos cronicones, historia de
Toledo, culto de San Tirso’. In Toléde er l'expansion urbaine en Espagne (1450—1650)
(Madrid: Casa de Veldzquez, 1991), pp. 69-97.

Martinez Gdzquez, José, and Tolan, John V., eds. Ritus Infidelium. Miradas interconfesionales
sobre las pricticas religiosas en la Edad Media (Madrid: Casa de Veldzquez, 2013).

Martinez Gil, Fernando. ‘Historia y cohesién urbana: la escuela historiogréfica toledada del
Siglo de Oro’. In Ensayos humanisticos: homenaje al profesor Luis Lorente Toledo, edited by
Rafael Villena (Cuenca: Universidad de Castilla La Mancha, 1997), pp. 303-18.

Martinez Gil, Fernando. ‘Religién e identidad urbana en el arzobispado de Toledo (siglos
XVI-XVII)'. In Religiosidad popular y modelos de identidad en Espara y América, edited
by José Carlos Vizuete and Palma Martinez-Burgos (Cuenca: Universidad de Castilla La
Mancha, 2000), pp. 15-58.

Martinez Gil, Fernando. ‘De civitas regia a civitas dei. El imaginario histérico de Toledo en
los siglos XV1y XVII. In Sacra loca toletana. Los espacios sagrados en Toledo, edited by José
Carlos Vizuete and Julio Martin (Cuenca: Universidad de Castilla La Mancha, 2008),
pp- 319-67.

Martinez Géngora, Mar. Los espacios coloniales en las crénicas de Berberia (Madrid:
Iberoamericana Vervuert, 2013).

Martinez Lara, Pedro. ‘Salomonismo en la arquitectura espafola del Renacimiento. Un
ejemplo cordobés’. Arrio, 19 (2013): 7-20.

Martinez Lara, Pedro. ‘Pablo de Céspedes, la Virgen de la Antigua y su copia para la
Catedral de Cérdoba’. Cuadernos de Arte, 46 (2015): 15-31.

Martinez Nespral, Fernando. Un juego de espejos: rasgos mudéjares de la arquitectura y el habi-
tar en la Espana de los siglos XVI-XVII (Buenos Aires: Nobuko, 2006).

Martinez Ripoll, Antonio. ‘Pablo de Céspedes y la polémica Arias Montano—Del Prado y
Villalpando’. In Real Monasterio-Palacio de El Escorial. Estudios inéditos en el IV Centenario
de la terminacién de las obras (Madrid: CSIC, 1987), pp. 135-56.



Bibliography 253

Martinez Ripoll, Antonio. ‘Del arca al templo. La cadena ejemplar de prototipos sagrados
de B. Arias Montano’. In Dios arquitecro: J. B. Villalpando y el Templo de Salomén, edited
by Juan Antonio Ramirez (Madrid: Siruela, 1991), pp. 94-9.

Marzo, Jorge Luis. La memoria administrada. El barroco y lo hispano (Buenos Aires: Katz,
2010).

Mas, Albert. Les turcs dans la littérature espagnole du Siécle d’Or (Paris: Centre de Recherches
Hispaniques, 1967).

Matar, Nabil. Islam in Britain, 1558—1685 (Cambridge: Cambridge University Press, 1998).

Matar, Nabil. Turks, Moors, and Englishmen in the Age of Discovery (New York: Columbia
University Press, 1999).

Mayer, Marc. Antonio Agustin, entre politica y humanismo: reflexiones sobre su aport-
acién a la epigrafia’. In Humanismo y pervivencia del mundo cldsico, edited by Joaquin
Pascual and Luis Charlo (Madrid: Laberinto, 2002), pp. 359-74.

Méndez, Luis. ‘Antigiiedad y mitologifa: la entrada de Felipe II en Sevilla'. In Actas del T
Congreso Internacional Las Ciudades Histdricas, Patrimonio y Sociabilidad (Cérdoba:
Universidad de Cérdoba, 2000), pp. 261-72.

Méndez, Luis. Veldzquez y la cultura sevillana (Seville: Focus, 2005).

Méndez, Luis. La imagen de Andalucia en el arte del siglo XIX (Seville: Fundacién Centro de
Estudios Andaluces, 2008).

Méndez, Luis, Zoido, Antonio, and Plaza, Rocio. Viaje al Oriente europeo: patrimonio artis-
tico y turismo en Andalucia (1830-1929) (Seville: Fundacién Centro de Estudios Andaluces,
2010).

Mendyk, Stan A. E. ‘Speculum Britanniae” Regional Study, Antiquarianism and Science in
Britain to 1700 (Toronto: University of Toronto Press, 1989).

Menéndez Pidal, Juan. Leyendas del diltimo rey godo. Notas e investigaciones (Madrid:
Tipografias de Archivos, Bibliotecas y Museos, 1906).

Menéndez Pidal, Ramén. Floresta de leyendas herdicas espaniolas: Rodrigo, el diltimo rey godo
(Madrid: Espasa Calpe, 1958).

Merle, Alexandra. ‘Les morisques en terre espagnole. Entre appartenance et déposses-
sion’. In Appartenances, Pertenencias, edited by Philippe Meunier (Paris: CELEC, 2006),
pp. 57-70.

Mertle, Alexandra. ‘Récits de captifs espagnols & Constantinople et 2 Alger au Siecle d'or’.
In Récits d’Orient dans les littératures d’Europe (XVIe-XVIle siécles) (Paris: Université
Paris-Sorbonne, 2008), pp. 161-84.

Miglio, Massimo, et al., eds. Antiqguaria a Roma: Intorno a Pomponio Leto e Paolo II (Rome:
Roma nel Rinascimento, 2003).

Mignolo, Walter. 7he Darker Side of the Renaissance. Literacy, Territoriality, Colonization
(Ann Arbor: The University of Michigan Press, 1995).

Milhou, Alain. ‘Desemitizacidn y europeizacién en la cultura espafola desde la época de los
Reyes Catdlicos hasta la expulsién de los moriscos’. In La cultura del Renaixement.
Homenatge al pare Miquel Batllori, edited by Manuel Ferndndez Alvarez (Barcelona:
Universitat Autdnoma de Barcelona, 1985), pp. 35-6.

Miller, Peter N. Peirescs Europe: Learning and Virtue in the Seventeenth Century (New Haven:
Yale University Press, 2000).

Minguez, Victor. ‘El rey de Espafa se sienta en el trono de Salomdn. Parentescos simbélicos
entre la Casa de David y la Casa de Austria’. In Visiones de la monarquia hispdnica, edited
by Victor Minguez (Castellén: Universitat Jaume I, 2007), pp. 19-55.

Molina, Raul. ‘De excelencias y antigiiedades. La produccién historiografica cordobesa en
la Edad Moderna'. Axerquia, 19 (2002): 37-57.



254 Bibliography

Molinero, Juan Andrés. La Mezquita-Catedral de Cérdoba: Simbolos de poder. Estudio
histérico a través de sus armerias (Cérdoba: Universidad de Cérdoba, 2005).

Momigliano, Arnaldo. Ancient History and the Antiquarian’. journal of the Warburg and
Courtauld Institutes, 13, 3—4 (1950): 285-315.

Monmigliano, Arnaldo. 7he Classical Foundations of Modern Historiography (Berkeley:
University of California Press, 1990).

Monroe, James T. Islam and the Arabs in Spanish Scholarship (Sixteenth Century to the Present)
(Leiden: Brill, 1970).

Monteira, Inés. ‘Destierro fisico, destierro espiritual. Los simbolos de triunfo sobre el
“inflel” en los espacios secundarios del templo romdnico’. In Relegados al Margen:
Marginalidad y espacios marginales en la cultura medieval, edited by Inés Monteira, Ana
Belén Mufioz, and Fernando Villasenior (Madrid: CSIC, 2009), pp. 129-42.

Monteira, Inés. El enemigo imaginado. La escultura romdnica bispana y la lucha contra el
Islam (Toulouse: CNRS, 2012).

Monteira, Inés. ‘El Islam como paganismo en la escultura romdnica’. In Ritus Infidelium.
Miradas interconfesionales sobre las pricticas religiosas en la Edad Media, edited by
José Martinez Gédzquez and John V. Tolan (Madrid: Casa de Veldzquez, 2013),
pp. 115-32.

Montero, Juan. ‘La tinaja de Pandora: El Giraldillo y sus artifices en la Sdtira de Francisco
Pacheco’. Calamus Renascens, 1 (2000): 229-46.

Montijano, Juan Maria. ‘Cartografia y fortuna critica del mudéjar. Una mirada al mudéjar
malagueo’. In La carpinteria de armar. Técnica y fundamentos histérico artisticos, edited
by Carmen Gonzélez and Estrella Arcos (Mélaga: Universidad de Mdlaga, 2012),
pp. 149-69.

Mora, Gloria. Historias de mdrmol. La arqueologia cldsica espariola en el siglo XVIII (Madrid:
CSIC, 1998).

Mora, Gloria, and Alvarez, Joaquin. ‘Las falsificaciones granadinas del siglo XVIII.
Nacionalismo y arqueologia’. A/-Qantara, 24, 2 (2003): 533—-46.

Morales, Alfredo, ed. Metropolis Totius Hispaniae: 750 aniversario incorporacion de Sevilla a
la corona castellana (Seville: Ayuntamiento de Sevilla, 1998).

Morales, Alfredo. ““Quien no vio a Sevilla, no vio maravilla’. Notas sobre la ciudad
del Trescientos’. In Sevilla. Siglo XIV (Seville: Fundacién José Manuel Lara, 2006),
pp. 68-85.

Morales, Alfredo. ‘Rey santo. Ceremonial por Fernando III en la catedral de Sevilla. In
Visiones de la monarquia hispdnica, edited by Victor Minguez (Castellén: Universitat
Jaume I, 2007), pp- 89-120.

Morales, Antonio, Fusi, Juan Pablo, and De Blas, Andrés, eds. Historia de la nacién y del
nacionalismo espanol (Madrid: Fundacién Ortega y Gasset, 2013).

Morales Padrén, Francisco. ‘La Historia de Sevilla de Luis de Peraza’. Boletin de la Real
Academia Sevillana de Buenas Letras, 6 (1978): 76-173.

Mordn, Miguel. La memoria de las piedras. Anticuarios, arquedlogos y coleccionistas en la
Espana de los Austrias (Madrid: Centro de Estudios Europa Hispénica, 2009).

Mordn, Miguel, and Rodriguez, Delfin. El legado de la antigiiedad: arte, arquitectura y
arqueologia en la Esparia Moderna (Madrid: Istmo, 2001).

Morén Sinchez, Carlos J. Piedras, ruinas, antigiiallas. Visiones de los restos arqueoldgicos de
Meérida. Siglos XVI al XIX (Mérida: Junta de Extremadura, 2009).

Moreno, Antonio. ‘El grabado en el Sacromonte’. In La Abadia del Sacromonte: Exposicion
artistico-documental. Estudios sobre su significacion y origenes, edited by Ignacio Henares
and Miguel Hagerty (Granada: Universidad de Granada, 1974), pp. 62-9.



Bibliography 255

Moreno, Antonio. ‘El grabado en Granada durante el siglo XVII. I. La Calcografia’.
Cuadernos de Arte de la Universidad de Granada, 26-28 (1976): 9-218.

Moreno, Antonio. ‘El grabado en Granada a fines del siglo XVI: los descubrimientos del
Sacromonte y su reproduccidn’. Cuadernos de Arte de la Universidad de Granada, 20
(1989): 101-9.

Morte, Carmen, et al. Vincencio Juan de Lastanosa (1607-1681): la pasién de saber (Huesca:
Instituto de Estudios Altoaragoneses, 2007).

Moya, Jests. Esteban de Garibay: un guipuzcoano en la corte del rey Felipe (Bilbao: Real
Sociedad Bascongada de Amigos del Pais, 1999).

Moyer, Ann E. ‘Historians and Antiquarians in Sixteenth Century Florence’. Journal of the
History of Ideas, 64, 2 (2003): 177-94.

Nagel, Alexander, and Wood, Christopher S. “What Counted as an “Antiquity” in the
Renaissance?” In Renaissance Medievalisms, edited by Konrad Eisenbichler (Toronto:
Centre for Reformation and Renaissance Studies, 2009), pp. 53-74.

Nagel, Alexander, and Wood, Christopher S. Anachronic Renaissance (New York: Zone Books,
2010).

Necipoglu, G. ‘Solimdn el Magnifico y la representacién del poder: la rivalidad entre los
otomanos, los Habsburgo y el Papado’. In Carlos V, las armas y las letras (Madrid: Sociedad
Estatal de Conmemoraciones Culturales, 2000), pp. 43-72.

Netton, lan R., ed. Orientalism Revisited: Art, Land and Voyage (London: Routledge, 2013).

Nickson, T. Toledo Cathedral. Building Histories in Medieval Castile (University Park:
Pennsylvania State University Press, 2015).

Nieto, Jesus. ‘La identidad religiosa en el humanismo biblico espafol. Pedro de Valencia y
la integracién judia e islimica’. Sefarad, 75, 1 (2015): 65-77.

Nieto, Manuel. Corpus Medievalae Cordubensis (Cérdoba: Monte de Piedad, 1980).

Nieto, Manuel. Historia de la iglesia en Cordoba. Reconquista y Restauracion (1146—-1326)
(Cérdoba: Monte de Piedad, 1991).

Nieto, Manuel. La Catedral de Cérdoba (Cérdoba: Cajasur, 1998).

Nieto, Victor. ‘El mito de la arquitectura 4rabe, lo imaginario y el suefio de la ciudad
clasica’. Fragmentos, 8-9 (1986): 141-5.

Nieto Soria, José Manuel. ‘Conceptos de Espafia en tiempos de los Reyes Catdlicos’. Norba.
Revista de Historia, 19 (2006): 105-23.

Nora, Pierre. Les lieux de mémoire (Paris: Gallimard, 1984-1992).

Nora, Pierre. ‘Between Memory and History: Les Lieux de Mémoire’. Representations 26
(1989): 7-25.

Novikoff, Alex. ‘Between Tolerance and Intolerance in Medieval Spain: An Historiographic
Enigma’. Medieval Encounters, 11, 1 (2007): 7-36.

O’Callaghan, Joseph E. Reconquest and Crusade in Medieval Spain (Philadelphia: University
of Pennsylvania Press, 2004).

Occhipinti, Carmelo. Pirro Ligorio e la storia cristiana di Roma: da Costantino all Umanesimo
(Pisa: Edizioni della Normale, 2007).

Olds, Katrina B. ‘Ambiguities of the Holy: Authenticating Relics in Seventeenth Century
Spain’. Renaissance Quarterly, 65, 1 (2012): 135-84.

Olds, Katrina B. “The “False Chronicles,” Cardinal Baronio, and Sacred History in Counter-
Reformation Spain’. Catholic Historical Review, 100, 1 (2014): 1-26.

Olds, Katrina B. Forging the Past: Invented Histories in Counter-Reformation Spain (New
Haven: Yale University Press, 2015).

Oliver, Alberto, Serrera, Juan Miguel, and Portts, Javier. Iconografia de Sevilla. 1650—1790
(Madrid: El Viso, 1989).



256 Bibliography

Ordoéiez, Salvador. ‘El P Martin de Roa y la historia antigua de Ecija. In Luis Vélez de
Guevara y su época, edited by Piedad Bolafios and Marina Martin (Seville: Fundacién El
Monte, 1996), pp. 403—12.

Orellana, Raul. ‘El concepto de Espafia en el siglo XV. Perspectiva historiogrifica’. In Historia
de la nacién y del nacionalismo espasiol, edited by Antonio Morales, Juan Pablo Fusi, and
Andrés De Blas (Madrid: Fundacién Ortega y Gasset, 2013), pp. 76-94.

Orozco, José Luis. Christiandpolis: urbanismo y contrarreforma en la Granada del Seiscientos
(Granada: Diputacién Provincial, 1985).

Orti, Miguel Angel. ‘Oposicion del Cabildo Municipal de Cérdoba a la construccién del
crucero de la Mezquita'. Revista de Archivos, Bibliotecas y Museos, 36 (1917): 400-7.

Osborne, John, and Claridge, Amanda, eds. Early Christian and Medieval Antiquities (London:
Harvey Miller, 1996-1998).

Parry, Graham. 7he Trophies of Time: English Antiquarians of the Seventeenth Century (Oxford:
Oxford University Press, 1995).

Passini, Jean. ‘La antigua iglesia de San Ginés en Toledo’. Tulaytula, 10 (2002): 69-78.

Pavén, Basilio. ‘Las columnas califales de la Colegiata de Torrijos’. Al-Andalus. Revista de
Estudios Arabes de Madrid y Granada, 31 (1966): 363-72.

Pease, G.Y., Franklin. “Temas cldsicos en las crénicas peruanas de los siglos XVI y XVII'. In
La Tradicién cldsica en el Perii virreynal, edited by Theodoro Hampe (Lima: Universidad
San Marcos, 1999), pp. 17-34.

Pefia, Manuel. ‘Normas y transgresiones. La cultura escrita en el siglo de oro’. In Grafias del
imaginario: representaciones culturales en Espana y América (siglos XVI-XVIII), edited by
Carlos Gonzdlez (Mexico: Fondo de Cultura Econémica, 2003), pp. 120-44.

Perceval, José Maria. Todos son uno. Arquetipos, xenofobia y racismo. La imagen del morisco en
la monarquia espanola durante los siglos XVI y XVII (Almerfa: Instituto de Estudios
Almerienses, 1999).

Pereda, Felipe. ‘El cuerpo muerto del rey Juan II, Gil de Siloé, y la imaginacién escatolégica.
(Observaciones sobre el lenguaje de la escultura en la alta Edad Moderna)’. Anuario del
Departamento de Historia y Teoria del Arte, 13 (2001): 53-86.

Pereda, Felipe. ‘Antigiiedades judias y piedad cristiana: Francisco de Holanda, de los
Desenbhos de El Escorial a las Aetatibus Mundi Imagines . Reales Sitios, XL, 156 (2003):
2-15.

Pereda, Felipe. ‘Palladia: antiguas y nuevas imdgenes de la cruzada andaluza’. In Los Reyes
Catblicos y Granada (Madrid: Sociedad Estatal de Conmemoraciones Culturales, 2004),
pp.- 201-12.

Pereda, Felipe. ‘Isabel I, sefiora de los moriscos: figuracién como historia profética en una
tabla de Juan de Flandes'. In Visiones de la monarquia hispdnica, edited by Victor Minguez
(Castell6n: Universitat Jaume I, 2007), pp. 261-81.

DPereda, Felipe. Las imdgenes de la discordia. Politica y poética de la imagen sagrada en la
Esparia del 400 (Madrid: Marcial Pons, 2007).

Pereda, Felipe. ‘Measuring Jerusalem: the Marquis of Tarifas Pilgrimage in 1520 and its
Urban Consequences’. Citta e Storia, 1 (2012): 77-102.

Pérez-Embid, Javier. ‘La obra del P. Quintanaduefias en el contexto hagiogréfico hispano’.
In Santos de la ciudad de Sevilla y su arzobispado (1637), by Antonio de Quintanaduefas
(Seville: Ayuntamiento de Sevilla, 2006), pp. 5-15.

Pérez Galdeano, Ana Marfa. ‘Francisco Heylan. Revisién biografica del calcégrafo e impre-
sor lamenco asentado en Andalucia’. Anales de Historia del Arte, 24 (2014): 107-33.
Pérez Lozano, Manuel. ‘Los programas iconograficos de la capilla del Sagrario de la Catedral

de Cérdoba’. Cuadernos de Arte e Iconografia, IV, 8 (1991): 57-64.



Bibliography 257

Pérez Magallon, Jests. Construyendo la modernidad: la cultura espariola en el tiempo de los
novatores' (1675-1725) (Madrid: CSIC, 2002).

Pérez Séez, Marfa Rosario. ‘Cérdoba y su mezquita Afjama segtin la descripcién de la
crénica Farhat al Anfus de Ibn Galib (1)’. Awrag, 7-8 (1984-1985): 27-30.

Perry, Mary Elizabeth. 7he Handless Maiden: Moriscos and the Politics of Religion in Early
Modern Spain (Princeton: Princeton University Press, 2007).

Perry, Mary Elizabeth. ‘Memory and Mutilation: The Case of the Moriscos’. In I the Light
of Medieval Spain: Islam, the West, and the Relevance of the Past, edited by Simon
Doubleday and David Coleman (Basingstoke: Palgrave Macmillan, 2008), pp. 66-89.

Pettinaroli, Elizabeth. Literary Emplacements: Chorography and Placemaking in the Early
Modern Hispanic World (PhD dissertation, University of Virginia, 2008).

Pettinaroli, Elizabeth. “Troy and the Arauco in the Alpujarras: Global Visions and Local
Destinies in Guerra de los Moriscos (Part 2 of Guerras Civiles de Granada)’. Journal of
Spanish Cultural Studies, 13, 4 (2012): 408-21.

Pick, Lucy K. ‘Edward Said, Orientalism and the Middle Ages’. Medieval Encounters, 5,
3 (1999): 265-71.

Pick, Lucy K. Conflict and Coexistence. Archbishop Rodrigo and the Muslims and Jews of
Medieval Spain (Ann Arbor: The University of Michigan Press, 2004).

Piggot, Stuart. Ruins in a Landscape: Essays in Antiquarianism (Edinburgh: Edinburgh
University Press, 2007).

Pippidi, Andrei. Visions of the Ottoman World in Renaissance Europe (New York: Columbia
University Press, 2013).

Pomar, Pablo. ‘Entre el orgullo ciudadano y la falsificacién erudita: la decoracién geomé-
trica de las puertas de Jerez de la Frontera en la historiografia local del siglo XVIII'.
Cuadernos de Arte de la Universidad de Granada, 34 (2003): 81-95.

Popper, Nicholas. Walter Raleghs ‘History of the World’ and the Historical Culture of the Late
Renaissance (Chicago: The University of Chicago Press, 2012).

Porres, Julio. ‘La iglesia mozdrabe de Santa Marfa de Alficén’. In Historia Mozdrabe. I Congreso
Internacional de Estudios Mozdrabes (Toledo: Instituto de Estudios Visigético-Mozérabes,
1978), pp. 29-42.

Portus, Javier. ‘Algunas expresiones de orgullo local en la Sevilla del Siglo de Oro’. Espacio,
Tiempo y Forma. Serie VII Historia del Arte, 4 (1991): 135-58.

Poutrin, Isabelle. ‘Mudéjares y moriscos. Los derechos de los vencidos: las capitulaciones de
Granada (1491)’. Sharq Al-Andalus, 19 (2008-2010): 11-34.

Poutrin, Isabelle. Convertir les musulmans. Espagne, 1491—1609 (Paris: Presses Universitaires
de France, 2012).

Prieto, José Manuel. ‘““Recibida y admitida de todos...”. La lectura de la historia en la
sociedad madrilena del Siglo de Oro’. Hispania, 65, 221 (2005): 877-938.

Rallo, Asuncién. Los Libros de Antigiiedades en el Siglo de Oro (Malaga: Universidad de
Milaga, 2002).

Ramirez, Juan Antonio, ed. Dios arquitecto: J. B. Villalpando y el Templo de Salomén (Madrid:
Siruela, 1991).

Ramirez, Juan Antonio. ‘Evocar, reconstruir, tal vez sofiar (el templo de Jerusalén en la
historia de la arquitectura’. In Dios arquitecto: ]. B. Villalpando y el Templo de Salomén,
edited by Juan Antonio Ramirez (Madrid: Siruela, 1991), pp. 1-50.

Ranum, Orest, ed. National Consciousness, History and Political Culture in Early Modern
Europe (Baltimore: Johns Hopkins University Press, 1975).

Ranum, Orest. Artisans of Glory. Writers and Historical Thought in Seventeenth Century
France (Chapel Hill: University of North Carolina Press, 1980).



258 Bibliography

Raya, Salvador. Andalucia en 1599 vista por Diego de Cuelbis (Benalméddena: Caligrama,
2002).

Recio, Alvaro. ‘Asensio de Maeda y la transformacién de la capilla de la Antigua de la cate-
dral de Sevilla'. Cuadernos de Arte de la Universidad de Granada, 29 (1998): 51-67.

Recio, Alvaro. ‘La llegada del Renacimiento a Sevilla. El proyecto del Cardenal Hurtado de
Mendoza para la capilla de la Antigua de la catedral’. Archivo Espariol de Arte, 73, 290
(2000): 176-90.

Reilly, Bernard E 7he Kingdom of Ledn-Castilla under King Alfonso VI, 1065—1109 (Princeton:
Princeton University Press, 1988).

Reina, Antonio. La pintura costumbrista en Sevilla, 1830-1870 (Seville: Universidad de
Sevilla, 1979).

Remensnyder, Amy G. “The Colonization of Sacred Architecture: The Virgin Mary, Mosques,
and Temples in Medieval Spain and Early Sixteenth Century Mexico’. In Monks and
Nuns, Saints and Outcasts: Religion in Medieval Society, edited by Sharon Farmer and
Barbara Rosenwein (Ithaca: Cornell University Press, 2000), pp. 189-219.

Richard, Bernard. ‘ClIslam et les musulmans chez les chroniqueurs castillians du milieu du
Moyen Age’. Hespéris-Tamuda, XI1 (1971): 107-31.

Richer-Rossi, Frangoise. ‘La vision d’Espagne d’Andrea Navagero ambassadeur vénitien
aupres de Charles Quint (1524). Lieux communs et discours politique’. In Limaginaire
du territoire en Espagne et au Portugal (xvie—xviie siécles), edited by Francois Delpech
(Madrid: Casa de Veldzquez, 2008), pp. 3-18.

Ricoeur, Paul. La mémoire, ['histoire, ['oubli (Paris: Le Seuil, 2000).

Rio, Maria José¢ del. Madrid, Urbs Regia. La capital ceremonial de la Monarquia Catdlica
(Madrid: Marcial Pons, 2000).

Rios Saloma, Martin Federico. La Reconquista. Una construccidn historiogrdfica (siglos
XVI-XIX) (Madrid: Marcial Pons, 2011).

Rios Saloma, Martin Federico. La Reconquista en la historiografia espaniola contempordinea
(Madrid: Silex, 2013).

Robinson, Cynthia. lmagining the Passion in a Multi-Confessional Castile: The Virgin, Christ,
Devotions, and Images in the Fourteenth and Fifteenth Centuries (University Park:
Pennsylvania State University Press, 2013).

Robinson, Cynthia, and Rouhi, Leila, eds. Under the Influence. Questioning the Comparative
in Medieval Castile (Leiden: Brill, 2005).

Rodinson, Maxime. La fascination de ['Islam (Paris: Maspero, 1980).

Rodriguez, Delfin. La memoria frdgil. José de Hermosilla y las antigiiedades drabes en Espasia
(Madrid: COAM, 1992).

Rodriguez, Delfin. ‘Sobre un dibujo inédito de la planta de la Catedral de Granada en
1594’. Archivo Espariol de Arte, 70, 280 (1997): 355-74.

Rodriguez, Maria José, and Souto, Juan Antonio. ‘De Almanzor a Felipe II: la inscripcién
del Puente de Alcdntara de Toledo (387/997-998) y su curiosa historia’. Al-Qantara,
21, 1 (2000): 185-209.

Rodriguez Domingo, José Manuel. ‘La valoracién del arte hispanomusulmdn a través del
coleccionismo de “antigiiedades drabes” durante el siglo XVIIT'. In E/ Hispanismo ang-
lonorteamericano: aportaciones, problemas y perspectivas sobre historia, arte y literatura
espariolas (siglos XVI-XVIII), edited by José Manuel de Bernardo (Cérdoba: Universidad
de Cérdoba, 2011), 2, pp. 1489-510.

Rodriguez Mediano, Fernando. ‘Luis de Mdrmol y el humanismo: comentarios sobre una
fuente de la Historia del rebelién y castigo de los moriscos del Reyno de Granada’.
Bulletin hispanique, 105, 2 (2003): 371-404.



Bibliography 259

Rodriguez Mediano, Fernando. ‘Fragmentos de orientalismo espafiol del S. XVII'. Hispania,
66, 222 (2006): 243-76.

Rodriguez Mediano, Fernando. ‘Al-Andalus y la lengua drabe en la Espana de los siglos de
Oro’. In Al-Andalus/Espania. Historiografias en contraste, siglos XVII-XXI, edited by
Manuela Marin (Madrid: Casa de Veldzquez, 2009), pp. 1-20.

Rodriguez Mediano, Fernando. ‘Sacred Calendars: Calculation of the Hegira as a
Historiographical Problem in Early Modern Spain’. Journal of Early Modern History, 20
(2016): 229-65.

Rodriguez Moya, Inmaculada. ‘Fernando III, el Santo. Iconografia sacra de los reyes de
Espana’. In Memoria y olvido de la Historia, edited by Christiane Kunst and Verénica
Marsa (Castellén: Universitat Jaume 1, 2006), pp. 99-127.

Rodriguez Moya, Inmaculada. ‘Los reyes santos’. In Visiones de la monarquia hispdnica,
edited by Victor Minguez (Castellén: Universitat Jaume I, 2007), pp. 133-69.

Rodriguez-Salgado, Marfa José. ‘Christians, Civilized and Spanish: Multiple Identities
in Sixteenth Century Spain’. Transactions of the Royal Historical Society, V1, 8 (1998):
233-51.

Roe, Jeremy. ‘New Documents on the Scholarship of Juan de Fonseca y Figueroa (1585-1627):
Arabist and Correspondent with Isaac Casaubon’. Humanistica Lovaniensia, 61
(2012): 371-88.

Rohl, Darrell J. “The Chorographic Tradition and Seventeenth and Eighteenth Century
Scottish Antiquaries’. Journal of Art Historiography, 5 (2011): w/p.

Rojinsky, David. Companion to Empire. A Genealogy of the Written Word in Spain and New
Spain ¢. 550—1550 (Amsterdam: Rodopi, 2010).

Romano, Antonella. ‘(D)escribir la China en la experiencia misionera de la segunda mitad
del siglo XVI. El laboratorio ibérico’. Cuadernos de Historia Moderna, 13 (2014): 243-62.

Romo, Fernando. ““La victoria en la derrota” y la diferencia religiosa en Cervantes’. In
Cervantes y las religiones, edited by Ruth Fine and Santiago Alfonso Lépez (Pamplona:
Universidad de Navarra, 2008), pp. 705-24.

Rosenthal, Earl E. 7he Palace of Charles V in Granada (Princeton: Princeton University Press,
1985).

Rouhi, Leyla. ‘A Fifteenth Century Salamancan’s Pursuit of Islamic Studies’. In Under the
Influence. Questioning the Comparative in Medieval Castile, edited by Cynthia Robinson
and Leila Rouhi (Leiden: Brill, 2005), pp. 21-44.

Rubiera, Maria Jests. La arquitectura en la literatura drabe. Datos para una estética del placer
(Madrid: Hiperion, 1988).

Rubio Lapaz, Jests. Pablo de Céspedes y su circulo. Humanismo y Contrarreforma en la cultura
andaluza del Renacimiento al Barroco (Granada: Universidad de Granada, 1993).

Rubio Lapaz, Jests, and Moreno, Fernando. Escritos de Pablo de Céspedes. Edicion critica
(Cérdoba: Diputacién Provincial, 1998).

Ruiz de la Puerta, Fernando. La cueva de Hércules y el palacio encantado de Toledo (Madrid:
Editora Nacional, 1977).

Ruiz Pérez, Pedro. ‘La reconstruccién del pasado entre dos siglos: discursos y modelos en el
entorno cordobés’. In Actas del III Cologuio Internacional sobre la Cultura en Andalucia.
Vida, memoria y escritura en torno a 1600, edited by Pedro Ruiz and Klaus Wagner
(Estepa: Ayuntamiento de Estepa, 2001), pp. 91-127.

Ruiz Souza, Juan Carlos. ‘Castilla y Al-Andalus. Arquitecturas aljamiadas y otros grados de
asimilacién’. Anuario del Departamento de Historia y Teoria del Arte, XV1 (2004): 17-43.

Ruiz Souza, Juan Carlos. ‘Architectural Languages, Functions, and Spaces: The Crown of
Castile and Al-Andalus’. Medieval Encounters, 12, 3 (2006): 360-87.



260 Bibliography

Ruiz Souza, Juan Carlos. ‘Le «style mudéjar» en architecture cent cinquante ans apres’.
Perspective, 2 (2009): 277-86.

Ruiz Souza, Juan Carlos. ‘Castilla y la libertad de las artes en el siglo XV. La aceptacién de
la herencia de Al-Andalus: de la realidad material a los fundamentos teéricos’. Anales de
Historia del Arte, 1 (2012): 123-61.

Ruiz Souza, Juan Carlos. ‘Los espacios palatinos del rey en las cortes de Castilla y Granada.
Los mensajes més alld de las formas’. Anales de Historia del Arte, 23, 2 (2013): 305-31.

Rummel, Erika. ‘Marineo Siculo: A Protagonist of Humanism in Spain’. Renaissance
Quarterly, 50 (1997): 701-22.

Ryjik, Veronika. Lope de Vega en la invencién de Esparia: el drama histérico y la_formacion de
la conciencia nacional (Woodbridge: Tamesis, 2001).

Sdenz-Lopez, Sandra. ‘La Reconquista cartogréfica: el Islam Peninsular en la cartografia
medieval hispana. Treballs de la Societat Catalana de Geografia, 61-62 (2006): 279-301.

Séenz-Lopez, Sandra. ‘La peregrinacion a La Meca en la Edad Media a través de la car-
tografia occidental’. Revista de poética medieval, 19 (2007): 177-218.

Said, Edward. Orientalism (London: Routledge, 1978). Tr. Orientalismo (San Lorenzo de El
Escorial: Libertarias, 1990; Barcelona: Debolsillo, 2003).

Said, Edward. Culture and Imperialism (New York: Vintage Books, 1993).

Salas, Jests. La arqueologia en Andalucia durante la Ilustracion (1736-1808) (Seville:
Universidad de Sevilla, 2010).

Samson, Alexander. ‘Floridn de Ocampo, Castilian Chronicler and Habsburg Propaganda:
Rhetoric, Myth and Genealogy in the Historiography of Early Modern Spain’. Forum for
Modern Language Studies, 42 (2006): 339-54.

Sénchez Jiménez, Antonio. ‘La batalla del romancero: Lope de Vega, los romances moriscos y
La villana de Getafe’. Anuario Lope de Vega. Texto, literatura, cultura, XX (2014):
159-86.

Sdnchez Madrid, Sebastidn. Argueologia y humanismo: Ambrosio de Morales (Cérdoba:
Universidad de Cérdoba, 2002).

Sancho Corbacho, Antonio. lconografia de Sevilla (Seville: Abengoa, 1975).

Sapra, Rahul. 7he Limiss of Orientalism: Seventeenth Century Representations of India
(Newark: University of Delaware Press, 2011).

Sarasa, Esteban. ‘Espafia en las crénicas de la Corona Aragén de la Edad Media (siglos
XII-XV)’. Norba. Revista de Historia, 19 (2006): 95-103.

Schnapp, Alain. La conquéte du passé: aux origines de I'Archaéologie (Paris: Editions Carré,
1993).

Schrader, Jeffrey. La Virgen de Atocha. Los Austrias y las imdgenes milagrosas (Madrid:
Ayuntamiento de Madrid, 2006).

Schiilting, Sabine, Miiller, Sabine Lucia, and Hertel, Ralf, eds. Early Modern Encounters
with the Islamic East. Performing Cultures (Farnham: Ashgate, 2012).

Scutts, Sarah. Perceptions of the Anglo-Saxon Past in Early Modern Religious Polemical
Literature (PhD dissertation, University of Exeter, 2010).

Sénac, Philippe. El Occidente medieval frente al Islam. La imagen del otro (Granada:
Universidad de Granada, 2012).

Serra, Amadeo. La imagen construida del poder real en la Corona de Aragén (siglos
XIII-XV): Casas, ceremonial y magnificencia’. Res Publica, 18 (2007): 37-57.

Serra, Amadeo. ‘Convivencia, asimilacién y rechazo: el arte isldmico en el reino de Valencia
desde la conquista cristiana hasta las Germanias (c. 1230-1520). In Memoria y
Significado. Uso y recepcion de los vestigios del pasado, edited by Luis Arciniega (Valencia:
Universitat de Valéncia, 2013), pp. 21-48.



Bibliography 261

Serrera, Juan Miguel. Hernando de Esturmio (Seville: Diputacién Provincial, 1983).

Serrera, Juan Miguel. ‘La Virgen de la Antigua. Informes y restauraciones (siglos XVIII-XIX)’.
Archivo Hispalense, 73, 223 (1990): 181-7.

Shalem, Avinoam. Islam Christianized—Islamic Portable Objects in the Medieval Church
Treasuries of the Latin West (Frankfurt: Peter Lang, 1996, 2nd revised edition 1998).

Shalem, Avinoam. 7he Oliphant: Islamic Objects in Historical Context (Leiden: Brill, 2004).

Silva, Noelia. ‘Maurofilia y mudejarismo en época de Isabel la Catdlica’. In Isabel la Catélica.
La magnificencia de un reinado (Madrid: Sociedad Estatal de Conmemoraciones Culturales,
2004), pp. 141-54.

Simini, Diego. ‘Vida, obras y olvido de un comedidgrafo barroco ejemplar: Antonio Fajardo
Acevedo’. Rilce, Revista de Filologin Hispdnica, 11, 2 (1995): 283-92.

Sola, Emilio. ‘Antonio de Sosa: un clésico inédito amigo de Cervantes (Historia y Literatura)’.
In Actas del I Cologuio Internacional de la Asociacion Internacional de Cervantistas (Alcald
de Henares: Anthropos, 1990), I, pp. 409-12.

Soravia, Bruna. ‘Al-Andalus au miroir du multiculturalisme. Le mythe de la convivencia
dans quelques essais nord-américains récents’. In Al-Andalus/Espara. Historiografias en
contraste, siglos XVII-XXI, edited by Manuela Marin (Madrid: Casa de Veldzquez, 2009),
pp. 351-66.

Soria, Enrique. ‘Una versidn genealdgica del ansia integradora de la élite morisca: el Origen
de la Casa de Granada’ . Sharg al-Andalus, 12 (1995): 213-21.

Soria, Enrique. Los s#ltimos moriscos. Pervivencias de la poblacion de origen isldmico en el reino
de Granada (siglos XVII-XVIII) (Valencia: Universitat de Valencia, 2014).

Soria, Enrique, and Otero, Santiago. ‘Una nueva encrucijada. La reciente historiografia
sobre los moriscos’. Tiempos Modernos, 7, 21 (2010): w/p.

Southern, Richard W. Western Views of Islam in the Middle Ages (Cambridge, MA: Harvard
University Press, 1962).

Soykut, Mustafa. ltalian Perceptions of the Ottomans. Conflicts and Politics through Pontifical
and Venetian Sources (Frankfurt: Peter Lang, 2011).

Spivak, Gayatri Chakravorty. Critique of Postcolonial Reason: Toward a History of the Vanishing
Present (Cambridge, MA: Harvard University Press, 1999).

Stearns, Justin. ‘Representing and Remembering al-Andalus: Some Historical Considerations
Regarding the End of Time and the Making of Nostalgia. Medieval Encounters, 15 (2—-4)
(2009): 355-74.

Stenhouse, William. Reading Inscriptions and Writing Ancient History: Historical Scholarship
in the Late Renaissance (London: Institute of Classical Studies, 2005).

Stenhouse, William. ‘Roman Antiquities and the Emergence of Renaissance Civic Collections’.
Journal of the History of Collections, 26 (2014): 131-44.

Stephens, Walter. Berosus Chaldaeus: Counterfeit and Fictive Editors of the Early Sixteenth
Century (PhD dissertation, Cornell University, 1979).

Stoll, André. ‘Una introduccién: Angélica burlada y Abindarrdez liberado. Modos italianos
y espanoles de tratar al Oriente isldmico’. In Averroes dialogado y otros momentos literarios
y sociales de la interaccion cristiano-musulmana en Esparia e Italia, edited by André Stoll
(Kassel: Reichenberger, 1998), pp. 3-32.

Strauss, Gerald. Sixteenth Century Germany and its Topography and Topographers (Madison:
University of Wisconsin Press, 1959).

Suberbiola, Jests. ‘El ocaso de las mezquitas-catedrales del reino de Granada’. Baetica, 18
(1996): 315-30.

Subirats, Eduardo, ed. Américo Castro y la revision de la memoria: el Islam en Espasia (Madrid:
Ediciones Libertarias, 2003).



262 Bibliography

Subrahmanyam, Sanjay. ‘On World Historians in the Sixteenth Century’. Representations,
91 (2005): 26-57.

Tate, Robert B. Ensayos sobre la historiografia Peninsular del siglo XV (Madrid: Gredos, 1970).

Tate, Robert B. ‘Alfonso de Palencia and his Antigiiedades de Espanda’. In The Age of the
Catholic Monarchs 1474-1516, edited by Alan Deyermond (Liverpool: Liverpool
University Press, Bulletin of Hispanic Studies, special issue, 1989), pp. 193-6.

Tate, Robert B. “The Re-Writing of the Historical Past—Hispania et Europa’. In Lbistoire et
les nowveaux publiques dans I'Espagne Mediévale, edited by Jean-Philippe Genet (Paris:
Publications de la Sorbonne, 1997), pp. 241-57.

Taylor, René. ‘Juan Bautista Villalpando y Jerénimo de Prado: de la arquitectura prictica a
la reconstruccién mistica’. In Dios arquitecto: J. B. Villalpando y el Templo de Salomén,
edited by Juan Antonio Ramirez (Madrid: Siruela, 1991), pp. 1-211.

Testino-Zafiropoulos, Alexandra. ‘Representaciones imaginarias de Espafia en Francia en el
siglo XVII. Del saber enciclopédico a los relatos de viaje’. In Limaginaire du territoire en
Espagne et au Portugal (xvie-xviie siécles), edited by Frangois Delpech (Madrid: Casa de
Veldzquez, 2008), pp. 19-33.

Thomas, David, and Mallet, Alex, eds. Christian-Muslim Relations. A Bibliographical History
(Leiden: Brill, 2010-2013).

Tischler, Matthias M. ‘Discovering Islam as a Historical Phenomenon. The Case of the
Latin Historiography of the Iberian Peninsula, 8th to 13th Centuries. Quaderns de la
Mediterrania, 16 (2011): 143—-68 and 296-314.

Todorov, Tzvetan. La conquéte de [ Amerique. La question de lautre (Paris: Editions du Seuil,
1982).

Tolan, John, Veinstein, Gilles, and Laurens, Henry, eds. Europe and the Islamic World:
A History (Princeton: Princeton University Press, 2013).

Tolan, John V., ed. Medieval Christian Perceptions of Islam. A Book of Essays (New York:
Garland, 1992).

Tolan, John V. Saracens. Islam in the Medieval European Imagination (New York: Columbia
University Press, 2002).

Tolan, John V. Sons of Ishmael: Muslim through European Eyes in the Middle Ages (Gainesville:
University of Florida Press, 2008).

Tortosa, Trinidad, and Mora, Gloria. ‘La actuacién de la Real Academia de la Historia
sobre el patrimonio arqueolégico: ruinas y antigiiedades . Archivo Espariol de Arqueologia,
69 (1996): 191-217.

Traverso, Enzo. Lhistoire comme champ de bataille. Interpréter les violences du XXe siécle
(Paris: La Découverte, 2011).

Turner, Bryan S. Orientalism, Postmodernism and Globalism (London: Routledge, 1994).

Urquizar Herrera, Antonio. ‘La historia del arte cordobés en el Viaje de Ponz'. In Actas del
II Cologuio Internacional sobre la Cultura en Andalucia. Vida, memoria y escritura en
torno a 1600, edited by Pedro Ruiz and Klaus Wagner (Estepa: Ayuntamiento de Estepa,
2001), pp. 109-20.

Urquizar Herrera, Antonio. ‘La literatura artistica en la Edad Moderna cordobesa’. Axerquia,
19 (2002): 23-35.

Urquizar Herrera, Antonio. ‘La memoria del pasado en la cristianizacién de la mezquita de
Cérdoba durante la Edad Moderna'. In Correspondencia e integracién de las artes. Actas del
XIV Congreso del CEHA (Mélaga: Universidad de Malaga, 2004), pp. 523-31.

Urquizar Herrera, Antonio. ‘Mural Painting and the Transformations of Space and
Meaning: the Sagrario Chapel of Cérdoba in the Context of the Old Mosque’s Heritage



Bibliography 263

and Reception’. In Out of the Stream. Studies in Medieval and Renaissance Mural
Painting, edited by Luis Afonso and Vitor Serrao (Newcastle: Cambridge Scholars,
2007), pp. 360-82.

Urquizar Herrera, Antonio. ‘La caracterizacién politica del concepto mudéjar en Espafia
durante el siglo XIX'. Espacio, tiempo y forma. Serie VII Historia del Arte, 22-23 (2010):
201-16.Tr. ‘Mudéjar et identité nationale en Espagne au XIXe si¢cle’. In Le Caire dessiné
et photographié¢ au XIXe siécle, edited by Mercedes Volait (Paris: CNRS-Picard, 2013),
pp- 343-59.

Urquizar Herrera, Antonio. ‘Tmaginando América: objetos indigenas en las casas nobles del
Renacimiento andaluz’. Historia y Genealogia, 1 (2011): 205-21.

Urquizar Herrera, Antonio. ‘Literary Uses of Architecture and the Explanation of Defeat.
Interpretations of the Islamic Conquest in the Context of the Construction of National
Identity in Early Modern Spain’. National Identities, 13, 2 (2011): 109-26.

Urquizar Herrera, Antonio. “Teorfa de la magnificiencia y teorfa de las sefales en el
pensamiento nobiliario espafiol del siglo XVI'. Ars Longa, 23 (2014): 93-111.

Urquizar Herrera, Antonio. ‘Gregorio Lopez Madera y las falsas antigiiedades fenicias de
Granada (1601) en el contexto metodolégico de los estudios anticuarios de Ambrosio de
Morales y Pedro Diaz de Ribas'. In Identidades cuestionadas. Coexistencia y conflictos inter-
religiosos en el Mediterraneo (ss. XIV-XVIII), edited by Borja Franco, Bruno Pomara, Manuel
Lomas, and Bérbara Ruiz (Valencia: Universitat de Valéncia, 2016), pp. 409-24.

Urquizar Herrera, Antonio. ‘El Flos Sanctorum de Martin de Roa (1615) y la ubicacién de
la mezquita de Cérdoba en el recuerdo de los martires locales’. Mélanges de la Casa de
Veldzquez (2017).

Urquizar Herrera, Antonio, and Haro Garcia, Noemi de. La escritura visual de Cérdoba:
gramdtica de un imaginario colectivo (Cérdoba: Universidad de Cérdoba, 2006).

Valdeén, Julio. La Reconquista. El concepro de Espania: unidad y diversidad (Madrid: Espasa
Calpe, 2006).

Valdivieso, Enrique. ‘Pinturas de Domingo Martinez en la capilla de la Virgen de la Antigua
en la Catedral de Sevilla'. Laboratorio de Arte, 3 (1990): 109-21.

Valdivieso, Enrique, and Serrera, Juan Miguel. Historia de la pintura espanola. Escuela sevil-
lana del primer tercio del siglo XVII (Madrid: CSIC, 1986).

Valor, Magdalena, and Montes, Isabel. ‘De mezquitas a Iglesias. El caso de Sevilla (Espafia)
In Religion and Belief in Medieval Europe, edited by Guy de Boe and Frans Verhaeghe
(Zellik: I. A. P. Rapporten, 1995), 4, pp. 139-48.

Van Koniggsveld, Pieter S., and Wiegers, Gerard A. “The Parchment of the “Torre Turpiana™:
the Original Document and its Early Interpreters’. Al-Qantara, 24, 2 (2003): 327-58.
Vanoli, Alessandro. ‘Between Absence and Presence: New Paths in the Historiography of

Islam in the New World’. Journal of Medieval Iberian Studies, 2 (2010): 77-91.

Varisco, Daniel M. Reading Orientalism. Said and the Unsaid (Washington: University of
Washington Press, 2007).

Velasco, Honorio. ‘Las leyendas de hallazgos y apariciones de imdgenes. Un replanteami-
ento de la religiosidad popular como religiosidad local’. In La religiosidad popular. 11 Vida
y muerte: la imaginacién religiosa, edited by Carlos Alvarez, Marfa Jestis Bux6, and Salvador
Rodriguez (Barcelona: Anthropos, 2003), pp. 401-10.

Vilar, Juan Antonio. Los Reyes Catdlicos en la Alhambra: readaptaciones hechas por los
Reyes Catdlicos en los palacios y murallas de la Albambra y en las fortalezas de Granada
desdle enero de 1492 hasta agosto de 1500 con algunos datos hasta 1505 (Granada: Comares,
2007).

>



264 Bibliography

Villa-Real, Francisco. Herndn Pérez del Pulgar y las guerras de Granada (Madrid: Tipografia
de Manuel Ginés, 1892).

Villalba, Francisco Javier. ‘El viaje de Don Pero Tafur (1436-1439). Arbor, 711 (2005):
537-52.

Vincent, Bernard. ‘Las maltiples facetas del Islam tardio espanol’. In Averroes dialogado y
otros momentos literarios y sociales de la interaccion cristiano-musulmana en Espana e Italia,
edited by André Stoll (Kassel: Reichenberger, 1998), pp. 213-26.

Vincent-Cassy, Cécile. ‘La propagande hagiographique des villes espagnoles au xviie siecle.
Le cas de sainte Juste et de sainte Rufine, patronnes de Séville’. Mélanges de la Casa de
Veldzquez, 33, 2 (2003): 97-130.

Vincent-Cassy, Cécile. ‘Los santos re-fundadores. El caso de Arjona (Jaén) en el siglo XVII.
In Limaginaire du territoire en Espagne et au Portugal (xvie—xviie siécles), edited by Francois
Delpech (Madrid: Casa de Veldzquez, 2008), pp. 193-214.

Vincent-Cassy, Cécile. Les saintes vierges et martyres dans I'Espagne du XVlle siécle: culte et
image (Madrid: Casa de Veldzquez, 2011).

Vine, Angus. In Defiance of Time: Antiquarian Writing in Early Modern England (Oxford:
Oxford University Press, 2010).

Vies, Cristina. Granada en los libros de viajes (Granada: Miguel Sdnchez, 1982).

Vitkus, Daniel J. ‘Early Modern Orientalism: Representations of Islam in Sixteenth- and
Seventeenth-Century Europe’. In Western Views of Islam in Medieval and Early Modern
Eurape. Perception of Other, edited by David R. Blanks and Michael Frassetto (New York:
Saint Martin’s Press, 1999), pp. 207-30.

Vizuete, José Carlos, and Martin, Julio, eds. Sacra loca toletana. Los espacios sagrados en
Toledo (Cuenca: Universidad de Castilla La Mancha, 2008).

Wacks, David A. ‘Reconquest Colonialism and Andalusi Narrative Practice in Don Juan
Manuel’s Conde Lucanor’. Diacritics, 36, 3—4 (2006): 87-103.

Wagner, Klaus. “Viajeros en Andalucia entre dos siglos’. In Actas del III Cologuio Internacional
sobre la Cultura en Andalucia. Vida, memoria y escritura en torno a 1600, edited by Pedro
Ruiz and Klaus Wagner (Estepa: Ayuntamiento de Estepa, 2001), pp. 33-50.

Wardropper, Bruce W. “The Poetry of Ruins in the Golden Age’. Revista Hispdnica Moderna,
35 (1969): 295-304.

Weiss, Roberto. The Renaissance Discovery of Classical Antiquity (Oxford: Basil Blackwell,
1969, 2nd edition 1988).

Weissberger, Barbara E Lsabel Rules: Constructing Queenship, Wielding Power (Minneapolis:
University of Minnesota Press, 2004).

Wolf, Kenneth B. Christian Martyrs in Muslim Spain (Cambridge: Cambridge University
Press, 1988).

Wolf, Kenneth B. Conguerors and Chroniclers of Early Medieval Spain. Translated with notes
and introduction (Liverpool: Liverpool University Press, 1990).

Wood, Paul. Western Art and the Wider World (Oxford: Wiley-Blackwell, 2013).

Woolard, Kathryn A. ‘Bernardo de Aldrete and the Morisco Problem: A Study in Early
Modern Spanish Language Ideology’. Comparative Studies in Society and History, 44,
3 (2002): 446-80.

Woolard, Kathryn A. ‘Bernardo de Aldrete, Humanist and laminario’. Al-Qantara, 24,
2 (2003): 449-76.

Woolf, Daniel R. Reading History in Early Modern England (Cambridge: Cambridge University
Press, 2000).

Woolf, Daniel R. 7he Social Circulation of the Past: English Historical Culture, 1500-1730
(Oxford: Oxford University Press, 2003).



Bibliography 265

Waulff, Fernando. ‘Andalucia antigua en la historiografia espanola (XVI-XX). Ariadna,
10 (1992): 7-32.

Wulff, Fernando. Las esencias patrias. Historiografia e historia antigua en la construccion de la
identidad espaiola (siglos XVI-XX) (Barcelona: Ciritica, 2003).

Wunder, Amanda. ‘Classical, Christian, and Muslim Remains in the Construction of
Imperial Seville (1520-1635)’. Journal of the History of Ideas, 64, 2 (2003): 195-212.






Index

Abdalaziz 35
Abd-al-Rahman I 81, 85-6, 134
Abd-al-Rahman II 31, 157
Abd-al-Rahman III 31, 194
Acunfa, Juan de, Marquis del Valle 187
Africanus, Leo 85,110
Alcald, Pedro de 168
Alcald de Henares 36, 197
Alcdntara 35
Alcdntara Bridge 82, 85-7, 113
Alcocer, Pedro 113-14, 125, 139
Aldrete, Bernardo 24-5, 85, 103, 127, 133,
171, 189, 192, 196
Aleppo 99
Alfaro, Fray Gregorio de 24-5, 192, 198
Algiers 59,73, 89, 116
Al-Hakam II 197
Al-Idrisi 50, 85
Al-Mansur 31, 35, 160
Al-Mansur’s chair 25
Al-Mansur’s plunder in Santiago Cathedral 51
Almosnino, Moses ben Baruch 72
Alphonse ITI 32
Alphonse V' 144
Alphonse VI 29, 46, 51, 144
conversion of the Toledo Mosque 41-3
Alphonse VII 26, 40, 49
Alphonse X 29, 46, 54, 129, 195
and the Giralda 55-7, 75, 108, 112
Estoria de Espana 26, 28, 52, 55-6, 108,
112, 148
Alpujarras, war of the 27, 47, 59-60,
167, 188
Al-Razi 80, 85-6, 113, 133, 188, 195
alterity, see otherness
antiquarianism:
archaeological analyses of religious
images 142-52
comparison to classical antiquities 95-101,
109-11
debate on Islamic construction
techniques 88-95, 100-1
deprecation of Islamic cultural achievements
71,96-100, 113-17, 195
history of Spanish architecture 84-5,
92-3, 195
inscriptions, see epigraphy
pre-Roman architecture 131-6, 169, 171-81
sacred archaeology 121-8, 133, 153, 160,
166-7, 171-81
signs of antiquity 78-80, 83-95
stones as sources of memory 75-6

terms on Islamic architecture and ornamental
style 82,98-9

Visigothic archacology 134-9, 148
antiquities collecting 70, 106
Antolinez de Burgos, Justino 176-7, 181, 204
Antonio, Nicolds 124-5
arabesque 92, 95, 99, 199
Arbassia, Cesare 155-6
Argote de Molina, Gonzalo 14, 27, 82, 194, 197
Arias Montano, Benito 84, 105, 133
Arjona 126
Arteaga, Matias de 207-9
Asturias 38, 126-7, 1367, 145, 190
Avicenna 85, 196
Aynsa, Diego de 35, 37, 137, 197

Babylon 81, 108, 188

Badajoz 49

Baeza 39, 49, 51

Baldi, Pier Maria 211

Bédmar, Francisco de 123, 201-2

Bermuidez de Pedraza, Francisco 121-2, 174-5,
177, 189, 204, 210, 218

Antigiiedades y excelencias de Granada 14,
62-5, 84, 86, 98, 115, 121-2, 144,
177,187
Historia eclesidstica, principios y progressos de la

ciudad, y religion catdlica de
Granada 88, 99-100, 121-2, 177-81

Berossus 131-2

Bertaut, Frangois 18, 57,59, 210-11, 217-18

Beuter, Pere Antoni 30, 34, 88, 130-1, 133,
146-7, 188

Biedma, Bishop 47

Biondo, Flavio 71, 74

Bleda, Jaime de 27, 39, 55-6, 147

Boabdil 58, 64

Bujalance 76, 195

Cabrera de Cérdoba, Luis 31, 80
Cadiz 35-7, 76, 133, 195
Camden, William 75
Cércamo, Alonso de 140-1, 192, 199
Caro, Rodrigo 18, 69-70, 76, 84-8, 107, 123,
125, 191
Antigiiedades y principado de la ilustrissima
ciudad de Sevilla 18, 47, 57, 69-70, 75-6,
84-8,98, 101, 108, 110-12, 130-1, 138,
151-2, 162, 164-5, 167, 210
Cancién a Itdlica 38, 1067
Cartagena, Alonso de 201
Carthage 31, 37,73, 104-5



268

Cascales, Francisco 27
Castro, Archbishop Pedro de 171-6, 181, 189
Cistulo 39
Catholic Monarchs 36, 58-63, 73, 132, 137,
144, 150, 167-8, 179, 190, 201
Centurién, Addn, Marquis of Estepa 170, 175-6
Céspedes, Pablo de 39, 90, 102, 122-3,
125, 133, 150, 153, 156-7, 160,
162, 196, 199
Discurso sobre la antigiiedad de la catedral de
Cérdoba 102-6, 192
Chacén, Alfonso 123
Chaldeans 40
Charlemagne 118
Charles IT 215
Charles V' 6, 29, 31, 59, 113, 168
visit to Cérdoba Mosque 24-6, 210
visit to Granada 4, 46, 60, 65, 204, 206, 210
colonization 12-14, 144
comaragia 60, 98, 218
Constance, Queen 42-4
Constantinople 31, 64, 72-3,76, 115
convivencia 10-11, 15-16
Cérdoba 1-5, 18, 32, 41, 44, 49, 51, 56, 62,
64, 70,77, 967, 109-10, 116, 127,
164, 186
Cathedral:
breviaries 191
Tabernacle Chapel 125, 153-8, 190, 201
Visigothic cathedral 34
church of St Nicholas 159
church of St Peter 125, 137-8, 153—4,
158-9, 190
Madinat al-Zahra 90, 93, 95-6
debate on the origin 90-2
martyrs, see martyrs
mosque 1-5,7, 17, 27-9, 45-8, 50-2,
54-5, 63, 69, 76, 78, 80-3, 93-5,
97-9, 108, 125, 128, 153-61, 166,
192, 194-8, 210, 218
columns and capitals 38, 76, 86, 195
demolition and cathedral construction
23-6, 38-9
foundation 86-7, 101-6, 131-6
Our Lady of Villaviciosa 144
Our Lady the Ancient 150
Roman wall 36
Temple of Janus 103-6, 133-6, 156-60,
166, 196, 211, 217
vestiges near the river 159
views of 206, 212-14
Cérdoba, Jerénimo de 61
Corral, Pedro del 27, 30, 40, 136, 189
Covadonga 127
Covarrubias, Sebastidn 2, 26, 35, 69, 80, 98-9,
111, 130, 142
Cuelvis, Jakob (Diego) 86, 210
Cueva, Francisco de la 52, 73
Cueva, Luis de la 177

Index

Davila, Sancho 127

Denia, temple of Diana in 88, 130-1, 133

Diaz de Ribas, Pedro 7, 36, 82, 84-6,
90-103, 106, 110, 124, 138, 156,
159-60, 192, 199

Elche 89, 197
Elvira, see Iliberris
epigraphy 38, 80, 86-8, 93, 104, 109-11, 139,
144, 155, 165, 199, 210
Arabic inscriptions 47, 70, 76-7, 80, 86-8,
106, 117, 133, 160
Visigothic inscriptions 38, 47, 87
Escorial, El 64, 84, 132-3, 187, 202,
211, 215
Espinosa de los Monteros, Pablo 18, 69, 86, 107,
111, 152, 161-2, 166-7, 189-90, 206
Esquivel, Miguel 207
Esturmio, Fernando, see Storm, Ferdinand

Fajardo, Antonio de 72

Ferdinand I 40

Ferdinand III 28, 41, 44-5, 49-55, 63, 107,
113, 138, 148, 150-2, 163, 167,
197-8, 201, 208

Ferndndez de Cérdoba, Pedro, Marquis of
Priego 153

Fernindez de Mesa, Tomds 96, 99, 105,
159-61, 192, 210

Ferndndez del Portillo, Alonso 76

Florence, baptistery of 75

Galafre 118
Galiana 117-18
Gdlvez, Sebastidn de 174, 176, 2067
Games, Canon 210
Garcfa Matamoros, Alfonso 116
Garibay, Esteban de 33, 56, 59, 62, 76, 113,
116, 135, 187, 194-6, 210
Gibraltar 31, 76, 194
Goémez Bravo, Juan 24-5, 45, 159
Gémez de Castro, Alvar 169, 189, 203
Gémez de Tejada, Cosme 84, 86-7, 96
Gonzélez de Clavijo, Ruy 31, 72, 98-9, 187
Goya, Francisco de 164, 207
Granada 4-5, 9-10, 14-17, 27, 39, 47-8, 52,
57-65, 76, 86-8, 93, 100, 103, 113,
116, 121-4, 131-3, 137, 144, 150,
167-81
Albaicin 47, 62, 64,171, 178, 214
Alhambra 3-5, 10, 16, 23, 29, 48, 50,
58-65, 76, 85, 87, 97-100, 122,
167-9, 177-80, 189-90, 195-8, 201,
206, 210-11, 214, 217, 218
palace of Charles V' 46, 60, 65, 167,
169, 204
pre-Islamic origin 122, 169, 178-9
taking of 57-8, 188
Alixares Gardens 62



Index

Aljama mosque 26, 47, 58-9, 84
Turpiana tower 121-2, 133, 169-81,
204,212
church of St John 100, 122, 144, 176, 179
church of St Joseph 122, 176, 179, 204
Elvira Gate 176, 179, 204
Generalife 58, 60, 62, 65, 177-8, 214
Genil Bridge 176, 179, 204
Lead Books 11, 85, 106, 1214, 127, 135,
168-81, 186, 188, 204, 217
martyrs, see martyrs
mint 88, 100, 179
Royal Chancery 64-6, 167
Sacromonte Abbey 176, 204, 206
views of 201, 203-6, 211, 214-15
Granada-Venegas family 124
Granada Venegas, Pedro de, Marquis of
Campotéjar 186
Greco, El 202-3
Guerra de Lorca, Pedro 59, 76, 174-5
Gutiérrez de Torres, Alvaro 135

Hebrews, see Jewish heritage

Henriquez de Jorquera, Francisco 87-8, 177

Heredia Barnuevo, Diego 174, 176, 181, 190

Herndn Ruiz IT 110-12

Herndn Ruiz III 83, 213

Herrera, Juan de 141

Heyldn, Francisco 173, 204-5

Hinojosa, Bishop Gonzalo de 10, 43, 49, 51-4

Hoefnagel, Joris 211-15

Huesca 35, 46, 70, 137, 197

Hurtado de Mendoza, Diego 31, 60

Hurtado de Toledo, Luis 98, 117, 139, 144

hybridity 4, 8, 10, 14-18, 26, 45, 54, 65, 77,
83,111-13, 116, 118, 127-8, 158,
168, 177, 180, 193, 197-8, 214-18

Ibdnez de Segovia, Gaspar, Marquis of
Mondéjar 33, 60, 84

Iliberris 122, 169, 178-9, 218

invention of images 142-52

Jaén 36, 41, 44, 86, 116
Aljama mosque 46-7
James 1 41, 46-7, 188
Jerez 86,99, 133
Jerusalem 72, 99, 126, 135-6, 160, 180,
188, 210
Temple of Jerusalem 105, 132-4, 149
Jewish heritage 6-7, 10, 60, 77, 98, 105, 108,
117,122, 131-5, 173-5
Jiménez de Rada, Archbishop Rodrigo 26, 28,
30-2, 35, 40-5, 49-53, 85, 113,
125-6, 129, 137, 143, 145, 190, 193-6
De Rebus Hispaniae (Historia Gothica) 10,
28, 32, 35, 40-5, 49-53, 56-7, 126,
169, 193-6
Historia Arabum 28, 50

269

Juan Manuel, Don 197
Julius Caesar 100, 107, 151, 162, 199

Labat, Jean-Baptiste 18, 217

Lalaing, Antoine de 60, 210

Lastanosa, Vicencio Juan 70

Leén 35, 43, 126, 137, 163, 165-6
Lepanto 27

Ligorio, Pirro 123

Lisbon 116, 211

Loaysa Giré6n, Garcfa de 134

Lépez, Luis 75

Lépez Madera, Gregorio 93, 169, 172, 175
Lozano, Cristébal 118, 135

Luna, Miguel de 27, 39-40, 85, 171-2, 193

Madrid 89, 113, 129, 131-3, 137, 143—4, 147,
187-8, 197, 202, 211
Alcazar 201, 211
Atocha Chapel, Our Lady of Atocha 131,
143, 147
church of St John 131
church of St Mary 129, 131, 147
city walls 89, 133
Our Lady of Almudena 144, 147
Malaga 5,47, 58, 101, 133
Alcazaba 5, 196, 212
Aljama mosque 47, 58
Mal Lara, Juan de 189
Manresa 35
Manrique, Archbishop/Bishop Alonso 23-4,
153, 1634
Margarit, Joan 37, 61
Mariana, Juan de 31-3, 47, 56, 87, 113-14,
116, 126, 129-30, 132, 136-7, 139,
142-4, 187, 194-5, 210, 218
Marineus Siculus, Lucius 58, 61-3, 100, 116,
123, 196, 208, 215
Mérmol Carvajal, Luis 3, 59-60, 63, 64-5,
85,98, 110, 121, 133, 172, 175,
178, 187
Primera parte de la descripcion general de
Africa 31, 36, 59, 85-7, 195
Rebelion y castigo de los moriscos 3, 47, 59-60,
87,117,133
Marrakesh 85, 139
Marti de Viciana, Rafael 35-6
Martinez, Domingo 150, 207
Martinez de Mazas, Dean 47, 86, 116, 143
martyrs 8-9, 34, 56, 123-8, 138, 190, 193
Cérdoba Martyrs 9, 125-6, 138, 153-61,
168, 190-1, 194, 196, 201, 218
Granada Martyrs 93, 121-3, 167-81,
188-90, 204—6, 215, 217
Seville Martyrs 111, 125, 161-7, 191,
206-7
Toledo Martyrs 125
Maurophilia 14-19, 114, 125, 198, 218
Medici, Cosimo de 211, 217



270

Medina, Pedro de 34, 36-8, 61-2, 72, 116,
169, 196, 204, 210-11
Mérida 35, 37, 40, 49, 73, 76, 867, 89,
137-8, 195, 212
Mesa, Cristébal de 31
Meunier, Louis 98, 199, 211-12, 218
Monegro, Juan Bautista 141
Mora, Juan de 98, 105, 134
Morales, Ambrosio de 1-2, 5-7, 25-8, 32-3,
37-8, 50, 56, 125, 140, 153, 162, 166,
168, 1924, 197-8
Corénica general de Esparia 5, 27, 163
Divi Eulogi Cordubensis 138, 154-7,
160, 190
Las antigiiedades de las ciudades de
Espania 1-2, 5-6, 14,27, 69-71, 74,
78-83, 88-95, 99, 102-6, 113, 157,
186-8, 1924, 210
Los cinco libros postreros 31, 127-8, 156-8
Morales, Baltasar de 218
Morales Padilla, Andrés 104, 159-60
Moreno de Vargas, Bartolomé 35, 37, 76,
86-7,99, 137-8
Moreno Martin, José Antonio 159-60
Morgado, Alonso 7, 18, 34-5, 69-70, 76,
84-6, 97-100, 107-12, 116, 139, 145,
148-51, 163-5, 187, 191
Morisco uprising, see Alpujarras, war of the
Morisco work 99, 129, 133
Moriscos 4, 6, 10, 13, 15, 31, 39, 47, 58-60,
145, 161, 168, 170-2, 177, 181, 189,
197, 201, 214
Mosaic work, style, or order 92, 98-9,
134,218
Mosaico, see Mosaic work
mosaics 81-2, 98, 134, 158, 218
Mozarabs 9, 42, 76, 125, 127, 135, 13642,
152-3, 157-66, 180, 190
Mudejar 3-5, 10-11, 15-18, 57
Miinzer, Hieronymus 4, 18, 58-60, 64-5, 150,
210-11
Musa 31, 35

Navagero, Andrea 4, 10, 18, 60-1, 215, 217
Nebrija, Antonio de 74, 144

Nebrija, Sancho de 32, 37

Noah 105-6, 131, 133, 135, 157

Nufiez Muley, Alonso 14, 59, 188

Ocampo, Floridn de 28, 32, 55, 82, 84, 104,
132, 136, 163, 187

Oran 173-4, 212

Orientalism 10-14, 73-4, 97, 124, 192,
206, 218

Ortiz, Blas 112, 142, 186

Ortiz, Francisco 151

Ortiz de Ziniga, Diego 18, 61, 76, 87,
99-101, 108-9, 112, 139, 145, 147,
152, 163, 165

Index

otherness 2, 13-14, 28, 40, 55-8, 60, 70-5,
80-2,97,99, 109, 111, 171, 1924,
197, 206-8, 211, 215, 217

Ottomans 11, 32, 72, 114, 149, 161, 186

Pacheco, Licenciado Francisco 148-9,
151, 165
Pacheco, painter Francisco 165
Pacheco, Pedro 58, 196
Pazos, Bishop Antonio de 153
Pelagius of Cérdoba, see St Pelagius
Pelagius of Oviedo 40
Peraza, Luis de 125, 191
Fundacién y milagros de la Santa Capilla del
Antigua 150-1
Historia de Sevilla 35, 100, 107-8, 116, 125,
131, 138, 186, 194, 199-200
Vida y pasion de Santa Justa y Santa
Rufina 150, 162-6
Pérez de Hita, Ginés 198, 218
Pérez del Pulgar, Herndn 57, 211
Pérez de Torres, Fernin 159
Persians 60, 73
Philip IT 6, 24, 29, 37, 39, 125-6, 132, 134,
139-40, 168, 186, 189-90, 192
visit to Cérdoba Mosque 24-6, 138
Philip IIT 6, 201, 206
Philip IV 24, 194
Phoenicians 8, 77, 88, 122, 127, 131-3,
137-8, 174-81, 204, 205, 217
Pisa, Francisco de 35, 39, 47, 75, 84,
99, 113-14, 118, 140, 144, 190,
193, 203
Pong d'Icart, Lluis 35, 37, 74, 123
Proaza, Alonso de 61, 187
Pulgar, Fernando 87

Quintanaduenas, Antonio de 125, 140, 142,
163, 165-6, 190, 202

Rabat 85

reconciliation of churches 130-1

reconquest, see restoration

Reinoso, Bishop Francisco 192, 198

restoration 4-9, 14, 26, 27-9, 34, 37, 40, 52,
59, 63,73,75,77,92,122,127-8,
129-32, 136, 143-4, 150, 157, 162,
167, 176, 190

Ribera family, Dukes of Alcald 99, 126

Ribera, Patriarch Juan de 150

Ribes, Fray Raimundo de 72, 99

Rioja, Francisco de 165

Roa, Martin de 25, 36, 38, 86-7, 90, 95, 99,
133, 145, 153, 156-61, 191-2

Roderick 30, 40, 85, 117, 143, 171-2, 193

Rojas, Pedro de, Count of Mora 35-6, 11718,
135-6, 140, 144, 146, 194-5

Rojas Villadrando, Agustin de 17-18,
97,198



Romdn de la Higuera, Jerénimo 45, 55, 113,
117-18, 123-5, 135-6, 140, 171,
203, 217

Romans 31, 36-7, 82-3, 88-93, 95-6, 100,
104-5, 131-2, 134, 151, 157, 177-8,
180, 191

Sagredo, Diego de 38
St Caecilius 127, 169-72, 177-9, 189, 206
St Eugene 125, 190
St Eulalia 138
St Eulogius 32, 104, 153-7, 162
St Faustus 155
St Hermenegild 107, 138, 150
St Ildefonsus 203
St Isidore 32, 131, 163, 165
St James 58, 131, 135, 139, 1434, 146,
160, 169-71
St Januarius 155
St Justa and St Rufina 125, 150, 162-6, 174,
189, 191, 206, 218
St Laureano 150
St Leocadia 125, 190
St Leocritia 155-6
St Martial 155
St Pelagius 127, 155-6
St Thyrsus 125, 135, 140-1, 199, 201
St Zoilus 155
Salazar de Mendoza, Pedro 141, 203
Sénchez de Arévalo, Rodrigo 61
Sénchez Gordillo, Alonso 215-16
Sandoval, Prudencio de 32, 210
San José, Jer6nimo de 127
Santa Cruz, Alonso 59
Santiago de Compostela 50-3
restitution of the bells 51-3, 56, 73, 201
Sédirac, Bishop Bernard of 42
Serna, Diego de la 170, 176-7, 204
Seville 4-5,9, 17-18, 23, 26, 29, 35, 37,
44, 49, 52-4, 62, 69-70, 85-7,
100-1, 103, 106-12, 116, 125,
138-9, 145, 148-52, 161-7, 187,
189-90
Alcazar 4, 17-18, 98, 107, 162, 210-11,
217
Aljama mosque 45-6, 50, 76, 117
demolition and cathedral
construction 46—7
Canos de Carmona 76, 100-1, 107, 111
Cathedral 50, 130-1
breviaries 163—4, 191
Visigothic cathedral 34
church of St Bartholomew 108
church of St Mary the White 145
church of St Saviour 108, 163, 194
church of St Vincent 139
Giralda 5, 10, 18, 23, 38, 48, 52-6, 70,
75-7, 85, 97-9, 125, 152, 189-91,
194-5, 210, 212, 214-15, 218

Index

271

Christian belfry 110-12, 161-7
Geber 55

Itdlica 38, 89-90, 106, 109, 212

martyrs, see martyrs

Our Lady of the Broom 145, 147

Our Lady the Ancient 103, 146, 148-52,

164, 167, 189-91, 206, 208
views of 109, 206-9, 214-15
Virgin of the Kings 54, 144, 148

Soria, Bishop Juan de 44, 52
Sosa, Antonio de 85, 116
Spannocchi, Tiburzio 195
Storm, Ferdinand 207
synagogues 7, 108, 135, 1446

Talavera de la Reina 87, 96

Tariq 31

Tarraco, see Tarragona

Tarragona 35, 37, 39

Tello de Olivares, Luis 188

Toledo 5,9, 11, 28-9, 30, 35, 40-8, 52,

57,70, 85, 98-9, 107, 112-18,
125-6, 131, 134-6, 139-42,
144-5,162-3, 171-2, 186,
189-90, 193-4, 199
Agaliano Monastery 203
Aljama mosque 36, 117, 140
conversion 40-4, 56
demolition and cathedral construction 26,
54, 201
Cathedral 142, 186-8, 201-2
chapel of St Lucy 140
chapel of the Corpus Christi 140
chapel of St Thyrsus, see St Thyrsus
chapel of the Cross 117, 144
church of St Genesius 118, 137
church of St Mary of Alficén 139-40
Hercules cave 107, 117-18
martyrs, see martyrs
mosque of Bab-al-Mardum 47, 117, 144
palaces of Galiana, see Galiana
streets of Toledo 99, 113-14
views of 202-3, 212

Torre Farfin, Fernando de la 201, 208-9
Torres, Diego de 73, 187
travel writing

on Spain 4, 10, 18, 57-61, 64-5, 86, 98, 99,
150, 208-18

on the Orient 31, 36, 59, 72—4, 85-7, 98-9,
187, 195

Tubal 123-4, 131-2, 138, 1601, 175, 188
Turkey, see Ottomans

Turriano, Leonardo 174, 212

Tuy, Lucas de 32, 40, 163, 165

Ubeda 49
Umayyads 1, 28, 51, 76, 80, 82, 86, 90, 97,

126-7, 159, 194-6

Urbano of Toledo, Archbishop 126



272 Index

Vaca de Alfaro, Enrique 159-60 Vilchez, Juan de 197
Valencia 5, 35, 39, 41, 50, 61, 86, 116, 130-1, Villacevallos, Pedro Leonardo de 70, 87—8
150, 187-8, 212-13 Villalpando, Juan Bautista 105, 133
Aljama mosque Visigoths 9-10, 30-42, 47, 51, 76, 87-8, 92-3,
demolition and cathedral construction 26, 96, 107, 11314, 124-7, 130, 136-42,
46-7 148-52, 158,179, 189, 191, 195
Our Lady of Puig de Enessa 146 Viterbo, Annius of 123, 131-2, 134, 171
paintings of the expulsion of the Moriscos Vitruvius 55, 61, 64, 82, 90, 93, 96, 104, 111,
from Valencia 201 115-16, 175
Vargas, Luis de 161, 207
Vézquez the Elder, Juan Bautista 161 Wyngaerde, Anton 211-12
Vega, Garcilaso de la 113
Vega, Lope de 118, 193, 198 Zaragoza 5, 35, 39, 75, 126, 131, 195, 212
Velarde de Ribera, Pedro 169, 175-6, 189 Aljaferia 4,5, 195-6
Vélez-Milaga 123, 201-2 Aljama mosque 26

Vico, Ambrosio de 173-5, 204 Our Lady of the Pillar 146



	Cover
	Admiration and Awe: Morisco Buildings and Identity Negotiations in Early Modern Spanish Historiography
	Copyright
	Dedication
	Acknowledgements
	Preface: The Islamic Stones of Spain, Today
	NOTES ON ORIGINAL SOURCES

	Contents
	List of Illustrations
	Introduction
	HOW TO STUDY THIS PROCESS: A REVIEW OF LITERATURE
	MAUROPHILIA, ARCHITECTURE, AND HISTORY

	PART I
	1: Conquest and Plunder
	MEMORIES OF RESTORATION

	2: The Notion of the Loss of Spain
	ARCHITECTURAL DESTRUCTION AND MEMORY
	THE CONVERSION AND DESTRUCTION OF TOLEDO MOSQUE

	3: Islamic Monuments as Christian Trophies
	POST-WAR MEMORABILIA
	IN PRAISE OF PLUNDER IN HUMANIST GRANADA


	PART II
	4: Historical Dislocation and Antiquarian Appropriation
	ANTIQUARIAN WRITING

	5: The Foundations of an Antiquarian Literature for Islamic Architecture
	THE FEATURES OF ISLAMIC ARCHITECTURE IN ANTIQUARIAN LITERATURE
	ISLAMIC ANTIQUITIES AND CLASSICAL ANTIQUITIES

	6: The Antiquarian Appropriation of Islamic Monuments
	THE ANTIQUARIAN STUDY OF SEVILLE AND PRAISE FOR ISLAMIC ARCHITECTURE
	TOLEDO AND THE REMEMBRANCE OF LOST ISLAMIC ANTIQUITIES


	PART III
	7: The Religious Use of the Antiquarian Model
	A NEW LOCAL HISTORY MODEL

	8: Genealogical Forgery and Continuity of Christian Worship
	RELIGIOUS CONTINUITY: GOTHS AND MOZARABS
	THE USE OF IMAGES IN THE SYMBOLIC APPROPRIATION OF ISLAMIC SPACES

	9: Calling on the Martyrs: The Final Atonement of Islamic Architecture
	ST JUSTA, ST RUFINA, AND THEIR RENAISSANCE FRIENDS
	REWRITING GRANADA FROM AN UNINHABITABLE TOWER


	CONCLUDING IDEAS
	10: Charting the Impact of Historiographical Texts?
	CIRCUMSTANCES OF RECEPTION
	TRADITIONS OF THOUGHT
	VISUAL STRATEGIES
	THE EYES AND EARS OF THE FOREIGNER


	Bibliography
	ABBREVIATIONS
	CITED PRIMARY SOURCES
	SECONDARY LITERATURE

	Index

